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Abstract 

In this paper, we argue that many societies in Nigeria arguably pay lip service to their avowed 

ethics and moralities in the face of uncomfortable truth. Drawing on the personal experience of the 

blackmail of Bode Ojoniyi in Osun State University to cover the crimes of the manipulation of 

more than 93 results of the 2013/14 graduating students of the Department of English and 

International Studies and the compromise of the members of the Directorate of State Security 

Service, we undertake a critical rethinking of how the Management of the University and the 

individuals that are involved in the crimes struggle to renegotiate clear ethical positions of the 

Yoruba communal Omoluabi morality to protect crime, criminals and criminality. In the process, 

we reengage the notions/ideals of resistance, counter-resistance, Omoluabi, neo-Omoluabiism, 

absurdism, neo-absurdism, ego-inversion, ego-mutilation, ego-repositioning, cultural 

conditioning, and counter-cultural conditioning, within the praxis of dialectical-text-consciousness 

(2012) to argue that most Nigerians – as represented in the individuals involved in the Uniosun 

crimes and criminality – practise, as in the title of this paper, such societal ethics and moralities 

that are afraid of the truth. We build our arguments around the analysis of Ojoniyi’s three memoir 

plays – For the Love of Sisyphus, A Dance of Beasts, and One Blackmail Too Many – and the 

critical essays he has written on the experience. We conclude that for ethics to embrace the 

truth/truthfulness, individuals must be willing, like Sisyphus, to be defiant against the hegemonies 

– the gods – who often seek to manipulate the truth.  

 

Keywords: Neo-Omoluabiism, neo-absurdism, ego-inversion, ego-mutilation, ego-repositioning, 

cultural conditioning               

 

 

Introduction: Ethics in Frames of Conflicting Interests   

The discuss around the importance of ethics in relation to justice in every human community or 

society is arguably as old as man. The reason for this is perhaps easily assumable – for ethics 

possibly revolves around that which is concerned about the individuals or communal conscience, 

moral and integrity to stand for arguable truth and justice in any given circumstance. As such, it 

appears it is that which places certain expectations, in terms of truthfulness, sincerity, candor and 

straightforwardness, on an individual as a member of human community. Unfortunately, in the 

instance of the Uniosun blackmail of Ojoniyi to cover the crimes of the manipulations of 2013/14 

results of some graduating students of the Department of English and International Studies of Osun 

State University as performed in For the Love of Sisyphus (2018), A Dance of Beasts (2019) and 
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One Blackmail Too many (2025), such ethical considerations are sacrificed and thrown away by 

the Uniosun Management, the press and the culprits in the case (Ihidero, 2025, 2021, Ojoniyi, 2023 

& 2025). This reality – the sacrifice of communal ethics – to blackmail a man in the attempt to 

cover crimes and criminality is of our interest in this paper. 

We are thus concerned about the fact that a situation arises that appears to propose that ethics can 

be afraid of the truth, of the reality that a community of people can violate and go against their 

owns ethical demands and regulations, of the facts that a society that emphasises the Yoruba 

Omoluabi virtues of character integrity (Ojoniyi & Yacim, 2026, Ojoniyi, 2024, Ojoniyi, Atoyebi 

& Okewusi, 2021) can knowingly and deliberately throw aways such Yoruba Omoluabi character 

qualities in the face of existential survival instincts, and of the fact that ethics consequently appears 

conditional – being perhaps answerable to the survival instincts of certain individuals or groups. 

We therefore want to interrogate the possibility of ethics being provisional and answerable to mere 

survival instinct in man – seeking to pursue the argument that ethics, though could be universal in 

its appeal, must still be protected and secured through resistance against pervasive hegemonic 

structures whose interest is purely survival at the expense of the truth, acts of truthfulness and 

whatever represents societal ethical values.  

Of course, there are scholars who try to differentiate between ethics, morals and candor in relation 

to the motivations of human actions. For example, Xu, Xavier, and Elliot (2023) define ethics in 

philosophical and behavioral terms, attempting to distinguish it from morals by emphasizing its 

role as a standard of human conducts or behaviour. They posit that ethics is a branch of philosophy 

that studies human behavior, arguing that it is a term that can be defined as a standard of conduct 

that leads or guides individuals. In essence, to them, ethics is a study of the legal and right and 

moral actions that a person does. They further note that the word ethics comes from the Greek 
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word Ethos which means custom. As such, ethics is thus a system of behavior of a person or group 

of people that is composed of a system of values or norms taken from the natural symptoms of a 

group of people (Xu, S., Xavier, M., & Elliot, M., 2023, pp. 185-196). For us, this argument seems 

circular as it does not appear to negate the fact that ethics is clearly concerned about morals and 

candor as part of those things that define human behaviours, actions and character ultimately. We 

must admit that there is a limit to which morality and candor can be separated from an individual’s 

action in terms of truthfulness, straightforwardness, sincerity and integrity as the Uniosun 

management wants Ojoniyi to do in the plays under analysis.   

For this limitation, it is thus important for us to look to Bhati’s position on ethics. For Bhati (2023), 

ethics is a normative field within moral philosophy that is essentially focused on the standards of 

human conduct and character. Here, the argument is simply that ethics is a field of study that 

examines standards of human conducts. In this case, it is sometimes referred to as a state of human 

character – as such rules of conducts that discriminate between right and wrong, good and bad, 

acceptable and not acceptable actions. We can therefore say that ethics is interested in the enduring 

issues of responsibility, honour, integrity, virtue, justice, and the good life or good actions (Bhati, 

2023). Reading Bhati confirms that ethics is directly concerned about the need for truthfulness, 

candor, straightforwardness and integrity in building and sustaining a just society – a society where 

there are certain communal expectations in terms of standards of human conducts as the bedrock 

of acceptable character development, actions and counter actions. Of course, such a society is 

representative of the Yoruba Omoluabi society of old as argued in Ojoniyi and Yacim (2026), 

Ojoniyi (2025, 2024, 2023) and Ojoniyi, Atoyebi and Okewusi (2021).    

The position of Martuja (2024) on ethics largely aligns with the positions above as it sees it as a 

branch of philosophy that examines the principles that govern human behaviour and the moral 
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dimensions of their actions. In essence, in a very broad term, it is the study of what is considered 

right and wrong, good and bad, and how these judgments impact/affect individuals and societies 

(Martuja, 2024). This is the reason the demands of the Uniosun management that Ojoniyi should 

step the evidence against Dr Amoo down and accept the proposal that eight innocent people were 

responsible for the manipulation of the results are essentially anti-Omoluabi ethical values 

(Ojoniyi 2017, 2019, 2023 & 2025).  

There is also the question of ethics relative to the rights of privacy, confidentiality and informed 

consent in relation to research and data handling. This question forms part of the focus of Arafat 

(2024) where issues relating to ethical and moral rules guiding research practices are raised. On 

the whole, the point is clear: ethics has to do with such moral rules and principles guiding human 

best practices in relation to societal expectations of truthfulness, sincerity, and integrity. In fine, it 

can be concluded that ethics is related to efforts to determine human actions that are said to be 

good or bad. So, ethics is an institution of behaviour of a person or a group of people that is 

composed of a value system or norm taken from the natural symptoms of that group of society. 

(Rahman, Syukri SS, and Yenti, 2025) such as the Omoluabi ethical character expectations of the 

Yoruba people of South West Nigeria.  

Plainly, these definitions highlight ethics as a philosophical discipline that is concerned with moral 

standards, human behaviour, right or wrong distinctions, and their practical application to regulate 

the everyday actions of members of a given civil community. Against the issues above – of the 

meaning of ethics and the moral/character expectations of individual members of a civil 

community to such ethical values – stands the clear suspension and violations of the communal 

Omoluabi virtuous character expectations of the Yoruba by the Uniosun hegemons and the other 

culprits in the blackmail of Ojoniyi to cover the crimes of the manipulation in the University and 
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the compromise of the press and the Department of State Security Service men. We will now direct 

our attention to these violations and the suspension of the Omoluabi ethos in the actions of the 

Uniosun hegemons and the other culprits in the play to stablish our thesis of what happens when 

ethics is afraid of the truth as an agent provocateur for the progressive erosion of communal 

morality, character development and the sustenance of a sense of communal justice. Our analysis 

will show how ethical decadence acts as a catalyst for a gradual descent into a communal state of 

moral bankruptcy, anarchy, crisis and the erosion of societal order. In the immediate, we will 

undertake a quick clarification of certain terms as used in the paper. 

Resistance and Counter-resistance 

The concept of resistance is perhaps frequently misunderstood as a purely obstructive force for its 

framing by the hegemons – the establishments. However, academic scholarship has revealed it to 

be a complex, multi-dimensional response deeply embedded in power dynamics of survival. Now, 

by shifting the perspective from resistance as a problem to be solved to a communicative act, we 

can gain insight into the agency of individuals – in terms of survival and the renegotiation of the 

balance of power through narratives – within social and organizational structures. 

Truth be told, at its core, resistance is inseparable from power and its negotiation/renegotiation. 

Michel Foucault (1990) famously argued that where there is power, there is resistance, suggesting 

that resistance is not an external force attacking a system but an inherent byproduct of power itself. 

Foucault (1982) later expanded this through the concept of counter-conduct, where individuals 

resist by seeking alternative ways of being governed, grounded in their own ethical frameworks. 

To understand what qualifies as resistance, Hollander and Einwohner (2004) provide a critical 

typology based on intentionality and recognition. Their framework allows researchers to 

distinguish between overt acts, like strikes, and "covert resistance," which may be intended by the 
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actor but remains unnoticed by the target. This links closely to the work of James C. Scott (1985), 

who explored the concept of the everyday forms of resistance. Scott (1990) noted that when open 

defiance is too risky, individuals employ hidden transcripts – subtle tactics like foot-dragging, 

gossip, or feigned ignorance – to subvert authority without triggering direct confrontation. This 

approach is, if we may say, ‘Ghandian’ or ‘Lutheran.’  

In an organizational context, resistance is often categorized by its cognitive, emotional, and 

political dimensions (Ford et al., 2008). While managers often view these responses negatively, 

Ford and Ford (2009) argue that resistance is actually a productive resource. They suggest that 

dissent provides functional feedback, highlighting flaws in a plan and offering an opportunity for 

dialogue that can actually improve the final outcome. 

In fine, resistance is far more than a refusal to comply. It is a sophisticated tool for asserting identity 

(Foucault, 1990), a method of survival for the marginalized (Scott, 1985), and a catalyst for better 

decision-making (Ford & Ford, 2009). By recognizing the intentionality behind these acts, we can 

move toward a more nuanced understanding of how individuals navigate and reshape the power 

structures they inhabit. 

Resistance could lead to or become an open revolt (Akoh, 2023, Adeosun 2024 & 2025); but it 

should not be confused with Karl Marx’ call for an open revolution – a forceful and violent 

overthrow of capitalism – as has been canvassed in the works of radical scholars like Osofisan 

(2010) Obafemi (1996) and Obafemi and Yerima (2024) to mention but a few. In Ojoniyi’s works 

(2023, 2024 & 2025), resistance is linked with the Omoluabi ethical persuasion of Yoruba identity 

(truth/truthfulness) assertion. He does not subscribe to that which is seen as violent revolution 

because of its attendant level of human carnage and destruction as could be seen in, for example, 

Osofisan’s Red is the Freedom Road. His is the Yoruba Omoluabi ethical defiance – similitude of 
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Sisyphus’ actions – resistance of every hegemonic structure of manipulation and deception. In 

essence, his is a Sisyphean resistance – a neo-absurdist intentional resistance of whatever violates 

critical Yoruba Omoluabi ethical considerations and values.  

Of course, resistance could be positive and/or negative. In essence, one can resist a negative course 

of action just as one can resist a positive course of action. Thus, resistance is arguably not fixed. It 

is fluid. It is dual in its nature. And, it is because of this duality of the concept of resistance, that 

we thus propose the concept of counter-resistance. In this case, it has to equally alternate based on 

whether resistance is positive or negative. The concept of counter-resistance describes the second 

or counter move in the dialectic of power – where agents or institutions act to neutralize, limit, or 

repurpose opposition in a counter move, it counters such actions and vice-versal (Lombardo & 

Verge, 2022). So, rather than being conceived as a simple one-way reaction, a counter resistance 

is a strategic alternative or second effort to maintain the momentum for social transformation in 

pursuit of a collective ethical agenda. 

Counter-resistance manifests through varied mechanisms. In organizational settings, it can be 

coercive – utilizing manipulation or threats to ensure compliance (Kotter & Schlesinger, 2008). In 

such cases, it is counterproductive. However, it can be productive; for instance, group therapists 

and managers may work through resistance, using it as a diagnostic tool to reach deeper mutual 

insight (Penna, 2010). 

In institutional settings, such as universities, resistance and counter-resistance often serve as 

cultural, social, political and ethical necessity tools of negotiation and renegotiation of the balance 

of power for marginalized groups. When equality initiatives face pushback, actors use resistance 

strategies individually or collectively, forming collective networks to bypass structural barriers and 

protect progressive changes (O’Connor & White, 2021). Ultimately, resistance and counter-
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resistance reveal that power dynamics are never static; they are a constant cycle of action, struggle, 

and strategic response. And, our focus is on Ojoniyi’s Omoluabi Sisyphean resistance and counter-

resistance. 

Omoluabi and Neo-Omoluabiism 

An Omoluabi is a quintessential Yoruba persona. This is as imagined and idealized in the 

consciousness of their character philosophy known as the Omoluabi character philosophy 

(Ojoniyi, Atoyebi and Okewusi, 2021, Ojoniyi, 2023, 2024 & 2025 and Ojoniyi and Yacim, 2026). 

He or she is to have become an idea image of a Yoruba person – one who has completely 

internalised the said Yoruba Omoluabi philosophy-character image that as is fashioned after the 

character of “Olu-Iwa” (Oluwa), the Lord of Virtue (Lord) – himself Being God (Ojoniyi, Atoyebi 

and Okewusi, 2021). As such, he or she is expected to have grown to the point of personal 

consciousness of the virtues as are attributable to the Lord, a point where he or she does not need 

to be monitored to observe and obey such communal moral and ethical codes of truthfulness, 

integrity, candor, moral rectitude and courage as are expected of every Yoruba person. Neo-

Omoluabiism, as conceived, speaks to the process of the exhibition of Sisyphean defiance and 

rebellion with clear Omoluabi consciousness against deliberate actions of the hegemons to 

undermine communal ethics and morality. At its heart is a character identified as a neo-absurd hero 

– a character who is conscious of the total chaos of his or her existence, the meaninglessness, 

particularly the contradictions of the actions and the inactions of the Super-Egos and the totality 

of such entities that constitute the so-called conscience of the moralities they often willfully violate 

or struggle to keep themselves. That character not only sees his or her limits; he or she willingly 

admits and flaunts – the neo-omoluabi in neo-omoluabiism – the identified limits like Wale to the 
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consternation of the hegemons like the Uniosun management in the three memoir plays under 

review.       

Absurdism and Neo-absurdism 

Briefly, absurdism is a philosophical perspective that is centered on the conflict between 

humanity’s innate search for meaning and the silent, perhaps, meaningless nature of the universe. 

This tension is famously conceptualised by Albert Camus (1955) as the Absurd – the acclaimed 

lucid reason that sees its limits (Ojoniyi, 2021). Camus argues that once an individual recognizes 

this lack of inherent purpose, they face three choices: physical suicide, philosophical suicide – 

denying reason through blind faith – or rebellion. For Camus, the ideal response is to embrace the 

struggle without hope, living defiantly in the face of the irrational. 

Søren Kierkegaard (1983/1843) has provided an earlier theological precursor to Camus’ 

propositions. For, while Camus advocated for secular rebellion, Kierkegaard had proposed a leap 

of faith in the dark, suggesting that because the universe is irrational, only a non-rational 

commitment to the divine can transcend the Absurd (Ojoniy, 2008). Modern scholars, such as 

Nagel (1971), offer a more detached view, suggesting that the absurd arises not only from the 

universe's silence, but from our own capacity to view our serious lives from the outside, giving us 

such a skeptical perspective of the divine. Ultimately therefore, absurdism characterizes the human 

condition as a persistent and essentially ironic struggle for significance in a void. 

Neo-absurdism is however conceived here as that which attempts to shift our focus from the said 

silent universe of Sisyphus to one characterized by an overwhelming noise and the disinformation 

of digital technology with its new media pseudo life with its attendant fragmented social structures. 

Unlike the individualistic defiance of Camus’s Sisyphus, neo-absurdism – the neo-absurd hero – 

often finds meaning through a dialectical text consciousness (Ojoniyi, 2012 & 2024) of the 
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collective creative energy of his/her people and how such consciousness/understanding aids his/her 

reclamation of the true primal/communal agency of his/her people for communal survival and 

meaning – as of the Omoluabi character philosophy – within the constant chaos of his/her universe. 

Close to our conception here is Burke’s (2026) Neo-Absurdist Manifesto which advocates for 

enlightenment through creative rebellion and the adoption of discardable identities to resist rigid 

societal labels. This, as shall soon see, is exactly what Wale did in the three plays under review to 

deal with the Uniosun hegemons (Ojoniyi, 2023 & 2025). In essence, in neo-absurdism, there is a 

shift in digital subcultures from the silence of the past through noise of what has been identified 

above as creative rebellion and discardable identities. This reality perhaps echoes Stevens (2025) 

argument that modern brain rot and surreal internet memes represent a form of neo-absurdist 

response to the mundane triviality of the 21st century. The point is that: by prioritizing dialectical 

text consciousness thinking over external dogmas, neo-absurdism allows individuals like Wale to 

navigate a world that is no longer just meaningless but actively nonsensical – just like the action 

of the Uniosun hegemons in the plays to cover the crime of the manipulation of the results through 

ethical bankruptcy and the blackmail of Wale. 

Ego-inversion, Ego-mutilation and Ego-repositioning 

Ego-inversion (Ojoniyi, 2023 & 2025): This describes a psychological/mental consciousness state 

where an individual's sense of self-importance or identify is turned inward, reversed or inverted 

due to hegemons’ attempt to manipulate and progressively continue to condition or programme his 

self-apprehension for their selfish interests at will. In the context of the three plays under review, 

Ojoniyi suggests that Wale escapes the Uniosun hegemons’ manipulation, image conditioning, 

total alienation and ruination by inverting his ego, thereby weaning it from merely responding to 

external image-desire as a bait for creating and maintaining a pseudo public identity. If he has 
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failed to invert his ego, he would have created a link by which they would continue to manipulate 

his ego to value appearance and external perspective creation over the truth. This would have 

ultimately forced him to embrace a future of passive or robotic existence – a future where his 

actions and counter-action will forever be manipulated and controlled by the force of the 

instrument of the blackmail – the video – in the hands of the hegemons (Ojoniyi, 2017, 2019, 2023, 

2024 & 2025). Ego-inversion is a precursor to ego-mutilation.   

Ego-mutilation: This represents a process by which an individual is able to successfully disfigure 

the false image the hegemons are trying to create for him – a pseudo public image they want him 

to hold unto and strife to preserve even in difference to the truth (Ojoniyi, 2023 & 2025). In the 

Uniosun blackmail of Ojoniyi, the hegemons threatening to release the Ejiro video if he fails to 

withdraw the evidences of result manipulations against Dr Amao, aver that the video will definitely 

destroy his public image – an image they want him to protect/secure at all cost by accepting their 

demand. Ojoniyi’s response, refusing to withdraw the evidences against Dr Amao, insisting the 

hegemons should go ahead to release the video online follows an arguable successful willing 

mutilation of the false ego they were appealing to. To Ojoniyi, an ego builds and sustain on the 

force of falsehood and lies is already fragmented and deformed. Such can no longer be a 

wholesome ego – for a wholesome Omoluabi ego, as imagined by Ojoniyi, can and should only 

be built and sustain on the force of the truth, integrity, candor and courage. In fine, resisting the 

attempt to promote a false public image of self in solidarity with hegemons’ crimes and criminality 

by accepting one’s limits/limitations – something that only a true ne-absurd can dare – signals a 

true ego-mutilation, for the ego does not always want to admit its limits. A true neo-absurd 

omoluabi hero as we may argue of Wale (Ojoniyi, 2023, 2024, & 2025) must resist the temptation 

of accepting or promoting any false public image or identity of himself or that of the others.  
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Ego-repositioning: This is the restorative or reconstructive stage of the whole process of (initiated 

in) ego-inversion. It involves the intentional act of reclaiming one's agency and identify build on 

truth. For Ojoniyi (2015, 2023, 2024 & 2025), the goal of education and the Omoluabi performance 

aesthetics is to facilitate this intentionality repositioning – moving the ego and the everyday 

performance from a place of subservience or conditioning to a central position of critical thinking 

and self-awareness. This whole explanation represents the consciousness of a neo-omoluabi 

character imagination/awareness. It can be captured diagrammatically thus: 

 

Fig 1: A Neo-Omoluabi Consciousness of his/her Ego and the process of Image or Identity 

formation. 

The point is that the whole process described above, starting from ego-inversion, ego-mutilation 

to ego-repositioning, must be seen as an essential consciousness process of a neo-omoluabi in 

constant dialectical text consciousness interaction – the consciousness process of a character who 

has internalised the true Yoruba character philosophy for its actions and counter actions.   

Cultural conditioning, and Counter-cultural conditioning 

Neo-Omoluabi's 
Consciounsess 

Ego-
Repositioning  

Ego-Mutilation

Ego-Inversion
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In the scholarly framework of Ojoniyi, the human psyche is shaped by the dialectic between 

cultural conditioning and counter-cultural conditioning (2008, 2012, 2022, 2023, 2024 & 2025). 

Here, cultural conditioning is conceptualised as an external imposition – which is often rooted in 

hegemonic education frame(ing) and rigid traditions to create and sustain certain perspectives. It 

repeatedly functions through the suppression of individual and communal native intelligence and 

agency by/for the hegemons and their cultural apologists (Ojoniyi, 2012 & 2022). This process 

creates a form of robotic existence, forcing the subject to value the hegemonic cultural positions 

and perspectives over historical truth and authentic self-experience (Ojoniyi, 2008, 2012 & 2022). 

Ojoniyi argues that man predates whatever is culture. Thus, culture is a product of man’s interest 

and survival. And, in many cases, culture becomes a tool of socio-economic conditioning in the 

hands of the hegemons to protect their interests. For instance, the Uniosun hegemons attempting 

to frame Ojoniyi’s acceptance to withdraw the evidences against Dr Amao’s crimes as representing 

the true Yoruba omoluabi character virtues while blackmailing him and forcing him to accept the 

reports exonerating her to implicate eight innocent people as having access to the computer on 

which the results were manipulated. Of course, his refusal is seen as anti-omoluabi virtues. Their 

blackmailing him to cover crimes and criminality is essentially representative of Omoluabi virtues 

in their ethical degeneracy.    

Conversely, counter-cultural conditioning, through dialectical text consciousness analysis, serves 

as a deconstructive tool for a true neo-absurd omoluabi ego-repositioning. Through what Ojoniyi 

calls conscious radical omoluabi intentionality, the individual like Wale actively challenges these 

hegemonic manipulated framings and norms to reclaim their agency. This shift moves such subject 

like Wale from a state of passive compliance to the hegemonic frames or narrativity to one of 

existential intentionality of resistance through dialectical text consciousness self-apprehension as 
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a precursor to true self-retrieval, identity explication, and personal realisation from 

programmed/conditioned universal texts/cultures (Ojoniyi, 2008, 2012, 2015, 2021, 2022, 2023, 

2024 & 2025). Ultimately, Ojoniyi argues that while cultural conditioning fragments the self 

through false frames, intentional counter-cultural conditioning is essential for restoring a centered 

and critical counter self-consciousness. This counter-cultural conditioning is fully embodied in the 

character of Wale in the three plays under review.  

Rereading Omoluabi Ethics in Uniosun Hegemonic Frames against Ojoniyi’s Counter 

Frames in the Three Memoir Plays 

Ojoniyi's three memoir plays, For the Love of Sisyphus (2018), A Dance of Beasts (2019), and One 

Blackmail Too Many (2025) are all based on the same storyline in different phases and from 

different perspectives. They address the story of the manipulations of 94 results of the 2013/2014 

graduating students of the Department of English and International Studies of Osun State 

University by one Dr Amao Temitayo Ayanbisi and the attempt to cover the crime by the culprit 

with the support of the Management of the University, the Press and some compromised members 

of the State Security Service.  

It all started when some aggrieved students reported Dr Amao to Prof A.D Akoh. It was alleged 

that she was involved in results manipulation for monetary and material gains. Prof Akoh was the 

then Acting Provost of the College of Humanities and Culture of the University. He invited Ojoniyi 

as the immediate past Examination Officer of the Department and briefed him about the allegation. 

This was because of his vast knowledge of result processing procedures as one who had been 

involved in result processing for more than five years. He mandated him to launch a secret 

investigation into the matter to confirm the veracity of the case. Ojoniyi carried out the 

investigation and uncovered a massive level of result manipulations by Dr Amao.  
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Following the confirmation of the allegation of the students by the secret investigation, Prof Akoh 

set up a committee to formally investigate the allegation. The committee equally confirmed the 

veracity of the claims of the students. The Department was then mandated to conduct its 

investigation and submit its report to the Acting Provost. The report equally confirmed the crime 

of gross manipulations of results against Dr Amao. The report was then forwarded to the University 

Management for its attention and action. It was at that point and level that the drama started. For 

more than three months, the Management did not act. The inaction of the Management forced Prof 

Akoh to demand action on the crime. His demand became the trigger for the consequent actions 

of the Management to Ojoniyi to force him to withdraw the evidences against Dr Amao in the case.  

Fortunately for them, they were able to successfully set-up Ojoniyi for blackmail with Ikwue Ejiro 

Mercy. Securing an alleged sex-tape of Ejiro and Ojoniyi in a hotel, they began to negotiate with 

him to agree to step down the allegations against Dr Amao by agreeing to withdraw the petition-

report against her. This was frame as being Omoluabi – the withdrawal of the evidences against 

Amao to cover the crime. Ojoniyi’s refusal to accept the attempt blackmail and the conditioned 

request of the Management became the catalyst for the conflict that eventually snowballed into his 

open defamation and blackmail in the Punch Newspaper report of August 11, 2016 where it was 

alleged that he was the one changing results in the Department for sexual gratification.  

However, and, perhaps, unfortunately for the University Management and their other collaborators 

in the blackmail, [i] Ojoniyi did not teach Ejiro Mercy a single course in the University, [ii] he has 

the recordings of the meetings where the University Management sought to negotiate with him to 

drop the evidence against Amao for some promised academic favours like quick promotions and 

appointments [iii] he has the audio confession of Ejiro that he did not teach or harass her, and, of 

course,  [iv] he has the evidence of the fact that the men from the State Security Service were 
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bribed to make the claims they made against him. In any case, at the point the negotiations failed, 

after he has refused to step down the evidences against Amao, vowing to rather go to goal as the 

culprit if proven culpable, and demanding for the evidences against him, the SSS men withdrew 

from the scene just as the Press were struggling to sustain the false claims in the media that he was 

the one changing results for sexual gratification demands. There was no evidence before the 

University to sustain the false claims.  

This is where we come into the reality of the unethical framing and counter framing of the true 

story of the blackmail of Ojoniyi. And, against the University Management’s lies and the unethical 

framing of the false claims – of sexual harassment and gratification demand – in the Press to 

blackmail him, Ojoniyi creates the three memoir plays to form sustained verbatim-style theatrical 

indictment of University Management’s hegemonic compromise of communal ethical values of 

the Yoruba Omoluabi to cover the crimes – secure criminality and protect the criminals in the 

University. The plays thus dramatise his real-life ordeal in the hands of the hegemons. The plays 

are thus not conventional fiction plays. They are play-memoirs that name real actors such as Amao, 

Ogen, Alebiosu, Akintayo, Omitola, Adeleke, Akinwusi, Oguntola, Gaafar, and journalists like 

Femi Makinde, Tunde Odesola and Hameed Oyebgade to restage the events with neo-romanticist 

intensity, challenging the media false framing of the story with provocative acts of self-re-

narrativity, and what Ojoniyi himself identified as a form of artistic self-immolation (Ojoniyi 2023 

& 2025).  

The works expose the Uniosun hegemons – the university’s ruling clique of administrators, panels, 

and allied media enablers – as agents whose primary desire is not anything close to justice, 

scholarship, or institutional integrity, but the manipulation of truth to preserve and cover up 

unethical practices in the University. The Management’s tactics of fabricating and weaponising 
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false sex scandal, leaking fictitious evidence, and outsourcing defamation to sympathetic press to 

blackmail Ojoniyi without acknowledging the facts of the manipulations of students results by Dr 

Amao violate every known core Omoluabi ethical norm as can also be found in Kant’s (1998) 

imperatives against lying, and the utilitarian purpose of ethics to protect the vulnerable rather than 

destroy them for social or political expediency.  

The defiance of Ojoniyi against the hegemons’ manipulation of truth and their consequent 

weaponisation of scandal to silence him, as shown in the plays, is essentially reflective of his true 

(and, here counter) understanding of the Omoluabi ethics, virtues and true Yoruba moral character 

expectations. For instance, For the Love of Sisyphus, the first memoir play in the memoir trilogy, 

transmutes his victimisation into Camus’ Sisyphean metaphor. The boulder is the endless cycle of 

institutional manipulation through his suspension, endless panel investigations that ignore due 

process, and the sex-scandal false narrative that is deployed to crush him because of his refusal to 

step down the evidence of result manipulation against one of their own, Dr Amao.   

Unfortunately, the hegemons’ desire to manipulate the truth here is simply an unethical naked act 

of self-preservation. By turning a fabricated story of sexual harassment into a public scandal, they 

attempt to avoid accountability for the internal rot that Ojoniyi threatens to expose. The play’s 

ethical force lies in its refusal to let the hegemons own the narrative. Ojoniyi chooses the love of 

the absurd struggle – publishing about the very trauma they seek to use to silence him – through 

the reenactment of Camus’s Sisyphus defiance to confront and ridicule the hegemons. For that, we 

must perhaps equally imagine Ojoniyi happy like Sisyphus precisely because he chooses to keep 

rolling the stone of his truth uphill. The hegemons’ manipulation fails ethically because it cannot 

erase the witness, the truth. If anything, it has only immortalised their beastly cynicism and ethical 

emptiness/bankruptcy. 
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A Dance of Beasts, the second play, further exposes the university hegemonic savagery and 

desperate barbarism. Picking up from where For the Love of Sisyphus pauses, it dramatises Wale’s 

clear process of the internalisation and acceptance of what is to be seen as a form of Sisyphus’s 

absurd persistence in the face of that irrational existential turn of events of the truth of the story of 

the manipulation of the results. The paradox further manifest here, for Wale’s full internalisation 

of the absurdity of the events is actually the impetus for the raw externalisation of the un-ethical 

actions of the university hegemons. The evil beasts are the Uniosun hegemons and their media 

proxies, performing a grotesque choreography of the same agelong historical ritual of illusion of 

the absoluteness of hegemonic power to determine the destiny of common people like Wale. This 

illusion is performed through the meetings of the managements, and their resolutions to do 

everything to sustain the lies against him as they cannot sacrifice themselves for truth.  

The play is unsparing in its critique of hegemonic truth-manipulation. It exposes the fact that the 

desire of the hegemons to control the story is not accidental but ontological. The point is, for them 

in the illusion of the absoluteness of their power, truth is whatever sustains their interest – the 

hierarchy or the so-called university pecking order that must be respected at all cost and by all 

means. As such, false accusations become facts because they serve the institution’s pseudo image 

of integrity and character framings. Wale’s voice is then to be silenced because it threatens the 

illusion of the hegemons’ infallible power induced moral authority. The play’s verbatim 

dramaturgy – using the real names of the culprits, real dialogues and screenshots of online posts 

and conversations – denies the hegemons the luxury of false abstraction. It thus forces the audience 

to confront the ethical obscenity of the events – academics who lecture on ethics while 

weaponising false sex scandals to destroy a colleague who dare to expose the evil of results 

manipulation of graduating students. Ojoniyi uses the play to further reveal the animal nature – the 
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contradictions – of the professors who are supposed to be molders of characters as pure predators 

who lack the character finesse and the integrity they seek to mold and confer on the others.  

Of course, One Blackmail Too Many extends the sequence in the first two plays, dramatizing 

Ojoniyi’s court victory and eventual order for his reinstatement as, perhaps, a temporary closure 

to the Uniosun sex-scandal and defamation of his character.  The play exemplifies Ojoniyi’s 

defiance, perhaps capping it as being truly Sisyphean in persuasion. The characters’ actions expose 

how personal and institutional self-preservation erode communal trust. Here again, Wale embodies 

the ethical omoluabi communal praxis through his insistence on seeking truth and justice for a 

closure. By going to court and insisting on justice against Amao’s result manipulation and rejecting 

blackmail, he upholds truth as a public good. And, in spite of what has all along appeared as a 

personal ruin and set back, his court victory emerges as a model of resistance and civic courage. 

The play exposes how the university management betrays the Yoruba communal ethics through 

constant manipulation of truth, and continuous weaponisation of falsehood. It insists on proving 

Ojoniyi’s blackmail. It is through the court hearings that the university’s corruption and shenanigan 

through procedural violations and the perversion of due process to shield cronies and protect 

selfish interest is brought to the fore and clearly exposed. The court testimonies of Akinwusi and 

Alebiosu are not only contradictory, and evasive, they clearly establish Wale’s claims of 

institutional complicity in covering up the corruption and crimes of results racketeering through 

the defamation of his character. The court performances of Akinwusi and Alebiosu only further 

degrade whatever remains as institutional credibility of Osun State University.  

It is clear that their actions only prioritise clique loyalty over collective probity. For instance, Labo 

Popoola, the Vice Chancellor, who after acknowledging the event as representing a dark phase in 

the history of Osun State University, signaling his seeming ethical awareness, yet rallying the 
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others to defend the actions of the university to protect the individuals’ reputations over 

rectification, exemplifies clear ethical deficits and moral emptiness of the group. He, like the 

others, is clearly an embodiment of moral hollowness. The truth is that his complicity legitimises 

prior crimes and the story of the blackmail. It illustrates how leaders often subordinate communal 

ethics and justice to institutional survival. Unfortunately, this action only echoes a broader 

Nigerian complicity in the crime of communal silence in the face of systemic injustices. 

However, the Judge and the Eerie Spirits – lawyers J.D. Olaniyan and ‘Seyi – serve to restore the 

expected ethical balance in the play. The Judge’s ruling that “you cannot put something on nothing” 

enforces ethical procedural communal norms, as it expunges hearsay and condemns unethical 

actions of the like of Amao and the professors like Ogen, Alebiosu and Akinwusi, invoking the 

importance of communal accountability to any given society. Here, the Eerie Spirits’ masks 

symbolise ethical duality as could be found in Brecht and Soyinka. For instance, in the play, as 

could be found in The Good Woman of Setzuan or A Dance of the Forest, deception is harnessed 

for justice to protect the righteous while exposing the wicked actions of the university 

management, the press and their other collaborators.  

Ultimately, the play, like the first two, reveals a communal ethical crisis. It equally indicts it by 

exposing how the elites, the hegemons, often weaponise falsehood to secure and protect cronies to 

foster loyalty; how they employ the use of masks for the preservation of self-interests, while the 

collective, especially, the commoners, suffers. Of course, in such situations, the ethical crisis 

remains as whistleblowers like Wale are perpetually isolated and often alienated and ruined. This 

reality often appears to turn the truth to a seeming worthless myth. This is because institutions 

often continue on the trajectory of rottenness to the point of final collapse of communal morality 
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as could been seen in such works like The Beautiful Ones Are Not Yet Born, Midnight Hotel, Once 

Upon Four Robbers and The Beatification of Area Boys.  

Nevertheless, Wale’s eventual victory affirms that persistent truth-seeking can reclaim and restore 

the common ethical consciousness of the people if enough individuals will refuse crimes and 

ethical compromise like him. Collectively, the plays enact a radical ethical counter-hegemonic 

consciousness and action. Even though the Uniosun hegemons desired a quiet burial of the 

inconvenient facts around the story, unfortunately, what Ojoniyi has done is to give them 

immortality on the universal stage through the plays and his critical writings. Their manipulation 

of truth – sex-tape-as-weapon, selective journalism, procedural pervasion – fails the test of any 

serious ethical framework as can also be found in Kantian (1998) ethics. In Kant's (1998) 

deontological ethics, which judges the morality of actions based on adherence to duty and rules – 

from the Greek deon which means duty or obligation – rather than on consequences or character 

alone, the Uniosun hegemons fail the test of critical omoluabi ethics and communal moral 

responsibility. For instance, in Kant's categorical imperative, particularly its first formulation 

which states that one ought to act only according to that maxim whereby one can at the same time 

will that it should become a universal law – like do unto other what you wish should be done unto 

yourself – will the Uniosun hegemons wish to be defamed or blackmailed with falsehood to cover 

crimes and criminalities as they have done to Wale?  

The point is that in the context of truth-manipulation and lying, Kant further argues that lying is 

always morally wrong, regardless of the consequences or the greater good it is intended to serve 

or might truly serve. We know that what some people call white lie such as strategically misleading 

statement or action – as using a sex scandal, selective leaks, and distorted panel findings to protect 

institutional moral bankruptcy and emptiness – violates the Kantian or the Omoluabi ethical 
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imperative. This is because it cannot be universalised without destroying the very possibility of 

truthful communication and rational autonomy. In essence, treating Wale merely as a mean – 

attempting to destroy his career and reputation to safeguard the hegemons' status – clearly violates 

another ethical dictum – such as act in such a way that you treat humanity, whether in your own 

person or in the person of any other, never merely as a means to an end, but always at the same 

time as an end. These Kantian cum Yoruba Omoluabi ethical requirements clearly condemn the 

Uniosun hegemons' actions as inherently unethical, not just because the outcomes were bad, but, 

necessarily, because the acts of deception, character assassination, and procedural manipulation 

are wrong in themselves. They breach the universal duty of truthfulness and respect for persons. 

The uniosun hegemons lied to destroy Wale to protect their false images, identities and status. And, 

virtue-wise, they displayed cowardice and callousness masked as institutional prudence. 

Consequentially, they ended up destroying and eroding public trust in Uniosun. They equally 

destroy the idea of academic freedom while attempting to normalise the use of blackmail as 

instrument of public discipline. 

Conclusion 

Ojoniyi's three memoir plays – For the Love of Sisyphus, A Dance of Beasts, and One Blackmail 

Too Many – serving the purpose of counter-narratives and instruments of clear hegemonic 

resistance, are implicitly positioned as cultural instruments of communal ethical and moral 

reclamation and restoration. This is clearly foregrounded in his defiant refusal to participate in the 

lies by refusing to succumb to blackmail through backdoor negotiation. This Can be seen in Wale’s 

insistence on his giving truthful testimony, even at personal cost. His refusal to kowtow to the 

forces of manipulations of the Uniosun hegemons, in spite of the cost to his public image and 

career development and progression, exemplifies the ideas of resistance, counter-resistance, 
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omoluabi, neo-Omoluabiism, absurdism, neo-absurdism, as discussed above, showing his mastery 

of the use of ego-inversion, ego-mutilation, and ego-repositioning, for interrogating pervasive acts 

of cultural conditioning through radical counter-cultural conditioning. 

On the whole, Ojoniyi’s Sisyphean persistence represent a sense of communal omoluabi ethical 

triumph in the whole saga. For, we can postulate that by his loving his struggle enough to keep 

writing, directing, and publishing about his crisis – in these verbatim memoirs and critical essays 

on the story – he has turned his personal immolation into a form of public catharsis. His ‘being-

Beast’ keep forcing the Uniosun beasts to dance naked in spite of the cost to his person. And, now, 

the audience can see the strings – the blood on the claws of the Uniosun beasts in the attempt to 

destroy the neo-omoluabi absurd prey. In an era when hegemonic powers in the systems – 

universities, politics, churches, mosques and media – increasingly rely on narrative framing and 

control, Ojoniyi’s three memoir plays on Uniosun blackmail of his person stand as rare, courageous 

proof that truth, once dramatised in its neo-absurd reality, by admitting and performing its limits 

openly, can actually not be blackmailed into silence. 
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