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Abstract

Yorubd video films are representations of the Yorubd religious, social, cultural and
political life. Several studies have examined Yorubd films from diverse perspectives, with
little attention paid to the representation of the religious apparatuses of the traditional
state. The traditional state is ancient, primeval and also different from the colonial
practice. Through Saworoide, and Agogo Eéws, this paper discusses the impact and
importance of the religious apparatus to the traditional state. Using a semiotic reading
of the selected films, the paper explores how the religious state apparatus controls
and influences the democratic value of the traditional state represented in selected
films This paper interrogates how the religious apparatus represented impinges on
checks and balances in the political structure of the traditional state through the filmic
state actors and state insignias. The representation of the religious apparatus of the
traditional state in Saworoide, and Agogo Eéw¢ demonstrate that there is a significant
awareness of the roles that religious apparatuses played in moulding Yoruba societies
as a nation state.

Keywords: representation, state apparatus, state insignia, traditional state, Yorubd
video films

Introduction

As an advocate and part of a particular culture, community and society, art-
ists endeavour to use their artistry to improve on their society. To achieve this,
they employ different styles, starting from the medium of communication to
tapping information from the religion, tradition, culture, history, economy and
philosophy of their immediate society. Therefore, the idea of arts for art’s sake
becomes inappropriate and not applicable to Yoruba artists and their works.
This makes the works of the Yoruba artists overtly and stridently moralistic.
Hence, the information they intend to pass to their society becomes so crucial
to them that the method of conveying it also becomes highly significant.

The state and its apparatuses is another important and presiding grist that
overtly or covertly inspires artist. The relevance of the concept of state to di-
verse disciplines is evident in McAuley (2003) submission that recently, it has
been impractical to have a passing look at major books on politics without no-
ticing the increased scholarly attention on the concept, theories, structure and
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notion of the state. Artists are not left out, as they are very responsive to the sit-
uation of the state, its apparatuses and actors. This is evident in the different
forms of art that discuss diverse challenges and ills plaguing the state. It is in
this respect that Yoruiba artists, especially the filmmakers, employ the notion of
the traditional and modern state in their narratives.

This paper will therefore explore different activities of the state apparatus
and actors represented in Saworoide, and Agogo Eéwo to discuss the importance
of the filmmakers to exposing different negative activities of the state and at
the same time applaud the positive. Through these two films purposively se-
lected for this paper, attention will be on the traditional state, which is an or-
ganization within the society that co-exists and interacts through different ap-
paratuses. The analysis will therefore be narrowed down to the spiritual appa-
ratus in particular in order for the paper to be precise and detailed.

The Concept of State : Traditional and Modern

An impressive body of scholarly works exist on the structure and theories of
the state; an inexhaustible list would include Hutchins (1942), Awoélala (1987),
Dunleavy and O’Leary, (1987), Mitchell (1999), Hay, (1996) and many others.
These intellectuals write from diverse stance, peculiar to their field of study.
From various perspectives, they addressed the definitions, types, roles, theories
and functions of the state. This paper dwells on the perspectives of three major
scholars on the concept of state; (Charrad, 2001), (Gupta, 1995) and Sharma and
Gupta, (2006). Hence the state is discussed as;

a. Asasolid geographical entity, with recognizable boundaries and borders-Ni-
geria. Sometimes, this is referred to as “the nation-state; a nation-state with
administrative control over fixed territorial boundaries” (Charrad, 2001).

b. Asabureaucratic structure or apparatus - as government and institutions set
up to administer the geographical expression that is sometimes alternatively
called the ‘nation’ or the state.

c.  Asanimagined socio-cultural entity - the peoples of Yortiba descent and ex-
traction in Nigeria, Cuba, America, and Brazil, all of which belong to a single
Yoruba nation.

From the above perspectives of the concept of state, it is evident that the state
is a representative of the society as a whole. Therefore, the state possesses the
legitimate supremacy to oversee all activities of the society. In agreement with
these perspectives, the state is divided into traditional and modern for the pur-
pose of this paper.

Almost every Yoruba traditional community is under a sovereign jurisdic-
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tion. Consequently, by traditional state, this paper is particularly referring to a
distinguished style of governance, which is different from colonial style, form
and manifestation. Therefore, a traditional state includes different traditional
and indigenous institutions; political, social, religious and economic. In other
words, when a state is referred to as traditional, it absorbs the culture, tradition,
religion, philosophy, ideology, custom, economy and totality of a particular set
of people principally in the pre-colonial period. This orthodox and primordi-
al structure is ritualistic, ceremonial, ancestral and conservative. In this tradi-
tional state, monarchy is the representation of government, with king perform-
ing political and divine functions even while there are other subordinate clan-
heads and chiefs that oversee other state apparatuses, largely taking directives
from the king.

The modern state on the other hand is a form and structure that has insti-
tutions and a legitimate authority. Hence, the modern state is “a compulsory
political organization with a centralized government that maintains a monop-
oly of the legitimate use of force within a certain territory” (Weber1989:36). The
apparatus of modern state comprises different institutions with administrative
bureaucracies, legal structure, military and religious organizations. Also, the
political apparatus of the modern state is distinct and discrete from every other
organization in the modern society. The executive, judiciary, legislative and also
civil service, are some of the institutional sections of the modern state. This is
as a result of the fact that they all are legally and formally synchronized. Con-
sequently, in the modern state, citizens have different rights as well as respon-
sibilities and duties they perform, which makes them important and signifi-
cant to the state formation. All citizens of the state recognize the advantages
and disadvantages of the state. Equally, they believe in the capability, suprem-
acy and legitimate functions and influence of the state on their daily activities
(Abrams, 1988; McAuley, 2003).

The State Apparatus : Repressive and Ideological

State apparatuses are the various sectors, organizations and structures of the
state that are controlled by different state actors. The state apparatuses include
political, religious and social units. Althusser (1970) identifies two broad cat-
egories of state apparatuses, based on their mode of operation: these are ide-
ological and repressive state apparatuses. The ideological state apparatus is a
number of realities, which present themselves to the immediate observer in
the form of distinct and specialized institutions that operates through princi-
ples, ideas and philosophy (Althusser 1970). In this regard, the religious, fami-
ly, political, economy and cultural systems of the state are under the ideologi-
cal apparatus of the state. Since the traditional state operates mainly from the
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ideological perspective, it therefore falls under the ideological apparatus. Thus,
the kings, chiefs and every other actor of the traditional state perform their du-
ties using traditional ideas, customs, philosophy and principle that are largely
ideological. Dwelling largely on the ideological apparatus is not eradicating the
fact that some traditional state apparatus also operates as repressive. Therefore,
the traditional state portrayed in both Saworoide, and Agogo Eéw¢ prominently
foregrounds the ideological apparatus while it reflects the repressive state ap-
paratus in the background.

Repressive state apparatus is largely applicable to the sectors of the state
that maintains law and order. While discussing the notion of repressive ap-
paratus of the state, Althusser (1970) opines that the repressive apparatus be-
longs completely to the public zone and that it operates largely by repression,
which sometimes involves suppression, subjugation and dictatorship. This sec-
tor of the state with other similarly organized divisions that are responsible
for the enforcement of law and order also carry out external relations. The re-
pressive state apparatus therefore includes Military (Army and police) and Par-
amilitary, which are mainly for safety and security of the state. It is apposite
to include that the repressive apparatus function by violence. Both ideological
and repressive apparatus have their separate and distinct duties, responsibili-
ties and roles that are peculiar to them. These responsibilities determine their
services and functionalities. As a consequence, there is a subtle interaction be-
tween how both the repressive and ideological state apparatuses function in
the state. However, the focus here being on the religious apparatus of the tradi-
tional state, the analysis will foreground the ideological apparatus without ig-
noring the slight interface of the repressive form.

Semiotics of Culture

Chandler (2007) is of the opinion that the theory of semiotics exposes us to dif-
ferent cultural attributes that helps in making sense of our world. These attrib-
utes are the web of customs, traditions, norms, practices and different cultural
values handed over by members of a particular culture from one generation to
another. Hence, by the nature of the talking drum, the Yoruba people attach so
much importance to its melody and rhythm. This is because “enikan 0 m'éde
ayan bi eni t6 mu kongg e dani” — he who controls the drumstick, determines
the language of the drum. Since the drum speaks with codes, which the drum-
mer controls with the drumstick, it takes someone with the understanding of
the drum’s ‘language’ to interpret or unravel the message. This message accord-
ing to (Odebunmi 2014) can only be figured out within a cultural context. This is
because the drum and its code are culture specific and every particular rhythm
has a cultural code. Consequently, the discourse here employs the cultural as-
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pect of semiotics theory since it is a discipline that connects smoothly to film
representation, especially with the cultural/traditional attributes. This submis-
sion is in accord with Ogundeji (1988) suggestion that the perfect domain of
iconization is theatre.

Cultural semiotics, according to Cassirer (1923), is the study of sign system
in a culture with regard to what individuals contribute to the culture, and the
study of culture as sign system with respect to the advantages and disadvantag-
es which an individual experiences in belonging to specific culture. To Posner
(2004), if one classifies the entirety of the sign systems in the world as the “se-
miosphere”, one can conclude that cultural semiotics studies cultures as parts
of the semiosphere. From Posner’s point of view, cultural semiotics demon-
strates a scientific framework for comparative description of all cultures in the
world. Hence, the semiotic approach to culture contends with the tradition-
al procedures of the humanities, the social sciences, and the normative dis-
ciplines, since humans express their various feelings or ideas using semiotic.
Consequently, this discourse adopts the cultural semiotics to explore the por-
trayal of specific practices of the Yoruba culture and community in the filmic
world.

Traditional State Apparatus in Yoruba Films

The state portrayed in both Saworoide and Agogo Eéwo is built on the ideologi-
cal apparatus, which operates through the Yortiba ideological system. The ide-
ological state apparatus is predominant to the governing system of traditional
state of Jogbo depicted in Saworoide and Agogo Eéwo. Tt is important to note
also that as the ideological state apparatus is in the fore of the filmic worlds, the
repressive state apparatus is in the background. This suggests that when han-
dling issues ideologically the traditional state applies the repressive form, in
order to achieve certain goal. The traditional state apparatus depicted in both
films incorporate different state institutions; political, economic, religious, ed-
ucational, to social, and security.

Discussion on the apparatus of the traditional state depicted in these films
cannot be complete without emphasis on the state actors and the institutions.
Attention also needs to be placed on the insignia of office, as this is the link
between state actors and the state institutions in which they function in the
filmic world. In Saworoide and Agogo Eéwg, state actors are representatives that
stand for or symbolize a body or a person. They are spokespersons and officers
of the body they represent. They are selected, commissioned, delegated, and
appointed by the state. They act as ambassador of the state by taking actions
on behalf of the state, but their activities are regulated by the same state. These
filmic state actors take charge of the political, social, religious and economic
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activities of the state. They are also referred to as the elite group and the beau
monde. The governance and leadership of the traditional state is therefore on
their shoulders, which gives them the privilege and opportunity to control the
resources. These state actors are; the kings, chiefs, religious leaders, and other
active state ambassadors and emissaries.

Both films present different characters as fictional state actors to portray
real state actors in the filmmakers’ attempt to expose the ills plaguing their so-
ciety. Since filmic characters portray people directly or indirectly, filmmakers
create their filmic/fictional characters to give a clear picture of their narration.
This is in agreement with Abraham (1992) that ‘characters are the persons rep-
resented in a dramatic or narrative work, who are interpreted by the reader, as
being endowed with particular moral, intellectual and emotion qualities by in-
ference from what the person say and their distinctive ways of saying it. There-
fore, the kings - Lapité and Adébgsipo - oversee the political apparatus with the
aid and support of their chiefs. These political leaders as iconic signification,
explains the responsibilities and roles of the kings and chiefs in the traditional
Yoruba society. Other important state actors include the chief priest, Amawo,
who controls the religious apparatus of the traditional state, the Iyalode/lyal4-
jé who is in charge of women, trade and the economy of the state and several
other actors.

Filmmakers use different styles, modes and signs to depict their characters
in their filmic worlds. Since the state actors control the state institutions, the
traditional state designs insignias of office, which symbolise power and author-
ity. These insignias are as important as the state actors and the institutions, for
they depict the functionality and supremacy of the state and its actors. Also, the
insignias connect the state actors to specific state institutions. Thus, the three
attributes become important to this work, to be able to analyse the features of
the traditional state.

Traditional Religious Apparatus in Saworoide and Agogo Eéwo

Religion is the way of life in the traditional African society. Aside giving the Af-
ricans a sense of security and identity, the religion demonstrates to them how
to act in different situations and how to solve their problems (Mbiti 1978). The
Yoruba indigenous religion is described as traditional or indigenous because it
is a belief system passed down from one generation to the other. (Crowther et al
1995). The foundation of Yoruba religious belief is Ol6dumare, the Supreme Be-
ing. According to Ogungbemi (2017), Olédumare has not only given the Yoruba
the pattern of political structure and governance but also provided avenues by
which human problems can be solved without necessarily calling on him for
small matters. Aderibigbe (2017) describes the impact of traditional religion by
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explaining that it is concerned with supporting overall prosperity and suste-
nance of the community. Adeleye (1988) maintains that religion has psycholog-
ical functions, which may not be readily translatable into social functions. It is
essential to note also that religion has accounted in large part for the fact that
values in almost all human societies are not mere hodgepodge but constitute a
hierarchy. For this reason, Adeleye (1988:63) asserts that it is vital to know that
“religion defines the ultimate values in the said hierarchy”.

The very nature of the Yoruba traditional religion as evident in both
Saworoide and Agogo Eéwo leads to concrete actions in the form of taboo, ritu-
al and sacrifices. These actions are strongly connected to the traditional Yoruba
state as state insignias for balancing the hegemony of the state. These insignias
are several symbols of authority and power that are connected to the religious
apparatus of the state. They have different spiritual implications specific to the
different state apparatuses and actors they interface with. These insignias ex-
plain the deep connection of different institutions of the traditional state to
the religious apparatus. Saworoide, and Agogo Eéw¢ explain the interactions be-
tween the political and spiritual apparatus of the state by depicting the demo-
cratic structure of the traditional state form.

The two films explore the prescribed pact between a filmic traditional state
of Jogbo and the people, including the chiefs and the kings that rule the land, as
well as the instruments of the pact itself, which are insignias of office peculiar
to the state. Saworoide; Agogo E€wd and adéide, are the three major insignia of
office that stand as cultural symbols of authority and power. The means of ful-
filling this pact include gbéré sinsin and ibura. Using cultural semiotics, the in-
signias are cultural significations, which depict the constitutional process with
which the traditional state form of Jogbo is governed. As evident in Saworoide,
the founders of Jogbo kingdom have attending taboos and totems - state insig-
nias that guide the political apparatus - that serve as check and balance on the
people from generation to generation. Hence, Onijogbo akgkd gives instruc-
tions and afterwards asks for Ifa’s opinion on his prescriptions thus:

..ki e rg adé ide kan saworo eti ilu ati adé ide kan, ki e fi 9om¢ gbé igi il dundin-
kan ki e fi se ilti...ki ni Ifa ni ki a se si o... (Saworoide 1999)

[...Fashion out a brass crown, drum, and jingle bells and a small container. Carve
a drum frame and make a drum...what are the instructions of Ifa?]

The Ifa priest afterwards consults Ifa to know the next appropriate action to be
taken by the religious apparatus. After the consultation, the priest reveals the
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instruction of Ifa through Ese Ifa, which gives detailed explanation, clarifica-
tion, and at the same decodes Ifd’s instructions, directive and commandment:

Aso funfun nii sunkiin aré

Ipile oro nii sunkun ékeji tantantan...
Adiifun adéromékin

Omo ooni Alanakan ésirin,

Nijd tii mékun sérdhun ire gbogbo.
Bgkan bd yo ninit ighd, a bgna wd,

Ire, ire gbogboo mo tété wd jogbo wd o
Ire gbogbo

Bd a bada mi sori,

A bése wa

Ire, ire gbogboo mo tété wd jogbo wd o
Ire gbogboo

(Saworoide 1999)

The white clothes is yearning for indigo dye
First part of the statement calls for the second part
An oracle was consulted for Aderomokun
Son of Ooni Alanakan Esuru

When he was crying for all blessings

If Okan appears in the grove

It comes towards path

May all blessing come to Jogbo

All blessing

When water is showered on the head

It will run down to feet

May all blessing come to Jogbo

All blessing

From the above Ese Ifa, one can deduce emphasis on reality, prayers, appeal,
well wishes, warning and repercussion. After this divination, the priest further
gives instructions on what to do, how and when to do it;

A 6 waa ko ewé ifa yii jo, a 6 wa se é bi 6 ti ye, a 6 wa mi awé agbaaarin Kan, a 6
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fi sint iho té 11 be nint Adéide, a 4 mu awé agbaaarin keji, a 6 ju u si ina igi il
Saworoide. Gbogbo ewé ifa ti 6 ku, a 6 j6 o ni &jijo, a 6 wa ro ¢ sint adé ide. Eji—
jo yii la 6 fi sin gbéré fun Ayélnélgah’l, Ejij(’) yif kan nda la 6 maa fi sin gbéré fin
gbogbo awon Onijogbi ti 6 ba 1i je. A 6 wa mu oru ti a 16, & 6 w4 fo méle yéanga

(Saworoide 1999)

We would now gather all these If4 leaves, we will then employ them as appro-
priate, we will burn into powder and then pour it into the brass container. The
powder is to be rubbed into the incision made on Ayangald. The same powder
will also be used for all enthroned Jogbo kings. We will take the used pot and
break it into fragments.

This instruction remains one of the most important parts of the narrative, as
it gives a detailed and comprehensive foundation, which the narration is built
on. It also explains the connection between the sacred drum, the ceremonial
crown, the drummer, the kings, the people and the spiritual head. The narra-
tion gives an insight to how the apparatuses of the traditional state is knitted to-
gether and placed carefully under the watch and guidance of the spiritual head.
Consequently, the Ese If4 as the initiating incidence of the narrative keeps ap-
pearing through both films. It is this Ese Ifa and the instructions that follow it
that explicate the strong position of the spiritual apparatus in the narrative.
The spiritual apparatus is so strong that the political apparatus and other appa-
ratuses of the state of Jogbo are built on it. This makes Amawo, the state actor
overseeing the spiritual apparatus, very important and significant personnel in
and to the state.

This activity of the spiritual apparatus is in accordance with Fatokun (2005)
submission that the chief priest confronts any force that challenges the well-
being of the society by giving spiritual fortification and advises on strategies
in consultation with the gods. The directives by the spiritual head therefore
indicate that the traditional state form is organized and has its own protocols
to control the apparatuses of the state. The pact, rituals and rules of conduct
designed for the political apparatus of the traditional state are built solely on
the spiritual apparatus. The insignias are deliberately invented and methodical-
ly connected with the state actors through distinct spiritual means and proce-
dures as Amawo explains to Lapite that:

Amawo: Okin t6 yi t{ 11 be ninu ado ide yii, ohun 6 so adé-ide pomg
saworoide. Ohun nda lo si so Ayangalii po mg gbog-
bo won. Okun kan yii nda ni y6o so iwo oba tuntun
po mg gbogbo won. T6 o bd ti biira ti mo si sin ¢ ni
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gbéré. Emi gégé bi elérii ldadrin gbogbo yin. (Sawor-
oide 1999)

Amawo: The strong link inside the ado ide, binds the Ade ide with the
Saworoide and with Aydngalii. The link will bind you
as the new king with them all as you take the oath
and incisions. They are all connected to the origin of
Jogbo. I stand as a witness between all of you...

The above explanation by the spiritual head is evidence that every ingredient
prescribed by Ifa to generate the pact — insignia are symbolic and connotative.
The steps to achieve the pact are also significant and peculiar to political safe-
ty and security of the state of Jogbo. It portrays the filmic traditional state as a
monarchical state where power is shared within the state actors — kings, chiefs,
priest and the people — and Ayangald. The monarchical structure of govern-
ment as depicted in these films enables checks and balances through the spiri-
tual apparatus, using the pact. As a consequence, the spiritual apparatus and
the people control the excesses of the corrupt state actors.

As evident in Saworoide, Lapité, who stands as an iconic signification and
representative of the corrupt state actors, attempts breaching the traditional
constitution of passage rite to the throne of Jogbo. As the spiritual apparatus
commences the ritual, Lapité attacks them with a gun saying

Lapité: Baba Amawo, E mo yo ra yi lénu rara, Emi o ni bura kankan,
n O si ni sin ghéré

Baba Amawo, do not bother yourself, no oath-taking and no incision
forme

Amawo/Ayangalii: Eéwo! a & gborii e ri, Eéwo ni, O léwu! Oro ti { soni
d'oba gan nii

Impossible! It is unheard- of and dangerous

It is the rite to the throne

Lapiteé: ..Ewd o, e ni stlru fiinra yin, émi loba ni abéyin?

Bin ¢ ti se témi ni mo wiun

A tiparioro a ti se tdn

Excuse me! I am the king!

I am surely having my way!

We are done with the ritual

Amawo/Ayangalii: A a ti i sé tdn
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Not yet.
Lapité: A a tii se kini! Mo ld a ti se tdn
A ti pari oro a ti se tan! kini mo wi
We have not done what! I said we are done!
We are done with the rituals! What did I say?
Amawo/Ayangalzi: Eldatisétdn

You said we are done.

Lapité dismisses the passage rite without concluding the rituals. The spiritual
head and Ayangalu exclaim out of shock and disappointment that:
Amawo/Ayangalii: Qba Ilii Jogbo!
Oba ara ré ma lelé yii!
The king of Jogbo!

Surely this one is his own personal king

The submission gives an insight to the challenges the state will face, as the po-
litical head is illegal and illegitimate without having obtained spiritual certifi-
cation through the prescribed rite of passage. The palace sage explains the con-
sequences of this action:
...Elomiiranyéo ba oba pin adé ré dé nii se oba ti 0 bd sin gbéré. Ewu keji
ni pé, bi oba kan 0 ba fi sin gbéré t si dé adé ide sori,
ti Ayangalii bd fi lu saworoide léti ré, ori ni o f§ oba
nda pa. (Saworoide 1999)
...Another person will share the crown with that king who refuses to take
the incision. The second risk is that if the king wears
the crown without having the incision, and Aydnga-

lu beats the saworoide, the king will die of a terrible
headache.

When the corrupt king starts tormenting the people of Jogbo, the youths con-
sult the spiritual apparatus through Amawo- the priest, to find a solution to the
corrupt and oppressive political leadership/structure:

Agéki: Baba! E ko ri gbogbo nnkan t6 # sel¢ ldadrin ili!..
Ipd a wa fé pin...E fiin wa ni'mgran. Ki la tin lé se?
(Saworoide 1999)

Agékit: Father! Do you see everything going on in the town...
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We are overwhelmed ...Advice us. What can we
do?

Amawo proposes that the youth abscond with the crown for fourteen days, af-
ter which the king will be eliminated since he is illegitimate. Immediately the
youths successfully escape with the crown, Lapité summons the same spiritual
head in order to enquire for the way out of the problem:
Lapité: Babd Amawo! S¢ e ti gbg ohun to selé? Ki la d wd se?Etut wo
lad se?
(Saworoide 1999)
Lapité: Amawo! You have heard what happened? What do we do? What
spiritual processes do we employ to address this?

The king and youth seeking Amawo’s assistance indicate the importance and
significance of the spiritual apparatus to the traditional state. Also, the demand
portrays the spiritual apparatus as the foundation on which the political appa-
ratus of the traditional state is built, and only through which any problem and
challenges peculiar to the throne can be solved.
Agogo Eéwg is not left out as Adébgsipo also consults Amawo to curb the ex-
cesses of his corrupt chiefs:
Adébosipo: Sé ko si oro il u Jogbo ti 6 de ijoyé bi saworoide se de Oba
ni?
(Agogo Eéwd2002)
Adébosipo: Is there no check for the chiefs as saworoide is for the
kings?
Amawo: Nigbati Onijogbo akdkd, t6 fi ipilésé saworoide ati adé ide lil¢
Sfun awon oba, 6 so tawon ijoyé nda, ohun ni oro ago-
go eéwo. Sugbdn awon ijoyé atijg, won béreé sii pé e ti
titi 6 fi wa di ohun igbagbé ténikan 0 ya sii mg. Sug-
bdn kdbiési, a lé ji i dide
(Agogo Eéwd2002)
When the first king of Jogbo invents the Saworoide pact for the kings,
he also invents Agogo ééwo pact for the chiefs. But
it was phased out the ancient chiefs and eventually
it was discarded. But your highness, we can revive it.

Amawo explains further and backs up his claim of the Agogo Eéwo with
the exact Ese ifa that was used by the first babalawo
who invented the Agogo ééwo:
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Amawo: Bi babaldwo akdkd ti gbo lénu ifd ré é:
According to the first Ifa priest, here is the narration:
(Agogo Eéwg2002)
Babalawo: Ogiindd Méji
Afipa lowé won i kddiin
A fiwarawara la, tii sologun, won ii dola
B pé titin ¢ lowd,
won 1t be ldba tii jésun isu
0jd ésan o lo titi ko joro 6 dun ni,
Adidfin Adigunla ti 6 digun sése.
Kéépé o kééjina
Ewdwofd awd o ki bi ti { se,
Ifd dé aldse, opé, abise wara.
...Bdmodé kan ba 1 jéwo, bénikan o bii
B6 pé titi,ohun tii bi ni a mda bi ni
Eéwo a si béere wo
Mg se é éwo, eéwo ni e jog ré
..Ifd ni a d ro agogo kan, a d md o pé ni Agogo ééwg
(Agogo Eéwg2002)
Those who get rich by force do not last a year
Those who acquire instant wealth do not last a day
The patience ones are alive enjoying a life of bliss
The day of retribution is at hand
The oracle is consulted for Adigunla
That would wage war to hurt him.
Not too long and not too far,
Just take note of how the words of If
Through the priest become reality. Ifd has spoken;
One with authority palm tree is the one with quick command
If a youngster violates a taboo
If nobody checks him, sooner or later,
He will face the consequences, as the taboo will ask

Do not do a taboo; it is a taboo so ignores it.
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Ifa instructs that we fashion a gong to be called Gong of taboo.

Eventually, with the help of Chief Priest - Amawo, Adébgsipo, retrieves the
oath ritual for the chiefs, which enables him to completely eradicate corrup-
tion from the state. Following several instances and intervention of the reli-
gious apparatus and the actor that oversees the institution, it is evident that the
spiritual head of the traditional state ranks next to the king in terms of power
and authority (Munoz, 2003). There is a belief that Ifa, represented by the spiri-
tual head, is filled with wisdom. It is in this light that people consult the spiritu-
al head for advice and he resolves virtually all the problems, following the rules
and regulations of the state institution he controls. This is an indexical signifi-
cation that points to the nature and relevance of the traditional religious insti-
tution and actors to the state.

Conclusion

This paper has aspired to explore the depiction of the Yoruba traditional state
form with particular attention to the religious apparatus in two Yoruba films.
Through the application of the theory and tenets of cultural semiotics to the
discussion on the traditional Yoruba state form depicted in Saworoide and Ago-
go Eéwg, it is evident that the traditional state is solely built on the spiritual ap-
paratus of the state. The paper submits that the king is the earthly representa-
tion of political power that takes his authority, source and inspiration from the
religious order that is represented by Amawo, the head of religious apparatus.
This suggests that the office of the Oltawo is so central to the socio-political,
religious and cultural life of the state; hence, the Olidwo consults on socio-po-
litical, religious or cultural issues. It is in this regard that the paper dwells more
on several activities and involvement of the spiritual apparatus of the tradi-
tional state of Jogbo. Following the discussion therefore, the paper submits that
despite the king being the head of the traditional state and a vicegerent who
represents the ancestors, the spiritual apparatus still controls his activities and
that of the political apparatus as a whole. Hence, the relationship between the
traditional sate and the spiritual apparatus is symbiotic.
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