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Abstract                                                
The study investigates the concept of ìwọ̀ntunwọ̀nsì in Yorùbá in line with Aristotle’s golden mean with the hope to validating how it operates in Yorùbá thoughts system. The data relied upon are verbal arts in Yorùbá which are considered the repertoires of Yorùbá cosmology. Such verbal arts include proverbs, Ifá verses, folktales and panegyrics among others. The data are analysed from the Philosophical viewpoint of golden mean propounded by Aristotles and binary theory of complementarity as articulated in Ilésanmí (1989). The study re-affirms that moderation called ìwọ̀ntunwọ̀nsì is valuable in Yorùbá thought system but due to the nature of human on which the concept is instrumental, there is no gauge in its manifestation because anything related to humans are not 100 percent stable, accurate or homogenous at all times. This means, there is no measure of moderation. The examination of ìwọ̀ntunwọ̀nsì in verbal arts also reveals that striking the balance is essential for oneself and the society at large otherwise, one’s aspiration for positivity may be the bane of others.
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Introduction
The concept of ìwọ̀ntunwọ̀nsì though, one of the key constituents of ọmọlúàbí, is not one way directional. It neither tends towards positivity nor negativity but strikes a balance between the two in order to put oneself and the welfare of others at heart in the pursuit of belief and life aspirations. This aligned with Craiutus (2023) submission that, moderation “…presupposes balance and harmony…To look for balance means to listen to all sides and not to be dogmatic. That means sometimes you can be on the left, sometimes in the center, and sometimes on the right”. Ìwọ̀ntunwọ̀nsì is etymologically coined from three Yorùbá words ìwọ̀n+ọ̀tún+òṣì. Ìwọ̀n connotes “measure” or “gauge”, ọ̀tún means “right” which always symbolises positivity in Yorùbá worldview while òṣì means “left”, which is a signifier of “negativity”. Those who consistently balance opposing phenomena, including right and wrong, docility and agility, and strength and weakness, are deemed truly virtuous and ethically upright.
More proficiently, the pivot on which the key components of Yorùbá virtue and value called ọmọlúàbí rotate are moderation and modesty, and the quest for balance is the reason why ọmọlúàbí encompasses true moral chastity that an individual is expected to be identified with for harmonious co-existence in the society. This is in tandem with the dictates of Aristotle’s golden mean where moderation is seen as virtue and regarded as the ethic that neither mars nor distabilises the co-existence of people in the society. This is not too distant from what is obtainable in binary complementarity as well where nothing is absolutely bad in its own essence. Invariably, anger is good but excessive anger can be destructive, despite, failure to express anger, when necessary, may not help the situation; being ambitious is good but desperation is worse. Apathy results in the emergence of bad leaders, diligence is valued and celebrated across the world while laziness is condemned, yet excessive work is detrimental to human health. Norman (2007), stated that medications, physical exercises and other measures that could assist in curing or improve human health stands good and are prescribed periodically by health professionals; according to him, these were of good use especially to curb communicable diseases after World War II. He however stated that, abuse of these measures and procedures are subsequently diagnosed as sources of additional health challenges the world had to face at the time. This is to say that, notwithstanding the significance of modern medicine, a lack of patient moderation in administration can lead to fatalities. 
In all of these, native intelligence contained in Yorùbá verbal arts passed orally from generation to generation is the reference points. Hence, proverbs, allegories, folktales, and others under the umbrella of folklores are cited to buttress the need for ìwọ̀ntunwọ̀nsì in Yorùbá thought system. 
The concept of the golden mean, no doubt, has been very influential in Western philosophy, particularly in the fields of ethics. It has been used to understand and explain a wide range of ethical concepts, including courage, justice, prudence to mention just a few. This submission confirmed Crauitu (2024) view when he said, moderation…is one of the four cardinal virtues, along with prudent, courage and justice. He expressed this while trying to define moderation. In his work, “Cultivating Moderation in an Age of Extremism” he went further and quote Joseph Hall, a 17th-century theologian that defined moderation as, “The silken string that runs through the pearl chain of all virtues. In other words, you cannot be courageous without being moderate. You cannot be prudent without being moderate. And you cannot be just without being moderate.” These are what enables human beings in Aristotle’s view to behave in accordance with the mean. This paper, therefore, focuses on seeking balance in humanity employing ethical consideration of ìwọ̀ntunwọ̀nsì (moderation) in Yorùbá thought system.
Theoretical Framework: Aristotle’s Golden Mean
The Nicomachean Ethics (1999) is a philosophical work written by the ancient Greek Philosopher Aristotle. It is named after Aristotle’s son, Nicomachea, to whom the work is dedicated. The work is considered one of Aristotle’s most significant and influential works on ethics and morality. In this treatise, Aristotle explores the nature of human well-being, happiness, and the virtues necessary for living a good life. He argues that the ultimate goal of human life is Eudaimonia (well-being), which in Aristotle’s word, is achieved through the cultivation of virtues and the development of excellent character.
Aristotle’s concept of the golden mean is articulated in Nicomachean. He asserts that, virtue is a state of character, concerned with passions and actions in which excess and defects are forms of failure and in which choice lies in a mean. To Aristotle, the ultimate decider of a virtuous person is the ability to reach the middle point while doing something. Courage is the middle point between adventurous and laziness, generosity is the middle point between extravagance and miserliness. It takes native intelligence and deep consideration for ọmoḷúàbí to do or keep things within reasonable or proper limits, because human beings are by nature attracted to material things and power. Aristotle (1990: 2.9) opine that,

It is so hard to be virtuous; for it is always hard to find the mean in anything, …anybody can get angry, …anybody can give or spend money, but to give it to the right persons, to give the right amount of it and to give it at the right time and for the right cause and in the right way, this is not what anybody can do, nor is it easy.

It is observed from the foregoing that, Aristotle also aware of the fact that, striking the balance to achieve moderation is a herculean task once it is about humanity. And this is why Craiutu equally admits that it takes a lot of courage to be a true moderate and to be in the center is a position that is difficult to defend for humans. What is moderate or modest enough for someone might not be modest for another. Besides, what someone sees as greed might just be inconsequential for others. So, spotting lack of ambition, apathy, indolence, as well as moderation or modesty and satisfaction are hard nut to crack. While placing extremism, immodesty and overambition may as well be complex to determine when humans are involved. Diverse brands of overdoes and extremism have taken the center of human engagements in our world today due to lack of moderation. Unfortunately, the world major belief systems which are highly revered are not exempted, rather takes first place. Ahmad et al. (2025) validates this view when they opined that “extremism exists in many forms, including race, politics, ideology, organization and religion.” They further stated that “Religious extremism, in particular, has been present for many years, predating other forms of extremism. However, it remains a significant problem in the world today, exacerbated by technological advancements. The scholars identified lack of moderation as parts of the factors that led to rise of religious extremism across the world, they said: “Moreover, the rise of extremism has been associated with decline in moderation…”. Eraliev, S. (2022), posited that religious extremism is the adherence to extreme interpretation of dogma and inclusion of violence action to ensure obedience to the interpretation of such religion. It is an open secret that this has plunge humanity into bloodbaths upheaval across the globe. 
Nonetheless for humanity, concern for others is the paramount decider of what moderation and Aristotle’s golden mean implies. I therefore posit in this study that the desire to live, fulfill purpose or have as much as possible without harm or injury to the emotion or physical well-being of others is moderation, and this is in consonance with Aristotle and Yorùbá concept of ìwọ̀ntunwọ̀nsì. The morally virtuous person, then, always chooses to act according to the Golden mean, but ‘‘the mean is not the same for all individuals’’ (Denise, 1996:39). The Individual, according to Denis (1996) is allowed to dream and express his desires because the desires are not the same in all contexts or persons but the desire must neither be less attractive nor too extravagant so as to ensure the maintenance of virtues contained in Aristotle’s golden mean. 
Ayemere (2018:23) equates moderation to natural desires and equates extremism to unnatural desires. If one chases unnatural desires too much, it becomes immodest which is capable of resulting in social vices and unstable co-harmonious living among people. He says;            
Desires should not be eliminated completely nor should they
be allowed to develop fully. This is because some desires are
natural and thus necessary while others are artificial and thus
unnecessary. The artificial desires are not only unnecessary to
health and tranquility or peaceful, happy and pleasurable living,
they are destructive to them. The natural desires are the desires
that must be fulfilled to preserve bodily health and mental peace.

Theory of Binary Complementarity
The theory of binary complementarity hinges on the complementarity between the position of scientific dealing of two forces. Scientifically, a positive force attracts a negative one to produce a force to be reckoned with. Positivity is deemed the attraction of people because humans by nature are attracted to something that benefits them. The negative is always cast aside or totally disparaged without much consideration. The theory of binary complementarity holds that there is goodness embedded in negative thoughts, objects, assertions and phenomena and these need to be reconsidered in order to ensure the maximum exploration of potentials in them because nothing is totally useless and nothing is absolutely perfect. Hence, the true essence of good things is determined relative to the bad. The value of light is relative to darkness, white to black, holiness to evil and so on and so forth. In this light, if positivism is not paramount and negativity is not encouraged, it is advisable to strike the balance, that is, ensure neither you nor others are ill-affected in any decision making.  

Ilésanmí (1989) links the theory of Binary Complementarity to literature and human relations. He observes this by looking at the relatedness of human beings and asserts that instead of proclaiming the negative and total condemnation of things that are by nature disadvantageous as religion will have us believe, we should rather appreciate the positivity in negativity. The contrast between the two is not apposition but oxymoronically complementary. It is therefore stressed by Ajíbádé (2009:12) that no matter how bad or how useless something is presented, a phenomenological look into it should be done to ascertain its total value. Hence, one cannot say moral chastity is one directional. The assumptions in the theory of binary complementarity are also observed in the principle of Ifá divination where the odù are usually binary negative versus positive. Similarly, the position held by the proponents of this theory is also supported by many Yorùbá axioms and proverbs. Ibi ń bẹ nínú ire, ire ń bẹ nínú ibi nítorí, tibi-tire la dá ilé ayé. (There is goodness in evil, there is evil in goodness because the world is created with both the positive and negative). Ajíbádé (2009:12) says: 
To the Yorùbá, virtually every creature in his or her cosmography has its complement. That is to say, even though two objects, situations, actors or reaction ideas- seen and unseen- complement each other, they are not oppositional. The Yorùbá Philosophy of binary complementarities ensures an arena where each different force has its place and space serving as complement to each other for better existence and vitality. That is why the Yorùbá say; ‘‘tibitire la dá ilé ayé’’
 
It is established from the foregoing that situations, objects, actors, ideas or phenomena that seem oppositional in nature are actually not to be seen so but as complement and of one another because everything good or bad, holy or evil, light or darkness, slim or busty, tiny or robust, derogatory or complimentary, short or long, sharp or blunt, even or odd have their ‘’space and place’’ in existence. When two of them meet at the right proportion, we have ìwọ̀ntunwọ̀nsì. While plants depend on the sun for photosynthesis, too much of it is detrimental to their well-being, same way too much rain is harmful despite the necessity. So, ọ̀tún is good, òṣì is not totally condemned but the mixture of both of them in the right proportion is what is desirable. This does not mean that one should do a bit of evil and a bit of good, but it implies knowing the right amount of toughness or laxity while dealing with humans so as not to be taken for granted. That is why the Yorùbá say; ìwọ̀n oníwọ̀n laìímọ̀, a gbọ́dọ̀ mọ ìwọ̀n ara-ẹni. (One may not be able to gauge the limit of others, the knowledge of self-limit is important) In Yorùbá cosmography, this theory suggests a closer look at anything or object. Even the rag that is considered a waste can be useful in some situations where the new cloth is not applicable. It is not surprising that the theory of binary complementarity has long been embraced in scientific dealings and manufacturing enterprises where renewal of scraps gives rise to new products. This process is termed recycling. Ìṣọ̀lá (2019) is also of the opinion that the true existence of things, situations and ideas are better appreciated when they complement one another.
This theory is applicable to a wide variety of phenomena in human existence. In gender study, men and women co-exist to give living a true essence. Therefore, some may hold the believe that, a world full of men will be full of fuss, boring and not interesting, while the world of women alone tends to be chaotic, crisis-filled and boring as well. But a world full of men and women is total, complete and near-perfect. Invariably, the perfection of ìwọ̀ntunwọ̀nsì resides in the blending of attitudes in the right proportion not once, twice or occasionally but as one’s identity. It is then that one can be said to possess ìwọ̀ntunwọ̀nsì as a virtue.

Positivism Amidst Negativism in the Yorùbá Thought System 
In the Yorùbá thought system, it is believed that good and evil both, are interconnected, the reason they say, ire ń bẹ nínú ibi, (there is good in evil). This is to say that, no matter how bad a thing or situation is, if prudently managed, such can be converted to good use. However, while doing so, caution or moderation should not be set aside. Because moderation is considered a virtue that places someone within his/her boundary in the Yorùbá thought system. One is expected to have boundaries in everything, otherwise, there will be problems. It is the reason why they say, àṣejù ni baba àṣetẹ́. (Extremism begets disgrace).
Positivism of Jealousy in Yorùbá Thought System
Ọ̀pẹfèyítìmí (1995) and Fálẹ́yẹ (2016) distinguished between owú (jealousy) and ìlàra (envy). As negative as two of the terms seem, owú is never totally condemned in Yorùbá thoughts system. It is believed that without jealousy, there cannot be progress or innovative development. The positive jealousy triggers one’s quest for more. Among co-wives, Yorùbá believe that without jealousy, the husband who is positioned as the head of the family cannot enjoy his home. That is why they say; Tí obìnrin kò bá jowú ọbẹ̀ kì í dùn (without jealousy among the wives, their soup will not be tasty). This implies that without desire to outsmart or dominate others in marriage, there cannot be improvement. Therefore, while envy that leads to desperation which in turn cause bewitching one another is condemned, the Yorùbá concept of ìwọ̀ntunwọ̀nsì demands that one needs to spice up one’s product, marital life, business and transactions with others in order to surpass expectation.

Positivism of Anger in Yorùbá Thought System
Anger is seen as a negative attitude but when it is needed, someone is expected to show it without holding back. This implies that when anger is required, calmness may be counterproductive. However, moderation must be a watchword in applying anger in any case. That is why Yorùbá say Ọmọ àlè ènìyàn ní rínú tí kì í bí, ọmọ àlè ènìyàn ni a sì ń bẹ̀ tí kì í gbà (Only a bastard fails to react appropriately to provocation and only the bastard refuses to be placated). For instance, if someone refuses to show displeasure when offended or taken for granted, such may be further oppressed and have his/her rights be trampled upon. Therefore, anger in the right proportion is very paramount in some situations but when it is too much, it may lead to destruction. In the folktale of Ìjàpá the Tortoise and his father-in-law, the tortoise is caught in his father-in-law’s farm and he is tied down until the morning. While the passers-by praise the father-in-law on their way to their various destinations in the morning for taking necessary actions, while coming back, they still met the tortoise on the same punishment. They concluded that the father-in-law over-reacted, so they considered the judgement too harsh for a son-in-law. Hence, they condemned the father-in-law for his failure to manage his anger, which is a sign of lack of ìwọ̀ntunwọ̀nsì (moderation). This means, he is just for punishing Ìjàpá for the theft but still unjust for punishing him for the whole day because Ìjàpá is his son-in-law. This is the principle the Yoruba saying, èébú àlọ ni ti ahun, tàbọ̀ ni ti àna rẹ̀. (The rebuke while going is to tortoise but the disparaging while coming back is to his in-law). This saying advocates ìwọ̀ntunwọ̀nsì “moderation” even in melting out punishment.
Relating this to modern context, one can say that ìwọ̀ntunwọ̀nsì is very germane in justice systems. There are some offenses that death penalties which is the usual punishment for capital offence in many countries, does not solve. World Coalition Against Death Penalty mobilised against death penalty in year 2003. Since then, October 3rd has been set aside as the day for campaign against death penalty. Their intent is that the death penalty neither benefits the accused nor the victims. Hence, it should be eradicated and justice weighed according to the gravity of the criminals condemned. In this clime, they neither condemn punishment nor support injustice but they demand for ìwọ̀ntunwọ̀nsì. The same theme is the preoccupation of Fẹ́mi Adébáyọ̀ in his film, Agesinkole “King of Thieves”, where he says:
Ẹ̀yin mólè, ẹ̀ ń polè. Olè tí àwọn baba-ńlá yín jà, ṣé kòju ká kóṣu lọ ni? Kólé-kólé wá ń dájọ́ kóhun-kóhun. Kólùú-kólùú ń dájọ́ kábà-kábà. Gbọ́mọ-gbọ́mọ wá ń dájọ́ ẹni gbọ́mọ ẹran. Aṣeburúkú wá ń fura sí ti ẹni tí tiẹ̀ ò tó nǹkan... àṣẹ mi rèé, kábíyèsí! Olè tó bá jíṣu, tó jí kòkó, tó ságẹ̀dẹ̀, ẹ ò ṣàìmọ̀ pé olè àti jénìyàn kọ́ ló ń jà, ebi-inú ló ń pa á. Irú olè bẹ́ẹ̀ ẹ fún un ní oúnjẹ jẹ...
				(Agẹsinkólé: King of Thieves, 1: 36-1:42).

(You arrested and killing thieves. Was the robbery committed by your fathers not more than theft of yam? Armed robber is now judging petty thieves. Robbers of cities are judging robbers of villages. Kidnapper is judging goat thief. Evil doers now suspecting minor offender. This is my order, your majesty! Any thief that steals yam, cocoa, plantain you ought to know that he does not steal to amass wealth but to quench hunger. Such a thief should be fed.)
Agẹṣinkólé “King of Thieves” is not against punishment as can be seen from this excerpt, he is against capital punishment. There are some thieves, according to him, that needs empowerment rather than condemnation. While some at the corridor of power cart away huge amounts of money unpunished, petty thieves that are poor as the direct consequence of bad governance are condemned. Owing to the fact that, there are many judicial loopholes that support the ruling elites against the downtrodden. He therefore preaches moderation in his message to the masses in order to avoid breeding rebels like Agẹṣinkólé who in turn terrorize his erstwhile community just like Bandits and religious extremists that are terrorizing northern Nigeria.
Negativism Amidst Positivism in the Yorùbá Thought System
In Yorùbá ontology, doing good is seen as a positive virtue that one must always embrace. As good as this sounds, it should always be bounded by individuals because oore a máa dibi, ibi a sì máa di oore. (Good deeds may turn bad while bad deeds might turn good as well). This implies that humans should be careful not to overstep their boundaries while discharging their good deeds. This is what ìwọ̀ntunwọ̀nsì entails. One Yorùbá popular folksong says: 
Oore ni n ó ṣe
N ò ní ṣèkà
Bíre bá dibi
Ìpàdé dọ̀hún oooo!

(I will surely do good 
I will never act wickedly
But if good deeds turn sour for me
It will be sorted in heaven!)

Negativism of Excessive good deeds in Yorùbá Thought System
As established, being good or kind towards others is the best form of humanity. But there is danger in excessive good deeds, when good deeds are done without caution, it may end in regrets or catastrophe, this is further buttressed by Yorùbá proverb that says, bóore bá pọ̀ lápọ̀jù, ibi níí dà (When good deeds are in excess it turns sour). This is to buttress the fact that good deeds are commended but excess of it is detrimental. The reason why Yorùbá says Ṣoore níwọ̀n, ènìyàn ṣòro, ṣoore níwòn (Be moderate in doing good because human beings are difficult). The above assertion from the Yorùbá verbal arts further confirmed that, doing good should be hinged on ìwọ̀ntúnwọ̀nsì (moderation) to avoid being trapped. This view was supported in Mudasiru (2026) when he stated that “In Yorùbá culture, generosity and communal solidarity are highly valued; however, unrestrained benevolence is recognized as potentially harmful to the giver, the recipient, and the wider community. 
Though, Yorùbá holds the belief that if one is trapped while doing good that the nature will provide escaping route, for that reason they say that kàkà kí ọmọ olóore jìn sí kòtò, mọ̀nà-mọ́ná á tan ìmọ́lẹ̀ fún un (Instead of a child of a good fellow to fall into a pit, lightning will illuminate his path). This was the case of the protagonist in one the Yorùbá folktales Oníbodè Lálúpọn, the dùndún drummer whose calamity was orchestrated by mischief makers but was later vindicated, blessed and honoured by the Oníbodè. Despite, it is desirable to do good or engage in positive adventure for the benefits of oneself and humanities, nevertheless native intelligence gives one the clues as to when ìwọ̀ntunwọ̀nsì is leaving the mean and tending to excessiveness.
For instance, participating in politics is considered a dirty game for some people but leaving politics and governance in the hands of power mongers will aggravate the issues and spell doom for the society. So, taking political apathy as ìwọ̀ntunwọ̀nsì is bad. That is the reason why Ayemere (2018:26) says ‘‘But the message is that those who are interested in governance and want authority entrusted to them must be moderate in their desire for power. Excessive desire will make them unjust in the engagement, and then malicious enough to blackmailing or eliminating their opponents’’. So, taking part in politics, called dirty game, to rescue the society from the claws of greedy and corrupt politicians is not the problem, but setting the boundary to know when one’s activities become excessive to the extent that one’s sense of justice is blurred beyond the golden mean that is tantamount to ìwọ̀ntúnwọ̀nsì is inevitable. Again, having sympathy for a grieving person is good and it is one of the qualities of ọmọlúàbí, however when it is done in excess, it becomes a liability to the sympathiser. This was validated by “Òtùá” (the Ifá Verse) below:
Òtùá sun sun, ó re erémi
Ọlọ̀bàrà sun sun sun, ó re alẹ̀ odò
Ìgbà tí ẹlẹ́kún sinmi,
Emi ni alágbàsun ò dákẹ́ ẹkún sí?
A díá fún Ọlọ̀bàrà tí ó sunkún ọ̀rẹ́ wọ̀gbẹ́.

(Otùá weep and goes beneath the body of water
Ọlọ̀bàrà weeps and goes beneath the river 
When the bereaved stops weeping
Why does the sympathiser refuse to stop?
Cast the divination for Ọlọ̀bàrà that sympathises 
with friend till he enters the forest).

From the foregoing, public sympathy for someone should be done but with moderation, and sympathisers are not expected to cry more than the bereaved. This implies that no matter how good or culturally acceptable an act is, one should always strike a balance because the context and the milieu of action are essential.
Negativism of Flamboyant dressing/live style in Yorùbá Thought System
In Yorùbá philosophy, there is no inherent "negativism" toward dressing well; however, flaunting excessive wealth (flamboyance) is frowned upon. The culture highly values ìwọ̀ntúnwọ̀nsì (moderation) and ẹwà (beauty), but when ostentation crosses into pompousness or arrogance, it violates core moral tenets. An individual dressed flamboyantly but lacking good character is considered as àgbá-òfìfo tí ń dún woro-woro (an empty barrel that makes the loudest noise). This is so, because, Yorùbá thought prioritizes inner morality and virtue above material display.

In Yorùbá worldview, modesty, simplicity and adequacy are also appreciated in dressing. If someone dresses too scruffily, such a person may be dishonoured or disrespected. It is the reason Yorùbá said, ẹni tó rìnrìn bẹ̀sẹ̀bẹ̀sẹ̀ ni wọn ń bẹ̀ ní iṣẹ́kíṣẹ́ (Whoever slogs will be assigned discreditable task). Despite, one is not expected to be overdressed or outrageous in dressing. It is therefore advised that one strikes the balance at least to dress up to the level of one class in the society.  This is to say that, dressing extravagantly to match the class of the high and the mighty of the society, may earn one disparaging comments or treatments for assuming a class one does not belong. Yorùbá says, Oge àṣejù ẹ̀tẹ́ ló ń mú bá olówó ẹ̀ (Flamboyant dressing or too much …ends in disgrace).  It was on account of this that an Àpàlà music icon, Haruna Ìshọ̀là, in his special edition album titled: “Nínú Ẹṣẹ̀ Méjì” (Released in 1979), also opined that:     
                                        Aṣọ ńlá kọ́ lèèyàn ńlá, 
                                        Dàńsákì la mía kọ́mọ ọba 
                                        tó bá wọ bùbá pẹ̀lú sòkòtò 
                                        bó bá ń ṣafẹ́ lọ.
                                        Bọ́mọ olóritún bá kó sínú 
                                        agbádá ẹtù, àpọ́nlé kòsí fún 
                                        màálù béerin bá jáde síta.
                                       
                                        (Big and flamboyant dressing 
                                        does not translate to eminence, 
                                         a prince will be accorded with 
                                         dàńsákí even if he dresses simply 
                                         in top and trousers. Cow cannot 
                                         be respected if elephant comes
                                         out).
                                  
Therefore, moderation is sacrosanct in everything that one does. Engaging in overdos often ends in frustrations. Hence, the saying, ṣe bí o ti mọ ẹlẹ́wà-a-sàpọ́n (Cut your coat according to your size ẹlẹ́wà-a-sàpọ́n).
Negativism of love for money in Yorùbá Thought System
Money is good, money is a necessity and it is central in human desires, therefore, presence of money and what it can do cannot be overemphasised. That is why Yorùbá says Owó ní kóko (Money is important). Again, they said Owó la fi ń lògbà, owó la fi ń ṣe ohun gboagbo  (It is with money we secure pleasure, it is with money will do all things). Most of human needs require money, and it is almost impossible to do without it in our world today. This is without exception of old and young in the society, this is further affirmed in Ìjẹ̀bú panegyrics that says:    
Owó nílá
Owó gọbọyi re e yẹ̀n.
Owó Ápèkánukò róbótó
Ẹwẹnọmú Onówóṣín lèríkọ̀bì		
Kékeréé Jẹ̀bú
Owó rè è ń wá
Ààgbà Jẹ̀bú
Owó rè è ń wá
Obẹ̀nrẹn Jẹ̀bú
Owó rè è ń wá
Ọkọ̀nrẹn Jẹ̀bú
Owó rè è ń wá


(Huge money
That is very huge money
Money an entity called with rounded mouth 
See who hoard huge money at his household
The young Ìjẹ̀bú
They are after money
The Ìjẹ̀bú adult
They are after money
The Ìjẹ̀bú women 
They are after money
The Ìjẹ̀bú men
They are after money)

This clearly expressed the centrality of money to human comfort and existence, however, love or desperation for money is discouraged in Yorùbá thought system, because it is seen as the root of all evils, they say, ìfẹ́ owó ni gbòǹgbò ẹ̀ṣẹ̀. This is why excessive quest for money and material things are against the principle of ọmọlúàbí among the Yorùbás. No wonder the society is quick to label those that portrays these attributes as money-mongers or material freaks. They are regarded as lacking ìwọ̀ntunwọ̀nsì or respect for what Aristotle referred to as the golden mean. 
Now, to the Ìjẹ̀bús, money is essentially a necessity, this is evident in the excerpt above, that is why they say both the young, adults, children, men or women in Ìjẹ̀bú have no option other than being rich. Absolutely, the Ìjẹ̀bús are business oriented, their geographical location and history revealed that the Oríkì (panegyrics) was born from their trade dealings or bussiness transactions with the Portuguese and Brazilian merchants. The old, young, male and female are mostly doing well in trade and making money, that is why they pride in their lineage panegyrics still. However, moderation must be ensured in their further quest for money as contained in the principle of Aristotle’s golden mean. Moreso, Yorùbá also discountenance lack of moderation and balance in any of life pursuits or quest for wealth because they hold the believe that ọ̀ràn tí owó bá dá, ipá owó lè má ká a (The crisis that money triggered, money may lack capacity to contain to it). Just like excessive pursuit of wealth can make, it can also mar, hence the saying:
A ò lè sọ pé owó ló ba ilé ayé jẹ́
A ò lè sọ pé owó ló tún ilé ayé ṣe
Bí owó bá ba ti ẹlòmíràn jẹ́
Owó a tún ti ẹlòmíràn ṣe
Owó owó, àpèkánukò.

(We cannot say money spoils the world
We cannot say that money redeems the world
If money spoils some people’s life
Money redeems some people’s life
Money, money, the dreadful one).

If the ethic in the foregoing is held in high esteem among adults, and the children are intentionally raised with the spirit of moderation in everything, the excessive quest for position, power and money which is the harbinger of killings, abductions, money ritual, internet fraud, robbery, house breaking, carjacking, kidnapping, banditry and other social maladies will be curbed or minimized in the society. As opined by Aurelian, other new forms of extremism and fundamentalism across the world will as well be contained if moderation is upheld in all human engagements.
Conclusion
It is argued in this study that the Yorùbá concept of moderation called ìwọ̀ntunwọ̀nsì is interpretable to Aristotle’s golden rule. While Ìwọ̀ntunwọ̀nsì does not translate to a mixture of right and wrong at the same rate but positive and, negative can be balanced in the appropriate proportion for harmonious co-existence. While everything in human cannot be said to be perfect because human beings are subject to change, reference to native intelligence contained in the Yorùbá verbal arts, mostly proverbs in this study, as the repertoires of wisdom and knowledge is revealing. Hence, the Yorùbá principle of ìwọ̀ntunwọ̀nsì buttresses that ire ń bẹ nínú ibi, ibí sì ń bẹ nínú ire, the good and the bad intertwined. Thus, the instrumentality of Binary Theory of Complementarity was deployed as one of the philosophical frameworks. 
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