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A CRITIQUE OF ORAL HISTORY AND THE CHALLENGE
OF ORIGINALITY: INSIGHTS FROM IFA, ORIKI AND
ORILE AMONG THE YORUBA OF NIGERIA

Oltwolé Tewogboye Okéwandé, Ph.D
&
K¢hindé Adéfiinke Adébayo,

Department of Linguistics and Nzgeman Languages,
University of Ilorin, Ilorin,
Kwara State, Nigeria.

Abstract

Till today, in an oral society like Yoruba, historical facts, the
challenge of originality or the veracity of the information arising
from lack of incomplete history ranging from conflict of ideas to
absence of information and dates are inevitable. Therefore, this study
addresses some historical challenges associated with the oral history.
The study secks to address some “historical distortions” in some
Yoruba ancient histories relating to the Yoruba divinities, cities and
individuals. /fé, (the foundation of the Yorlba culture), oriki
(panegyrics) and orile (totem) are major dependable sources of
historical documents or materials used for analyses. The study
demonstrates the inadequacies or weaknesses associated with these
oral historical genres and their strengths. The work concludes that,
where there are historical inadequacies, related historical texts are
relevant historical documents useful as trace for the source historical
text. It is found out that, this will go a long way of producing
comprehensive historical account on event or issue under
investigation.

36

Introduction

To the Yoruba people, b’ omo o bd ba itan, yéo ba ar obad.
aroba si ni baba itan. Meaning that, if a child does know history, he
will be accessible to orality, orality is the basic history. This proverb
shows how the Yorubé tradition cherishes their histories in oral
mode. The relationship among the Yoruba is built on history; that is,
itan ni { mii’ni tan, eni ti o ni'tan, ki i peetan Meaning that, history
makes the basis for relationship, whoever has no history will soon be
forgotten. For instance, till the present time, before a king or chicf is
installed or coronated, he must be able to orally relate the history
behind or surrounding the traditional office or throne'. For example,
the Arokin- “are the rhapsodists or national historians, an hereditary
title; they have an apartment to themselves where they repeat daily in
songs the genealogy of the kings, the principal events of their Ilves
and other notable events in the history of the Yoruba country.””
Furthermore, most of the Yoruba cities were founded based on the
inquiry, prescriptions and gmdmcc of Ifa. Volumes of the Yoruba
histories are encapsulated in /fa,” Soriki’ and orile’. These histories are
evinced from Ifd. For example, the work of Akinyelé (1951),
explams that, Ibadan city was founded on the IfaQOse Méji corpus.
Ilcsanml buttresses further on Akinyele’s findings that, Ifa corpus
Ose Méji; that, “oun 16 mo Odu ti a fi t¢ ild k(_)okan dé.” Meaning
that, Ose Méji encapsulates the histories behind the founding of all
the Yoruba towns.

In addition, there are historics of some Yoruba towns deduced
into writing form their oral forms. This effort produces works such as
“[we 1tan Eké (The book of Lagos history) by Losi (1913), Iwé Itan
A/a le (The book of Aja”e history) by Akinliowon (1914) Itan
Ibadan, Itan Iwé, Itan Ikirun, Itan O: ogbo and Itan Qyo published
by Egbe agba-o tan, Ibadan. Literarily speaking, it means “The elders
still remains”. This is a psychological statement that whatever the
reactions of the young generation of their days to the Yoruba
language, yet, elders still remain that feel concerned for the Yoruba
culture and language.”7
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In addition, some of the towns were founded by the divinities.

Ior example. Ogiin, the divinity of iron and war is believed to found

aki town in Oyo state of Nigcria.8 This shows that, “The history of

Ifa divination among the Yoruba can be said to be as old as the
people themselves.””

Orality and Ilistory: A Review

Some authors and scholars have examined their opinions on
the oral form of history. For cxample, Agiri (1975)" cxamines the
roles of the Yoruba oral tradition in the establishment of (jycj
kingdom. He diffcrentiates between “itan i edale” (origin of
kingdom) and “itan” (history). In his view, storics of origin are
associated with legend and myths “closely linked with cosmology of
the people.” He opines that, myths and legend “arc useful as
variables for historical reconstruction provided it is recognized that
they often synthesize actions and events that have occurred over
many centurics into one simple story.”"! These will finally account
for events “concerning the carly history of a non-literate people.!?
Awe'! examines the roles played by oriki in warfarc in Yorubaland.
She observes three forms of oriki: oriki ihi (symbolized in town),
oriki-orile (lincage) and oriki borokinni (individual). Today, efforts
have been made by scholars and authors to document Yoruba oral
histories. for example, Babalola (1981)"* and Babalola (2000)."

On onc hand, Barber'® demonstrates that, Oriki provides a
valuable source of historical data. She opines that, “Oriki are
essentially historical in the sense that they arc one of the ways in
which the relationship of the present with the past is constituted.”
On the other hand, “Orile suggest idea of origin, custom, religion and
taboos™"” Ol4jubu reiterates that, oral history has no author. The
authorship belongs to the community at large. The oral poets are
spoke persons or “proclaimers.” The story cannot be manipulated as
they arc handed down from generation to generation orally. For
example, “No hunter can validly claim the authorship of an ijala
picce which he is the first to chant. The god Ogun is the source and
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author of all ijala chants. Every ijala artist is merely Ogan’s mouth
piece.”'® He is of the opinion that, “oriki including orilg is in fact the
essence, and the most dominant clement of the content of all forms of
Yoriiba oral poetry.”"”

Falola discusses how the Yoruba society witnessed the
emergence of academic history. The various writings of the local
historians, “colonial ethnographers and the increasing availability of
both oral and material evidence convinced many foreign and forcign
trained historians that it is possible to apply the techniques of
Western historiography to the study of Yortiba history.””” It is argued
that, few Western-trained Nigerian historians discovered that, it is
unnecessary to rely solely on written or documentary source material.’
Scholars such as S. O. Biobaku, K. O. Dike, J. Alagoa and I. A.
Akinjogbin examined the valuc and pitfalls of oral traditions in
historical reconstruction and demonstrate that, it was possible to
make use of non-documentary sources to reconstruct the history of
the past.

Ese-Ifd,0riki, and Orile as Sources of Yoruba Oral history
In Africa gencrally, and among the Yoruba in particular, oral
genres are socictal commodities in which, their cultural valucs are
guarantced and more flavored in orality. “Orality was the means by
which Africa made its existence, its history long before the colonial
and imperial presence of the west manifested itself. In this sense,
orality needs to be seen not simply as ‘the absence of literacy’ but as
something self-constitutes Sui generis.”!
The oral tradition
relies on the memory, an imperfect and
unreliable storchousc of information. It may
be distorted. A tradition may even represent
the narrator’s own view about an episode.
Oftentimes, somec important facts are
forgotten and others arc substituted for it.
Simply put, the chances of cxaggeration and
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omission are great. The chronology of dating
1s lacking in non-literate socictics of
Africa largely because of the late arrival of
writing. This makes their dating system to be
defective. Thus the type of statement as “a
long time ago” or “once upon a time” in
periodizing historical events?

In Yoruba tradition, “If@ divination protocols are the closest
an ‘oral” socicty could dcvelog) to fulfill the requirement of genuinely
divine writing and speaking.” 3 Tradition of the people is believed to
have a vital role in peoples’ life, including religion. The oral form of
history as a dependable form of information is not limited to the
Yorubé tradition or religion alone but, is also associated with other
traditions and religions. For example, the Catholics and Hebrews,
Jews or Greeks are traditionally influenced by religion. Okonda
reports about tradition and Catholics that, “The Catholic Counter-
Reformation, on the other hand, traditionally understood the words
and actions of Christ and the Apostles transmitted orally and the
liturgy. It wanted to mark the difference between the apostolic
tradition, the singular, and the traditions of the people, in the
plural."24 The opinion above demonstrates that, orality, with which
the Africans generally and the Yoriba (Ifé) in particular holds in
high estecm is a formidable historical means among the Catholic
community.

Ese-Ifa, oriki and orile are mostly rendered in poetic mode.
Ifi poetry is an important aspect of Yoruba oral poetry. All the
contents of oral poetry belong to the community. Matterson and
Jones assert that, “in oral cultures the ‘author’ of a poem or story
may not have been that work’s ‘author ’at all. He must just be an
‘claborator.””® The implication of this is that, ese-Ifd literary
collections should be regarded as material belonging to the
‘community’ of the Yorlba nation that produces it (the language,
structure, participants and so on belong to the Yoruiba society that
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produces it). This can also be buttressed by the difference between
the Yoruba divinity and the religious historical poems associated
with it. For instance, “just as OGUN is not iron, and Mohammed is
not the Quran...Qriinmila is the herbinger and inteq;)reter of the
Divine Message of Olddimaré. That message is Ifd.”*° 1t is noted
here that, one is able to establish that some issues on /fa can be
resolved by recent /fa corpus collections.

The veracity of the Yoruba culture is authenticated in /fa. Ifa
also serves as trace element on the Yoruba history in various ways.
This is because, “ninti Ifi ni a ti 1& ri ijinle Yoruba ti ko ni
abawon...ltan t°6 farasin, itimo ortko ti ¢ farasin, ati litiré o °6
pinmirin kin int ohtin ¢nu Ifa fofo: 1.7 Meaning that, it is in Ifa we
can get an undiluted Yoruba language...hidden history, the meanings
of hidden names and literature are /fa.lfa poetry is one of the
important Yoruba oral genres, through which the Yoruba present or
relate their view and understanding of the world and things around
them. Matterson and Jones (2000)*® further assert that, poem survives
the historical content in which it was created and speaks to us not of
things locked in the past alone but, our present and future. Every /fa
corpus relates to the past, present and the future.

The understanding of the voice of Oriinmila™ or Ifa depends
upon the context and content of the manifestation of relevant Odii
Ifa, which can exclusively be read and interpreted by an initiated //a
priest. That is, “We must locate it in a context. To do so involves the
breaking down of that very boundary between poem and the
world...The act of interpretations involves reducing the remoteness
of the poem by invoking comparisons, associations and contexts; if it
did not, then poetry might mean very little to us, because its capacity
to enter lives would be lost™® This means that the production of an
oral poem is not restricted or limited to the period of production, but
it is a reflection of the past, present and future of the society that
produces it. In other words, the historical events in ese-Ifa are not
restricted to the past alone but, have impact, input and effects on the
Yoruba present ways of life. This is why “Ifd serves as the entire
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historical pedestal with which the Yorubéa culture rests.™' In other
words. there is no aspect of Yoruba history that is not chronicled by
div or Ifi verses. This is because ese-Ifa represents the accumulated
wisdom of generations of Yoruba nation Finncgan (1970).32
It is obscrved that, Ifa poetry is a sacred Yoruba genre that
nobody may add or subtract from. The epistle is, according to
Abimbola, “preserved and disseminated from ancient times. It is
believed that in this way the texts in Ifa literary corpus have been
kept free from crrors. The corpus, thercfore, till today, is onc of the
reliable genres of the Yoruba oral literature.™? ‘Onc can describe
Oriki as the micro-historical account of individual, group, thing or
something: Orile is macro-historical. This mecans that, Oril,é
incorporates different Oriki. It encapsulates the origin or the root of
somebody. Oriki is associated with almost everything that has a
name: while Orile is confines to towns associated with human
beings. The Yortba people trace their origin or relationship with one
another through the use of Orile.
Bi o Ii/éjg'pé pt?p(; nimi awon il ti éjc’ orile
Yoriha—Qyo  ti pare lojo pipe, ti dawon
etahord té ki laarin won ko fi bee ni laari
dabi alara  léde-oni, awon  Oriki orile
okookan won ni ko j.e' ki a gbaghé awon orile
tabi il wdnyii. Osi j,e' ki iran tabi ebi kookan
Ié mo orisun won. Bi 6 tile j.e’ pé won tan
kaakiri orile ayé. ' 1é okun ko lé gin gin
ki mo mo ibi ti a ti fa a wa. Idi réé ti ko fi ni
ya wd lenu ti @ ba ri ori' iri i e‘yd ti won n
fi Oriki Orile won ki won bi 6 tile j¢' pé awon
it ti irandiran won ti se ti par(:’ mo ayé lara
rarair tabi pé won ko fi bee ni ladri dabi
aldra mo  16de-oni. Oriki Orile won mcga n

1 vo ldarin iran kan de ¢keji ati beebee
34

lo

Even though, most of the towns of Yoruba
nations— Qyo are no more and the few that
remains arc no more relevant as such today.
These towns are remembered today by their
totems. It makes some clans and descendants
know themselves. LEventhough, they relate
with different nations of the world. No
matter how long a rope, it must have a
source; this is why there are associated with
their totem despite the descrted towns of
their origin today. Their totems surface at
onc time or the other between a nation and
the other and so on.

I'rom the opinion above, one can say that Orile and Orile are means
of historical memorics among the Yoruba people. This perhaps
informs the major reason why these genres serve as storc or wire
house of other oral materials. The Yoruba peoples’ history are related
and differentiated with the application of these Yoruiba valuable oral
materials. Those il}dividuals that shared the same OrikiOrile have
related Oriki Orile. However, Orile is restricted to towns (where
people live) alone; while the scopes of Oriki cover all things-living
and non-living, animals and human beings: those that are called by
names.

Since the cultural value of Oriki in some instances links the
present with the past like any other Yorubé oral genres, it forms the
lnrgest part of the text. By the collection of Oriki, one can gather
pcraqnnl, community and town history. Therefore, Oriki is an
identity. On one hand, Oriki has to do with a profile or a biography
rqlaling to an individual family, thing, animal or place. If Oriki is
hlf»‘lorical account that relates to the background of individual or
thing, then, it gives way for continuity. That is, the past, living or
dead are brought together as an indivisible and inseparable entity.




In the west, the oriki (praise poctry) of the
Yortiba interwove personal and public history
and provided poetic vehicle for the powerful
as well as the ordinary...Forms such as oriki
recreated the past in the present; they made
and, in the present, still “make possible the
crossing from the world of the dead to the
world 1g)f the living, making the past present
again.”

Oriki provides a valuable source of historical data. Therefore,
we must accept the authenticity of Oriki as a
dependable historical source. Oriki, then, can
open windows simultaneously unto the past
and the present. They are the principal means
by which a living relationship with the past is
daily comprehended and reconstructed in the
present... This relationship with the past
cannot be properly apprehended by treating
Oriki as a rather problematic and incomplete
historical ‘account.’*®

This means that, Oriki and Orile are sources of historical document
by which individual, group, family or town among the Yoruba
people. “Oriki are cssentially historical in the sense that they are one
of the ways in which the relationo.in of the present with past is
constituted. On the other hand, Orilqz‘ suggest idea of origin, custom,
religion and taboos.””” One can establish from the interrclationship of
Oriki and Orile that, the scope of historical descriptive account of
one is wider than the other.

As cxplained carlier, Oriki is historical and descriptive.
History is not all about good or praise; but an account of what took
place or description of what thing(s) is/are. For example, an aspect of
the Oriki of Qsanyin is,

Elese kan ju elese méji lo
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Aro abi-oké lielie.

Ewé ghogbo kiki oogim...

0] g/)a won la tan, won diipe téniteni ...
Elese kan ti 6 Ié elese meji scré

Aroni ja si koto di ()()gfm- maya.*

One w!th one leg and purses the one with two legs
One with a leg greater than one with two legs
A lame with small penis

All leaves are medicine

He sav.cd them and they appreciated him with gifts
Onc \‘v1‘lh one leg and purscs the one with two legs
Aroni limping in pot hole and on the surface level

The abovs: is the Oriki of Qsanyin divinity.” From the Oriki, One
can describe him as a person with physical disability. The o ,il{iOll
nl.)out_Oriki of Osanyin is a proof that, Oriki is one ot: the w 3
hlsl.orlcal documents of the Yoruba people are preserved. The living
periods of the divinitics have been dated back to time ilhnmemorial}&T
but we are able to remember the historical events through the Orikz"
l.ly'Qsaxlylll’s profession as an herbalist, onc can establish form hié
Oriki, how famous he was. Without Oriki, we may not in the present
limc‘be familiar with this history both the good and the bad'pas~ the
Oriki a'bove does not only praise Osanyin but, as well presc-‘jnts the
other s'ldc of him; including his physical disability. This shows that

Oriki I a reliable oral medium of Yoruba history. The form h
history is hereditary and, therefore, cannot be manipu]z'lted. O

ays the

The Strengths and We
g Veaknesses of Oral Material istori
okl s as Historical
E A_s explained_ carlier, the use of the oral materials in
’crlln lishing hlsl"ory in African countries cannot be overcstimated
h:refqrc, the limitations against the oral tradition should be scen
A believed to be part of society’s historical development. Oriki and
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Orile among the Yoruba remain reliable sources of historical
materials “history was also preserved in appellations and cognomens
cuch as the Oriki (praise poem) of people and towns among the
Voriba ¥ One of the pitfalls of the oral form of history is its
perceived subject to manipulations since it is rendered orally from
one generation to another. As a result of this limitation, a lot of
details are lost. The oral form of history relies on memory, which is
deseribed by some as an imperfect and unreliable storchouse of
information. It may be distorted. A tradition may even represent the
narralor’s own view about an episode. It is cqually argued against
oral form of history that, some important facts are forgotten and
others arce substituted for it. It is prone to exaggeration and omission
of some historical facts.”!

One of the disadvantages of the oral form of history is that the
chronology of dating is lacking in non-literate socicty of Africa
largely because of the late arrival of writing. This makes their dating
system to be defective. Some historical discourses arc coded as “a
long time ago”, “once upon a time™? in periodicity of historical
events. In the light of the above, a researcher relying on oral tradition
for information should learn to distinguish significant evidence from
(rivial matters. However, the oldest source of Africa and Yoruba
cannot be underestimated. It is as old as man himself.

A Critique of Oral History and the Challenge of Originality:
Insights from Ifd and Oriki and Orile

The use of oral history relating to the Yoruba divinities and
individuals, cities or family are examined through the oral sources
such as Ifa, oriki and orile. A source historical text is used as a trace
(o other historical account of the basic text. By this method the
historical information in the main text is complemented by the
sccondary historical means or method.

Yorub#a Oral History in Relation to the Divinitics
Each of the principal Odu Ifa listed had one time lived on the
surface of the earth by the names as human, but today deified, so as
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o preserve lh.cu' sacredness. This is the reason why the names are
uncommon with human among the Yoruba. For example, some ¢se
[/ullcsuﬁci to the fact that, Oghe domesticated a dog when he lived
18 human-being. The /fa cor i \
. / pus as evinced from Ogbe-Weyin, ver

one says: J Rgltiong

Ogbé weyin bi aja re yoo pa ikin

Ko si ohun ti 6 wa leyin ti 6 ju Ifa lp*

Ogbe l.()ok ba.ck, probably your dog may kill a squirrel
There is nothing at the back other than /fa.

Ih.c nb(?vc ese-Ifa attests to the claim that, the major /fd corpus
existed in form of human-beings in the time past, even though th}ir;:
I8 no documentary history of the period ofexistcnc,:e. ;

The period of existence of the Yoruba divinities were dated
ek to a period that cannot be substantiated with dates. However
one can gather some historical facts through some orai modes o’F
history. For example, one of the arcas of Yorubé history is imb.ilil /
10 necount for the all four hundred and one (401) divinities‘ pro"cclcg{
by most au_lhors and scholars. This arises as a result of IaJck of
toeumentation. We can only account for 193 out of 401. Mcaning
that efforts must be made to research into 208 Yoruba di\‘n:nilics ﬂmct
ire yet to be documented Adéoye.* Although, there arc different

tilations on the number of Yoriba pantheon of gods, 400 and 401

o8 have gained prominence over projected numb::r of Yoruba
nities. For example, Fatokun reports that, “Africans believe in a
rlt pantheon of gods variously estimated among the Yoruba of
rin at ?OO, 201, 400, 401, 460, 600, 601, 1,700 or even more. ™

yo opines lhf\t, “Irinwo ni iyeji awon ti won 19. Mérindinléoﬂ'n-
dinlogin ni won i ro mo Orinmila ni riro eekookan bOjé
dogbon ti i !le ol 0 kan ayé igba naa ni won si fi 'rd.”"?’
ning that, four hundred gods descended from heaven. A batc.h' of
i descended by holding Oriinmila for twenty five days that
A month in the ancient time that they descended). If tzzlvcmy-
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five (a month) is multiplied by sixteen the total is four hundred and
one (25 x 16 =400 + 1 (Ortinmila) = 401). However, the period of
this historical cvent is hazy.

Apart from the history that accounts for the Yoruba divinitics
generally, the historical life of cach of the divinity is also
unaccounted for. IFor instance, Adéoyé47 differentiates between the
two angd; ango that came to the world along with other deities is
different from the  angd, the fourth king of Oyo Aldafin. In the
opinion of Adcoyc,

ango irimmole 16 ro lati ode orun ki i e

angé ti 6 je alaafin ni Oyo Ilé. Itioli
Ohiko o, emo Odedé (Oranmiyan) — ni

ango i _O}'(f Ié.  ango ti irtmmole ni
adape re hoje ‘Ayl'lg’:gbc'-_O‘run ' Oun ni
Ortnmila so ni ‘/ijth(ﬁ: 48

angé the divinity that deccnded from
heaven is different from «iango the fourth
king of(jyé 1l¢ . angé the king of-Qyo is a
son of Odedé (Oranmiyan) _.angd the deity
is mhprwise known as ‘Ayiléglgé-(jrun’. The
one Oriinmila named as ‘Ajiwon’.

From the quotation above, it is easy to observe a mistaken of
identity; as the attributes of personalities of \angé the Yorubé deity
have been associated with i iangé the fourth king of Qyo. According
1o Adéoye.” ang (deity) descended along with other co-deities and
lived in Ife-Oove, while the | langd the king of Qyo was the son of
Oranmivan and lived in Ahoro-Oko (near Oy¢).The  dangd of Qyo
was a king, and  ango the deity is greater than a king. “Oba ni 6 ni
ayé, Ori 4 ni 6 si ni Qba.”50 Meaning that, King owns the earth, and
the divinity owns the king. Kings are respected as they are regarded
as “second to the divinities.”S' The | angé (deity) went out of Ife-
Ooye through Atibé before he apotheosized (entered the ground); but
the . ango of Oyo hanged himself at Kol io. Furthermore, L iango
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(the deity) descended with Odii Qyelai Méji; while Odit Okéanran
M¢éji is the choice of Odu of the  ango (the king of Oyo). .

: We equally observed that, the physical qualities and
al.lnbutes of angé (the deity) were associated with -~ ango (the
!\'lng)} which results to misplacement of history and mistaken of
identity. For example, four important Yoruba deities are associated
with the Yorubé ancient week: Obatdld, Orinmila, Ogt?n and. ango
as explained above.’> The historical period of — angé (the dci(y)
prcc.:ccds the historical period of  ango (the king). The physical
nl.trlbutes of ' iangé (the deity) are associated with the | ango (the
king) which makes his followers to “adopt’ him as a deity of \:/orship
(Oril a akunlebg); but, certainly not the Yoruba deity Ori a
hfiz'lyébz'x). ~angé the king becoming deified was described as being
cu‘qumstantia], that is, “bi eré, bi eré, alabortin d’ewn, angd ¢ bee
di Ori' a ti gbogbo eniyan fisin ni Oyo...Awon olife = angd si 1o pc

fingé ni i fi okuta r¢ ja. Idi niyi ti a ¢ tin A pe angd ni
Jakuta, Meaning that, just like that, angé became the king that
I8 worshipped in Qyo...his followers thought that it was ango that
fought with stone. This is why we called ango ‘Jakita’, lhaﬁs, the
one that fought with stone.

The association of the quality of the ' angd (the deity) with
the Yoruba fourth day of the week is now a referent of  ango (the
king). Furthermore, the attribute of ‘thunder stone’ and ﬁghliﬁg with
plone was ‘original’ to - ang6 (the deity). This attribute is buttressed
by the association of the deity with ‘Jakata’ (the fourth Yoruba day
ol the vycck). [langd the king is an hero, adopted as a deity while the
wnl | lango is a deity. The misplacement of identity of  ango is
notleed further in another context. For instance, Odedé as a rcfcrcnl
{hame) was associated with son of Oranmiyan. | 1angé (the deity),
Wus first to be associated with this name. This historical

'_Iﬂlllplnccmcnt of the two [ langd makes Adéoye reports that:

i ’ ’ 7\ A ’ e N ’ . \ . r

{ Eyi mu k! 1. oro die wa, lati mo éwo ni oritko

I irtinmole ti 6 koko je oriiko yii yato Si ti omo
Qranmiyan. Bi o6 tile je pé, lilo oriiko kan naa
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fitn eni hla méji yii da hiir p() mo a apa,
sibe, awon ortiko kan wa ti a mo mo m/nm()/e
vit dajii \dka ( ango Aytlegbe _Orun, Arira,
O/n/cm ati Ewéler e)

This makes it somehow difficult to associate
the name with the first deity to bear it besides
the son of O/'(’(;Hlli)»&/l. Although, the use of
the same name for two important dcitics
makes us to mix things up, despite this, there
arc names that are absolutely associated with
this deity (! lango, Ayllc;gbg -Orun, Arira,
Obilcja and Ewélere).

It is discovered in this work that, none of the above names is a
referent  of ango  (the king of Oyo) The historical
misrepresentation of  angd (the deity) for Liangé (the king of Oyo)
has created misconception. The | langé that is annually celebrated in
Oyo (Koso) today is not the Yoruba “angd deity; but a hero deity
(Ori a akunlcbo) as carlier clarified. In olhcn words, | ango (the
king) is only associated with the present Oyo Alaafin and not with
the Yoruba tradition generally. The popularity of the ' iango the
king has gained recognition over the [iangé (the Yoruba deity)
today to the extent that he is not only being celebrated annually but,
an attempt being made to makc the place where ' iango the king
hanged (Koso) a tourist centre.” It is reported that “the spot where

angé hung has become a tourist attraction and no one goes there
anyhow.””®

Yortuba Oral History in Relation to Individuals, Familics and
Towns

In traditional Yoruba society, the contents, symbols and all
other materials that make up the poems belong to the community at
large. In other words, these materials are asscts of the community
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and therefore, the poets cannot claim the ownership or aulhorﬂ]ip of
such materials. Therefore, “in traditional Yoruba society, the poet
seemed to have no personal voice™’ This is why “the authorship of
Yoruba Oral Poctry belongs to the community at large®® Tor
example, “the ijala artists belicve that the oriki onl(; texts should be
prescribed undisturbed as they have been for generation and should
be handed down intact by cach succeeding generation™ In this way
the reliability or the veracity of the historical materials arc
dependable; as they are undoubtedly sourced from the socicty’s
pools of wisdom and knowledge.”’

It has sometimes been argued that, some contents of oriki
could have been manipulated or compromised facts due to some
factors. However, without oriki, the historical materials will remain
inadequate, incomplete and insufficient for the present historical
facts to be related. This is because, “oriki taken as a genre cle carly has
] hlSlOlX itself.”' Since the Yoruba oral genres generally and oriki
and orile, including ofo that this study examines are dated back to
immemorial period of existence. Therefore, there are penodmw in
the historical accounts contain in the oriki, orile and ofo. For
instance, “some oriki appcar to date back many centurics; others
eame into existence within living memory....We have examples of
oriki that may have originated more than five hundred years ago.
Other oriki date themsclves by references to specific historical
personalitics, for instance, the Alaafin Abiodin or Afonja in {lorin,
both late eighteen century fi f;,uxcq"("

The historical events in oriki, orile and Qf_O‘ are real. Many
gvineed some events to an individual as contains in the oriki It
phould however be noted that, both oriki and orz'lé interwove each
other. For example, the oriki of AfonJa cannot be devoid of orile
Horin. To this effect, what we hear often is florin Afonjd; because of
the history of Af(_)nJa that cannot be complete without his roles in
lgrin. Therefore,

the authority of the historical narrative is the
authority of reality itself, the historical
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account endows this reality with form and
thereby makes it desirable by the imposition
upon its processes of the formal coherency
that only stories possess...The history, then,
belongs to the category of what might be
called ‘the discourse of the rcal’, as against
the ‘discourse of the imaginary or ‘the
discourse of the desire.”®

Since the period of events contain in oriki and orile belong to
unspecificd date of occurrence, then, efforts should be made in the
present days of literacy knowledge to document such events; an
attempt that this study is made.
The entire history of poetry and all the potential of
specific poem are to be made known and available to
cach new gencration. Poetry and poems are; in this
sense, trans-historical, but they acquirc this
perpetuity by virtue of the particular historical
adventures which their texts undergo from their first
appearance before their author’s eyes through all their
subsequent constitutions. The textual history of poems
in other words, arc paradigm instances of historically
specific character of all poetry.(’4

The historical events are related within -the ambit of the
peoples’ culture. Therefore, the histonzal materials, including the
language serve as input with which history is established. This is to
say that, history was often encapsulated in the claborate dynastic
poetry of a kingdom, composed and reproduced by specially trained
bards and presenting a legitimizing, heroic view of past and present
to the peoples at large.” In other words,

culture tells us results and offers us patterns of

historical ~development. Historical ~phenomenon

cmphasizes the collective historical experience.
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Historical study is maximized when the overall
cultural experience of people are taken into account.
Oral accounts, written records, the culture itself with

al_'cheologlcal and linguistic data are document of
historical phenomenon.®

Smcc.hislory is closely related with culture it means that, the oral
nmlcrmls_such as contains in Oriki and Orile are as old as lflC pcop;c
(08 explained carlicr); in this way some facts are revealed through
these lc>fts. However, some limitations have been associated wﬁh
oral tradition. However, some bits of the historical elements may be
located, traced or found in another tex((s). For instance Y

Opé ni nwon fighe lo s ‘aafin Qyo, ,

L’aiyé oba Abiodiin.

Ariitkiimoda 1’6 gbe’ tie

Awon A resa

Opé ni won nghe lo s dafin®

Pillars were being carved to chj palace,

During the reign of Abiodun the king

Ariikiimoda of Aresa carved his own pillar

to Alaafin Qyd’s palace

'l’he' h‘lstorlcal refercnc’e‘t(? the period of the reign of king Abiodtin of
Yo in the above Oriki is not accounted for. Therefore, one needs
'l‘(l)mo knowledgeh of intertextuality for better understanding of the
Moty of both king Abiodun and the entire theme of the Oriki. For
lrnlnplc: one cannot know the historical events during the reign of
king Abiodin in lh'e' kl'l'!g% Abiodun of Qyo, as reference below:
Od iwajit Abiodiin QOba Aldafin
Abiodiin Oba Asolidero.®®

Straight before Abigdun the king

King Abiodun that makes things better for all
and sundry.
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The period of king Abiodin is evinced by the reference to his Oriki
in this text which was not made revealed in the carlier text. (Babalola
2000) serves as historical trace text for further historical documents.

One is able to have some established historical events of the
periods of the reign of king Abiodin. The historical period of king
Abiodun is further inter-text in Basorun Gaa:

Ldiyé Atanda Adégodlii, Abiodiin
Emi ra kéko mo r'aran

Mo 1*'epinrin baba a' ¢

Af"ole 16 le pe ‘le yi ‘0 din {8

During the reign of Atanda Adégodl, Abiodin

I bought yam and cloths

I bought Epinrin, the most superior valuable cloth

[t is only a lazy person that can say this city is not
better for all.

By this text, onc is able to be better familiar with the Oriki abiso-
personal praise name of king Abiodun; which has not been evinced
by previous texts. Not only this, the economic history of the period
of reign of king Abigdun is referenced. This is revealed as a result of
food security- surplus and, people were able to put on good and
befitting wears. The basic necessities of life-food, cloth and shelter
were being provided. This makes the poem to conclude that, it is only
the lazy ones that will not found the period of the reign of king
Abiodun as bearable and enjoyabiv.

From this time commenced that period of

peacc and prosperity for which king

ABIODUN’S rcign was famous. Tributes

poured into OYO from the remote states and

from Dahomy, agriculture and commerce

flourished, and the people to the remotest part

of the kingdom were so far happy and

contented.”

3ve}1 though, one can account for some historical events of the
period pftlle king Abiodin in Oyo, the historical pcr&od was
}lnspemﬁed. However, the application of knowledge of reference anél
intertextuality, one can further account for the historical period. For
example, -
lodiin 1774 = 1789 ni Oba Adégodhi Abiodiin
Joba ni Qyo 1lé nigha ti il¢ Yoribd tan lati

Odo Ofiki loke Qya titi dé igberi Okun.”’

Aldafin Adégodlu Abigdun reign in Qyg-11¢
between the years 1774 — 1789 when the
.YOI'l‘IbZ’] kingdom extended to the Ofiki River
in the North towards the bank of the sea.

The knowledge of reference and intertextuality has enabled us (o be
ab'lc to account and establish more comprehensively, histor: Aof the
teign of Abigdiin Adégodli in Oyo-116, g
Furthermore, through the knowledge of intertextuality, we are
ﬂblc to lfn’czyv. more about the names of king Abiodiin Adégoc’;lﬂ that,
A.dégoo]u is likely to be what the Yorubé classify as oriko inagije
(onlll;xﬁ (name). lz\biod(m Alias Adégodli.”* The historical ac'coun?of
riki (economic, political, social, fami igi S ;
> ovcremphaSiz,eg; e ocial, family, religion and so on) cannot
other oriki date themselves by references to
specific historical personalities. For instance
the Alaafin Abiodun or Afonja in Ilorin, boﬂ;
late eighteen Century figures...Each Corpus
9f oriki therefore contains a multiplicity of
items from different historical moments
acc.umulatcd over long periods. The historicai
variegation in oriki usually remains invisible
and uncommented on.”




The period of reign of king Abiodin was better for all and sundry to
the extent that, his death brought about retrogression to Qyo kingdom
in particular and, the entire Yoruba nations.
About this period [of the death of Abiodun],
supposed to be near the year cightcen hundred
was inaugurated a state of things the influence
and cffect of which are felt to this day and
which present materials, could they be
collected, of one of the most thrilling and
cventful periods within the history of any
pcople.’ i

This report corroborates the earlier intertextual history in regards to
the period of the reign of king Abiodun. It is clcar from this analysis
that, the historical account of one text is inadcquate to establish a
complete or comprehensive history without further trace through the
knowledge of reference and intertextuality.

Recommendation and Conclusion

This study rccommends that, in an oral community such as in
Africa generally and in Yoruba in particular, incomplete historical
documents can be traced and monitored by the related texts such as
demonstrated in the study. This is necessary because, some of the
historical events and accounts were located to the time immemorial.
For example, the period of the living or existence in the human form
of the divinitics on the surface of the earth and some ancients’ social,
religious, cconomic and political events in the illiterate society. This
study encourages the documentation of the oral histories that have
not been documented from individual, the herocs, family chicftaincy
to the king (the political head of Yoruba administration). This will
remove some bottle-nccks that are presently associated with oral
history.

This study concludes that, the roles of oral form of history
cannot be overemphasized in Africa generally and among the Yoruba
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in particular. The need for the performances of oral genres makes the
forms of historics to be unique as Yorubé oral genre such as ofp
(incantation), oriki and orile (pancgyrics and totem, owe (Proverbs)
are complete by oral performances.
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