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Nine poems by D. A. Obasa
With English translations by Akintunde Akinyemi

A brief note on the translation

Many words in Yoruba frustrate trans-lingual transportation by the sheer complexity
of their polysemic range. Such words are so culture-bound that they do not translate
easily to English, especially when their metaphysical polyvalence in Yoruba has no
equivalent in English. Therefore, my translation of Obasa’s poems in the appendices
below yields place to mediation, as I am constrained to try out or devise a series of
strategies of transposition and transference, which in the words of Qsundare! leads
to ‘kiss and quarrel’ between the concerned languages. According to him, when
two languages meet, they achieve a tacit understanding on the common grounds
of similarity and convergence, then negotiate, often through strident rivalry and
self-preserving altercations, their areas of dissimilarity and divergence.

Translation, in the context of what I present below, means literally ‘carrying
across’, and this implies all other forms that carry the prefix trans-. It also means
not only transportation or transmission but also transformation and transmuta-
tion, for all these activities take place when translating literary material in an
African language to the English language. My approach to the notion of translation
should be seen first in the orthodox sense as the linguistic operation that consists in
transporting meaning from one language to another. However, as Anuradha
Dingwaney points out,? if translation is one of the primary means by which texts
produced in one or another indigenous language of the various countries arbitrarily
grouped together under the label “Third’, or non-Western, World are made avail-
able in Western, metropolitan languages, this is not restricted to such linguistic
transfer alone. For Dingwaney, ‘translation is also the vehicle’ through which
“Third World cultures (are made to) travel — transported or “borne across” to and
recuperated by audiences in the West’.> However, translators should be cautious
when using Western-oriented, linguistic-based translation theories because some
of them are not wholly applicable or relevant to texts in indigenous Yoruba
because of the multiplicity of meanings usually attached to specific words in the lan-
guage. The major weakness of some of these theories is that they do not take into
consideration underlying socio-cultural factors in works produced by Africans. A
consideration of these factors in African literature will produce what Kwame
Appiah has called ‘thick translation” and which he defines as ‘a translation that
seeks ... to locate the text in a rich cultural and linguistic context ... A description

!See N. Osundare (2000) <Yoruba thoughts, English words: a poet’s journey through the tunnel
of two languages’ in S. Brown (ed.), Kiss and Quarrel: Yoruba | English strategies of mediation.
Birmingham University African Studies Series 5. Birmingham: Centre of West African Studies,
University of Birmingham, p. 15.

2A. Dingwaney (1995) ‘Introduction’ in A. Dingwaney and C. Maier (eds), Between Languages
anéi Cultures: translation and cross cultural texts. Pittsburgh PA: University of Pittsburgh.

“Ibid.: 4.
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of the context of literary production, a translation that draws on and creates that
sort of understanding, meets the need to challenge ourselves ... to go further, to
undertake the harder project of a genuinely informed respect for others.’#

Consequently, my translation below sets out to capture the spirit and depth of
Obasa’s poetry in English by striking a compromise between a literal and a liter-
ary translation. My intention was to produce an English text that will be enjoyable
and accessible to a diverse audience, including but not limited to students and
scholars of African linguistics, sociology, anthropology, history, political
science, religion and folklore. Precedence was thus given to accuracy, clarity, sim-
plicity, effectiveness and faithfulness in my translation.

To conclude, I would like to make one quick clarification: Qbasa’s original
text are long continuous sequences of lines, but the division into stanzas (and
also the spacing between the Yoruba lines) was not the literary/aesthetic choice
of the poet — but rather my addition to present the Yoruba and English together
and make them accessible to readers of both languages.

A. Poems based on compilation of oral poetic genres

1. Peélepéle |Gently, with Care]

Pelepéle, Pelepele!
Pele l'arewa n rin,
Jeeje I'omo olola i yan,
Igba onipele ki i fo,
Awo onipele ki i fa ya!
Ohun a f’eso mu,

Ki i baje;

Ohun a [ agbara mi
Koko-ko ni i le!
Pelepele, I'a n pa,
Amiikari péle!
Pelepéle ni

Ejo fi i gope.

Igbin ko I'owo,

Ighin ko Iésé;

Eso, 50, n’ighin

I gba gun’gi!

A b’irin gbere

Ni yo m’oyeé dé’lé,
Asuré-tete ko r’oyé je;
Gidigidi ko m’ola,

E ma suré tete mo!

Gently, with care!

The beautiful one walks gently.

An honorable citizen walks in leisurely fashion.

The calabash that is handled with care does not break easily.
The dish that is handled with care does not crack easily. 5

Whatever we handle with great care,

Ends well;

But whatever we mishandle

Becomes a difficult task to achieve.

It is with caution that one kills 10

The gnat that finds its way into one’s genital fold>

It is with great caution

That the snake climbs the palmtree.

The snail has neither arms

Nor does the snail has legs 15

It is with care, with extra care, that the snail

Climbs the tree!

The one who walks gently

Brings home a chieftaincy title,

Those in a hurry will not attain to a title;° 20

There is no gain in being in a hurry,
Slow down, do not be in a hurry!

“K. A. Appiah (1993) ‘Thick translation’, Callaloo 16 (4): 808-19; quote from pp. 817-18.

The poet is implying that, just as particular caution is needed when this insect is harboured in
people’s genital folds, his readers should approach life cautiously.

SAll seven proverbs in the poem are used collectively by the poet to support the theme of the

poem, which is patience.
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2. Eléto-Eto [Doing the Right Thing]

Gbedo-gbedo, won ko gb’agogo,
Aloleke, won ko lo baba:
Alagbede, won ko ro ojiigun.
Iro 1 purg fun 'ro

Agbéde ko ro’ké.

Enu ehoro ko gba’janu
Elemuui ko m’éégun:

Gbe ran-gbeé ran ko gb’éekun,
Ole ki i gb¢ Gbédu!

Ajé ko le jo ki,

Onikola ki i k’afin;

Ko s’alapata tii pa’gun.
Akiiko ki i pa’mo!

Tkan mu’lé, ko le m’okuta.

Ojowts ko le jé "koti,
Ojowti tilé awa 1é j’abell!

Awon akéké init ighd,
Won [’awon le gbe do.
Awon opoly hko,

Won lawon I lo’lcke,

Awiirébe lawon 1é hunso;
Ta ni jé fodé akoko gunydn?

Ta ni je so’leke opolo
Mo omo re lorun?
Ta ni je faso awurébe bora?

Ina kékeré koja a-mu-dani.

Ejo kékeré koja a-mu-d’amure.
I:gbin ka ka ka, ébiti ka ka ka;
Ebiti ti ko gbdju,

Ko le pa’gbin!

Mortar carvers do not carve the bell,

Bead makers do not cast copper:

Blacksmiths cannot forge the shin.

Deception upon deception,

No blacksmith can forge the hump-back. 5

No one restrains the rabbit with ease

No one arrests the Masquerader:

No one attempts to capture the leopard alive,

No thief would attempt to steal the ghe¢du (royal)
drum!

No witch eats the corpse, 10

No circumciser circumcises an albino;”

No butcher attempts to kill the vulture.

Roosters do not hatch chicks!

Termites devour the house,? they cannot devour
a stone.

No one will chew the iron pin because of jeal-
ousy, 15

But this jealous person in our house can chew a
razor!!!

The woodpecker bird in the deep forest,

Claims to be carver of mortars.

The toad,

Claims to be a master bead maker, 20

The weaver ant claims to be a master weaver;

Would anybody use the woodpeckers’ mortar to
pound the yam?

Would anybody use the toads’ beads

As necklace for his/her child?

Would anybody use the weaver ants’ product to
cover him/herself? 25

No one can hold even a small live coal in the
hand.

No one can make even a small snake into a belt.

The boastful snail and the boastful trap;

Except for the good ones,

Not all traps can easily kill the snail! 30

"The albino (afin), a dwarf (arard) and hunchback (abuké), etc., are all regarded by the Yoruba
as eni origa, people sacred to the god of creation (Qbatala) because of their physical defects, which
are regarded either as Obatala’s mistakes during creation or signs of punishment. Therefore, to
circumcise an albino is to recreate what Obatala, god of creation, already created, which will
be culturally unacceptable. However, a more logical reason why the Yoruba will not circumcise
the albino may be because they think that the skin of an albino may not heal quickly from

circumcision.

8The reference here is to a mud house. Termites can easily devour a mud house because, in pre-
colonial times, mud houses were built with beaten earth or clay and roofed with grass thatch

known as eekan or beere.
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Patako ef on,

Kaka-ka nii t’aja lenu!
Atata-n-kura,

Enu eye ko le ran okuta.
llé-san-mi ko lu Gbedu,

Eniyan lasan ko ni ilari;
Oba nii la’ri eni.

Ogbéjii ko tera ré n’Ifa,
Omoran ko fi ara ré joye.
Obe mimi yanyan,

Ko Ié pon ako ara re!

Ona gbooro ko kdko,
Aldso kan ko I'0kée,

Onibon kan ko sigun;
Olobinrin kan ko pagbo ijo!

Igba nld ko lé pa meta,

Eniyan méta ko diré ni méji-méji
Badalé di méji,

Itan adie di pipin!

A ko I’ébinrin,

A h da 0dyd si?

Bi a ba da 00yo si:

Ewure ni fi i je!

Eni ti 6 wo bata irin,

T°6 wewu irin,

Ko nilé jokoo, ooro ni i gbé!

Idiiré ko si, ibére ko si —
Feni to gb’omorodo mi!

The bushcow’s hoof

Cannot fit into the dog’s mouth easily!

Impossible,

No bird can easily peck the stone.

Ordinary citizens do not play the ghédu (royal)
drum, 35

Ordinary citizens do not own royal messengers;

Only kings have monopoly of the royal
messengers.

No famous person can ordain him-/herself as
the priest of Ifa,

No knowledgeable person can install him-/
herself as a chief.

No sharp knife, 40

Makes its own scabbard.

No one can fold a straight path,

The one who has just one piece of cloth does not
need a storage bag,

The one with only one gun cannot wage a war;

The one who has only one wife cannot fill the
dancing arena! 45

The calabash plant cannot produce three pro-
ducts at a time,

Three people cannot stand in twos.

When two elders sit down to eat

The chicken thigh must be divided for them!

A man who has no wife, 50

Why would he keep nurseries of 00y¢ herbs (on
his farm)?°

If he does:

The plant becomes food for the goat!

The one who wears a metal shoe,

And a metal dress, 55

Will not be able to sit down, but must remain
standing!

There’s no standing up, there’s no sitting down

For the one who swallows the pestle!'?

3. Ika-Eké [Treachery and Wickedness]

Olorun ko da kanyinkanyin,

God did not make the ant,

°The reason why a man who has no wife is not likely to keep nurseries of 06y herbs (Corchorus
olitorous — Jew’s Mallow [Tiliaceae]) is because he may not know how to cook them into stew,
although the plant has a useful fibre. In indigenous Yoruba society, many men do not cook,
and therefore they may not know the usefulness of ¢oyo herbs. However, things are changing,

with men more involved in cooking.

'This statement is used to describe restlessness or an uneasy state. One can visualize in the
statement a person who has swallowed the pestle hopping about in grave discomfort.
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K6 ni-hla bi esin;

Atapa ni iba ta'ni.

Atapa ni iba t’aniyan!
Eniyan ti iba feni sésin,
Qlorun Qba ki i je k’6 niladri,
Eniyan ti iba s’egbe re n’ika,
Olorun Oba ki i je k’6 nipa,
Adie iba I'0ko

Iba f akitan se nnkan!

Ika ko pe:

Bi a ba n yo’lee da,
Ohun were-were

Won a maa y6'ni se!
Imado iba se bi elede,

A ba’li jé;

Erti iba joba,

Eniyan iba ti ki kan soso!
Eké ko pe’ra won [’ériiko,
Ika ko pe’ra ré n'ika;

B’ile i gb’osika;

Bi ko gb’0l600to;

B’6 ba peé titi,

Oore a maa su'ni i se!

Bi abére, bi abere, I'a a séké;

1jo t°6 ba t’0ko ro nii pa'ni.

Eké ilé gbonwii r’ode,
Eké ilé, éké ode;
Awon ["agadagodo,

Won ko f’inii han’ra won.

Addka-ndeké,
Awon agaba-ngebe,
Won a gun ebé lat’akaba.

Emi I'a i se n’ikoko,
T 6ju Olorun ko t6?

Egbé:Ni ghangba, ni gbangba,

Ni kedere, ni kedere;

To be as big as a horse;

(Had He made it big), it would sting people to
death.

(Had He made it big), it would have sent people
to their grave early!

People who could ridicule the unfortunate 5

God did not let them prosper;

People who could be wicked to their fellowmen,

God did not empower them.

Had the chicken got a hoe

It would have turned the rubbish heap upside
down! 10

No one gains anything through wickedness:

There is no gain in being treacherous

Whoever practises treachery in secret

Secretly reaps the fruits!

If the wart-hogs (bush pigs) were to live as pigs
do, 15

They would have destroyed the entire city.

If slaves became kings,

They would not spare the life of anyone.

Liars do not easily agree that they lie.

The wicked never take responsibility for their
wickedness. 20

(But) when the wicked are prosperous

And the righteous are not (prosperous);

If the situation continues for long,

The righteous become frustrated!

The wicked perpetrate their acts with care as if
fabricating the needle, 25

But whenever they act with the passion of
someone fabricating a hoe, is when they can
kill,

Liars plan their evil acts under their roof before
implementation in public

Thus, evil acts planned in secret are revealed in
the open.

They (liars) are like locks

Which do not reveal their interior parts to each
other. 30

Deceitful people:

They are the hypocrites.

They pretend they need a ladder to plant yams
on the farm ridges.

What is it that we do in secret —

That is hidden from God? 35

Chorus: Publicly, in public;
Very clearly, in the open;



Or) tkoko ni gbangba ni it bo

Ni gbangba.
Emi I’a n se I'6ko,
T’a n d’oru ganjo;

Afeké agbe,
Ti yoo ji’su wa lehin.

Awo teere bo'nii

Ko je k’a ri’kun aseni I’6hun:

Maa ba’nii so, ma b’éniyan so,

Eniyan ko si mo ayé ti d’éké!

Eni a ni k’6 kin 'ni I’éhin

O f7egun s'0wo;

Eni a ni k’6 feni I’6jui,

O f’ata s’enu!

Eni a ni k’a f’ehinti,

K’a mu didun osan;

Kikan ni i fun ni i mu.

Eni a ba f’inui han,

L’6 jalarokiri;

Bi won ba n ba o rin,

Ti won n ba o rin girigiri

Maa ba'nii re rin

Iwo nikan soso.

Egbe: Enu won ['ofa,
Enu won [’oje;
Eké I'omo arayé,
Enu won loje

Eké ko jaré 6 miu:

Abiku s’0ol6ogun d’éké!

B’d 0 ba p’éké 1'ékee,

Bd 0 ba pé’ka n’ika;

Won a ni, ‘T’awon t’oba

L’6 jo n tun ayé se.’

Ika iba la, a ba’lu je,

Erti iba joba,

Akintunde Akinyemi

All the secret talk shall be revealed

openly
In public.
What work engages one’s attention so much on
the farm — 40

That one stays till the dark before returning
home?

It is only the deceitful farmer,

Who intends to take advantage of other farmers’
absence to steal their yam tubers.

The thin skin that covers the stomach,

Prevents others from knowing the thinking of a
treacherous person. 45

Keep your secret to yourself; never share it with
anyone.

No one is honest; everyone is full of deceits.

The person we asked to help rub our back,

Had thorns in his / her hand.

The person we asked to help us blow out the
dust in our eyes, 50

Blew some fiery pepper into our eyes.

The one on whose generosity

We wanted to rely on to obtain and enjoy ripe
oranges,

Gave us sour oranges to drink.

The one we wished to confide in 55

Turned out to be an unreliable person.

When people walk with you,

When they walk with you as your close
associates

Be careful; confide only in yourself;

Only in yourself, and yourself alone. 60

Chorus: They say six different things now,
They say seven different things later,
People are deceitful.
They can say seven different things.
Treachery prevents the indigo dye from fixing in
the cloth 65

The unexpected death of a newborn baby makes
the physician a liar.

If we fail to tell liars that they are liars;

And we fail to tell the wicked that they are
wicked;

They will say they are only cooperating with
those in position of authority

To make life worth living for all. 70

If the wicked were to be rich, they would destroy
their communities.
If slaves were to be king,



Eniyan iba ti ki’kan!
Ika ko fe k’a reru k’a so,

Ori eni ni i so 'ni.
Ika ko je paramole 6 dagba,

A n’ika i’nu bi ibaaka!
Ika ki i konika,

Ta ni je daro asika ku?
A-takoéré wo’'nit ado,

Omo re n ko?

Aya re n ko?

Agha 16 gbin ébi ika,
L’6ri omo ré ni yoo hu lé.

Tka at’adie irana,

Won ko ma i s’ohun ajegbé;
B’0jo ba pe titi,
A bd won je die nibe!

Eni ti n se rere,
K’60 mura si rere 1 se;

Eni ti n si’ka,

K’6 maa sé ’ka nso;
zfitoore, at’ika;
Okan ki i gbé!
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No one would remain alive

The wicked person does not wish one to be
relieved of one’s burden.

It is one’s destiny that relieves one. 75

The night-adder snake did not increase in size
because of its cruelty
It is as cruel as the camel.
Cruelty begets another cruelty.
Who mourns the passing of a cruel person?
The one-who-is-small-in-size who takes
shelter inside a medicine gourd!! 80

Have you considered your children?

Have you considered your wife?

The elderly one who sows evil seeds

It is on his or her children’s head that the plant
will germinate and grow!?

Cruelty, like the chicken offered as a funeral
rite, 13 85

Is not something that has no repercussion.
However late it is,
The repercussion will definitely come at some
point.
The righteous
Should continue their exemplary way
of life 90

Those perpetrating evil acts

Should also continue their unethical way of life
Both good and evil

Neither is without its consequences.

4. Baba |Father, First Among Equals]

Iréko baba igi,
Emeéré baba obo,

Olomosikata ni baba agbado.

The African Teak is a leader in the kingdom of trees,

The ape is the leader in the kingdom of monkeys,

Gap-grained corncob is more valued than other
varieties of maize.

""This term is often used in different oral genres as an epithet or nickname for a short person,
but used here by the poet to suggest extraordinary magical power.
">This means that the evil acts perpetrated by one generation may be avenged on many genera-

tions thereafter.

It is customary in traditional Yoruba society that, when a dead body is being transported to

the city from the farmstead, the person who is leading the entourage is expected to hold a fowl in
their hand while women will be singing the dirge to honour the dead. Later, the fowl will be killed
as a form of sacrifice to ensure entry of the deceased into heaven, while the flesh of the fowl will be
cooked and consumed by the people. The relevance of the proverb here is that, just as one parti-
cipates in the eating of the fowl killed for the dead, others would do the same for one later after
one’s death. In other words, since what goes around comes around, any evil act or cruelty perpe-
trated will have repercussions.
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Owonrin baba If4,
Ogongo baba idin:

Ldagoogodo baba adému.
Owarara ni baba 0jo:
Olégbojo ni baba egingin.
Kiniun I’oba eranko,
Oni nii s’olti odo,

Okun I'olori omi

It I'oko ewure,

Agbo I'oko aguntan,
Akuko I'oko adie;
Okunrin 'oko obinrin.
Ogidan I'0lé6la iju,

Asd nii soko eye:

Badle I'oko ilu,

Badalé ni baba alejo,

Emi abata nii mu odo san,

Olaa baba omo nii mu omo yan.

A ri baba gb’oju ija lé!
O I'éun 6 se bi Iyd,

Ko le jo iya:

O I’6un ¢ se bii Baba,
Ko le jo Baba eni:

Iya ni wura,
Baba ni Dingi.

Akintunde Akinyemi

The Owonrin is the most important of all Ifa
chapters, !4

The palm-weevil is the leader in the kingdom of
maggots: 5

The big bowl has more value than other kinds of
bowl.

Shower of rain is more intense than other forms of
rain:

The Ologbojo title holder is the leader of all the
masqueraders.

The lion is the king in the animal kingdom,

The crocodile rules the deepest part of the river, 10

The ocean is the largest body of water

The he-goat is the lord of the she-goat,

The ram is the lord of the sheep;

The rooster is the lord of the hen;

A man is the lord of a woman. 15

The leopard is the circumciser, who dwells in the
forest,

The kite is the lord of all birds:

A chief is the lord in his/her territory,

The head of a house has more rights than guests (in
his house),

The stream relies on the surrounding wetlands for its
survival, 20

Every child benefits from his/her father’s reputation.

A child may attempt impossibilities in the presence of
his/her father!

No woman who attempts to be someone else’s
mother,

Can replace the actual biological mother of that
person:

(Likewise) No man who attempts to be someone
else’s father, 25

Can replace the actual biological father of that person:
Mothers are like gold,!?
Fathers are like mirror.!¢

'“If4 is at the centre of Yoruibé tradition, and the odn narrative is the vehicle through which Ifa’s

message is communicated to clients. As part of the Ifa experience, stories are shared concerning a
protagonist, the problems he or she faces, and how he or she resolves (or fails to resolve) these
problems. As confirmed by Wande Abimbola and William Bascom, there are sixteen major chap-
ters of odu Ifd, OQwonrin Méji being one of them, and 240 minor chapters known as amuili- or
apéla odn, making a total of 256 (W. Abimbola (1976) Ifa: an exposition of Ifa literary corpus.
Ibadan: Oxford University Press; W. Bascom (1969) Ifa Divination: communication between
gods and men in West Africa. Bloomington IN and London: Indiana University Press).

SMothers are described as ‘gold’ because they are precious. The saying in full is: ‘iyd ni wiira
iyebiye ti a ko le fowé ra’ (mothers are precious gold that no one can purchase with money).

!SFathers are described as ‘mirror’ because every Yoruba child is seen as an exact replica of his
or her father. This is probably because Yoruba is a patriarchal society.
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B. Obasa’s original composition mixed with strings of select oral

materials

5. Ikini [HomagelGreetings|

Ago ol Ago o!l Ago oll!
Onilé mo kago,

Ki n t6 wolé.

Ewure wolé ko kago,
Ni won ba mii un so;

Agutan wolé ko kago,
Ni won ba mii un so,

Agba t°6 wolé 1i ko kago
O di mimu so!

Homage! Homage!! Homage!!!

I pay necessary homage to the homeowner

Before I enter.

A goat that enters the house without paying homage,

Opens itself to entrapment [or leashing or tethering to
the post]; 5

A sheep that enters the house without paying homage,

Opens itself to entrapment [or leashing or tethering to
the post],

Any adult who enters the house without paying homage

Opens him- or herself to entrapment [or leashing or

tethering to the post]!
Onilé ni: The homeowner says: ‘Who is that?’ 10
Oibé ni,
Eké ni,

‘Wo ta ha nu-un?’

‘Who is that?’

: The white man says, ‘Who is that?’
‘Iwo ta ni yen?’

The Lagos-Yoruba speakers say in Lagos dialect,!”
‘Who is that?’

‘fwo omo lési yen wa?’ ‘Whose child is that?’

Egba ni, ‘Leé é iyen?’ The Egbé-Yoruba speakers say in Egba dialect, ‘Who is
that?’

Ijebti ni, ‘Lés’éun wa?’ The 1jébu-Yoruba speakers say in Ijébu dialect, ‘Who is
that?’ 15

The 1jésa-Yoruba speakers say in 1jésa dialect, ‘Who is
that?

The Ife-Yoruba speakers say in If¢ dialect, “Who is that?’

The Qyo-Yoruba speakers say in Qyé dialect, “Who is
that?

Ijesa ni, ‘Iwo yési?’

Ifé ni, ‘Iwo yesi ré ni?’
Oyo ni, ‘Iwo ta’a ni i ni?’

"Yoruba is a tonal language, which belongs to the Kwa family within the Niger-Congo phylum
of African languages. The speakers occupy south-western Nigeria, and can be found elsewhere —
in the Republic of Benin and Togo in West Africa and, as members of the African diaspora, in the
Americas. Speakers of the language are divided into many sub-ethnic groups, each with its own
peculiar dialect. According to Sope Oyelaran, the dialects of the Yoruba can be classified as
follows: West Yoruba (Oyo ibadan, Egba, Ohori- Ifohm Saki, 1]10 Kétu, Sabe, Benin, If¢
(Togo), idasa, Manigi); South East Yoruba (Ondo, Owo Tjebu, kale, Ilale) Central Yoruba
(T1é-Ife, ijesa, Ekm) and Northern Eastern Yoruba (Igbommd dedl’ldd Ibolo, Jumu, Bunu,
Oword, Owé, Egbe) (O. O. Oyelaran (1978) ‘Linguistic speculations on Yoruba history’ in
O. O. Oyelaran (ed.), Department of African Languages and Literatures Seminar Series I lle-
Ife, Nigeria: University of 1f¢). This classification, according to Lawrence Olufemi Adewole, is
referred to as a ‘dialect continuum’ because the dialects are characterized by a high degree of
mutual intelligibility which diminishes with territorial distance (L. O. Adewole (1987) The
Yoruba Language: published works and doctoral dissertations 1843—1986. Hamburg: Helmut
Buske Verlag, p. 11). As one moves from one end of the continuum to the other, some phono-
logical, lexical and even grammatical differences can be found in the dialects. Thanks to the mis-
sionaries and a formal school system, a ‘Standard Yoruba’ language that everyone can understand
emerged as a written language during the second half of the nineteenth century.
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Egim ni, ‘Méniwe?’

Hausa ni, ‘Wo ni ni?’

Ibadan ni, ‘Iwo ta ni-un?’

Oru ko m’olowo,
L6 da fun ‘Wo ta ha ni-un?’

Mo ni, ‘Bi e ko ri mi,

E ko mo’ni?

Bi e ko m’Osa,

E ko j'iyo lobe?

Igha t'é e ko mo mi,

E ko gbohun mi?

Emi I’ Akowé Akeéwi,
Emi I’ Akéwi Akowé.

Bi mo ti n ké kike

Beée nda ni mo ko kiko!
Emi a si maa te l’6tite.
Tkéwi mi ko jo t’ard oko,

I:kéwi mi ko jo t’agbe;

Eka ti mo bad ka ti ko ba peé,
K’egbe 6 bo mi laso

E si gba mi ni fila.

Ataso ati fila,

Boya won a p’egbad meérin,
E 6 r’ihun pin fun moriwo.
Mo juba Baalé ilé,

Mo juba Atélé ilé.

Oju ki i r’arewa ko ma ki il
Gbogbo yin ni mo ki,

"Mi ko 1'6l6di kan!

Akintunde Akinyemi

The Egun'8 speakers say in their language, ‘Who is
that?

The Hausa!® speakers say in their language, ‘Who is
that? 20

The Ibadan-Yoruba speakers say in Ibadan dialect,
‘Who is that?’

Darkness is no respecter of anybody,

Hence, we ask for the identity of people we meet in
darkness.

I ask, must you see people face to face

To recognize them? 25

Even if you’ve not been to the sea,

Have you not tasted salt?

If you do not know me in person,

Can’t you recognize my voice?

I am the (oral) poet’s scribe, 30

I am the literate poet;

As I chant what is to be chanted

I also write what is to be written

And I print what is to be printed

My poetry is not like that of the poets domiciled in the
countryside 35

My poetry is not like that of the farmer turned poet?°
If my rendition is incomplete

Other poets should strip me naked in public

And take away my cap.

Both clothes and cap 40

May not fetch even two shillings

To be shared by the initiates?!

I pay homage to all compound heads here present.

I pay homage to their assistants.

No one ignores a beautiful or handsome person! 45

I greet you all,
Without any exception!

'"8Egun language is spoken in Porto Novo, the Republic of Benin. However, a number of speak-
ers of the language live and work in Lagos State. So, the language is used in Nigeria regularly.

YHausa language is spoken in Northern Nigeria and several other West African countries.
Hausa speakers in Nigeria are itinerant traders found throughout the country.

2°In lines 35 and 36, Obasa creates an image of himself as a town-based, learned intellectual

whose poetic creation (he assumes) is better and superior to those of the countryside-based indi-
genous oral poets. Here we can see the town—countryside polarity, where a city- or town-based
person thinks the countryside bumpkin is an ignoramus.

2'Lines 37-42 are a well-known saying common among oral poets of many genres to challenge
members of their audience not to be afraid to expose their (the poet’s) inadequacies during the
performance, if they notice any. For more information, see Oludare Olajubu (1978), ‘The
Yoruba oral artists and their work” in Oyelaran (op. cit.).
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B’¢kol6 ba juba, ile a la’nu;  If the earthworm pays homage, the ground will split

Iba ti mo jii'un t’Ogdd mi
ni:

Ogbeni G. A. Williams
oninuure!

Editor agba n’1é-Eké —
Oun I’Qgdd mi.

Oore t’0 se fun mi,

N ko ni i ghaghé laélaé;
Oun 1’6 ko mi n’ise,

Ti mo fi n jeun:

Ni mo fi joyé Editor,

S’llé Ibadan Mesi Qgo.
Qgaa mi d’ertl, 6 rorun —
Orun Aldkeji, Arémdabo!
:Orun rere, Orun rere!!
Orun rere ni t’oninture!!!
E ko i mo mi?

Ojit mi jo t’alejo ndan?
Eni ti ko m’Okun, m’Osa,

K’6 boju orun wo.

E se mi ni, Péle,

A tiri'ra ko to’jo meta?
Alaafia ki e wa bi?

Ara yin ko le bi?

Awon iyawé i ko?
Awon omodé i kb?
Esin ko n j'oko bi?

Ko s°0hun t6 dun I’Eyo,
Bii k’a ji k’ara 6 le!

A ki ije m’Orisa n’iyi,

A ki’yawé ko je,

A fun un lowo, 6 gbowo lo.

Omodé ti ko k’daare,
Sisinmi 16 i sinmi.

asunder;
That homage is for my boss:

Mr. G. A. Williams, the good man! 50

The renowned editor in Lagos —

He is my boss.

His good intention towards me,

I cannot forget, never;

He taught me the art [of the printing press], 55

That I live on today.

In my present position as the Editor [of the Yoruba
News]

In Ibadan, the great city.

My boss has passed on —

To heaven, never to return here again! 60

Rest in peace!!
Peaceful rest is the reward of the good person!!!
You still don’t recognize me?
Do I look like a visitor or a guest?
Those who have not been to either the sea or the
ocean 65

Should look up into the sky.

Say hello to me.

It’s been a long time.

Hope you are doing well?

Is everything alright? 70

How about your wife?

How about your children?

Is the horse grazing???

The Eyo-Yoruba say,

Health is wealth! 75

The dignity of the deity is in its unresponsiveness to
greetings.??

The bride that refuses to acknowledge our greetings

Takes our money and disappears.

A child that is not lazy

Will have enough rest later in life 80

2>This is a form of greeting mostly used for the kings, chiefs and war leaders in precolonial
Yoruba society. During that time, these individuals owned horses as a form of transportation.
Every day, each patron’s domestic staff would take the horse of the master out to graze, and to
‘show’ the generality of the people that the patron is well and healthy.

2This refers to the carved image of a deity, god or goddess (the orisd) that has human features
such as eyes and ears but is unable to use them as humans do.



12

Eni ti ko ki'ni ‘Kt abg’,
O padanu, ‘O ki ilé’.

B’éniyan ko ki'ni kit ijoko,

Kiki Olorun ju t igha éniyan

lo.
B’ilé lo ba wa o w’ode

Bi yara I’o ba wa,
o w’odede;
B’éhinkulé I’o ba wa,
O w’okankan ilé.
A-pe-é-je
Njo bi okit orun!
E ba se mi ni, ‘Péle,
Maa wole, maa rora.’
Mo dé o! Mo dé o!! Mo dé
o!ll
Mo dé were bi eji ale,
Mo dé kesi bi eji awiro;

Mo dé paa-paa-pa bi eji
iydleta!

‘O ko'’se re dé,” enu ni i

. yo'ni,

Njé mo ki gbogbo yin,

E ku awuro, e ku ojtimo;

E kit inawé and,

A ki i ki'ni ‘Ku ijeta’.

Akintunde Akinyemi

Whoever forgets to say, ‘Welcome’,

Should not expect the person coming in to say ‘I’'m
happy to be back home’

People may not exchange pleasantries with us while we
are seated,

Our contentment should be in God-given good health,

If you are home, look outside. 85

If you are in the room, look at the corridor or the
passageway.

If you are at the backyard,

Look at the entrance to the house.

To fail to respond to calls

Is to pretend to be dead. 90

Say ‘Hello, welcome’ to me.
‘Watch your steps’
Here I am! Here I am !! Here I am!!!

I have come unexpectedly as the late night rain.
I have come unannounced as the early morning rain.
95

I have come speedily like the midday rain.

‘Here you go again’ indicates one’s displeasure to
another person.
I offer my greetings to you all.
Good morning; and, have a good day
I appreciate your generous expenditure of the past day.
100

You do not offer greetings past the second day.?*

6. Ikini Akéwi II [The Poet’s Greetings II|

Eni tédurd, e ku idird!
Eni jokoo, e ma ki ikal
Ero oréré, e kit agho-dide!
Gbogbo yin ni mo ki,

Mi ko ’6lodi kan!

Mo ki yin t’eso-t’eso,

Mo ki yin t’olégun-t’ologun,

T’agba-agba ibe mefeefa,

E ki laélalé, e ki atijo!
A tiri'ra ko to6’jo meta?

I greet those of you who are standing!

I greet those of you who are seated

I greet those of you who are far away!

I extend my greetings to everyone,

I am not holding anyone in contempt! 5

I greet all warlords,

I greet all warriors,

I am not excluding the six elders that administer the
community.

It has been a while!

We’ve not seen each other for some time now,
right? 10

24That is, we should know that everything has a limit, so we should know when to stop whatever
we are doing or are involved in: i.e., learn to leave the stage when the ovation is loudest.
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B’daa ba ti ri'ni t6 pe,

“E ku ati,” la a ki'ni!

Mo dé o! Mo dé o!! Mo dé!!!
Mo dé were bi eji ale,

Mo dé kesi bi eji iydleta

Mo tun gbé kini yi dé —
Mo gb’6yin momo dé!
A-ri-md-1é-lo ni Gbagi
A-ko-pada ni Digheé:

A-ri-yo Sile Méji ninii
“Ko ol

Akéwi ni “Kobo Mejo” I’oun!

A:wé ni bi oun ba ra tan,

Oun da ra t’'omo oun

Oun d sira t’ oré oun

“Yan sii,” “Yan si i”

Nii p’aldkara érin-in:

Naa ni i pa oniwéé irohin
lerin-in.

Anytime you’ve not seen someone for a long time,
That is when you say, ‘It’s been a while!”
I have arrived! I have arrived!! I have arrived!!!
I have come unexpectedly as the late night rain.
I have come unannounced as the midday
rain. 15

I am here again with my product—

My precious product!

The product no one can ignore in Gbagi market,

The product you give a second look in Dugbe
market:

The product that makes the buyers part with two
shillings! 20

The product ‘The Book of Poetry’ sells for eight
pence only!

One buyer says, after buying for him/herself,

He/She would buy a copy for his/her child

And, also, buy a copy for his/her friend

The desire of buyer to buy more 25

Is a thing of joy to the bean cake seller:

It is also a thing of joy to this journalist.

C. Obasa’s composition not based on any forms of oral traditional

material

7. Anti Onila | The Lady with Facial Scarification)

Eyin omoge Yoruba
Onila k’ila I'oju:

Ta i n’ila-k’ila?

O ri Pélé n’ile 0 o0 ko
O r’Abaja ni ile 0 6 bi:

Gonbo n be n’ile 0 0 wo?
O ri kéke Oléwu,

O 0 pé won 6 sa o
S’Oboro b onilaje,

A di maa dan —

A pon b’épo re.
Ki l’o wa dé’bi “Ese adie”

Ni kiko s°ojii omo?

You Yoruba ladies

With useless facial scarification:

Where did you get this scarification?

You rejected the common Pél¢é facial scarifica-
tion . .

You despised the common Abaja facial scarifi-
cation. 5

You put down the common Gonbo facial
scarification.

You have the Kéke facial scarification of the
Owu people.

You are not attracted to it

You whose family preferred not to have any
facial scarification,

You, dark-skinned-beautiful (ladies) 10

(Or) you, light-skinned-beautiful (ladies)
Why did you make these useless facial marks
that look like the scratch of chicken claws

On your child’s face?
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Kénbeéri ko je sa omo re ni Keke!

Aganyin ko je bu omo re I’ Abaja:

Idoko ko je k’omo ré ni Tire!

Oyinb6 ko k’omo ré lojil

Nibo l'o ti gbé’la wa?
Ta ni n’ila-k ’ila?

A komo n’ila mii

Ti ko si I’6juu baba re.

Akintunde Akinyemi

The Kenberi people?® do not authorize the Kéké
facial scarification for their children.

The Aganyin people®® do not authorize the
Abaja facial scarification for their
children. 15

The Idoko people?” do not authorize the Ture
facial scarification for their children.

No whiteman or whitewoman will authorize
facial scarification for his or her child.

What is the origin of this facial scarification?

Where did you get this useless facial
scarification?

You have only given to your child 20

A facial scarification that is unknown to the
child’s father.

8. I Soja | The Rhythm of the Military Parade Band]

O tori obinrin biisékin,
Busekun, busekuin;

O tori obinrin busékin,
Omo obinrin ni 0.

Sa maa yan niso,

Se bi okunrin

B’6o ba jafara,

Owo otd yo te o.

O j’¢ba, o je raisi,

O tun jiyan, o j'amala!
O je dodo, o j'épa,
Onijekuje n’iwg.

B’6 0 ba i se bee je e,
O ko lé I’dso:

B'6 0 an se bée je ¢,

O ko Ié ni sokoto.

He cried because of a woman,

Cried, cried, and cried;

He cried because of a woman,

You are also born by a woman.

Keep marching on, 5

Be like a man,

If you slow down,

The enemy will capture you.

You ate ¢ba (cassava-flour pudding) and rice,

You also ate pounded yam and amala (yam-flour
pudding)! 10

You ate fried plantain and peanuts,

You glutton,

If you continue eating this way,

You may not have any money left to change your
wardrobe:

If you continue eating this way, 15

You may not have any money left to buy your trousers.

25The Kanuri people live in present-day Borno State, Nigeria. They have facial marks similar to

the Yoruba people, but the Yoruba referred to them as Kenberi.

26Ghanaians are referred to as the dganyin by the Yoruba people.

?TThe Idoko, better known as the dgarii by the Yoruba people, are found in present-day Benue
State in north-central Nigeria. They work as farm labourers among the Yoruba. The poet is saying
that, although people from different cultures or ethnic groups may live among the Yoruba, they
retain the culture of their home country.
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D. Obasa’s poem commenting on socio-political issues of his day

9. Alaseju |One Who Acts in Excess|

Alaseju! Alasesa!

Alaseju, Alaseté;

Alaseju, Alasebo

Alaseju, pere nii te!

Estirti s dseji,

O té lowo oniydn!

"Un 6 gbé e rébété

Nii fi i kan pon-un.

Alawose Imale, a b’ori kénke!

A-se-ké-sv-ni, Imale Adodd —

O ni, ‘Bi won ko dunbti omi,
Oun ko nii mu!

Bi won ko dunbii ¢ja,

Oun ko nii je!

A-se-ko-sti-ni, omo,

O fo kengbé tan,

O r’Aafin ré i gb’omise wal
Bee, egberiin I’Emese n gba,
N’ijo alayé ti dayé!

Owdé kéngbeé nko?

Kékeré won

Ko ju’gbiwo lo;

Bo ba san die,

A d’oroodimrin;

Eyi t'6 tobi i'nii won,

Nii pé rinwo:

Agbéfeya, Gbérami,

Awon nii t6 éedégbeta;

The-one-who-acts-in-excess! Is the one-who-
commands-no-respect!

The-one-who-acts-in-excess! Is the one-who-easily-
gets-humiliated!

The-one-who-acts-in-excess! Is the one-who-
oversteps-his/her-bounds!

The-one-who-acts-in-excess! Is the one-who-easily-
gets-disgraced!

The yellow yam acted in excess, 5

It cannot be used to make pounded yam!?3

In the carver’s good intention to perfect a carved
object

The object may be broken when least expected, if
care is not taken.

The passive Muslim (woman) leaves her head
covered partially!

The Muslim who wants to test other people’s
patience — 10

Refuses to drink water
Until the Islamic confession of allegiance is said!?°
(She) may also refuse to eat fish
Until the Islamic prayers are said!
It is the child who wants to test one’s
patience 15

That will smash the gourd,

And still come home with the king’s palace sherift!
Knowing well that the sheriff charges a thousand!
That is the tradition!

Who then pays for the gourd itself? 20

The smaller ones

Cost about two hundred cowries;

If it is a little bigger,

It costs three hundred;

The biggest gourd, 25

Costs four hundred:

The exceptionally big one, that requires other
people’s assistance to lift to one’s head,

Costs as much as five hundred.

2pounded yam is made from cooked or boiled yam that is pounded in a mortar with a pestle to
produce a smooth paste that is eaten with cooked stew. Only very few types of yam are useful for
making good pounded yam, and the yellow yam is not one of them.

2This confession of allegiance, known in Islamic tenets as ‘Shadahah’, is usually said to Allah
and Mohammad his messenger before initiating anything like eating, drinking, meeting, etc.
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Alaseju i r’oko ete!
Borokinni aseju,
Oko-olowo,

Nii m’omo lo.

Olorun Koko-yi-biri

*Un naa nii f’ojui aldseju
B’omi gbigbond!

Eni t’6 ba wu Koko-yi-biri,
Oun nif [ oré

Alaseju 1é lowo.

A ni k’eri k’6 na er,
K’omo k’6 n’omo;

Ki talaka k’6 na taldka,
K’6lowé k’6 n’olowé,

K’0ba k’6 na’ra won.

Sé Kokoyi naa I6 yan,
Oba Geesi —

Pé k’6 maa f oju awon
Alasejit b’omi gbigbéna?
Ki won ba je k’ayé mi!
Oba Jamani —

Oun laldsejii, oun I'oyaji!

T°6 ni oun 6 se bi

Oba Napd, Nagiri Napoleon

Oba na ’koko, na ’‘saasun;
Oba n’awo-n’egbéri,
Oba n’eso-n’eso,

Oba n’oléégun-n’oléégun,
Odindi odun mefa sau,
"Un 1’6 gbé I'éwon.
Oba Geesi ni Sen-Teli

St. Helina
Sen Teli éwo nu-un?

Akintunde Akinyemi

Those who act in excess can be easily disgraced!
Noble persons who act in excess, 30

Will not only ruin their wealth,

But will also make their offspring look for loans to
survive.

The-incontrollable-God,

Is the only one who can control —

Those who act in excess, 35

Whatever pleases the incontrollable-God —
Is what He does
With the one-who-acts-in-excess.
He may use one slave to discipline another,
He may use one freeborn to discipline
another; 40

He may use one poor person to discipline another,

He may use one wealthy person to discipline
another,

He may use one king to discipline another.

It is this incontrollable-God,

Who chose the British king — 45

And empowered him

To discipline those who act in excess.

So that peace would reign globally!

The German ruler —

Acted in excess, and did not respect constituted
authority. 50

He wanted to be like

King Napoleon,3°

The king who brutalized old and young,

He brutalized the wealthy and the poor,

He brutalized military leaders, 55

He brutalized warriors and soldiers,
He spent six full years

In prison.

The British king at St Helena

Which St Helena? 60

39The poetic ingenuity in his punning on the name of the Emperor Napoleon to create comic
effect in lines 526 is more alive in the Yoruba original than in the English translation. In the ori-
ginal, Oba napo, nagiri Napoleon | 9ba na 'koko, na ’saasunl oba n’awo-n’egbéri | oban’eso-n’es o/
oba n’ol66gun-n’oléogun, Qbasa manipulates two features of Yoruba oral literature, wordplay and
euphemism. He is punning on the verb na (to beat) in Yoruba and the first syllable of the name
Napoleon to describe how Napoleon brutalized everybody — the rich, the poor, the old and the
young — during his reign. This punning on the name Napoleon is a confirmation of Ruth
Finnegan’s observation that ‘names contribute to the literary flavour of formal and informal con-
versation, adding a depth or succinctness through their meanings, overtones, or metaphors. They
[names] can also play a direct literary role’ (R. Finnegan (1970) African Oral Literature. Nairobi:

Oxford University Press, p. 427).



Sen Teli ti n be

L’6ri omi okun réré-ré!
Ohun t’6jii Napo ri,

Ko le ro ¢ tan laélaé.

Oju ’e ri dudu, oju e ri pupa,

Oju ¢ r’ayinrin,
Oju e ri rakorako:
Napo 1’6 m’ese re’be,

'Un 1’6 m’ori re’lé,
Oba Geesi, Qba tii f’oba je.

Oba Géési, Oun naa nii foji,
Alaseju b’omi gbighona.
Efunfu gb’ologi lo

T oniyefun d’égbé yan-an-
yan-an!

Ojiji oba Geest,

T°6 ghé Napo re Sen-Teli,

"Un nda lo ghé Oba Jamani,

Wiuleemu Keji lo yan-an-yan-

Ni Wuleemu lo sapamo,

Sdabé iboorun oba
Holandi —

Wilhemina Oba obinrin

Ni Holandi: owo re o!

Wiuleemu Keji, Oba
Jamani! —

Sisa t’6 o sa un,

O ko s’ayé ire!

O ta’fa n’itafa;

O ta’fa soke tan,

O yi'do b’ori!

Sisa t’6 o sa un,

O ko §’ayé ire!

O 0 ba mo, o ko sa,

K’6 o wa fojui rinjir

Gbogbo omoriwo,

Ko ma ma s’ibi t’6 gha o,

Afi Sen-Teli.
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The St Helena

Across the ocean!

Napoleon may not be able to recount,

All that he went through.

He suffered until his eyes turned red, and turned
black, 65

His eyes turned glossy light-blue,3!

And humiliated,

Napoleon went there (the prison) as a powerful and
strong man,

But was thoroughly humiliated and cut down to
size.

The British king, king who installs other kings. 70

This same British king,

Subdued all those who acted in excess.

If noble figures (like Napoleon) are being
humiliated,

The generality of the people in the society should
take extra caution!

The authority with which the British king, 75

Sent Napoleon to St Helena;
Is what he (the British king) also used,
To subdue William II, the German leader.

And, William went into exile,
He ran to the Queen in Holland for
protection — 80

Queen Wilhelmina
In Holland: I fear you!
William II, German leader!

Your exile,
Is a disgrace! 85

You misbehaved;

And misruled,

Only to go into exile!

Your exile,

Is a disgrace! 90

You need not have gone into exile,

You should have faced

The consequences of your actions;

If you had stayed back to face the consequence
of your actions,

You would not have had any safe haven, other than
St Helena. 95

3The expression in lines 65-6 that Napoleon’s eyes ‘turned red ... black ... and glossy light-
blue’ means that he suffered greatly while in prison.
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Labé asia nla t’Oba Geeési,
Tii f oju awon

Alaseju b’omi gbighona.
Oba Koko-yi-biri

K’0 b’enikan ni’se ipa,
T’inui kaluku ni won n se.
Awon Maadi:

Won ko d’oko elomii ri:

Won ni ko tun si oko mo,

T°6 t6 ti Baba awon!

A‘im{)kan, aimokan,

Nii mii ékuté ilé

P’ologho n’ija;

Alaseju I’aja-kaja

Ti n lépa ekun.

Egbé: Aja t'6 h lépa ekim,
iyqnu, ni n wa;
I;anu, Iyonu,
Iyonu, ni n wa.

Alaseju eni t°6 jeun yo tan,
Ti n wa wahala kiri.

Iye ti yoo ri, y60 po ju

Iye ti 6 n wa kiri lo.
Alaseju, Alaseté!

Oun I’eni t'6 fe sisin ki,

Ti i f'owo ra’mui.

Lai I'ota, lai I'etu,

Lai I’"Awooda ( Machine
gun)

Maadi pe Kisina n’ija (Lord
Kitchener)

Kisina, olori-ogun QOba
Geesi.

Maadi gboji I'60guin

O s’omo djé n’ikoé;

Maadi gboju I’esin,

Rakunmi, t’oun tibaaka;

Opolopd ofa t'oun 1'9ko,

Ta ni mo gadari bi egbad oke

Akintunde Akinyemi

Under the control of the British monarchy
The king who disciplines
Those who act in excess

The incontrollable-king,
He did not compel others to do anything. 100
Everyone is allowed to live as freeborn.
The Mahdis
Who have not been to other people’s
farmland
Claimed no other farmland

Is bigger than their father’s3? 105
Due to lack of knowledge and understanding,
The house rat

Provokes the cat to a fight;

The useless dog acts in excess

And, provokes the leopard to a fight. 110
Chorus: The dog that provokes the leopard,

Is looking for trouble;

A lot of trouble,

(The dog) looking for trouble.

The one who picks a quarrel 115

Intentionally with others,

May end up being beaten,

Ridiculed, and humiliated.

The one who acts in excess, is the one-who-easily-
gets-humiliated.

Is like the one who brings on a sneeze 120
By tickling his or her own nose3?

Without arms and ammunition,

Without the machine gun,

The Mahdis challenged Lord Kitchener to a fight;

Kitchener the British war commander. 125

The Mahdis trusted their ability,
They trusted their war tactics,
They trusted their chariots,
They trusted their camels,

Their many swords and spears, 130
Who can saddle a horse perfectly to carry 2,000
sacks or bags of load?**

321 ines 104-7 are used as an analogy to describe the ignorance of the Mahdis.
33To refer to a person as someone bringing up a sneeze by tickling the nose means that the

person is picking a needless quarrel.

3*We are not unaware of the ambiguity in eghad oké, which could be translated as either ‘2,000
% 20,000” or ‘2,000 sacks or bags’. Eghad in Yoruba numerals is the equivalent of 2,000, but oke



Opolop) ibon “sakabula!

Bi ’sakabula pegbaad-gbéje,

Poroporo oka ni won
Loji awooda!

Atidiki ni baba ibon —
K’a té6 won’ka meta etu,

K’a t6 k’eyo ota elégéé!
K’a to faje si i,

K’a 16 f'opa yo,

K’a to gun susu;

K'a 16 £ 6jit ikt ibon,
K'G 16 bere se-¢!

K’a téo na'wo yin in,

K’6 t6 ‘saka’, eni,
K’6 16 ‘sakd’, éji,
K’6 t6 ‘sakd’, ¢ta,
K’6 to ‘gbula-aa’!

B’6 ba ki rere, lakulaku
A rin egberin ighonwo,
Atidiki # rin ibiiso) méji.

Ibon soja kookan,

Ti fohun n’igba igha

Ki sakabula t6 lé

Fohun [’e¢kansoso!

Ki sakabula to pa mefa,

Atidiki ti pa irinwé

L’apafon yan-an-yan-an;

Soja omo-ogun 0ibo —

Kiki atamatasé.

Egbeé: B’6 diré, a yinbon
B’6 bere, a yinbon,

B’6 dobale, a yinbon,

Idaomi okunrin,
Idaomi ni,
Idaomi okunrin,
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Many shotguns!
Even 1,000 shotguns in seven places,?
Are no more than ordinary cornstalk

When compared to the machine gun! 135

The machine gun is superior to the shotgun —

By the time you add three measures of gunpowder
to load a shotgun,

And add pieces of bullet,

And add the tinder!

And ensure that the measurement is correct 140
And press everything together with the measuring
rod,
And clean the firing spot of the gun,
By the time you aim at the person to
be shot,
And you take a shot,

And, remember, we may misfire the first time, 145

Misfire the second time,

Misfire the third time,

Before it will fire up eventually, making a killing
sound!

If it (the shotgun) is well loaded,

It may kill someone as far as 800 metres arms-
lengths (away from the shooter), 150

Whereas the machine gun can kill a target as far
away as 2 miles.

The military gun,

That sounds two hundred times,

Before the shotgun

Will sound just once. 155
Before a shotgun will kill six,

The machine guns would have killed 400;

I mean kill them, dead, gone forever.

Soldiers, warriors of the Europeans —

They are all good marksmen, sharpshooters. 160
Chorus: Even while standing, she/he is shooting,
Even while stooping, she/he is shooting,
Even while lying face down, she/he is
shooting,
Great Dahomean male-warriors,
Are Dahomeans, 165
Great Dahomean male-warriors.

could refer to either the numeral 20,000 in Yoruba or a sack or bag of cowries. In precolonial
times, when cowries were used as a form of currency or exchange for buying and selling, one
sack or bag (oke) contained 20,000 pieces of cowry shells.

“?According to Abraham, this is an imaginary numeral to express the idea of many
(R. C. Abraham (1958), Dictionary of Modern Yoruba. London: University of London Press,

p. 178).
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Aséhinwa, aséhinbo,
Kisina, ogagun Oba Geesi,
"Un I’6 t’ojui oni-Maadi
Alaseju b’omi gbigbona
Oun 1’6 ran Aafaa Maadil
Lo s’orun ¢san gangan.
Malam Saidi Ibiit Hayati —
O I'6un 6 se bi Maadi!
Aafaa Saidi omo

Hayam.
O ma ma lé yaju?
O I'asejit Iowo jojo!
O f’arugogo fa ohun
Ti owo re ko to?

Aja i sinwin ko mo’'nda?

O gboju gboya tan,

O wa i digun dite

N’lle Hatisa?

Ldbe asia Nla Qba Geesi —

Oba tii foba je:
Tii fi ojii awon oba
Alaseji bomi gbigbona!
Nje, sinkin, owo 1¢ 0,
Owo 1& 0, 6 d’'Ile Ida!
O dé’Ie Ida tan
O ko lo gbé je?
O tim di sinkim, 6 di jid
N'ile Kamaru!
Egbé:Ogulitu bo sin’omi —
Talo

Ard ro 0 woowo

O bo sinii omi — Talo
. Ardaro o woowo.
Eyin alaseju,

Akintunde Akinyemi

At long last,

Lord Kitchener, the British war
commander,

Humiliated the Mahdis,

The ones who act in excess. 170
He sent the Mahdis

To their early grave.

Mallam Shaykh Sai’d Bin Hayyat —3¢

Also wanted to replicate what the Mahdis did!

Alfa Sai’d the son of Hayyat. 175

Is this not waywardness?
You are too wayward!
You are trying something
That is out of your reach.

You do not seem to know the limits of your power
and strength. 180

You are so bold

That you engage in civil disobedience,

Among the Hausa (in the northern part of Nigeria),

That is under the jurisdiction of the great ruler of
Britain —

The great king who installs other kings, 185
He is the one who can subdue other kings

Who act irresponsibly, and in excess of their power.
Now, you (Sai’d) have been arrested,

Arrested, and exiled in Iddah!37

While in Iddah 190

You refused to obey instructions and directives.

You were transferred once again

To Kamaruland!38

Chorus: Fragment of an old mud wall drops in
water, and dissolves

You are subdued 195
You have been overpowered
You are subdued.

Those who act in excess,

3%Shaykh Sai’d Hayyat (1887—1978) was a Mahdiyya follower in Northern Nigeria. He fought a
religious war during his lifetime, but was defeated by the government. For more information on
Shaykh Sai’d Hayyat, see A. G. Saeed (1992) ‘A biographical study of Shaykh Sai’d Hayyat (1887—
1978) and the British policy towards the Mahdiyya in Northern Nigeria, 1900-1960’, unpublished
PhD thesis, Bayero University, Kano, Nigeria.

3"The city of Iddah is located in present-day Niger State, north-central Nigeria.

38Kamaruland’, where Shaykh Sai’d Hayyat was exiled by the colonial government, may be
Kamaru town near Jos in present-day Plateau State, north-central Nigeria (Karin Barber, per-
sonal communication). A poem like this is further evidence of QObasa’s interest in social, religious,
political and economic events beyond Yorubaland.
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E ma ma se pele: You should be careful:

Bowo Qba ba te yin If you play into the king’s hand 200
Ipe sise ko ma ma si; There will be no room for clemency;

Ofin ko m’olowd, The law will not exempt the wealthy/rich,

E ma ma se péle. Be careful,

Nitori ija ésin! Avoid a religious war!
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