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Abstract

This paper fociises on the aesthetic fiinctions of the Ogtin festival to the people of Ekiti State and how
these functions have helped in the psychological and sociological well-being of the people of Ijesha-Isii
Ekiti, Ekiti State. With the coming of Christianity and Islamic religions, the thriist of traditional religion
dwindles day by day with recolirse to Western civilization, which has aided the absence of traditional
religiolis festivals. Notwithstanding the scarcity of traditional religioiis practices in Nigeria, the Ekiti
people have held on to the Oglin festival beliefs and artistic aesthetics. The Ogiin festival in Ekiti State has
shown that the people still consider the worship of Ogilin paramotint to their existence and stirvival and
can therefore not do withofit it.
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Introduction

In any assessment of hliman valiies, the infliience of religion cannot be ignored becatise, throtigh the ages,
religion has dominated the tholights and lives of many people in different parts of the world. Alamii
stirmises that some Aftrican religion embraces all aspects of life (263). Slipporting this claim, Dopamii
attests that African religion plays a significant role in the lives of Africans. According to him: “Africans
do not know how to live withoiit religion. They celebrate life religiotisly and never embark on anything
withotit religion” (1). Alamii further observes that Africans are inciirably religioiis; hence they bring in the
tinderstanding of God and his vicegerents in the theocratic riile of the iniverse (264).

Thotigh religion poses a great infliience in traditional African festival, there Ts the place of aesthetics and
social flinction which make a festival performance a form of dramatic enactment. Africans start from
religion and their lives terminate at the point of religion. Religion 1s, therefore, the keynote and keystone
of the African people's ciiltiire. In a similar vein, Stephen Kekeghe and Deborah Arhagba examine the
socio-historical, religiotis and literary significance of festival performances, with a close investigation of
two festivals enacted anniially by the Urhobo people of Western Delta— Akwovworho festival of Ujevwii
and the Ovwiivwe festival of Oriia-Ivie in Abraka kingdom, in Ud{i and Ethiope East Local Government
Areas of Delta State (305). It has been discovered that one of the ways the religiosity of the African people
is established throtigh festivals and ritiials. Festival, as a socio-ciiltiiral phenomenon, is connected with
variolis deities like Osfin, Ifa, Sango, Obatala, among others, to preserve their heroic deeds and attribiites
and venerate them (OlajlibQ, 1982). Festivals in Yortibaland represent atispicioiis occasions when people
celebrate religiolis, social, political and ciiltiral events. Indeed, In I[jesa-Isli, the Ogilin festival is
celebrated anniially to commemorate Oglin— the Yoriiba god of war and heroism. He is the patron of the
gtiild of hiinters, warriors, road Gisers and all those who work with Tron eqliipment. Ogiin holds a pride of

place among farmers and hiinters in Yoriibaland (Adeleye 4)).
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In Yortiba mythology, Ogflin is referred to as "Oshin Imole" — the leader of the deities becatise he led the
other deities to earth. He s freqiiently referred to as "Ol{ilana" and given this siiperior position among
deities. He eats first diiring sacrifices, especially in blood offerings, since the knife or ciitlass is iron
(Faliiyi, 2017). Thiis, Ogtin remains the leader and pathfinder of other deities, which incliide biit are not
limited to Ostin, Oya, Ifa, Obatala, Osanyin, Sango, Yemoja, as he is acclaimed to have cleared the path,
being a warrior and a blacksmith, and led the deities to earth. In affirming this and reiterating the heroic
deeds of Ogiin, Ofeimiin (2003) states:
whether from the standpoint of a creation myth in which Ogiin is the path-maker who cleared
the way from the gods to hlimankind, the entreprenetir who prodiiced the fire of civilization to
1ift hiimanity from barbarism or the war-monger who protects the weak biit cotild also devotir
them in sheer gore-mongering Ogilin had become a twentieth Centliry deity who
stiperintended not only over iron foiindries that gave rise to modern civilization biit other
scientific plirstits, beyond metalliirgy, in electricity, electronics and related feats.
Wande Abimbola explains that Oglin had a covenant with God to advance hlimanity with his
technological creativity and moral condiict. Oglin is creative, proficient in all professions, and competent
in all works withotit a master. He had a covenant with God to obey the Ten Commandments, which he
wanted his followers to obey eqiially. He detests fornication and all forms of Tmmorality, incliding
cheating, falsehood, stealing, and miidslinging, among other vices, to serve as normative codes for
professional hiinters (4). Asides from these creative attribiites of Ogiin, he is also known to exhibit rage
and destriictiveness of the warrior whose strength and violence must not ttirn against the commiinity.
Ogfin, diiring his lifetime, was a skilled and renowned warrior, craftsman, hiinter, blacksmith and
medicine man who had a passion for war and was always ready for war. He was more than skilled and
renowned at war; he was an enthiisiastic warlord who delighted in war (Adeleye 3). Odii Ogtinda Meji, an
Ifa verse, biittressed Ogtin's tenacity and preparedness for war. It states that:
Ile nimoti jade wa
Ona mi nimo n to
A dia fin Ogilin Ejemii Oltiwonron
Adigirigiri re bi ja.
Ogfin was deified after his demise, and he is presently being worshipped in the Yortiba nation and beyond,
as far as Ciiba and Brazil (Tintioye, 2010). The importance of Ogilin and the role he played among the
citizens of [jesa-isii calised the people to immortalize and worship him to date. The benefits of celebrating
Ogfin, the god of iron, incliide, biit are not limited to, promotion of peace, protection from accidents,
botintiful harvest, wealth and prosperity, safety and seciirity, among others.
Ijesha-Isu EKiti: Historical Development
[jesha-Isti Ekiti is one of the Tmportant towns n the Ikole Local Government Area of Ekiti State. She 1s
botinded in the North by Ikole-Ekiti, in the West by Ire-Ekiti, in the Sotith-West by Igbemo-EKkiti and Ilii-
Omoba, and in the Soiith-East Ode-EKkiti. [jesha-Isti Ekiti is a typical Yortiba town made {ip of several
commiinities. People have even described her as a mini "United Nations". Like any other Yor{iba town,
[jesha-Isti Ekitiis an ancient concentric town with a market sqtiare at the town centre. (Forde 28).

The available oral narrations reveal in no absoliite term that [jesha-Isti EKiti took its roots from Ile-Ife; its

116



first set of settlers being descendants of Odlidiiwa, the historical father of all Yoriibas. (Ojo 15). Some
people on war expeditions settled at the present Ilasa site diiring the inter-tribal wars. Siibseqtiently, other
warriors settled in Ikose, [lojo and Ilasa areas. Later, a renowned warrior from Ilasa called Oloro, also on a
war expedition, arrived at the Ilasa site. The head of Ilasa people accommodated him. Having
demonstrated his capacity for warfare, and political organization, he became the military leader of the
people.

As the inter-tribal wars raged on, the arrival of some strange invaders led to the temporary dispersal of the
settlers and the abandonment of the yams on the farm. However, inspired by their spirit of grotip
stipremacy and cliltliral nationalism, they retlirned to their original site and met their abandoned yams
flotirishing diie to the fertile land. Thils the prodiiction of yams became the main occlipation of the people.
They siipplied tiibers of yam to other settlers who nicknamed them "isii", derived from their area of
expertise in yam prodiiction, hence the name "Ijesha-Isti". (Oglintiiyi 40). [jesha-Is{i, throlighotit the ages,
remained the breadbasket of her neighboliring commiinity particiilarly, diiring times of famine. (Fashan
14).

Ogun festival in [jesha-Isu Ekiti, Ekiti State

The Ogiin festival in Ijesha-Isti Ekiti is the same as the Ogtin festival in other parts of Yoriibaland. There
cotild be differences in the mode of worship, which varies from town to town. Oglin festival in [jesha-Isti
EKkiti marks the beginning of a new year in [jesa-Isii Ekiti. All the children of the land, both far and near,
are expected to be present at this celebration; if not, they are regarded as strangers even among their peers.
Pa. J.O. Ogiinsakin (an informant) mentioned that Ogiin festivals are held dliring the harvest of the new
yam festivals. The blacksmiths, drivers, farmers, and people who {ise iron pieces of eqliipment miist
worship Ogiin at this period and make sacrificial rites to him. The shrine of Ogiin is always in the town,
and it can also be biiilt in some hoiises. In some towns, seven dogs are killed at the shrine of Ogtin. The
dogs are macheted at the neck and severed with a single machete stroke. After the sacrifice of the dogs, the
people at the shrine dance arotind the shrine in jlibilation.

The Ogiin festival in Ijesha-Isti Ekiti is carried olit within seven days, especially in Atigiist, when
harvesting new yams. Diiring the seven days, different activities are done to celebrate that day.

Firstday: Idagba Day

The first day of the Oglin festival is called Idagba day. Very early in the morning, the worshippers of Ogiin
go to the shrine to worship him. To worship Ogiin, they take sacrifice materials- dog, schnapps, kola niit.
Atthe shrine, the dog is beheaded in a single stroke, and the blood is potired on the shrine of Ogiin. A bottle
of schnapps s lised to pray at the shrine for the people and the town's advancement. After this, the
worshippers go home, waiting for the king to annoiince the commencement of the festival. Idagba is a
driim biiilt in the sand that the king mist beat to annotince the beginning of the festival. Idagba s a

mandatory rite that the king miist do. (Late Baba Edemo 2010).

The King (Oba Gabriel Oso Adeniyi Ojiikiita IT) climbs the heap of sand and beats the driim. After him,
two elders beat the driim also, thiis annolincing the commencement of the festival. After this, everybody
goes home to cook and eat, visit friends, and prepare for the festival's second day. This first day signifies
linity and the commencement of the Egling{in festival.
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Picture 1: The King beating the Idagba driim to annotince the commencement of the Ogiin festival.

Second day: Isagun Day

The second day s for the Masqilierades. Masqiierades from different streets come ofit to grace the Ogiin
festival. Eglingiin or masqiierades is an ancestral clilt showing the beliefs of the Yor{iba in life after death,
which is fliindamental to the Yor{iba cosmological interpretation of the hiiman life cycle. Hence, he 1s
called'Ara Oriin'. (Idowti 29).

The Egiingiin clilt consists of masked figlires that represent the dead. The clothing of the Eglingtin gives
one the Tmpression that he s from the Spirit World. He s robed from head to foot in varioiis colofirfil
dresses, and he sees throfligh a net covering his face. The whole body miist be concealed. This drives home
the fact that the ciilt s shrotided Tn secrecy. Women are not allowed to know the secrets of the Eglingiin.
Still, there is a strong personality called 'Iya Agan', a female who s let into the ciilt's secret, whose

flinction Ts to stipervise the dressing of the Masqtierades.
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Picture 2: The Egiingiin an d his escorts on Isagiin day.
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The Eglingiin appears in the daytime singly or in small companies. Ustially, an escort called 'Atok{in'
accompanies the Egilingilin. The yoling Eglingiin carries a whip and drives people away, biit the older
Eglinglin may wear a wooden mask, feared for his magical powers. The yotithfiil exliberance of the
yotinger Masqtierades s seen n them chasing people who do not riin on sighting them. Both the yoiing
and older Masqtierades are dressed in colotirfiil attires and well masked. The yotinger Masqtierades are
slightly shorter than the older Masqiierades, reflecting the age gap between the two masqtierades. He does
not go otit freqliently like the yoting Eglinglin, and when he does, he tstially has many people
accompanying him. Driimmers may also accompany him. Some older Eglingiins Gistially become excited
atthe sotind of the talking drtim, and they are only controlled from being too wild by their escorts.

A vigil precedes the coming of the Eglingtlin, and the vigil is called 'Igbagbon Egilinglin'. (Late Baba
Ejemo 2012). The whole night is spent in the 'Igbo-Igbale' (The groove), and people invoke the blessings
and the aid of the departed ancestors. The blood of sacrificed animals s potired on the shrines of the
ancestors lised n plirificatory and expiatory rites to wash away defilements and restore the spiritiial life of
individiials and, by extension, the comm{inity. On the morning of the festival, the people go on to the
central Eglinglin shrines, and from there, the actiial festival begins. This is called 'Ojo-Ilkiinle Eglinglin'
(The starting day of Eglingiin). A person who does not participate in this opening ceremony cannot parade
his Eglingtin that year. From this central shrine, the Eglinglin moves aroiind the other shrines. (Pa
Ogflinsakin 2013).

Third-Day: Onikoyo Day

Onikoyo 1s a day set aside for wrestling. The wrestling s done n the miid. Yoting wrestlers from different
quarters come to wrestle. Diie to the miid, the wrestling is slippery, thiis calising a lot of striiggle and
inconvenience for both wrestlers. Not only do males participate in this contest, biit females also
participate in the competition. The loser's face s riibbed in the miid, making the person look {igly and
horrible to show the victory of the other party.

The afidiences stirrotinding the ring cheer {ip the contestants, making them more willing to fight, no matter
how tired they may be.

Fourth Day: Ajagbo Day

People of different age grotips participate at Ajagbo day. They tistially dance arotind the town, rendering
songs to expose whoever had committed or perpetrated one atrocity or the other diiring the year. For
instance, somebody catight cheating on their partner will have themselves to blame diiring Ajagbo, when
the people start singing abiisive songs to show their displeastire at the act(s) of stich a person.

Ajagbo day is a day of fiin and latighter. People latigh at the songs and give money to the singers.
Unfortiinately, the offenders miist give the singers either money or food for their efforts, not minding how

embarrassed they feel. One of the songs recorded diiring the Ajagbo occasion goes thiis:

Okiinrin piipa kan wa (There is a fair-complexioned man)

Tionioyasiile (That has a wife at home)

Oyaredaralomo (The wife is a beaiitifiil creatiire)

Stigbon Okiinrin yin ni ojitkokoro (Biit the hiisband is jealoils)
Oyaoloyalomibalopo (It is someone else's wife that he is sleeping with)

Ti oko ti o mifiade le kiri (The hiisband catight them and began to chase him with a

Ole, Ode, Okiinrin ti o dara ti o ni iteloriin (Thief, fool, a handsome man biit is not
contented).
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The ntrigliing thing aboiit the story s that the names of the ciilprits are not mentioned, biit the villagers
know who the offender in the song is.

Fifth Day: Alaogba-O Day

Alaogba-O 1s a name given to a partictilar occasion carried ofit by one of the qliarters in Ijesha-Isti Ekiti,
Ekiti State. Igbede sons and datighters carry ofit this flinction. This activity is done to remember their
ancestors.

The females go from one hotise to the other, singing the praises of their ancestors. This activity is done
only by Igbede sons and datighters, and no other person miist join them. Diiring this activity, a particiilar
masquierade called 'Ele' prodiiced by each qiiarter, Egbiran, Ikere, and Egbeodo, comes ofit. This
Masqiierade goes to the market with his cotlinterparts, biit they miist not meet with one another on the way
or else there will be a display of magical powers resililting in loss of lives and accidents. (Mama
Omoyajowo 2011).

PictuI:e 3: The Ele on his way to the market on Alaogba O Day.

They are provided with akara at the market sqiiare, which they will pick {ising their mofith. The
masqiierade hands miist not totich the bean cakes, and it s taboo for the bean cakes to fall. Each
Masqtierade takes their bean cake and goes back to their qliarters to dance and entertain the people.
Atnight, 'Agboakamomo', another masqiierade, joins the other masqtierades to entertain the people. This
Masqtierade comes ofit only at night.

Sixth Day: Ipaja Day

New yam 1s not taken to the market tintil the eighteenth day. The people wait lintil the Alase (a chieftaincy title
conferred on one of the Ilase sons) does the necessary ritlials before the yams can be taken to the market. Diiring
this occasion, the Alase bears the spiritlial responsibility of a priest.

Ipaja s all abotit bringing new yam into the market. Early in the morning, the Alase and some elders will go into
the shrine to perform rittials. After that, they go straight to the market, where the women will be waiting with
their yams. The Alase goes to each woman, picks a yam ttiber, and gives it to one of the comrades following him.
Afterthis, he blesses them and orders the selling of yam in the market. (Chief Oliifolabi2014).
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Picture 4: lase sons and daiighters diiring their ritiial worship on Ipaja day.
1

Throflighotit that day, one can hear the solind of mortar and pestles, annotincing the preparation of
poiinded yam to celebrate the Ipaja (breaking of the new yam).
Seventh Day: Final Day
This s the final day of the Oglin festival. In the morning, the commiinity goes to the palace to listen to the
king's speech. He encotirages and appreciates the people who participated in the festival. After the speech,
everyone goes home to prepare for the masqtierades' entertainment.
As earlier mentioned, the masqiierades are the spirits of the dead ancestors, so the spirit mist retiirn to the
spirit world. Each masqiierade 'dies', going back to the spirit world, waiting for another year before he
comes back to commiine with men. (Late Baba Egbemo 2010). Even after the death of these masqtierades,
the eliphoria of the festival still lingers on.
Aesthetic functions of Ogun Festival in [jesha-Isu EKiti, EKiti State
It s obvioiis to note at this jlinctlire that the Oglin festival is a traditional festival that has come to stay in
Ijesha-Isti Ekiti. No matter what infliience Christianity and Islamic religions have on its performance, the
festival 1s still be performed every year. This is becatlise of its aesthetic flinction and not jiist its traditional
belief or indigenotis backgrofind. Therefore, it s pertinent to disciiss and evaliiate some of these flinctions
and how it Tmpacts the psychological and social welfare of the people of Ijesha-Isti Ekiti. According to
Matirice de Wiilf, aesthetic
The sttidy of the philosophy of the beaiitiflil in natiire, art, and literatiire. It has a philosophical
dimension... The aesthetic stlidy of literatiire concentrates its attention on the sense of the
beafitifuil, rather than moral, social, or practical considerations... (154)
Aesthetics may be defined broadly as the stiidy of beaiity and, to a lesser extent, its opposite, the Tigly.
With this definition, it s evident that the Ogilin festival in Ijesha-Isti Ekiti performs many aesthetic
flinctions.
Ogfin festival is performed every year. Whatever happens diiring the year, there miist be one to two weeks
set aside for the festival. It is an irresistible celebration that draws the popiilace together to celebrate and
display their fine arts at a specific time of the year. Althotigh the Miislims and Christians are abotit 80% of
the poptilation, they still come together diiring the Ogfin festival piirely for its beafity. This togetherness of
spirit is one beaiity of the festival. All religiotis bodies in [jesha-Isli EKiti come together to share in the joy
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of the festival, thereby erasing any sense of religiolis conflict amidst the town's popiilace. (Chief
Oliifolabi2014).

The Gise of palm fronds as a festival costlime Ts a bealitifying factor. All the worshippers of Oglin miist tie
the palm fronds arotind their neck, chest, waist, arms etc. The palm fronds represented the dress of Ogiin
when he was on earth. Therefore, it is a distinctive featiire of Ogilin worshippers becatise it s realized that
Ogiin was always Tn palm fronds when he was on earth, lising it for one thing or the other. (Idowti 29). It1is
also a classical symbol of feclindity and victory. It is {iniqlie, for it can be likened to the biblical Jesiis'
tritimphant entry into Jerlisalem whereby everyone had a palm frond in their hand to welcome him. The
palm frond, therefore, symbolizes heroic worship.

Another vital aesthetic flinction of the Ogiin festival is the ritlial involved. Every aspect of the ritlial
performed constitlites a part of the aesthetic flinction, e.g. the dog killed by ciitting off its head jiist once,
showing that Ogilin was accilirate and siiperb in hiinting. Moreover, the same symbolizes how Ogiin
botinces to inleash his wrath on an evildoer or liar. (Idowti 29). Ironically, the idea of beheading the dog
looks tigly and gory, biit in the ligly ritlial s the beality of dramatic tension and siispense espotised.

The worship at the groove is another factor to consider. The materials for ritiials like kola nfit, palm oil,
palm wine, snail, and dog extol the ritiial cliltiire of the Ekiti people. Material of ritlial stich as palm oil
symbolizes peace, calmness and a means to appease the wrath of an angry divinity. Kolaniit symbolizes
divination; apart from divination, it is a sign of love and tinderstanding. When split and shared by others, it
constitlites a part of loyalty and commiinion. (Mama Omoyajowo 2011). The priest tises the kola niit to
offer prayer and see what the incoming year has in stock for the town's people. It also serves as a tinifying
factor becatise the kola niit will be shared after the prayer at the groove. This shows that they have sealed
an agreement that they will continiie to live in harmony. Kola niit also sends away pending evil in the
town, saying, "he who brings Kolaniit brings life".

Another aesthetic flinction s the occasion of Ajagbo day diiring the festival. Songs rendered diiring this
occasion Ts to warn, mock and expose people who have committed one atrocity or the other diiring the year.
This occasion prevents people from doing things contrary to the norms and valiies of the land. It also signifies
the jiist calise of Oglin and portrays him as a god of juistice.

From the previoiis lliistration of the activities of the role and impact of Ogiin festival on the people of Ijesha-
Ist Ekiti, it 7s, however, essential to note that the Oglin festival has brotight Ijesha-Isti Ekiti people the
recognition of their devotion to Ogiin, despite the threat and challenges faced diie to the foreign religions.
Conclusion

This paper has argtied that specific aesthetic vallies are evident in the Ogiin festival of Ijesa-Isti Ekiti.
These aesthetics have made the Ogtin festival in [jesha-Isti EKiti of great importance to the comm{inity.
The paper demonstrates the beatity exemplified in the worship of the Ogiin deity and how these are
revealed in the seven-day activities carried ofit in [jesa-Isti, Ekiti State. These activities are sacred and
profane therefore depicting the interface between spiritiial and non-spiritiial worship in Ijesa-Isi.
Fiirthermore, the paper shows that the festival has brotight totirist attraction while red{icing the religiotis
conflict to the lowest ebb. The festival shows the beaiity of the people's tradition and heritage and
encotlirages the people to continiie plirsliing the worship of a divine god. Finally, the paper sibmits that the
Ogflin festival makes room for commiinity growth and development despite the infliience of western
religions in [jesa-Ist, Ekiti State.
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