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Abstract ;

It is generally believed that symbols, including linguistic symbols such as
signified by names, are associated or influenced by different cultural and
religious functions and the values invented on them. Therefore, this study
investigates the cultural, linguistic and religious symbolisms of Obo (monkey)
and Ordghé (bitter cola) as mostly used in Yoruba metaphors, “idiomatic
expressions and proverbs. The choice of these symbolic words is informed by
their prominence in various Yoruba discourses. The critical stylistics
approach, which focuses on the general functions that a text or word performs
in representing reality in the society, is adopted in this study. The various
cultural, linguistic and religious symbolism sof Obo and Ordghd are
investigated in [fd corpora and proverbs, the springboards of the Yorubd
culture. This is done so as to identify, examine and establish their underlying
cultural, linguistic and religious symbolisms. It is found out from this study
that there are sociocultural shifts in the functional use of Obg and Orégho.
The study concludes that some symbols are used outside or against their
sociocultural symbolisms, thereby, creating a loss of cultural values and
functions as a result of the cultural shifts on those sysmbols.

Key words: Obo, Oréghd, Ifa, Symbolism, Culture, Religion, Critical
Stylistics

Introduction

There are factors that determine the choice of language in discourse.
Cultural context determines the appropriateness of a word or text in
relation to meaning. The understanding or meanings associated with a
word, text or discourse can be realised in two broad forms. The general
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meaning and the specific meaning, which culture associate with the
symbols, including linguistic symbols are necessary determinant
functions performed by a symbol. It is observed in this study that some
symbols or words are commonly used to perform a specific (narrow)
role, that specific role has gained prominence than the general cultural
(broad) meanings or functions invented on those symbols or words.

On one hand, the scultural meaning associated with Obo
(monkey) is examined against its cultural, linguistic and religious
symbolism. For example, Yoruba do say that “Obo ko si ni oko Idanre,
di¢ ti 6 si ki ni ibé ti ghon” (Olaoye 2012, pp. 159-150). That is,
Monkeys are not many in the bush of Idanre, and even the remaining
few there are very wise (in author’s translation). On the other hand,
Oroghd is also used in the Album of Sunny Ade as:

Ki lanfaani Oréghd? | What is the benefit of Ordgha?
Ki lanfaani Ordgho? | What is the benefit of Ordgha?
Ohun td a pa ti ké ldwé / What we split and has no lobes
Ohun td a je, t6 tin koro / What we eat and was bitter
Ki lanfadmi Orégbo? / What is the benefit of Ordgho?

This study therefore attempts to investigate the symbolisms of Obo and
Ordghd from the cultural, linguistic and religious perspectives to

establish their “real” symbolisms as against other claims or opmlonb.

generally associated with them.

In this study despite the fact that, @ and proverbs are culture
bound genres, data are translated into English for the benefit of a wider
audience. The Yortbd data are interpreted as possible; but in some
cases uninterpreted in order to retain the Couleur locale of the original
texts, especially Ifi corpus, “since the indigenous language is more
conducive to the interpretation of an indigenous genre” (Ilésanmi,
2004, p. 111).

Critical Stylistics and Symbdlism :
According to Osisanwo and Adekunle (2018:527), critical stylistics was

developed by Lesley Jefferies in 2007. The approach is interested in
2
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bringing together the “main generai functions that a text has in
representing reality.” This notion is used to examine the general

. functions of Obg and Omgbo in relation to their symbolisms in real

sense. The central goal of critical stylistics is “basically lies in
uncovering and revealing the hidden ideologies in texts and thus in
discourses” (Osisanwo and Adekunle 2018:380). That is, unfolding
unknown cultural ideologies is the central goal of critical stylistics. -
As a result of this role, critical stylistics aids the analyst in
answering “some significant CDA-Oriented questions such as: What
world is structured in the text? “What ideologies are being presented
through the text? Thus, there are basic textual conceptual functions that
determines ideologies employed in texts, and these textual conceptual
functions serve as basis for analytical insights in doing Critical
Stylistics” (Osisanwo and Adekunle 2018:527). Therefore, tht:
objective of this study is to examine the Yorubd world views on Obo
and Ordghé as against the ideologies in social discourse about Qb and
Orogho. Since every symbol or discourse supplies information, it is
imperatives for the information receiver to reconcile the information on
a word, object or symbol, so that, the principle of informativity is
upheld. Where there is/are misconception or misinformation about a
word or symbol, “the receiver must be motivated to resolve
discrepancies” (Beaugrande and Dressler 1981:44). This means, there
is a need for us to project into the content of and context of words,
symbols or objects used in a text or discourse. That is, “the text receiver
must do a Motivation Search — a special case of problem-solving- to
find out what these concurrencies signify, wiy they were selected, and
how they can be integrated back into the Continuity that is the basis of
communication” (Beaugrande and Dressler 1981:144). “Motivation
search” is needful because the meaning of a symbol (including
linguistic, object or art work) is revealed by the code of that symbol. In
other words, “a symbol is a representation of a meaning or a value, an
external sign or gesture Whlch by association conveys an idea or
stimulates a feeling. All communication, whether through language or

~ otherwise, makes use of symbols” (Maciver and Page 1949:153). Some
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African objects and symbols are ancient African system of writing
because they are used to communicate ideas and different meanings.
Symbolism has been the topic of several studies. It is indeed of the
utmost importance because these symbols are in close relation to
speech: they are produced within the speech communities and demand
interpretation by these communities. They fulfill one of the essential
functions of writing: recording information and enabling its retrieval...
Some objects elicit a verbal response and this encapsulates a text. The
systemic use of objects can function like writing (Alain 2009:9).

The identification, description and understanding the roles of
symbols inthoughts and beliefsof people cannot be separated from each
other. This is because the value of an object is proportional to its use in
cultural expressions— symbolism. That is, “the essence of an object is
that which finds expression in the concept which the object embodies,
the concept under which it must be identified if it is to be or remain
what it is” (Qlajide, 2017:9).

One of the oral media of expressions among the Yoruba is
proverbs. For example, The New Encyclopedia Britannica (1992:749)
opines that, proverbs are “succinct and pithy sayings in general use,
expressing commonly held ideas and beliefs,” From this opinion, one
can say that proverb encapsulates peoples’ ideal about something on
one hand, and on the other hand, it relates to the beliefs of the people-
where their hope and thoughts rest. This means, some proverbs have
religious connotations or affinities.

The interrelationship between [fi and proverbs cannot be
overemphasized because proverbs are rooted in /fi.

The Yoruba use and rely on proverbs so much and see those who can
decipher them as truly wise. It is also true that the Ifi Corpus, the
vehicle of Yoruba divinities, is captured in an extensive body of poems
capable of many interpretations and configurations. It is part of the
same tradition that works to create dialogue and discourse through
proverbs. It is the proverb that is used to guide the philosophical and
intellectual exploration of issues and ideas. It creates shared meamng

whilst leaving room for new revelation and exposition (Ajadi 2012,
67-8).
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The Yorubd proverbs are context-sensitive.  Proper
understandings of proverbs require different knowledge such as
linguistic, non-linguistic, social, sociological, and cosmological among
others.

Data Analysis and Discussion
Cultural, Religious Myths and Linguistic Analysis about QObg
(Monkey) ; . :
According to archeologists and anthropologists, the evolutionary line of
descent leading to Homo sapiens diverged from that leading to
Chimpanzees. Strayer (2011:6) reports that, “there are perhaps twenty
or thirty different species that emerged.” Krantz (2012:23) reports that,
“there is also dispute concerning many overlapping species.” For
instance, there is overlap between Homo habilis and Homo- erectus.
They exist as one and the same species. So also do Homo sapiens
archaic and Homo sapiens. In Yoruba communities, there are various
types of monkeys- Inaki, Ijimere, Edun, Advya all relating to Obo. In
Yoruba mythologies, relationship of these types of monkey is not in
doubt. This is not peculiar to the Yoruba alone as the anthropologists
believed that human beings have been found to relate to Apes. That is,
“humans are really just peculiar African Ape” (Pickrell 2006:4).
According to him, humans share DNA 98% closet living relation wi'th
monkeys. As a result of the human-animal relationship, Archeologist
Schaecter was able to trace the evolution of man and establish that “our
early ancestors, the hominids were primates that-had characteristics of
human beings” (1989, p. 65). The Yoruba relationship with mopkeys
can be evinced from Ifi mythologies to account for some cultural issues
and events as“mythology tries to answer the most difficult and the most
basic questions of human existence” (Mark 2018:3),

Scholars such as Finnegan (1970:361&2), Ilésanmi (2004:40-
42), Osundare (2008:20-22) have established that myths are potent
means of solving ancient cultural problems. Some historical problems
are resolved by myths Myths are rendered in oral narrative is keefily
associated with Ifa. It is believed among the Yoruba that “/fa dwmatu_m
protocols are the closest to an ‘oral’ society and could develop to fulfill
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the requirement of genuinely divine writing and speaking” (Adeeko
2010:288). That is, Ifc mythical symbols are historical forms of writing
for the understanding of values and functions performed by symbols.

In Yoruba communities, some of the species of monkeys such
as ()bq), Inciki, in:'méré, Fedun, /ici)'ci and Edun-adyd are used in Yoruba
mythologies to solve some cultural problems. Each of these species is
used in different cultural contexts. For instance, Edun is believed by the
Yorlbd to have cultural affinities with /beji (twins). This is why it is
forbidden for the twins and their parents to eat Edun (Okéwdindé 2017).
Adya is also used in relation to Orunmila, the Ifa progenitor.

Ifa mo pé,- It is Ifa [ called,

Orvmmila, mo pé. -Itis Ortimnil& [ called,

Et'eti k'e ghit're -Listen and be blessed

Adya Ohipe upé re ire o- Adyd Ohipé upé, let your call brings fortunes.
Adya Oliipé ipé re ire o- Adyd Olipé upé, let your call brings fortunes.
Adyad Oliipé iipe re ive o- Adyd Oliipé ipe, let your call brings fortunes.
(Daramoli and Jeje 1967:257).

The [fi corpus establishes that Adyd Olipé is related to Ifa divinity.
The power of authority words is known with Orinmila and Ifd. Awise
ni t'lfd, afose ni 'Ortinmila. That is, whatever Ifi or Orainmilc‘: says
comes to reality. This is why the /fd corpus above requests for Adyd
Olupé s blessings.

In addition, Jjiméré is known for authoritative words among
animals as indicated in the Yoruba philosophical statement that “Ase
ijimere nii se "dwlijo eranko.” That is, the authority of ljiméré comes
to reality among animals. The mythic ability of the changing nature of
monkey to change into different forms of animals, including human
beings, makes its links within human evolution to be relevant to Jfi
mythology. This is buttressed by the opinion that Jjiméré is “regarded
with superstitious reverence, the power of walking erect and talking
being ascribed to it is esteemed a clever physician. Some professed
‘medicines men’ usually tame and keep one of these creatures, and
pretend to receive instructions and inscriptions from it"(Johnson
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1921:37). ljiiméré is known to be a professional hcrbahs.t, v:‘h_tch :{st;
major specialization in /fd. _qurt from human rel’atlo'n;‘upla: i
monkeys in general, [fa profession is related to monkey in pa‘ “lCLE “d. X
The consciousness of the supernatural power possessed !}:
Jjiméré is expressed by literary writers. For instance, 1n Jlfrmker‘unl:) 3
nimi Igho Elégbéje, Faginwi d'cr?xox?st'rutles' thL bupcmatu’rg I;Qw;rd -
Z;'imép-é, to Ewédaiyépo that: “lt;y}n Lyl ni o J_Olkof) b‘lfl}’l 1% 0 I;H;l i
odim kan, nibé ni 6 si ti ri abami ijimere kan ti 0 h‘ onirdurt ewe hin -
{i 6 si ko ni ilo won” (1954:20). Meaning that‘.a}ttt‘:r ‘thls, he sat‘zjnht. e
bush for a whole year, there he met a strange Jjimere that sho‘wt. 1:]n
different leaves and thought him the use of t‘hose luvcs Yorub::l my‘i
also accounts for the supernatural power of the /jimere as an anima f ‘.
' srbalists in their profession. . _
valued T t?;el:;?; of monkey pcalled [‘nq‘:kf' _a!so has ‘].’]hllOSO}')hlt(;u{ i ‘I
discourse evinced from Ifit. For example, Iucrlf: playb a vntaF ro'le in u: |
links of a proverb that says, “bd op6 lo i-lé 0l6orogd. thqrarllywlt]meg‘rﬁn? |
that without perambulating around a partl_culur issue. Thls 1.°r1clqp‘ 2031;:1 ‘:. ‘
expression is referenced in Jfi in relation to Inaki as in Ose Meji
corpus:

Oded da, Obinrin hodi kiig ki,

A difa fin Inaki,

Ti i sawo re'lé Elédimare .. e,

Inéiki ba ni oun 6 wulé ba Opo lo siilé O{umq mo.

1j¢ néc ni won ti i pa d léwe pé “Md sese b ’F)}J{Jo lo

ilé Olorod mo”, ni Inaki ba jokoo™ (Agboold 1978:239).

QOdd dd, Obinrin hodi kise ki,

Cast a divination for Indki, : ATR :

That was making divination in the hor‘nero édumaré...
Jnaki then says it will not follow Opd to the house of Qloroo any
longer, ' : ; o
Since ther.1, it has become an adage whlch‘says' vou don’t follow Opg
to the house of Oléréd any longer.” Then, Inaki sat down.
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The ija corpus above shows that /naki was the first protagonist to be
gs,cd in relation to the statement. The Metaphorical statement b opo lop
ilé olordd is commonly in used in various cultural contexts among the
Yoruba people.

: Ifa’s myths relating to monkeys are relevant to the explanation
otithc mythical connections of /fa with monkeys. For example, human
l3e1ng is believed to be the highest product of evolution with de,scended
trqm non-human ancestors’ (Roy 2003). Monkeys are one of the
z}mma]s connected with human evolution. For example, the change
from hgman to animal (monkey) is expressed in Eﬁ()gbé verse four
shown in Abimbola (1977b:28) thus:

.. Aséyinwd, Aséyinbo,- In the long run,

Taraemilojit wogbe,- Tara¢miléji entered the bush,

H‘"r{)ﬂ 1 ge bi ajdko kiri;- He was behaving like an animal;

Ajam"m,' /’c_f).mo mo je pé Tara¢milojit ni indki, - 1t is likely that
Taragmildju is the Gorilla,

Aﬁm{:(), k'é 166 mg jé pé Taraémildjit ni Obo- 1t is likely that
Taragmildji is the Monkey:.

The Yoruba people believe that animals can take off their skin and go
about as human, Taraémiléjii was a human being before he became a
monkey. This change from human to animal form is however believed
tu‘be as result of punishment. Noting that human being is a higher
animal; and monkey as a lower animal. The change of Taraémiloju
from (human) higher animal to (monkey) lower animal is realized as a
demotion as expressed in the above [fi corpus. In another related
human-animal relationship, monkeys have existed in human form in the
pa_lst."Ab,imbglai (1977b, p. 116) clarifies this opinion further that
“Awiigho I'6 so Obg di eranko ti i gbé in igho.” That is, disohediencé
makes Monkey to be living in the bush. Furthermore, the opinion that
Pumans and animals are related is that also contained that:

Eranko n déniyan, éniyan v deranko.

Opo eda 16 wa ldarinja,

Qlawglé Téwdghoye Okéwandé
ti won 1i se bi addarihunrun (I1lésanmi 1998:30).

Animals do turn to human, human do
turn to an* animal. Many creatures are
in the markets that are behaving like
human beings.

The above opinions reveal that there is no demarcating line between
human nature and animal’s. In other words, human nature is not
constant, rigid or restricted to human alone, but sometimes shared
between animals and human beings.

Relationship can also be established in Yorubda Onomastics.
This is because animals and plants share some names. Some families
that share names are related in the observing the same rules. Aldpa’s
ancestral lineage or family among the Yoruba will never eat snakes
because snakes are their totems. Relationships are traced to families
that share the same history in names. The plant can also share this
attribute with human-being. “This belief centres on the awareness that
man, animals and plants coexists in the universe andshare such
attributes as power, vivacity and health” (Oglinddwolé 2005:8). This
opinion influences why Iréko (mahogany), may refer to a plant or
human-beings among the Yoruba. Even though, Obo in a direct form
does not exist in Yoruba names, but it does in an indirect form because
there is a situation where human-beings bears names such as Edun- in
Edinjobi, Ediingbold and Aldadyd. Some individuals are simply called.
All the types of monkeys are related with Obo

Human ancestors are linked to different types of monkeys
which are said to be “wise in many things” (Stratton 1994:5). This is
why the Yortba often say that, “¢ni ti yoo mu obo y6o se bi obo.”
Meaning that whosoever wants to catch a monkey must have to behave
like a monkey. The wisdom possessed by the monkey is not easy to
defeat by the unwise. However, the story orevent behind the
association of Qbe with foolishness’ is confusing and misleading,
especially, with the myths and stories above that present monkey
otherwise. Monkey is mostly used in abusive and derogatory language

9
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such as Obo ni ¢- you are a monkey, Obo- monkey or in idiomatic
expressions such as mui éniyan lobo- take one to be a monkey or so
eniyan dobo - taken someone to be monkey or a fool. However, Afa
mythologies about (b cited above suggest that, on the one hand, Obo
is related to human-beings, On the other hand, ()hp 1§ wise,

[t has been canvassed that “language determines thought” (Yule
1985:247). The use of language in relation to cultural symbols suggests
the belief of the people about the meanings associated with the
symbols. Therefore, language components- the morphological features
of Obo will give us further insights into this analysis. For example,
using the morphological word formation to analyse Obo (monkey), one
can say that, the word is formed from ho (worship). O + bo = Obo
(monkey). This can be morphologically categorized with the words
listed below:

o + lg = ole (lazy person)

o +d¢ = gde (a foolish person)

a + jo = dajo (collection of money)

i+ jo = ijo (gathering of people).

i + bp = ibp (worship, as in ogju-ibp: place of worship or
sacrifice/shrine).

a + ro = aro (funnel)

In the above examples, one can observe the meaning relation between
the verbs le, d¢, jo, jo, bo and ro and the associated prefixes: o, &, i, i
and a. The same word class and morphological process is observed
which suggest the possible mythico-religious links of Qbo (monkey)
with Yoruba Jfi’s belief on monkey with the power of worship. For

example, Monkey is believed to possess supernatural power of

divination which informs the animal’s (monkey’s) relationship with
humans generally and Qriinmila (Ifi Priest) in particular. One can also
observe sound relations between bo in ibp and gbg, suggesting word or
morphological class relations between tht two words. Despite the
various importance of monkeys among the Yoruba, some Yorubd

10
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proverbs associated with Obo are rendered in “bad faith” as against its
symbolisms. Among such proverbs are:

A ni ajd 1 16566, a tajd, a fowd ¢ robo, ki ni tun i 16566 16 j'0bo lo?
We sell off a dog because it squats, then buy a monkey with the

5 proceeds what (animal) squats more than a monkey?

Obe ni 6 para ¢, enikan ki 6 pobo. s

No one will kill a monkey, mokey will kill itself.

Obo ko po mo ni oko Idanre, di¢ ti 6 si kit ni ibé ti ghgn. Qlioyé:
(2012:149).

Monkeys are not many in Idanre farm any longer the few that are left
are now wise (in author’s trans!atlon)

From the above analysis, one is convinced that, Obo is not used in or
along good character image among the Yorubd, even though, evolution
of human-bemg is associated with Obo, even though, its supernatural
power is recognized and benefited by the /fi priests, even though, Obo
is claimed to be a wise animal among other contrary images and
opinions against Obo. The above expressions on Obg are outside its
cultural symbolisms. It has been canvassed that “language comes
closest to all the visual representation and especially when the vehicle
is loaded with an emotional or spiritual significance, this reification
makes a symbol. The commonest symbols carry a culturally validated,
agreed-on meaning” (Matterson and Jones, 2000:43).

The opinion that some events and storieg believed to be unreal
(as sometimes being used or canvassed against myths) in the present
time have been addressed by scholars and theorists that some myths
look unbelievable in the present time is occasioned by our “partial
knowledge of things” (Valbuena 2005:37). Lack of knowledge or
“partial knowledge” as a result of absence of written records that

account for some historical events however, there are oral pieces of

evidence through myths that provide historical accounts in the past. It is
believed that without the past there is no present and there is limited
knowledge to probe some past events.

11
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Cultural, Linguistic and Religious Symbolism of Ordgbé (bitter
cola)

The historical background on bitter cola is rendered as “Garcinia kola
or in simple terms, bitter kola originated from West and Central Africa.
Signifying the importance of this second largest continent, it produces
many healing wonders for us. Garcinia kola belongs to the species of a
tropical flowering plant. It produces brown, nut like seeds, similar
looking to kidney beans™(Ejiofor 2017:3).

There are some Yoruba proverbs in relation to-Ordghd on
which the belief of the people can be established. The appropriate use
of proverb is contextual. If proverb is context sensitive, then one may
examine the consumption, use and functional contexts the Yoruba
associate with Ordgbo. The popular Yoruba proverbs on Ordghd call
for attention. For example, the Yoruba (in author’s translation) do say

Oliwolé Téwaghoye Okéwindé

petween the word and its meaning. There are also tcl‘m:’combin:ilior}no.l:
two verbs ré (sound) and gho (nuﬁure} wnth the *o as pl‘effx. ; ;lt..
meaning 18 demonstrated in the murkghng discourse of awisa (wall-
nut) in relation with orégha (bitter cola).

Awiisa gho ke-ke bi obi, Wall-nut is riped like cola-nut
6 da gho-o-la, It sounds when cut
6 da ghotin bi ordgho. It beaks just as a wall-nut.

The religious symbolism of Oréghé is evinced from Yoruba naming
discourse. For example, in the blessing of':{ new bor.n h.uhy durmg th’L
naming, the Yoruba do bless the child alter’ mc’nthnm?, t-he( ChIIdJ:
name that: “gba orogbo je, ki o si-gb6 nint ayé. Bi oroghd ni ki o g})o

Daramold ati Jéjé (1967, p. 63). That is, the agceptance of the b‘lttelr
cola should make the child to grow old in life, just as the echo of the

that “Kinni anfani oréghd? A pa a ko ni awé, a je ¢, 6 tin koro, a figi re
it dana Sangd tin A bint. What is the benefit of bitter cola? It is not
‘H designed to bc‘spliiycd into pieces easily; and it is bitter to eat; even
! when we used its dried wood to make fire, ti (sic) [it] makes Sango the
il god of iron (sic) [thunder] to be angry (Olaoye 2012, p. 121). -3 e . ; . g
“‘ Sometimes, the derogatory uie of with O!;é)ébd can{Je added eﬁzé re ko similar wo‘rd m.()rogboi “'"”gb"‘:‘wm‘;h OANS; a-rj[)o'g-l(');‘ d,;t, v;:z :/))If
tin se é ponko- its leaves are not useful to cover palp as a philosophical person.” [,_utcrarsiy meaning that, a-(we) r"(see;:)qoﬁ O,-C g ljoccsi" 0i~
1 cultural extension. The literary writers are not left out to show the The “u” is a product of “{+6" through a phonological. P }

H" valuless nature of ordghd. For example, Okédiji says “kin til¢ waa ni coalescence.

1l

sound of the word- ghd (old). The morphological process in Oréghd can
as well be related to its symbolism of longevity. This may als'r:: SL}ggest
the morphology of the word. For example, o-{'r’f)-ogbofﬁ-omg'lm (you
have experienced longevity). The vowel “i” is deleted, just like in a

anfaani oroghé o jare? A bo o ko 1éépo a pa d ko lawe, a gé e je, 6 kord. In addition, the religious symbolism of Oréghd with old age 18
Eyi igi ré tin réé, ko séé dina, ewé ré O seé ponko.” Meaning that, what
is the usefulness of bitter-kola? We peel it, it has no skin, we break it, it
has no lobes, we take a bite from it, it tastes bitter. Even, its wood
cannot be used to make fire, neither can its leaves be used to wrap cold
palp (1973, p. 272). Not only that this statement is only based on the
- taste of bitter cola and not what is spiritually symbolizes in Yoruba
culture, but the statement “upturn” or “overruled” the symbolism of
Orogho.

The etymology of Ordghé falls within Onomatopoeia, which
are words “that imitate the sounds associated with the objects or actions
they refer to” (Chomsky 2007, p. 7). There is likely sound relation

12

accounted for in naming discourse for a new born baby that:
Or6gbd — Orégho niyi. O 6 gho-6, 0 6 10-0
Oréghd ni { ghd 'ni s'dyé,
‘K'é6ogho, k'6otjo ..

This is Oréghé — that you will grow old and agile,

The natural endowment in Ordgbo makes one to be old on earth
That you will grow old and agile (Lédé‘lé,'T. A. A., Mustapha, O,
Aworindé, 1. A., Oyeérindé O., and Oladapg, O. 1986, p. 142).

13
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The religious role of Ordghd is used as a symbol for Sangd diety. For
example, “Oroghé ni obi Singd” (Daramgli and Jéjé 1967, p. 287 and
Adéoye 1985, p. 294-6), Oréghé is a cola-nut for Sango,

The spiritual and health benefits of bitter cola make Ejiofor say
that “bitter kola is not actually bitter and has a sweet side which is
healthy for us” (2017, p. 2). This opinion on bitter cola is against some
negative expressions about it, Those negative expressions create
cultural shift showing that bitter cola is valueless and useless based on
the taste. It is observed that, the same bitter taste associated with
Ewtiro- bitter leaf, is the same with Oroghd, despite its bitterness in
taste, some cultural expressions indicate that its values. This informs
why the Yortuba says that, adim nii ghévin Ewiro. Meaning that one
derives many benefits in the bitterness of Ewiro. This is also the case
with Awisd- wall-nut, that is also bitter in taste, but resulted in joy and
happiness after the consumption. The bitterness in Awusd is
experienced after taking water after consumption. Despite the bitter
taste in both Ewiiro and Awiisd, it is discovered in this study that their
cultural values and functions are still preserved and expressed in
various cultural contexts, One would have expected Ordghd'’s bitter
taste to be appreciated in various contexts of expressions like Ewiiro
and Awiisd. However, this is not the case with Ordghd, which its
spiritual (religious) symbolism is more valued than either Ewiro or
Awtisd, the challenge that this study sheds light on.

The health benefits of bitter colar cannot be overemphasized.
The education and orientation of the eating of bitter cola is so popular
that the benefits of bitter cola are being canvassed in the national
dailies by the health and medical practitioners. Bartholomew Brai, a
Nutritional Biochemist at the Nigerian Institute of Medical Research
advised“Nigerians to regularly eat bitter kola, as it is a potent antibiotic,
which could be effective in the treatment of many ailments and
infections”(Daily Times of September 13, 2012). It will be wrong to
say that, Ordghd is valueless, just on the Jjudgement of taste. Various
benefits including economic, religious and medicinal are associated
with Qrigho, :

Oliwolé Téwdgboyé Okéwindé

The recent findings show that no any part ()fl()m'gb‘(i plant
product is useful for human-beings may nqt be' lrtfe in realit}i. Fo(;
example, even though, the planks or woods of Ordghd may ant be use;
for cooking or roofing, “the stems, br:-l.nches- apd roots are ungn:mo_n y
used in the production of.chew sticks™ (f”.\dublsl 2(1\%2, p.:’l).[n addltwin,.
if this is so, it is not Ordgbd s plank that is no‘t useful as f]'l'f:WO'Od or for
roofing. It will be recalled that the opinion that Ordghd ha.s no
benefit has been overtaken by the numerous benefits associated
with it as undertaken in this study.

Conclusion :
This study concludes that there are some words, texts or utterances

used in association with some objects and symbulslin Yoruba cultural
contexts require investigation. Such investigation is as demonstr_atcd
with critical stylistic knowledge to show the etymology oAf those obj_ects
and symbols in addition to their souﬁu-qultural anc’l I‘FllglﬂLlS
symbolisms in real sense. Instances such as in pr and Orégho, where
some cultural values are *hidden” are explum.cd. Eor example, the
derogatory use of (')bp and Orogho as indicated in th1§ study I}as made
the cultural values and functional use to bc‘ d}tferent .I:rom the
derogatory expressions about them. One of the agitating questions to be
asked is: why is negative expressions about pr and Orogho ‘no’t
implied in their cultural functions since there is no knt_)wn?Yoruba
ideology or myth to support or suggest such expressions? I_f t}}c
meaning of symbols, including linguistic syml?ols: is not .lmplled in
physical and spiritual functions of (Jbo and Om‘g@a symbolisms, then,
there is need for “motivation search” “requiring ft'lrthcr cgltural
reorientation, It has been suggested that “the appropriateness in th?,
traditional use of symbols must not be against the cultural use”
(Kennedy and Gioia, 2007, p. 25). The reason Why some Yortb4
expressions about Obo and Ordghd are used against their cultural
symbolisms is hazy.
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