CHAPTER ONE
INTRODUCTION

Background to the Study

Every society the world over has its own peculiar culture and traditions. Hence, each
society has a way (which could be distinct from others) of educating its members in order to
ensure that everyone fits perfectly into the immediate community in particular and the larger
community in general. The major way by which the Yoruba people educate their young ones
is through oral literature which is the totality of the culture of pre-literate Yoruba societies.
Oral literature is the heritage of imaginative verbal creations, stories, folk beliefs and songs of
pre-literate societies which have been evolved and passed from one generation to another

(Finnegan, 1970).

Oral literature is said to be oral tradition which is common to all people (Omobola,
2013). There are forms of oral literature which, according to him, range from epics, myths,
legends, fairytales, fables, proverbs, songs, riddles and jokes, insults and toast to nursery
rhymes and vendors’ cries. He also classifies prayers, games and festivals as part of the forms
of oral literature. Human experiences, stories and beliefs are captured through oral literature.
Oral literature could also be seen as an all-inclusive term which encompasses the traditions of
the indigenous people (Dasylva, 2017). Like Om¢bola (2013), Dasylva identifies the forms of
oral literature to include folktales, legends, myths, customs, belief systems, ritual dances and
festivals that were created from time immemorial by the indigenous people and still survive till

today.

Akporobaro (2012) offers variant definitions of the term “oral literature” to include the
corpus of artistically significant verbal expressions evolved by a group of people and
transmitted orally from one generation to another. It is a creative expression (such as folktales,

folksongs, myths and proverbs) composed in what is tagged as traditional societies and passed
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from one generation to another by words of mouth. Oral literature is the totality of verbal
expressive forms and beliefs evolved in traditional societies for societal entertainment and for
the ordering of the society. The term is used to refer to imaginative compositions distinguished
by their beauty of forms of expressions and local ideas developed over the years by the people.
From the definitions above, the present researcher inferred that oral literature is an aggregate
of verbal expressions which are creatively and artistically composed by a particular group of

people and passed from one generation to another orally.

Finnegan (1970) identifies the significance of actual performance as the most basic
characteristic of oral literature. She stresses that oral literature, by definition, is dependent on
a performer who formulates it in words on a specific occasion. She argues that there is no other
way by which it (oral literature) can be realised as a literary product. The nature of performance
in oral literature can definitely make a significant contribution to the impact of a particular

literary work from being exhibited.

Akporobaro (2012) observes that the oral form of literature had been in existence long
before the advent of writing and printing in 1495 which made possible the tradition and forms
of printing literature. This is to say that the modern scriptural is only a historical development
from earlier and much older oral traditions. In other words, written words today are only a
product of the oral form which is the man’s earliest and original medium of self-expression and
artistic creativity. The basic genres of oral literature as identified by Igba, Chukwuoko and
Idike (2016) include folktales, ballads and songs, epic narratives, myths and legends, riddles,
proverbs, citations and chants, oration, festival drama and ritual performance. The various
forms of oral literature can be categorised into three basic literary genres, namely drama, poetry
and prose. The dramatic performance includes festivals and rituals, ceremonies, dances and

masquerades. Lyrics, chants, myths and epic praise poetry, riddles and proverbs and heroic



citations are the components of poetry genre, while folktales, myths and epic narratives are

categorised under prose genre (Akporobaro, 2012).

The identified oral literary genres, as Akporobaro (2012) observes, are shaped by a
number of factors which represent the creative matrix of the forms. They include performance
as a basis of the artistic communication; orality as the mode of communication; the personality
of the artist; the audience as a factor; memory as a factor; improvisation; and artistic literary

qualities. Every society can boast of its oral literature.

Yoruba oral literature is a great avenue through which very important information and
activities are transmitted from one generation to another. It serves as historic preservation of
the Yoruba heritage. Yoruba oral literature includes, but is not limited to, proverbs, legends,
riddles, jokes, tongue twisters, folksongs, folktales, myths, chants and superstitions. The above
identified forms of Yoruba oral literature are traditional ways of knowing and differentiating
good deeds from bad ones. They are the tools that present philosophies of life, educate the
youths about life and allow them to develop to their full potentials. The present researcher
inferred that in contemporary Yoruba society, oral literature cannot be underestimated because

it remains one of the tools the Yoruba people use to educate their youths.

Omolasoye (2012) observes that oral literature is an integral part and a great aspect of
the social system among the Yoruba. He stresses that this genre of literature is commonly found
in Yoruba daily lives, activities, festivals and ceremonies. The scholar emphasises that this type
of literature is purely oral in nature - spoken, sung or chanted. Omolaséye identifies some
characteristics of Yoruba oral literature to include its author is usually unknown; it could be
easily forgotten; its reference could be monopolised and thus makes it untransferrable; it could

be gender-oriented; and it could be spoken, sung or chanted.



Olatanji (1984) cited in Gbénro (2005, p.26) classifies Yoruba oral literature into three.
The first classification is based on abuda asawo (feature type), the second is classified based
on chanting mode, while the third is classified as songs. Similarly, Omolasoy¢ (2012) classifies
Yoruba oral literature into three namely, Ewi (Poetry), ltan Olgro-geere (Prose) and Aldrinjé
(Drama). Proverbs, folktales, praise songs, panegyric, incantation, Ifa corpus, hunter’s chants,
nuptial chants, masquerade songs and dirge are grouped under oral poetry; legends and myths

are classified under prose, while Alarinjo travelling theatre is identified under oral drama.

The Yoruba is an ethno-linguistic term which refers to both the people and the language
spoken by the people. The Yoruba language, which is spoken predominantly in the South-
western part of Nigeria, can be regarded as one of the global languages. Global language refers
to a language whose native speakers spread across the continent of its natural birth (Liberman
& Awoyalé, 2005). By implication therefore, the Yoruba language, whose natural birth is
South-west of Nigeria, cuts across some other countries of the African continent. Liberman and
Awoyalé (2005) classify this language into two: continental and diaspora Yoruba. The form
spoken in African countries such as in Togo, Sierra Leone, Benin Republic, etc. is regarded as
continental Yoruba, while the form spoken in other continents of the world such as Cuba, USA,
Jamaica, Trinidad, Brazil, Argentina, Haifa, etc. can be regarded as Diaspora Yoruba. By
inference, therefore, the Yoruba language can be said to have a global spread because there is

a considerable number of its speakers across the African continent and beyond.

The ultimate aim of education is to achieve a good life, to modify the nature of
individuals and nurture every individual to become a responsible member of the society. Hence,
every activity that is good, useful and valuable from educational point of view is regarded as
an educational value. Educational values, in the context of this study, are all the merits and
values (aesthetic, didactic, intellectual, linguistic, heuristic, therapeutic and physical) (Lawal,

2005; 2016) obtained from Yoruba oral literature. The work of moulding the minds of the



youths with the educational values abundantly found in Yoruba oral literature remains the
primary responsibility of every parent and teacher as well as artiste. Parents, teachers and
artistes can instil confidence in their children/learners/audience and prepare their minds
towards the educational values of Yoruba oral literature. Parents, especially the elders, are
regarded as epitomes of knowledge and custodians of culture. This is the reason why the present

researcher deems it necessary and logical to include parents as a variable in this study.

Teachers are better equipped to teach the youths the core values of Yoruba culture and
tradition. They can effectively cultivate into the learners the nature, forms and values of Yoruba
oral literature (Fasoro, 2012). Also, the values of oral literature in the history of Yoruba people
and its place in contemporary culture could be transmitted into the learners through the teacher.
Fasoro (2012) advises that the youths (students) must be made to appreciate Yoruba oral
literature as an integral part of their heritage and living culture. The role of the teachers in
actualising all these is synonymous with that of the parents and artistes. Hence, parents,
teachers and artistes have a lot to contribute to the re-orientation of the disoriented Nigerian
youths through Yoruba oral literature. This is why the present researcher considers parents,
teachers alongside artistes as important stakeholders to be in a better position to perceive the
educational values of Yoruba oral literature among senior secondary school students in South-

western Nigeria.

Senior secondary education is the education children receive after completing the nine-
year basic education and passing the Basic Education Certificate Examination or the Junior
Arabic and Islamic Studies Certificate Examination (Federal Republic of Nigeria, 2013).
According to FRN (2013), one of the eight objectives of education at this level is to develop
and promote Nigerian languages, art and culture in the context of world’s cultural heritage.
Students at this level, as well as those at other educational levels, are the recipients of whatever

goes on in the school system. Since the basic education is for children of age 0-15 years (FRN,



2013), senior secondary education is expected to be for learners between the ages of sixteen
(16) and eighteen (18) years. This implies that most (if not all) of the students are at their

teenage years waiting to be transited into adulthood.

At this level (senior secondary), learners with hard hearts can still be moulded, while
those with tender minds that require support can also be strengthened. This stage (teenage) is
very crucial to a child’s life; whatever decisions or perceptions he or she (student) takes or has
about a particular thing, event, situation and the likes can make or mar his/her life in the later
years. Hence, having the right perception of things, events, activities and situations within and
around the child’s environment can help him or her to cope perfectly with such an environment.
Senior secondary Yoruba students have been exposed to Yoruba oral literature in school right
from the lower basic up to their present level (See Tables 1-4). Hence, it is the opinion of the
present researcher that this set of students might have gained adequate knowledge of Yoruba

oral literature and its educational values which are expected to mould their lives.

The perception of Africa in general and Yoruba in specific (especially in traditional
societies) on every aspect of their life is reflected and refracted in their literary works
(Adéyemi, 2014, p.5). Perception is the process by which individuals organise and interpret
their sensory impressions in order to give meaning to their environment. Every individual
perceives the world and approaches life problems differently (Diksha, 2013). Etim (2006)
opines that perception is the process by which awareness and changes are created through
human senses. Individuals perceive things differently; two persons may not perceive a
particular thing the same way. The term perception can also be seen as a tentative response to
problems which there is no enough factual information to reach a completely logical conclusion
(Eze, 2011). Eze stresses that perception is an active process which embodies motion moment,

emotional experience, works of imagination and thinking operations.



Udom (2017) observes that the clearer the perception of the objects, persons, events,
topics or relationship being perceived, the better such could be understood. In other words, it
(perception) is the process or a state of being aware of something. A wrong perception leads
students (youths) to learn poorly and engage in immoral acts, not necessarily because they are
morally or intellectually weak but because of their poor perception of concepts. Hence, this
study examined the way parents, teachers as well as artistes in the South-western geo-political
zone of Nigeria think about, and their ideas of the educational values of Yoruba oral literature
among the senior secondary school students. The present researcher is of the opinion that if the
perception of parents, teachers, and that of the artistes are known, it could serve as a road-map

to educate students in imbibing morals and shun various social vices.

Moreover, gender, religion, formal education level, qualification, experience and age
of the respondents are the variables of interest in this study. Some studies have shown
significant differences among respondents with regard to these variables. Gender refers to a
characteristic of being either a male or a female as a member of a social group. Gender, as
defined by Bain and Rice (2006), is a state or characteristic of being either masculine or
feminine in nature. It could also be seen as the socio-psychological concept used to describe
the cultural and social roles which different societies ascribe to male and female folks to depict

the differences between them.

In traditional African societies, particularly the Yoruba society, males are allowed
greater freedom to be assertive, adventurous and aggressive while females are usually given
modest roles. However, the argument over the influence of gender on teaching and learning
has always been a serious one. Martin and Smith (1990) argue that gender cannot be regarded
as a serious determining factor to effective and efficient teaching in the classroom. However,
Olawépo and Jekayinfa’s (2002) work revealed that gender is a co-factor in assessing teachers’

performance; they advised that this variable should not be ignored or underrated. Moreover,



Oduolowu and Akintemi’s (2014) research showed that there was a significant effect of gender
on the listening skills of primary one pupils. They found that females had a significant higher

mean score on listening than their male counterparts.

Further still, religion, which is an institution that is used to classify human beings into
groups, is another variable of interest in this study. Religion is an important factor in human
society because the history of man is inextricably linked with it. It helps in controlling human’s
social behaviour and provides solutions to problems that go beyond human understanding (Ojo,
2016). Religion is deep-rooted in Yoruba culture and it is tailored along life’s experiences and
what the people have been able to make of these experiences (Olatanji, 1989). As a sub-set of
culture, religion enables people to understand the world and the forces around them. It remains
the major source of spiritual, moral and desirable patterns of the society. Hence, it aids in

promoting both spiritual and moral values.

Teacher qualification is another variable considered in this research. This variable
determines the level of exposure of a teacher in terms of the training received and this
invariably goes a long way in determining how a teacher is able to manage his or her teaching.
Uchefuna’s (2001) study indicated that significant difference existed among lecturers in
effective teaching. This, according to him, could be because those with higher qualifications
might have been exposed to better teaching strategies and techniques than their counterparts

with lower qualifications.

Teaching experience is another variable believed to be relevant in the perception of
educational values of Yoruba oral literature by the teachers. Experience remains an important
factor in anything that one does. Salman (2013) refers to experience as those attitudes and skills
acquired by a person through his or her perception and participation in any programme of
activity. Adéyemi’s (2008) study revealed that teachers’ teaching experience had a significant

relationship with the learning outcome of the students. Similarly, Olajidé (2013) found that
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more experienced teachers demonstrated a high knowledge of proverbs than their

lessexperienced counterparts.

Age and experience go hand-in-hand (Coulmas, 1998). Ageing could be chronological
by focusing on line; it could also be less directly tied with chronological age and more focused
on life events (Omolabi, 2015). These events, according to him, could be associated with life
stages such as childhood, adulthood, middle age and old age. Martin and Smith (1990) found
that middle-age teachers were perceived by learners to be more effective in classroom
organisation, motivation, communication and competence than older teachers. Also, Qdéjobi
(2014) reported that parental category significantly influenced the knowledge of indigenous
folksongs with the young mothers having low knowledge of the songs. She stressed that this
could be as a result of the generational gap between the grandmothers’ and the young mothers’
knowledge of folksongs. In the same vein, Bravo, Contreras and Osvaldo (2002) found that age
had an influence on literacy skills and labour market; their finding revealed that, adults between

the ages of 25 and 34 years had the highest scores in literacy skills and labour market.

From the foregoing, it is evident that oral literature is an important aspect of the Yoruba
culture and it remains one of the invaluable tools that can be used to influence the life of
individuals positively and to encourage them to develop to their full potentials. Yoruba oral
literature serves as a tool to equip individuals, especially the youths with knowledge, values
and skills for lifelong development. Some stakeholders such as parents, teachers and artistes
contribute immensely to its performance and education of the youths. However, the perception
of these various stakeholders of the educational values derived from Yoruba oral literature had
not been established. This study, therefore, investigated the perception of parents, teachers and
artistes of the educational values of Yoruba oral literature among senior secondary school

students in South-western Nigeria.

Statement of the Problem



The main objective of Yoruba education, which is building of good character, is
gradually disappearing and the rate at which societal ills and vices are ravaging the Nigerian
nation is fast increasing. The reason for this could be partly because of the loss of the rich
indigenous cultural values and ideals that encourage good character and promote intellectual,
moral, aesthetic, linguistic, therapeutic, heuristic and physical values in the youths. The use of
oral literature in educating the youths which is the cultural heritage that gives the Yoruba

people their identity is under threat of total extinction.

There is no argument that the level of social vices such as kidnapping, raping, bombing,
drug trafficking, indecent dressing, insurgency, banditry, robbery and the like is increasing day-
by-day. Immorality to a large extent is gradually replacing viable values in the present-day
Nigeria in general and the Yoruba nation in particular. Some youths are not respecting selves,
peers, elders and constituted authorities and have no fear of God, which in converse are the
hallmarks of the Yoruba people. They do not learn to rebuke laziness, rebelliousness,
snobbishness among others which are against the life of the Yoruba. The life of the Yoruba
people revolves around the oral literature of their community through which positive societal
norms, attitudes and ideals are transmittted into the youths. However, these positive societal

norms, attitudes and ideals are gradually fading out in the society.

Various studies have been conducted on oral literature as a whole or in a combination
of its genres. Examples of such studies are Fasoro (2012), Akinmadé (2012), Olajidé (2013),
Juanda (2013), Akachi (2014), Oganrinadé (2014) and Odéjobi (2014). Fasoro (2012) carried
out a study on myth and proverb as a vehicle of moral education among traditional Yoruba
society. The study found that in order to make a meaningful head-way in national endeavour
and to eradicate moral decadence from the society, the society should not close its eyes on
whatever is tagged tradition. Also, Akinmadé (2012) carried out a study on the decline of

proverbs as a creative oral expression among the Ondé of South-western Nigeria. His findings
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revealed that proverb is an integral and essential part of Ondo culture; proverbs are widely used
for a number of purposes; they are dying out in Ondé culture; and they are commonly used by
community and religious leaders as well as the illiterates. However, the schorlar attributed the
decline in the use of Yoruba proverbs to modern civilisation and negative attitude of the

literates to the use of Yoruba as a medium of communication.

Olajidé (2013) assessed secondary school teachers’ knowledge of proverbs in Ilorin,
Kwara State, Nigeria. His findings showed that teachers possessed the knowledge of proverbs
and there was a significant difference in teachers’ knowledge of proverbs on the basis of
gender. Part of the suggestions of the study was that proverbs be used in all spheres of life,
especially in education. Ogunrinadé (2014), on the other hand, carried out a study on teachers’
perception of indigenous music knowledge as a panacea to music curriculum in Nigerian
schools. The outcome of the study revealed that indigenous music knowledge would effectively

improve the curriculum and thereby promote teaching and learning.

Akachi’s (2014) study was on the relevance of oral tradition on the education of the
Nigerian youths. The findings of the study revealed that the education of Nigerian youths
cannot be complete without being taught the core values of folklore. Qdéjobi (2014), on the
other hand, carried out a study on Yoruba indigenous folksongs as a veritable source for
revitalising moral education among pre-school children in Qsun State of Nigeria. The study
employed parents and grandparents as respondents and found that parental category
significantly influenced the knowledge of Yoruba indigenous folksongs. In order to preserve
or transmit cultural heritage and impart moral education in children in a lively way, the study
recommended that teachers should adopt folksongs in classroom interaction. Also, Juanda
(2013) investigated education value and folklore culture of Pau-Pau Rikadong, Indonesia. The
findings of the study concluded that the folklore of Pau-Pau Rikadong gives priority to the

people over oneself or a family, obedience to one’s parents, and surrender to God’s destiny.
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To the best knowledge of this present researcher, none of the previous studies cited
examined parents’, teachers’ and artistes’ perception of the educational values of Yoruba oral
literature among senior secondary school students in South-western Nigeria with a view to
tapping from the rich values of this heritage in enriching the education of secondary school

students. Hence, this seeming neglect created a researchable gap, part of which this study filled.
Purpose of the Study

The general purpose of this study was to find out stakeholders’ perception of the
educational values of Yoruba oral literature among senior secondary school students in South-

western Nigeria. The specific purposes of the study were to:

a. examine the way stakeholders (parents, teachers and artistes) perceive the educational
values of Yoruba oral literature among senior secondary school students in South-western
Nigeria;

b. investigate the differences among the parents’, teachers’, and artistes’ perception of the
educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria;

c. assess the influence of gender on the parents’ perception of the educational values of
Yoruba oral literature among senior secondary school students;

d. investigate the influence of gender on the teachers’ perception of the educational values of
Yoruba oral literature among senior secondary school students;

e. examine the influence of gender on the artistes’ perception of the educational values of
Yoruba oral literature among senior secondary school students;

f. analyse the religion influence on the parents’ perception of the educational values of
Yoruba oral literature among senior secondary school students;

g. investigate the religion influence on the teachers’ perception of the educational values of

Yoruba oral literature among senior secondary school students;
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h. explicate the religion influence on the artistes’ perception of the educational values of
Yoruba oral literature among senior secondary school students;

i. examine the influence of formal education level on the parents’ perception of the
educational values of Yoruba oral literature among senior secondary school students;

j. investigate the influence of teaching qualification on the teachers’ perception of the
educational values of Yoruba oral literature among senior secondary school students;

k. identify the influence of formal education level on the artistes’ perception of the educational
values of Yoruba oral literature among senior secondary school students;

I. examine the age influence on the parents’ perception of the educational values of Yoruba
oral literature among senior secondary school students;

m. investigate the influence of teaching experience on the teachers’ perception of the
educational values of Yoruba oral literature among senior secondary school students; and

n. evaluate the influence of performing experience on the artistes’ perception of the

educational values Yoruba oral literature among senior secondary school students.

Research Questions

The following research questions were answered in this study.

1. How do the stakeholders (parents, teachers and artistes) perceive the educational values of
Yoruba oral literature among senior secondary school students in South-western Nigeria?
2. Does any difference exist among parents’, teachers’ and artistes’ perception of the
educational values of Yoruba oral literature among senior secondary schoool students in

South-western Nigeria?
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10.

11.

12.

13.

14.

Does gender influence the parents’ perception of the educational values of Yoruba oral
literature among senior secondary school students?

Is there any influence of gender on the teachers’ perception of the educational values of
Yoruba oral literature among senior secondary school students?

Does gender influence the artistes’ perception of the educational values of Yoruba oral
literature among senior secondary school students?

Does religion influence the parents’ perception of the educational values of Yoruba oral
literature among senior secondary school students?

Does religion influence the teachers’ perception of the educational values of Yoruba oral
literature among senior secondary school students?

Is there any influence of religion on the artistes’ perception of the educational values of
Yoruba oral literature among senior secondary school students?

Does formal education level of the parents influence their perception of the educational
values of Yoruba oral literature among senior secondary school students?

Is there any influence of qualification on teachers’ perception of the educational values of
Yoruba oral literature among senior secondary school students?

Do artistes perceive the educational values of Yoruba oral literature among senior
secondary school students differently based on their formal education level?

Do parents differ in their perception of the educational values of Yoruba oral literature
among senior secondary school students based on their age?

Do teachers differ in their perception of the educational values of Yoruba oral literature
among senior secondary school students based on their teaching experience?

Is there any influence of performing experience on the artistes’ perception of the

educational values of Yoruba oral literature among senior secondary school students?

Research Hypotheses
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Hoa:

Hoz:

Hos:

Hoas:

Hos:

Hos:

Hoz:

Hos:

Hoo:

The following research hypotheses were generated and tested in the study.

There is no significant difference among the stakeholders’ (parents’, teachers’ and
artistes’) perception of the educational values of Yoruba oral literature among senior

senior secondary school students in South-western Nigeria.

There is no significant influence of gender on the parents’ perception of the educational

values of Yoruba oral literature among senior secondary school students.

Gender does not significantly influence the teachers’ perception of the educational values

of Yoruba oral literature among senior secondary school students.

There is no significant influence of gender on the artistes’ perception of the educational

values of Yoruba oral literature among senior secondary school students.

Religion does not have any significant influence on the parents’ perception of the

educational values of Yoruba oral literature among senior secondary school students.

There is no significant influence of religion on the teachers’ perception of the educational

values of Yoruba oral literature among senior secondary school students.

There is no significant influence of religion on the artistes’ perception of the educational

values of Yoruba oral literature among senior secondary school students.

Formal education level has no significant influence on the parents’ perception of the

educational values of Yoruba oral literature among senior secondary school students.

Qualification does not have any significant influence on the teachers’ perception of

educational values of Yoruba oral literature among senior secondary school students.

Hoz1o: There is no significant influence of formal education level on the artistes’ perception of

the educational values of Yoruba oral literature among senior secondary school students.
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Hoi1: Age has no significant influence on the parents’ perception of the educational values of

Yoruba oral literature among senior secondary school students.

Hoi2: Teaching experience has no significant influence on the teachers’ perception of the

educational values of Yoruba oral literature among senior secondary school students.

Hois: Performing experience has no significant influence on the artistes’ perception of the

educational values of Yoruba oral literature among senior secondary school students.
Scope of the Study

This study was limited to the parents, senior secondary school (SSS) teachers and
artistes in three states of the South-west geo-political zone of Nigeria. All parents, teachers and
artistes in the zone constituted the population for this study. The target population was Yoruba
parents, whose age is forty (40) years and above, teachers of Yoruba language at the SSS level
and Yoruba artistes in the three (Lagos, Qyo and Ekiti) selected states (See Appendix Il for a
list of Yoruba artistes that constitute the sample). The sample for this study was one thousand,
two hundred (1200) respondents: 600 parents, 450 teachers and 150 artistes. The respondents
were sampled across the three (Lagos, Qy6 and Ekiti) purposively selected States in the South-
west geo-political zone of Nigeria, using incidental and purposive sampling techniques
respectively. Yoruba oral literature was limited to proverbs, riddles, folktales, folksongs, myths
and traditional festivals, while the educational values were limited to aesthetic, didactic,
intellectual, linguistic, heuristic, therapeutic and physical values. The study was anchored on

both sociological theory of functionalism and sociology of literature.

A comprehensive researcher-designed questionnaire was used to elicit data from the
respondents. The questionnaire had three sections: A, B and C. The data collected were
analysed using the percentage, mean rating and the standard deviation, the t-test and the One-

way Analysis of Variance (ANOVA).
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Operational Definition of Terms and Variables

Stakeholders: interest groups such as parents (informal teachers), teachers (in formal setting)
and artistes (public teachers) who have a stake in children’s development and education of the

youth.

Parents: Yoruba fathers and mothers who have attained a minimum of forty (40) years.
Young Parents: Yoruba parents who are between the ages of forty (40) and fifty (50) years.
Old Parents: Yoruba parents whose ages are between fifty-one (51) and sixty (60) years.
Older Parents: Yoruba parents who are sixty-one (61) years and above.

Teachers: senior secondary school teachers teaching Yoruba as a subject.

Yoruba Oral Literature: traditional Yoruba stories, customs (folktales, folksongs, proverbs,

riddles, festivals and myths) that are used to educate the young ones (youths).

Perception: informed ideas, parents, teachers and artistes have about the educational values of

Yoruba oral literature, which could be very high, high, moderate, low or very low.

Educational Values: merits and values (i.e. aesthetic, didactic, linguistic, intellectual,
heuristic, therapeutic and physical) (Lawal, 2005) which are obtained from the Yoruba oral

literature.

High Formal Education: the possession of First Degree, Higher National Diploma (HND) or

any equivalent by one or the two parents or each artiste.

Average Formal Education: the possession of Nigeria Certificate in Education (NCE),

Ordinary National Diploma (OND) or any equivalent by one or the two parents or each artiste.

Low Formal Education: the possession of the Primary School Leaving Certificate, Teachers’
Grade Il Certificate, Senior School Certificate or any equivalent by one or the two parents or
each artiste.
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No Formal Education: non-possession of any of the educational certificates.

Less Experienced Teachers: teachers that have been teaching Yoruba studies at the senior

secondary school level for at most five (5) years.

Experienced Teachers: teachers that have been teaching Yoruba studies at the senior

secondary school level for a period between six (6) and ten (10) years.

Very Experienced Teachers: teachers that have been teaching Yoruba studies for a period of

at least eleven (11) years at the senior secondary school level.

Qualified Teachers: teachers who engage in the teaching of Yoruba studies at the senior
secondary school level and possess, at least, a Bachelor’s Degree of Education, (B. A., Ed.) in

Yoruba.

Unqualified Teachers: teachers who engage in the teaching of Yoruba studies at the senior
secondary school level but do not possess the requisite teaching qualification in the subject, i.

e. B. A.in Yoruba.
Artistes: Yoruba traditional poets, story-tellers, actors, actresses, drummers and chanters.

Less Experienced Artistes: Yoruba traditional poets, story-tellers, actors, actresses,

drummers and chanters that have been performing for at most five (5) years.

Experienced Artistes: Yoruba traditional poets, story-tellers, actors, actresses, drummers and

chanters who have been performing for a period between six (6) and ten (10) years

Very Experienced Artistes: Yoruba traditional poets, story-tellers, actors, actresses,

drummers and chanters who have been performing for a period of, at least, eleven (11) years.

Yoruba Indigeneous Religion: Faith whose adherents believe in Olédumare (God), Divinities

and Ancestors.
Significance of the Study
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The findings of this study have helped to identify the perception of parents, teachers asnd
artistes of the educational values of Yoruba oral literature in the areas of aesthetic
(entertaining), didactic (moral education), heuristic (problem-solving), intellectual (creative
and critical thinking), linguistic (communicative), therapeutic (healing or soothing) and
physical (psychomotoric) values. Hence, the findings of this study will be useful to parents,
teachers, artistes, government, the Eghé Akdmoléde ati Asa Yoruba, the students, and future
researchers. The results from this study will be beneficial to the parents because they are the
first teachers who should cultivate good characters in their children to get along in life.
Therefore, they will see the need to expose their children to the oral literature of their
community from their formative years, and even after they (children) might have been exposed

to the formal type of education.

Teachers will learn through the findings of this study that by presenting, sharing and
performing Yoruba oral literature in the classroom, they are signalling to the students that oral
literature is a valuable aspect of the subject (Yoruba) to be learnt and that they (teachers) are
expanding their students’ background knowledge of Yoruba cultural heritage. Through this,
they (students) will be encouraged to appreciate the Yoruba culture and literature. In addition,
teachers will benefit from the findings of this study because it will sensitise them to the values,

from the educational point of view that can be derived from Yoruba oral literature.

Also, through the outcome of this study, Yoruba artistes will see the need to resurrect and
resuscitate Yoruba oral literature in order to guide it from going into total extinction. In the
same vein, it will inform them that oral literature could be performed on radio and television
as well as in print media. It could also be written down, documented in cassette and compact
disc or uploaded on the social media. Also, through the outcome of this study, Yoruba artistes
will see the need to always propagate relevant Yoruba cultural values through their various
performances. Furthermore, this study, through its outcome, will inform the government about
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the educational values of Yoruba oral literature and the need for it (Yoruba oral literature) to
be a core of the indigenous language curriculum right from the lower basic school level. In the
same vein, the government (specifically in Yoruba-speaking States) could see the need to
enforce the teaching and learning of Yoruba oral literature in school in order to ensure its

survival and continuity.

.Y
N

The outcome of this study will sensitise the Egbé Akomoléde ati Asa Yoruba to the values
of Yoruba oral literature in educating the youths and the need to encourage and promote its
narration/performance by organising competitions among students at basic and senior
secondary levels of education respectively. Similarly, students, through the findings of this
study, will be informed of the educational values of Yoruba oral literature and see the need to

recognise their own cultural stories and as well increase their knowledge.

Curriculum experts and designers could see, through the findings of this study, the need to
make the teaching of oral literature a separate subject in the school curriculum from the lower
basic to the senior secondary school level, especially at this critical time when Nigeria is thirsty
for change. In addition, this study, through its outcome, will be beneficial to future researchers
who could refer to it in their various studies or carry out follow-up studies through the

researchable gap created by the scope of this study.
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CHAPTER TWO

REVIEW OF RELATED LITERATURE

In this chapter, studies that are relevant to this work were reviewed under the following

sub-headings:

o

Theoretical Framework of the Study

The Concept of Education in the Yoruba Context

Yoruba Oral Literature and the Concept of Omoluabi

Educational VValues of Yoruba Oral Literature

Oral Literature as a Component of Nigerian Indigenous Language Curriculum
Meaning, Forms and Functions of Yoruba Proverbs and Riddles

Meaning and Characteristics of Yoruba Folksongs

Meaning, Forms and Functions of Yoruba Folktales

The Concept and Values of Yoruba Myths

The Concept and Values of Yoruba Festivals

The Roles of Parents, Teachers and Artistes in the Propagation of Yoruba Cultural
Values

Age, Gender, Religion, Educational Level and Experience as Factors on Perception

. Appraisal of the Literature Reviewed

Conceptual Framework for the Study

Theoretical Framework of the Study

This study is anchored on both sociological theory of functionalism and sociology of

literature. The sociological theory of functionalism understood the society as a system

consisting of different sub-sections that have specific functions. To the functionalists, the

various sub-sections that make up the society are interdependent; one cannot singularly
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function and function well without the others. In the society, there are social institutions such
as education, religion, family (home), economy and the political institutions. Each of these
institutions has specific functions that contribute to the society (Ajere, 2006). If one becomes
dysfunctional, this does not only affect the institution but also the very social system. This
could be the reason why the functionalists equate the society with the human body. If any part

of the body is in pain, it will definitely affect the functioning of the whole body.

The functionalists argue that all institutions in the society have significant roles to play
in the smooth and functional running of the society. For instance, the family has important
functions both for the society and for individuals. Baudelot (2015) observes that families taught
children social norms and values. However, he argues that it specifically taught the children
the norms and values associated with the family and/or community, while other institutions
such as schools, the media, religion and many others taught children the universal norms and
values of the wider society. He also refers to the first process involving families as primary

socialisation and the other which involves other institutions as secondary socialisation.

The functionalists claim that a society (macro) is a body with different organs and the
proper functioning of the body (i.e. society) depends largely on the proper conditions and
effective functioning of its various organs. To the functionalists, society is seen as a social
system (i.e. organised structure) comprising interrelated and interdependent parts. Social

institutions such as family, work, and education are among the organised structure.

The exponents of the theory believe that the change in one sub-system (part) reacts or
results to a change of the other sub-systems (parts). The stakeholders (parents, teachers and
artistes) form a part of the society which is a whole, and they are Yoruba adults with experience
in using performance of oral literature in educating the youths at home, in school and in wider

society respectively. Through their performance of oral literature, they also interact with other
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members of the society for societal development. So, if the parents and teachers get affected in
the micro society (home and school) respectively, and the artistes in the macro society, such an

effect will influence the entire society negatively.

Generally, with respect to functionalist theory, each group of stakeholders is a large
social unit; parents, teachers and artistes are large social groups respectively. In addition, each
of these groups belongs to social institutions such as a religious group. As a social unit, their
roles in the education of the youths are indispensable for the functioning and development of
the society as a macro (larger) unit. The parents in the primary social system, teachers in the
secondary social system and the artistes in the supra-system need to function properly as
expected in order to equip the senior secondary school students with the educational values of

Yoruba oral literature for the latter to function well in the society

Specifically, sociological theory of functionalism is relevant to this work because the
stakeholders (parents, teachers and artistes) are considered as socio-educational groups.
However, this theory does not take into account the possible negative implication of social
order. It does not encourage people to take an active role in changing their social environment.
This theory (functionalism) cannot be easily divorced from sociology of literature which
establishes a dialectical relationship between the literature and the society in which it is

produced.

Sociology of literature is a literary theory that focuses on the relationship between
literature and the society in which it was created. One of the exponents of this theory is Taine,
a Frenchman. The exponents of this theory argue that it is impossible to separate the society
from its people and literature (Adéyemi, 2019). To them, literature is not only a part of the
society; it comes from the society and lives for the society. Sociology of literature enphasises

that the art of literature is not created in isolation; it has a relationship with the society.
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Literature, especially oral literature as a creative art, can dig into people’s thinking and their
experience within the society. For this reason, each of the two concepts (sociology and

literature) that make up the theory emphasises society.

The sociology of literature is a theory which focuses its attention on the relation
between a literary work and the social structure in which it was produced. This theory reveals
that the existence of a literary creation (work of art) has the determined social situations.
Sociological theory of literature proves very useful to understand the socio-economic
situations, political issues, the word-views and creativity of the writer (artist), the system of the
social and political organisations and the relations between certain thoughts and cultural
configurations in which they occur. They are determinants of a literary work (Jadhav, 2013).

The language, society and individual are the sources of materials of literature.

The critics of this theory argue that literature and society are always dependent on each
other. The most important reason for this interdependent relationship, according to sociologists,
is that literature is a social institution and it uses the medium of language as a social creation.
Literature is regarded as expression of society; hence, the relationship between literature and
society is a two-way concept; literature influences society and gets influenced by the society.
Since literary work is the result of the entire social structure and social forces, it cannot be
excluded from the society. By inference, therefore, it is an injustice to exclude society in the
criticism of any literary work. The critics believe that literature is a social product; hence,
thoughts and feelings found in it are conditioned and shaped by the cultural life created by the

society.

By implication therefore, the sociology of literature investigates the people, their
relationship with the society (which include literature) and the effect of such relationship. Thus,

if one wants to investigate deeply the society and the interaction among its people, there is a
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need to adopt sociology of literature. This is because the literature of every society is important;
for one to have an in-depth knowledge of such a society, its literature needs to be studied

(Adéyemi, 2019).

Adéyemi (2019) further asserts that every literature, especially oral literature can be
traced to a society. For instance, the performer/narrator/writer, his experience in relation to
society, politics and economy are all within the society. The experience he gained (gathered)
is not for him but for the society, because his experience, his thinking and where his knowledge
expands to are all derived from the society. In the light of this, the performer|narrator|writer,
the society and the art of literature are three indispensable pillars. Adéyemi (2019) argues that
a people or nation can be understood if the literature of such a people/nation is studied. Thus,
both sociology and literature can be used to find solutions to societal problems. However, the
sociology of literature places so much emphasis on the relationship of the work of art with the
society and the fact that one needs to understand a society’s history before criticism weakens

the theory.

In the light of the association of the literary work with the Yoruba society, this study
is thus anchored on both the sociology of literature and sociological theory of functionalism.
This is because the sociology of literature is deeply rooted in culture and associated with the
society, while the sociological theory of functionalism considers this society as interrelated and
interdependent units. Therefore, Yoruba oral literature (folktales, folksongs, proverbs, riddles,
myths, festivals, among others) cannot be separated from the Yoruba society which created it.

Hence, its analysis, criticism and application should be both socially and culturally oriented.

The Concept of Education in the Yoruba Context

25



The Yoruba is an ethno-linguistic group that inhabits the South-western part of Nigeria
as well as the language used by this group as a means of communication. It is one of the three
major ethnic nationalities recognised by the Federal Government of Nigeria. The other two are
Hausa and Igbo. However, there are about 500 indigenous languages in the country (FRN,
2013), and the Yoruba are located in the South-western geo-political zone of the present-day
Nigeria where they contiguously and wholly occupy one-sixth of the thirty-six States of the

Nigerian federation (Yussuf, 2015).

Ekiti, Lagos, Ogun, Ondo, Qsun and Qy¢ are the States occupied by the Yoruba; in
addition, they (Yoruba) partly occupy Edo, Kogi and Kwara States. The Yoruba people
numbered about forty-seven million, which is twenty-one percent of the entire population of
the country (https://en.m.wikipedia.org/yoruba_people). The Yoruba people share similar
culture and traditional belief system, while they have also accepted the two main faiths in
Nigeria which are Christianity and Islam. Aside the adherents of these two faiths, there are a
considerable number of Yoruba practising Yoruba indigenous religion (Yussuf, 2015). The
Yoruba are also very rich in culture and tradition and they take the education of their younger
ones very serious. Liberman and Awoéyalé (2005) classify the Yoruba people into two groups,
namely: Continental Yoruba and Global Yoruba. This study is on the former with specific

interest in Nigerian Yoruba

As Awoniyi (1978) rightly observed, no education system stands apart from the society
that establishes it. It has the purpose that must be achieved if that society is to continue in the
right direction. It (Education) is meant to be embedded in the society, drawing inspiration and
nourishment from it, and in turn contributing to societal opportunities for growth and renewal.
Lawal (2015) asserts that education has been widely acknowledged as a potent tool for positive
social transformation and national development. The scholar thus identifies indigenous

knowledge as a main component of indigenous or traditional education. Lawal (2015) states
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that education cannot be equated with schooling which is only one leg in the formal, semi-
formal and informal tripod of education and which may negate the true spirit of balanced
education, as in the case of many third-world countries. It is inferred from Lawal’s statement
that schooling is just a sub-set of education and that education is encompassing. If adequate
attention is not paid to indigenous knowledge system, especially through informal and semi-
formal education, Lawal (2015) warns that what goes on within the school system could be as

good as miseducation.

Education in the Yoruba context, therefore, embraces character building as well as the
development of physical aptitude, the acquisition of those moral qualities felt to be an integral
part of manhood or womanhood and the acquisition of the knowledge and techniques needed
by men and women if they are to take an active part in social life in its various forms. Education,
as far as the Yoruba are concerned, remains a life-long process and not only the family but also
the entire society is the school of life. Yoruba education has its pattern, and is flexible enough
to conserve and transmit the cultural tradition and experiences of the society to the younger
generation. For instance, the traditional Yoruba education had been operating for many
centuries before the contact with the Europeans and, consequently, before the formal school
system. The system of education is not only flexible enough to conserve the tradition and
culture of the people, but also proves adequate in transmitting the cultural heritage from one
generation to another through the vehicle of communication known to them (the mother-

tongue) (Adédeji, 2010).

Education in the traditional Yoruba society as observed by Adédeji (2010) begins in the
womb. He stresses that pregnancy is a visible indication of a new life and motherhood is a
source of pride and joy in Yoruba culture. Adéribighé (2010) stresses that once pregnancy is
effected the society, conscious of its responsibility, starts to give guidance on the do’s and

don’ts for the pregnant woman. For instance, what she (the pregnant woman) should eat, how
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she should sleep, when and where she should not talk and so on are spelt out. The essence of
these precautions is to ensure that nothing adversely affects the yet-to-be-born child. The
society is of the opinion that the pregnant woman has the responsibility imposed on her with

regard to the in-coming child.

As the child grows up (develops), he or she observes the techniques and skills as well
as the habits of his or her elders and parents, and also take notes of the systematic instruction
in the community with the local language. Folktales, folksongs, proverbs, myths, legends,
dancing specific instruction and so on are all combined to give stimulus to the emotion of the
children, quicken their perception, broaden their outlook, shape their behaviour and guide them
as they explore, exploit and interpret their natural environment. The linguistic development of
the child is not left uncared for, as observed by Fajobi (2005). According to him, through
reinforcement, example and precept, the child is gradually initiated into his or her linguistic
community. For instance, tongue twisters are especially created to make the child sharp in his
or her speech and grasp the correct pronunciation of some phonemes of the language. The

following sentences, among others, are examples of Yoruba tongue twisters:

1. Adliran Igra réla (Aalira is sluggish in cutting the okro).

2. Eéri ard llorad leran ard Ilorad je (It was the maize chaff of Iloraa people that was
eaten by the Iloraa people’s goat).

3. Mo je dodo n’Idod, mo wd fowg dodo r’omo onidodo nidodo n’Idoé (1 ate dodo (fried
plantain) in Id6 (name of a Yoruba town), | then used my hand of dodo to rub the dodo

seller’s child’s navel in 7dd) (Awoniyi, 1978, p.7-8).

Each of the three tongue twisters teaches the child’s sharpness in speech making. Aside
this, the first also teaches phonemes /a/, /r/ and /l/. The second teaches phonemes /a/, /e/, I/,
lol and /r/, while the third teaches phonemes /d/, /o/ and /r/. The Yorubé expect an educated

man to deeply and quickly provide suitable solutions and challenges during arguments and
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conversations without loss of humour but in a clear and intelligible language. Specifically, the
main purpose of Yoruba tongue twisters, therefore, is to exercise the organs of speech

(Awoniyi, 1978, p.8).

As regards sanitation and healthcare, the mother continues to emphasise the principles
of health education (Awoéniyi, 1978; Fajobi, 2005). For instance, to avoid bed-wetting, the
child, many times with the signal “sh, sh”, is taught to urinate outside the bed or mat as the
case may be. If the child becomes a knowledgeable infant and he or she still persists in bed-
wetting, his/her colleagues (age grades) react by singing: Toglé toolé (You bed-wet during

sleep, you bed-wet during sleep).

The Yoruba have a broad (wide) knowledge of how to live a sustainable life. However,
formal education system is gradually distrupting the practice of everyday life aspects of
indigenous knowledge and ways of learning (Adéribigbé, 2015). Today, there is a grave risk
that much knowledge derived from Yoruba education is being lost, alongside the valuable
knowledge about the way of living a meaningful and sustainable life. However, there is a way
of creating awareness about values of Yoruba education among secondary school
children.These values are captured through literature, whether written or oral of which Yoruba
oral literature is a vital part. This is because one of the main functions of literature is to educate
people. This corroborates Adéribighé’s (2015) view that the duty of literature in the indigenous
language is to craft humane qualities such as dignity, sense of duty, acceptable standard of right
and wrong, hardwork, faithfulness, valuable genres, the nuggets and souvenirs of language that

bank at the front and back of the minds of the owner of the culture.

Yoruba riddles, proverbs, folktales, folksongs, myths, legends, festivals and so on,
which are forms of oral literature, play significant roles in transmitting the Yoruba traditional
and cultural values from one generation to another (Aladéjana, 1979). In no small measures,

the values derived from the oral form of literature influence the children’s educational
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endeavour, not only in Yoruba society but also in every other society of the world. The
importance of education in the Yoruba society cannot be over-stressed (Awoniyi, 1978;
Aladéjana, 1979; Adédeji, 2010). The great responsibility towards the child’s educational
matters rests on the shoulders of the family and the community. Thus, when a child is born,
everything is done to educate him/her and steer him/her towards becoming a responsible
member of the community. Through constant observance, the child is educated to become a

man or a woman and also to respect and love others.

Aladéjana (1979) asserts that unlike in some of the western cultures, the Yoruba child
is not assigned to any particular teacher for specific educational training. Education in the
Yoruba context, therefore, seeks to satisfy the children’s needs as members of the society, to
be introduced into a life worth living. The effectiveness of this education is possible because
of its close relationship with life. It could be inferred that it is through the social acts and social

relationships of family life and group activities that the education of the children takes place.

Play is used to perform a significant role in the education of a Yoruba child. A Yoruba
child imitates and emulates the activities of the parents as observed by Adédeji (2010).
Although play has been charaterised as non-serious, the Yoruba children’s imitative
involvement is an important matter and they take it very seriously. Adédeji (2010) opines that
play is a means of developing the mentality of the children. He stresses further that children’s

egocentric nature makes their play a serious and important one to them.

Fajobi (2005) regards Yoruba education as the mainframe for success in life. As a
mainframe, it reflects values, such as mental discipline, utility, culture, information,
preparation for social efficiency and so on. Through these values, one can be exposed to the
philosophy of Yoruba education. In other words, one of the reasons the Yoruba send their

children to school is to develop their mental power, become useful citizens and preserve the
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cultural heritage - an investment which is the child’s heritage that sustains him or her, just as

good food sustains life (Aladéjana, 1979).

In the Yoruba society, a person who neglects his child’s education but concentrates on
amassing wealth and property is frowned at. The Yoruba believe that such a person will soon
realise to his/her sorrow that an uneducated child is bound to ruin his/her parents’ wealth and
dispose of the carefully acquired properties (Fajobi, 2005). This view can be corroborated by
the Yoruba proverb which says: Omo ti a bi, ti a o kg, ni ydo gbé ilé ti a ko ta leyin ola (A child

that is not trained will later sell the house that was built).

Yoruba Oral Literature and the Concept of Omgliabi

Oral literature could be regarded as an imaginative composition, distinguished by their
beauty of forms of expressions and local ideas developed over the years by a people and handed
down from one generation to another by words of mouth (Akporobaro, 2012). This implies that
oral literature is full of local ideas which are artistically and beautifully blended. In the same
vein, oral literature is an artistic composition of songs, stories, beliefs and legends that have
monumental merits and cultural values which form the cultural traditions of a people and are
usually handed down from one generation to another (Akporobaro, 2012). Every society (the

Yoruba society inclusive) of the world has its own peculiar oral literature.

Yoruba oral literature is the unwritten traditions of the Yoruba people, their religious
beliefs, stories, myths and legends, among others, which express the artistic life and moral
beliefs of the Yoruba people. Yoruba oral literature captures the entire lifestyle of the Yoruba
people. This type of literature presents the picture of the Yoruba society to human mind. It
encompasses the lifestyle of the society which includes mode of dressing, eating habits, social

interaction, mode of worship, beliefs and so on (Ogunlola, 2016).
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Yoruba oral literature is a veritable tool of assessing societal issues concerning politics,
religion and laws for the Yoruba people. Yoruba oral literature as a social charter plays crucial
roles in the moral upbringing of the Yoruba children. Being a custodian of cultural values and
moral codes of the Yoruba society, oral literature remains one of the media of transmitting

these cultural values and moral codes of the Yoruba society from one generation to another.

Like all other oral literature of the world, Yoruba oral literature can be classified into
different genres. Oguandeji (1991) cited in Gbénro (2005, p.27) identifies drama, prose and
poetry as genres of Yoruba oral literature. He classifies itan feyikogbon, itan agbgrerin-in, itan
orirun, itan amusagbdra, and itan yemiwo under Yoruba oral prose. He groups odun ibile
(festivals) and eégun aldré (theatre) under Yoruba drama. The scholar classifies Yoruba oral
poetry form into three: Arangbo such as oriki, ofo, esé ifd, and owe; Isaré such as ekin iyawsd,
olele, alamo, etc; and Orin (Songs) such as orin omedé (children’s songs), orin iremo (lullaby),
alo apagbe (folktales), etc.

The Yoruba recognise some poetic forms according to the way they are performed.
However, not all these forms are recognisable by the mode of chanting. For instance, Rara,
ijdla, esefa, ekun tyawo and iyere ifa can be musically identified. These poetic forms which are
recognised solely by the musical manners in which they are chanted inform their chanting
modes. Some of them, such as lyéré Ifd, jdld and Esa, are widely distributed over the
Yorubaland but others are localised such as Osaré and Adam¢ among the Ijésa and Ife
respectively, and A4dan and Asiko among the Ondo people.

There are certain poetic forms which are not recognised by the musical mode of
chanting, but by certain characteristic, linguistic and semantic features which set them apart.
The poetic forms in this category are oriki, Ese Ifa, owe, alg apamo and ofo (ogede). Every
poetic form has certain features such as repetition, parallelism, tonal counterpoint, word-play,
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non-casual language, rhythm and figurative language such as allusion, personification,
metaphor, simile, hyperbole, euphemism, etc. (Qlatanji, 1984).

By implication, therefore, Yoruba oral literature as a social institution is expected to
keep the collective imagination of the Yoruba society alive, such that members of the Yoruba
community will be able to channel their energies to communal reconstruction and reorientation.
Guller (1995), cited in Ogunlola (2016), claims that literature generally, and oral literature
specifically, works towards social justice in every respect. According to him, oral literature, as
a society’s property, attempts to develop, improve and change the experience of that society
for the better. He stresses that oral literature as an art functions as continuing symbolic criticism
of various social vices such as embezzlement, misappropriation, raping, kidnapping, adultery,

killing and indecency.

The Yoruba people encourage good morals and ensure that these morals are cultivated
into the youth. The habit of behaving uprightly and decently is fostered in the young children
through various forms of oral literature such as folktales, myths, legends, proverbs, riddles,

festivals, Ifa corpus, among others (Ogunlola, 2016). The Yoruba people place character (iwa)

in high esteem. This is exemplified in the Ifa corpus that:

Bi iwa ba nu éeyan If one lacks character

Eyin 6 mo pé ayée re lo nu an You do not know that his life is lost
Bi a lowo If we have riches

B4 a niwa But lack character

Owo olowo ni. The riches are someone else’s.

fwa, iwa la n wa o, Character, character is what we need
iwa. Character.

Omo la bi ta a niwa If we have children but lack character
Omo olomo ni The children are someone else’s
fwa, iwa la n wa o, Character, character is what we need
iwa Character

(Abimbola, 1977, pp. xv-xvi)
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By inference therefore, if one lacks character, such a person lacks everything in life. Character
is the nucleus and the mainframe on the basis of which an individual can be adjudged a good
or a bad person.

Character (/wa) could be good (rere) or bad (buburi/buriki). Bad character is a partial
or total deviation from what the Yoruba society considers ideal and good, while good character
is total compliance with what is considered as moral and ideal by the society. The training of
good character (iwa rere) is the joint responsibility of all the members of the society (Oganlola,
2016). This is buttressed by the Yoruba adage that states that Oju mérin ni i b¢mo, igba oju ni
i t¢ o which literally means “It is just four eyes (two persons) that give birth to a child, but it is
two hundred eyes (a hundred persons) that rear the child”. This means that a child receives
training from virtually every member of the society. When this is done, the society keeps
developing and moving forward.

It is the historical mission of the Yoruba people to ensure that their children are the
pride of the society and the end-product of education in the Yoruba context is to make
individual an omoluabi. This is why the philosophy of Yoruba education is embraced in the
concept of omoluabi. The goal of Yoruba indigenous education, which was applicable to most
societies of the African continent before the advent of the Western education, was the
production of Omoliabi which is synonymous with Arete, the Ancient Greek aim of education
(Majasan, 1967). An omoluabi is a good man in all its ramifications; a person who is not only
able to develop his or her talents but also able to love his or her society. An individual who is
not alienated from his or her traditional roots and remains a good transmitter of his or her
cultural heritage can be regarded as an omoluabi (Majasan, 1967). Majasan (1967) thus
emphasises preparation of the Yoruba child for the Yoruba society and by extention, the

African child for the African society.
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To be an omoluabi is to be of good character in all its ramifications. Good character in
the Yoruba sense includes respect for old age, loyalty to one’s parents and traditions, honesty
in all public and private dealings, devotion to duty, readiness to assist the needy and the infirm,
sympathy, sociability, courage, an itching desire for work, a zeal to serve the community and
many other desirable qualities (Awoniyi,1978). In specific terms, the main idea of Yoruba
education is to foster good character in the individual and to make him or her a useful member

of the community.

By implication, therefore, if the Yoruba child is to live effectively in the Yoruba society
in particular and other societies of the World in general, he or she has to be trained with the
material and values of the society (Lawal, 1989). Faléti (2009) describes an omoluabi as a
person of good family; a person who is honourable and well-bred; and a person of fine feelings
or instincts shown by behaviour to and consideration for others.

Adéyemi (2013) describes an omoluabi as someone who is really a good person and
who combines all humane qualities such as honesty, transparency, fairness, accountability,
faithfulness, love, sincerity, kindness, thoughtfulness, empathy and, above all, integrity. To
Lawal (2015), an omgluabi is a balanced person in terms of a sound intellect and a

conscientious soul within a healthy and agile body.

Oséni (2017) sees an omoluabi as someone who can differentiate acceptable norms of
the society from the forbidden and who can do righteous aginst evil. He stresses that an
omoluabi is he, who remains obedient to the constituted authority and who is disciplined,
constructive, humble, forthright and contented person. Oséni (2017) describes an gmoliabi

further that he is a person who can put Olodumare (The Creator) first in everything he does

and rely heavily on his conscience before taking any decision.
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Hence, every individual who aims at becoming an omeluiabi needs to ensure that his or
her thoughts, ambitions and actions are guided by the Olédumare (God Almighty) and pursue
excellence in every aspect of life. The Yoruba value system emphasises doing good naturally
(Oséni, 2017). He equates this with the way that a new born baby sucks his or her mother’s

breast naturally from the moments of birth.

Adéribighé (2015) corroborates Majasan (1967), Awoniyi (1978), Lawal (1989),
Adéyemi (2013) and Lawal (2015) when he remarks that the concept of omoluabi is one of the
important aspects of Yoruba education which they (Yoruba) do not joke with. According to
him, omoluabi, which encompasses the moral values of selflessness, hospitality, kindness,
generosity, straight-forwardness, truth and rectitude, avoidance of wickedness, dependability
in keeping covenants and bonds, honour and respect for parents, elders and those in the position
of authority, is an accumulation of a lot of training and learning that results in the in-built
shock-proof ability to resist evil. In a nut-shell, the expectation of a person called omoluabi in
the Yoruba society is that he/she must be upright, respectful and hardworking, and be a good

custodian of Yoruba culture.

Through oral literature, it is easy to pass on beliefs, experience, culture, traditions and
values of the Yoruba society from one generation to another. This is because the behaviour,
culture, traditions and value system of the Yoruba is based on their beliefs (Oséni, 2017).
However, these Yoruba cultural values, traditions and beliefs are on the verge of going into
extinction; this is because some individuals are deviating from the Yoruba virtues such as
sincerity, hospitality, helpfulness, humility, respect for parents and elders, forgiveness and
supportiveness, honesty, respect for peers, faithfulness and truthfulness among other traits that

describe a person of good character (omoluabi).
Educational Values of Yoruba Oral Literature
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Before the advent of writing, traditional Yoruba enjoyed verbal civilisation which
serves as a pool for the preservation and propagation of Yoruba ancient experiences, beliefs,
customs and traditions (Adéyemi, 2017). He argues that Yoruba oral literature is still vibrant
as a popular form of not only entertaining people but also serving as the store house of cultural
values and moral codes of the Yoruba society, despite the fact that writing has taken over every
sphere of life. Yoruba oral literature can be classified under the three basic literary genres,
namely drama, prose and poetry. Adéyemi (2017) classifies festivals and ritual theatre as forms
under drama, while itan (story), myths, legends, folktales, etc. are classified under prose. Ofo
(incantation), owe (proverbs), dlg apamo (riddles), ijdla (hunter’s chant), ekun iyawoé (nuptial
chant), obitun, oku pipe, apepe, ese Ifa, Sango pipe, dadakiada, Qya pipe, etc. are categorised
under the poetry genre (Adéyemi, 2017, p.8). Each of these forms of Yoruba oral literature has

values embedded in it.

Values are fundamental rules which include rules for living; significant, desirable or
worthwhile needs, wants and ideas about what is right or wrong, good or bad, logical or
illogical (Matose, 2016). It is a belief that something is good and desirable. It also describes
what is important, worthwhile and worth striving for. Education is the process through which
individuals are equipped with values that enable them to live well in the society (Owolabi,
2018). As people grow, education exposes them to experiences that make them wholesome
persons whose behaviour is beneficial in all ramifications. Life therefore has value to the extent
to which education has taken place. Hence, value is a thing existing at different levels of
generality in a hierarchical order towards which a group deeply holds conviction as to their
relative desirability at different explicit and implicit degrees (Owolabi, 2018). Therefore, the
society and its sub-groups have shared values which help to achieve their goal and determine

those also held by individuals that constitute each group.
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The educational values of Yoruba oral literature are the results obtained from its
performance/narration. Yoruba oral literature serves varieties of values. Most Yoruba oral
literature, especially folktales, folksongs, myths, riddles and proverbs, originated as a result of
man’s need to express himself, his moral outlook and his desire to provide pleasure,
entertainment and education. Like oral literature of other parts of the world, Yoruba oral
literature has values of time, space and circumstance. Listening to, and performing Yoruba oral

literature take the audience and the performer alike to short and long periods of time.

Oral literature performance also takes individuals to far and near places in addition to
having an opportunity of coming across human and non-human beings they might not have an
opportunity to meet in real life. The educational values of all forms of literature as identified
by Lawal (2005, 2016), include aesthetic (entertaining); didactic (moral); intellectual (creative
and critical); linguistic (communicative); heuristic (problem-solving); therapeutic (healing or

soothing); and physical (psychomotoric) values.

The educational values identified above are arguably identified with reading; a
communicative process through which a person’s mind interacts with a text in line with his or
her background knowledge (Lawal, 2005; 2016). This communicative process, according to
Lawal (2016), involves written material which unites the reader, the writer as well as their
background knowledge. Like reading, literature (oral or written) is also a communicative
process through which an individual interacts with literature genres based on his or her
background knowledge. Similarly, both language and literature are regarded as social tools and
systems within a larger subsuming system of education; the two are instruments or media of
education (Lawal, 2010). From the foregoing therefore, the present researcher inferred that

these educational values derived from reading can also be obtained from oral literature.

Aesthetic (Entertaining) Value: Every literature (Yoruba oral literature inclusive) possesses

inherent formal and functional beauty and appeal because it has an enduring capacity to please,
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delight, seduce and enchant people (Lawal, 2010). The scholar opines that the artist is but a
priest who renounces the practical and self-seeking concerns of ordinary existence in the sense
of the “religion of beauty” (Lawal, 2010). Out of many functions performed by Yoruba oral
literature and every other literary form of the world, the aesthetic is primary, fundamental and
irreducible. This implies that any creative art or a piece of literature that satisfies other
secondary functions without the primary intrinsic (aesthetic) one would not be regarded as

literature of high quality (Lawal, 2010).

Every individual needs to relax, amuse and get his/her mind off the dull struggles,
worries, and sorrows of life. One of the ways through which one can move away from the
worries and sorrows of life is oral literature. A well-narrated story, a sweet melodious and
rhythmic song and a simple exchange of riddles and jokes can soothe one’s mind and refresh
one’s brain. Yoruba oral literature contains elements of suspense which emphasises the role of
the artist(e) as one who provides entertainment through his/her art. The entertaining value of
Yoruba oral literature is achieved through the use of dramatic situation, fantastic plots, exciting
imagery, performance stage, mode of narration and through musical accompaniment. The
nature of the moral conflict in the stories, the words and the form of language deployed in the
performance are also sources of beauty. Also, the macabre and the devilish one can be the basis
of narrative entertainment and audience delight. All these serve as sources of educating the
audience, especially the youths (Finnegan, 1970; Aladéjana, 1979; Alabi, 2005; Olaoye, 2012;
Igba, Chukwuoko & Idike, 2016). An example of Yoruba oral literature with striking aesthetic

value is given below.

Njé O Biumo-¢n? Lilé (Call): Egbé (Response):
N jé 0 bimo-gn? Mo buimo-gn
(Do you know?) (I know)
Kin ni 1 jé mo-gn? Moladé
(What is to know?) (to know Moladé
Kin ni n je Adé? Adésipo
(What is Adé?) (Adésipo)

39



Kin ni ri je PO?
(What is Po?)

Kin ni 1t jé Iséré?
(What is Iséré?)
Kin ni i je Omgyo?
(What is Omoyo?)
Kin ni 1t jé Ak6kd?
(What is Ak6ké?)
Kin ni 11 jé Orisa?
(What is Orisa?)
Kin ni ri je Alayé?
(What is Alayé?)
Kin ni ri jé Alorun?
(What is Alorun?)
Kin ni 11 jé Ek0I6?
(What is Ek016?)
Kin ni n je Ajaba?
(What is Ajaba?)
Kin ni n jé Rere?
(What is Rere?)
Kin ni rn je Mogan?
(What is Mogun?)
Kin ni n jé Onire?
(What is Onire?)
Kin ni n jé Apate?
(What is Apate?)
Kin ni 7 jé Ileke?
(What is Tleke?)
Kinni ni je Ifa?
(What is 1fa?)

Kin ni n je Ife?
(What is Ife?)

Kin ni i jé Owii?
(What is Owa?)
Kin ni n jé Aso?
(What is Asg?)

Posere
(Posére)
Iséré Omgyo
(Iséré Omoyo)
Omgyo Akoko
(Omoyo Akéko)
Akoké Orisa
(Ak6ko Orisd)
Orisa Alayé
(Orisa Alayé)
Alayé Alorun
(Alayé Alorun)
Alorun Ekolé
(Alorun Ekolo)
Ekol6 Ajuba
(EKol6 Ajlba)
Ajuba-Arere
(Ajuba-Arere)
Rere Mogun
(Rere Mogun)
Mogun Onire
(Mogun Onire)
Onire Apate
(Onire Apate)
Apate Ileke
(Apate Tlgke)
Tleke Ifa
(Ilcke 1f4)

Ifa Ife
(Ifa Ife)
Ife Owu
(If¢ Owu)
Owl Aso
(Owa Aso)
Asp mo Wo yii

[Aso (clothes) is what | have on

me]
Aso 1o wo yen

[Aso (clothes) is that which you
have on you]

Didactic (Moral) Value: The didactic function of literature lives in its potential not only to
initiate our world in all its pretensions and imperfections, but also to recreate it by artistically
exposing the pretensions and perfecting the imperfections (Lawal, 2010). Literary artists, being

ultra-sensitive individuals of intense social vision and commitment, employ their arts not only
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to please, amuse and tease but also to preach and teach vicariously as well as reach the soul of

individuals (Lawal, 2010).

Yoruba oral literary forms (i.e. folktales, folksongs, myths, proverbs, festivals and
riddles, etc.) continue to persist and have their relevance in Yoruba society because of their
memorable nature and moralistic interest. They (Yoruba oral literature forms) teach moral
lessons. They use exciting situations to generate pleasurable imaginative episodes in terms of
moral lessons carried out into the heart and mind. It may thus be said that through Yoruba oral
literature, moral lessons are transformed into exciting image patterns which touch the heart-

causing fear, sympathy or love of the good and hatred of the evils.

Various forms of Yoruba oral literature are examples of the way that moral instructions
are effectively combined for the education of children. Yoruba oral literature is a source of
moral and humanistic value. They teach decency, fear of God, discipline and humility, among
others (Aladéjana, 1979; Fasoro, 2012 & Qdéjobi, 2014). Examples of Yoruba oral literature
(i.e. Yoruba proverbs) that teaches moral are Eni bd jalé Iéekan, bé bd da daran bori, ase olé ni
0 da bora (Whoever steals once and covers himself with aran — a special and an expensive
Yoruba cloth - is only covered himself with a thief cloth), Aberu agba ni yéo tele pé (He who

fear elders will have a long lasting sojourn on land), Oruko sagba ola (A name is better than

wealth) and Oruko 16 ju owo lo (Name is preferred to money).

The first proverb is used to warn individuals against stealing, because the stigma
follows whoever indulged in this illegal act till the end of his or her life. It also instills fears in
the mind of individuals against stealing. The second advises children to give due respect to the
elderly ones, while the third indicates that an individual should always protect his or her name

and guide it conscientiously from being soiled. The children would in turn become elders and
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would reap whatever they sow. Similarly, children’s games/songs could also be used to

cultivate morals into the children. Examples of such games/songs include:

E md weyin o (You should not look back)
Weyin wo (Look back)
E ma sofofé (You should not gossip)

Of6f6 (Gossip)
E md jale mg (Do not steal anymaore)
Ole... (Steal...).

The above children’s song teaches the children to always follow instruction and advice
of one’s leader(s). It also educates individuals to be morally upright and desist from social vices

such as gossiping and stealing which could soil one’s name.

Intellectual (Creative and Critical) Value: Thinking is a major requirement for good quality
of life. Critical thinking is a higher order of processing information for solving problems by
individuals armed with facts and logic, and guided by insight. Listening to the
narration/performance and watching various forms of Yoruba oral literature help children to
think fast, deep and critically too. Also, it equips the youth with weapons to criticise and
appraise various situations because a Yoruba child is expected to be intellectually sound.
Creativity is demanded from every child; this helps the child in completion of assignments and
school works and coping with various activities in the wider society. It helps the youth to give
sharp and appropriate answers (solutions) to questions (situations) because Yoruba oral
literature enriches the cognitive domain of the youth as it develops the capacity for

discrimination, evaluation and decision making.

For instance, answering correctly Yoruba riddles such as “Birikila Oke-Odo, a kglé ma
gbows. Kin ni 0?” (Aldkan) (The Oke-odo bricklayer who builds houses without charges) (i.
e. The Crab) will help a child to think fast and respond to various situations promptly. This will
no doubt develop the child intellectually. Similarly, odomudeke, odomudeké, odomaudeké dede
de, 6 de jomi lp (Soft! Soft!! Soft!!! It is softer than water) and Gbajumo ki, Gbajumg rorun,
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eyikulé Ghajumo tun 7 dan gbinrin (A famous person died, a famous person ascended to
heaven, but his compound still shines) are also riddles which provoke critical thinking before
they can be solved. The correct responses to the two riddles given above are Aféfé (The Air)

and Igbin (The Snail) respectively. Children encounter new words by listening to and
performing various forms of Yoruba oral literature. Thus, the vocabulary bank of the children
is developed and enriched, and the scope of their language use is widened (Aladéjana, 1979;

Akinmadé, 2012; Akporobaro, 2012; Oduolowu & Akintemi, 2014).

Linguistic (Communicative) Value: Literature fosters language development by presenting
morals, patterns, usages and images in picturesque, meaningful and memorable contexts
(Lawal, 2010). Yoruba oral literature enhances communicative competence of both the
narrator/performer and the audience. Also, the basic language skills, especially the oracy
(listening and speaking) skills of the child, are developed through performance/narration of
various forms of Yoruba oral literature, which enhance the speaking skills of the narrator and
improve the listening competence of the listeners (audience). For example, Woruka tindi-tindz,
Woruku tindi-tindz, Woruka bi igha omo, 6 lé gbogbo won ni tiréo (Wortaka bore two hundred
children and adorned them all with kohl). Kin ni 0? (Ere¢) (What is it)? (The Beans). This
example would enrich the speaking skill of the performer and the listening skill of the audience
respectively. Some forms of Yoruba oral literature such as folktales, proverbs and myths have
instructional values. For instance, folktale (story-telling) is one of the methods employed in
teaching not only language but also some other school subjects such as History and Social
Studies. An example is given below.
Lilé: Alo o! Egbeé: Aalo

Alo mi da faragbaghoo, 6 da 16ri Tjapa ati Eye Adaba

Ni igha kan, Tjapa ati eye Adaba jo 1 se oré sughon ole ati okanjaa ni ljapa. Adaba ni

esin kan ti 6 maa n gun, sugbon Ijapa ko ni nnkankan. Tjapa ro bi yoo se pa esin Adaba

nitori Adaba gbayi lawujo, eyi ti ko dun m(? I[japa nina. Lojo kan, Tjapa fi ogbon

alumokoroyi pa esin Adaba. Adaba ko bint. O gé ori esin naa, 6 bo 6 mole, 6 si fi oju
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esin ohun sita ki éniyan Ié maa ri i. Bi Ijapa se n koja lo 16 ri oju ti 6 yo sita. Kia, Ijapa
gbéra, 6 lo so fan Oba pé oun ti ri ibi ti il gbé 16ju. Oba bi i boéya ohun ti 6 n so da a
16ju. O ni bée ni. Tjapa fi kan oro re pé ti ko ba ri bée, ki Oba pa oun. QOba pe awon
emewa ati 1joye ré pé ki won jé ki awon lo wo ibi ilé gbé 16ja ti Tjapa so. Ijapa ni 6
siwaju, o si bere si Korin bayii pé:

Lilé: Egbe:
Mo ti r ibi il gbé I6ji It
Mo ti r# ibi ilé gbé I6ji Il

Bi Adaba se gbo ohun ti fjapa se ni o ti lo wa ori esin ¢ to ka kard. Nigba ti Oba ati
awon ijoye dé ibi ti [japa wi, won ko ri ohunkoéhun. Ijapa naa ko ri ohun kéhun mé. Int
bi Oba pé Ijapa da oun pela awon ijoye oun laama. Fan idi éyi, Oba pase pé ki won ti
oju Ijapa yo ida, ki won si ti ¢yin re ki i bo ako. Eyi tamo si pé ki won pa 4.

idi alo mi réé gbangbalaka

idi alo mi réé gbangbalaka

Bi mo ba dédii orogho

Komo mi 6 gho ké ké ké

Bi mo ba dédii obi

Komo mi 6 bi goorogo

Bi mo ba paro

Ki agogo enu mi 6 ma ro léemeta

Po! Po!! Po!ll

Call: Story story o! Response: Story...
My story is set like a tiger poised to pounce; it is set on Tortoise and Dove

Once upon a time, Tortoise and Dove were friends but Tortoise was lazy and also
greedy. Dove had a horse he used to ride but Tortoise had none. Tortoise then thought
about how he would kill the Dove’s horse because Dove was highly respected in the
society, all this Tortoise was not happy about. One day, Tortoise killed the Dove’s horse
in a tricky way but Dove was not angry. Instead, he (Dove) cut off the horse’s head and
buried it but made its eyes visible for people to see. As Tortoise was passing by, he saw
the horse’s eyes outside and hastily ran to the king to tell him that he had seen where
the earth had eyes. The king asked him if he was very sure of what he saw and he said
yes. He also added that if it was not so, he should be killed. The king then summoned
the chiefs that they should go and see where the earth had eyes. Tortoise was at the
forefront and started singing thus:

Call: Response:
| have seen where the earth has eyes The earth!
| have seen where the earth has eyes The earth!

As soon as Dove heard what Tortoise did, he quickly removed the horse’s head. When
the King and the chiefs got to where Tortoise talked about, they did not see anything.
The King was then furious that Tortoise had wasted his time and that of his chiefs.
Therefore, the King ordered that the sword should be unsheathed while Tortoise still
lived but sheathed after his demise, meaning that he should be killed.

This is the reason for my story with so much appeal
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This is the reason for my story conveyed with such skill
When | get to the bitter-kola tree

My child should live long and free

When | get to the kola-nut tree

My child should beget with ease

If | have told a lie

May the gong in my mouth never sound thrice

Po! Po!! Po!!l

Aside the communicative value, the implication of this Yoruba folktale for the senior secondary

school students is to always shun greediness, laziness, and not envy one another.

Every genre of Yoruba oral literature has a pedagogical function. Teaching
methods/techniques such as demonstration, guided discovery, dialogue, story-telling, enquiry,
retention and recall, question and answer, and illustration are embedded in Yoruba oral
literature. It is through these various methods/techniques that the Yoruba tell stories, use
proverbs, create myths, compose songs and use riddles to teach the young ones about the social
and cultural values of life. Folktales, folksongs, myths, proverbs, among others, are used to
teach lessons of honesty, kindness, diligence, helpfulness, good faith, obedience and
endurance. For instance, proverbs are used by elders to instruct other elders about specific code
of behaviour and to remind listeners of age-long wisdom and truth. Also, children are taught
history and religious beliefs through myths, legends and festival dramas which they hear and
see respectively. In the same vein, Yoruba lullabies are sung to humour little children and put

them to sleep (Alabi, 2005; Abétan, 2011; Oganrinadé, 2014; Adéyemi, 2016).

In addition, Yoruba oral literature, especially proverbs, are used to express a threat,
which the speaker may not later wish to carry out, to direct another for action where a blunt
command may seem offensive and to incite a person to action through irony. Examples of such
Yoruba proverbs include: Bi a ko ba fi ¢jo orita sun laafin, ko ni yé mu ¢je (If we do not report
the mystical junction’s case in the palace, it will not cease sucking blood); Ki sobia ¢ to degbo,

Oluganbe la d ké si (Before the wund-noral transforms into wound, we will call on Oluganbe
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(a native doctor); and Bi is¢ o pe ni, enikan ki i pese (If a work does not delay someone, one

should not delay the work) (Akinmadé, 2012; Fasoro, 2012; Olaoye, 2012).

Heuristic (Problem-solvisng) Value: Various forms of Yoruba oral literature have problem-
solving value. There is no problem identified in a tale (story), riddle or myth that is left
unsolved. For instance, the proverb Ogbon ki 7 tan layé, ki ¢ wa a lo sgrun (We cannot exhaust
wisdom on earth and look for more in heaven) implies that there is a solution embedded in
every problem. Yoruba oral literature encourages individuals to learn by discovering things by
themselves and helps them to solve problems by finding practical ways of dealing with them

(problems), learning from past experiences.

For instance, solving Yoruba riddles such as 4alg 0, Mo ni agbado, adie ati kolokolo,
mo si fe ko awon meteeta goke odo. Bawo ni mad se ko awon meteeta kojd odo layo? (I have
maize, a hen and a wolf to be taken across a river. How would | take them across the river
successfully?), could help children in finding solutions to similar problems in real life. The
children would have to bear in mind that maize serves as food for the hen, and the hen is food
for the wolf. Hence, the maize and the hen cannot be put together, in the same vein, the wolf

and the hen cannot stay together.

Therapeutic (Healing or Soothing) Value: The contemporary world is full of pains, worries,
suffering and despair. Social, political and economic challenges are mounting in their intensity
(Lawal, 2010). Poverty, disease, crime and war seem to be taking over the world in spite of
pompous claims and glaring efforts of science and technology in solving old problems to create

many new ones.

Oral literature as a soul-searcher and soul-mender therefore serves the therapeutic purpose
of a tension-reliever as well as an elixir, through which we are firmly re-assured that despite

the wide-spread senselessness and suffering (cases of corruption, insurgency, banditry,
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bombing, kidnapping, raping, among others), there is still hope for humanity (Lawal, 2010).

Many forms of Yoruba oral literature have a therapeutic value as evident in the following

lullabies, such as:

Ta lo ba n bgmo wi 0? (Who helped me to beat my child?)
Iyarelébdawio (It was his mother)

O gbomii s lo, 6 gbomii ré jade (She took the breast milk away)

Ko tete gbgmui walé (She didn’t come home with it on time)
Ot60,6t60 (It is okay! It is okay); and

Aduiké 0, ko r’oko (Aduké! She doesn’t farm)

Aduké 0, ko r’odo (Aduké! She doesn’t fetch water from the stream)
Bé ji a gb’éwa kand (She will wake up to cook beans)

A jewa tan sekun gberndu (To eat for her tummy to become protruded)
Omo oloro ti 1 jeyin awo (A wealthy child that eats pigeon’s eggs)

These lullabies can be used to soothe a baby to sleep. Similarly, panegyrics are often used to

praise children and make them happy and joyous. An example of such panegyrics is given

below:

Iyandd Adeé Iyanda Adeé

Omo Erin The offspring of Elephant

Omo Asa The offspring of Asa (a river)

Omo Ateni-wijo The offspring of one who spreads a mat to make a

case

Omo Apana-jare The offspring of one who kills his in-law
justifiably

Omo erin-o-lajulé The offspring of elephant who doesn’t have
specific home

Omo erin t6 fapd ola yagi The elephant’s offspring who uses wealthy hand
to break trees

Ori re 6 kanke Your head will reach the zenith of excellence

Also, the story-telling helps children to ease stress and tension and to express dissolve

and resolve repressed anti-social passions of anger, hatred and jealousy. In addition, a story-

teller feels relieved after telling a horror story, since the act of telling it helps to exercise and

resolve his/her fears. The process of resolving negative feelings is referred to as catharsis or

the expurgation of emotion. Hence, telling/listening to Yoruba oral literature helps children to
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exercise and resolve their fears (Odaolowu & Akintémi, 2014; Ogunrinadé, 2014; Osoba,

2014).

Physical (Psychomotoric) Value: Every literature of the world (Yoruba oral literature
inclusive) promotes learners’ psychomotor development through the dramatic skills of
dancing, singing, acting, miming and oral poetic performance (Lawal, 2010). Every individual
needs to exercise his or her body system in order to keep fit and agile. Participation in various
forms of Yoruba oral literature, especially children’s songs, makes participants run, jump, and
many a time manipulate their body joints. Examples of Yoruba oral literature that have kinetic
values include:

E bd mi gbgndo yir gbe (Help me drain this river)

Jangbala jugbu, ijugba jangbala (Roll, roll, roll, continues the ebb of the river);
and

Emi ni mo niapg mi (1 own my hand)

Bo ba le ja ko ja (If it can break, let it break)
Emi ni mo ni es¢ mi, (1 am the one that owns my leg)
Bo ba le ja ko ja (If it can break, let it break).

Oral Literature as a Component of Indigenous Language Curriculum

The dynamism of curriculum makes it uneasy for educators to reach a consensus on
how it (curriculum) should be defined. Thus, the one-fold definition of curriculum cannot be
held perpetually. This is because the curriculum determinants themselves are not constant. In
other words, knowledge, the learner, the teacher, the society and the educational ends are all
dynamic (Oladosu, 2014). Daramola (1995) defines it as a sum total of all learning experiences
organised by the school in an attempt to prepare individuals for life. In a broader perspective,
however, curriculum can be defined as a planned and guided experience under the auspices of
the school. Curriculum plays an important role in an educational system. It is the blue-print

which leads both the teacher and the learner to achieve the desired objectives. Indigenous
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language curriculum is a curriculum designed for learners whose mother-tongue is any of the

three main Nigerian indigenous languages (i.e. Hausa, Igbo and Yoruba).

There are about 500 indigenous languages in Nigeria (FRN, 2013) but only three
(Hausa, Igbo and Yoruba) are officially recognised for now by the Federal Government of
Nigeria. Each of the three features in the nation’s educational system as a first language (L1) in
the areas where it is used by the native speakers. This implies the teaching of Hausa in Hausa-
speaking states; Igbho in Igbo-speaking states and Yoruba in Yoruba-speaking states. Each of
these major indigenous languages also features as a second language (L2) when it is taught
outside its native speakers’ environment, such as the teaching of Hausa in Igbo and Yoruba
lands, the teaching of Igbo in Hausa and Yoruba lands and the teaching of Yoruba in Hausa

and Igbo lands.

Each of these major indigenous languages plays significant roles in the child’s
education. In recognition of the roles they (indigenous languages) should play in Nigerian
educational system, the Federal Government of Nigeria through her National Policy on
Education considers it to be in the best interest of the nation that each child should be
encouraged to learn one of these three main Nigerian languages other than his own mother-
tongue (FRN, 2013). This is because the indigenous language is the child’s best access to

education as revealed by the 1976 Six-year Ife Project (Olajidé, 2008).

Indigenous language curriculum is designed for learners whose mother-tongue is
Hausa, Igbo or Yoruba. With particular reference to the Yoruba language, the Nigerian
Educational Research and Development Council (NERDC) in line with the present 9-3-4
system of education produced, in 2007, four different curricula; three for the basic levels
(lower, middle and upper) and one for the senior secondary school. Although the contents of
the three curricula at the basic levels are not the same, however, they all have the same set of

objectives.
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The following objectives were set for the teaching and learning of Yoruba as a first

language at the Senior Secondary School (SSS) level. At the end of the SSS level, the students

should be able to:

Vi.

Vii.

acquire a high degree of oracy in Yoruba through debates, dialogues, dance and drama,
news reporting, story-telling, etc.;

become literates in the language by writing it competently through the employment of
correct usage of grammar, idiomatic expressions, appropriate meta-language,
orthography, punctuation and mechanics of the language;

analyse the language at this level with regard to the sound system, morphology, phrases,
clauses and sentences;

acquire the ability to read and appreciate the major genres of oral and written literature
as works of arts, and as vehicles of culture and history of the people;

develop the ability to collect and transcribe oral literature and also to create literature;
manifest creativity through the composition of short stories, plays, verses, etc.; and
appreciate the social values and norms of their people through oral and written
literature, social institutions and religious beliefs, specifically geared towards throwing
light on the way of the life of the Yoruba, as well as discovering the affinity among all

Nigerians (NERDC, 2007a).

Aside these general objectives, there are specific ones for the teaching and learning of

various topics and sub-topics as presented in the body of the document. The content of the

curriculum at each of these levels (lower basic, middle basic, upper basic and senior secondary)

of education centres on three parts, namely language, culture and literature. The literature

aspect encompasses both oral and written forms. This study centres on the oral form.
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Tables 1, 2, 3 and 4 below show the oral literature components in the Nigerian
indigenous language curricula at the lower basic, middle basic, upper basic and senior

secondary levels of education respectively:

Table 1: Oral Literature Components in the Lower Basic Education Yoruba Language

Curriculum
S/N | Topic Content
1 Simple Proverbs a. Meaning of Proverbs

b. Examples of Simple Proverbs

c. How Children should say a Proverb before Elders
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2 Folktales a. Meaning of Folktale
b. Structure of and Lessons from Folktales
c. Examples of Folktales:
i. Tortoise Tale (The Tortoise and the Elephant;
The Tortoise and the Dog; The Tortoise and Ifa
Priest)
ii. Co-wives Tales
iii. Causative Tales

iv. Song-related and Non-song-related Tales

3 a. Meaning of Riddles
Riddles b. Forms of Riddles

c. Examples of Riddles

4 Lullaby Lullabies and their Functions
5 Songs and Dance a. Singing
b. Dancing

c. Using Body to Communicate (Body Language)

6 Children’s Games Examples of Children’s Games

T o

How they (Children’s Games) are Played

Advantages and Disadvantages of Children’s Games

o o

Lessons from Children’s Games

L

7 Legends Names of Legends in Various Communities

b. The Activities of the Identified Legends in the

Community

Source: NERDC (2007b)

Table 1 shows that the lower basic Yoruba language curriculum has seven components
of Yoruba oral literature. The components are simple proverbs; folktales; riddles; lullaby; songs
and dance; children’s games and legends. Each of the first five topics has three sub-topics, the

sixth has four sub-topics, while the seventh has two sub-topics.

Table 2: Oral Literature Components in the Middle Basic Indigenous Language
Curriculum

SIN Topics Content
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Riddles

Explanation of Riddles
i usually in a question and answer form
ii. usually comes before folktales

Proverbs

a. Proverb and its Importance
b. Analysis of Proverbs
c. Usage of Proverbs

Song-related Tales

Examples of Song-related Tales

i The Cock and Hyena

ii.  The Tortoise and Snail

iii.  How Vulture Head Became Bald

Ceremonial Folksongs

Examples of Folksongs Related to:
i. Naming
ii. Marriage
iii. Chieftaincy

Tongue Twisters

a. Meaning of Tongue Twisters
b. Its Values (to teach Language Phonemes)
c. Examples of Tongue Twisters

(Mo padaba laba alddaba, n o fdaldba lddaba je).

d. Exercising in tongue-twisting until when one becomes
perfect in it.

Ttandowe (Allegory)

a. Meaning of Allegory
b. Examples of story-related proverbs
I The Tortoise and the Snail (The initial blame is for
the tortoise, while his in-law has the latter blame)
ii. The vulture’s head became bald because of the help
it rendered (offered).

Source: NERDC (2007c)

Table 2 shows oral literature components in the middle basic Yoruba language

curriculum. Six of the curriculum topics centre on Yoruba oral literature. These topics are

riddles, proverbs, song-related tales, ceremonial folksongs, tongue twisters and allegories in

that order. Each of the first, third and the fourth topics has one sub-topic. The second has three

sub-topics, while the fifth and sixth topics have four and two sub-topics respectively.

Table 3: Oral Literature Components in the Upper Basic Education Yoruba Language

Curriculum
SIN Topic Content
1) Folksongs a. Folksong related to:
I. Children’s Games
ii. Chieftaincy
iii. Naming
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iv. Good Character

b. Lessons/Values derived from Folksongs:
I. protection from the sancity of womanhood
il living a good and meaningful life
iii. importance of folksongs for entertainment and
exercise
iv. respect for elders
V. importance of personal and environmental
hygiene
Panegyric a. Meaning of Panegyric
b. Types of Panegyric
i. Abiso
ii. Inagije
iii. Amatorunwd
Bridal Chants a. Bridal chants as an example of ceremony-related oral
literature
b. Meaning of Bridal Chants
c. Areas/ Communities where they are being chanted
d. Bridal chants as a form of the oral poetry which cautions
young women on their relationship with the opposite sex
Ceremony-related Rara, Bolojo, Alamo
Oral Literature
Traditional a. lyere Ifa (Ifa Chants)
Religion-related b. Iwi/Esa Egungun (Egingun chant)
Oral Literature c. ljdld (Hunters’ chant)

Source: NERDC (2007d)

In Table 3, the components of oral literature in the upper basic Yoruba language

curriculum are shown. The curriculum has five oral literature-related topics. The first and

second topics have two sub-topics each. The third, fourth and fifth topics have four, one and

three sub-topics respectively.

Table 4: Oral Literature Components in the Senior Secondary School Yoruba

Poetry for Criticism

Curriculum
S/IN Topics Content
1. Selected Yoruba Oral Definition of Oral Poetry

Forms of Oral Poetry

Identification of each Form

Places where each form is common
Poetic Diction

®o0 o
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Drumming, Dancing and Singing

Merits and Demerits

Forms and Style

Other Forms of Oral Literature

Identification of the Figures of Speech

3. Features of  Yoruba Examples of Yoruba Oral Literature: Jyere
Culture in Oral Literature Ifd, Ege, ljdld, Rara, Ofo, Alg Onitan

b. Identification of the Elements of Culture in
Oral Literature

2. Oral Literary Criticism

o T @

Source: NERDC (2007a)

Table 4 shows the oral literature components in the senior secondary school Yoruba
curriculum. The curriculum has three oral literature-related topics. The first topic has seven
sub-topics, while the second and third topics have three and two sub-topics respectively. It is
observed from the first three tables that the learners have been exposed to various genres of
Yoruba oral literature. While at the senior secondary school level, learners are expected to
criticise some of these genres. However, since Yoruba (Culture, Language and Literature) is
only allotted two (2) or three (3) periods per week on the school time-table, it may not be

realisable to cover all these oral literature topics as contained in the school curricula.
Meaning, Forms and Functions of Yoruba Proverbs and Riddles

Yoruba proverbs are wise sayings which project the wisdom, ethics, cultural heritage
and worldview of the Yoruba people. They are tools used in designing and settling life’s
difficulties and they remain a great value because they present very clearly possible and ready-
made solutions and advice to the multiplicity of human situations. Adéyemi (2013) asserts that
proverb is a phrase, saying, sentence, statement or experience which contains wisdom, morals,
lessons and advice concerning life, and it has been handed down from generation to generation.
Proverbs are enigmatic and universal phenomena present in all cultures, ages, societies and
languages of all nations (Ojo, 2015a). She (Ojo) stresses further that proverbs bear

philosophical insights because each proverb constitutes philosophical statement.
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Finnegan (1970) opines that proverbs are a rich source of imagery and succinct
expressions on which more elaborate forms can be drawn. The proverb, in a real sense, is an
open-ended conception, expressing at once different meanings applicable to varied situations
and experiences (Akporobaro, 2012). It (proverb) serves formally to bridge the gap between
the known and the unknown; an instrument for taking the hearer (audience) from the known
and familiar state to a less well-known and less-familiar state of practical wisdom. This is
corroborated by Akinmadé (2012) who observes that a proverb is a metaphorical horse in the
popularly approved saying which carries one beyond the surface meaning of a saying to
discover the truth of ideas. Akinmadé (2012) thus stresses further that proverb is an in-depth,
carefully selected provocative thought which commands, advises, rebukes or warns a person

or a thing to which it is applied.

It is a basic belief that a proverb is an adage, a saying more or less, a fixed form marked
by shortness, sense and salt, and distinguished by the popular acceptance of truth tersely
expressed in it. It could be inferred from various definitions above that proverb is a short saying
in common use, expressing the well-known truth or fact ascertained by experience. Generally
in African societies and specifically in Yoruba society, proverbs have been and will continue
to be of immense advantage to man. This is because proverbs express the nature of African
wisdom as they perform diverse functions ranging from bringing peace where there is hatred,
especially during conflict resolution and misunderstandings, to giving hope where there is
despair and light where there is darkness. The Yoruba are fond of using proverbs when they
have to make speeches (which they often do). Indeed, it is a pleasure to see how Yoruba
proverbs blend harmoniously with the point they treat, thus driving the point home so vividly
that the audience enter very fully into their feelings (Odujinrin, 1979). Interwoven with this
custom, however, there is a lead utterance that must accompany every Yoruba proverb. It is

expected of a speaker using proverb to give due deference to his/her audience, particularly the
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elders, by saying Této, ¢ se bi owe (It sounds like a proverb). The audience will reply, Wa a ri

omiran pa (You will get more to render).

Although this practice (giving deference to the audience) drives a wedge into discussion
that is otherwise impressive, the habit has become so ingrained that people relish it. The failure
of modern youth to use Yoruba proverbs well with the established structure is looked upon
with disgust and disdain (Odujinrin, 1979). Yoruba proverbs are in myriads; some of them have
only local implication. However in general, there are thousands of Yoruba proverbs, some of

which reflect the customs and beliefs of the Yoruba people.

In the social life of the Yoruba people, proverbs constitute a powerful rhetorical device
for shaping moral consciousness, opinions and beliefs (Akinmadé, 2012). As a creative oral
expression of one of the largest ethnic nationalities in Nigeria, proverbs in Yoruba are as varied
and colourful as there are people and communities (OQlaoy¢, 2012). This is corroborated by
Akinmadé (2012) who observes that as one moves from one community to another, one will
be confronted with new conceptions, a starling array of proverbial imageries and philosophical

views of the nature of man, the world of nature and the mode of human conduct.

Proverbs play a very significant role in the everyday language of the Yoruba people.
They are a means of communicating ancient wisdom from one generation to another and
encapsulating a wealth of indigenous experiences, traditional knowledge and perspective of the
Yoruba people. Proverbs are used to serve many functions which include instructional,
cognitive and corrective purposes (Akinmadé, 2012). The store of Yoruba proverbs is
inexhaustible, and the subject and imagery which form the basis of the proverbs cover the entire
spectrum of life. Many of the Yoruba proverbs are profound in their philosophical and
moralistic formulations of the realities of the life of man. Examples of such proverbs are Mokan
mokan loyé # kan, oyé té kan ard Iwé, yéo pada kan ard Ede and Agba ti 6 bini lomo ré po,
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Agba té ni siiri, ohun gbogbo 16 ni which literally means (Leadership comes in turn, the

chieftaincy title conferred on the /wé people will soon turn to the Ede people and The elder

who has patience has all things) respectively.

Some other Yoruba proverbs that are capable of guiding the students include: Agbdjo
owo ni afi 7 soya, ajejé owo kan o gbera dorf (It is a whole hand we use to beat a chest, a single
hand cannot lift a load to the head); A-ghdju-logun fi ara re fosi ta (He who relies on inheritance
exposes himself to wretchedness); Adagba ségi ta, wgn ti sinmi léwe ni (People who hawk
firewood with old age have rested during their youthful days); and Ohun a se lénii, oro itan ni
lola (Whatever we do today becomes history tomorrow). The educational implications of these
proverbs for senior secondary school students are: the need to work collectively
(collaboratively) rather than individually to achieve common educational goals; work hard to
earn incomes rather than relying heavily on parents’ acquired wealth; to respect the constituted
authority, their teachers as well as peers and be just and kind to everyone; and to do the right
thing at the right time by using their active years judiciously- working more in their youthful

age in order to work less during the old age respectively.

Yoruba proverbs which are repository words of wisdom have the elders as their main
custodians (Ojo, 2015a). She remarks that proverbs are a part of traditional communication,
often used to persuade, exhort or criticise. Proverbs are therefore, a vital instrument of
communication in inter-personal relationship. In addition, they (proverbs) are important and
relevant socially, culturally, politically and, above all, educationally. Anyone who uses proverb
accurately and understands it perfectly in the Yoruba trend is considered a wise one because
the use of proverbs requires creativity, skilfulness and dexterity and weaving together of

materials since they (proverbs) are words of experience and wisdom.

The Yoruba people, like many other races of the world, hold the use of proverbs in high

esteem (Owomoyela, 2005). The Yoruba proverb, as one of the backbones of the language,
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carries the symbol of culture and tradition of the people. In actual sense, Yoruba proverbs are
indeed an embodiment of Yoruba cultural value, norms and philosophy. To the Yoruba, Owe
ni esin oro, oro lesin owe, bi oro ba sonu, owe la o fi wa a, which literally means “Proverbs
are the echoes of words (speech), if communication is lost, we use proverbs to find it”. Yoruba
proverbs therefore, are symbolically linked to a horse which, according to Lindfors (2002), can
be employed not only to retrieve communication gone astray but also to speed it up, slow it
down, convey weighty messages, deliver light-hearted jets, sharpen arguments, blunt criticism,

clarify difficult ideas and disguise simple ones beyond easy recognition.

The numerous ways in which proverbs are used are evidence of humanistic artistic
creativity. Hence, proverbs are invaluable in every culture (Finnegan, 1970). According to her,
some are couched in very esoteric concept and idioms, which only the very old and the wise
understand. Others exploit very local history, cultural traditions and views of life and social
values, which differ in either detail or form from the manifestations of these in surrounding
communities. In spite of the variations and vigorous diversities of proverbs, there are core ones
which cut across different Yoruba communities and are reflective of the general imaginative
creativity and traditional wisdom of the Yoruba people. A remarkable feature of a good
proverb, according to Richard (1981), is the immense variety of applications which it admits,

and indeed challenges and invites.

On forms of Yoruba proverbs, Osoba (2014) identifies five basic forms. These are

literal, figurative, metaphorical, concrete and hyperbolic or exaggerated forms.

The Literal Form: is the form of Yoruba proverbs which often consists of some allusion or
picturesque forms of speech. Example of this form is very common; Qsoba (2014) cites some
examples which include: Zsoji oléko ni agbado se é ghé (The corn becomes ripe while the
farmer still lives) and Eyin 16 7 di akuko (A cock develops from an egg). These two examples

are literal forms which represent the thought in a simple, direct and straight-forward way.
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Literal forms of Yoruba proverbs appear as allusion or picturesque form and may conceal
meaning. However, they are relatively explicit, and the meaning can be derived from the

surface level.

Figurative Form: in this form of Yoruba proverbs, direct similes occur frequently and there
are many examples of direct comparison that could be cited. One of such examples is B7 igbin
fa, ikarahun a telé e. (If the snail pushes forward, the shell follows). This is the self-evident
truth that a shell always follows the snail on its movement. Another proverb in this form is: Eni
t7 a se loore ti ko dupe, gege bi olosd koni leru lo ni (He who fails to appreciate those who

helped/ assisted him/her is like a thief who robs one of his/her property).

Metaphoric Form: the figurative quality of some of the Yoruba proverbs is enhanced by the
metaphor. In other words, comparison is also evoked metaphorically. For instance, the
figurative quality of Owe lesin oro (A proverb is the horse which is used in tracing the lost
words) is enhanced by a metaphor. Another in this category is Ldiku ekirz, a ki i fawo re se

gbedu (If bush-goat still lives, one cannot make a drum with its skin).

Concrete Form: is a form in which a general or abstract idea is conveyed not through any
direct generalisation but a single concrete solution which provides only one simple example of
the general point. An example of this form of Yoruba proverbs is Zsoji olobi ni kokoro se é wo
o which literally means, “It is in the sight of the kolanut dealer that worms enter his/her
kolanut”. This proverb expresses general idea about man’s helplessness to reverse certain

things in nature.

Hyperbolic and Exaggerated Forms: are also frequent in Yoruba proverbs. Thus, Eni ti yoo
wo atisun akan, yéo pe léti omi (He who wants to see a crab wink will tarry long upon the

shore) is an example of exaggerated form.
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Aside proverbs, there are anti-proverbs which Adéyemi (2014) defines as “the
transformation of the stereotyped word sequence with the purpose of humoristic effect”p.13.
In order to have full effect of an anti-proverb, Adéyemi (2014) thus stresses that such an anti-
proverb must be based on a known proverb. It can be inferred from the above that anti-proverbs
are a modification of well-known proverbs. The scholar gives some examples of Yoruba anti-
proverbs such as Eni to jin si koto, oju re 16 fo (He who falls into the pit is blind), instead of
Eni té jin si koto, 6 ke ara iyokau logbon (He who falls into the pit is a lesson to the others) p.

14.

Another form related to proverbs is riddles (4l Apamo). The two forms (proverbs and
riddles), according to Finnegan (1970), are often combined in what is called proverb-riddles;
hence, they are closely related. A riddle refers to a question, a puzzle, a phrase, or a statement

devised to get unexpected or clever answers (https://literarydevices.net/riddle). According to

Olatanji (1984), a riddle features questions, metaphors, contractions, sequential sentences and
sparing use of connectives. It is a genre that has veiled or double meanings. As a problem or a
statement that proposes a puzzle to be solved, riddle generally has a veiled meaning and might
use figurative language, a euphemism or even a sort of pun in order to hide the true answer. An
attempt to solve a riddle usually requires some logic in order to arrive at the correct answer.

Riddle as a literary form often involves metaphorical or poetic comment (Finnegan, 1970).

Adéyemi (2013) describes riddle as a form of the Yoruba oral literature that has a
structure of question and answer which stimulates critical and analytical thinking in the child
before response. He describes riddles as a source of entertainment which introduces the child
to the study of nature at early age and prepares him or her for future challenges. This genre of
oral literature is employed in the Yoruba society to code meanings and address members of the

society, leaving the novice in the doubt of what has been said. Riddles, which are sometimes
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called brain teasers, are word puzzle in which one player asks a confusing question and the

other player has to figure out its meaning.

In Yoruba societies, riddles are thought of as a great test of intelligence and cleverness.
Hence, they are used among the Yoruba not only as a form of amusement but also as a means
of educating the youths as well as a serious test of the imaginative power of the children.
Solving riddles requires one to think deeply about the words involved. This strengthens the

parts of the brain that deal with language (https://en.wikipedia.org/wiki/Riddle). When a riddle

is presented, the brain searches through all the words and their various meanings, hence,
solving the riddles depends largely on locating the combination of meanings that will unlock
the puzzle. The more one works on riddles, the faster one’s brain gets at the process of solving

them.

In the same vein, a riddle can be regarded as a traditional verbal expression which
contains one or more descriptive elements, a pair of which, according to Ajayi (1990), may be

in opposition; the referral of the elements is to be solved. Ajayi (2015) opines that:

Al§ jé okan pataki nina awon ewi alohun ti Yoruba ni. ..
Alo apamo ki i se is¢ enikan. Bi enikan ba ti n gbé ibéere
kan kale ni awon yooku y6o maa ronu ohun ti 6 jé
idahun si ibéere naa (Ajayi, 2015, p.1).

Riddle is one of the main Yoruba oral poetry....Riddle

is not a one-man affair; as one presents it (riddle), the
other thinks of the solution (answer) to it.

This is to say that the performance of riddles involves more than one person; at least two
persons have to be involved. The first person will present a question, while the other(s) try to

find a solution to the question.

As Aladéjana (1979) observes, riddles are common and have been extensively collected
in African societies, especially in the Yoruba society. They are expressed briefly and concisely,

and they involve analogy, whether of meaning, sound, rhythm or tone. Riddles are generally
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told after dark, on cool evening during the dry season, when people sit around a fire to warm
themselves, and on moonlit nights when they stay up late (Aladéjana, 1979). Riddles may bring
about a sort of social cohesion. Yoruba riddles are recognised wits used to sharpen the memory
of young children. Knowledge and wisdom are cultivated into the children through riddles, and
older members of the society also employ riddles to teach children social behaviour. This genre

of oral literature is considered to be mainly for children.

Forms of Yoruba Riddles: Yoruba riddles are usually phrased as declarative sentences, rather
than questions (Aladéjana, 1979). He stresses further that the implicit question to be answered

may not be readily apparent to an outsider. For example,
A pe okui, okui je (We called the dead; the dead answered).
A pe alaaye, ko fohun (We called the living soul; he could not answer).

In the riddle above, the dead is a dried leaf, while the living soul is a life leaf. In other words,
when a dried leaf is touched, it makes a sound (noise), but when a life leaf is touched, it does

not make a sound. It demands a creative thinking from a child to be able to proffer solutions to

this kind of riddles. Some other examples of Yoruba riddles are:

Adlg o!

Onibaawi l6di 16di

Ki i kan omodé nikoo,
Agbalagba ni i kan nikoo

Kin ni 0? (Enuona)

Aalo o!
Birikila Oke-0do
A-kglé-ma-gbowd

Kin ni 0? (Alakan)
Aalg o!

Papata, patapata, patapata
Papata dé ori apata ra

Riddle!

An aggressive chastiser
Does not give a child an admonitory whack
He does so to the adult

What is it? ~ (The Door Frame)

Riddle!
The river bank bricklayer
Who builds houses without charges

What is it? (The Crab)
Riddle!

Patapata, patapata, patapata (a typical sound)
Patapata got on the rock and disappeared
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vi.

Vil.

viii.

Kin ni 0? (Patako Esin)
Aalg o!

Gbajumo ki,

Gbajumo rorun

Eyinkulé gbajimo zin 7 dan gbinrin

Kin ni 0? (Ikarahun Igbin)
Aalg o!

Nijo ogun rukeruke,
Gbogbo éniyan 16 sa
Wonui ado kan soso.

Kin ni 0? (Ataare)

Aalg ol

Awé obj kan

A je dQyog

Kin ni 0? (Ahgn)

Aalg o!

Obinrin rogbodo laarin esus.

Kin ni 0? (Ahgn ati Eyin)

Aalg o!
A kan an kugu,
O pin

Kin ni 0? (Iho ImQ)
Aalg ol

It ogedé poripo,

A sun ma déle.

Kin ni 0? (Qrun)
Aalg ol

11é k6tdpo kiki egbin
Kin ni 0? (Iho Ima)

What is it? (The Horse Hooves)

Riddle!

A famous person died

A famous person ascended to heaven
His backyard still shines

What is it? (The Snail Shell)

Riddle!
During the Rukeruke war
Every person ran into just one adé

What is it? (The Alligator Pepper)

Riddle!

One lobe of kolanut .

Is inexhaustibly eaten to Qyg (a name of town)

What is it? (The Tongue)

Riddle!
A beautiful maid in a thorny bush

What is it? (The Tongue and The Teeth)

Riddle!
We get to it
And it terminates

What is it? (The Human Nostril)

Riddle!
A short banana tree
Who sleeps but does not touch the ground

What is it? (The Human Neck)
Riddle!

A small house full of filth
What is it? (The Human Nostril)

From the first riddle given above, because of the usual height of the entrance of houses,

it is impossible for it to knock children’s heads that are short in height, but it can knock those
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of the adults who are tall in the process of entering the house. In contrast, it is the children that
adults knock on head for wrong doings. In Example ii, the crabs always build their homes at
the river banks without charges. In contrast, bricklayers do charge for the services they
rendered. From the third riddle, the word-play on pdtdpdtd indicates how the horse’s hooves
usually sound while racing. During racing on soil, the hooves can be easily traced; however,
they cannot be noticed on the rocks. By the same token, the fourth example indicates that after
snail might have died, its shell would look as if the snail still lives.

The fifth example indicates how alligator pepper is always heavily loaded with
seedlings. The seedlings indicate the people, while the shell of the alligator pepper indicates
ado. Example vi indicates the strength of the human tongue which after engaging in numerous
talks never reduces in size. From the seventh example, the human teeth are equated with thorns,
while the tongue is equated with a beautiful maid. Furthermore, the eighth example indicates
the human nostril which, when put something (i. e. finger) into it, would not go deep. Similarly,
the ninth example indicates that the human shoulder and the head always prevent the neck,
equated with a short banana tree from touching the ground when one is asleep. Also, Example
x indicates that the nasal cavity, equated with a small pot always gets filthy because of its
exposure to air, dust and the like.

Functions of Proverbs and Riddles: Every culture or human race has a way of projecting its
cultural heritage, philosophy, world-view, beliefs and ethics. Proverbs perform communicative
function and they are the highly valued wisdom-lore of the Yoruba people and a special means
of communication employed by the Yoruba to instruct and impact lives (Owomayela, 2005).
They are prescriptive, serving social charters, to praise what the society considers to be values
and virtues, and they are used to condemn bad practices. Resort to proverbs is considered as
the most important and the most effective strategy the Yoruba have devised to optimise the

efficaciousness of speech (Owomayela, 2005).

65



Furthermore, Yoruba proverbs serve as an instructive function as they are employed for
instructional, cognitive and corrective purposes. In the Yoruba society, the elders, regarded as
the custodians of cultural heritage, employ proverbs to instruct and guide the young people on
the social values of life. They instruct and guide them on respect for elders, consideration for
others, cooperation, hard-work, tactfulness and other forms of behaviour that befit the proper
Omoluabi of the Yoruba society (Olaoye, 2012). In addition, in the Yoruba cultural life,
proverb has continued to function as a living, vigorous and current rhetoric device for
transmitting moral wisdom, teaching young ones, and advising people and criticising them,

events and situations.

For instance, the proverb: Aso ko ba Omoye mo, Omoye ti rin thoho woja shows that
the Yoruba people, unlike certain ethnic groups of the world, dislike the practice of going out
nakedly. Omoye, as the name implies, a typical girl of fashion, moved out of a household
nakedly and the suggestion of pursuing her with a dress to cover the shame of her nakedness
was set off with the reply that the secret was already publicised, since she (Omoye) had reached
the market place, typical of a big congregation of people or a public place. The proverb

therefore, applies to all undesirable matters that have developed beyond amendment.

In addition, some Yoruba proverbs perform axiomatic and affirmative functions. They
are used as axioms and affirmations to inspire ready belief from the nature of their (Yoruba)

self-evident truths. Examples are:

I Esin ki i ko eré asdrelé. (A horse takes a return journey home willingly).
ii. Obe ki i mi, ki 6 gbé eekir ara re (A sharp knife does not prepare its handle by

itself).

Specifically, Omobola (2013) identifies the following as functions of Yoruba proverbs:
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1. the expressions used for rhetorical, appreciative, aesthetic and regulatory purposes.
They mould behaviour, cultivate discipline and give encouragement;

2. signal unity, confidence, disappointment and alternative directions;

3. means of praising the spirit of hard work, condemning social vices, expressing
messages subtly and succinctly, hitting the nail on the head, declaring intention and
expressing beliefs; and

4. ameans of summarising an elaborate message on which they do not want to waste their

time.

Similarly, Ojo (2015b) opines that proverbs perform philosophical, historical,

instructional, therapeutic and entertaining functions.

Philosophical Function: Yoruba proverb demands an intellectual exercise, logical reasoning
and contemplation. Ojo (2015b) gives an example of a Yoruba proverb in this category as Ero
ni obe gbegiri, bi a ko ba ro 6, ko ni i ki (The beans soup requires continuous stirring; if it is
not stirred, it would not be thick.). This Yoruba proverb demands reasoning and reflections
which would definitely lead to a logical decision. It could be deduced from the above that the
Yoruba proverb teaches that one’s discussion on critical issues need to be pondered upon before
taking a major decision. Another example is Adire 7 ladgun, iye ara re ni ko je ki d ri i (A
hen/chicken sweats, but it is its feathers that prevent us from noticing it). This proverb
expresses people’s hard labour for their community, which may not be given due recognition
by the community because of such a community’s high expectation, or when the channels of

spending are more than the sources of income (Olaoye, 2012).

Historical Function: Yoruba proverbs are seen as instruments of historical preservation; they
can also be regarded as a linkage or a connective force which links the present with the the
past, and the past with the future (Ojo, 2015b). An example of a Yoruba proverb which
performs an historical function, according to Ojé (2015b), is A ki ni 7 jé a ki ni; A fini han 7 jé
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a fini han; Ewo ni ‘E ki 0, ard Egbd’ Iéjude Ogunmgld? (Salutation is known as salutation;
Betrayer is known as betrayer; How does one classify ‘How are you, you the Egba native’ in
front of the Ogunmola’s house?). The import of this proverb was as a result of the war between
the Egbé and the Ibadan with Sédeké and Oganméla as warlords of the two warring towns
respectively. Some other related examples include “Bi o laya 0 seka, bi o ranti ikit Gda 0 sodto”
If you are brave you can do bad deeds, but if you remember the death of Gaa (a chief who
always do bad deeds and challenged the authorities of the King), tell the truth and “O ki dede
ki d gbé iwi dé Akesdan, Oba Jayin teri gbaso ” Shortly before we took the masquerade chant to
Akesan (the name of the biggest market in Qyo town), King Jayin (the Qyé King who murdered

his son) committed suicide.

Instructional Function: Yoruba proverbs are instructional tools; a very special means of
communication. They can also be regarded as social charters to recommend and condemn
practices (Ojo, 2015b). Examples of Yoruba proverbs that perform instructional functions are
“Ajad ti 6 bd leni leyin, ni i pa obo ” (It is the dog that has people at its back that kills monkey),
“Ojui ti 6 ba fara bale ni 7 rimi” (It is the eye that is composed that sees the nose), and Owiirg

kutz ni a a ka img gbigbe (The dried palm leaves could only be folded in the early morning).

Therapeutic Function: Therapeutic or healing effects is another function performed by
Yoruba proverbs. Therapeutic proverbs are those that ease emotional tensions, bring healing to
the mind and heal wounds and wrong perceptions. Examples of the Yoruba proverb in this
category are Or{ ti yoo ba la ni ni / gbé Alawoore ko ni (The head to be prosperous will meet a
good priest.), Afopind té léun ¢ pa fitila, ara ré ni yéo pa (A moth (flying insect) attempting to
quench an open flame lamp with its wings will end up destroying itself) and Adun ni i gbeyin

ewuro (Sweet taste ends the bitter leaf).

Entertaining Function: Aesthetic pleasure, amusement, fun and laughter are derived from

Yoruba proverbs. For instance, “Bi a bd bu eniyan ni abenu yannyan, 6 ye ki onitohun ¢ le pa
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enu ohun mg” (Whenever someone is sarcastically addressed as a big-mouthed person, it is
proper for such a person to keep that mouth shut). This proverb, through the use of éébu
(invective), performs an entertaining function. Yannyan serves to entertain the audience and
therefore, generates aesthetic pleasure. Other proverbs in this category include, “Agbalagba ki
[ jo langbdlangba” (An elderly person does not dance a meaningless beat or dance), “Ajd ki ¢

ja omo léyin ekun” (A dog does not snatch a cub from the tiger’s back)

In the same vein, riddles can obviously improve the thinking capacity of children. This
is the reason why they are called brain teasers. The functions of riddles include but not limited

to the following:

Development of Social Skills: Children usually develop behavioural problems if their parents
do not bond with them. With parents giving riddles, children would not be afraid to give out
answers. Hence, they (children) get more confidence in expressing themselves. This is the

reason why riddles are useful in developing children’s social skills.

Development of a Child’s Memory: One thing that makes a riddle is that it can be transmitted
onto different people until it reaches the next generation; it is an endless chain. Children tell
riddles they know to other people. This means that Yoruba riddles can be used to develop a

child’s memory.

Improved Vocabulary: Riddles are usually told with more advanced words and in a very
creative way. Children develop vocabulary through riddles, and they (riddles) are used to

encourage children to ask about words they do not understand yet.

Comprehension: Many children read at a young age but some may not fully understand the
content of what they read. In order for children to share riddles with other people, they must
fully understand the riddle first; the more one understands riddles the greater one develops

comprehension skills.
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Preparation for Advanced Test: Most tests in schools rely solely on creativity, logic and
comprehension. Yoruba riddles improve children in all those areas. In other words, they can

improve the critical thinking and problem-solving skills of the Yoruba children.

Memory Enhancer: Yoruba riddles can sharpen the minds and reinforce the ongoing between

brain cells. They can enhance thought process because of mental alertness.
Meaning and Characteristics of Yoruba Folksongs

Song (music) is central to many activities of the Yoruba people. It is an integral part of
the Yoruba society and it reflects their ways of life. It is used to express their personal thoughts
and feelings. The Yoruba are talented in traditions, resourcefulness and drumming. Also, a
majority of the Yoruba people are poets, philosophers, historians and masters in singing,
dancing and drumming. Singing serves as a medium for understanding Y oruba customs, norms,

values and tradition.

Folksong could be seen as a traditional song that is typical of a particular community
or nation. It is a song which originates among people of a country or area passed by oral
tradition from one generation to another and often exists in several versions. It is marked
generally by simple, modal melody and stanzaic narrative verse. It could also be seen as a
lyrical, simple and not-too-artistic rhythmic composition. Folksong generally reflects the social
heritage, the environment, the joys and sorrows, problems and worries of the folks living in a
particular country. The main characteristic of a folksong lies in a fine blending of its wordings

in unison with the tune in which it is sung.

Omojola (2016) refers to folksongs as musical practices that have been in existence
before the advent of the colonial rule. According to him, this group of songs is, however, not
static. He advises that it should not be defined in oppositioal terms to modern practices. The

Yoruba traditional song is distinct for its embrace of the language (Yoruba) as a means of
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expression; its attachment to deities and rituals; its use of traditional instrument such as batd,

dazindun, gangan and agidigbo; and its strong attachment to Yoruba dance (Omojola, 2016).

From the above definitions therefore, Yoruba folksongs could be defined as traditional
songs that originated among the Yoruba people and passed orally from one generation to the
next. Ogunrinadé (2014) observes that the Yoruba folksong is a traditional song that is peculiar
to the Yoruba society. He stresses that folksong features the Yoruba people’s way of life which
carries qualities, traits and values of the culture it proclaims. Every aspect of Yoruba life,
starting from birth till death, is characterised with one type of song or the other. In fact, its role
in the life of the Yoruba people cannot be over-emphasised. It is a general phenomenon that

cuts across various Yoruba communities.

Folksong from time immemorial, according to Adégbité (1992), has been one of
humankind’s most satisfying group activities. He asserts that songs in traditional Yoruba
society are organised for recreation, entertainment, political, social, funeral, ritual, socio-
economic ceremonies and amusement. Yoruba folksong is the arrangement of organised
sounds made by voice and instrument in a way that is pleasant and exciting to the organ of
hearing and is a perfect medium of expressing the experience and activities of man in relation

to his environment (Oguanrinadé, 2009).

Adésokan (1999) defines Yoruba folksong as a medium of expressing joy, sorrow and
merry-making during activities involving life cycle (i.e. birth, marriage and funeral). It is used
specifically when ceremonies are performed in the traditional Yoruba society. This opinion is
corroborated by Ogunrinadé (2009) who opines that folksong best reflects man’s experience
and represents various states of man’s mind such as joy, fear, melancholy, grief and so on. The
Yoruba have folksongs for every situation; some are for jobs, others concern societal ills, while
some are for females while others target males. Some are for children, while some others are

intended for adults. In a nutshell, Yoruba folksong is a culture indicator because it reveals the
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people’s philosophy, beliefs and ways of life and expression of day-to-day lifestyle (Qladipo,
2015). This genre of oral literature is used to transmit information and cultural values, and to

encourage people to emulate good deeds and shun evils.

Folksong in the traditional Yoruba society remains an important instrument for social
control and a medium through which the young ones are taught the norms and values of the
society. This genre, in its various forms, plays an important role in regulating, sustaining and
preserving the various institutions in the Yoruba culture. Wherever the Yoruba gather in private
or public ceremonies, folksongs are used to express personal feelings, communicate the
society’s dos and don’ts and also bring happiness and joy. As a kingpin among the various
facets of Yoruba culture, folksong fashions and mobilises people to attain all that is best in
their lives, whether as individuals or as corporate entities. Yoruba folksong is, therefore, a life-
long form of oral literature. Oganrinadé (2009) explicates this by saying that music is integral
to the Yoruba’s life-long educational system. He stresses that the Yoruba use music as much

as music controls their lives and speech.

Folksong, which serves as an effective means of promoting oral tradition, is usually
used to mark every important stage of human’s life. Its forms include lullaby, children’s game
song, nuptial chant, hunter’s chant and so on. In the Yoruba context, folksong serves as an
imperious motivator in communal development projects, war, or in convening people to
important meetings (Oganrinad¢, 2014). Each of these activities has folksongs attached to it;
hence, folksong plays a role in the growth of a child in particular and society in general. A
Yoruba child is born and nurtured in music. This implies that a child grows and learns in the
society and takes exit from the world with music. The following are some examples of Yoruba

folksongs:

Ta l6 wa ninua ogba naa? (Who is in the garden?)
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Lilé (Call):

Ta 16 wa ninl ogba nda?
(Who is in the garden?)
Sé nwa wo 6?

(Can I come and see her?)

Chorus:

Iwo lo pa

(You are the one who killed her)
Two lo se

(You are the one who committed it)

Two lo se senu sgja

Egbé (Response):

Omo kékeré kan ni-in

(A little fine girl)

Mo wa wo 6

(No... No... No... No...)

(You are the one who offended the soldier)

T6 k6 weliweli sgja

(That took spontaneously to the market)

Omo bantu ti i se sibi

(A fat child that plays here)
Te Iémi kalo

(Follow me and let us go)

Boju Booja (Hide and Seek)

Lilé (Call):

Boju booju o

(All away to hide)
Oloronbo

(The predator is coming)
E paramg

(All away)
Sekinsii

(Should I open it?)
St st n st

(If I should)

Eni t6l6rd bama

(He who is caught...)

Eni Oro ku lé lori:

Eni oro ka mg léri

Ko sé é ba seré ale,
Okeélé banba

Omi gbe tooro kiitd

lyan ana iwo lo je

Eba and iwo lo jé

Mo su mg su bere su faa
Mo tagbe ole 1€ o 16ri f00

Egbeé (Response):
Eéée

(Hide)

Eeee

(Coming)

Eeee

(Away)

Sii

(Open it)

Eeee

(Yes?)

Apadje

(...will be devoured)

He who is caught in the open

Cannot be played with at night

For a big morsel

Little drop of soup cannot be up to par
The pounded yam of yesterday, you ate it
The cassava meal of yesterday, you ate it
Do not! Do not!! but did unheeding

And so nemesis came to fall on you

Bee ba n gbo pekélé peké (If you could hear the alluring sounds of my gait)

Lilé (Call):

Egbé (Response):
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Bee ba 7 gho pekélé peké

Bee ba 7 gho pekélé peké

(If you could hear the alluring sounds of my gait)  (If you could hear the alluring sounds of

Bee bd 7 gbo pekele peke

my gait)
Bee ba 71 gbo pekele peke

(If you could hear the enchanting sonority of my  (If you could hear the enchanting

voice)
E ma ya sotun-un, e ma ya sosi

sonority of my voice)
E ma ya sotun-un, e ma ya sosi

(Do not call at the left, nor at the right hand side) (Do not call at the left, nor at the right

llé olowo loro 7 gba lo

(The rite is headed to the rich house)
Ogun méloo 16 toju mi ja?

(How many wars have | witnessed?)
Ogun Adabi toji émi ja

(1 witnessed the Adubi war)

Ogun Jjemg toju mi ja

(1 witnessed the Tjemo war)

Ogun Adabi 16 le Igpolopo

(The Adubi war was so brutal)
Ogun Zjemg 16 le lgpolopg

(The Tjemo war was so brutal)

Emi nikan 16 k¢ pa sgja mefa

(I'was the first to kill six soldiers)
Oro 6 Wo mg mo pada Seyin

(But backed off when about to get off hand)

Mo pada seyin, mo bd nagho bora

(I backed off, I took to my heels)
heels)

Omi ireke la 7 bu sebe

(We cooked with the sugar cane water)
La 7 bu sebe, la tun fi 7 wemo

hand side)

Il¢é olowa loro 7 gba lo

(The rite is headed to the rich house)
Ogun méloo 16 toju re ja?

(How many wars have you witnessed?)
Ogun Adab tojii re ja

(You witnessed the Adubi war)

Ogun Jjemg toju mi ja

(1 witnessed the Tjemo war)

Ogun Adabi 16 le Igpolopo

(The Adubi war was so brutal)

Ogun Zjemg 16 le lgpolopg

(The Tjemo war was so brutal)

Iwo nikan 16 k¢ pa sgja mefa

(You were the first to kill six soldiers)
Oro 6 wo mg 0 pada seyin

(But backed off when about to get off
hand)

O pada seyin, 0 ba naghé bora

(You backed off and you took to your

Omi ireke le 7 bu sebe
(You cooked with the sugar cane water)
Le 7 bu sebe, le tun fi # wemo

(We cooked with it and bathed children with it) (You cooked with it and bathed children

O ya 0, eni omo Wi K6 je kd lp 0

with it)
Omo wu mi, e je kd lo

(Now, who loves to bear a child should come with (I love to bear a child, let us go)

me)
O ya 0, eni omo Wu ko je kd lo 0

Omo wur mi, e je ka lo

(Now, who loves to bear a child should come with (I love to bear a child, let us go)

me)

ijala (Hunter’s Chant):

Ajiminikan

Asznminikin

Inu apopo lobi ghé 7 léso
Omodé o sun ko gbagbé oro ana
lla ki i ga kogbagbé eso

Of folly, a fool is full

Of thoughts, a thinker is thought of

The kolanut seed stands tall in the pod

No child sleeps to forget the talks of yesterday
No okra plant grows taller to forget its fruits
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Agbado ki 7 yomo ké gbagbé irikere No corn plant produces fruits without the tassels

A ki i kolé gbagbé oté ldélaé No house is erected and be want of its ridge

Ataare ko ni kolé tie ké md kin u The alligator pepper will not build its house
without being full

Kikun nilé ikun 7 kun Being full of foolery is the home of Ik:n (a bush aninal)

Iyawé ¢ mdaa mani soyun ire The wife will conceive fruitful pregnancies

A si méyin pomo ire And carry successful children with her back

Atandd ‘mo kikan edzn Atanda (a name) knows how wounds pain

Omo didun osun ti i run abiyamo lowé A dark-complexioned child that ruins his
mother’s commerce

Iyawsé nda ¢ mini soyun ire The wife will conceive fruitful pregnancies

Y66 si meyin pomo ire And carry successful children with her back

A1 i ragan ogede No plantain tree stands barren

A1 7rdgan eesun No water lily stays barren

Omo weere nilé aladi The Aladi (a type of ant) house is always filled
with overflowing children

Gbogbo igba yoowui k’e e gbé nilé ayé No matter how long you live on earth

Ddke-n-gbgran le ¢ maa s’omo “Keep shut for me to concentrate”, so will you

tell to children

The first folksong enables the performers to exercise various parts of their bodies and
run around. The second encourages children to always play by the rules because there are
negative implications for not adhering to them. The third folksong teaches children to be up to
their games at all times and not lag behind in activities involving many people, while the fourth
urges children to always comply with the rule of the game and take to advice. The last (hunter’s
chant) which was rendered in a marriage ceremony is full of prayers and promises of a bright
future for the bride. Each of these songs provides solid foundtions for child’s language
development.

There are many other forms of Yoruba folksongs such as esa egungun (masqurade’s
chants) and ekun iyawo (nuptial chants). In respect of the nuptial chants or nuptial songs, they
are oral text about self among the Yoruba (Alabi, 2005). The songs, which are exclusive to
women who are preparing to get married, are sung on the wedding eve. The bride primarily
occupies the subject position in this genre. Hence, she employs it to construct and praise herself
and her family and highlight several aspects of her family and communal lives. Several weeks

prior to the performance of the chant, the bride starts rehearsing her lines with the help from

75



her parents and neighbours. And on the day of presentation or performance, she is accompanied
by drummers and her friends who are not yet married as she goes from house to house for the

performance (Alabi, 2005).

Alabi (2005) describes the nuptial chant as a lament, because the day of the performance
of this autobiographical genre is sad to both the bride and her parents. It is a day for stock-
taking for the bride and her family where the bride has an opportunity to assess her life, evaluate
her achievements and consider the possibilities of what the future holds for her. This
monumental evaluation is enough to make the bride, her parents, and even the members of her

family cry. Alabi (2005) remarks about the day of the Yoruba nuptial chant performance that:

It is a sad and joyous day, but on this day sadness
overshadows joys, because the bride who has been living
with her parents, especially with her mother since birth, is
going to leave them. She knows all about her parents and
vice-versa and it is sad for her to leave for someone else’s
home. We don’t know what her marital home will be like
and we don’t know how her husband and in-laws will
behave towards her. All these are enough reasons for the
bride to cry (p. 322).

The extract above describes the bride’s mood and that of her parents and the family and how

atmosphere generally looks like during the wedding eve.

One of the main aspects of the Yoruba nuptial chant is prayers (Ayélaaghé, 1997). The
bride always opens the chant before responses from other chanters such as the mother, the

father, friends and family members. Example is given thus:

Baba mi, My father,

N 6 dgdo re gbire, n té maa lo I will take blessings from you before | go
Iya mi, My mother,

N 6 dgdo re gbire, n té maa lo I will take blessings from you before | go

Ire mgnamgnd ni 7 be lénu okd 0 The blessing of monamona (the worm snake) is
in the cobra’s (the Garbon viper’s) mouth

Ire kolobo ni 7 be lénu ildko o The blessings of fox is in the snail’s mouth

Bi ire mi o po If my blessings are not plenty

B7 ire mi o kiingbd If my blessings are not calabashful
Biiremiotémirilérinolo If my blessings are not heavy enough, I won’t go
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Babd oko tin ¢ My would-be father-in-law

Ko ma selénini mi Do not let him be inimical to me

Iyd oko ti n 6 nii My would-be mother-in-law

Ko ma selénini mi Do not let her be antagonistic to me

K7 n bimo jukuli jukele nilé oko Let me bear healthy children in my matrimonial
home

Ogede ki £ gbédo ké yagan No banana tree is planted at the shore and
remained fruitless

Ki n ma bi abigbin omo nilé oko I should not have stillborn in my matrimonial
home

ii.

Atgké Iyeri Okin Atoké, of the Qlofa offspring

llé oko owuiro ti 0 7 lo yii The husband’s house you are going

O ko ni foju sunkuin nibe You will never cry there

Wa d finui soyun o You shall be pregnant

Wa a feyin gbgmo pon You shall carry child with your back

Eledad re asino lo Your Creator will follow you

Orityareateléolo Your mother’s destiny will follow you

Ori ko ni je ki 0 rahuzn omo Your destiny will not let you be barren

The above extract shows the prayer aspect of the Yoruba nuptial chants with the wife-to-be

who opens the floor with her rendition before her father reacts to it.

The educational implication of the Yoruba nuptial chants for the senior secondary
school students is the need to value their virginity and jealously preserve it. This implies that
they should not engage in pre-marital sexual relationship. Since wifely virtues which are meant
to give the wife-to-be fortitudes and endurance in her new home are embedded in the chants,
the students would learn through some verses of the chants that, every wife needs to endure
whatever suffering and indignities she is experiencing in her matrimonial home in order to

enjoy a better future which the chants project for her.
Meaning, Forms and Functions of Yoruba Folktales

The existence of stories in the African society in general and the Yoruba society in
particular is widely known. The Yoruba people are so blessed (endowed) with stories; one of
such stories is folktale which is referred to as alg-onitan. Folktale as a traditional story is

usually transmitted in an oral form. It is basically an imaginative creation of experience
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designed to entertain and instruct the audience morally. This genre of oral literature is often
organised in an artistic significant form, and it is very rich in imaginative literary devices.
Folktale is used to achieve moral and aesthetic purposes through the kind of story told, the
nature of the human situation set-up, the characters portrayed and the element of retributive

justice in terms of which action and characters are organised (Akporobaro, 2012).

Similarly, Adéyemi (2013) refers to folktale as a story which is generally simple in plot
construct, involving characters and a simple action that proceeds from the beginning to the end
without complication. Adéyemi explains that the incidents in the stories do not have to be
realistic. He gives instance that human being may be living with animals or dead people living
or marrying living human beings in folktales. Animate and inanimate objects constitute the
characters of folktales; these characters are symbols of different kinds of people in the physical
world. This implies that the messages or themes in folktales are meant for guiding, instructing

and entertaining children (Adéyemi, 2013).

As a narrative form of oral literature, folktale tends to have determined patterns, and
these patterns, as identified by Akporobaro (2012), are dramatic opening, the narration, the
musical interlude and the concluding coda. Every folktale is usually carefully organised or
plotted in terms of the principle of retributory justice. Even, if the good characters are not
rewarded in a folktale, the crafty, the selfish and evil characters never go scot-free at the end.
Folktale narration has been an oral art since the inception of man. This oral narrative (folktale),
which is peculiar to a culture, is not alien to Yoruba and it has been performing utilitarian
functions of entertainment, education and socialisation (Sesan, 2014). Similarly, Amali (2014)
claims that folktale offers very important functions in the traditional Yoruba society in which

it is practised and can also be applied in the present day situation in order to educate the youth.

Folktale is an integral part of the Yoruba traditional society which usually relates to and

elucidates the various cultural and traditional aspects of the Yoruba society. Some of the
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Yoruba folktales are set in the human world, about say, the try of a young man to woo a woman,
the self-sacrifice of two friends for each other, among others. This genre is one of the
commonest forms of oral literary expressions in the Yoruba society specifically and African
societies generally (Oduolowu & Akintemi, 2014). It is an imaginative narrative story which
is in a prose form. The story that constitutes a folktale may have a basis in real life but generally,
the story is an imaginative creation of a memorable experience that is intended essentially to

entertain and educate (Akporobaro, 2012).

Folktale as a literary genre embraces a range of narratives that varies from explanatory
stories, humanistic to fairy tales. Generally, folktales are intended to illuminate the moral
nature of man, and the themes of jealousy, love, endurance and moral conflicts. They often
mark the structure of the story in a clear and attractive way (Finnegan, 1970). Thus, if the hero
is presented as going through a series of examinations or adventures in a folktale, the parallel
presentation of episode after episode is often cut into by the singing of a song by the narrator.

This implies that song is an integral part of most Yoruba folktales.

The songs provide a formalised means for audience’s participation, because the words
of the song, whether familiar or unfamiliar, are to be introduced by the narrator, who acts as a
leader and soloist, while the audience provide the chorus. Folktale involves composition and
performance during the narration. The narrator (story-teller) is likely to introduce his or her
own favourite tricks of verbal style and presentation to be influenced in his or her wording by
the audience and occasion (Finnegan, 1970). Thus, the narrator will produce linguistic
variations on the basic content different from those of his/her fellows or event from his/her own
on a different occasion. This implies that there could be a variation in individual’s treatment of

the various incidents, characters and motifs in the folktales.

Yoruba folktales are not only considered to be didactic in form, they are also dramatic.

They are creatively organised and very rich in imaginative literary devices. Akporobaro (2012)
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identifies four stylistic elements through which both the didactic and dramatic forms of
folktales are achieved. These stylistic elements are the element of the story told, basic human

situation set up, character portrayed and plot construct of the story.

By the same token, exposure through folktales towards evil or corrupt behaviour such
as selfishness does not necessarily mean that people become corrupt. Also, an elder who tells
a story of the tortoise, that had strong desires to sleep with his daughter and arranged to bring
this about by a careful plot, is by no means induced to embark upon this disgraceful line of
action. Such stories are derived from individual’s psychological make-up or diseased state of
mind. This is to say that a man does not attempt to rape his daughter because he heard stories

about rapes.

Folktales are to a certain extent a mirror of life; they reflect what people do, what they
think, how they live or have lived, their values, their joys and their sorrows (Amali, 2014).
Also, folktales are means of articulating man’s response to his environment. In addition,
folktales can effect a change in the people’s minds and attitudes. They (folktales), in fact,
produce some kind of a change in the people who make, tell or hear it. Amali (2014) illustrates
that if a teacher uses a folktale in teaching a class or tutoring an individual, one will hope that
those individuals experience a change, becoming more versed in what one is teaching or more
aware, more intelligent or more motivated to seek to learn more. Folktales (stories) do enter
into the human mind where they shape memory and pool off what we can say or think in the
course of conversation and relationships. Folktales of all sorts shape people’s personalities, and

by implication, what they are.

Olajidé (2010) identifies five functions of a folktale which include sensitising children
to the immediate environment; helping children to develop self-confidence; sharpening the
children’s survival instinct; increasing the children’s patriotism; and enhancing moral

development in the children. Similarly, Oduolowu and Akintemi (2014) observe that Yoruba
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folktales perform salient functions of serving as sources of entertainment, enlightenment or
cultural orientation and tradition of people and educating the youth on various aspects of the
Yoruba culture. Since Yoruba folktales portray the values and traditions of the Yoruba society,
where the youth and adult alike learn through the event conveyed, the functions of this genre

of literature can, therefore, not be over-emphasised.

The practice of folktale telling can be linked with what Amali (2014) termed “an
integrated approach”. In the traditional Yoruba society, the young people and adults alike
attend, practise and participate in it. In the same token, folktale telling is a common practice,
especially in the primary school where some class periods are dedicated to this oral activity. In
another development, Bamgbosé (1968) classifies the themes of Yoruba folktales into three:
moral stories; why stories; and tortoise stories. Sekoéni (1983) submits that the Yoruba folktale,
regardless of whether the actors (i.e. characters) are animate or inanimate and whether
character’s actions are accomplished by overt moralising or not, falls into four fictive
categories: heroic, non-heroic, anti-heroic, and a-heroic. Sekoni’s (1983) submission could be
seen as all-inclusive because it encompasses both human and non-human characters of

folktales.

Although the narration of folktales in modern society has reduced drastically when
compared to what operated in the olden days. However, it has not gone into total extinction
(Sesan, 2014). According to him, there is submergence of folktales in other art forms, both
literary and performance such as music, drama, prose fiction, poetry and film. Music and films
erformance always features some characteristics of oral literature. However, a large fraction of
Yoruba elders have lost full mastery of the folktales as a result of modernisation. The culture
of the contextual performance of folktales is gradually heading into extinction in the

contemporary Yoruba society. This is because the modern style of living supports and
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encourages the spirit of individualism premised upon what Sesan (2014) christened “me and

my family”.

The narrator of Yoruba folktales relies mostly on the facilities of his or her body and
voice. Hence, the manner in which he or she activates and manipulates his/her voice and body
helps to sustain the interest of the audience in the performance (Sésan, 2014). Though there is
always a mutual collaboration between the narrator of Yoruba folktales and his/her audience,
there is a need for the skilful mastery of the content and techniques of performance. This mutual
collaboration is what Sésan (2014) calls intricate relationship between how and what in the
performance of the Yoruba folktale. During the narration of the Yoruba folktale, words are not
formless, baseless, passive and void rather they contribute to the full realisation of the content
and thematic significance of the folktale. The narrator of Yoruba folktales, therefore, relies on
the verbal and non-verbal gestures for the purpose-driving utilisation of words and language

aesthetics during the narration.

Aside the utilisation and manipulation of the body and voice by the narrator, there is
also a need for the significant manipulation of the performance space (Odtolowu & Akintémi,
2014). The performance space of folktales in the traditional Yoruba society is triangular,
corresponding and interactional between the audience and the performer. The performance
space is collapsible to afford both the performer and the audience the opportunity of physical
contact and verbal exchanges. A performer who is vast in the Yoruba folktale’s narration makes
use of other genres of performing arts such as songs, drumming and dance. The use is necessary
to foster mutual and physical interaction between him/her and the audience in order to bring

out the values of the folk narration.

There are tremendous functions performed by the Yoruba folktale which is one of the
oldest methods of communicating ideas and images in the Yoruba society. These functions,

according to Sesan (2014), include but not limited to the following:
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i. through listening to well-narrated Yoruba folktales, children (youth) absorb proper
grammar of the Yoruba and word usage;

ii. Yoruba folktales allow the modelling of language patterns since, through listening to
folktales, children can imitate the structure and the sound they hear;

iii. the structure and form of the Yoruba folktale arouse the interest of the children,
encourage group participation, and increase mental alertness. The existing issues in the
human and animal kingdom as reflected in the folktales are learnt;

iv. they help to develop the habit of listening in the children and, at the same time, give
them specific training in comprehension through the exposure to the interesting and
meaningful content of the tales;

v. the dramatic performance of Yoruba folktales in a physical setting enhances retention
and recall;

vi. Yoruba folktales serve as a primary source of literary instruction and entertainment;

vii. Yoruba folktales serve as a building block of imagination and the stories help to teach
morals;

viii. they are fundamental, original and vital ingredients and models for the evolution
of human culture and civilisation; and

ix. Yoruba folktales develop, enhance and enrich the vocabulary of the children.

Typical examples of Yoruba folktales include: Jjapd, Asin ati Qkéré (Tortoise, Mouse
and Squirrel), Jjapd ati Eye Adaba (Tortoise and Dove), Oba dti awon Omobinrin re (The King
and his Princesses), Jjapa ati awon Eranko Yooka (Tortoise and other Animals), Jjapd ati Erin
(The Tortoise and The Elephant) and Awgn Orog:n Méta (The Three Co-wives) among others.
One of these folktales is narrated below:

Lilé: Aalo o!!! Egbe: Aalo!!

Alo mi da faragbagboo, 6 da 16ri Tjapa, Qkéré ati Asin
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Ni ayé atijotijo, ni ayé atijotijo, oré ni fjapa oun Okéré. Won di korikosan latari pé
Okéré ko laapon, o tepa mosé, 6 si tan lawg. Ni idakeji éwewe, ole alapamasisé ti 6
méa i wa nnkan ofé kaakiri ni 1japa ni tire. Idi niyi ti japa, Ologbon-ewé fi maa n paara
ilé Okéré loorekoore ti yoo si je ajeyo ati ajéséku. Owo awo tita ni awon oré méjéeji yii
dijo n se. Ki i se awon méjééji yii nikan ni won jo f ta awo 1oja, awon miiran naa n ta
irafé oja yii. Lara ird awon eni béé ni a ti ri Asin, eni ti iso reé fegbékegbé pela ti Okére,
nigba ti ti {japa jinna di¢ si ti won. Lojo kan, Okéré pé ki 6 t6 wa pate 16ja tori pé, 6 i
daré de Tjapa, oré re, ti irin ré ko ya rara. Nigba ti awon méjéeji yoo fi dé oja, Asin ti
fére ta tan ni tire. Witiwiti ni awon onraja bo awo Asin. Eyi mu ki int bi Okéré gidi
gan-an, kia ni oun naa saré to awo tire naa, amo sa, won ko ya odo re raja. Omo irakoro
ti Asin ma wé soja, ti 6 ra débi awo Okéré ni ¢ tan tapo si ibina re. Bi 6 tile jé pé Asin
be Okéré titi pé ki 6 ma fi se ibing, fifariga ni Okéré fariga, bi 6 se n bu iya ni 6 n bu
omo, titi ti aawo naa fi di arukusu ti awon méjégeji fi woya ija. Awon éro oja kan da won
lékun titi, won ko gbo, bée ni awon miiran kan n fi won se iran wo ni. Logan ti iroyin
kan Tjapa pé Asin ti n ba oré oun ja, kimo 16 fayo, 6 ni oun fé lo laja. Nigba ti Tjapa
débe, kaka ki 6 beere ¢jo, ki 6 petu si aawo, ki 6 si da awon mejéeji lekun, kumo ni 6 f
ko bo Asin. Lilu yii po to bée géé ti Asin fi fi ibina di eyin mo Ijapa nimua. Ima ijapa ba
bere sin i s¢jé woraworu. Ijapa ju kaimo sonu, 6 figbe ta kaWon €ro oja 6 gba oun sile.
L6 ba moérin bonu pé:

Lilé: Asin toun t’Okéré Egbé: Jé6 mi jo
Awon 16 jo 7 ja J66 mi j6
AWwo ré é mo wd ta J66 mi jo
Ija ré é mo wd la J60 mi j6
L’Asin ba fimi nimu je Joo mi jo
E gba mi lowg re J66 mi jo
Awo mi 71 be lgja J66 mi jo
E gba mi lowg re J66 mi jo

Gbogbo ero oja parowa titi si Asin pé ki ¢ ti eyin nima Ijapa léyin ti won ti da Ijapa
1ébi tan. Amo sa, eti ogbonhin ni Asin ko si arowa yii. O tabo di eyin mé ima Ijapa
sinsinsin, titi ti imu ré fi re mo on 1énu. Lati 0jo yii ni ima Tjapa ti ku kanmbo.

idi alo mi réé gbangbalaka

Idi alo mi réé gbangbalaka

Bi mo ba dédii ¢ged¢ agbagba

Komo mi 6 tobi gbangba

Bi mo ba pard

Ki agogo enu mi 6 ma ro léemeta

Po! Po!! Po!l!

The Tortoise, Mouse and the Squirrel

Call: Story story o! Response: Story...
My story is set like a Lion poised to pounce; it is set on Tortoise, Squirrel and Mouse

In the olden days, Tortoise and Squirrel were close friends. They became so close
because Squirrel was a diligent and generous person. On the contrary, Tortoise was lazy
and was used to finding delights in free offers. It was this attitude that made him to
always visit the Squirrel’s house so that he could eat to complacence and have left
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overs. These two friends were engaging in the same type of trade; they were both selling
plates in the market. However, it was not only these two friends that were selling plates
in the market; there were many other traders among them was Mouse. Mouse’s shed
and that of Squirrel were beside each other while that of the Tortoise was a bit far away,
although they were all located along the same line of the market where all plate sellers
were. One day, Squirrel took long before he could get to the market because he was
waiting for Tortoise who was a slow walker. Mouse, on the other hand, had taken his
wares to the market and prospective buyers had been patronising him before Squirrel
could get to the market. When Squirrel eventually came around to display his wares,
there was no customer to patronise him anymore. All the customers were buying from
Mouse. To this effect, Squirrel was angry, nervous and fidgeting. He was humming and
whispering to himself, singing to abuse Mouse but Mouse turned a deaf ear and never
reacted to his abuses. Later, Mouse’s child, whom he brought to the market and who
was a toddler that just started crawling, was crawling and playing around. The baby
crawled closer to Squirrel’s wares and touched one of his plates. Squirrel was angry
because the mother of the baby was selling while he was not. As a result of this, he
removed the hand of the baby from the plates and he began to hurl a rain of abusive
words on the mother (Mouse) ceaselessly. Mouse tried to appease Squirrel but it all fell
on deaf ears. By and large, Mouse and Squirrel started fighting. They were abusing
each other and before long, they started hitting each other. Mouse was not as strong as
Squirrel and because Squirrel knew that he would beat Mouse up, that was why he
ensured that the brawl led to a physical fight. The two of them began to beat each other,
fighting like men of armour. They broke plates, raised heavy dust particles and there
was noise everywhere, pandemonium was let loose at the plate sellers’ sheds. Those
that were selling and buying came to watch the fight. Some only kept watching to their
amusement, some tried to separate them, while some others were fuelling the fight.
When the news came to Tortoise that Mouse and Squirrel were fighting, he took a stick
and said he would go and separate them. Upon getting to the fighting spot, he began to
hit Mouse with the stick repeatedly. He was hitting him so hard more than the beating
that he (the Mouse) was being suffered with by Squirrel. He beat Mouse ten times more
than the Squirrel. When Mouse realised that Tortoise was not trying to separate them
but rather supporting his friend, Squirrel and he discovered that Tortoise was hurting
him more severely than Squirrel that he was fighting with. He left Squirrel and clang
his teeth to the Tortoise’s nose and Mouse’s teeth penetrated his nose. The result of this
was an overflowing ocean of blood from the Tortoise nose. Tortoise then threw away
the stick and started shouting and called upon the crowd in the market to save him from
Mouse. He started singing thus:

Call: Response:

Squirrel and Mouse ...in brawls
Are those in brawls ...in brawls
The fight | came to settle ...in brawls
Rescue me from his claws ...in brawls
My wares are in the market ...in brawls
Rescue me from his claws ...in brawls
My wares are in the market ...in brawls

He, alongside the bystanders, began to beg Mouse. They (the bystanders) blamed
Tortoise that he did not separate the fight amicably that he was only being sentimental
and partial to favour his friend. They rebuked him very well and begged Mouse the
more. Mouse did not look at anyone’s face, but still clang his teeth on the nose. He
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closed his eyes and bites the Tortoise’s nose that blood was flowing continuously.
Squirrel could not beat Mouse again; he began to beg also. At this point, Tortoise could
not talk anymore as he was between life and death. Mouse bite Tortoise’s nose until it
cut off into his mouth. From this day onward, the Tortoise’s nose has remained small.

This is the reason for my story with so much appeal

This is the reason for my story conveyed with such skill

When | get to the plantain tree

My child should be robust in glee

If | have told a lie

May the gong in my mouth never sound thrice

Po! Po!! Po!!l

The educational implication of this Yoruba folktale for the secondary school students
is the need for everyone to be hardworking, just (impartial) in every circumstance and be

punctual (time conscious) at all times.

The Concept and Values of Yoruba Myths

In the traditional Yoruba society, the stories that were told to the young ones by the
elders under the moonlight at a leisure time after the day’s work were not just narrated for the
fun. They were told to teach morals and educate the recipients in all ramifications. Similarly,
it is believed that when a Yoruba elderly person called his/her children and grandchildren
together, usually every evening to tell them stories about a certain event which was believed to
have taken place in the remote past, he or she was not trying to merely amuse the children.
Usually, some moral lessons were drawn from the stories, and one of such stories is myth. A
myth is a story that is deliberately and consciously told to the youth with the aim of cultivating

moral values in them (Fasoro, 2012).

Raglan (2012) defines myth as a narrative or traditional story, without historical or
scientific basis, embodying a popular idea regarding natural phenomena or historical events or
deeds of gods, heroes and so on. Raglan’s definition of myth, however, seems to be

contradicting and not to be true because his definition also includes historical events which he
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earlier claims to have no historical basis. In the same vein, deeds of gods and heroes can only

be regarded as legends, not myths.

Similarly, Akporobaro (2012) corroborates the above definitions when he observes that
myths are prose narratives which, in the society in which they are told, are considered to be
truthful accounts of what happened in the remote past. He stresses further that myths symbolise
human experience and embody the spiritual values of culture. According to Akporobaro
(2012), some myths explain origins, natural phenomena and death; others describe the nature
and functions of divinities; while some others provide models of various forms of behaviour
by relating the adventures of heroes or the misfortunes of arrogant humans. It could be deduced
from the various definitions given above that a myth is one of the main traditional prose
narratives which is invented, though beyond a scientific proof but with the ultimate aim of

amusing, entertaining and educating the youth.

In another development, Adéyemi (2013) defines myths as imaginary, fictional or
invented stories which are used to explain natural events. He gives some examples of such
natural events as the creative story in the Yoruba thoughts and beliefs such as “why the earth
is far from the heaven” and “the fight between the sun and the moon”. He stresses further that
a mythical story is usually an illustration of origin of life, death and the fundamental patterns
of nature. Yoruba myths, which Adédeji (2016) regards as Jtan Iwdge, are anonymous stories,
presented as history, that deal with cosmological and supernatural traditions of the Yoruba

people, their gods and goddesses, culture, heroes and heroines, religious beliefs, among others.

Yoruba myth is a traditional story in a prose or verse form created in the pre-literate
Yoruba society and handed down orally and it purports to explain events or phenomena which
are beyond rational or scientific justification (Fasorg, 2012). Yoruba myths, which are symbols
of human experiences, are created through a critical observation of nature and interpretation of

the behaviour of human beings. The main characters in the Yoruba myths include deities and

87



culture heroes, whose actions were set in an earlier world, when the society was different from

what it is today, or in another “world” such as the Sky or River.

Every society of the world, especially the Yoruba society, preserves its myths by
narrating (telling) them to the young ones. This is because the belief and worldview found
within them (myths) are crucial to the sustainability and survival of the Yoruba culture (Fasoro,
2005). When a myth is being narrated in the traditional Yoruba society, the youth are not
expected to query or disagree with the views of elders concerning the veracity or otherwise of
the stories (myths). This is because there is an element of dependency in the process of moral
education among the Yoruba. The most important thing for children when a story is being
narrated is for them to be attentive to the respected elder (story-teller) and derive the messages

of the stories meant to educate them.

As Akporobaro (2012) observes, myths address fundamental questions that each right

thinking person continues to ask. He identifies such questions as:

i. Where do we come from?
ii. Why do we die?

iii. How do | relate to the universe?

iv. How much control do | have over my own life?

V. What can | do in order to survive?

Vi. How can I live a satisfying life?

Vil. How can | balance my own desires with my responsibilities to my family and my
community?

viii.  How can | reconcile myself to the inevitability of death?

IX. Is there life after death? (p.189)
Although there are various Yoruba myths, one of the most popular among them is the

creation of the Universe at llé-Ife. This myth which explains the origin of man and the creation
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of the Universe is very significant for two reasons. The first is that it expresses a nationalistic
point of view for appropriating the creation of man and the earth to Obatdla and at I1é-If¢. The
second is because of the way it has offered an explanation for the diversity and differences in
human types and patterns of behaviour (Akporobaro, 2012).

The myth features Olokun, the river goddess, who ruled the endless water and wild
marshes. Although her kingdom did not contain vegetation, animals or human beings, she was,
however, contented with it. Another character is Obatdld, the god of creation who lived in the
sky and was not satisfied with the water-soaked state and absence of living things in the
Olékun’s Kingdom. The myth also features Orinmila (the first son of Olédamare - God), who,
with his superior knowledge and wisdom, taught Obatdla how to move from the sky above to
the water below in order for him (Obatald) to accomplish his mission of populating the Earth
with living things who will be able to raise crops and build villages. The characters of the myth
also include the blacksmith who fashioned a chain of gold, long enough for Obatald to land on
the water that filled the earth.

Similarly, there are some Yoruba myths in a verse form. Fasoro (2012) identifies the
following in this category:

i Ki omodé ma so pé aso agba 7 run (The youth must not say the cloth of the elder is
smelling).
ii. Mad se duro lenu ona ti ojo bd 7 ro (Do not stand at the doorstep when it is raining).

iii. Mad se jeun ni ooro (Do not stand while eating).

From the first mythical belief identified above, the Yoruba assumed that the youth
would not grow to a ripe age to be regarded as an elder. The lesson derived from this myth is
to prevent waywardness on the part of the youth and to encourage respect for elders, especially
old age. From the second, it is a Yoruba belief that Sango, the god of thunder, might be angry;

therefore, the wisdom behind this myth is to prevent someone from being hit by a thunderbolt.
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In the third, it is assumed that the person would never be satisfied because the food that should

go directly into his/her stomach might go to another part of the body. This mythical belief

encourages good table manner; to eat in a relaxed atmosphere rather than fidgeting about while

eating (Fasoro, 2012).

Values of Yoruba Myths: Yoruba myths go beyond amusing and entertaining the listeners

(usually youth). They have some other values which, according to Fasoro (2012), include the

following:

1.

they provide much room for intellectual thought and debate because most of them
employ divinities and spirits to explain why we are here and why things happen;

from the literary and imaginative use of language, Yoruba myths become a cultural
significant creation having a great value for people and their religious and cultural
beliefs;

Yoruba myths are an important way to understand ourselves and our connection to other
people of the world;

Yoruba myths enhance the vocabulary development of the youth (children). By
listening to various narrations of myths, the youth will come across new words which
will be added to their vocabulary bank;

they teach morals;

they instil fear into the minds of the youth;

Yoruba myths also have a value by exploring and explaining the world of invisible
forces; and

Yoruba myths have a value of instructing members of the society about the attitudes

and behaviour necessary to function effectively in life.

The Concept and Values of Yoruba Festivals
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The Yoruba people can be described as a people with a rich cultural heritage. One of
the media through which the Yoruba project this rich cultural heritage is festivals. Yoruba
festivals are traditional festivals that are peculiar to the Yoruba people. Traditional festivals in
the Yoruba society provide a context, a medium for music, dance, drumming, worship and
literary creativity, and their performances are essentially socio-cultural displays (Olaola, 2015).
Olaoli’s view corroborates that of Adéola (2015) who describes Yoruba as a well-known
ethnic group for celebrating colourful festivals, which are characterised by traditional dresses,

dances, music and mythical stories from time immemorial.

Many festivals abound in the Yoruba society, because almost every community in the
Yoruba nation has one festival or the other. The Yoruba people foster a sense of unity among
themselves through festival performance (Ogwezzy-Ndisika & Faustino, 2017). Some of these
festivals include Osun in Qsogbo; £yo in Lagos (Ek6); Ojide-Oba in 1jeba-Ode; Sangs in Oyo;
Egungun in ibadan; Addsébo in Kisi; Morémi in Ofa; and Oladunwe in Oke-Imesi, Ekiti State.
Some other Yoruba traditional festivals as identified by Ogwezzy-Ndisika and Faustino (2017)
include Udi’Roko in Ado-Ekiti, Olgsunta in Tkéré-Ekiti, Semiregede in Ode-Ekiti, Qlgfin in
Tlawe-Ekiti, Okorébo in Ifaki-Ekiti, Oliza in Osi-Ekiti and Ogdye in Ighara-Odo. They also
identified Qlgjg in llé-1fe, Igogo in Owo, Ogun in Ondo and 11¢ Oljii, Adgbd in Oto, Agemo
in Ijebu-Ode and Orésun in Idanre. Some of the festivals bear different names in Yoruba towns,
but Ifd, Sangé, Egungun, Obatdld and Ogun festivals are celebrated in all Yoruba towns. Five

of these traditional festivals are discussed below:

The Qsun-Osogbo Festival: is a religous festival in Yorubaland. The festival has become one
of the most popular traditional festivals in Nigeria. The festival, which is usually performed in
the month of August, is a two-week programme which celebrates the Qsun diety. It is believed
that the goddess is capable of dishing out blessings to her worshippers at every celebration

(Ol4olu, 2015). The Osun has a sacred grove called Qsun Grove which has been recognised by
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the United Nations Educational, Scientific and Cultural Organisation (UNESCO) as a world

heritage site (Osadolo, 2016).

The festival was borne out of the yearly sacrifice offered to celebrate Qsun, the river
goddess, who serves as the protector of the clan about seven centuries ago, when the Osogbo
community was founded (Osadolo, 2016). Osun, who is believed to have the spiritual power to
solve many problems assured the people of her protection and promised to bless their women
with fruits of the womb if they would offer a sacrifice to her annually. According to Osadolo
(2016), the contract was sealed and the sacrifices and ceremonies became inevitable. The
commencement of the festival (Qlaolu, 2015) is marked with the cleansing of Osogbo town,
followed by the lightening of a 600-year old lamp known as Ind oléji-merindinlégun (a 16-

point lamp). Thereafter, the crowns of the past monarchs of Osogbo, Atadjas, are displayed.

Similarly, Osadolo (2016) observes that lwopdps, the Ind Oléju-mérindinlégin the
Iboriadé and the Arugbd rituals are the sequence of rituals that kick-start the celebrations of
the Osun-Osogbo festival. The first (wopépd) is a ritual done to cleanse the Osogbo city from
evil. This is carried out before the festival starts proper. The second (Ina oléju-merindinlégun),
is a traditional ritual that involves the lighting of a 16-point lamp which is believed to be 600
years old. This ritual is performed three days after the first ritual is carried out. The third ritual
(Ibori-Adé) is when all the crowns of the past monarchs (Atagjas) are assembled for blessings
by the sitting Ataoja of Osogbo land, the Arugbd, the Yeéyé Osun, and a committee of priestess.
At this stage, a calabash containing the sacrifice materials that would be used to appease and
worship the goddess is carried across the town by a votary virgin on her head. This votary
virgin leads the procession to the Qsun river. The people, seeing her as a representative of the

goddess, cast their problems on her and say their prayers.

Apart from the traditional rites identified above, the Qsun-Osogbo festival has a lot of

other side attractions and activities that make the event a wholesome experience for visitors
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and tourists, especially the first timers/callers. There are trade fairs, games and other activities
put in place to make the two-week celebration an exciting one. This is to say that there are
several activities planned around the festivals, as tourists and visitors all come to witness,
interact and partake in the two-week celebration. It could be deduced from the foregoing that
the Qsun-Osogbo festival is more than just sacrifices performed to appease and celebrate the

river goddess (Qlaola, 2015; Osadolo, 2016).

The Eyo Festival: is also known as Adamu Orisa. The festival is distinctive and symbolic and
it is regarded as the nucleus of the tradition in Lagos. In other words, Eyo festival is native to
the city of Lagos, particularly, Lagos Island, popularly called Eko (Hinterland of Lagos)
(Olaolt, 2015; Aromashoda, 2017). The Adamu Orisa is the most respectable festival of

Lagosians and features different groups called Iga.

Often times, the performance of Eyo masquerade is done in honour of the demise of an
Oba, a Chief or a notable Lagosian who has contributed immensely to the development of
Lagos (Aromashodu, 2017). As important as this festival is, however, it does not hold on an
annual basis. There were times in the past, when for twenty-one years the festival did not hold.
Also, the festival was celebrated three, four and five times in 1903, 1906, and 1909 respectively
(Aromashoda, 2017). The Eyo masquerade is quite different from other masquerades in
Yorubaland. While some masquerades wear attire of different colours and whips, the Eyo
masquerade wears (adorns) flowing white poplin, traditionally called arépale and a decorated
hat called Apé/Aga. Aside the nature of attire and the hat, the Eyo masquerade also has a staff
called Opd Eyo. The Opd Eyo is used to extend the blessings of the Adamu Orisa play by
touching individuals. It could be deduced from the foregoing that the masquerade has an

inimitable feature and a beauty to behold.

The Ojude-Qba Festival: is a traditional festival in Ij¢baland begun in 1892, when Qba

Adésunmbo Tunwase, who signed the treaty of relationship with the British Queen, gave a
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piece of land to the Muslims to establish their Central Mosque. He also agreed with the British
missionaries to preach Christianity in Ijebaland and gave the land on which the first Church in
Ijebuland was built. The Muslims started the Ojude-Oba festival, which means Festival in the
King’s Court. They used the festival to pay homage and appreciate the reigning monarch for

his benevolence towards them (http://hotels.ng/guides/carnival/ojude-oba festival).

The Ojude-Oba festival, which has a long lasting history of bringing together all the
sons and daughters of Ijebuland once every year, usually starts on the third day of the Eid-el
Kabir festival. The whole of Ijébu-Ode, which is the capital of Ij¢buland, is usually set aglow
by the celebration of the festival which has become a unifying factor for all sons and daughters
of Ijebuland, both at home and in the diaspora. The people, who are grouped into age grades
(called Regbereghé) of a 3-year age bracket, celebrate via traditional attires, deft hairstyles,
cuisine (Ifgkoré) and the enactment of rare cultural dances and spectacular horsemanship

(Ol4oly, 2015).

Some of the main features of the Ojude-Oba festival include the following: each family
goes as a group dressed in colourful attire before the Qba to receive the royal blessings; most
of the families, especially the warrior family, parade on beautifully dressed horses, exhibiting
their horsemanship to thrill the spectators; different music and dance display from the
respective regberegbe groups before the QOba; gunshots are fired intermittently when a warrior
family and its entourage dance along the court; different types of fanfare events around the
festival arena; and cash prizes and other rewards are given to the best-dressed régbéregbe and

horse-riding family respectively (http://hotels.ng/quides/carnivals/ojude-oba-festivals).

Egungun Festival: Egungun festival is one of the most widely celebrated indigenous festivals
in Yorubaland of South-western Nigeria, especially in Ibadan, the home of powerful warriors
such as Iba Olayolé, Balogun Ibikanlé, Lagela and Iyalode Efasetan Aniwira. This festival is

an important festival which is celebrated every year to reverence the spirits of the ancestors
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among the people (Ojédokun & Otéi, 2020). Egiingtn is an important deity through which the
rememberance of the deads started (Adéoye, 1985). The Egangun festival, which is essentially
organised collectively by its faithful, is usually celebrated yearly between the months of May

and July. However, Qkéowo (2020) reports that the festival is specifically celebrated in the

month of June in most communities of the South-western Region of Nigeria.

In specific terms, Egangun (Masquerade) is used to demonstrate the Yoruba’s belief
that the departed souls still exist elsewhere and are actively in touch with their people who are
still living. In other words, Egangtn is an ancestral cult which showcases the belief of the
Yoruba people in the hereafter (life after death). In the same, the Egungtin mask represents the
ancestral spirits and it is considered dangerous to see any part of the man behind the mask
(Okéowo, 2020). Similarly, Egangan which symbolises the presence of the ancestors among
the people is believed to not only bring good luck and fertility to the land but also cleanse
diseases on the land. By the same token, it is believed that Egungtn usually bless, protect and
lead their communities during war. Aside these, Egunguan collectively protect their
communities against evil spirits, epidemic, famine, barreness, persistent sickness, poverty,

witchcraft and evil doers (Arému, Banjo & Olanipékun, 2012).

ibadan, the largest city in the Western part of Nigeria, is more synonymous with
masquerade festivals than all other Yoruba communities. Ibadan, being a city of notable
warriors, was reported to have used some masquerades during the warfare in the time past,
especially during the Yoruba civil wars between 1793 and 1893 (Qkéowo, 2020). Some
prominent among these masquerades are Aldparnsdnpd, Oloolu, Afidielégeé and Atipako. For
instance, Alapansanpa, which is also known as Eégan Ogundeji, is a highly revered
masquerade and some other senior masquerades collectively accompanied Ibadan warriors to

war fronts during the Yoruba civil war. Alapansanpa, the first in the hierarchy of the Eganguns
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in Ibadan is a reknowned Egungun and its importance to Ibadan cannot be underestimated. This

Eguangan performs only in the month of June every year.

By tradition, he (Alapansanpa) must go to Olubadan (the paramount ruler) palace
where he whips the Olubadan with his whip three times before the Monarch, who in turns bless
him with gifts and other items. However, if he does not go to the palace, there will be no peace
and posterity in the land. This implies that the sitting Olubada is a bad person. This could be
the reason for the popular chant that Bi Aldpdrsdnpd ¢ délé Olibadan, Tbadan o fararo (If
Alapansanpa did not visit the Olubadan palace, there will be no peace in the city). The Egungun
faithful chant Iwi or Esa (Masquerade Chant), while kolanut, bitter-kola, palm oil, salt, ram,
cornmeal, pork, he-goat, cock, pounded yam, bean cake among others are the materials used

for the sacrifice of the Egunguan (Adéoye, 1985).

In general terms, Adéoye (1985, p. 138) identifies eight (8) types of Egungun in the
Yoruba society. These include: Egungun Eleru, Egungun Aldte (Tonbolo), Egungun QOlopon,
Egungun Janduki (Olgre), Egungun Layewn (Jenju), Egungun Kurnduke, Egungun Aldagbe
(Onijé) and Egunguin Pidanpidan. The scolar also identifies Aponrdan, Gangan, Batd, Adamo,

Agere as the types of the drums used during the Egungun festivals (Adéoye, 1985, p. 137).

Okérébo Festival: Most indigenous Yoruba festivals are associated with one deity or the other
that are peculiar to each community and are often celebrated yearly between the months of
April and September. Okorobo is one of the major festivals celebrated in Ifaki-Ekiti, Ekiti State
of South-western region of Nigeria (Adétanmbi, 2006). The festival is a familiar and household
name across the Region, especially in Ekiti State. There are two Okorobé as identified by
Adétanmbi (2006) which include Okorobo Twore and Okorobo Egun. The former, according

to the scholar, is more popular and widely known to the outside world, while the latter on the
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other hand is quite entertaining because its carriers dance to the rich traditional music with it

when withdrawing to the grove.

Unlike some other traditional Yoruba festivals, neither rituals nor sacrifices are offered
to the idols during the Okoérobo festival. This could be one of the major reasons why people
from far and near, different races and colour participate in the festival. The festival is majorly
about singing and dancing. However, in addition to singing and dancing, some physically and
mentally fit men and women voluntarily flog each other on their legs with the long stem of
palm fronds popularly called uro in ifaki-Ekiti. By doing this, strong and able-bodied young
men and women alike see it as an exercise and long standing conventional way of celebrating

this annual festival.

About seven days to the day of the festival, women usually chant praise songs
eulogising the coming festival and elegies in remembrance of the compatriots who had shared
the happy moments with them in the past but were no more. The festival is usually celebrated
a day after the market day. This is to allow the Okorobo faithful to buy everything they needed
on the market day preceding the festival. As a norm, a day to the market day (two days to the
festival), parents usually take their children to a special farm called Oko Okoérobo (Okérobo
farm) mainly to go and feast. The children, while in the farm, will commemorate the mock
Okorobo festival. This day is a special day for the children for merriment on the farm, and this

could remain evergreen in their memories (Adétanmbi, 2006).

In the same development, yam, which is usually noticed in large quantity is an
important material used during this festival. Some kind and generous farmers do share part of
their yam harvest with friends and relations. The official meat for this festival is Eran El¢éde

(Pork); which are slaughtered in large quantity for the feast by those that are interested and
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could afford at least one, and distributed to interested relations and neighbours. The poor and

indigent usually have more than enough to eat during this special festive period.

The Okoérébo, which is referred to as Aja in Ifaki dialect, is carried on the day of
celebration. The arrival of Okorobo marks the peak of the festival celebration. Before its
arrival, different age grades of females adorning Asikara or lace uniform of various designs for
groups ranging from children under the age of ten years to ladies in their thirties would process.
This procession always marvels the spectators; based on the practice and procession,
Adétanmbi (2006) describes the Okorobo as being made up of two long columns decorated
with palm fronds carried on the head and supported by two strong ropes. Each of the columns,
according to him, is between ten and twelve feet high which is always carried from the Okorobé

grove to the town.

Traditional music which is of two kinds is supplied during this festival. The first is for
the physical part of the ceremony which is without drum accompaniment. The second, on the
other hand, is accompanied by kekedu drum, aran and buffalo horns. The long procession and
withdrawal of the Okorobo and its two-kilometer journey to and fro the stretch of the main
street of the Iwore quarters are the height of the enjoyment which marks the peak of the festival.
At this point, the tempo of flogging among the youths will increase in front of the procession
up till when Okérébo gets to the resting point. The festival usually ends before seven-thirty in

the evening (Adétanmbi, 2006).

Values of Yoruba Festivals: There are some values that can be derived from Yoruba festivals.
Among these values as identified by Qlaoli (2015), Osadolo (2016) and Arémashodu (2017)
are Yoruba festivals present an avenue for people to show-case their God-given talents and an
opportunity to pray for peace and prosperity of the town. They also serve as tourist attractions

(through which a worldview of the Yoruba people can be accessed) and attract people from far

98



and near. Also, they are instruments of social cohesion and mobilisation for the development
of the village, town or city where they are being celebrated. In other words, they compel the
living to participate in communal happenings. In addition, they reinforce common values, share
bonds and common taboos and also guide the behavioural pattern of the people within a given

culture for the purpose of preservation and the likes.

The educational benefits of the traditional festivals to the senior secondary school
students include the opportunity to see various Yoruba art works such as beaded crowns, gelede
mask, armlet, and images of Yoruba orisa and legends such as Sango, Oguan, Oranmiyan and
Moremi. Since traditional attires are mostly worn during festivals, students could learn how
typical Yoruba people used to dress without exposing the sensitive parts of their bodies.
Singing and rendering of various traditional music and chants would afford them the
opportunity of seeing how these music and chants are performed and could also come in contact
with the performers and gain first-hand experience. Similarly, students could learn that nature
and culture are connected with festivals and that one of the major ways by which the Yoruba
language can be developed is through festival activities and by participation. Since festivals
are bound to be instructional, students would learn from them and experience greater awareness

and aquire new knowledge.

The Roles of Parents, Teachers and Artistes in the Propagation of Yoruba Cultural

Values

Culture refers to people’s traditions, manners, customs, religious beliefs, values and
social, political or economic organisation (Makind¢, 2010). It is a cumulative deposit of
knowledge, experience, beliefs, values, attitudes, hierarchies, notions of time, roles, specific
relation, concept of the universe, material objects and position acquired by a group of people
in the course of generations through individual and group striving (Oti & Ayeni, 2013).

Similarly, Olugbhénga and Ayinla (2017) view culture as the sum total of the attainment of any
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specific period, race or people including their handicrafts, agriculture, economic, music, arts,
religious beliefs, traditions, language and story. It is therefore inferred from the above that
culture does not refer to an individual but to a people as the individual writ-large. It is a shared

understanding that people acquire to co-ordinate their activities.

Oden (2017) also describes culture to include the total repertoire of human action which
is socially transmitted from one generation to another. The transformation of culture, according
to him, is not a sudden one rather it is a continuous process of change. He stresses further that
culture is dynamic, learned, acquired and transmitted or diffused through contact or means of
communication from one generation to another. Simon and Ndoma (2016) describe culture as
the system of knowledge shared by a relative large group of people. Culture is germane
regarding the identification of people (Akogun, 2011). It is the major attribute resulting in the
behavioural characteristics of different groups. Akogun (2011) identifies language, dressing,
food, hairstyle and music as components of a culture. The Yoruba culture, therefore, connotes
marriage system, cusine, music, dressing, language, inheritance, moral and unmatched love for

neighbours among others that are peculiar to the Yoruba people (Akogun, 2011).

The understanding of the Yoruba culture begins with a core interest and understanding
of the Yoruba language. The richness or otherwise of the culture of a particular group of people
lies in their language; this is because language is the way to people’s hearts. Every society or
culture must define its own values in its own terms not on the terms designed for it by other
society or culture (Olayiwola, 2010). The Yoruba traditional society is culturally endowed with
in all spheres of societal structures which are guided by social values that seem to be the
bedrock of their culture. The Yoruba cultural values, like every other African cultural values
are humanistic, though this is threatened by invasion of foreign values (Olugbénga & Ayinla,
2017). The traditional Yoruba society has a socio-cultural value system with shared principles

and standard of living which account for the stability of social conduct such as fundamental
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rights, patriotisms, respect for human dignity, among several others (Olagbénga & Ayinla,
2017). These values are the criteria the Yoruba use in assessing their daily lives, arranging their

priorities and choosing among alternative courses of action.

However, Olayiwola (2010) asserts that Yoruba cultural values have been bastardised
in the name of European civilisation and western education. Oti and Ayeni (2013) note also
that Yoruba cultural values are fast losing space in the society, especially among the elite.
According to them, many of the Yoruba cultural values are already abolished particularly
among the educated homes. Dangana (2018) corroborates Olayiwola (2010) and Oti and Ayeni
(2013) who observe that some Yoruba young men and women have abandoned their local
attires such as Adire and Ankdrd for alien ones. She stresses further that it is common to see
the young people (especially ladies) walking across the street half-nude putting on micro or
miniskirts, handless (armless) top, trousers and other outfits that are not in consonance with the
Yoruba cultural identity. The neglect of these cultural values remains a thing of concern.
Fatindé (2018), however, contends that Yoruba culture is not dying and stresses that the culture

is only being adapted to the new world.

Man is essentially a product of his culture because his right lies in the confidence and
personality which is greatly nurtured by his culture (Dangana, 2018). Culture makes one think,
dance, speak and behave in a particular manner. It is the culture that makes one Hausa, Igbo,
Yoruba, Kanuri, Fualani, ljaw or Tiv as the case may be. The Yoruba and indeed all ethnic

groups have their given culture which is unique in their own respect.

There is a dare need to restore, transmit and propagate Yoruba cultural values in order
to prevent them from going into extinction. This is important because if a man’s culture is taken
away from him, his entire being is rendered prostrate. The restoration, transmission and
propagation of Yoruba cultural values rest on the shoulder of some stakeholders (i.e. artistes,

parents and teachers) in the society. Fatandé (2018) advises that Yoruba cultural values should
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be promoted in various homes, schools, and across nooks and crannies of Yorubaland. It can
be deduced from Fatandé’s advice that if the propagation of Yoruba cultural values starts from
every home, the children will come out of their homes into the society with a deep appreciation
of the Yoruba culture and propagate it in their own unique way, each with his or her own unique

talents. Hence, propagating Yoruba cultural values is the responsibility of everyone.

Yoruba film producers, singers, dancers, poets, chanters, actors, actresses and
drummers play crucial roles in the propagation of Yoruba cultural values. They do this through
the vehicle of film production, singing, dancing, chanting, dramatic plays and drumming,
among others. For instance, the need to artistically explicate some adored Yoruba cultural
values is well expressed by the producer in a Yoruba film titled Agogo Eéwso so much that the

scenes devoted to this purpose stand-out in the movie like a sore toe (Olayiwola, 2010).

Similarly, in propagating Yoruba cultural values, the producer of another Yoruba home
film, Saworo Ide (The Parable of the Drum) reveals its (the film) allegiance to the Yoruba
culture with strict bias for the role of the Yoruba special drum called Jyd 7li: in maintaining
social ethoes among the pre-literate Yoruba people (Olayiwola, 2010). No society or ethnic
group is free from corrupt practices; however, there are always social mechanisms to curb them.
Hence, the building of the film around Jyd Il:: by the producer is to clamp down on despotic,

corrupt rulers and ensure that whoever engages in such an act is punished.

To propagate Yoruba cultural values, the producers of the two Yoruba films (Saworo
Ide and Agogo Eéwo) in finding solutions to the economic corruption as well as problems in
the society did not seek recourse in the law court or democratic order of the West, but in the
people’s culture (Olayiwola, 2010). It is deduced from the above that solutions to people’s
problems reside primarily in their culture. Similarly, producers, actors and actresses can

propagate the values in the Yoruba culture by re-enacting plays regularly to introduce Yoruba
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heroes and heroines to the new generation of the Yoruba and to the international audience

(Fatandg, 2018).

Another artiste whose roles in the propagation of Yoruba cultural values is
indispensible is the drummer (4yan), whom Oladapo (1995) regards as a friend of God and an
indispensible being in the society and describes him as a must at all Yoruba social functions.

Commenting on the significant role of Ayan in the society, Oladapo (1995) submits that:

Bi ko ba si Ayan nint ila, boya ni ila bée lé¢
tord. Ayan nibi oyé jije. Ayan nibi ikomojade.
Ayan nibi oka agba. Ayan nibi ighéyawo. Ayan
nibi isilé. Ayan nibi gbogbo odun ibilé. Ayan
nibi ayeye alarinrin... Ko si nijo, ijo ko kan ni
won. Onisé ona pataki ni won, laarin awujo (p.3)

If Ayan (the drummer) is not present in a town,
such a town may experience no peace. He is
always at the chieftaincy ceremony. He features
at the naming ceremony. He features at the
funeral ceremony. He features at the marriage
ceremony. He features at the house-warming
ceremony. He features at all the traditional
festivals’ ceremonies. He is also at all the places
of colourful ceremonies ... If Ayan is not in a
group, such a group is incomplete. They are great
artistes in the society.

It is inferred from Qladapo’s description of Ayan Akéw:i that they are a significant unit
in Yoruba society. Through their performance at various functions, they employ their
instrument (drum) to teach morals, thereby propagating Yoruba cultural values. Oladapo
(1995) summarises that Akéwi ti 6 mo nipa Isedd ni Ayan (Ayan is a poet of Nature). Using the
talking drum, the Ayan as a social group could talk about every life situation as well as God’s
creatures such as animals, birds and human beings. In addition, they could use the drum to talk

about the Supremacy of Olodumare (God). For instance:

Olgrun loloogun God is the Absolute Sorcerer
Olgrun loléogun God is the Absolute Sorcerer
Ko ma ma séléogun, t6 j 'Olgrun lo There is no charmer beyond God
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Olgrun loléogun God is the Absolute Sorcerer

This and many other ways by which the Ayan project their artistic creativity make them a major

factor to reckon with in the Yoruba social life.

Furthermore, Yoruba singers can propagate Yoruba cultural values through their songs.
They can do this by ensuring that some Yoruba cultural values are being emphasised in the
contents of their various songs. Similarly, there are some dances such as bata and dzndun that
are peculiar to the Yoruba people whom Yoruba dancers need to maintain, sustain and
propagate. The core of their performance should revolve around the Yoruba dance since dance
is a sub-set of culture. Both singers and dancers should ensure that they adorn local attires, such

as Adire, Ankara and Ofi, popularly referred to as Aso-Oke.

In the same vein, teachers can propagate Yoruba cultural values by serving as role
models to their students through their speech, dress and manners in and outside the school;
having an indepth appreciation for the Yoruba culture in order to interest their learners;
encouraging the learners to participate in traditional cultural activities and ceremonies of their
community such as Qdun lsu (Yam Festival), Odun Egungun (Egungun Festival) among
others; introducing different Yoruba activities such as games (ayo olgpgn, bojuboju and okzn
meran) in the school, especially during the end of the session programme; teaching the learners
the nature and importance of Yoruba oral literature such as myths, legends, folktales, proverbs
and so on which are integral parts of the Yoruba cultural heritage; allowing students to speak
the Yoruba language (especially their dialect) in school because language is the vehicle through
which culture is transmitted hence, there is no culture without a language; dressing in Yoruba
traditional attires since dress is a part of culture; and taking learners on excursion to traditional

places such as Museum, Osun Osogbo Groove, Obas’ Palaces (i.e. Aldafin’s Palace).

Similarly, parents should play the following roles to propagate Yoruba cultural values:
converse with their children in the Yoruba language and encourage them to speak the language
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both at home and outside the home; and see a beauty in preparing and eating local foods such
as pounded yam (iyan), amala, porridge (asard) and local soups such as efg, egusi and gbegiri.
They should also encourage their children to do the same; and tell traditional stories to their
children in order to let them know the events of the past and learn from them. This will help to
keep various traditional stories alive. In a similar vein, they should
attend traditional festivals and cultural exhibitions and encourage their children to do the same;

and wear and encourage their children to wear traditional attires (Fatundé, 2018).

Age, Gender, Religion, Formal Educational Level and Experience as Factors on
Perception

Studies such as Shinn (1997), Bain and Rice (2006), Dhanani (2007), Edu and Kalu
(2012); Igwebuike and Oghenesuvwe (2013), Owoélabi, Gymah and Amprosah (2013), Badru
and Saidu (2014) found out how age, gender, religion, educational level and experience
influenced perception. For instance, Shinn (1997) carried out a study on teaching strategies,
their use and effectiveness as perceived by teachers of Agriculture. He involved a sample of
370 respondents drawn from the 910 secondary agriculture instructors listed in the 1996/97
National Directorate of VVocational Agriculture Teachers in the USA, while the variable of
interest of the study included years of teaching, final academic degree, age, school location and
school type, among others. A survey instrument on a five-point Likert type scale of response
was used to collect data, while the data collected were analysed using the statistical package
for Social Sciences for Personal Computer (SPSS WIN PC), the t-test and the Analysis of

Variance (ANOVA).

The results of the findings showed that respondents’ length of service had little
influence on their perception regarding teaching and learning principles, and respondents’
qualification influenced their perception. The study concluded that there was a significant

difference among the respondents’ perception when grouped by their years of teaching
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experience. Shinn adopted a five-point scale of response in the instrument and examined
influence of experience on teachers’ perception. This is similar to this present study which also
adopted a five-point response scale and investigated the variable of experience on teachers’
and artistes’ perception respectively. Also, Okoro (2004) reported that education personnel
with higher qualification displayed more confidence in their accessibility to quality information
and adapted to changing occupational conditions than their counterparts with lower

qualification.

Similarly, Bain and Rice’s (2016) study on the influence of gender and attitude on
perception and uses of technology involved 59 (29 boys and 30 girls) students using a mixed
method research; a combination of qualitative interviews, observation and quatitative data was
adopted for the study. A computer survey adapted from the Computer Attitude Questionnaire
(CAQ) which contained 100 items was used to collect data. The data collected were analysed
using the t-test and the Chi-square statistics. The results of the findings showed that there was
no significant difference in the perception of computer usage between males and females. This

suggests that gender did not seem to affect students’ perception of the use of technology.

Also, Michelle and Lindsey’s (2007) study which involved a sample size of 104
respondents employed the Multi-Variance Analysis of Variance for data analysis and found
that older adults perceived pictures differently from young adults. The results of the findings
showed that older adults perceived pictures as more arousing than their young adult
counterparts did. They also reported that females had lower perception of Skin-Conductance
Response (SCR) as compared to their male counterparts and they concluded that emotional

perception differed in the old and young adults.

In the same vein, Bukoye, Adéoye and Ewéniyi (2012) investigated students’
perception of career prospect of computer education programme for enhancing best practices

in education. Data were collected from a sample of 100 respondents, while frequency counts,
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the percentage, Chi-square statistic and the ANOVA were employed to analyse the collected
data. The results of their findings showed a significant difference in the respondents’ perception
of career prospects of various computer programmes based on their gender. The reasons for
this might be because male respondents’ areas of needs were only accessing subject matters
and careers that are masculine-oriented, while female respondents instead preferred meeting

their social and emotional needs using the computer.

Moreover, Edu and Kalu (2012) carried out a research on influence of academic
qualification, gender and experience on teachers’ perception of difficult concepts in primary
science in Ikom educational zone of Cross River State of Nigeria and adopted a comparative
research design. The population and sample for their study were 5200 and 520 teachers
respectively. Independent t-test and ANOVA were employed to analyse the data. Their results
showed that teachers’ qualification and gender had no significant effect on their perception of
difficult concepts in basic science. Part of their study’s recommendations was that both male
and female teachers should be given equal exposure and opportunities for the teaching of

science.

Yusuf’s (2012) study was on secondary school teachers’ perception of strategies for
enhancing high quality education in Nigeria. His study involved a sample of 600 respondents
randomly selected. The results of the study showed no significant difference in the perception
of male and female respondents on strategies to enhance delivery of high quality education.
Also, educational qualification did not seem to influence participants’ perception. However,
the results indicated a significant difference in the respondents’ perception based on their length

of service (years of experience).

In the same vein, Igwebuike and Oghenesuvwe (2013) conducted a research on
influence of qualification of secondary school science teachers on their perception of self-

efficacy using a 30-item researcher-designed instrument. A sample of 200 science teachers was
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purposively drawn from Warri Township, Nigeria. Mean rating, standard deviation and the t-
test statistics were the data analysis techniques employed. The results of their study showed
that qualified senior secondary school science teachers had more positive perception of self-
efficacy; better perception of self-efficacy influencing decision-making process; higher
perception with respect to influencing school resources; and better perception of instructional
self-efficacy than their unqualified counterparts. The study concluded that senior secondary
school Chemistry teachers’ qualification influenced positively their perception of self-efficacy

as teachers.

Also, Owolabi, Cryman and Amposah (2013) observed stress level among newly
admitted students in Ghana through a survey. Age, gender and work experience were the
moderator variables considered in the study, while the instrument titled Perceived Stress Scale
(PSS) was administered to a sample of 398 fresh students in a University in Central Ghana.
The percentage and the t-test statistic were employed to analyse the data. The results of their
study showed that female undergraduate students had significantly higher levels of perceived
stress than their male counterparts. However, they found that work experience did not account

for significant difference in the perceived stress level of the fresh undergraduate students.

In the same development, Badru and Saidu (2014) investigated teachers’ perception of
the content of the upper basic education Yoruba language curriculum in Qyé North Senatorial
District, Nigeria. 246 Yoruba language teachers were purposively sampled for the study, while
a researcher-designed questionnaire was used to elicit responses from the participants. The data
collected were analysed through the frequency count, the percentage and the t-test statistic. The
results showed no significant difference in the respondents’ perception of the content of the
upper basic education Yoruba language curriculum on the basis of their gender; however,

academic qualification had an influence on the respondents’ perception.
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Samuelsson and Samuelsson’s (2016) study on gender difference in boys’ and girls’
perception of teaching and learning Mathematics involved a sample of 6,758 students of an
average age of 16 years drawn from 120 comprehensive schools in Sweden. A 100-item
questionnaire on a 4-point Likert scale response was used for data collection. The results of
their study showed that boys and girls perceived Mathematics instruction differently;
differences were found between boys’ and girls’ perception of their classroom setting and boys

perceived Mathematics to be more important than girls did.

Similarly, Kubaitko, Torkar and Rovnanova (2017) carried out a research on teachers
as one of the factors influencing students’ perception of Biology as a school subject and
engaged a sample of 261 (125 males and 136 females) lower secondary school students in
Slovakia. An 18-item researcher-designed questionnaire was used to elicit data from the
respondents. They found a significant influence of gender on the respondents’ perception of
Biology. The study concluded that female students had more positive perception of Biology

than their male counterparts.

Od¢bodé and Alwajud-Adéwusi’s (2017) research was on causes of examination
malpractice as perceived by teachers of secondary schools in Lagos State, Nigeria. Gender,
length of years in service, and school type were the moderator variables considered in their
study. Through a 2-stage sampling procedure which comprised simple random and purposive
sampling techniques, a sample of 600 respondents was drawn. They used questionnaire to elicit
information, while ANOVA was employed to test the formulated hypotheses. Their findings
revealed that there was a significant difference in the causes of examination malpractice as
perceived by teachers of secondary schools in Lagos State on the bases of their gender and
length of years in service. Similarly, Shinn’s (1997) study showed that age had little influence
on respondents’ perception regarding teaching-learning principles. This was because there was

no statistically significant difference in the perception of the respondents.
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Ogunrinadé (2014) investigated teachers’ perception of music knowledge as a panacea
for music curriculum in Nigerian schools. The perception was sought in four areas:
appropriateness of what should be taught in school to the society; content and
evaluation/assessment techniques; provision of instructional materials and textbooks; and
religious bias and personal satisfaction. The results of the study showed that music teachers’

age did not seem to significantly influence their perception.

Similarly, Qdéjobi’s (2014) study on Yoruba indigenous folksongs involved parents as
respondents. She considered moderating variables of occupation, formal education level, age
and number of grandchildren. The results of the study showed that the variable of age had a
significant influence on parents’ perception of indigenous folksongs. The results also indicated
that parents’ formal education level had a significant influence on their perception of
indigenous folksongs as a veritable tool for revitalising moral education among pre-school
children in Qsun State. The study therefore concluded that all the four moderator variables
considered in the study had significant influence on parents’ perception of indigenous

folksongs.

Kolawole’s (1997) research focused on teachers’ perception of the reading problems of
junior secondary school students in Kwara State, Nigeria. The researcher adopted a descriptive
survey and employed a stratified random sampling technique to select the study sample that
comprised junior secondary school teachers of English in Kwara State. A researcher-designed
guestionnaire on a 4-point Likert scale response format of Strongly Agree, Agree, Disagree
and Strongly Disagree with the scoring ranging from 4-1 respectively was used to elicit
information from the respondents. The data generated from the responses were analysed using
the Chi-square statistic technique at 0.05 level of variance. The results of the findings showed
that teachers’ gender did not seem to influence their perception on the reading problems among

junior secondary school students and teachers’ teaching experience had a significant influence
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on the way they perceived students’ reading problems. Also, experienced teachers were able
to perceive the reading problems of students more than their less experienced counterparts. The
study concluded that both male and female respondents were capable of detecting the reading

problems of the students.

Adéyemi’s (1995) study investigated perception of scientific literacy held by the
science teachers in Kwara State of Nigeria. The study’s variables of interest were subject,
gender, qualification and experience, while an opinionnaire titled Perception of Scientific
Literacy Scale (PSLS) was used to elicit responses from a sample of 111 science teachers. The
data collected were analysed through the Chi-Square statistic. The results of the findings
showed no significant difference between male and female science teachers in their perception
of the concept of scientific literacy. Similarly, educational qualification had no significant
influence on science teachers’ perception of the concept of scientific literacy. The study

concluded that none of the moderator variables had influence on science teachers’ perception.

Udom (2017) conducted a research on the renewal needs of Use of English programme
in Nigerian Colleges of Education as perceived by lecturers and students and engaged 270 and
1800 randomly selected lecturers and students respectively. The instruments (Use of English
Programme Questionnaire for Lecturers and Students, and Inventory of Facilities Available for
Teaching of UEP NCCE Minimum Standards 2012) were used for data collection. The data
collected were analysed through frequency tabulation, the percentage, mean and standard

deviation, Kendall Tau rank-order, and a One-way Analysis of Variance.

The researcher reported that Use of English lecturers, subject discipline lecturers and
students perceived listening skill as the most needed of the four basic language skills. Another
finding of the study showed that the three categories of respondents perceived the usefulness
of UEP in meeting the communication needs of the students differently. The findings also

revealed that both UEP lecturers and students did significantly differ in their perceptions on
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the increase in the credit hour allotted to UEP. A significant difference was found in the
perception of UEP lecturers and students on the usefulness of the teaching methods in UEP.
The three categories of respondents perceived evaluation procedures used in UEP differently;
there was a significant difference in the perception in favour of UEP lecturers. Also, there was
a significant difference in the perceptions of the three categories of respondents in the renewal
needs of students identified in relation to communication skills (listening, speaking, reading,

and writing).

Yusuf’s (2018) research focused on functional literacy needs and enrichment interests
of commercial drivers in North-central Nigeria. With a sample of 622, the scholar considered
the moderator variables of religion, age, formal education level and experience, among others.
A researcher-designed questionnaire was used for data collection and the collected data were
analysed using the percentage, mean rating, standarad deviation and One-way Analysis of
Variance (ANOVA). The researcher found that age significantly influenced the functional
literacy needs of the respondents where old drivers (66-75years) claimed to need functional
literacy most followed by those with the ages of 16-25, and 46-55, 56-65, 36-45 and 26-35
respectively. Another finding of the study showed that there was a significant influence of age
on the enrichment interests of the respondents, with the respondents within the age range of
16-25 having the highest interest, followed by those within the ages of 66-75, 26-35; and 36-

45, 46-55, and 56-65, respectively.

Furthermore, Yusuf (2018) found that there was a significant influence of religion on
the functional literacy needs of the commercial drivers in the North-central geo-political zone
of Nigeria; the variable significantly influenced the functional literacy needs of the Muslim
respondents compared to their Christian and Traditional counterparts. Similarly, the variable
significantly influenced the choice of enrichment interest of the Muslim commercial drivers

compared to their Christian and Traditionalist counterparts. Formal education significantly
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influenced the functional literacy needs of the commercial drivers in the North-central Nigeria;
and Secondary, NCE/OND and HND/B.Sc. had the highest influence among others. In the
same vein, the variable had a significant influence on the enrichment literacy interests of the
respondents, with the HND/B.Sc. having a more significant influence on the
respondents’enrichment interests than those with Primary, Sec., NCE/ND, M. Sc./M. Ed. and

Other levels of gqualification.

The researcher also found that driving experience did not influence the functional
literacy needs of the commercial drivers, though the variable significantly influenced the
enrichment literacy interest of the respondents. Drivers with 0-10years driving experience had
more enrichment interests compared to those whose experience was within the age ranges of

11-20, and 21years and above.

Abiola’s (2018) study investigated the functional literacy needs and enrichment
interests of adolescent inmates of Borstal homes in Nigeria. He adopted a descriptive research
survey of the cross-sectional sub-type. A mixed research involving both the qualitative and
quantitative approaches was employed to elicit responses from a sample of 498 adolescent
inmates selected from the three Borstal Institutions in Kadana, Tlorin and Abéokuta. Both the

descriptive and inferential statistics were deployed to analyse the data collected.

The researcher reported a significant difference in the functional literacy needs among
the adolescent inmates of Borstal homes in Nigeria based on religion. This implies that
adolescent inmates significantly differed in their functional literacy needs based on religious
affiliations. Thus, the adolescent inmates of other faiths than Islam and Christianity
significantly differed in their functional literacy needs compared to their Muslim and Christian
counterparts with the former claiming significantly higher needs than the latter. There was also
a significant difference in the enrichment reading interests of the adolescent inmates based on

their respective religions. In other words, it could be deduced that adolescent inmates
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significantly differed in their reading interests based on their religious affiliations. The
traditionalists claimed significantly higher enrichment reading interests than their Muslim and

Christian counterparts.

Similarly, Alabi (2019), who investigated family literacy practice of junior secondary
school students in Ilorin metropolis, Nigeria, engaged a sample of 300 junior secondary school
students and employed mean rating, the percentage and ANOVA to analyse the data collected
through a researcher-designed questionnaire. The scholar reported that religion did not
significantly have influence on the literacy practice of junior secondary school students

(respondents).

Further still, Abdulrahman (2019) studied child literacy activities in educated bilingual
homes in Ilorin, Nigeria. The researcher adopted a descriptive survey of the cross-sectional
type. Through stratified and proportionate sampling technique, 203 Basic Three (3) pupils and
their parents were sampled. School type, gender, age and qualification were the moderator
variables considered in the study. The percentage, mean rating, the t-test and ANOVA were
used to analyse the data collected through a researcher-designed questionnaire and a structured

interview.

The researcher submitted that parents’ gender did not have any significant influence on
the language(s) employed in educated bilingual homes in llorin. Parents’ age had a significant
influence On the language(s) employed in educated bilingual homes in llorin, where parents
with a minimum of sixty-one (61) years had the highest mean score of 8.00, followed by parents
who were within the age bracket of 21-40 years with the mean score of 7.93, while parents
within the age range of 41-60 had the least mean score of 6.92. No significant difference existed
in the language(s) employed in educated bilingual homes in Tlorin, Nigeria in carrying out

literacy activities based on parents’ level of formal education.
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Appraisal of the Literature Reviewed

This study investigated stakeholders’ (parents’, teachers’ and artistes’) perception of
the educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria. The literature reviewed centres on theoretical framework; the concept
of education in the Yoruba context; Yoruba oral literature and the concept of Qmoluabi;
educational values of Yoruba oral literature; oral literature as a component of Nigerian
indigenous language curriculum; meaning and characteristics of Yoruba folksongs; meaning,
forms and functions of Yoruba folktales; the concept and values of Yoruba myths; the concept
and values of Yoruba festivals; the roles of parents, teachers and artistes in the propagation of
Yoruba cultural values; and age, gender, religion, formal education level and experience as

factors on perception.

Through the reviewed literature, it was revealed that the Yoruba people have shared
oral literature for hundreds of years. The Yoruba people entertained themselves and taught
lessons through various forms of oral literature before there were printed books. In other words,
in the Yoruba society, over the years, oral literature is told and retold. It is also gained from the
literature reviewed that oral literature is a vehicle through which the Yoruba people educate
their younger ones. It (oral literature) contributes greatly to the education of the youths. Certain
educational values are derived from it, such as aesthetic, didactic, heuristic, intellectual,

therapeutic and physical values.

The literature reviewed indicates that a theory is a lens through which a work of art can
be appraised. It is the critics’ surgical blade for dissecting works of literature in order to expose
and interpret the hidden meanings embedded in them (Adéyemi, 2006; Adéyemi, 2017). From

the literature reviewed, it is shown that the end-product of education in the Yoruba context is
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to make an individual an omoluiabi in all ramifications (Majasan, 1967; Lawal, 1989; Awoniyi,
1978; Adédeji, 2010; Adéribigbé, 2015; Lawal, 2015). This is the reason why the Yoruba

society is always frowned at any individual who is not of good character.

Through the reviewed literature, it was pointed out that every society has a culture that
is peculiar to it. It (culture) distinguishes one society from another. Yoruba cultural values are
the identity (emblem) that defines the Yoruba people. From the literature reviewed, it was
shown that these cultural values are gradually eroding. Boys do no longer postrate to greet
parents and elders. The case of girls is not different. Parents, as the first teachers of children in
an informal setting, school teachers in the formal system and artistes as role models, play
significant roles in the propagation of Yoruba cultural values. These roles include
communicating in the Yoruba language, wearing native attires, eating local foods, being

morally upright and so on.

The literature reviewed also shows several studies conducted on oral literature. Among
a few, Abatan (2011) researched on the folklorist as a teacher: towards the use of story-telling
pedagogy. The study covered two States (Ogun and Lagos), while a sample of fifty teachers of
Yoruba were randomly drawn from the two States. A researcher-designed questionnaire was
used to collect data and the data collected were analysed using mean, standard deviation and
the t-test statistic. The present study is similar to that of Abatan (2011) in that it used a
researcher-designed questionnaire in the same geo-political zones. Also, the statistical tools of
mean, standard deviation and the t-test were used in this study. However, other statistical
package (PPMC) employed by Abatan (2011) was different from the percentages and ANOVA
which the present study used. Also, the population and sample which the present study engaged
were different from those of Abatan (2011). In addition, while Abatan’s study covered two

States, the present study covered three States (Lagos, Qy¢ and Ekiti).
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The study by Odé¢jobi (2014) investigated Yoruba indigenous folksongs as a veritable
source for revitalising moral education among pre-school children in Qsun State of Nigeria.
The study employed a descriptive research type. The population was mothers and grandmothers
in Ife metropolis of the State, while the sample size was two hundred young mothers and
grandmothers. A structured interview was used to collect data, and the collected data were
analysed using the t-test statistic. Qdéjobi’s (2014) study was similar to the present study, in
that, it adopted the same research type. However, while Odejobi’s sample consisted of mothers
and grandmothers, this study involved parents (males and females) teachers and artistes. Also,
while Qdg¢jobi’s data analysis tool was limited to the t-test statistic, the present study, in
addition to the t-test, employed mean rating, standard deviation and ANOVA for data analysis.
Also, the present study was different from that of Qdéjobi because, while Qdéjobi covered a

State (Qsun), the present study covered three States (Lagos, Qyo and Ekiti).

Finally, all the related literature available with the researcher at the time of this study
are similar in terms of variables involved, but differs in terms of geographical location,
population, sample size, sampling tecniques and instrument. Most of the previous studies were
usually on forms of Yoruba oral literature, educational values of Yoruba oral literature and
influence of some moderator variables such as gender, religion, formal education
level/qualification and experience/age on perception. There was no indication that a study had
been conducted to establish parents’, teachers’ and artistes’ perception of the educational
values of Yoruba oral literature among senior secondary school students in South-western
Nigeria, with a view of nurturing them (senior secondary school students) with these

educational values to become responsible members of the society.

117



Conceptual Framework for the Study

The purpose of this study was to examine how the educational values of Yoruba oral
literature among senior secondary school students were perceived by stakeholders in South-
western Nigeria. A framework is a written or visual representation that explains either
graphically or in a narrative form, the main variables to be studied, the main factors, concepts

and the presumed relationship among them (Miles & Huberman, 1994).

Yosef (2009) defines a conceptual framework as a network or a plane of interlinked
concepts that together provide a comprehensive understanding of a phenomenon or
phenomena. Similarly, conceptual framework is a product of critical review of one or more
theories and related views and findings (Lawal, 2014). It assists the researcher to arrive at a
possible design, methodology and general course of action towards resolving the research
problem by identifying the important variables, the connections among them and how they can
be measured statistically (i.e. quantitatively) or qualitatively (Lawal, 2014). In other words, a
conceptual framework is thus a presentation of a fairly complex nexus of ideas, knowledge and
findings based on researcher’s familiarity with, and understanding of background theories,

issues and related studies (Lawal, 2014).
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The Conceptual Framework for the Study

' . . Yoruba Oral Educational Values of
Socio-personal Variables Perception Literature Yoruba Oral Literature
. I
Home as School as Society as | ) o
) . Folktales 1 A. Aesthetic (Entertaining) Value
Primary Secondary | Supra-
Social Social system 1. High . Proverbs | B. Didactic (Moral)
System System | Value
The Parent | The The Artiste . Riddles : C. Linguistic (Communicative)
as a Critical | Teacher as | as a Critical | Value
Stakenolder | a Critical Stakeholder | 5 Moderate . Folksongs | D. Heuristic (Problem-Solving)
Stakeholder - | Value
1. Gender | 1. Gender | 1. Gender | _
o o . . Myths E. Intellectual (Creative and
2. Religion | 2. Religion | 2. Religion I Critical) Value
3. Formal 3.Educational | 3. Formal 3. Low :
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i.e., Soothing) Value
Level Level (ie.
4. Teaching |
4. Age Experience | G. Physical (Psychootoric)
p 4 performing | Value (Lawal, 2005; 2016)
Experience |

Figure 1: A Proposed Model on Influence of Socio-personal Variables on Stakeholders” Perception of
the Educational Values of Yoruba Oral Literature among Senior Secondary School Students

The theoretical framework and other literature reviewed informed the foregoing

conceptual framework. The conceptual framework is a proposed model on influence of socio-

personal variables on stakeholders’ perception of the educational values of Yoruba oral

literature. The model has three main boxes. The first box that houses socio-personal variables

indicates that education as a social institution and process starts from home (micro society)

otherwise refers to as primary social system, with parents as the informal teachers. Then in the

school (micro society), otherwise refers to as secondary social system, we have the professional

teachers and in the larger (macro) society artistes are a critical segment of the public teachers
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who operate in the non-formal social supra-system. This implies that parents, teachers and

artistes are critical social groups.

This first box has three columns. The first column contains the personal variables (i.e.
gender, religion, formal education level and age) of the parents which could influence their
perception. The consideration of these variables conform with Qdéjobi (2014) who considered
gender, formal education level and age in his study of perception, while Yusuf (2018)
considered the variables of religion, formal education level and age. The second column houses
the personal variables (i.e. gender, religion, qualification and experience) of the teachers. Edu
and Edu (2012) also examined gender, qualification and experience of teachers in their study,
while Dhanani (2007) and Abiola (2018) included the variable of religion in their studies

respectively.

The third column contains the moderator or intervening variables (i.e. gender, religion,
formal education level and experience) considered with respect to the artistes. The
consideration of these variables conforms to those of Shinn (1997) and Abdulrahman (2019).
The former examined the variables of formal education level and years of experience, while
the latter considered gender, qualification and age in their respective studies. Dhanani (2007),
Abiola (2018) and Yusuf (2018) considered religion in their respective studies. How each set
of variables in Columns 1, 2 and 3 influences parents’, teachers’ and artistes’ perception of the

educational values of Yoruba oral literature was examined respectively.

The first box (Socio-personal Variables) influences the second box titled “Perception”
which has three levels (i.e. High, Moderate and Low). This implies that the stakeholders’
perception of the educational values of Yoruba oral literature could be high, moderate or low.
The second box connects with the third, which is a twin box. The first semi-box contains the

forms of Yoruba oral literature (Adéyemi, 2017) considered in this study, while the second
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semi-box houses the educational values as identified by Lawal (2005; 2016). The content of
the second semi-box is derived from the narration/performance of the content of the first semi-
box. The dotted line within the box indicates a chain that binds the items in the two semi-boxes
together. This implies that the set of items in both boxes are connected and cannot be separated.
This conceptual model serves as a road-map that guides the methodology and the general

conduct of the study.
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CHAPTER THREE

RESEARCH METHODOLOGY

In this chapter, the procedures that were followed in carrying out this study are
discussed under the following sub-headings.
a. Research Type
b. Population, Sample and Sampling Techniques
c. Instrumentation
d. Procedure for Data Collection
e. Data Analysis Techniques

Research Type

A descriptive research survey of the cross-sectional type was employed in this study. A
cross-sectional study is a type of research used to examine variables in different groups that are
similar in other characteristics. This research type allows the researcher to compare variables
at a single point in time (Olsen & George, 2004). QOlawuyi (2015) observes that this type of
research allows the researcher to collect data at a point in time from different specific groups,
although the actual time required in completing the survey may be one day, a week, a month

or more.

Specifically, things happening at a moment are the concern of a cross-sectional study.
This allows the researcher to examine the gender, religion, formal educational
level/qualification and experience/age of the stakeholders, in relation to their perception of the
educational values of Yoruba oral literature among secondary school students in South-western
Nigeria. Therefore, the cross-sectional type of the descriptive research survey was used in

conducting this study because it enabled the researcher to collect a large amount of information
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on perception of the respondents (parents, teachers and artistes) on the educational values of

Yoruba oral literature among senior secondary school students in South-western Nigeria.
Population, Sample and Sampling Techniques

The population for this study consisted of all the parents, senior secondary school
teachers and artistes in all the six (Ikiti, Lagos, Ogiin, Ondo, Osun and Oyo) States of the
South-western geo-political zone of Nigeria. The target population was all Yoruba parents that
have attained, at least, age forty (40) years; teachers of Yoruba at the senior secondary school
level; and Yoruba artistes in Lagos, Oy6 and Ekiti States. The three States being the largest,
medium and smallest in terms of population in the geo-political zone

(http://www.nairaland.com) were purposively selected.

Incidental sampling technique was used to select 600 parents (200 parents from each
State). Some of these selected parents were accessed through their children in the senior
secondary school, while some others were accessed in their respective homes by the research
assistants. Also, a purposive sampling technique was used to select four hundred and fifty (450)
teachers (150 teachers from each State), while an incidental sampling technique was used to
select, from each of the three States, fifty (50) artistes, to make a total of one hundred and fifty
(150) artistes (See Appendix II). The total sample for this study, therefore, was 1200

comprising 600 Yoruba parents, 450 teachers of Yoruba language and 150 Yoruba artistes.
Instrumentation

A comprehensive researcher-designed questionnaire was used to collect data for this
study. The instrument was titled “Stakeholders' Perception of the Educational Values of
Yoruba Oral Literature among Senior Secondary School Students Questionnaire

(SPEVYOLSSSQ)”. It was divided into Sections A, B and C. Section A was sub-divided into
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three parts: Ai, Aii and Aiii respectively. Sub-section Ai contained items on demographic
characteristics about the parents’ gender, religion, formal educational level and age, while Sub-
section Aii contained demographic information on the teachers' gender, religion, educational
qualification and teaching experience. Similarly, Sub-section Aiii contained items on
demographic characteristics about artistes’ gender, religion, formal education level and

experience.

In Section B of the questionnaire, there were close-ended items used to examine
stakeholders’ perception of the educational values of Yoruba oral literature among senior
secondary school students in South-western Nigeria. This section was divided into Sub-
sections Bi, Bii, Biii, Biv, Bv, Bvi and Bvii. Each of the sub-sections focused on one
educational value. In other words, items in Sub-sections Bi, Bii, Biii, Biv, Bv, Bvi and Buvii
focused on didactic (moral), linguistic (communicative), heuristic (problem-solving), aesthetic
(entertaining), intellectual (creative and critical), therapeutic (healing or soothing) and physical
(psychomotoric) values of Yoruba oral literature respectively. Each sub-section contained six
items. Therefore, the total number of items in this section was forty-two (42). The items were
structured on a five-point Likert scale format of Very Low (VL), Low (L), Moderate (M), High
(H) and Very High (VH). The response options (VL, L, M, H and VH) attracted 1, 2, 3, 4 and
5 mark(s) respectively. While Section B was for quantitative data, Section C was open-ended
used to elicit qualitative data. The data collected through Section C were used to complement

the quantitative data that were collected via Section B.

The instrument was validated by submitting it to the researcher’s supervisor and two
experts in Yoruba Education for content and structural assessment. Their suggestions and
corrections were used to design the final version which was administered to forty (40)
respondents who were not part of the sample but within the study population. The test re-test

reliability procedure of an interval of four weeks was employed to determine the reliability of
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the instrument. The sets of scores obtained from the administration were correlated using the
Pearson's Product Moment Correlation Co-efficient statistic where a value of 0.83 was

obtained.
Procedure for Data Collection

The researcher collected a letter of introduction from the Head, Department of Arts
Education, Faculty of Education, University of Ilorin, Ilorin, Nigeria, requesting the co-
operation of the respondents and their respective heads, in the case of the teacher-respondents.
The researcher, through the research assistants, explained the purpose of the study to the school

heads and the respondents.

The researcher employed the services of research assistants, who assisted in interpreting
the questionnaire items to the illiterate parents and artistes and administering the instrument to
them (parents and artistes) and to the teachers. These research assistants were those that have
academic preparedness for this great task; have passion for Yoruba culture and tradition; and
are bilingual in the Yoruba and English languages. The researcher personally visited the
research assistants in each of the three selected states and explained to them the objectives of
the study. Each section of the research instrument was also explained to them. Thereafter, the

copies of the questionnaire were handed to them.

Some of the parents sampled for this study were accessed through their children in the
senior secondary schools. Copies of the instrument were given to their children (students) to
give their parents at home and returned the completed copies to the teacher of Yoruba in their
respective school. Similarly, the research assistant personally visited some of the parents in
their respective homes to administer the instrument. The research assistants retrieved and
returned the copies of the instrument to the researcher after the administration (See Appendix

I11 for the list of research assistants engaged for the study).
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Data Analysis Techniques

The data collected for this study were analysed using descriptive and inferential
statistical methods. The percentage was used to describe the demographic data of the
respondents in Section A, while the mean rating and the standard deviation were employed to
answer Research Question 1. Research Questions 3, 4, 5 and 10 with their corresponding
Hypotheses 2, 3, 4 and 9 were answered and tested using the t-test statistic, while Research
Questions 2, 6, 7, 8, 9 and 11-14 with their corresponding Hypotheses 1, 5, 6, 7, 8 and 10-13
were answered and tested using the One-way Analysis of Variance (ANOVA) statistic, all at
0.05 significance level. Qualitative (i.e. thematic) analysis was done on the data collected on

Section C of the instrument.
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CHAPTER FOUR
DATA ANALYSIS AND RESULTS

The analysis and results were presented in this chapter under sub-headings which
included demographic data of the respondents, answering the research questions, hypotheses
testing, analysis of qualitative data and summary of major findings. The data were obtained
from one thousand, one hundred and forty-four respondents (566 parents, 436 teachers, 142
artistes) whose copies of the questionnaire designed for the study were completely and well
filled. Though the targeted sample for the study was one thousand, two hundred (600 parents,
450 teachers, 150 artistes), one thousand, one hundred and sixty-five (1165) copies of the
questionnaire were retrieved from them, but twenty-one (21) among the retrieved copies were
not properly filled. The one thousand, one hundred and forty-four (1144) completely and well-
filled questionnaire copies were used for the study, indicating a 97.08 percent retrieval rate and
a 95.33 percent of the sample rate.

Both quantitative and qualitative data analyses were employed in this study. For the
quantitative analysis, both descriptive and inferential statistics were used to analyse the data
collected. The demographic data of the respondents (parents, teachers and artistes) were
described using the percentage, while Research Question 1 was answered using the mean rating
and the standard deviation. All other research questions were answered through their
corresponding hypotheses. Research Questions 3, 4, 5 and 10 with their corresponding
Hypotheses 2, 3, 4 and 9 were answered and tested through the t-test, while other Research
Questions 2, 6, 7, 8, 9 and 11-14 with their corresponding Hypotheses 1, 5, 6, 7, 8 and 10-13
were answered and tested using the One-way Analysis of VVariance (ANOVA), all at 0.05 level
of significance. For qualitative analysis, content method was used to analyse the responses of

the respondents to the open-ended section of the questionnaire.
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Demographic Characteristics of the Respondents
This section describes the demographic information of the respondents (parents,
teachers and artistes) sampled, using the percentage as shown in Table 5.

Table 5: Distribution of the Respondents Based on their Classification (N=1144)

Classification Frequency Percentage (%)
Parents 566 49.48
Teachers 436 38.11
Artistes 142 12.41
Total 1144 100.0

Table 5 reveals different categories of respondents sampled for this study. Five
hundred and sixty-six (566) parents were sampled, representing 49.48%, 436 (38.11%) were
teachers, while the rest 142 (12.41%) were artistes.

Table 6: Distribution of the Respondents Based on Gender (N=1144)

Status Characteristics Frequency Percentage (%0)
Male 332 58.7
Parents Female 234 41.3
Total 566 100.0
Male 225 51.6
Teachers Female 211 48.4
Total 436 100.0
Male 95 66.9
Artistes Female 47 33.1
Total 142 100.0

Table 6 reveals that 332 (58.7%), 225 (51.6%) and 95 (66.9%) were male parents,
teachers and artistes respectively, while 234 (41.3%), 211 (48.4%) and 47 (33.1%) were

female parents, teachers and artistes respectively.
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Table 7: Distribution of Respondents Based on their Religion (N=1144)

Status Religion Frequency Percentage (%)
Christianity 291 51.4
Parents  Islam 261 46.1
Indigenous Religion 14 2.5
Total 566 100.0
Christianity 235 53.9
Teachers Islam 197 45.2
Indigenous Religion 4 0.9
Total 436 100.0
Christianity 58 40.8
Artistes  Islam 70 49.3
Indigenous Religion 14 9.9
Total 142 100.0

Table 7 shows that 291 (51.4%), 235 (53.9%) and 58 (40.8%) were christian parents,
teachers and artistes respectively; 261 (46.1%), 197 (45.2%) and 70 (49.3%) were muslim
parents, teachers and artistes respectively; while 14 (2.5%), 4 (0.9%) and 14 (9.9%) were
indigenous religion parents, teachers and artistes respectively.

Table 8: Distribution of the Stakeholders’ Educational Level/Qualification (N=1144)

Status Educational Level/Qualifications Frequency Percentage (%)
No Formal Education 29 5.1
Primary School Leaving 125 22.1
Certificate/Grade II/WASC/SSCE
NCE/ND or equivalent 206 36.4

Parents  First Degree/HND or equivalent 196 34.6
Other Qualification 10 1.8
Total 566 100.0
No Formal Education 7 4.9
Primary School Leaving 28 19.7
Certificate/Grade 11/WASC/SSCE
NCE/ND or equivalent 55 38.7

Artistes  First Degree/HND or equivalent 50 35.2
Other Qualification 2 14
Total 142 100.0
B. A. (Ed.)/M. Ed/ Ph. D. Yoruba 308 70.6
Education

Teachers B. A. Yoruba + PGDE 77 17.7
Other Qualifications 51 11.7
Total 436 100.0
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Table 8 shows that 29 (5.1%) and 7 (4.9%) of the parents and artistes respectively did
not attend any formal school; 125 (22.1%) and 28 (19.7%) of the parents and the artistes
respectively had primary school-leaving certificate; 206 (36.4%) and 55 (38.7%) of the parents
and artistes respectively obtained NCE/ND or equivalent certificate; 196 (34.6%) and 50
(35.2%) of the parents and artistes respectively had First Degree/HND or equivalent, while 10
(1.8%) and 2 (1.4%) of the parents and artistes respectively had the qualification higher than
first degree..

In the same vein, 308 (70.6%) of the teachers sampled had a minimum of B. A. (Ed.)
Yoruba Education; 77 (17.7%) possessed B. A. Yoruba + PGDE, while the 51 (11.7%) had
other qualifications such as Nigeria Certificate in Education (NCE).

Table 9: Distribution of the Parents by Age (N=566)

Age Frequency  Percentage (%0)
40 to 50 years 323 57.1
51 to 60 years 180 31.8
61 years and above 63 11.1
Total 566 100.0

Table 9 indicates that 323 (57.1%) of the parents were within the age bracket of 40 to
50 years; 180 (31.8%) were within the age group of 51 to 60 years, while 63 (11.1%) were 61
years and above.

Table 10: Distribution of the Teachers Based on Teaching Experience (N=436)

Teaching Experience Frequency  Percentage (%0)
0 to 5 years 98 22.5
6 to 10 years 159 36.5
11 years and above 179 41.1
Total 436 100.0

Table 10 shows that out of the 436 teachers sampled, 98 (22.5%) had 0 — 5-year
teaching experience, 159 (36.5%) had between 6 and 10-year experience, while 179 (41.1%)

had taught for at least eleven (11) years.
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Table 11: Distribution of Artistes Based on Performing Experience (N=142)

Performing Experience Frequency  Percentage (%0)

0 to 5 years 39 27.5
6 to 10 years 39 27.5
11 years and above 64 45.1
Total 142 100.0

Table 11 shows that 39 (27.5%) had performing experience between 0 and 5 years
(less experienced), 39 (27.5%) had performing experience between 6 and 10 years
(experienced), while 64 (45.1%) had performed for at least 11years and above (very
experienced).
Answering of Research Questions

Fourteen research questions were raised in line with the research objectives. Research
Question One was answered using the mean ranking and the standard deviation. Other
Research Questions (2-14) that have corresponding hypotheses (1-13) were tested using
inferential statistics such as the independent t-test and the One-way Analysis of Variance
(ANOVA). In order to answer Research Question 1, inferences were drawn from the mean
scores and the critical ranges of scores on a five-point scale were used as shown in Table 12
below.

Table 12: Table of Inference

Critical Range Inference
1.00-1.49 Very Low
1.50-2.49 Low

2.50 - 3.49 Moderate

3.50-4.49 High

4.50 - 5.00 Very High

Research Question 1: How do the stakeholders perceive the educational values of Yorubd
oral literature among senior secondary school students in South-
western Nigeria?

The responses of the stakeholders (parents, teachers and artistes) to the forty-two (42)
items on the educational values of Yoruba oral literature among senior secondary school

students were analysed and presented in Table 13 below.
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Table 13: Mean and Standard Deviation Analysis of the Stakeholders’ Perception of the
Educational Values of Yoruba Oral Literature among SSS Students in South-western

Nigeria (N=1144)

S/IN  Items Mean SD Rank Inference

Stakeholders’ perception of the didactic
(moral) values that can be
obtained from:

1 Yoruba proverbs (e. g. Aabo oro la d so fin 3.50 972 2nd  High
omoluabi) among SSS students?

2 Yoruba riddles (e. g.Onibaawi lodiléds, ki 3.61 917 1st High
kan omodé nikod, agbalagba ni i kan nikod)
among SSS students?

3 Yoruba folktales (e. g.Asin ati Okéré) among ~ 3.09 .999 34th  Moderate
SSS students?

4 Yoruba folksongs (e. g. £ md weyin 0) among  2.76 1.248 42nd  Moderate
SSS students?

5 Yoruba myths (e. g. Ma se jokoo ninu 0do) 3.11 971 32nd  Moderate
among SSS students?

6 Yoruba festivals (e. g. Ifd) among SSS 3.17 .980 23rd  Moderate
students?
SUB-TOTAL=19.75 3.29 1.015 1st  Moderate
Stakeholders’ perception of the intellectual
(creative and critical) values that can be
derived from: Mean SD Rank Inference

7 Yoruba proverbs (e. g. Eyin 16 7 di dakuiko) 341 .930 6th Moderate
among SSS students?

8 Yoruba riddles (e. g. Birikila oke odo, a kolé ~ 3.29 911 13th  Moderate
md gbowds) among SSS students?

9 Yoruba folktales (e. g. Eye agbigho ba n 3.26 999 16th  Moderate
gbhome mi) among SSS students?

10 Yorubd folksongs (e. g. Eni bi eni, Eji bi &ji) 2.92 1.137 38th  Moderate
among SSS students?

11 Yoruba myths (e. g. Isedd Ayé lati llé-1f¢) 3.27 .898 15th  Moderate
among SSS students?

12 Yoruba festivals (e. g. Ifa¢) among SSS 3.13 967 30th  Moderate
students?
SUB-TOTAL=19.28 3.21 974 4th  Moderate
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13

14

15

16

17

18

19

20

21

22

23

24

Stakeholders’ perception of the linguistic
(communicative) values that can be

obtained from: Mean
Yoruba proverbs (e. g. Enitianikiéseto,to  3.29
ni oun ko le se 16, to, té) among SSS students?
Yoruba riddles (e. g. Woruka: tind? tindi, 3.42
Worikai tind: tindi, Woruku bi igha omo, ¢ yo

egba lé won lowg) among SSS students?

Yoruba folktales (e. g. Ero té 7 re Ojééje) 3.22
among SSS students?

Yoruba folksongs (e. g. Ta lé wa ninu ogba 2.87
nda) among SSS students?

Yoruba myths (e. g. Md se lu niikan gsin ni 3.02

ilakulz) among SSS students?

Yoruba festivals (i. e. Ifd) among SSS 3.14
students?
SUB-TOTAL-=18.96 3.16

Stakeholders’ perception of the heuristic
(problem-solving) values that can be

obtained from: Mean
Yoruba proverbs (e. g. Eniti ko je gbii, ki i ku  3.39
ghir) among SSS students?

Yoruba riddles (e. g. Orisa kékeré, ko sé é gbé  3.44
bo pard) among SSS students?

Yoruba folktales (e. g. Jjapd ati Erin) among  3.15
SSS students?

Yoruba folksongs (e. g. Olékun Me¢ran) among 2.85
SSS students?

Yoruba myths (e. g. Ki alaboyun md se rin 3.23

léorun gsan gangan) among SSS students?

Yoruba festivals (e. g. Iféd) among SSS 3.24
students?
SUB-TOTAL=19.30 3.22
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SD
.954

1.000

.982

1.137

.898

967

1.031

SD
.896

915

1.013

1.108

967

949

974

Rank
13th

5th

20th

40th

36th

27th

7th

Rank
9th

4th

25th

41st

18th

17th

3rd

Inference

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate

Inference

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate



25

26

27

28

29

30

31

32

33

34

35

36

Stakeholders’ Perception of the aesthetic
(entertaining) values that can be obtained

from: Mean
Yoruba proverbs (e. g. Agbalagba ki  jo 3.38
langbdlangbd) among SSS students?

Yoruba riddles (e. g. Papdta papadta, papdta de 3.41
ori apdta ra) among SSS students?

Yoruba folktales (e. g. Pdpata papdta, papdta dé 3.11
ori apdta ra) among SSS students?

Yoruba folksongs (e. g. Lubailibii ta ni yoéo 3.01
looja bo ba dale?) among SSS students?

Yoruba myths (e. g. Md se rin tabi fon fere ni  3.13

oru oganjo) among SSS students?

Yoruba festivals (e. g. Ifd) among SSS 3.17
students?
SUB-TOTAL=19.21 3.20

Stakeholders’ perception of the therapeutic
(healing or soothing) values that can be

obtained from: Mean
Yoruba proverbs (e. g. Adan ni i gbeyin ewuro) 3.41
among SSS students?

Yoruba riddles (e. g. Gbajumo ki, gbajimo 3.33
rorun, eyinkalé gbajumo tin 7 dan gbinrin)

among SSS students?

Yoruba folktales (e. g. Kerebujé dti Jjapd) 3.22
among SSS students?

Yoruba folksongs (e. g. Isd-n-sa-libg) among  3.06
SSS students?

Yoruba myths (e. g. /di ti Sanmg-¢n fi jinna si 3.21

Ile) among SSS students?

Yoruba festivals (e. g. Ifa) among SSS 3.23
students?
SUB-TOTAL =19.46 3.24
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SD
917

929

971

1.019

.956

919

.952

SD
939

916

.966

1.031

935

922

.949

Rank
7th

11th

26th

34th

19th

32nd

5th

Rank
2nd

15th

30th

26th

19th

18th

2nd

Inference

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate

Inference

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate

Moderate



Stakeholders’ perception of the physical Mean SD Rank Inference

(psychomotoric) values that can be
obtained from:

37 Yoruba proverbs (e. g. Eégun to bd ni atgkan,  3.31 .906 12th  Moderate

ki i spnut) among SSS students?

38 Yoruba riddles (e. g. Nijo ogun rukéruike, 3.47 1.092 3rd Moderate

gbogbo éeyan 16 sd wonu: adé kan soso)

among SSS students?

39 Yoruba folktales (e. g. Eerin ati Jjapd) among  3.14 1.002 27th  Moderate
SSS students?

40 Yoruba folksongs (e. g. Bojizboju) among SSS  2.90 1.188 39th  Moderate
students?

41 Yoruba myths (e. g. fja Osiipd dati Oorin) 3.15 1.026 25th  Moderate
among SSS students?

42 Yoruba festivals (e. g. Ifé¢) among SSS 3.14 .930 27th  Moderate
students?
SUB-TOTAL=19.11 3.19 1.024 6th Moderate
GRAND TOTAL=134.43 3.22 970 Moderate

Table 13 shows that forty-two (42) items addressed the stakeholders’ perception of the
educational values of Yoruba oral literature among senior secondary school students in South-
western Nigeria, while all the items were ranked from 1st to 42nd positions. As revealed in the
table, only Item 2 (Yoruba riddles, e.g.Onibadawi lédolodz, ki i kan omedé nikoo, agbalagba ni
i kan nikod) and Item 1 (Yoruba proverbs, e.g. Aabe oro la d se fiin omeliabi) had the highest
mean scores of 3.61 and 3.50 and ranked 1st and 2nd respectively. The two items are under
didactic (moral) values. This means that the stakeholders’ perception of the didactic values of
Yoruba riddles and proverbs was high. By implication, therefore, Yoruba riddles and proverbs

have a high tendency of enriching senior secondary school students morally.

Item 38 (under the physical values) was ranked 3rd with the mean score of 3.47. The
item was on Yoruba riddles (e.g. Nijo ogun rukéruike, gboghbo éeyan 16 sa wonu adé kan s0so0).

Thus, the stakeholders seemed to perceive it better than the other items, apart from the second
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and first items (ranked 1st and 2nd with the mean scores of 3.61 and 3.50 respectively) which

focused on the didactic values.

The table also shows that Items 20 and 14 under the heuristic and linguistic values
ranked 4th and 5th with their mean scores of 3.44 and 3.42 respectively. Both items were on
Yoruba riddles. Items 7 (under intellectual values), 26 (under aesthetic values) and 31 (under
therapeutic values) were ranked 6th with the mean score of 3.41. Items 7 and 31 were on
Yoruba proverbs (e.g. Eyin o 7 di akiko and Adun ni i gbeyin ewuiro), while Item 26 was on
Yoruba riddles (e.g. Papdtd papata papdta, papata dé ori apata ra). Items 19 (under the
heuristic values) and 25 (under aesthetic values) ranked 9th and 10th with their means scores
of 3.39 and 3.38 respectively. The two items were on Yoruba proverbs (e. g. £ni ti ko je gbii,
ki { kit gbii and Agbalagba ki 7 jé langbdldrgbd). The 11th and 12th ranks were occupied by
Items 32 and 37 with their mean scores of 3.33 and 3.31 respectively, while the 13th rank was
occupied by both Items 9 (under intellectual values) and 13 (under linguistic values) with the

mean score of 3.29.

Items 11, 9 and 24 ranked 15th, 16th and 17th with their mean scores of 3.27, 3.26 and
3.24 respectively. Both Items 11 and 9 were on the intellectual (creative and critical) values,
while Item 24 was on the heuristic values. The 18th rank was occupied by both Items 23 and
36 with the mean score of 3.23. Item 23 was on the heuristic values of Yoruba myths, while
Item 36 was on the therapeutic values of Yoruba festivals. Similarly, the 20th rank was
occupied by both Items 15 and 33 with the mean score of 3.22. The two items were on the

linguistic values and therapeutic values of Yoruba folktales respectively.

The 22nd rank was occupied by Item 35 (under therapeutic values) with the mean score
of 3.21, while both Items 6 (under didactic values of Yoruba festivals) and 30 (under aesthetic

values of Yoruba festivals) occupied 23rd position with the mean score of 3.17. Both Items 21
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(under heuristic values of Yoruba folktales) and 41 (under physical values of Yoruba myths)
were ranked 25th with the mean score of 3.15. The 27th ranked was occupied by Items 19
(under linguistic values of Yoruba festivals), 39 (under physical values of Yoruba folktales)

and 42 (under physical values of Yoruba festivals) with the mean score of 3.14.

Both Items 12 and 29 on one hand, and 5 and 27 on the other hand, ranked 30th and
32nd with their mean scores of 3.13 and 3.11 respectively. All other items had distinct mean
scores and ranked thus accordingly. For instance, Items 3, 34, 17, 28, 10, 40, 16, 22 and 4 were

ranked 34th to 42nd based on their mean scores respectively.

Based on the critical range in Table 12 for the results, all the mean scores of the items
were above the 2.50 benchmark for the moderate perception. Furthermore, the table shows the
sub-mean of each educational values with the didactic values having the highest mean (3.29)
and thus ranked first, followed by the therapeutic values and heuristic values with their mean
scores of 3.24 and 3.22, and thus ranked 2nd and 3rd respectively, all indicating moderate
perception. The 4th, 5th and 6th ranks were occupied by the intellectual values, the aesthetic
values and the physical values with their mean scores of 3.21, 3.20 and 3.19 respectively. The
7th rank was occupied by the linguistic values with the mean score of 3.18. In addition, the
table shows that the Cumulative Mean of the stakeholders’ perception was 3.22 which falls
within the critical range of 2.50-3.49. This implies that the stakeholders had a moderate
perception of the educational values of Yoruba oral literature among senior secondary school

in South-western Nigeria.

Hypotheses Testing
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Thirteen null research hypotheses were postulated and tested in the course of this study.
Hypotheses 2, 3, 4 and 9 were tested using the t-test statistical technique, while Hypotheses 1,
5, 6, 7, 8 and 10-13 were tested using One-way Analysis of Variance (ANOVA) statistical
technique, and the decision to reject or not to reject the hypotheses was taken at 0.05 level of
significance.

Hoi: There is no significant difference among the parents, teachers and the artistes in their
perception of the educational values of Yoruba oral literature among senior secondary
school students in South-western Nigeria.

Table 14: One-way Analysis of Variance Showing Differences in the Perception of

Parents, Teachers and Artistes of the Educational Values of Yoruba Oral
Literature among SSS Students in South-western Nigeria (N=1144)

Source of Sum of Df Mean Cal.F Tab.F Sig. Decision
Variance Squares Square
Between Groups 728.227 2 364.113 Ho
Within Groups 575720.217 1141 504575 0.722 3.00 486 Accepted
Total 576448.444 1143

Table 14 shows calculated F-value of 0.722 computed at 0.05 level of significance and
the critical F-value of 3.00. Since the calculated F-value (0.722) is less than the critical F-value
(3.00), Hypothesis One which states that there was no significant difference in parents’,
teachers’ and artistes’ perception of the educational values of Yoruba oral literature among
senior secondary school (SSS) students in South-western Nigeria is, therefore, accepted. This
implies that the three groups of stakeholders percieved the educational values of Yoruba oral
literature among SSS students the same way, i. e. moderately.

Hoz: There is no significant influence of gender on the parents’ perception of educational

values of Yoruba oral literature among senior secondary school students in South-
western Nigeria.
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Table 15: The t-Test Analysis Showing the Influence of Gender on the Parents’
Perception of the Educational Values of Yoruba Oral Literature (N=566)

Gender N Mean Std. Df Cal. t- Crit. t- Sig. Decision
value value

Male Parents 332 134.30 20.64

564 0.300 1.640 .765 NS
Female Parents 234 134.87 24.13

P>0.05

Table 15 shows that the calculated t-value is 0.300 computed at 0.05 level of
significance and the critical t-value is 1.640. Since the calculated t-value (0.300) is less than
the critical t-value (1.640), Hypothesis Two is hereby not rejected. This implies that there was
no significant influence of gender on the parents’ perception of the educational values of
Yoruba oral literature among senior secondary school students in South-western Nigeria, as
both the male and the female parents had a moderate perception.
Hos: Gender does not significantly influence the teachers’ perception of the educational

values of Yoruba oral literature among senior secondary school students in South-

western Nigeria.

Table 16: The t-Test Analysis Showing the Influence of Gender on the Teachers’
Perception of the Educational VValues of Yoruba Oral Literature (N=436)

Gender N Mean Std. Df Cal. t- Crit. t- Sig. Decision
value value

Male Teachers 225 131.88 19.14

434 4.156 1.640 .000 S
Female Teachers 211 140.81 25.44

Table 16 shows that the calculated t-value is 4.156 computed at 0.05 level of
significance and the critical t-value is 1.640. Since the calculated t-value (4.156) is greater than
the critical t-value (1.640), Hypothesis Three is hereby rejected, implying that the female
teachers perceived the educational values of Yoruba oral literature better than their male

counterparts.

Hos: There is no significant influence of gender on the artistes’ perception of the educational
values of Yoruba oral literature among senior secondary school students in South-western
Nigeria.
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Table 17:  The t-Test Analysis Showing the Influence of Gender on the Artistes’
Perception of the Educational Values of Yoruba Oral Literature (N=142)

Gender No Mean Std. Df Cal. t- Crit. t- Sig. Decision
value value
Male Artistes 95 134.03 22.49
140 1.360 1.645 176 NS
Female Artistes 47 139.51 22.79
P>0.05

Table 17 shows that the calculated t-value is 1.360 computed at 0.05 level of
significance and the critical t-value is 1.645. Since the calculated t-value (1.360) is less than
the critical t-value (1.645), Hypothesis Four is hereby not rejected. This implies that there was
no significant influence of gender on the artistes’ perception of the educational values of
Yoruba oral literature among senior secondary school students in South-western Nigeria.
Hos: Religion does not significantly influence the parents’ perception of the educational

values of Yoruba oral literature among senior secondary school students in South-

western Nigeria.

Table 18: One-way ANOVA Showing the Influence of Parents’ Religious Belief on their
Perception of the Educational Values of Yoruba Oral Literature (N=566)

Source of Sum of Df Mean Cal.F Tab.F Sig. Decision
Variance Squares Square

Between Groups 1000.146 2 500.073

Within Groups 275736.647 563  489.763 1.021 3.01 .361 NS
Total 276736.793 565

Table 18 indicates that the calculated F-value is 1.021 computed at 0.05 level of
significance and the critical F-value is 3.01. Since the calculated F-value (1.021) is less than
the critical F-value (3.01), Hypothesis Five is hereby not rejected. This implies that religion
did not significantly influence the parents’ perception of the educational values of Yoruba oral
literature among senior secondary school students in South-western Nigeria, with all the
religious groups investigated having a moderate perception.

Hos: There is no significant influence of religion on the teachers’ perception of the

educational values of Yoruba oral literature among senior secondary school students
in South-western Nigeria.
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Table 19: One-way ANOVA Showing the Influence of Teachers’ Religious Belief on their
Perception of the Educational Values of Yoruba Oral Literature (N=436)

Source of Sum of df Mean Cal.F Tab.F Sig.  Decision
Variance Squares Square

Between Groups 943.599 2 471.799

Within Groups 225675.234 433  521.190 905 3.01 405 NS
Total 226618.833 435

Table 19 indicates that the calculated F-value is 0.905 computed at 0.05 level of
significance and the critical F-value is 3.01. Since the calculated F-value (0.905) is less than
the critical F-value (3.01), Hypothesis Six is hereby not rejected. This implies that there was
no significant influence of religion on the teachers’ perception of the educational values of
Yoruba oral literature among senior secondary school students in South-western Nigeria, with
all the religious groups investigated having a moderate perception.

Ho7: There is no significant influence of religion on the artistes’ perception of the
educational values of Yorubd oral literature among senior secondary school students

in South-western Nigeria.

Table 20: One-way ANOVA Showing the Influence of Artistes’ Religious Belief on their
Perception of the Educational VValues of Yoruba Oral Literature (N=142)

Source of Sum of df Mean Cal.LF Tab.F Sig.  Decision
Variance Squares Square

Between Groups 1583.205 2 791.603

Within Groups 70781.386 139  509.219 1.555 3.09 215 NS
Total 72364.592 141

Table 20 shows that the calculated F-value is 1.555 computed at 0.05 level of
significance and the critical F-value is 3.01. Since the calculated F-value (1.555) is less than
the critical F-value (3.01), Hypothesis Seven is hereby not rejected. This implies that there was
no significant influence of religion on the artistes’ perception of the educational values of
Yoruba oral literature among senior secondary school students in South-western Nigeria, with
all the religious groups having a moderate perception.

Hos: Formal education level has no significant influence on the parents’ perception of the

educational values of Yorubd oral literature among senior secondary school students in
South-western Nigeria.
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Table 21: One-way ANOVA Showing the Influence of Formal Education Level of Parents
on their Perception of the Educational Values of Yoruba Oral Literature

(N=566)
Source of Sum of df Mean Cal.F Tab.F Sig. Decision
Variance Squares Square
Between Groups 10202.564 4 2550.641
Within Groups 301117.311 561 536.751 4.752 2.39  .000 S
Total 311319.875 565

Table 21 shows that the calculated F-value is 4.752 computed at 0.05 level of
significance and the critical F-value is 2.39. Since the calculated F-value (4.752) is greater than
the critical F-value (2.39), Hypothesis Eight is hereby rejected. This implies that formal
education level had a significant influence on the parents’ perception of the educational values
of Yoruba oral literature among senior secondary school students in South-western Nigeria. In
order to ascertain where the significant difference lies, Duncan’s Post-Hoc analysis was carried
out, and the output is shown in Table 22.

Table 22: Duncan’s Post-Hoc Analysis of the Significant Influence of Formal Education

Level on the Parents’ Perception of the Education Values of Yoruba Oral
Literature (N=566)

Duncan Grouping N Means Group  Parents’ Formal Educational
Level

A 206  134.9669 1 First Degree/ HND Plus

B 206  128.1650 2 NCE/ OND or its equivalent

C 29 123.5517 3 No formal Education

D 125  119.0320 4 Primary school leaving certificate/

GRD 1I/ 111

Table 22 shows that the Duncan’s Post-Hoc indicates the significant difference noted
in the ANOVA table. Group 1 (high formal education parents) with the mean score of 134.9669
differed significantly from Groups 2 (average formal education parents) and 3 (no formal
education parents) with the mean the scores of 128.1650 and 123.5517 respectively, while
Group 4 (low formal education parents) with the mean score of 119.0320 differed significantly
from Groups 1, 2 and 3. All the groups therefore differed significantly from one another, with

higher levels having better perception than the lower ones in a descending order.
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Hoo: Qualification does not have any significant influence on the teachers’ perception of the
educational values of Yoruba oral literature among senior secondary school students
in South-western Nigeria.

Table 23: The t-Test Analysis Showing the Influence of Qualification on the Teachers’
Perception of the Educational Values of Yoruba Oral Literature (N=436)

Qualification N Mean Std. Df Cal. T- Cirit. Sig. Decisio
value T- n
value
Qualified 385 142.3725 21.69
434 2.062 1.640 .040 S
Unqualified 51 135.3870 22.87

Table 23 reveals that the calculated t-value is 2.062 computed at 0.05 level of
significance and the critical t-value is 1.640. Since the calculated t-value (2.062) is greater than
the critical t-value (1.640), Hypothesis Nine is hereby rejected. This implies that qualification
had a significant influence on the teachers’ perception of the educational values of Yoruba oral
literature among senior secondary school students in South-western Nigeria, with the qualified
teachers having a higher mean score than their unqualified counterparts.

Hoz1o: There is no significant influence of formal education level on the artistes’ perception of
the educational values of Yoruzba oral literature among senior secondary school

students in South-western Nigeria.

Table 24: One-way ANOVA Showing the Influence of Formal Education Level on the
Artistes’ Perception of the Educational Values of Yoruba Oral Literature

(N=142)
Source of Sum of Df Mean Cal.F Tab.F Sig. Dec.
Variance Squares Square
Between Groups 1896.480 4 474.120
Within Groups 70468.112 137 514.366 922 2.46 453 NS
Total 72364.592 141

Table 24 reveals that the calculated F-value is 0.922 computed at 0.05 level of
significance and the critical F-value is 2.46. Since the calculated F-value (0.922) is less than
the critical F-value (2.46), Hypothesis Ten is hereby not rejected. This implies that there was

no significant influence of formal education level on the artistes’ perception of the educational
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values of Yoruba oral literature among senior secondary school students in South-western
Nigeria, with all the artistes claiming moderate perception irrespective of levels of education.
Ho1: Age has no significant influence on the parents’ perception of the educational values of

Yoruba oral literature among senior secondary school students in South-western

Nigeria.

Table 25: One-way ANOVA Showing the Influence of Parents’ Age on their Perception
of the Educational Values of Yoruba Oral Literature (N=566)

Source of Sum of Df Mean Cal. F Tab.F Sig. Decision
Variance Squares Square

Between Groups 7213.016 2 3606.508

Within Groups 311755.620 563 553.740 6.513 3.01 .000 S
Total 318968.636 565

Table 25 reveals that the calculated F-value is 6.513 computed at 0.05 level of
significance and the critical F-value is 3.01. Since the calculated F-value (6.513) is higher than
the critical F-value (3.01), Hypothesis Eleven is hereby rejected. This implies that age had a
significant influence on the parents’ perception of the educational values of Yoruba oral
literature among senior secondary school students in South-western Nigeria. To ascertain
where the significant difference lies, Duncan’s Post-Hoc was carried out, and the output is

shown in Table 26.

Table 26: Duncan’s Post-Hoc Analysis of the Significant Influence of Age on the Parents’
Perception of the Educational Values of Yoruba Oral Literature (N=566)

Duncan Grouping N Means Group  Parents’ Age
A 63 139.8254 1 61 years and above
B 180 132.7278 2 51 - 60 years
C 323 119.4520 3 40 - 50 years

Table 26 shows that Group 1 (older parents) with the mean score of 139.8254 differed
signicantly from Group 2 (old parents) with the mean score of 132.7278. Also, Group 3 (young
parents) with the mean score of 119.4520 differed significantly from Groups 1 and 2
respectively. All the groups differed from one another, with the oldest group having a better
perception than the younger ones in a descending order.
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Hoi2:  Teaching experience has no significant influence on the teachers’ perception of the
educational values of Yoruba oral literature among senior secondary school students
in South-western Nigeria.

Table 27: One-way ANOVA Showing the Influence of Teachers’ Teaching Experience on
their Perception of the Educational Values of Yoruba Oral Literature (N=436)

Source of Sum of df Mean Cal.F Tab.F Sig. Deci
Variance Squares Square sion
Between Groups 4936.262 2 2468.131

Within Groups 207635.624 433 479.528 5.147 3.01 0.000 S
Total 212571.886 435

Table 27 reveals that the calculated F-value is 5.147 computed at 0.05 level of
significance and the critical F-value is 3.01. Since the calculated F-value (5.147) is greater than
the critical F-value (3.01), Hypothesis Twelve is hereby rejected. This implies that teaching
experience had a significant influence on the teachers’ perception of the educational values of
Yoruba oral literature among senior secondary school students in South-western Nigeria. To
ascertain where the significant difference lies, Duncan’s Post-Hoc analysis was carried out, and
the output is shown in Table 28.

Table 28: Duncan’s Post-Hoc Analysis of the Influence of Teaching Experience on the
Teachers’ Perception of the Educational Values of Yoruba Oral Literature

(N=436)
Duncan Grouping N Means Group  Teaching Experience
A 179  139.4260 1 11 years and above
B 98 131.9053 2 6 - 10 years
C 159 124.3408 3 0 - 5 years

Table 28 shows the significant difference noted in the ANOVA table. Group 1 (very
expeerienced teachers) with the mean score of 139.4260 differed significantly from Group 2
(experienced teachers) with the mean score of 131.9053. Also, Group 3 (less experienced
teachers) with the mean score of 124.3408 differed significantly from Groups 1 and 2. All the

three groups differed significantly from one another, with the very experienced teachers
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claiming better perception than the experienced group which in turn had better perception than

the less experienced group.

Hois: Performing experience has no significant influence on the artistes’ perception of the
educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria.

Table 29: One-way ANOVA Showing the Influence of the Artistes’ Performing
Experience on their Perception of the Educational Values of Yoruba Oral
Literature (N=142)

Source of Sum of Df Mean Cal.F Tab.F Sig. Decisi
Variance Squares Square on
Between Groups 6907.249 2  3453.623

Within Groups 67681.320 139 486.916 7.093 3.01 .000 S
Total 74588.569 141

Table 29 reveals that the calculated F-value is 7.093 computed at 0.05 level of
significance and the critical F-value is 3.01. Since the calculated F-value (7.093) is higher than
the critical F-value (3.01), Hypothesis Thirteen is hereby rejected. This implies that performing
experience had a significant influence on the artistes’ perception of the educational values of
Yoruba oral literature among senior secondary school students in South-western Nigeria. In
order to ascertain where the significant difference lies, Duncan’s Post-Hoc was carried out, and
the output is shown in Table 30.

Table 30: Duncan’s Post-Hoc Analysis of the Influence of Performing Experience on the
Artistes’ Perception of the Educational Values of Yoruba Oral Literature

Duncan Grouping N Means Group  Performance Experience
A 64 136.3594 1 11 years and above

B 39 130.4615 2 6 - 10 years

C 39 124.2308 3 0 - 5 years

Table 30 shows the significant difference noted in the ANOVA table. Group 1 (very
experienced artistes) with the mean score of 136.3594 differed significantly from Group 2
(experienced artistes) with the mean score of 130.4615. The table also shows that Group 3 (less

experienced artistes) with the mean score of 124.2308 differed significantly from Groups 1 and
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2 respectively. This implies that all the groups differed significantly from one another, with the
most experienced artistes having better perception than the experienced and the least
experienced groups, in that order.
Analysis of Qualitative Data
Out of the one thousand, one hundred and forty-four (1144) respondents, two hundred

and thirty-three (233) responded to the unstructured section of the questionnaire. The
qualitative data were analysed based on the content of their responses. The content analysis of
the responses indicated that aside the educational values identified in the instrument, there are
still some other values that can be obtained from Yoruba oral literature which can be beneficial
to senior secondary school students in South-western Nigeria. The educational values of
Yoruba oral literature identified by the respondents include:

1. Pedagogic Values;

2. Entrepreneurial Values;

3. Arithmetic Values;

4. Social Values; and

5. Connectivity Values
Pedagogic Values: These pertain to methods/techniques employed in the
performance/narration of Yoruba oral literature; for instance, demonstration method/technique
in folktale/myth narration and festival performance, and story-telling technique are employed
in folktale narration. Some other pedagogic values include guided discovery, enquiry and
questioning. These methods/techniques are used by teachers in passing information across to
the students in the classroom. Students can benefit from any or a combination of two or more
methods/techniques in dealing with the situation in and outside the school. Hence, students can
tell stories, demonstrate actions, dialogue, enquire and discover things for themselves as

occasion demands.
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Entrepreneurial Values: Senior secondary school students can derive entrepreneurial and
economic values from Yoruba oral literature. They can learn how to be industrious through the
narration/performance of Yoruba oral literature (i.e. proverbs, folktales and festivals). The
entrepreneurial skills gained through oral literature can be useful to the students after they
might have graduated from the secondary school.

Arithmetic Values: Yoruba oral literature (i.e. children’s song/games) promotes in the
students, the ability to add, subtract, divide, multiply and count figures. For instance,

Eni b/ eni (One like one)

Eji bi éji (Two like two)

Eta 7 tagbd (Three like selling calabash)
Erin woroko (A curved four)

Arin 7 gbédé (Five carries mortar)
Efatiele...... (Six for ele)

Connectivity Values: Yoruba oral literature serves as a potent tool for connecting the past
with the present, and the present with the future. Happenings in the past can serve as a basis
for constructing the present and reconstructing the future. The proverbs 1lé ni a 7 wo, ki d té
somo loruke (It is the family history we consider first before naming a child) is a relevant
example. Also, what has happened in the past can be associated with what is happening now
and can reveal what may happen in the future through the complex mathematics and maxtrices

of Ifa divination.

Summary of Major Findings
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The following findings are obtained based on the analysis and interpretation carried out

in this study:

1.

the stakeholders’ perception of the educational values of Yoruba oral literature among
senior secondary school students in South-western Nigeria was Moderate with a
Cummulative Mean of 3.22 and a Standard Deviation of .970;

there was no significant difference among the parents, teachers and the artistes’
perception of the educational values of Yoruba oral literature among senior secondary
school students in South-western Nigeria, implying that each of the three groups had
moderate perception of the educational values of Yoruba oral literature;

there was no significant influence of gender on the parents’ perception of the
educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria, indicating that both male and female parents had moderate
perception;

gender had a significant influence on the teachers’ perception of the educational values
of Yoruba oral literature among senior secondary school students in South-western
Nigeria, with female teachers having a higher mean score than their male counterparts;
there was no significant influence of gender on the artistes’ perception of the
educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria, implying that both male and female artistes had a moderate
perception;

religion did not significantly influence the parents’ perception of the educational values
of Yoruba oral literature among senior secondary school students in South-western
Nigeria, indicating that all the parents had moderate perception irrespective of their

religious affiliation;
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10.

11.

12.

there was no significant influence of religion on the teachers’ perception of the
educational values of Yoruba oral literature among senior secondary school students
in South-western Nigeria, implying that all the religious groups investigated claimed
a moderate perception;
there was no significant influence of religion on the artistes’ perception of the
educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria, suggesting that all the religious groups had a moderate
perception;
the parents’ perception of the educational values of Yoruba oral literature among senior
secondary school students in South-western Nigeria was significantly influenced by
formal education level, with higher education levels claiming a better perception than
the lower ones in a descending order;
qualification had a significant influence on the teachers’ perception of the educational
values of Yoruba oral literature among senior secondary school students in South-
western Nigeria, with qualified teachers having a higher mean score than their
unqualified counterparts;
there was no significant influence of formal education level on the artistes’ perception
of the educational values of Yoruba oral literature among senior secondary school
students in South-western Nigeria, indicating that all the artistes claimed a moderate
perception irrespective of levels of education;
age significantly influenced the parents’ perception of the educational values of Yoruba
oral literature among senior secondary school students in South-western Nigeria, with
the older parents having a higher perception than the younger ones in a descending

order;
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13.

14.

15.

there was a significant influence of experience on the teachers’ perception of the
educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria. Based on the mean scores in three groups, experience
significantly influenced the teachers’ perception of the educational values of Yoruba
oral literature, with the very experienced teachers perceiving the values higher than the
experienced and less experienced teachers in that order;
The perception of the educational values of Yoruba oral literature among senior
secondary school students in South-western Nigeria was significantly influenced by
artistes’ performing experience, with the most experienced artistes having a better
perception than the experienced and the least experienced groups, in that order; and
the analysis of qualitative data shows that the stakeholders stated some other values that
can be obtained from Yoruba oral literature. Those stated values include pedagogic,
entrepreneurial, arithmetic, social and connectivity values respectively. The
respondents believed that each of these values can aid the senior secondary school
students in their educational career and life after school. The findings on the qualitative
data correspond with those of the quantitative data, which indicates that the
stakeholders’ perception of the educational values of Yoruba oral literature was

generally moderate.
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CHAPTER FIVE

DISCUSSIONS, CONCLUSIONS AND RECOMMENDATIONS

The main purpose of this study was to find out the stakeholders’ (parents’, teachers’
and artistes’) perception of the educational values of Yoruba oral literature among senior
secondary school students in South-western Nigeria. This chapter focuses on discussions of the
findings presented in Chapter Four, conclusions drawn from the discussions and
recommendations made to various stakeholders. Implications of the study were provided and
suggestions were offered for further studies. The data collected were analysed and used to
answer and test the research questions generated and research hypotheses formulated for this
study in Chapter One, employing both descriptive (mean and standard deviation) and
inferential (the t-test and One-way Analysis of Variance) statistics respectively. Thus, the
discussions, conclusions and recommendations were drawn and made on the basis of the

findings of this study.

Discussions of Findings

The Stakeholders’ Perception of the Educational Values of Yoruba Oral Literature

among Senior Secondary School Students in South-western Nigeria

The finding of the study indicated that the stakeholders in South-western Nigeria had a
“Moderate” perception of the educational values of Yoruba oral literature among senior
secondary school students. Their perception was moderate for the didactic, intellectual,
linguistic, heuristic, aesthetic, therapeutic and physical values respectively. Specifically, they
had the highest perception in the didactic (moral) values, followed by therapeutic (healing or
soothing), heuristic (problem-solving), intellectual (creative and critical), aesthetic

(entertaining), physical (psychomotoric) and linguistic (communicative) values respectively.
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The reason for this level of perception could be partly because some Yoruba parents do
not converse with their children in the Yoruba language, do not perform Yoruba oral literature
and do not encourage their children to speak the language at home. It could also be partly
because there are some unqualified teachers handling the teaching of Yoruba at the secondary
school level and some school authorities prohibit its speaking in the school, labelling it as
vernacular. Similarly, the reason for the moderate perception of the educational values of
Yoruba oral literature among senior secondary school students could be partly because some

Yoruba artistes do code-mix or code-switch in their performance.

Based on the result, the didactic (moral) values which had the highest perception
testifies to the Yoruba position on oral literature that it is a source of moral and humanistic
values. By enriching the education of the students morally, they are taught to be upright,
respectful, hardworking, and good custodians of the Yoruba culture. This will invariablly make
them become an omoeluabi that Adéyemi (2013) describes as someone who is really a good
person that combines all humane qualities such as honesty, transparency, faithfulness and the
likes. Lawal (2015) regards such a person (omoeluiabi) as a balanced person in terms of good,

sound intellect and a conscientious soul within a healthy and agile body.

Based on the result, the intellectual (creative and critical) values were ranked 4th. This
outcome is in line with the opinion of Akinmadé (2012) that thinking is a major requirement
for good quality of life. This implies that thinking critically and creatively can help senior
secondary school students in solving various problems and coping with various activities in
and outside the school. The finding also corroborates Akporobaro’s (2012) position that oral
literature enriches the children’s cognitive domain and develops in them the capacity for

disseminations, evaluation and decision making.
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Although both physical and linguistic values were ranked 6th and 7th, the difference
between their cumulative mean scores (3.19 and 3.16) and that of the 1st ranked educational
values (didactic) (3.29) was insignificant. This is because the three cumulative means fall
within the critical range of 2.50-3.49 with an inference of a moderate perception. By
implication therefore, each of the educational values of Yoruba oral literature can be used to
moderately equip the senior secondary school students and educate them to become responsible
citizens in and outside the school. This corroborates Aladéjana’s (1979) submission that
Yoruba education seeks to satisfy children’s need as members of the society to be introduced
into a life worth living. This implies that each of the educational values of Yoruba oral literature
has a moderate tendency of enriching the education of senior secondary school students in

South-western Nigeria.

Difference among the Parents’, Teachers’ and Artistes’ Perception of the Educational
Values of Yoruba Oral Literature among Senior Secondary School Students in South-

western Nigeria

The finding of the study indicated that there was no significant difference among
parents’, teachers’ and artistes’ perception of the educational values of Yoruba oral literature
among senior secondary school students in South-western Nigeria. This implies that the
difference among the three groups of stakeholders’ perception was insignificant, though there
were differences in their mean scores. This shows that being a parent, a teacher or an artiste
did not have any influence on how he or she perceived the educational values of Yoruba oral

literature among senior secondary school students in South-western Nigeria.

The finding of this study corroborates Udom’s (2017) submission that Use of English
lecturers, subject discipline lecturers and students in Nigerian colleges of education had the
same perception of listening skills as the most needed of the four basic language skills.

However, the finding negates the report of the same researcher (Udom, 2017), who found a
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difference in the three categories of respondents’ perception of the renewal needs of students.
She reported a significant difference in the perception of the three categories of respondents in
the renewal needs of the students identified in the study in relation to learners” communication

skills with respect to the four basic language skills.

Influence of Gender on the Parents’ Perception of the Educational Values of Yoruba Oral

Literature among Senior Secondary School Students in South-western Nigeria

There was no significant influence of gender on the parents’ perception of the
educational values of Yoruba oral literature among senior secondary school students in South-
western Nigeria, indicating that male and female parents had the same moderate perception.
The finding supports Bain and Rice’s (2016) submission that gender was insignificant in the
students’ perception of computer usage. The researchers stated that gender did not seem to
affect students’ perception of the use of technology. The finding of the study also supports that
of Edu and Edu (2012) that primary science teachers’ perception of difficult topics in primary
science tended not to be significantly influenced by gender. However, the finding of the study
negates Samuelson and Samuelson’s (2016) research outcome that male and female students
perceived Mathematics instruction differently. The researchers stated that males perceived

Mathematics to be more important than their female counterparts did.

Gender Influence on Teachers’ Perception of the Educational Values of Yoruba Oral

Literature among Senior Secondary School Students in South-western Nigeria

The finding of the study indicated that there was a significant influence of gender on
the teachers’ perception of the educational values of Yoruba oral literature among senior
secondary school students in South-western Nigeria. The finding showed that female teachers
had a higher mean score than their male counterparts. The finding supports Odébodé, Alwajud-
Adéwusi and Akinyemi’s (2017) research outcome that there was a significant gender influence
on secondary school teachers’ perception of the causes of examination malpractice among
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students. Also, the finding of this study supports that of Kubaitiko, Torkar and Rovnanova
(2017) that gender significantly influenced students’ perception of Biology as a school subject.
The finding of this study also supports Owolabi, Cryman and Amposah’s (2013) submission
that female undergraduate students had a significantly higher level of perceived stress than

their male counterparts.

However, the finding of the study negates Yusuf’s (2012) finding that gender did not
significantly influence secondary school teachers’ perception of strategies for enhancing high
quality education in Nigeria. The finding also negates that of Kolawolé (1997) that gender did
not seem to influence teachers’ perception on the reading problems among junior school

students.

Influence of Gender on the Artistes’ Perception of the Educational Values of Yoruba Oral

Literature among Senior Secondary School Students in South-western Nigeria

The finding of the study indicated that gender as a variable had no significant influence
on artistes’ perception of the educational values of Yoruba oral literature among senior
secondary school students in South-western Nigeria, indicating that both male and female
artistes had a moderate perception. This finding conforms to Adéyemi’s (1995) submission that
gender showed no significant difference in science teachers’ perception of the concept of
scientific literacy. The finding also supports Badru and Saidu’s (2014) earlier finding that
gender showed no significant influence on teachers’ perception of the content of the upper
basic education Yoruba language curriculum. Similarly, the finding aligns with Bain and Rice’s
(2016) research outcome that gender did not significantly affect students’ perception of the use

of technology.

However, the finding of this study negates that of Bukoye, Adéoye and Eweéniyi (2012)

which showed a significant difference of gender on students’ perception of career prospects of
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various computer programmes. They assumed that the reason for the difference in the
perception might be because male respondents’ areas of needs were only accessing subject
matters and careers that are masculine-oriented, while female respondents, instead, preferred
meeting their social and emotional needs using computer. Also, the finding negates those of
Samuelson and Samuelson (2016) and Bubaitiko, Tokar and Rovnanova (2017) that male and
female perceived Mathematics instruction differently, and the perception of Biology as a

subject was not influenced by the respondents’ gender respectively.

Religion Influence on the Parents’ Perception of the Educational Values of Yoruba Oral

Literature among Senior Secondary School Students in South-western Nigeria

The finding of the study indicated that there was no significant influence of religion on
the parents’ perception of the educational values of Yoruba oral literature among senior
secondary school students in South-western Nigeria, implying that all the parents had a
moderate perception irrespective of their religious affiliations. This shows that being a
christian, muslim or indigenous religion practitioner does not have any influence on how the
parents perceived the educational values of Yoruba oral literature among senior secondary
school students in South-western Nigeria. The finding negates that of Dhanani (2007) that
religion significantly affected respondents’ perception of the homeless in Central Florida, USA.
Dhanani’s finding showed that the Catholic had a higher perception than their Protestant, the
Jewish and Islam counterparts respectively. The finding of this study does not support those of
Abiola (2018) and Yusuf (2018). Abiola found that adolescent inmates in Nigerian Borstal
homes significantly differed in their functional literacy needs based on their religious
affliliations. The scholar submitted that the traditionalist inmates claimed higher literacy needs
than their muslim and christian counterparts. Similarly, Yusuf (2018) found a significant
influence of religion on the functional literacy needs of the commercial drivers in the North-

central Nigeria. The researcher reported that the variable significantly influenced the functional
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literacy needs of the muslim-respondents more than their christian and traditionalist

counterparts.

Influence of Religion on the Teachers’ Perception of the Educational Values of Yoruba

Oral Literature among Senior Secondary School Students in South-western Nigeria

The finding revealed that there was no significant influence of religion on the teachers’
perception of the educational values of Yoruba oral literature among senior secondary school
students in South-western Nigeria, implying that all the hristian, Muslim and Indigenous
religion practitioner teachers investigated claimed a moderate perception. The outcome of this
study does not corroborate that of Wambui (2012) who found that religion significantly
influenced people’s participation in adult education. Her finding showed a ratio of 87 to 13
percent of christian to muslim respondents. The result of this study also negates those of
Olojedé and Olaitan (2013) who reported a significant effect of religion on the level of people’s
participation in adult literacy programmes. Their finding revealed that christians took part in
adult literacy programmes more than the other religion adherent counterparts. Also, this study
finding does not align with that of Abiola (2018) who reported that religion significantly
influenced adolescent inmates’ enrichment reading interests. The researcher submitted that the
Traditionalists had significantly higher enrichment reading interests than their muslim and

christian counterparts.

Religion Influence on the Artistes’ Perception of the Educational Values of Yoruba Oral

Literature among Senior Secondary School Students in South-western Nigeria

There was no significant influence of religion on the artistes’ perception of the
educational values of Yoruba oral literature among senior secondary school students in South-
western Nigeria. This shows that the christian, muslim and indigenous religion practitoner
artistes did not perceive the educational values of Yoruba oral literature among senior

secondary school students in South-western Nigeria differently. The result of this study does
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not align with that of Olulobé (2012) that individuals chose to be associated with certain
religious types or organisations; such identity may define their perception. The finding of this
study also negates Yusuf’s (2018) that the variable (religion) significantly influenced the
enrichment literacy interests of the muslim commercial drivers in North-central Nigeria more

than their christian and traditionalist counterparts.

Formal Education Influence on Parents’ Perception of the Educational Values of Yoruba

Oral Literature among Senior Secondary School Students in South-western Nigeria

The finding of the study indicated that there was a significant influence of formal
education on the parents’ perception of the educational values of Yoruba oral literature among
senior secondary school students in South-western Nigeria. The result showed that the
perception of the parents with a minimum of First Degree/HND or its equivalence was mostly
influenced by formal education, while that of the parents with no formal education was least
influenced. Based on the four subsets established by Duncan’s Post-Hoc analysis, the second
most influenced perception by formal education was that of the parents with NCE/OND or its
equivalence, followed by those parents with a Primary School-leaving Certificate. The result
of the study corroborates earlier findings of Od¢jobi (2014) and Yusuf (2018). Od¢jobi (2014)
found that parents’ formal education level significantly influenced their perception of
indigenous folksongs as a veritable tool for revitalising moral education among pre-school
children. Also, Yusuf (2018) reported a significant influence of formal education on the
functional literacy needs and the enrichment interests of the commercial drivers in North-
central Nigeria. However, this finding does not support that of Yusuf (2012) who investigated
secondary school teachers’ perception of strategies for enhancing high quality education in
Nigeria and found no significant influence of educational qualification on the respondents’

perception.
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Qualification Influence on Teachers’ Perception of the Educational Values of Yoruba

Oral Literature among Senior Secondary School Students in South-western Nigeria

Qualification significantly influenced the teachers’ perception of the educational values
of Yoruba oral literature among senior secondary school students in South-western Nigeria,
with the qualified teachers having a higher mean score than their unqualified counterparts. This
implies that qualification was significant in the teachers’ perception. The result of the study
corroborates those of Shinn (1997), Okoro (2004) and Igwebuike and Oghenesuvwe (2013).
Shinn (1997) reported that qualification significantly influenced teachers’ perception on
teaching strategies, their use and effectiveness in Agricultural Science classes. Also, Okoro
(2004) found that qualification influenced educational personnel on accessibility to quality
information and adaptation to changing occupational conditions. He reported that educational
personnel with higher qualification demonstrated more confidence in their accessibility to
quality information and adapted to changing occupational conditions than their counterparts
with lower qualification.

Similarly, Igwebuike and Oghenesuvwe (2013) submitted that qualification
significantly influenced teachers’ perception of self-efficacy, with qualified senior secondary
school teachers having more positive perception of self-efficacy and a better perception of self-
efficacy influencing decision-making process than their unqualified counterparts. However,
this finding negates that of Edu and Edu (2012) that qualification had no significant influence
on teachers’ perception of the difficult concepts in Basic Science.

The finding of the study established that qualification had a significant influence on the
teachers’ perception of the educational values of Yoruba oral literature. Although the two
groups of teachers investigated claimed a moderate perception, however the qualified teachers

had a better perception than their unqualified counterparts.
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Influence of Formal Education on the Artistes’ Perception of the Educational Values of
Yoruba Oral Literature among Senior Secondary School Students in South-western
Nigeria

The finding of this study indicated that formal education as a variable did not

significantly influence artistes’ perception of the educational values of Yoruba oral literature
among senior secondary school students in South-western Nigeria, indicating that all the
artistes claimed a moderate perception irrespective of their levels of education.

The finding of the study corroborates Adéyemi’s (1995) research outcome that
qualification had no significant influence on the science teachers’ perception of the concepts
of scientific literacy. However, the finding negates Odé¢jobi’s (2014) submission that the
influence of formal education level on parents’ perception of Yoruba indigenous folksongs as
a veritable tool for revitalising moral education among pre-school children in Qsun State was
significant, with parents with a higher educational level having higher perception than their
counterparts with low and lower formal education levels respectively.

Age Influence on the Parents’ Perception of the Educational Values of Yoruba Oral

Literature among Senior Secondary School Students in South-western Nigeria

The finding of the study indicated that age as a variable significantly influenced parents’
perception of the educational values of Yoruba oral literature among senior secondary school
students in South-western Nigeria, with older parents (61 years and above) having a higher
perception than the old (51-60 years) and young parents (40-50 years) respectively.

The finding is consistent with the submissions of Michelle and Lindsey (2007), Odéjobi
(2014), Oganrindé (2014) and Yusuf (2018). Michelle and Lindsey (2007) submitted that there
was a significant difference in the perception of pictures between old and young adults, with
the old adults perceiving pictures as more arousing than their young adult counterparts did.
Similarly, Od¢jobi (2014) reported that parents’ age significantly influenced their perception

of Yoruba indigenous folksongs as a veritable tool for revitalising moral education among pre-
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school children in Osun State of Nigeria, with older parents having a higher perception than
their younger parent counterparts did.

Also, the finding aligns with Yusuf’s (2018) that age significantly influenced the
functional literacy needs of the commercial drivers in North-central Nigeria, with old drivers,
who were between the ages of 66-75 years claimed to need functional literacy most, followed
by those within the ages of 16-25, 46-55, 56-65, 36-45 and 26-35 respectively. The researcher
also reported a significant influence of age as a variable on the enrichment interests of
commercial drivers in North-central Nigeria, with the respondents within the age range of 16-
25 years appearing to need enrichment interests most, followed by those within the age ranges
of 66-75, 26-35, 36-45, and 56-65 respectively.

However, the finding of the study negates the submissions of Shinn (1997) and
Oganmadé (2014). Shinn (1997) submitted that there was no significant influence of age on
teachers’ perception regarding teaching-learning principles. Also, Oganmadé (2014) found no
significant influence of age on teachers’ perception of knowledge of music as a panacea for
music curriculum in Nigerian schools.

Experience Influence on Teachers’ Perception of the Educational Values of Yoruba Oral
Literature among Senior Secondary School Students in South-western Nigeria

There was a significant influence of experience on teachers’ perception of the
educational values of Yoruba oral literature among senior secondary school students in South-
western Nigeria, with the teachers who had taught for a minimum of eleven (11) years having
a higher perception among others. The finding supports the submissions of Shinn (1997),
Kolawolé (1997), Yusuf (2012) and Yusuf (2018). Shinn (1997) submitted that there was a
significant influence of length of service on Agriculture teachers’ perception of teaching
strategies, their use and effectiveness in Agricultural Science teaching. He found a significant
difference in the Agricultural Science teachers’ perception of the concepts investigated when

grouped based on their teaching experience. Similarly, Kolawolé (1997) reported a significant
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influence of experience on the perception of English language teachers about the reading
problems among junior secondary school students in Kwara State. The researcher found that
the experienced teachers perceived the reading problems among the students higher than their
less experienced counterparts. Also, the finding of the study aligns with Yusuf’s (2012)
research outcome that there was a significant influence of experience on the stakeholders’
perception of the strategies for enhancing high quality education in Nigeria, with the
stakeholders who had a minimum of 10-year experience having a higher perception than their
counterparts with less than ten years of work experience.

Furthermore, the finding of the study corroborates Yusuf’s (2018) finding which
indicated a significant influence of experience on the enrichment literacy interests of the
commercial drivers in North-central Nigeria, with the drivers with 0-10-year driving
experience having more enrichment literacy interests than the others.

Influence of Performing Experience on the Artistes’ Perception of the Educational Values
of Yoruba Oral Literature among Senior Secondary School Students in South-western
Nigeria

Experience as a variable was found influencing the artistes’ perception of the
educational values of Yoruba oral literature among senior secondary school students in South-
western Nigeria, with the Yorub4 artistes with a minimum of eleven (11) years’ performing
experience having a higher perception followed by those with 6-10 years’ and 0-5 years’
respectively. The finding of the study aligns with those of Odébodé, Alwajud-Adéwusi and
Akinyemi (2017) that there was a significant difference in secondary school teachers’
perception of the causes of examination malpractice in Lagos State of Nigeria.

The finding does not tally with the research outcomes of Owodlabi, Cryman and
Amposah (2013) and Yusuf (2018). Owolabi, Cryman and Amposah (2013) conducted a
research on stress level among newly admitted students in Ghana and found no significant

influence of work experience on the perceived stress level among fresh undergraduate students.
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Also, Yusuf (2018) reported that driving experience was insignificant in the functional literacy

needs of commercial drivers in North-central Nigeria.

Cconclusions

The study investigated the stakeholders’ (parents’, teachers’ and artistes’) perception
of the educational values of Yoruba oral literature among senior secondary school students in
South-western Nigeria. The following conclusions were drawn based on the findings of the

study.

a. The stakeholders (parents, teachers and artistes) perceived Yoruba oral literature as
having moderate educational values among SSS students in South-western Nigeria. The
three groups of respondents had a moderate perception of each of the seven educational
values (i. e. didactic, linguistic, intellectual, heuristic, aesthetic, therapeutic and
physical values). Corroborating this finding, Aladéjana (1979) reported that one of the
major reasons the Yoruba send their children to school is to develop their mental power,
become useful citizens and preserve their cultural heritage - all these could be achieved
through Yoruba oral literature. The seven identified educational values of Yoruba oral
literature are required of SSS students to function and perform well in and outside the
school, and to become Omoluabi- an upright, respective, hardworking and good
custodian of Yoruba culture (a balanced human being in all ramifications).

b. Gender had no significant influence on parents’ and artistes’ perception of the
educational values of Yoruba oral literature among SSS students. Some studies tend to
support this finding. For instance, Edu and Edu (2012) reported no significant influence
of gender on teachers’ perception of difficult topics in primary science. Also, Bain and

Rice (2016) found gender having no significant influence on the students’ perception
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of the use of technology. On the other hand, the variable (gender) significantly
influenced teachers’ perception of the educational values of Yoruba oral literature.

Few studies corroborate the finding of this study. For instance, Odébodé,

Alwajud-Adéwusi and Akinyemi (2017) reported a significant gender influence on
students’ perception of the causes of examination malpractice. Also, Tokar et al. (2017)
found that gender had a significant influence on the students’ perception of Biology as
a school subject. Thus, the influence of the variable on parents and artistes’ perception
was insignificant, but the variable significantly influenced the teachers’ perception.
This implies that the findings on the influence of gender on stakeholders’ perception of
the educational values of Yoruba oral literature are inconclusive.
Religion did not significantly influence the three groups of respondents’ (parents,
teachers and artistes”) perception of the educational values of Yoruba oral literature
among SSS students in South-western Nigeria. A few studies tend to support this
finding. Yusuf (2018) reported a significant influence of religion on the enrichment
literacy interest of commercial drivers in North-central Nigeria; the variable influenced
the Muslim commercial drivers’ enrichment interests more than their Christian and
traditionalist counterparts. The scholar also found that the variable significantly
influenced the functional literacy needs of commercial drivers.

Wambui (2012) also reported a significant influence of religion on people’s
participation in adult education. Some studies such as Dhanani (2007), Olalobé (2012),
and Olojedé and Olaitan (2013) negate the finding of this study. Dhanani (2007)
reported that religiosity significantly influenced people’s perception of the homeless in
Central Florida, USA. The scholar found that the Catholic had a higher perception than
the Jewish, Protestant and Islam counterparts respectively. Similarly, this finding

negates Olojedé and Olaitan’s (2013) that there was a significant influence of religion
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on the level of people’s participation in adult literacy programme. The scholars reported
that the christian tended to have a higher enrolment figure than the others. Thus, the
finding on the influence of religion on perception of educational values is inconclusive.
This is because some studies found that the variable influenced one’s perception while
some others did not.

. The parents’ formal education level influenced their perception of the educational
values of Yoruba oral literature among SSS students; but the variable had no significant
influence on the artistes’ perception. The parents that possessed First Degree/HND or
its equivalents were mostly influenced by formal education level (the variable). The
second most influenced parents by the variable were the holders of Higher Degrees
followed by those with NCE/OND or its equivalence while those with Primary School-
leaving Certificate/Grade 1l1/Grade 11l WASC/SSCE were least influenced by the
variable.

Few studies corroborate this finding. For instance, Od¢jobi (2014) reported a
significant influence of formal education level on parents’ perception of indigenous
folksongs as a veritable tool for revitalising moral education among pre-school
children. The finding of this study also aligns with that of Yusuf (2018) that there was
a significant influence of formal education on the functional literacy needs and the
enrichment interests of commercial drivers in the North-central Nigeria respectively.

The influence of formal education on the artistes’ perception was found
insignificant. Some studies such as Adéyemi (1995), Yusuf (2012) and Abdulrahman
(2019) support this finding. The scholars found that qualification had a significant
influence on science teachers’ perception of the concepts of scientific literacy;
educational qualification did not significantly influence senior school teachers’

perception of strategies for enhancing high quality education in Nigeria; and no
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significant difficulty existed in the language(s) employed in educated bilingual homes
in lorin, Nigeria, in carrying out literacy activities based on parents’ level of education
respectively.

The findings on the influence of formal education on the stakeholders’ (i. e.
parents’ and artistes’) perception of the educational values of Yoruba oral literature
among SSS students are inconclusive. This is because some studies found the variable
significant on perception while some others found it insignificant.

Qualification significantly influenced teachers’ perception of the educational values of
Yoruba oral literature among SSS students in South-western Nigeria, with the qualified
teachers claiming a better perception than their unqualified counterparts. The finding
of this study corroborates some studies such as Shinn (1997), Okoro (2004) and
Igwebuike and Oghenesuvwe (2013). The scholars reported a significant influence of
educational qualification on perception. Also, the finding of this study aligns with Edu
and Edu’s (2012) research outcome that there was a significant influence of
qualification on teachers’ perception of the difficult concepts in Basic Science. The
finding on the influence of qualification on teachers’ perception of the educational
values of Yoruba oral literature among SSS students is conclusive. This is because most
researchers found the variable influencing respondents’ perception.

The parents’ age influenced their perception of the educational values of Yoruba oral
literature among SSS students in South-western Nigeria, with older parents perceiving
the educational values higher than the parents between ages 51 and 60, and 40-50
respectively. Many findings of studies such as Qdéjobi (2014), Ogunrinadé (2014),
Yusuf (2018) and Abdulrahman (2019) support the outcome of the present study. For
instance, Abdulrahman (2019) found that age had a significant influence on the

language(s) parents employed in educated bilingual homes in lorin, Nigeria. However,
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Shinn’s (1997) and Ogunrinadé’s (2012) findings negate the outcome of this study.
Thus, the finding on the influence of age on parents’ perception of the educational
values of Yoruba oral literature conclusive. The reason is that many scholars found it
influencing perception, while few did not.

. The experience of teachers in the South-western Nigeria significantly influenced their
perception of the educational values of Yoruba oral literature among SSS students, with
teachers who had taught for a minimum of eleven (11) years having the highest
perception among others. Similarly, the variable (experience) had an influence on the
artistes’ perception, with the Yoruba artistes with at least eleven (11) years’ performing
experience having a higher perception of the educational values of Yoruba oral
literature among SSS students. The findings of some scholars such as Kolawolé (1997),
Yusuf (2012) and Odébodé, Alwajud-Adéwusi and Akintémi (2017) support the
outcome of the present study. The scholars found experience as a variable that
influenced people’s perception. However, the finding of the present study negates those
of Owolabi, Cryman and Amposah (2013) and Yusuf (2018) who found that experience
was insignificant in the perceived stress level among undergraduate students; and
driving experience did not significantly influence the functional literacy needs of
commercial drivers in North-central Nigeria respectively. Thus, the finding on
influence of experience on perception is inconclusive. This is because some studies

negate the finding of the present study, while some others support it.

Implications of the Findings

The findings indicated that the three groups of stakeholders had a moderate perception

of the educational values of Yoruba oral literature. By implication therefore, the performance

of Yoruba oral literature should be culturally and socially oriented and should address current

issues in the society. Also, the various sub-units (i. e. parents, teachers and artistes) that make
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up a part of the larger society should work hand-in-hand and complement each other in

employing oral literature to educate the youths.

Since the stakeholders’ perception of the educational values of Yoruba oral literature
was moderate, the parents (in the primary social system — home), teachers (in the secondary
social system —school) as well as artistes (in the supra-system — larger society) need to intensify
their efforts in educating the senior secondary school students for the survival of the society. If
any of these groups fails in its role, as regards the educational values embedded in Yoruba oral
literature, the whole society will be affected and the youths may not be well-equipped to
become “omoluabi . This could be related to the functionalist theory which sees the component
parts of the society as interconnected and interrelated in the role they play in ensuring
development, stability, social peace, among others, in the society. Hence, the three social
groups should jointly pursue the values upheld in the society because the survival of the youths

rests on the cooperation and agreement among these sub-groups.

Yoruba oral literature through its educational values can be used to shape the lives of
individuals and build a society free of ills and vices such as kidnapping, raping, indecent
dressing, insurgency, examination malpractice, bombing, drug trafficking, among others. By
implication therefore, individuals exposed to the educational values of Yoruba oral literature
are expected to be persons of good character who can improve and transform the society for

the better.

Oral literature as an institution performs a vital role in the proper functioning of the
Yoruba society. This is because literature possesses educational values that can enable the
individual to function well and develop the society. If oral literature ceases to play a functional

role in the society, it may become extinct. Oral literature would help in producing well-
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balanced persons and a secured society, i. e. a society free of violence, insecurity, insurgency,

robbery, and examination malpractice, among other vices.
Recommendations

The findings on the influence of gender, religion and experience on stakeholders’
perception were inclusive. This is because some reaearchers found the variables influencing
perception while some others did not. The findings of this study will be of significant values to
the parents, teachers, artistes, government, Eghé Akomoléde ati Asa Yoruba, students and

future researchers.

Parents: are the teachers in the primary social system (home). They are also considered as
mainframes/pillars (indispensable) in the education of the youths. The society regards them as
epitomes of knowledge and custodians of culture. With their roles in youths’ education, it was
thus recommended that they needed to intensify efforts in employing the values of Yoruba oral
literature in the teaching of their children. They should expose their children to various forms
of Yoruba oral literature through performance at their formative years in order to guide them
in recognising its educational and other values which can enrich their knowledge and improve

their living.

Teachers of Yoruba: are expected to transmit the educational values derived/obtained from
Yoruba oral literature to the learners. They should endeavour to teach the learners every aspect
of oral literature as contained in the school curriculum. This will enable the learners to tap the
values embedded in Yoruba oral literature and maximally utilise them to guide their activities
(dealings) within and outside the school. They should also share and perform oral literature in
the classroom with the students so that they (students) would realise that oral literature is an
invaluable aspect of Yoruba studies to be learnt. Such practice will enable the students to

appreciate the Yoruba culture and traditions and widen their Yoruba world-view.
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Artistes: are the mirrors that project the Yoruba image in the supra-system (larger society).
They do this through their performance on radio, television, stage, and during exhibitions and
ceremonies employing various forms of Yoruba oral literature. It was thus recommended that
they should mostly perform/produce epic stories/movies that incorporate the Yoruba core
values and employ the use of oral literature genres such as proverbs, riddles and folksongs.
They should endeavour to reduce Yoruba stories/tales, songs and sayings such as myths,
legends, folktales, folksongs and proverbs into writing and/or document them in audio cassettes
or in compact discs. They should also create a webpage, where the aforementioned genres of

Yoruba oral literature among others, can be uploaded and given access to a wider audience.

Government: is the body that can enforce the implementation of any policy formulated. Based
on this, it was thus recommended that governments in Yoruba-speaking states should enforce
the teaching and learning of Yoruba oral literature from the lower basic to the senior secondary

school level in order to ensure its survival and continuity.

Curriculum Planners/Designers: are saddled with the responsibility of planning and
designing curricula for basic and senior secondary schools. Therefore, they should make, as
that of Literature-in-English, Yoruba literature a separate subject at the senior secondary school

level so that every component of the subject will be taught and learnt thoroughly.

Students: are regarded as the recipients of whatever goes on in the school system. They are
expected to use the knowledge gained or acquired in school to cope with life situations. Based
on this, it is thus recommended that they should fully participate in the performance of Yoruba
oral literature in order to be exposed to the educational values obtained from it. Therefore, such
practice and participation would enable them to appreciate the Yoruba language, culture and

tradition.

171



Egbé Akomoléde ati Asa Yoruba: being a body of teachers of Yoruba, especially at the
primary and secondary school levels, should organise quiz and debate competitions on oral
literature among primary and secondary school students respectively and reward the best
performers accordingly. Also, the body should always emphasise the educational values that
can be obtained from the performance of Yoruba oral literature and let the learners understand

that these values can influence their lives positively.

Suggestions for Further Studies

The study investigated the stakeholders’ perception of the educational values of Yoruba
oral literature among senior secondary school students in South-western Nigeria only. This
implies that the study did not go beyond the South-west geo-political zone of Nigeria.
However, only three (Lagos, Qy¢ and Ekiti) out of the six states of the zone were covered. So,
this study could be further conducted in the other three states (i.e. Osun, Ondé and Ogun) of
the South-western Nigeria. Similarly, since the findings of the study on the influential role of
gender, religion, formal education level and experience on the stakeholders’ perception of the
educational values of Yoruba oral literature was inconclusive, it was thus suggested to future
researchers to investigate further on the influence of these variables on stakeholders’
perception.

Also, it was suggested to future researchers to investigate further the educational values
of Yoruba oral literature among primary school pupils and junior secondary school students
respectively. Since the study did not cover all the forms of Yoruba oral literature, other forms
not covered by the scope of the study could be investigated to ascertain their educational values
among pupils/students.

The study was limited to four moderator variables (i.e., gender, religion, level of
education/qualification, experience/age). Some other variables such as family type, marital

status and location could be investigated. Also, the study could be carried out outside the South-
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western Nigeria; in states such as Kwara and Kogi where there are a considerable number of
Yoruba-speaking people. Researchers/scholars of other Nigerian indigeneous languages can
also replicate this study in languages such as Hausa, Igho, Edo and Nupe and investigate their

oral literature adopting the moderator variables investigated in this study.
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APPENDIX I
Department of Arts Education
Faculty of Education
University of Ilorin, Tlerin, Nigeria

Questionnaire on Stakeholders’ Perception of the Educational Values of Yoruba Oral
Literature among Senior Secondary School Students (QSPEVYOLSSS)

Dear Respondent,

This instrument is designed to elicit information (responses) from you in respect to your
perception of the educational values of Yoruba oral literature among senior secondary school
students. You are expected to react to the set of items that follow, section by section.

Please, be assured that all your responses shall be treated confidentially.
Thanks for your anticipated cooperation.
Yours faithfully,

Badru, Surajudeen Adéwalé

SECTION A: Demographic Characteristics of the Respondents

Instruction: This section is sub-divided into three: Ai, Aii and Aiii respectively. Sub-section
Ai is meant for the parents, Aii is meant for the teachers, while Aiii is designed for the artistes.
Please, attempt the sub-section that is applicable to you by putting a tick (V) in the appropriate
place.

SECTION Ai: Demographic Characteristics of the Parents

Gender: Male () Female ()

Religion: Christianity () Islam () Indigenous ( )

Formal Education Level: (i) No Formal Education ()
(i1) Pry School Leaving Cert./ Grade 11/ WASC/SSCE ()
(iii) NCE/OND or its equivalent ()
(iv) First Degree/ HND or its equivalent ()

Age: 40-50 years (), 51-60 years (), 61 years and above ()
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SECTION Aii: Demographic Characteristics of the Teachers
Gender: Male( ) Female( )

Religion: Christianity () Islam( ) Indigenous( )
Quialification: (i) B.A.(Ed.)/ M.Ed./Ph.D. Yoruba Education ( )
(ii) B. A. Yoruba+ PGDE ( )

(iii) N. C. E. YORUBA ()
(iv) Other qualification, please specify ()

Teaching Experience: 0-5 years (), 6-10 years (), 11 years and above ()

SECTION Aiii: Demographic Characteristics of the Artistes

Gender: Male ( ) Female ( )

Religion: Christianity ( ), Islam (), Indigenous ()

Formal Education Level: (i) No Formal Education ( )
(i) Pry School Leaving Certificate/ WASC/SSCE/GRD Il ( )
(iii) NCE/OND or its equivalent ( )

(iv) First Degree/ HND or its equivalent () (v)
Master’s Degree ()

(vi)Ph.D. ( )

Performing Experience: 0-5 years ( ), 6-10 years ( ), 11 years and above ( )
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SECTION B

Introduction: Please, use the scale below to indicate against each item, your perception of the
educational values of Yoruba oral literature among Senior Secondary School (SSS) students.

Rating Scale: Very High (VH), High (H), Moderate (M), Low (L), Very Low (VL)

S/ | How do you perceive the didactic | Very Low Moderate | High | Very
N | (moral) values that can be obtained | Low (2) 3 (4) | High
from: (@) (5)

1. | Yoruba proverbs (e.g. Aabo oro la d so fun
omoluabi) among SSS students?

2. | Yoruba riddles (e. g. Onibadawi lédilodi, ki
[ kan omodé nikoo, agbalagba ni i kan
nikoo) among SSS students?

3. | Yoruba folktales (e.g. Asin dti Oker¢)
among SSS students?

4. | Yoruba folksongs (i. e. £ md weyin 0)
among SSS students?

5. | Yoruba myths (i. e. Md se jokod ninu 0do)
among SSS students?

6. | Yoruba festivals (e. g. Ifa festival) among

SSS students?

How do you perceive the intellectual | Very Low Moderate | High | Very
(creative and critical) values that can be | Low (2) 3 (4) | High
derived from: (1) (5)

7. Yoruba proverbs (e. g. Eyin 16 7 di akiiko)
among SSS students?

8. | Yoruba riddles (e. g. Birikila oke odo, a
kolé md gbowd) among SSS students?

9. | Yoruba folktales (e. g. Eye agbigbo bd n
gbomo mi) among SSS students?

10. | Yoraba folksongs (e. g. Eni bi eni, Eji bi
¢ji) among SSS students?

11. | Yoruba myths (e. g. Isedd Ayé ldti l1é-Ife)
among SSS students?

12. | Yoruba festivals (e. g. Ifa festival) among

SSS students?

How do you perceive the linguistic | Very Low Moderate | High | Very
(communicative) values that can be | Low (2) 3) (4) | High
obtained from: (1) (5)

13. | Yoruba proverbs (e. g. Eni ti a ni ki ¢ se
to, to ni oun ko lé se to, to, to) among SSS
students?

14. | Yoruba riddles (e. g. Woruks tind: tindz,
Woruku tind: tindz, Woruka bi igha omo, 6
yo egba lé won lgwg) among SSS students?
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How do you perceive the linguistic
(communicative) values that can be
obtained from:

Very
Low

Q)

Low

)

Moderate
(3)

High
(4)

Very
High
©)

15.

Yoruba folktales (e. g. Ero t6 7 re Ojééje)
among SSS students?

16

Yoruba folksongs (e. g. Ta l6 wa ninu ogba
nda) among SSS students?

17.

Yoruba myths (e. g. Ma se lu nzikan osin ni
tlzikulzr) among SSS students?

18.

Yoruba festivals (e. g. Ifa festival) among
SSS students?

How do you perceive the heuristic
(problem-solving) values that can be
obtained from:

Very
Low

)

Low

)

Moderate
(3)

High
(4)

Very
High
(©)

19.

Yoruba proverbs (e. g. Eni ti ko je gbii, ki i
ki gbii) among SSS students?

20.

Yoruba riddles (e. g. Orisa kékeré, ko sé é
gbé bo pdrd) among SSS students?

21.

Yoruba folktales (e. g. Jjapd ati Erin)
among SSS students?

22.

Yoruba folksongs (e. g. Olokun Méran)
among SSS students?

23.

Yoruba myths (e. g. Ki aléboyun md se rin
loorun osan gangan) among SSS students?

24,

Yoruba festivals (e. g. Ifa festival) among
SSS students?

How do you perceive the aesthetic
(entertaining) values that can be
obtained from:

Very
Low

1)

Low

2

Moderate

@)

High
(4)

Very
High
()

25.

“Yoruba proverbs (e. g. Agbalagba ki i jo
langbdlangba) among SSS students?

26.

Yoruba riddles (e. g. Pdpdta pdpdta,
pdapdta dé ori apata ra) among SSS
students?

27.

Yoruba folktales (e. g. ljapa ati Awon
Eranko yookit) among SSS students?

28.

Yoruba folksongs (e. g.Lubuliba ta ni yoo
looja bo ba dalé?) among SSS students?

29.

Yoruba myths (e. g. Md se rin tabi fon fere
ni oru oganjo) among SSS students?

30.

Yoruba festivals (e. g. Ifa festival) among
SSS students?

How do you perceive the therapeutic
(healing or soothing) values that can be
obtained from:

Very
Low

1)

Low

(2)

Moderate
(3)

High
(4)

Very
High
©)

31.

Yoruba proverbs (e. g. Adun ni i gbeyin
ewuro) among SSS students?
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How do you perceive the linguistic | Very Low Moderate | High | Very
(communicative) values that can be | Low (2) 3) (4) | High
obtained from: (@) (5)
32. | Yorubariddles (e. g. Gbajumo ki, gbajumo
rorun, eyinkulé gbajumo tun 7 dan gbinrin)
among SSS students?
33. | Yorub4 folktales (e. g. Kerebujé ati Jjapd)
among SSS students?
34. | Yoruba folksongs (e. ¢. Isd-n-sa-libg)
among SSS students?
35. | Yoruba myths (e. g. 1d7 t/ Sanmg-on fi jinna
s/ 11¢) among SSS students?
36. | Yoruba festivals (e. g. Ifd festival) among
SSS students?
37. | Yoruba proverbs (e. g. Eégun to ba ni
atokun, ki i sonu) among SSS students?
S/ | How do you perceive the didactic | Very Low Moderate | High | Very
N | (moral) values that can be obtained | Low (2) 3 (4) | High
from: (1) (5)
38. | Yoruba riddles (e. g. Nijo ogun rukeruiké,
gbogbo eeyan 16 sd wonu ado kan sos0)
among SSS students?
39. | Yoruba folktales (e. g. Eerin ati Jjapd)
among SSS students?
40. | Yoruba folksongs (e. g. Bojiboji) among
SSS students?
41. | Yoruba myths (e. g. Ija Osupd ati Oorin)
among SSS students?
42. | Yoruba festivals (e. g. Ifd festival) among
SSS students?
Section C

Kindly state any other value(s) that can be derived from Yoruba oral literature which
you believe can aid the senior secondary school students in their educational educational and

in later life outside the school.

Thanks for your cooperation.
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A Sample of the Yoruba Artistes Engaged in the Study

Oluségun Idowa
Olayinka Aina
Olatandé Mehmood
Bolaji Amuasan-an
Muka-Ray Eyiwami
Yétandé Wumi
Iyabo Ojo

Qdunladé Adékola

Ogunwoye Peter Adémola

. Adélowo Gabriel Adékola

. Ogtiinwoye Samson Gbhémiga
. Popoola Latifat Oyenikee

. Basira Mor¢nikéji
. S¢san Onibode

. Sakirat Apeké Ajobata
. Sunday Oyeéniran

. Raji Monsurat

. Sunday Ashaola

. Clemence Ogunléye
. Akanbi Damilola

. Akanbi Adéribigbé

. Adéronmu Ifayemi

. Olalére Adio

. Muraina Sherifat

. Arému Fatimo

. Alaé Moronranti

. Gbénga Olaniyi

. Adéronkeé Olaniyan

. Oyedeji Mojisola

. Adérémi Kéhindé

. Adéremi Olayodé

. Gbhadamosi Akanbi

. Alagbé Tbidun

. Aghabiaka Niyiilola
. Oganwobi Kéhindé
. Ruth Alaé

. Adéyemo Sikiru

. Emmanuel Adéléke
. Adé-Oniye Adégbite
. Taiwo Alayan-andé

. Wahab Olagoke

. Sirajudeen Alawodé
. Ganiyat Olagoke

. Madinah Ibikanlé

. Khalilat Abdulazeez
. Saheed Olagoke

. Ajitoni Abdulrasaq

. Taofeek Abdulazeez

APPENDIX 11
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49,
50.
51,
52.
53.
54.
55.
56.
S7.
58.
59.
60.
61.
62.
63.
64.
65.
66.
67.
68.
69.
70.
71.
72.
73.
74.
75.
76.
77.
78.
79.
80.
81.
82.
83.
84.
85.
86.
87.
88.
89.
90.
91.
92.
93.
94.
95.
96.
97.
98.

Shuaib Amoo

Opagsan Opaléke

Saheed Muraina

Saheed Hamzat

Wal¢ Idowa

Omobusola Ayodélé

Olori Abiola Babatindé
Julius Adépoju

Johnson Subuola

Balogun Daniel Fagbemi
Adébayo Stephen

Adéoye Janet

Adélégan Adélabu
Adifala Ibrahim Tajudeen
Omooba Adésewa

Idowi Janet

Owolabi Samuel

Adébayo Idowa

Adébayo Odunola

Jegede Adejoke

Akoda Tajudeen

Akandé Salami

Ganiyu Rahim

Ganiyu Gbénga

Gani Waka

Bamidélé Senewle

Oké Titilayo

Adiatu Bolanlé

Abégundé Darasimi

Ajao Folakémi

Idowa Bose

Aboderin Solomon
Olusoji Olawo

Oladélé Akéwisola
Sakirat Adéwumi Badmos
Mary Fanmilayo Adétanji
Ayoni Olaosebikan Adénrelé
Oyebola Titilopé Ojo
Badé Ojtadé

Wasiu Olugde
Abigeal Folasadé Ogtinkanlé
Orisaséyi Esuseun
Ayanléke Ayanwalé
Orobiyii Abiona

Ayangadé Ayandeji Akolawolé

Esubiyii Ekandayo
Ogungbadé Ogundélé
Osuntooki Adégsun
Adékoya Adékola
Opadokun Oparindé



99. Adérinsola Ikakoyi

100. Ogundijo Elijah Oganjinmi
101. Orokanlé Abidoye

102. Osundiji Olayodé

103. Eégunbiyii Ojédélé

104. Eégangbohun Ojélabi

105. Olopaadé Arinladé

106. Ayanrombi Ayandiji

107. Osantokun Aarinola

108. Olawakémi Faléke

109. Moses Oganwuyi

110. Emmanuel Oyedgji

111. Yinka Oladélé
112.Florence Aboladé

113. Surajudeen Alimi (Awoko Edg)
114. Morufu Akintandé (Baba Gugara Enu)
115. Florence Iyanda

116. Samson Alabi

117.Rémi Adédeji (Akéwi Igbala)
118. Ajoké Adéola Fakéye

119. Racheal Olatooké Fagbemi
120. Akoredé Famakinwa
121.Qjeédélé Ayinla

122. Risikatu Omoladun Sanusi
123. Egbéwolé Ayinla Owoéseéni
124. Akinsola Tyanda

125. Babatindé Ojéébodé

126. Sunday Adéremi Adébiyii
127. Adésokan Adéolu Adéléke
128. Fakayodé Ikakoyi

129. Adébona Ifakanlé

130. Ramona Ganiyu Akolawolé
131. Abosedé Aduké Adédokun
132. Adébowalé Adépoju Amoloye
133. Oyeééwalé Oyeniyi

134. Ogtinsola Ogundipe
135.Jimoh Ajiboye

136. Omilabt Olaoniran

137. Risikatu Omoladun Sanusi
138. Adigan Omoyelé

139. Sufianu Okikiola

140. Arinladé Adédigba

141. Jadesola Aborisadé

142. Sunmbo Oladejo Popoola
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A List of the Research Assistants Engaged in the Study

Adésina Abdulrasaq
Popoola Lateefat

Rasheedat Titilop¢ Jimoh
Abdulrasaq Hakeem Adéola
Badmus Sakirat

Ibrahim Abiodun Dauda
Elijah Adébayo Ogunwoyé
Oladejo Hafeez

Olayiwola Simiat

. Adéniran Afusat

. Abdullahi Araashi

. Abdulazeez Taofeek

. Florence Adégboye¢

. Akiodé Omolayo

. [jimakinwa OQladapo

. Abidémi Omolara

. Enigla Lanre Sarafadeen

. Adéwalé Zainab

. Adédamola Koladé

. Dauda Akintandé

. Noah Omowonuola Akinola
. Caleb Adésujo Ojo

. Foluké Bimbo Bamidélé

. Oyésola Moses Adéléru

. Adéronke Luafadéju

. Abosedé Emily Ogundélé
. Sunday Fémi Adépoju
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NAME: BADRU, SURAJUDEEN ADEWALE (06/68SB001)

APPENDIX IV

RESEARCH TITLE: STAKEHOLDERS’ PERCEPTION OF THE EDUCATIONAL

VALUES OF YORUBA ORAL LITERATURE AMONG SENIOR
SECONDARY SCHOOL STUDENTS IN SOUTH-WESTERN NIGERIA

ESTIMATED BUDGET

(2016-2020)

DESCRIPTION COST

Laptop Computer (HP) 110,000
Printer (HP) 46,000
Printer Toner& Papers 70,000
Textbooks, Journals and 70,000
Internet browsing

Typing, Printing & 120,000
Binding

Honorarium to Research 810,000
Assistants

Field work 220,000
(Accommodation &

Transportation)

Tuition Fees ( 4 Sessions) 488,000
Miscellaneous 40,000
TOTAL 1,974,000
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One Million, Nine Hundred and Seventy-four Thousand Naira Only




