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Introduction

Population is conceptually related to numbers, enabling demographers to eschew cultural
phenomenon. In delineating ‘the proper role of culture in demographic explanation’, Kertzer
(1997, 137) expounded that demographers’ ‘lament’, ‘champion’ or, like most do, ‘ignore’ the
‘culture’ predicament in demography. Demographers typically proceed in a fashion that
cultural anthropologists would disapprove, with nomothetically grounded approaches that fail
to acknowledge the idiosyncrasies of world peoples. ‘Putting it boldly, we might say that
demographic research today is rooted in the belief that people everywhere are basically the
same’ Kertzer (1997, 138).

The dangers of the culture-deficient approach to population scholarship are reflected in
approaches towards altering or modifying population trends. Obono (2003) provided a robust
review of the Nigerian population policy of 1988, which proffered a unitary standard of
expected fertility in a country with diverse ethno-demographic expectations. Despite its lofty
aims, the policy unsurprisingly fell short of expectations as indicated by trends showing that
fertility reduction is typically marginal. The policy can hardly even take credit for the
typically marginal reduction in fertility. This is because such reduction was probably
consequent upon harsh economic environments occasioned by government expunction of
subsidies for health and education. The government policy was to meet-up with the
prerequisites of obtaining loans from the World Bank and the International Monetary Fund
(Obono 2003). Enough cannot be said about the importance of cultural perspectives in
demographic enquiry. Demography concerns death, birth and other significant life events that
concurrently constitute the essences of personal and cultural lives. In his ‘Theory of Culture
for Demography’, Hammel (1990) expounded as follows:
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Culture, it is claimed, may explain why communities or persons living under apparently
identical economic conditions but differing in language or tradition, often behave very
differently demographically. Culture may explain why the population of a geographic region
or linguistic area continues to behave demographically in much the same way overtime, even
though economic conditions change. Culture may explain why demographic differentials
between populations persist even as the level of some demographic measure for all of them
exhibit similar change over time. The use of culture as an analytic principle might elevate
contextualization to a higher level. Thus, although an explanation grounded in a culture may
offer no generality, behavioral explanations grounded in culture in general would (p. 455).

To ignore cultural dictates is to ignore a pristine tool of human understanding, thereby
resulting in strategies devoid of touch with reality. Needless to say, that the 1988 Nigerian
population policy experience was borne out of a myopic, ‘monocultural approach’ (Obono
2003, 109). The policy may be the outcome of ‘official pretension or as a form of internal
cultural imperialism — imposing the orientations of a majority group on the rest of the
country — that passed unnoticed because accoutered in the sacred mantle of demographic
science’ (Ibid, 109). Culture is reality. ‘As models of reality, cultural patterns constitute the
perceived worlds of human actors and define the significance of behaviors and institutions for
the analyst. Beginning with cultural models of reality allows demographers to discover what
is significant from the point of view of the actors themselves’ (Fickle 1997, 828).

Perhaps the greatest undoing of the culturally-eschewed demography is located within
African demographic milieu, specifically, the demography of Africa south of the Sahara.
Africa’s demography is certainly unique and the literature is replete with concerns over her
population growth. ‘Africa is experiencing the world’s highest population growth, which will
add 1.3 billion people to the continent by 2050. This means that Africa is uniquely getting
younger while the rest of the world prepares for ageing populations’ (Lancet 2017, 96). The
colossal legacies of nomothetic demographic regimes in African discourses directly indicate
the ingress of decontextualised knowledge which is devoid of respect for African logics and
values, thereby making several products of demography to be culturally illegitimate'.
Certainly, monolithic Africa is a mirage. A meaningful engagement of cultural materials must
be ethnological, located within specific circle of a cultural bundle like the Yoruba.

Yoruba people are over thirty-six million in Nigeria®. Long before colonialism, Yoruba
people had created ‘sophisticated forms of indigenous philosophy’ which serve directional
functions in social relationships even in current history (Omobowale 2008, 205). Upon
colonization, European influence was intense in southern Nigeria, making European culture to
be more impressed in this region (Davis and Kalu-Nwiwu 2001). Educated elite evolved
among the Yoruba as the people embraced Christianity and western education, and the first
Nigerian university was situated in southwestern Nigeria. This promoted the study of the
region with the consequence that the Yoruba has been, debatably, the most studied ethnic
group in Africa south of the Sahara (Falola 1999). Meanwhile, contrary positions have
indicated that colonialism inhibited the production of knowledge rooted in the indigenous
tradition of Africans in general. Even the universities that were created were done with the
supposition that they will be pre-occupied with the transference of western theories and
knowledge, making libraries in Africa to be plagued with the dearth of African oriented books
and materials (Paulos 2008). Omobowale (2013) recounted:

The exposure of African social science scholarship to the global academy has been
dependent and peripheral. Its peripheral nature is not unconnected to the fact that social

" This in part, has called for a reconstruction of demographic transition theory, the tool of demography par
excellence (see, for example, Caldwell, 1976).

* The Yorubé people constitute 18% (Okolie et al. 2018) of the Nigerian population which is currently 201
million (United Nations Population Fund, 2019).
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science theories and methodology are dependent on Western discoveries and scholarship.
Groundbreaking paradigmatic postulations are hardly advanced from Africa. Even when they
are advanced, such paradigmatic postulations hardly gain international relevance, and they are
largely spurned by the local scholarly public (p. 3).

Olutayo (2014) pointed out that respect for verstehen should necessarily entail the
incorporation of African indigenous knowledge in research for apt policy making in the quest for
African development. Other scholars including Gareau (1988) and Park (1988) have expressed
concerns over dependency of African scholarship. Nonetheless, the Yoruba are truly and richly
endowed with vast oral knowledge resources with ingrained precepts and understandings.

The Yoruba are very poetic. The values, beliefs, attitudes, ideologies, philosophies and
other motivations of Yoruba people, like several of their African counterparts, are amassed in
multitude of oral resources like proverbs, sayings, songs, If4 literary corpus, etc. Even
personal names are not left out (Akinnaso 1983). By extension, fertility related constructions,
motivations and philosophies are located within these resources. Everyday life and speech are
filled with cultural oral capitals, the varying sources of these capitals notwithstanding. Barber
(1984) asserted that

Yoruba oral literature in general appears like a vast stock of verbal materials — themes,
formulas, stories, poetic idioms, which can float through the permeable boundaries of all the
genres and be incorporated into them to fulfill different functions. Genres freely incorporate
parts of other genres, with much sharing and borrowing of material (p. 510-1).

If4 Literary Corpus is the most sacred of all. The central thesis of Adegbindin (2014) is that
Ifa is philosophical. It is ‘an ancient monument where the culture of the Yoruba is encapsulated,
enthroned and entombed. Also, Ifa is seen as a practice which embodies Yortiba beliefs, history,
sociology and ecology. ...Yoruba practices and cultural paradigm could be discerned, studied and
appreciated from many If4 verses’ (Olademo 2009, 49). Ifa is also a central tool of Yoruba
religion, which is consulted to direct human actions towards desired ends. Yoruba proverbs are
the most featured and cited in Yoruba oral texts (Barber 1999). Their functions are numerous,
including constituting the structure for Yoruba language (Delano 1979), such that the citing of a
proverb already summarises the essence of a discussion or issue. Yoruba people often say that
owe I’esin gro (proverbs are the horses of words or ideas). This indicates that proverbs drive home
points or essences, as stated earlier. Proverbs are also normative, and they can be invoked for the
avoidance of bluntness (Fadipe 1970). Indeed, Yoruba oral capital is fuller than has been
expounded here. Interestingly, Akiwowo (1986) developed explanatory principles from an If4
Literary Corpus, Ayaj¢ Asiwada. Asiwada was explicated by Payne (1992) as indicating that “all
beings were created alone, but the perpetuation of existence is predicated upon the association of
“similar types”. ... Humans are beings who possess certain intrinsic qualities that make it possible
for them to bond together and form purposeful unions’ (p. 179). Although Akiwowo’s (1986) effort
has been subjected to criticisms (Lawuyi and Taiwo 1990; Adesina 2002), it remains a solid
evidence that Yoruba oral capital is potential source of philosophizing. Hence, this article is a report
of a study that was committed to the exploration and interpretation of fertility-related Yoruba oral
knowledge, with a view to unearthening Yoruba motives and precepts regarding same.

Methodology
Study design
This study was designed to be exploratory and interpretive. Fertility discourses in Yoruba
oral capital were explored and interpreted.

Procedure of Data collection
The Yoruba people of Southwestern Nigeria were the study population. Yoruba farmers
constituted the primary target for the study. This is justified because farming is the traditional
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occupation of the study population and those who have remained farmers are plausibly more
traditional in orientation than those who are not. This was also why the study was situated in
rural communities. There are six states in Southwestern Nigeria. Qyo and Qsun States were
selected: Igboho and Gbongan were selected from each state respectively.

The king of Gbongéan was very resourceful in helping to gain entry at Gbongan. He was
also generous in his welcome and readiness to provide support of other varying dimensions.
He helped in reaching key informants and farmers’ guild. At Igboho, farmer groups were
approached directly. The leadership was very considerate and provided required support in
reaching prospective participants. Virtually all prospective participants demonstrated
willingness to partake in the study. They were screened to ensure they meet the inclusion
criteria of being farmer and being Yoruba. Participants were offered little gifts in order to
register appreciation for their audience.

Data Collection Techniques

Altogether, twelve focus group discussions (FGDs) were conducted to evolve consensual
insights. Six FGDs were conducted in each community — three among females — one each
among younger, middle-age and older generations. This was replicated among males. The
three generations were defined as being < 29 years; being 30-59 years old and being > 60
years old. Twenty-four in-depth interviews (IDIs) were also conducted. Twelve were in each
research site (6 among males and 6 among females — 2 from each of the three generations).
Eight key-informant interviews (KlIIs) were conducted to gather uncommon knowledge from
If4 priests (Babalawo) and community Chiefs. Four KIIs were conducted in each community
(2 among males and 2 among females — one each from middle-age and older generations). On
the whole, 128 participants were featured in the study.

The basic research question was centered on asking about fertility-related Yoruba
sayings, idioms, songs, proverbs, Ifa Literary Corpus and other axioms. Follow-up questions
were asked to probe initial responses for more information and elaboration. To avoid loss of
data, all sessions were recorded on audio devices. The influences of gender and generation on
emerging codes were probed. Basic demographic information were collected.

Data Analysis

Data emersion was the initial step in data analysis. Data were played back again and again
to get a sense of participants’ submissions. The language of communication during data
collection was Yoruba, so data were translated to English language and transcribed. The
process of translation and transcription also engendered further immersion. Analysis of data
was inductive; contents of data informed the codes that were developed. Coding was aided by
the Nvivo software. Verbatim accounts of Yoruba concepts, sayings, proverbs, axioms, etc.
were identified. The influence of data collection technique (FGDs, KlIs and IDIs); gender
(male, female) and generation (younger, middle-age and older) were probed using coding
query and matrix coding query, but this was futile.

Ethical Consideration

Participants were informed about the essence of the study. They were told that the study
posed no risk to them. It was explained to them that their anonymity was guaranteed, that
their submissions would be used only for research purposes, and that they were at liberty to
opt out of participation at any time. Their informed consent was documented through
appending their signature or thumb print on introductory forms. This study’s proposal was
submitted to the Faculty of Social Science, University of Ibadan Institutional Review Board
for ethical approval and it was approved (assigned number UI/SSHREC/2018/0030).
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Findings

Socio-demographic Profile of Participants

As anticipated, sex and generation were evenly distributed among participants.
A preponderance (93%) of participants was married but a noticeable per cent (7) was single.
None was divorced or widowed. The distribution of formal education among participants
indicated that 35.2%, 27.3%, 25.8% and 11.7% respectively were secondary school certificate
holders, had no formal education, were primary school certificate holders and had tertiary
education respectively. Basic education is very satisfactory among participants. Most of the
participants (53.1%) were Muslims, 28.1% practiced Christianity and 18.8% were
practitioners of Traditional religion. Up to 2 out of every 10 participants identified themselves
as practitioners of traditional religion. This is indeed an indication of a good measure of
cultural survival among participants. This is a vindication of the basis of selecting the target
population of this study. Mean age was 46.07+19.48.

Fertility-related Yoruba Oral Knowledge

Three major constellations of fertility-related resources emerged from the data. They include:
e Value-laden, pro-fertile Yoruba cultural knowledge

e Low-fertility compliant Yoruba cultural knowledge

e Neutrality-laden Yoruba cultural knowledge

Value-laden, pro-fertile Yoruba oral knowledge
Tremendous pro-fertile Yoruba knowledge was accrued from the data. They included pro-
fertile Yoruba sayings, pro-fertile Yoruba songs and pro-fertile Ifa Literary Corpus.

Pro-fertile Yoruba sayings

Yoruba sayings reflecting pro-fertility were numerous. Some group discussants
represented one as follows:

Yoruba people say a person who has just one child is no different from a person who is
childless (olomo kan 0 karo lagan). We use this to justify the need to have many children, or to
express the fear that a child could die and make his/her parents childless (Male, middle-age
generation)

An in-depth interviewee also stated as follows:

Another saying is that a parent of two is the one who is no longer barren, one child is not
assuring (olomo méji 16 ragan, olg kan 0 pé rard). This is so because of sickness that used to
claim the lives of children. People believed that if any of the children die, they will still have
hope because the children are many (Female, younger generation)

A key informant also stated as follows:

Yoruba people use to say that we should bear children for death and bear children for
disease (k& bi tika fukd, ka bi tarun farun). The saying is said to emphasize that one has to
bear many children in case of tragedy (Male, older generation)

Other data reflecting pro-fertile Yoruba sayings are presented in table 1.

Table 1
Other pro-fertile Yoruba sayings*

S/No. Pro-fertile Yoruba sayings

1 | Yes, he who bears children indeed owns the world (olgmo 16 layé). This is because a person
who bears no children stands to gain nothing. When one grows old, the children will be the
ones to take care of one. Child is central (omo ni kdko)
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S/No. Pro-fertile Yoruba sayings
2 | We do say that one child is not assuring (olgmo kan 0 layo 16)
3 | Yoruba people say that children are the gains of the world (omo ni éré ayé)
4 They also say children are adornments (omo ni iyi omo nide)
5 | Yoruba people love children tremendously. Children are important to the Yoruba. Yoruba

people say that the barren has not achieved the essence of life (eniti 0 bimo 0 ra yé wa)

6 | They also say it is the person who has children that is buried by children (eni té bimo lomo 7
sin)

One’s child is one’s tomorrow (¢omo eni lo la eni). When we toil and toil but fail to achieve
7 our desires, our children will achieve same (chun ti owg mi o0 te, owg omo mi 0 te). For
example, my mother never bought a car but I have been using a car

8 | Yoruba people say that if fire dies, ashes will remain; when banana tree dies off, its offspring
will replace it (bina ka a fert boju; bogede ki fomo ¢ ropo)

9 | They also say children are better than money (omgyajowo), children triumph over money
(omg bori 6wo), I cherish children more than I cherish gold (¢mg wumi ju goolu lg)

10 | Yoruba people also believe that a person who has no child is like a snake that crawls on a
rock (eni ti 0 bimo dabi ejo t6 kojé 16ri apata), leaving no traces behind
* The profile of those who provided these data is highly varied

Pro-fertile Yoruba songs

Participants sang several songs which accentuated Yorubd value for children and
consequently pro-fertility. Most of the songs were rendered by women but some men also
sang. Some group discussants sang as follows:

Olomo 16 laye ée 2x

Omo niyi

omg leye

Olgmg 16 layé

The person who has children owns the world 2x

Children are pride

Children are befitting

The person who has children owns the world

(Female, middle-age generation)

Some group discussants also rendered a song which concurrently reflects taking pride in
one’s child and prayer for one’s child to be financially blessed:

Ajagbé, Alaghé, Kabiru,

Oldwa 16 fi fan mi

O ti sise re lgrun, o wa gbowo layé

Owo EK6 pelt Ibadan a wa o walé

Owo Eké peld Ibadan a wa o walé

Ajagbé, Alagbé, Kabiru,

The Lord gave you unto me.

You have toiled in Heaven and have come to get paid on earth

Lagos and Ibadan money will come home looking for you (2x)

(Female, older generation)

Another set of group discussants also sang a song which showcased the value of children
through the readiness to make necessary sacrifices for child-care. The text of the song is as
follows:
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Bomo ba nin jé 2x

Emi 0 1@ tori ij6 pomo
Mo 12 jijo yen ni Ibadan
Ki n jijo yen ni EkO
Bomo ba nin jé 2x

Emi 0 18 tori ij6 p’omo
If my child asks me to dance’

I can’t make my child vulnerable
I can perform the dance in Ibadan
And even perform the dance in Lagos
When my child calls me to dance
I can’t make my child vulnerable
(Female, middle-age generation)

An in-depth interviewee rendered a value-laden, pro-fertile Yoruba song portraying that
children are worth more than properties and that children can or will bring riches:

Omo 16 wu mi jaso lo 2x
Bi aso pe nile y6o dakisa
Bi omo pe nile yoo di igha

I cherish children more than clothing
If clothing lasts, it will become rag

If children last, they will become great
(Female, middle-age generation)

Other pro-fertile Yoruba songs are presented in table 2.

Table 2

Other value-laden, pro-fertile Yoruba songs

S/No.

Other value-laden, pro-fertile Yoruba songs

(2%)

Omo t"Olgrun biin mi ko gbodo yanka o
Emi I’Olgrun fun o

Gbogbo ¢ 16 fi fanmi

Omo t'Olgrun fin mi ko gbodo yanku

The child God gave to me must not die (2x)

1. | Omo wumi lémi 7 je 0 2x 2. | Omg mi ni gilaasi mi 2x
Omo ti 6 raso fan mi leyin wa ola Omg mi ni gilaasi ti mo fi’nwoju
Omo wumi lemi n je 000 Omg mi ni gilaasi ti mo fi n’riran 0o
Kaye ma fo gilaasi mi
I cherish children 2x
Children will buy cloth for me in the My child is my mirror
future My child is the mirror I use to assess
I cherish children myself
(Female, older generation, FGD) My child is the glasses I use to see
Let the powerful not destroy my mirror
(Male, older generation)
3. | Omo t’Olgrun fan mi ko gboedo yanka 4. | Ori mi jén jere omo 2x

Mo foso, foso

Taso ba gbe ka ka a wolé,

Ori mi je n jer¢ omo

Omo mi ma fi pamilékan 2x
Elésinmesin ti i gbé won sanle
Ori mi je fi jer¢ omo

3 This is the literal translation. Figuratively, this is translated as “if it is divine for me to dance for my child’.
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S/No. Other value-laden, pro-fertile Yoruba songs
The child God gifted to me must not die O God, let me reap my labour on my
It is me God gave him/her to children
He gave all to me I washed clothes, washed clothes
The child God gifted to me must not die When cloths are washed, they should be
(Female, middle-age generation, FGD) brought in after drying

O God, please let me reap my labour

O creator, let me not weep over my
children

Rebuke every deadly disease over them
Let me reap my labour over my children
(Female, older generation, KII)

Value-laden, pro-fertile Ifa corpus
Several Ifa corpus were rendered by Ifa priests which showcased Yoruba love for
children. Some of them are presented:

Otétotg, Orgrors

Ototg la jepa

Ototo 14 jé mumu

Adifafan Oranmila #’jg t°6 16ja omo 7 pgn wun
Oranmila I6ja omo 6 pgn wun 000

Abiju I’érin n bimo ti e

Abiju n’ikan n bimo ti e

B’ikan o ba bimo ju, ikd or6 ni pa won je
B’erun o ba bimo ju, ikd ord ni pa won je

Otgtotg, Orgrorg

There are different ways to eat groundnut,

As there are different ways to eat tiger nut

Ortnmila is said to be barren,

But Orinmila said he was not barren

For he proclaimed that ants bear their offspring in large multitude,
Termites bear their offspring in multitude

For if ants refuse to bear multiple children,

They die untimely

For if the termites refuse to bear multiple children,

They die untimely

(Male, older generation)

Another key informant recounted ‘Ika Eléja, ika lgtin-tn ika Igsi’ as follows:

Tka pomo Alara

L6 difa f’alara

Alara 7 sunkun pé oun o 14jé

Trete Ajero 16 difa f’ajerd

Lgjo Ajero sunkan pé oun o laya

Gbere ajija lg difa fun Durugnaki omo Ol6dé ide
Lgjo t6 7 sunkdn pé oun 0 bimo

Alara » sunkan pé oun o0 lajé

Won ni yoo 14jé

O si bere tifa
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O si 14j¢, stughon ko Iémo

Ajero t6 sunkun pé oun 0 laya

Sugbon bo se laya té ko bimo
OnijumenaKki ti 7 sunkdn pé oun ¢ bimo
Nigba ti y6o bimg, won lo sode

Tja wé fé sele, won fé lu Onijumonaki
Sugbon igba ti won ri omo leyin re
Won pé eléyii ko see na

Alara was crying for not having financial wherewithal
Ajero was crying for not having a wife

Onijumoenaki was crying for not having children

Alara was told that he would have financial breakthrough
Ajero later had wives but did not have children
Onijumenaki cried for not having children

When he had children, they went for an event

A fight broke out, Onijumonaki was about to be beaten
But when people saw his children,

They said this one cannot be beaten

(Female, middle-age generation)

Low-fertility compliant Yoruba cultural knowledge

Interestingly, Yoruba oral resources were also found to be low-fertility compliant. These
categories of resources tended to emphasize the importance of quality as opposed to quantity
of children. Their category of oral knowledge included sayings and Ifa corpus.

Low-fertility compliant Yoruba sayings

Some sayings were found to downplay the importance of high fertility. These sayings
recognised the desirability of having few, outstanding children. Some group discussants
represented some of these sayings as follows:

A Yoruba proverb states that eagle bears two offspring and called them the braves while
the bat bears many offspring and call them plenty (asé@ bimo meji 6 pe won lakin, adan bimo
tie 6 pé é 160de rere) (Female, middle-age generation)

We can say ‘giving birth to twenty like cocoyam bulbils, giving birth to thirty like water-
yam bulbils amount to nothing compared with having one outstanding child’ (ogin ni mo bi,
omo kodko, ogbon ni mo bi, omo ewura, bd ba je eyo kan ni mo bi té jogaa, oun ni koko)
(Female, younger generation)

Yoruba people also say that there is no third child (figuratively, there is no third sex) (kosi
eketa omo) (Male, older generation)

Some in-depth interviewees also stated as follows:

We also say that the person who is buried by children is the person who has actually had
children (eni omg sin 16 bimg) (Male, middle-age generation)

We say many children, great poverty (omo beere, 0si beere). This means a lot of children
is not advisable, that number of children you can take care of is what you should give birth to

because many children begets poverty (Male, younger generation)

Key informants also recounted as follows:
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Yoruba people also say that rather than have two hundred slobs, I will just have one top
kid, I will take pride in the child before the world, I would have something worth bragging
about. A single araba (kapok tree — Ceiba pentandra) is worth more than a thousand gsunsun
(cattle stick — Carpolobia lutea). A well-mannered child is worth more than two hundred
mannerless children (kaka ki n bi egbaa obun, ma kuka bi gkansoso oga, ma réun yan arayé
16j4, ma réun gbéraga. Okan soso araba ki se egbegba osunsun, omo t6 ja fafa kan soso ki ise
igha irubi pmo) (Male, older generation)

We can compare people who give birth to a child in their lifetime with plantain or banana
trees because it bear fruits once in their lifespan (eekan logede 7 bimo). So, it does not have
the opportunity to bear as many as possible. Once it bears its fruits and it is harvested, the tree
has to sprout again from another sucker (Male, middle age generation)

Low-fertility compliant Ifa corpus

A key informant was of the opinion that fertility is based on a person’s destiny and people
should not be compared. Some are like pigs, giving birth to children like pigs while others are
destined to have a single child. He rendered an Ifa verse as follows:

Elubg danu a o ké o

Adia fan 1jemgla to 7 pé dun o bime

Won ni iwg arabinrin; o 60 bimo

Sugbon omo méji lomo ¢ 0

O 16 daa

Nigba ti y6o bii 16 bi Ojukanepa

Nigba ti y60 bi 16 bi Ojukaneéré

O wa bere si ni tgju won, adjo po

Won wa bére ki 16 de taajo po bayii

O ni atOjukanepa, atOjlkaneéré;

Ewo 16 waye ko bajé ninli won

ljemgla lamented over her inability to have children
She was told that she would bear two children

She bore Ojukanepa (literally, one-eyed groundnut)
She also bore Ojukaneéré (literally, one-eyed bean)
She took care of them greatly

She was asked:

Why this great care?

She replied:

Of the two children, which deserves to perish?
(Male, older generation)

Neutrality-laden Yoruba cultural resources

It even more interesting to encounter fertility-related Yorubéd oral knowledge which is
considerably neutrality-laden. These included Yoruba concepts used to describe fertile people
and neutral fertility-related Yoruba sayings.

Yoruba concepts used to describe fertile people

The concepts that Yoruba people use to describe fertile people are vast and can be
generally classified as animal-related and otherwise. Fertile people, especially women, are
compared with typically fertile animals including pig, bush rat, etc. However, there are some
other nomenclatures that have nothing to do with animals. Some data reflecting these animal-
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related nomenclatures and non-animal-related nomenclatures are presented in table 3 and 4
respectively.

Table 3
Animal-related nomenclature for fertile people*
S/No. Animal-related nomenclature used to describe fertile people

1 Most times they liken fertile people to animals, for example pig. Yoruba people say that such
people give birth like pigs (6’n bimo bi elede). They say about fertile women that they have
the body of pigs (6 la ra elede), once their husbands copulate with them, they will bear
children like pigs

2 | Yoruba people say a fertile woman gives birth to children like bush rat (6 bimo bii eku eda).
The bush rat is one tiny specie of rat. It gives birth at once to many pups

3 | They also say that fertile people give birth like a particular kind of rat (eku edd). That rat can
harbor up to twenty fetuses in its uterus

4 | The Yoruba also liken fertile people to bats (eye adan) because once a bat gives birth another
fetus is set in its uterus for delivery (atoledgle ni omo nind adan). Bats are typically used as
part of materials used as sacrifice (¢bo) to seek children for the childless

5 | Yoruba people do say that fertile people bear many children like yindinyindin (bimo plpo bii
yindinyindin). Yinndinyidin (hormiga) is a typical local insect that lays many eggs and
whenever we open where it lays, we can find almost two thousand eggs there. The eggs
survive and even grow into mature insects

6 | We can also say a woman bears many children like a fowl (6 bimo daale bii adiye).
*The profile of those who provided these data is highly varied.

Table 4
Non-animal-related nomenclature for fertile people*
S/No. Non-animal-related nomenclature for fertile people

‘Abiyamo’ which simply means a mother

They can describe the person as ‘alabiyame’ — the mother.

‘lya olgmo plpo’ which means the mother of many children

‘lya ewe’ which means the mother of young children

DN | |W[IN|—

Fertile people are called one who has many little children ‘olgmo were’, ‘olgmo yoyo’
*The profile of those who provided these data is highly varied.

Neutral fertility-related Yoruba sayings

Some Yoruba sayings were found to be neutral, in that they neither applaud fertility or the
absence of it. They downplay the importance of having children. Some group discussants
expressed one as follows:

We say that the one who bears children will struggle and one who bears not will also
struggle, life is vanity upon vanity and yet that is what we seek (eni bimo & se wahala, eni ti 0
bi & saé pon, asan nind asan laye yi owun la si 7 wa kiri) (Male, middle-age generation)

An in-depth interviewee also stated as follows:

We also say that one who bears children will struggle and one who bears not will die
struggling to have children (eni bimo & se wahala, eni ti 0 ibi 16ri mo fe bi 16 ma ka si)
(Female, younger generation)

A key informant stated as follows:

We also say that if you bear no children, bear peace. Those endowed with children, and
those not so endowed will be buried by children (boo bimg ba’alafia. Eni bimo omoe 16 mé sin,
eni ti 0 bimo omo 16 maa sin) (Male, middle-age generation)
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Discussions

Findings have indicated that fertility-related Yoruba oral knowledge are generally value-
laden — pro-fertile; low-fertility compliant and neutrality-laden. Some pro-fertile Yoruba
cultural resources were found to justify the notion that high fertility was cultural adaptivity to
child mortality. One of these resources indicates that a person who has just a child is no
different from a person who is childless (olomo kan 0 karo lagan). This is a justification for
high fertility. It is an element of a culture that was plagued with a high level of child
mortality. A person who has just a child in such circumstance is prone to childlessness. This
saying is closely tied to the one that claimed that ‘a parent of two is the one who is no longer
barren, one child is not assuring’ (olome méji 16 ragan, olg kan 0 pé rara). A person who has
two children is more secured than the one with a child. The saying ‘one child is not assuring’
(olomo kan 0 layo 1€) is also closely tied to the previous. Perhaps, the saying that is most
quintessential of the problem of child mortality is the one enjoining people ‘to bear children
for death and bear children for disease’ (ka bi tikd fukd, k& bi tarun farun). This saying was
remarkably expressed pervasively during data collection. It prompts one to feel the social
pains that must have pervaded a community to warrant the evolution of such an axiom. These
axioms showcase the adaptivity of high fertility. People were anxious about child mortality
and therefore have more children to compensate for expected tragic loss of their child or
children. The child mortality phenomenon is known as abikdl among the Yoruba. An abiku is
a child who die upon birth, during childhood or even adulthood without reaching old age. The
third category are more specifically known as abiku agba. The accrued otototo, orororo If4
corpus is very instructive with regard to the issue of child mortality. It is said in the corpus
that ‘Oranmila* denied being barren but proclaimed that ants bear their offspring in large
multitude, termites bear their offspring in multitude, for if ants refuse to bear multiple
children, they die untimely. And if the termites refuse to bear multiple children, they die
untimely’ (KII, Male, older generation). The child-mortality phenomenon is indeed a very
significant factor underpinning resistance to fertility change in many parts of Africa.
Caldwell, Orubuloye and Caldwell (1992) expounded that fertility transition was earlier in
Botswana, Zimbabwe, and Kenya. Their infant mortality rates in the early 1990s were below
70 per thousand live births as opposed to other parts of Africa where infant mortality was far
higher. It follows therefore that attaining a lowered level of infant mortality was ‘the
necessary condition for African fertility decline’ (Ibid, 212). All these pervade the notion that
high fertility is cultural adaptivity.

Several pro-fertile Yoruba cultural knowledge uphold a return on investment ideology
and an ideology of pride in children. It must be stressed that these ideologies are distinct, but
can hardly be distinguished in many circumstances. This suggests the concurrent appreciation
of both ideologies as motivations of fertility among the Yoruba. Owomoyela (2005) asserted
as follows:

Indeed, one of the comments one hears the Yoruba make about any person who

has lived a good life is Aye ye e (‘‘Life suited him or her well’’), and one of their

wishes for a person to whom they are well disposed is Ayé & ye e (‘‘Life will suit you

well’’). The underlying, somewhat Calvinistic world view holds that if the gods favor

a person, the evidence will be manifest in this life in the guise of the person’s access

to such good things as wealth — especially wealth in children, relatives, people

(friends), and the like — as well as health, a good reputation, and so forth (p. 34).

A person’s fortune is describable in terms of being wealthy and wealth is located in
having children. The saying that children are the gains of the world” (omo ni éré ayé) suggest

*Oranmila is ‘the Yoruba deity of wisdom, knowledge, and divination’ (Yai 1993, 31).
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an attraction to economic gains of having children but then gaining something from coming to
the world sounds beyond economic gain. The concept of ‘the prime child’ (ol pmg) among
the Yoruba is a classical case begetting dilemma in the two ideologies under consideration.
The Yoruba desire to have oll pmo, as they pray that ‘God grant us prime child’ (Edumaré
fun wa I’ 614 omo). A person who attains uncommon feats usually within the larger family
circle is typically referred to as ol omo. Such persons are typically wealthy, at the same time
they command tremendous respect by virtue of occupying enviable social positions that gives
the entire family so much pride. What counts in describing 0l pmo includes wealth but it is
not so limited.

Pro-fertile Yorubé cultural knowledge upholding the return on investment ideology are
numerous. The desire for financial well-being is immanent and whether people can personally
attain it or not, they look forward to see their children become wealthy. This would mean
automatic wealth for a parent in a culture that engrosses itself with strong family values. The
concept of ounje omo (literally, child’s food; idiomatically, a child’s return — money, food,
properties and other goods) is very ubiquitous among the Yoruba. Even in contemporary
times, the concept features too frequently in Yoruba social life. It is an essential prayer point
that can be expected to be offered to, and by every parent. Interestingly, the average child also
wants to be able to offer his or her parents with olnje omg. This concept underscores the
return on investment ideology. The Yoruba people also say that ‘when the 0kété (pouched rat)
grows old, it feeds on its child’s breast’ (bokété ba dagba tan, omu omo re ni mu). This also
pervades the return on investment ideology. Several accrued pro-fertile Yoruba oral
knowledge also pervade this ideology: ‘one’s child is one’s tomorrow (omo eni lo la eni).
When we toil and toil but fail to achieve our desires, our children will achieve same (ohun ti
oWg mi 0 te, oWg omo mi 0 te). The ‘O God, let me reap my labour on my children’ song (ori
mi jen jeré omo) provides classic support for the return on investment ideology. The song
reads that ‘I washed clothes, washed clothes, when clothes are washed, they should be
brought in after drying, O God, please let me reap my labour. O creator, let me not weep over
my children, rebuke every deadly disease over them, let me reap my labour over my children’
(KII, female, older generation). Although concerns over child mortality are obviously
represented in the song, the song is literally a representation of return on investment ideology.

Ideology of pride in children is pervaded by several pro-fertile Yoruba oral knowledge.
This ideology appears to be the most pervasive motivator of having children. Taking pride in
children is literally without reason. Merely having a child or children attracts so much joy and
contentment. This ideology is reflected in the Yoruba saying that ‘it is the person who has
people that is wealthy’ (eni to I1ééyan lo lowo). Although people here do not necessarily mean
one’s biological children, children are central part of one’s people. Having people or children
is valued just for having sake, although this may translate to socio-economic and political
power at some other time. Caldwell (1981) stated that ‘the ability of an old man to put his
view and to influence policy in an African village meeting may well depend on his having
strong sons in the audience’ (p. 6). Simply having children is pride-ridden, and it affords
respect among community members. The Ifa corpus story of Alara, Ajero and Onijumonaki as
recounted by a key-informant is very instructive here. In the story, Alara cried over not
having financial wherewithal, Ajero cried over not having a wife but Onijumonaki cried over
not having children. Alara later encountered financial breakthrough, Ajero later had wives but
did not have children and Onijumoenaki later had children. Onijumenaki and his children went
for a function where a fight broke out and Onijumonaki was about to be beaten. When people
saw his children, they resolved that such a person could not be beaten (KII, female, middle-
age generation). The lesson of the story is to assert the worth of children over other
endowments. Alara’s story underscores the importance of seeking children above wealth.
Though the consequence of Alara’s quest for wealth was not recounted, the general attitude of
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the corpus was quite critical of his quest. Even though it was apt for Ajero to weep over not
having a wife because of course having a wife is necessary to have children, the attitude of the
story reflect that it would have been more apt to weep over not having children.
Onijumoenaki’s story was the only one completed, and it was the only one with a happy
ending. Some relevant accrued sayings included: °‘children are better than money’
(omgyajowo), ‘children triumph over money’ (omg bori éw0), ‘I cherish children more than
I cherish gold’ (omg wumi ju goolu lo). Accrued data also include the saying that ‘the barren
has not achieved the essence of life’ (eniti 0 bimo 0 rd yé wa). These are indications that the
ideology of pride in children is more superior to the return on investment ideology among the
Yoruba.

Other sayings including ‘one who bears children owns the world’ (olomo 10 layé) is
prototype of pride-ridden motivation for fertility. Others include ‘child is central’ (omg ni
kokod); ‘children are adornments’ (omo ni iyi omo nide); ‘a person who has no child is like a
snake that crawls on a rock’ (eni ti 0 bimo dabi ejo t6 koja I6ri apéata); if fire dies, ashes will
remain; when banana tree dies off; its offspring will replace it (bina ku a ferd boju; bogede ku
fomo e rop0). The ‘my child is my mirror’ song (¢mg mi ni gilaasi mi) is another classical
representation of the ideology of pride in children.

Accrued pro-fertile Yorubd knowledge also showcases the importance attached to
childcare. The ‘if my child asks me to dance’ song (bomg ba ni n jO) is an important case in
point. The song literally indicates a singer’s willingness to dance for a child even if the dance
will be in two different towns (Lagos and Ibadan’). The song reads that ‘I can’t make my
child vulnerable, I can perform the dance in Ibadan, and even perform the dance in Lagos’
(Female, middle-age generation). In Yoruba culture, it was not uncommon for diviners to find
upon divination that certain children want their mothers (or fathers, or both) to dance round a
community if they (the child/children in question) would not be stillborn. Some Yoruba
folklore showcase examples of mothers or parents who fail to yield such warning and who
end up losing their children. This phenomenon was very relevant during the high child-
mortality era where children were very vulnerable to death. The ‘my child shall not perish’
song (omo t’Olgrun fan mi ko gbodo yank() is another exemplification of the notion of
centrality of childcare. The childcare demand in this song is implicit rather than explicit. A
person who prays that his or her child should not perish will most likely be concerned about
his or child well-being and work towards same. Yoruba people say that ‘one should care for
children for the sake of tomorrow’ (e tgju omo nitori ola).

Low-fertility compliant Yorubéa cultural knowledge was indeed very instructive. This
category of data reflects the empathetic and integrative character of Yoruba culture. The
saying that ‘an eagle bears two offspring and called them the braves while the bat bears many
offspring and call it plenty’ (asd bimo méji 6 pe won lakin, adan bimo tie 0 pe € 160de rere)
(female, middle-age generation) is partially low-fertility compliant. It is an integrative
expression that balances appreciation for few and numerous children. Another low-fertility
accepting saying include ‘giving birth to twenty like cocoyam bulbils, giving birth to thirty
like water-yam bulbils amount to nothing compared with having one outstanding child” (ogun
ni mo bi, omo kodko, ogbon ni mo bi, omo ewura, b6 ba je eyo kan ni mo bi td jogaa, oun ni
kdoko) (female, younger generation). The saying is a literal, unalloyed acceptance of the notion
that an ideal child is far worth more than numerous children. ‘There is no third child’ (kosi
eketa omo) (male, older generation) is typically used to assert that there are only two sexes.
Idiomatically however, this saying is used to convey the idea that once a person is able to bear
a girl and a boy there is nothing special to look forward to any longer. In essence, a two-child-
family endowed with both sexes of children is ideal. These are indications that Yoruba

> These two towns, especially Lagos are biggest urban centers in Southwestern Nigeria, right from colonial
periods.
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recognise quality as opposed to quantity of children. Accrued data also reflect that Yoruba
people reason that ‘the person who is buried by children is the person who has actually had
children’ (eni omo sin 16 bime) (male, middle-age generation). This saying applies to
everyone regardless of the number of children he or she has. It is often use to settle rivalry
disputes between wives most especially when one has many children and oppresses the other
wife who probably has one or two children. It is to warn the parties and remind them that only
a parent who is survived by children after death is regarded as parent indeed. It is a Yoruba
belief that a parent is so called until he or she dies and is buried by his or her children.
Elaborate funeral is important to Yoruba people (Adamolekun 2001). Although having so
many children around is appreciated in the culture, this saying downplays the importance of
same, in the light that the children or some of them could die. The saying is motivated by the
unenviable child-mortality situation in traditional Yorubd society. Perhaps, the most popular
low-fertility compliant saying was ‘many children, great poverty’ (omo beere, 0si beere). This
was a highly referenced saying during data collection, highlighting the truism that lots of
children breeds poverty. It indicates that people had learned over time that having lots of
children creates economic strain. Another very interesting saying is that ‘rather than have two
hundred slobs, I will just have one top kid, I will take pride in the child before the world, I
would have something worth bragging about. A single araba is worth more than a thousand
osunsin. A well-mannered child is worth more than two hundred mannerless children’ (kaka
ki n bi egbaa obun, ma kuka bi okansoso oga, ma réun yan arayé 16ju, ma réun gbéraga.
Okan s0so araba ki se egbegba gstnsin, omo t6 ja fafa kan soso ki ise igba irdbi omo) (KII,
male, older generation). The story of Ijémgla in an accrued Ifa corpus also showcases the
integrative character of fertility-related Yoruba knowledge. 1jemgla was said to lament over
her inability to have children. She was told that she would bear two children. She bore
Ojukanepa (literally, one-eyed groundnut) and Ojlkaneeré (literally, one-eyed bean). She
took care of them greatly, making people to question the essence of the great care. She
retorted that neither of the two children deserves to perish (KII, male, older generation). The
value of high fertility is implicitly embedded in the Ijemgla story but acceptability of low-
fertility is explicitly represented in the story. Indeed, Yoruba oral knowledge is integrative in
their value for high and low fertility. This knowledge is emphatic towards those with low
fertility.

Neutrality-laden Yoruba cultural knowledge was also encountered during data collection,
including concepts used to describe fertile people and other sayings. The concepts were
animal-related and otherwise. ‘Having the body of a pig’ (6 1& ra elede) was pervasively
expressed by participants. Sometimes fertile people are simply called pigs (elede) or said to
be ‘giving birth like pigs’ (6’n bimg bi ¢lede). Pigs are known for high fertility, making the
nomenclature to be merely descriptive since fertile humans are merely compared with the
fertile pigs. Bush rats, bats, a typical local insect (yindinyindin) and chickens are some other
animals that are compared with fertile humans in fertility-related Yoruba knowledge. Non-
animal-related nomenclatures for fertile people included ‘mother’ (abiyame or alébiyamo).
Mothers are typically referred to as abiyamoe, and the name is also suited for highly fertile
people as well as very caring parents. Others include ‘a mother of many children’ (iya olomo
pupo); ‘a mother of young children’ (iyd éwe); ‘one who has many little children’ (olomo
Were or olomo yoyo). These concepts are highly descriptive. They may be value-laden, but
this will depend on context and intonation of language. ‘Yorubd is a tonal language, so that
the same word may have different meanings depending on how it is pronounced’ (Lawal
2001, 498). Hence, these nomenclatures generally showcase the neutral character of fertility-
related Yoruba knowledge.

Neutrality-laden Yoruba sayings also uphold neutrality. It is said that ‘one who bears
children will struggle and one who bears not will also struggle, life is vanity upon vanity
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and yet that is what we seek’ (eni bimo & se wahala, eni ti 0 bi & saé pon, asan ninu asan
laye yi owun la si 7 wa kiri) (male, middle-age generation). It is also said that ‘one who
bears children will struggle and one who bears not will die struggling to have children’ (eni
bimo & se wahala, eni ti 0 ibi 16ri mo fe bi 16 ma ki si) (female, younger generation).
Further, it is said that ‘if you bear no children, bear peace. Those endowed with children,
and those not so endowed will be buried by children’ (b6o bime ba’aléfia. £ni bimo omo 16
ma sin, eni ti 0 bimo ome 16 maa sin) (male, middle-age generation). It is God that grants
children (Qlghun ni nse pmo). These sayings downplay the importance of having children,
neither applauding fertility nor the absence of it. These are resources that are typically used
to placate the barren in the society. Concepts used to describe fertile people and neutral
fertility-related Yoruba sayings accentuate the neutral character of fertility related
discourses among the Yoruba.

On the whole, fertility-related Yoruba oral knowledge are found to be generally value-
laden — pro-fertile; low-fertility compliant and neutrality-laden. Indeed, this is revealing. It is
almost taken for granted that African culture, Yorubd culture inclusive, venerates high
fertility. This is a very valid position but also an incomplete one. The fascinating encounter of
low-fertility compliant and neutrality-laden fertility-related oral knowledge reiterates the
value of verstehen and the interpretive paradigms; as well as what they represent including
social constructionism, hermeneutics and language games. Borrowing from the thesis of
Olutayo (2014), it is argued that enough cannot be said of the importance of respect for
verstehen that necessarily incorporates African indigenous knowledge. Indeed, ‘contextual
content of ‘everyday sociology’ is necessary for “verstehen(ing)”’ (Ibid, 230). The worth of
the philosophical bases of qualitative research has once again been proven by the event of
unearthing wholistic cultural capitals. Ebenso et al. (2012) analyzed Yoruba proverbs to
understand attitudes towards leprosy and reported that ‘contrary to fragmentary evidence
portraying Yoruba attitudes to leprosy as entirely negative, there is a mixed pattern of social
responses to leprosy which range from drastic exclusion to empathy and acceptance of people
affected by leprosy’ (p. 208, italics mine). Ibrahim and Jegede (2017) also explored Yoruba
construction of body size and reported ‘the evidence that though there are antecedents of
traditional veneration of large body, the traditional Yorubd culture invokes frames of
references that impose limitations on such veneration’ (p. 236). They further asserted that

the focal contribution of ... (their) study lies in its articulation of tremendous
traditional ... limitations to this ideology (traditional veneration of large body). Even

in traditional Yoruba society, economic exposition limits veneration of large body,

making economic exposition to be an integral part of Yoruba traditional attitude

toward large body size (p. 253, brackets and italics mine).

It seems logical therefore to assume that the more cultural elements are explored using the
holistic mechanism of interpretivism, the more wholistic understanding of same is
engendered. Current findings have affirmed that the traditional veneration of the fertile is not
sacrosanct. Hammel (1990) asserted that culture is a ‘fund or repertoire of behavior (culture as
content) specific to actors in particular circumstances of time, place, and social position
(culture as identifier)’ (p. 474). Further, cultural actors ‘are aware of the symbolic effect of
their behavior on co-actors (culture as expression). Their election of behaviors from the
cultural repertoire is designed to achieve a balance between competing critics and to optimize
the net social morality of their position (culture as a negotiated set of understandings)’
(p. 474-5). Low-fertility compliant and neutrality-laden fertility-related Yoruba oral
knowledge are cognitive resources that enable Yoruba people to exhibit their sense of
humaneness. Even as they value fertility, they understand that not everyone will be so
endowed and the society must necessarily capture everybody.
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Conclusions

Value-laden — pro-fertile fertility-related Yorubd oral knowledge have generally
unearthed the return on investment ideology and the ideology of pride in children which are
concurrently distinct and difficult to distinguish in many Yoruba oral knowledge.
Nevertheless, the ideology of pride in children is more superior to the return on investment
ideology among the Yoruba. Value-laden — pro-fertile fertility-related Yoruba oral knowledge
also engenders the notion that high fertility is cultural adaptivity and impress the idea that
childcare is central to Yoruba people. Low-fertility compliant Yoruba cultural knowledge
reflects the empathetic and integrative character of Yoruba culture. They indicate that Yoruba
recognise quality as opposed to quantity of children. Neutrality-laden Yoruba cultural
knowledge showcased animal-related and non-animal-related concepts used to describe fertile
people and other sayings. These unearthed neutral characters of fertility-related Yoruba
knowledge. Current findings have affirmed that the traditional veneration of the fertile is huge
but non-sacrosanct.
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NCCIEAOBAHUE MHOI'OOBPA3UA APPUKAHCKHUX
COHOUAJIBHBIX KOHCTPYKTOB, CBA3AHHBIX
C INIOJOBUTOCTBIO HA IPUMEPE MOPYBA

© ®daycat MoryHnpaiio Uopaxum

UBPAXUM, ®aycatr Mortynpaito, PhD, MPH, crapmmii mnpenonaBarens DenepaibHOTo
KOJJIEKa JIECHOTO Xo3siiicTBa Hurepmiickoro HWHCTUTYTa HCCIEAOBAaHUS JIECHOTO XO3HCTBA.
Hurepust, M6anan, e-mail: fausatibrahim@gmail.com

Annomayus. Cmamovsi NOC8AUWEHA UCCACO0BAHUI0 MPAOUYUOHHBIX 01 APPUKAHCKO20 0Ouecmea
COYUANLHBIX KOHCMPYKMOB, CEA3AHHBIX € NI0008UMOCMbIO U podcoaemocmyvio. [Ipeocmasnenue
0 COYUANBHOU PeanbHOCMU KAK O COBOKYNHOCTU COYUATbHBIX KOHCIMPYKIMO8 CMAHOBUMCS BAHCHBIM
MPEHOOM He MOJbKO COBPEMEHHOU MbICAU, HO U 0buecmeenHol npakmuku. B smom paxypce agmop
aumanuzupyem pe3yibmamsl COOCMBEHHO2O IMHONOSUHECKO20 UCCIe008AHUSA, NPOBEOEHHO20 8
cenvekux pavonax Hueepuu cpeou kpecmuvsn, npunaonexcawux K dmuuyeckoil epynne tiopyoa. Oonum
u3z axkmopos, 006ycI08UBUX BbIOOP OAHHOU COYUANLHOU 2PYNNbL 8 Kauecmee (HoKyc-epynnbvl
uccne006anus, CMana BbIPaAdCeHHAs. NPUSBEPIHCEHHOCb K YEHHOCMAM U Kylbmype mpaouyuoHHO20
00uecmea HU2epulickoll azpapHou 2iyOUHKU, NO38OAUSULIEl COXPAHUMb OO0IbULOU HIACH YCHHO20
KYIbmypHo2o Hacneous topyba. Pe3ynbmamel uccie0o8anus NO3601UNU  NPOU3BECTNU  OYEHKY
PACNPOCMPAHEHHBIX KOHCIMPYKMOG 8 NOb3Y MHO2OYUCAEHHOCIY NOMOMCMEd. Humepechvim A6Unoch
svidGIcHUe Y UOopyOa KOHCMPYKMO8 6 MNONb3Y HEGbICOKOU WI0008UMOCHU U  HEUMPALbHbIX
KOHCMPYKMO8, He UMEIOUUX 8bIPAIHCEHHOU OYEHOYHOU XapaKmepucmuk 8 OMmHOUeHUU 8biCOKOU UL
HU3KOU podcoaemocmu. Ananusupys nonyuenHvie pe3yibmamsl, d6mop Npuxooum K 8ul8ooy, 4mo
KYIbIMYpHble KOHCMPYKMbL 1opyda, C8A3aHHble C NI000BUMOCMbIO U POACOAEMOCIbIO, AGIAIOMCS
aA0anmueHuIMU, IMIAMUYECKUMU U UHIMESPATNUSHBIMU, YMO, N0 MHEHUIO d8MOpd, C8UOemenbCcmeyem
0 MOM, YUMo MPAOUYUOHHOE CMpeMileHUue K MHO20UUCIEHHOCMU NOMOMCMEA, HeCMOMPs HA CB0I0
02POMHYIO PO/b, He AGIAEMCs Yy npeocmagumeieti 0aHHO20 YMHOCA AOCONIOMHBIM.

Knroueswle cnosa: posxcoaemocms, niodosumocms, Appuxa, mpaouyuouHvle 3HAHUS KOPEHHbIX
Hapooo08, HaceleHue, UHMePNPemusU3M, YCMHoe 3HaHue, Kyaibmypa
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