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ABSTRACT
Metaphysics constitutes an integral aspect of Yoruba sociocultural life. Previous
studies on Yoruba metaphysical elements have largely been situated in film and
philosophical studies, with little attention paid to their manifestations across the three
genres of Yoruba literature. This study was, therefore, designed to investigate the
manifestations of metaphysical elements in Yoruba literary texts with a view to
determining their roles in the textual worlds.

Hippolyte Taine’s Approach to Sociology of Literature and Charles Peirce’s Semiotic
Representation Theory were adopted as the framework. The interpretive design was
used. Twenty-six Yoruba literary texts, covering the three genres, were purposively
selected based on the availability of metaphysical elements in them. The prose texts
were Ayé Daivé Oyinbé (ADO), Ori Adé Kii Sin'ta (OAKIS), Edd Omo Oodua
(E00),0mo Olbkimesin (00),0rilawe Adigiin (OA),Ojii Ri (OR),Ogbdjii Ode Ninii
Igbé  Irunmale (OONIN),Kékeré Ekun (KE),Omo Oniyin,Ko Sdyeé Ladfin
(KSL), fgbeym Laldayo N Ta (ILNT)andAditii Layé (AL). The drama texts were Qba
Koso (OK),Isijii 0sanyln (1I0), Efunsetan Aniwira (EA)lyawé Ifa (I1),Aare-Ago
Arzkuyerz (AAA), Ind Ran (IR)and Apéti Aldkara (AA). The poetry texts were Addgta
Arofo,Wa Gbg (WG),Igbalonigbadka (1),Awon Ojii Odu Méréérindinlégin (AOOM),
Adé  Ori Okin  (AOO)dkowé Ko Wira Ati Awon lIjinle Arofo  Miiran
(AKWAAIAM)anddwon Akéwi Sasaro (AAS). Data were subjected to literary
analysis.

The metaphysical elements identified are iku (death), yeriwo (divination), ald (dream),
ofo (incantation), ori-inu (inner-head), nnkan abami (strange signs), and djé/oso
(witchcraft/wizardry). Ik is deployed in Adddta Arofo, I ILNT, OK, 10 and OONII for
revelation, suspense, sociocultural reflection, hope and justice. Yeriwo, in Addéta
Arofo, AAA, AOO, AA, EOO, KE, II, OO and OA, is employed to reveal the hidden
issues and proffering solutions towards human challenges. Aldis deployed in ADO, EA,
AOOM, Omo Oniyan andOAKIS for divine revelation, warning, and prevention of
evils. Ofo is exploited to create suspense, command, security and to hypnotise subjects
and enemies in A4, AAA, EOO, EA, IR, 10, I, KE, KSL. Ori-inu features in 400,
AAA, AKWAAIAM, EOO, WG andAOOM as a symbol of passing judgement, destiny’s
determination, success attainment and a paramount lesser orisa. In AL, ADO, EA, WG,
OONII, AOOM andOA, nnkanabami is deployed as a semiotic code for prediction,
warning, precaution, awareness creation and revelation. Ajé/Osé is employed to
portray the import of sacrifice, places and activities of witches and wizards. The
activities include spiritual inflictions, recounting of one’s ordeals, possession and use
of spiritual birds within the Yoruba cosmos as portrayed in OONII, OA andAOOM.

Metaphysical elements were deployed across the three genres to establish their realities
in both physical and spiritual occurrences of life. This emphasises that there is the
existence of metaphysical elements in Yoruba society.

Keywords: Metaphysical elements in Yoruba, Cultural semiotics, Yoruba written
literature, Sociology of literature

Word count: 461
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CHAPTER ONE

INTRODUCTION
1.1 Background to the Study

Among the Yorubd of southwestern Nigeria, there is a potent belief that certain
elements, both seen (physical) and unseen (spiritual), are present. Such elements and
creatures, most of which are metaphysical in nature, are veritable sources of
information about nature and natural events. Such metaphysical elements which
include death!, divination, dream, incantation, inner-head, strange signs, and
witchcraft are considered worthy of academic study, especially as they are

significantly present in Yoruba written literature.

Considerable literary attention has been paid to Yorubd metaphysics within the
framework of Yoruba studies and literature. Some of the more prominent contributors
in the field include Délano (1970), Adébowalé (2003) and OQlatéja (2009), among
others. Despite the vast literature, any study of metaphysical phenomena can never be
exhaustive because of its dualistic nature. The dualistic nature of metaphysics
concerns with its existence in both seen and unseen phenomena. This indicates that
metaphysics, which is about the existence of reality, has to do with the presence,
belief, and affirmation of reality not only in what we can see with our naked eyes but
also in spiritual entities or elements. According to Anpe (1990: 63), "literature is a
mirror of the reality that exists in the society." It is therefore necessary to investigate
how different Yoruba writers have explored and exploited metaphysical elements in
their literary texts to mirror this reality. This is one of the motivating factors for this

study.

The three written literary forms of prose, poetry, and drama, which were previously
foreign,have now been fully domesticated (Ogunsina, 1992), as Yoruba studies now
boasts of many accomplished novelists, poets and playwrights. Many of the Yoruba

literary texts - prose, poetry and drama, contain metaphysical elements. However,
1



many metaphysical elements, such as death, divination, dream, incantation, inner-
head, strange signs and witchcraft feature prominently in the three Yoruba literary

genres. This is considered an important area that is worthy of scholarly attention.

Previous scholars have also been noticed to lackthe holistic presentation and treatment
of metaphysical elements in their works. Some previous scholars had only treated one
or two metaphysical elements in their presentations and not to the extent of handling
seven different metaphysical phenomena which this study sets out to handle at a time
and across the three Yoruba literary genres. For instance, Oyeshilé (2002) and Danoye
(2006) singlehandedly worked on inner-head (ori-in1) which invariably remains a
piecemeal and even contrary to the holistic idea of handling seven metaphysical
elements as this study aims at presenting. This has invariably served as a propelling

reason for the presentation of this study.
1.2 Statement of the Problem

Yoruba literary texts such as Déland's (1970)4iyé Daiyé Oyinbé, Qlabimtan's
(1978)Addota Arofo, Faginwa's (2005)Ogbdjii Ode Ninii Ighé Irinmalé and Qlatéju's
(2009)Ina Ran, etc. contain different metaphysical elements like death, divination,
incantation, etc. While some people believe that the metaphysicalelements exist,
others either because of their religions (Christianity or Islam) or their high level of
education and social status or for any other reasons that matter, do not believe in their
existence. Consequently, the existence and reality of the metaphysical phenomena
constitute an existing problem which this study will attempt to solve or explain. For
instance, people think literary writers such as Fagunwa and Délano are not realistic in
the worldviews they portray in their literary works, although the worldviews are not
extremely strange to the Yoruba experience. The fact that the authors depict them

shows that they exist and for the Yoruba, they are realistic.

The question of reality or otherwise of the elements are interrogated in the study.
Again, previous Yoruba scholars have not holistically examined metaphysical
elements in Yoruba written literature to the extent of having the treatment of seven
metaphysical elements as we have it in consideration in this study. For instance,
Bamgbos¢ (1974) examines the issue of realism with reference to the study of

witchcraft as a metaphysical element in the novels of D.O. Faginwa. Hence, the need
2



for this research which is a timely intervention in this regard for treatment of

metaphysical element holistically.

In addition, Adisa (2016) examines the Yoruba worldview in the novels of D.O.
Fagunwa with focus on the philosophical beliefs and ideas in the novels. She
examines spiritual elements such as dream, magic and witchcraft in her study.
However, her work treats three elements only in Faginwa’s novels and not across the
three literary genres which this study will present with seven different metaphysical

elements.
1.3 Aim and Objectives of the Study

The aim of this study is to identify metaphysical elements in Yoruba written literature
in order to critically examine how Yoruba literary artists have deployed such elements
in their literary texts and the various effects of such deployment. The objectives of

this study are:
(1) to consider what constitutes metaphysical elements in the Yoruba worldview.

(i)  to critically assess how Yoruba literary authors have used the selected

metaphysical phenomena in their literary works and for what effects.

(iii))  to identify the literary writers who have employed the selected metaphysical

elements in their works, and to what effects.
1.4 Justification

The main concern of this study is on the use of metaphysical elements in Yoruba
written literature. Therefore, the disbelief and doubt that might have generated
controversies among some quarters or people over the existence and reality of these
metaphysical elements will be laid to rest. This is because several Yoruba literary
writers across the three Yoruba literary genres have deployed the selected elements in

their literary texts.

This study sheds light on the in-depth usage of the metaphysical elements by the
various literary authors in order to manifest the accurate interpretation of their

meanings and messages to the entire society.



The fact that some scholars regard some of the narrative stories as fictitious and
unrealistic, e.g. Faginwa (2005), has being a thing of the past. This is so in that this
study shows that several metaphysical occurrences have contemporarily occurred and
even been captioned in national daily newspapers and magazines. This confirms,
affirms, and establishes the fact that metaphysical elements are no more unrealistic.
Some regard most of these metaphysical elements, e.g. death, strange signs, etc. as
being unrealistic. This is so to them in that they have never witnessed, with their
naked eyes, most of the occurrences relating to these metaphysical phenomena in
question. For instance, it is no more a hearsay that the spirit of death can appear and
disappear in the presence of human beings or real life. Some diviners have even taken
the act of conjuring or invoking the spirit of death as a profession or means of making
spiritual enquiries for their clients on attendance. This reminds us of a Yoruba saying
that ‘bi a ba p’oku ni pop6 alaye ni dahun’ (the moment death is invoked a living soul
appears). It is no more a fallacy that death’s spirit can appear and be communicated
with. Hence, the establishment of the realism of metaphysical elements, especially in

our society.

In conclusion, the study addresses the missing link on the works of earlier Yoruba
literary writers and scholars and the present-day writers and scholars in order to
bridge the gaps between them. The previous works on metaphysical elements have
been presented in isolation; not up to the handling of seven metaphysical elements,
while this study maintains a holistic presentation of the metaphysical elements cut
across the three literary genres. This will serve as an extension of earlier scholars'
works on metaphysical elements. It will also prove beyond reasonable doubt that the
employment of the selected metaphysical elements showcases the portrayal and
projection of the sociocultural and traditional heritage of Yoruba by the Yoruba

literary writers.
1.5 Research questions
The following are the research questions which the study will attempt to answer.

(1) What constitutes metaphysical elements in the Yoruba worldview?



(ii)) How have the Yoruba literary writers utilized the selected metaphysical

phenomena in their literary texts?

(iii))  Which Yoruba literary writers are known to be famous for the use of each of

the metaphysical elements in their works, and for what reasons?

1.6 Significance of the Study

This study about metaphysical elements in Yoruba written literature is significant in
that it provides an understanding of the universe and various metaphysical phenomena
existing in it. It equally provides insights into the operations, interactions and possible
effects of the existing metaphysical elements withinthe human society. For instance, a
dreamer may be relieved of his or her psychological trauma through his or her
consultation with an oracle such as Ifa via the Ifa4 diviner who has the capacity to

identify the cause of the nightmare and ward it off.

The study is also relevant and significant in that it documents and fills the gaps in the
previous studies by providing the missing eclements and insights into their
understanding. This is so in that it serves as an eye opener through which other
researcher can further their research works on other metaphysical elements like
vision, magic, re-incarnation, etc. This will pave the way for interdisciplinary
research, especially in relation to the sociological and psychological treatment of

metaphysical phenomena in Yoruba written literature.
1.7 Scope of the Study

Seven critical metaphysical elements in the Yoruba worldview have been selected for
this study. They include ika (death), yenwo (divination), ala (dream), of0
(incantation), ori-ini (inner-head), finkan abami (strange signs), and osé ati ajé
(witchcraft/wizardry). They have been selected because they are found to be very
common in the Yoruba worldview, especially as evidenced in their repeated
occurrences in written Yoruba literary texts which cut across the three literary genres;

namely, prose, poetry and drama.



The study adopts content analysis of the relevant Yoruba literary texts, with
application of the sociology of literature and the semiotic approach as pertinent

theoretical frameworks.

Since the study recognizes the types and features of metaphysical elements, the
Yoruba ways of life with regard to the people’s belief systems in their traditional
environment are also within the purview of this study. This presents how the belief
system of Yoruba people are exposed on each of the treated metaphysical elements in

this study.
1.8 Research Methodology

This study focuses on Yoruba written literature with relevant texts from prose, poetry
and drama that are selected for the study as primary sources of data while materials
such as journals, magazines, articles, inaugural lectures, and online resources are also
utilized as secondary sources of data. Purposive sampling method was used to select
twenty-six literary texts across the three literary genres. This study adopts textual
analysis of data derived from purposive sampling method of selecting the Yoruba
literary texts. The selection of the Yoruba literary texts is also in line with the
occurrences of the selected metaphysical elements in the Yoruba literary texts. The
data are then subjected to critical analysis and interpretation based on the sociology of

literature and semiotic theory.
1.9 Metaphysics

As this study focuses on metaphysical elements such as death, divination, dream,
incantation, inner-head, ominous signs, and witchcraft/wizardry, it is expedient to
explicate this subject matter: metaphysics. This will no doubt enhance a better
understanding of the term ‘metaphysics’ as used in this study and as it applies in

particular to Yoruba written literary texts.
1.9.1 What is Metaphysics?

Metaphysics has been defined in various ways. Unah (1998: 47) defines it as "the
study of the constitutive elements of the universe, the science that studies what is or

what constitutes reality.” In this definition, all that makes up the whole world in
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relation to its existing realities remains the focus of the discipline of metaphysics.
Aristotle (70 BC) viewed metaphysics as the first philosophy of the “sciences, which
studies 'being qua being.” What Aristotle seems to be saying is that while other
sciences study an aspect or certain aspects of reality, which is, ‘being as being’,

metaphysics studies reality as a whole, which is about the totality of being.

Like Aristotle, Omoregbe (1998: 70), a non-Western metaphysician, describes
metaphysics as "the study of the totality of being; that is, the nature and structure of
reality as a whole.” However, Omoregbe’s opinion differs in certain respects by trying
to correct the notion or misconception about metaphysics by stating that metaphysics
is concerned not only with existing realities that are beyond the physical world but
also includes those realities within the physical world. Plato, as cited by Omoregbe in
Unah (1998: 72), describes metaphysics as ‘Dialectics’, that is, a philosophical
method that tries to explain the truth of reality as distinct from appearances. For Plato,
reality, the focus of the concept (metaphysics), lies beyond the material world, which
is only an imperfect reflection or shadow. Metaphysics takes us beyond this reflection

or shadow and brings us to reality.

Grice (1965: 2) combines both the Aristotelian and Platonic views of metaphysics,
describing it as something that is against mere appearance or as the efforts to
comprehend the universe as a whole. According to Fadahunsi (2008: 10), metaphysics
is a “systematic study of the fundamental problems related to the ultimate nature of
reality and human knowledge.” This definition entails the experience of all that may
be the confrontational challenges of human beings out of which metaphysical

elements are one and the different ways of coping with or tackling those challenges.

It is clear from the different definitions given so far that metaphysics is not only the
study of unseen or spiritual realities but also an attempt to understand the whole of
reality, both seen and unseen, and the place of individual entities within the total
scheme of things. In this study, metaphysics is taken to be the study of the totality of
reality with special consideration of man and other existing phenomena in both the

physical and spiritual realms of life.

1.9.2 Origin of Metaphysics



Metaphysics originated from the Greek words meta which means ‘after’ and physika
which means "physics’ (or nature). Metaphysics could be said to have emerged from
the works of Aristotle which were later edited and published by Andronicus of
Rhodes around 70 BC. Metaphysics is therefore traceable to the founding fathers of
Western philosophy, such as Whitehead, Permenides, Grice, Plato, and Aristotle. The
works of Andronicus of Rhodes, together with his editorial works on Aristotle,
contributed significantly to Western metaphysics. The inability of Aristotle to give
title to those treatises dealing with non-physical matters made Andronicus to describe
those treatises” under non-physical matters as ‘after physics’ or ‘metaphysics’.
Therefore, the term ‘metaphysics’ deals with all the phenomena within the spiritual

realm (Omoregbe, 1998: 70).

In the arrangement of Aristotle’s works, which Andronicus edited for publication,
‘after physics’ or meta physika came to be understood and referred to as ‘beyond
physics', that is, 'spiritual' or 'beyond the physical world'. In other words, metaphysics
came to be understood as a term or discipline that is concerned with the realities
beyond the physical world (Omoregbe, 1998: 70). In the Western sense, metaphysics
is a branch of philosophy and is regarded as different from other sciences, e.g.
mathematics. This is because while other sciences study specific aspects or certain
aspects of reality, ‘metaphysics’ studies reality (existence) as a whole (Omoregbe,

1998: 71).

In his lifetime, Aristotle’s description of the term ‘metaphysics’ as ‘Being qua Being’
emanated from his identification and association of the term with ‘God’. What this
implies is that philosophy is regarded as the First Science and also the same as
Theology. This is because, in the context of metaphysics, God is presented as the
highest level, and this is widely and universally accepted. Even in the Yoruba cosmos
and metaphysics, God remains at the apex of the hierarchical order when dealing with

the issues of existence or life (reality) (Omoregbe, 1998: 73).

Indeed, the essence and significance of metaphysics deserve explication in this study.
The existence and knowledge of metaphysics in human life and especially in Yoruba
life and thought enable the individual to understand himself or herself to the extent of

possessing the capability to perceive and further understand the environment and

8



every inhabitant therein. Copleston (1952: 34-42) notes that metaphysics arises
simply out of a natural desire to understand the world. No doubt, the need to
understand what we see, have and feel around us cannot be overlooked.
Consequently, both seen and unseen elements such as death, divination, dream,
incantation, inner-head, ominous signs, and witchcraft, which exist especially within
the Yoruba clime, demand scholarly attention. Thus, metaphysics may be said to

spring naturally from our innate instinct or curiosity.

Although the word metaphysics dates back to Aristotelian philosophy, Aristotle
himself gave credit to earlier philosophers, especially Thales of Miletus who was
deemed the first known philosopher. The earlier philosophers, according to Fadahunsi
(2008: 21-22), dealt with metaphysical issues and questions. Fadahunsi (2009: 3)
describes metaphysics as “the attempt of the human mind to bring order out of the
chaos of the separateness of phenomena.” This, with a lot of agitations nurtured by
people, paved the way for people to be psychologically relieved of the existence and
operation of some metaphysical elements that sound or appear threatening to human

beings within their vicinity.

Considered as ‘the Queen of the Sciences’, metaphysics is deemed more important
than other formal subjects or physical sciences such as medicine, mathematics,
poetics, and music. This is because several topics or issues have been added to its
purview, hence, the several disciplines connecting with philosophy through which
metaphysics emerged. These include philosophy of law, philosophy of language,
philosophy of literature, philosophy of religion, and many others.

As far as the philosophy of literature is concerned, there is no doubt that metaphysical
issues and elements in such phenomena as death, divination, dream, incantation,
inner-head, ominous signs and witchcraft are being literarily explored by Yoruba
literary writers such as Abimbola (1968), Fagunwa (2005) and Olat¢ju (2009) etc.
This shows that metaphysics exists in the Yoruba cosmos and also remains one of the

most prominent features in Yoruba literature.

1.9.3 Branches of Metaphysics



Metaphysics has three main branches: ontology, cosmology, and philosophical

theology. The three branches are here briefly discussed.

Ontology: It is a branch of metaphysics that is concerned with the study of existence
or the nature of being. In other words, it refers to the essential characteristics of being
or all the different creatures in existence. It is also referred to as the central branch of
metaphysics. It focuses on the relationship existing between physical entities and non-
physical entities. It also involves the study of all the realities in the spiritual realm as
they affect human entities and thus promotes the act of understanding the existence
and reality about the metaphysical elements (Ekanola, 2011: 75-78). For example,
there is the belief in the immortality of the soul and that reality is eternal in this
branch of metaphysics. This attests to the common belief that, although man dies, his
soul still continues living and existing after death to the extent of constituting a spirit
called ‘death’s spirit” or ‘ghost.” Death’s spirit is also controlled by the Yoruba for
different purposes. Furthermore, ontology relates to events, thoughts and
metaphysical elements such as death, divination, dream, incantation, inner-head,
ominous signs and witchcraft. For instance, witchcraft as a metaphysical element
cannot be explained and understood without its interconnectivity with the human
beings who harbour the spirit of the metaphysical element. This shows the existing

relationship between the physical and non-physical (spiritual) entities.

Cosmology: Thisis another branch of metaphysics. Unlike ontology which addresses
only the nature or essential characteristics of being, cosmology deals with the whole
world and the totality of all phenomena in space and time. It focuses on the universe
as a whole with reference to the distant past and future occurrences. Essentially, it is

concerned with the origin and structure of the universe.

Cosmology enables one to comprehend the knowledge about how things exist in the
universe, at what time, or where a believable reality or thing exists. The metaphysical
element of dream, which commonly exists in the spiritual realm, is also believed and
regarded as an element of revelation in its function. It is also universally believed and
accepted that God exists, even in both the Western and African worldviews, but the
act of positioning or ranking God differs across the world. In some quarters,

especially in the West, attempts are made to prove or disprove the existence of a
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Supreme Being who is regarded as the Being that occupies the apex position in the
order of existence. In discussing the totality of God as a phenomenon within the
whole world or universe, Oladipo (2011: 77) states that "the Yoruba call Him 'El¢daa’
(one that owns the beings) and 'As¢da’ (one that creates the beings)." This implies that

God creates human beings who are within the space and time of life and death.

The whole world of human beings and other phenomena are studied in order to deeply
understand how things exist. Cosmology also focuses on questions such as: Why does

a thing exist? Since when has a particular thing being in existence? And for how long

will a thing exist? In other words, ‘cosmology’ refers to the study of the origin,
development and roles of human beings, as well as how the world came to be and
how human beings fit into the universe. Western philosophers or metaphysicians
believe that the origin of the world cannot be talked about without reference to the
existing planets that constitute it. In the Yoruba cosmos, for instance, it is believed
that the story or history about the tribe’s (Yorubd) origin cannot be effectively
narrated without mentioning the tribe’s progenitor. Agboola (1989:70) in Irostun-méji

(an Ifa main corpus) testifies to this thus:

Itakin poolo,

L6 difa £ 0odua.

Atewonro n’ife.

Eyi t’Olodumare 4 k’6kun ayé 16 16wo.
Opé ni { s’era Edu,

Arubi ni { serti Qlofin.

Ejé balg.

Arubi a dero.

Long rope,

Divines for Oodua.

He who arrived through chains in Ife.
That has handed the rope of the earth.
Opé¢ remains the servant to Edu.
Arubi is the servant to Qlofin.

The blood touches the ground,

Arubi becomes convenient.

Agboola provides a step-by-step account of how the founding father (progenitor) of
the tribe (Yorubd) came into existence and where exactly the creation of the Yoruba

world started. The Yoruba cosmos is seen as a universe that has a historical beginning

vis-a-vis several phenomena present in it, among which are the selected metaphysical
11



elements for this study. ‘Oodud’ is seen at the apex level of the hierarchical structure
of Yoruba society while ‘Op¢’ and ‘Arubi’ are servants to ‘Edd’ and “Qlofin’,

respectively. This describes the structural design of the Yoruba cosmos.

Philosophical theology: This is a branch of metaphysics that is believed to have
emerged from the Western type of philosophy. Also known as theogony®, theology is
generally known as the study of God and the foundation of religious belief. Nakate
(2011: 1) describes philosophical theology as “the analysis of concepts of theology by
means of philosophy. It provides different channels or ways to understand more about
the phenomena of religion and God.” This shows the relationship between human

beings and God, and between the gods and goddesses existing within a society.

The Yoruba believe that several gods and goddesses exist with their individual
functions and responsibilities. For example, Obatala is recognized as the creation god
that is known for the moulding or architectural design of human beings and the
determiner of human destiny. Sango6 is the god of thunder who is responsible for
causing rainfall, thunder and lightning, while the goddess Qsun is in charge of
riverine activities. In Yoruba metaphysical theology, each of the deities identified with
their individual responsibilities and functions is worshipped as a lesser god or goddess
and is recognized as an intermediary between the worshippers and the Almighty or
Supreme Being. These gods and goddesses are believed to be reliant carriers of the
Yoruba divine messages to the Almighty God, who may respond through the various

signs or spirits harboured by the gods and goddesses.

Divination is also associated with the gods and goddesses within Yoruba society.
Almost every attempt or process of deity worship entails divinatory forms such as
casting or throwing of kolanuts, bitter kola and sacred cowries to receive and pass
messages from the deities to the devotees or clients. This shows the systematic ways
of Yoruba traditional religions and how Yoruba beliefs are rested in the metaphysical

spirits harboured by their possessed deities.
1.9.4 African Metaphysics: Its Nature and Practice

African metaphysics simply refers to the study of the African spiritual and

transcendent ways of life, with special reference to human reality or existence.
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According to Ozumba (2004: 2-3), African metaphysics “should be seen as the
African ways of perceiving, and making meaning out of interactions among beings,
and reality in general. It is the totality of the African perception of reality.” African
metaphysics is concerned with the way Africans perceive things. Hence, the African

way of life as regards reality is different from the ways of life of the Western world.

The issues in African metaphysics derive from African traditional thought. Wiredu
(1995) identifies the nexus of African metaphysics as God, freedom and immorality.
Although existence remains the main focus of both Western and African metaphysics,
Western metaphysics is founded on bipolar concepts which are often contradictory.
This is because one may affirm or support one thing, while the other is opposed to it.
Typical examples of bipolar concepts which are peculiar to Western metaphysics are
mind and body, God and world,freedom and determinism, idealism and realism. But
African metaphysics does not use bipolar concepts. Rather, it holds that there is no
distinction between the world of human beings and the world of the spirits. The belief
is that there are natural connections among humans, non-humans and the
environment. There is also the suggestion that African metaphysics has an empirical
content. There is a connection between the priest (Ifa priest or diviner) who carries
out the divination and the oracle from which the sacrificial directive emerges. The
diviner remains the interpreter of the oracle that prescribes the sacrifice and is also
regarded as the performer of the sacrificial prescription. There is a space in-between
the time the divination is carried out and the time the prescribed solution (sacrifice) is
executed by both the diviner and the client. Therefore, the human beings, the
sacrifice, the environment and the spirits thought to have executed the plans set ahead
by the divination are all found connected in this world of human beings and that of the

spirits.

Furthermore, the empirical nature of African metaphysics can be exemplified in the
notion that all beings form a hierarchy where God remains the highest Being,
followed by the gods and goddesses. Next are the ancestors, the elders and the young
ones. Awolala (1981: 3) testifies to the supremacy of God thus:

An indigenous Yoruba has a belief in the existence of a
self-
existent
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Being who is believed to be responsible for the creation

and maintenance of heaven and earth of men and women,

and who alsohas brought into being, divinities and spirits

who are believed to be his functionaries in the theocratic

world as well as intermediariesbetween mankind and the

self-existent Being.
The above excerpt shows how highly the Yoruba rate God. His placement at the apex
of the hierarchy of beings, especially by the Yoruba, derives from his numerous
unchallengeable and unbeatable functions or roles, such as creation of earth and
heavens, human beings, divinities through human beings, and other non-living beings.

The Yorubéa generally believe that God created the heavens and the earth. Awoélalu
(1981: 12) also states that:

Among the Yoruba, the myth of creation (which lacks

details) holdsamong other things, that earth was a marshy

waste, Olédumare andsome divinities living in heavens

above. But heaven and earth wereso close that the denizens

of heaven used to descend and ascend bymeans of a

spider's web or chain.
The above excerpt tells of the Yoruba belief in God as the creator of heaven and earth,
with heaven being ascended and descended through spider webs and connected
chains. This is reminiscent of the Yoruba saying 'Olorun 16 da sanmo méje ati ile’ (It
was God that created the seven heavens and the earth.). The Yoruba also use this
saying as a form of prayer: 'Olorun té da sanmo méje ati oké méje ko ni sekan ku
(God that created the seven heavens and earths (planets) will never leave one
undone.). This means that God, apart from being a creator, is also the only and most
capable being. This Yoruba belief is parallel to the geographical notation and belief in

God's creation of seven planets. In addition to the Yoruba belief concerning the seven

heavens created by God, Médubi in Alaba (ed) (1997: 96) states that:
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Osuipa I'awon Yortiba maa f 10 1ati ka osti; won a ni 'osu ti
1¢',eyi tamo si pé osu titun la wa yii. Won ki i bo osupa bi
00sa.Won 1ér0 pé oke, léyin oOsupd ni sanma keje ni
Olodumare wa,nibi ti 6 gbé gunwa si, ti 6 si f fi isO re so
wa pata poo.

It is the moon that the Yoruba use to count the months; they
tend to say ‘the moon is set.' This indicates the beginning
of a new month. They don't worship the moon as god. They
think God resides in the seventh heaven behind the moon,
where He stays and protects us all.

It is thus clear that the Yoruba have a strong belief in the existence of the seven
heavens, which were created by the Supreme Being that is also regarded as the

general overseer and protector of all and sundry.

The view about God in African metaphysics is also that God is transcendental. God is
regarded and believed to be the Being that oversees, controls and regulates all that
exist both in the heavens and the earth. Most importantly, God's supremacy and apex
position are indicated in what the Yoruba call Him, such as Olédumare (Almighty
God), Olorun (One who owns or controls the heavens), Elédaa (The Creator) etc. The
lesser gods and goddesses are also viewed from human perspectives. This is why most
African communities identify specific gods and goddesses. For instance, Ogun is
recognized as the god of iron and war among the Yoruba; Sang6 is the god of thunder;
Ifa is known to be the god of wisdom and knowledge, while Qbatala is the creation

god (Ozumba, 2004: 4).

In African metaphysics, and with reference to the hierarchical status and arrangement
of all beings, the ancestors cannot be overlooked since they are regarded as part of the
world even when they are dead physically. Africans believe that the ancestors form a
bridge between the world of the living and the world of the dead and that they are
connected with one another, hence, they are described as the living dead (Mbiti, 1982:
193-199). From Mbiti’s description, one could infer that African people, with
reference to the study of African metaphysics, hold the belief that, although the
ancestors have died, yet they are still living as the living still feel their existence.
Indeed, they still consult them as spirits for different purposes. However, belief in

ancestors is non-existent in western metaphysics.
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In African metaphysics the gods and goddesses are viewed in utilitarian terms, that is,
in terms of the various purposes that the available African gods and goddesses serve.
The Yoruba strongly believe that 'Ori’ (inner-head) is more important than deity.
Hence, the Yoruba would say that 'Ori la ba bo, a ba forisa sile, nigba ti ikui ii pani, ki
ni orisa n wo?' (We should have worshipped Ori (inner-head) rather than the deity;
for when death was killing people, what was the deity doing?). What this Yoruba
thought implies is that the destiny of an individual is situated in the inner-head. The
inner-head in which the destiny is located or situated cannot be seen physically; it is
therefore regarded as a metaphysical substance that cannot be ruled out in human life.
The Yoruba, despite having a strong belief in Ori,also believe that a person is free to
consult gods or ancestors for determining or changing of the contents of Ori,

especially when in need or in an unfavourable situation.

Another important aspect of African metaphysics is reality. In describing

metaphysics, Etim (2013: 11) sheds light on 'reality' thus:

Metaphysics therefore, is a philosophical outlook, which

tries toreach "a more comprehensive, all embracing,

totalistic view ofreality without neglecting the unique place

of individual thingsin the holism of reality".

(Ozumba, 2004).

The above excerpt shows that metaphysics is all about the totality of 'reality’, or
otherwise facts believed to be in existence. The term 'reality' can then be described as
the quality or state of being real or when something factually exists. Reality is belief
in the existence of something which can either be seen with our naked eyes
(physically) or perceived with knowledge. Therefore, reality can be innate
potentialities believed to be present in a particular being. The ways things appear
physically to someone may differ from the ways the qualities of those things are being
perceived. For instance, a witch is physically seen as an ordinary human being but
perceived to be a witch after she might have been observed performing sorcerous or
witchcraft undertakings. Consequently, in the Yoruba worldview, such a woman is
said to possess the spiritual bird of witchcraft. Although the bird is not seen, it is
believed to be existing in her. She transforms into this spiritual bird when undertaking
her witchcraft activities, especially in the night. Some philosophers describe 'reality'

as ‘matter’ or something ‘mental’. The most important thing about reality remains that
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it concerns metaphysics more than any other branch of Philosophy as a discipline.
Oluwolé in Unah (1998: 4) identifies 'reality' as "being, existence, or "the-thing-in-
itself" (Noumenon) in contrast to "the-thing-as-it-appears" (phenomenon)." This
shows or relates to all the existing creatures whether in a physical or spiritual nature
and how it could be believed to be really so. Some of the notable aspects of reality

include personality, being, causality, and soul.

(i) Personality

Personality refers to all the questions and attributes that make an individual a distinct
person. When referring to the personality of somebody, one has to bear in mind the
makeup or constituent parts, such as character, conduct and the personal
idiosyncrasies of that person. In African metaphysics and especially with reference to
the Yoruba metaphysics of personality, a man’s essence is his spirit which continues
to exist even after death. Therefore, for an African or a Yoruba personality, existence
is dual in nature: earthly existence and spiritual existence. The belief of the Yoruba in
particular is anchored on the fact that the body exists temporarily after death. Among
the Yoruba, for example, Sangd as a deity was previously identified as a human
personality with marvelous and metaphysical powers to cause thunder and lightning.
His prowess also extends and continues even after his death. Sangd’s presence is still
felt today by both the worshippers and non-worshippers of the deity. The physical and
spiritual feelings of the deity can be exemplified with the striking of thunder and
lightning, which are usually believed to be the handiworks of the god Sango).
However, the worshippers, especially Sangd’s priests, are believed to have been
charged with the responsibilities of removing the thunderbolt whenever and wherever
it strikes. Therefore, the deity’s personality is still felt in the continuity and presence

of the spirit of the god in several occurrences.
(ii) Being

In the African/Yoruba setting, ‘being’ is a generic term that represents all existing

things in the universe (Ozumba, 2004: 4), hence it is conceived as the whole range of

existing things. The belief of Africans about ‘being’ rests on the fact that there is a

hierarchy of status or position in the consideration of being as an entity that has to

experience reality. In the hierarchy of being, God is at the apex, followed by the
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ancestors, gods or divinities e.g. Obatald, Osun, Qya etc., spirits, human beings,
animals and plants (Opoku, 1978: 9-10). However, and in the hierarchical order, the
ancestors, gods or divinities, and human beings are regarded, especially among
Yoruba, as the beings which harbour or have some potentialities or spirits with which
realities can be identified and noted. The hierarchical orderliness of being in the

Yoruba worldview can then be represented with the following diagram:
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Table 1: Diagram of beings

God

Ancestors/gods or goddesses

/ 4% Spirits
/ 4% Human beings

Animals/plants

19



The ‘beings’ (ancestors, gods/goddesses, and spirits) thus remain the first to whom
God passes His vital force with the power of exercising their influences on all
posterity. They constitute the most essential chain binding men to God. The above
diagram is semiotically regarded as an indexical representation of the hierarchical
arrangement of beings existing in African cosmological views. Africans regard beings
as things ‘which exist’ and are identified to be made of forces. Thus, without the
presence of force®, being cannot be conceived. Richard (1979: 2) testifies thus to this:

“to the Africans, being is that which has force.”
(iii) Causality

Causality refers to the belief among Africans that nothing occurs or exists without a
reason or cause. It is necessary to ask why a certain thing happens to a particular
person, at a particular place and at a given time. The concept of chance does not have
a place in African metaphysics, unlike the case in Western metaphysics. As such,
every evidence or occurrence must have a cause for it to be considered a reality. Even
though an event is taken to be accidental in occurrence, it is often traceable to a cause
and reason. Among the Yoruba, for instance, if a woman publicly and openly reveals
all the negative secret things she has done — such as killing and stopping other
people’s progress, especially in a marketplace, at a road junction or along the road —
such a woman will be regarded as possessing the spirit of witchcraft and may be
stoned to death. Such a woman is usually isolated by members of the society.Akpan

(2011: 721) describes ‘causality’ as:

One fundamental natural principle that is inevitable in
ourday-to-day interpretation, explanation and prediction of
phenomena, whether in religion, science, politics, social
interaction, philosophy and so many other fields of human
endeavour.
This implies that the concept is regarded as a fundamentally universal phenomenon
that concerns every daily occurrence. While there are divergent views on causality in
African metaphysics in comparison to Western metaphysics, in this study, the
traditional African culture remains one of the bases upon which causality of the

metaphysical elements identified within the Yoruba society and literary texts shall be

considered.
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(iv) Soul

The soul is regarded as immortal in African thought about reality. The soul of a man,
especially among the Yoruba, is owned by such a man. The soul transforms into a
spirit which continues to exist even after the dissolution of the body and the body is
regarded as the temporary abode of the soul. The soul is immortal and closely linked
with re-incarnation, be it good or bad. The good spirits are welcome while the bad
ones are not prayed for or are rejected by the people. Through divination or other
esoteric means, Africans claim to be capable of detecting the type of spirit or soul of

the person that has reincarnated.

African metaphysics is a bundle of beliefs and realities that serve as the outcome of
Africans' life experiences. It is not only the appearance that is reality to Africans;
rather, both physical and spiritual personalities inherently hold reality at different
levels. Almost every Yoruba traditional religion has a holistic view of man. In
addition to the tangible physical component parts (body) of man, there is definitely an
element which is intangible and indestructible and which continues to live after the

physical death; this is called the ‘soul’. According to Oyeshilé (2002: 111):

It is also believed that soul is the part of the body, which is
the definiteresidence of the spirit. While the soul perishes at
death with the bodyof man, the spirit departs into separate
existence in the spiritual realmand comes back as another
human being.

The excerpt above unveils the position of the ‘soul’ in the physical body of humans.
Moreover, the description shows how the destruction of the body, especially when
one dies, remains not the end of the spirit which that soul harbours; indeed, there is a

transformation of the soul into the spirit after death. This is why the Yoruba have

strong belief in reincarnation. Azenabor in Unah (1996: 357) notes thus:

Reincarnation could be described as "the successive
animation ofdifferent human bodies by one human mind".
Reincarnation couldalso mean that at death a person passes
into another living creature;man, animal or plant. Usually,
reincarnation can only take place withina people of the
same clan.
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With the above contribution, however, it is important to note that there is an element
of transformation or rebirth into another living creature and its recognition is very

obvious to people of the same relations or clan.
1.9.4.1Features of African and Western Metaphysics

This aspect spells out the characteristic features of the two types of metaphysics. The
discourse about the characteristics of African and Western metaphysics will definitely
pave the way for a better understanding of the extent to which each of the
metaphysical types has recognized and handled the issue of reality. First, there is the
holistic conception of reality, especially of a person in African metaphysics, while
Western metaphysics has a different perception of the reality of a person. The belief
in inner-head (ori-init) or destiny (ayanmo/kdadard) remains one of the identifiable
attributes of African metaphysics. This can also be exemplified in the common saying
of the Yoruba that ‘47 ori-inii wa ma ba tode j¢’ (May our inner-head not endanger or

spoil our physical head).

The Yoruba generally subscribe to the causal reason or axiom that anything that exists
definitely has a cause for such existence. Ekanol4 in Qladipo (2011: 83) states that
"another important causal factor recognized by the Yorubd is Ori; the bearer of human
destiny." One could see or identify 'destiny’ in Yoruba life and thought as an
embodiment of Ori. This means that it is in Ori (inner-head) that one's destiny could
be discovered. Ori-ini (inner-head) in the Yoruba worldview is also described as

human destiny. Therefore, Qladélé (2007: 117) states that:

The Yoruba word, Ori, literally translated, simply means
'head'(as in the physical head of a human or an animal).
However, givingconcession to our discussion on destiny
(which in Yoruba languagemeans Ori-ini and translated,
inner or spiritual head) in the paper,our contextual usage,
meaning and understanding of Ori throughoutthe course of
the paper should be construed as meaning the spiritualhead,
which symbolises human destiny.

From the above excerpt, it could be vividly deduced that both the terms 'Ori-in0'
(inner-head) and 'ayanmo' (destiny) are similar in nature and interchangeably used

among the Yoruba.
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Destiny, according to Gbadégesin in Coetzee and Roux (1998: 161), means “the pre-
ordained portion of life wound sealed up in an Ori.” This indicates that ‘destiny’ is
situated in an individual's inner-head. As Gbadégesin observes, the inner-head is “the
bearer of individual destiny and which therefore is the remote controller of one's
endeavours in the world.” He also specifically states that "Ori is not identical with
destiny, though, it is its bearer." This suggests that there is a difference between the
physical head (ori) and destiny (ayanmo). In its totality, destiny contains what the
individual will be in life and the inner-head remains its bearer. In the Yoruba
worldview, however, it is conceived that there are three models of destiny, viz;
'akinleyan' (that which one kneels down to choose), 'akunlegba' (that which one
kneels down to receive), and 'ayanm¢' (an affixed choice) (Gbadégesin in Roetzee &

Roux (1998: 161-162).

This suggests that the Yoruba strongly believe in the existence of destiny vis-a-vis its
various models and some other conceptions of it. So far as it is conceived in Africa
that 'Ori' (physical head) is not identical with destiny, definitely, destiny in Western
culture may take a different dimension. Though, and irrespective of the kind of
models of destiny one may fall in or hold to in Yoruba life and thought, it is generally
construed that an individual's destiny is subject to changeability via traditional means
such as sacrifice, character of the person, responsibility, etc (Gbadégesin in Roetzee
and Roux (1998:161-167). This reveals that man's destiny, otherwise regarded as his
or her end in life, is conditionless. It means there is no issue of permanency in the
operational existence of destiny in human life. The reverse remains the case of destiny
in Western culture. This is because Westerners’ strong belief in destiny has more to
do with a conditioned one which is believed to be the allotment of individuals.

Iroegbu (1995: 81) testifies that:

The ultimate end of man is not conditionless. It requires the
properknowledge and fulfillment of the requirements of the
intellective andmoral laws of nature and supernature. Thus,
one that does not fulfill theserequirements can miss one's
ultimate end and have something less good,if not entirely
bad.

This suggests that the contribution of every human endeavour and involvement in life

has been supernaturally or naturally conditioned. The issue of models of destiny and
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its changeability via some traditional means are not entrenched in Western beliefs in
human destiny. This is another area of difference in the conception of destiny in both
African and Western cultures. This leads us to the consideration of the issue of
fatalism which is the belief that one cannot prevent things from happening, especially
bad things. This indicates that one doesn’t have control over events. Balogun (2007:

116-130) corroborates this notion by describing fatalism as:

The belief that whatever happens could not have been
otherwise. In other words, certain events are such that
they cannot but occur no matter what happens. Fatalism
by implication does not allow for possible human efforts
self-criticism and self-involvement.

In line with the above contribution, there is the belief in Western system that whatever
happens has been predestined that such a thing would happen. Though, some Yoruba
are of the saying that “ayanmo o gbdogun, ori ni ¢l¢jo” (destiny has no antidote but
would only be answerable to any occurrence to man) but contrary to that notion is the
belief in Yoruba cosmology, especially among the Ifa devotees, that destiny (bad one)
can be averted via sacrifice, prayers, appeasement, traditional medicine, etc. Hence,
human efforts play significant roles in the determination of one’s destiny in Yoruba

life and thoughts

Another characteristic of African metaphysics is the existence of reincarnation of the
departed ones, as there is the belief that human beings continue to exist even after
death. This belief in reincarnation is potent not only in the Yoruba worldview but also
among the Akan of Ghana and the Igbo people of Nigeria (Oyeéshilé, 2002). Though,
the belief in reincarnation has also involved the attention of great Western
philosophers like Socrates, Plato, Aristotle, etc. but varying views on reincarnation
have been held by the Westerners (Unuigwomen: 2004:15). This manifests the

variance of belief systems held by the Westerners concerning reincarnation.

Moreover, interaction of forces or beings remains a special feature in African
metaphysics. For instance, there is interaction or relationship between God and
humans, among different people, between humans and animals, and between humans
and material beings. These kinds of relationship do not exist in Western metaphysics.

Among the West is the holding of the beliefs that there are separateness and
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distinctiveness between the soul and the body, but the Africans, having being
equipped with holistic notion, are of the belief that mind shouldn’t be separated from

the body.

The belief in the hierarchical order of beings is another identifiable attribute of
African metaphysics. The forces or beings are in hierarchical order within the African
traditional thought, with God as the Supreme Being and at the apex. Although God is
recognized as the Supreme Being by some Western metaphysicians, the type of
hierarchical order of beings maintained by African metaphysicians is a bit different
from that of the Westerners. After regarding God as the apex of hierarchy by both
blocs, African’shierarchical order of beings are as follows; God,
ancestors/gods/goddesses, spirits, human beings and animals/plants, while the
Westerners maintain the following order of hierarchy such as God, angels, men,

animals, plants or otherwise inanimate objects.

Another noticeable feature of both Western and African metaphysics is that Western
metaphysics limits its enquiries to experience and reason. Conversely, Africans
possess the doctrine of empiricism in their metaphysics. Ozumba (2004: 1) avers that
“Africans go beyond that to employ extra empirical and extra-ratiocinative means,

often called extra-sensory perception (ESP).”

However, it should be noted that Africans and Westerners, being Homo sapiens
created by God, both uphold and share a common belief of reality and existence of the
spirits. For instance, the two types of metaphysics hold the idea of God as a central
being. The Yoruba recognize God as the Supreme and the apex being. This belief also
holds in Western metaphysics. In the two cultures, Western and African, both see

reality as partly physical and partly spiritual.
1.10 Metaphysics and Literature

As earlier reiterated, metaphysics is all that deals with the meaning and nature of
reality. Oladipo (2011: 74) asserts that “it is widely accepted that metaphysics is about
the search for what constitutes reality in the world and the ultimate nature of things as
opposed to their apparent or contingent constitution.” Literature, on its part, is a

globally recognized discipline which is appreciated by all and sundry. No doubt,
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literature and culture are related. Culture is regarded as the totality of the way of life
of a people within a geographical location. It entails the people’s traditions, norms,
values, and even the dos and don’ts of the people in a certain traditional setting.
Literature is divided into oral and written literature. Each of these is also subdivided
into three genres: prose, poetry, and drama. Each of these subdivisions has specific

usages within the Yoruba setting.

The three genres of Yoruba written literature have been studied and found to reflect
various life occurrences and incidents such as childbearing, barrenness, death, dream,
love, hatred, perseverance, obedience, etc., as in Ojulowo Oriki Ifa (1989), the
presentation and exposition of life experiences of traditional hunters vis-a-vis their
encounters with various dreadful animals and metaphysical elements in Ogbdjii ode
ninii ighé irinmalé (2005), and the portrayal of the 1968 Agbékoya riots of Western
Nigeria in Ind Ran (2009), to mention a few. All of these show that various issues that
positively and adversely affect the lives of humans and non-humans have been
extensively treated in written Yoruba literature. As already noted, the Yoruba world is
peopled by humans as well as non-humans, plants and those entities or creatures that
are metaphysical in nature, such as death, divination, divinities, dream, incantation,

inner-head, strange signs, and witchcraft etc.

Many Yoruba writers deploy metaphysical elements in their works for various
reasons. They include D.O. Fagunwa, who has shown that there are many
metaphysical entities, substances or elements in the Yoruba world. Literary texts such
asOgundélé’sIbiiOlokun (1956), Faganwa’s Iréké Onibudé (2005) and Oghdjii Ode
Ninti Igbé Irinmalé (2005), Lawuyi Oglnniran’s Eégiin Alaré (2006), etc, reflect

various metaphysical elements that exist within the Yoruba cosmos.

Metaphysical elements are also reflected in the dramatic aspect of Yoruba written
literature. Different Yoruba playwrights have explored elements such as divination,
dreams and incantations in their writings for literary and communicative effects.
Akinwumi 1s014’s Efiinsetin Aniwira (2003), Tanji Qpadotun’s lyawé Ifa (2005),
Lawuyi Oganniran’s Adre-ago Arikiiyeri (2007) and Adésola Qlatéju’s Ind Ran (2009)

have all demonstrated the availability and relevance of metaphysical elements in
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Yoruba written literature, thus indicating the relationship between metaphysics and

literature.

As an aspect of literature, poetry blends with metaphysics to produce metaphysical
poetry. Metaphysical poems are sometimes lyrical and usually contain meditations
characterized by striking wit, irony and play on words. It may also capture an image
which can be expanded, extended and developed to become an analyzed metaphor.
What is obtainable in Yoruba poetry is deployment or use of metaphysical elements
for literary, communicative, religious and cultural effects. It is worth noting that
various Yoruba written literary works on poetry, such as the Ifa corpus, lincage
poetry, incantations, traditional music and songs, Jjdld chants, Esa, and Iwi egiingiin
have been presented by different writers through their poetic texts. Examples include
Ojii Odit Méréérindinlégiin (2008) by Wandé Abimbola, Ighalonighadka (2003) by
Olayémisi Adébowalé, Afaimo ati Awon Arofo Miiran (1988) by Akinwumi Isola, and
Wa Gbo (2001) by Daro Adéléke. All these point to the fact that metaphysical
elements not only exist among the people but are also relevant and serve different

purposes for humankind.
1.11 Definitions of Relevant Concepts

It is important to discuss certain relevant concepts and terms associated with
metaphysics or metaphysical elements in this study. Some of the concepts are

therefore discussed below.
(i) Ideas

‘Ideas’ refers to forms situated in the mind. It is what someone thinks in his or her
mind before carrying out an activity in real life. Ideas help to formulate an enterprise.
Palmquist (2011: 3), in the presentation of Kant’s glossary of technical terms, defines

‘Ideas’ as:

The species of representation, which gives rise to
metaphysical beliefs. Ideas are specific concepts, which
arise out of our knowledge of the empirical world yet seem
to point beyond nature some transcendent realm.
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It could be deduced from the above excerpt that the concept ‘ideas’ is not a physically
seen object or an object that can be handled. It is rather regarded as the formulated
thought present in the mind of human beings. For instance, the Yoruba possess the
idea about the existence of God in their minds by referring to man as a resemblance of
God's image. The Yoruba have never seen God (the Creator) physically but they
believe He is in the form of human beings, preferably in the form of man. Therefore,
the physiological picture of God in the mind of the Yoruba is like that of a man. The
anthropomorphic notion about the Supreme Being (God) has been long nurtured by
the Yoruba. For instance, it is universally believed by the Yoruba that God has ears to
hear all the yearnings and aspirations of human beings. Hence, the common reference
to God as ‘Eléti ghdaroyé’ (He who has ears to listen to complaints), Qlowo gbogboro
(one with covered hands), Qlgjo oni (the owner of the day or of the daily happenings)
etc., (Awolalu, 1981: 10-12).

(ii) Reality

Reality may be approached from two dimensions. If considered from the empirical
perspective, it refers to the ordinary world of nature. If regarded from the transcendent
(spiritual) perspective, it means the spiritual realm of an object. Iroegbu (1995: 47)
corroborates this view by stating that “the visible and contingent world is equally real,
though contingent. There are appearance and reality. But appearance is not reality, nor
is reality appearance.” This indicates that appearance may be deceptive at times but
the main focus of ‘reality’ entrenches in not mere appearance but is realized in the in-
depth meaning, interpretation and authenticity of a thing or in metaphysical elements
such as death, divination, dreams, incantation, inner-head, strange signs, and
witchcraft. This is to say that ‘reality’ is based on the element of factuality. It can be
an existence that can be found in both physical and spiritual realms. Iroegbu (1995:
46) further describes 'reality' as “what we consider to be real, true, fact or historical.”
Thus, reality is conceived of as not only a fact to reckon with but such a fact as is

expected to serve as a term of reference now or at any time in the future.

Reality also means the existence of a believable agent or factor which is present in the
realm beyond physical seeing. Therefore, reality simply means what is believed to be

existing or present in any realm (physical or spiritual). According to Fadahunsi (2008:

28



31), the term ‘reality’ is referred to as “Truth or Existence.” This shows the act of
coming out with a fact about certain elements, occurrences or objects in a particular
place. It is a believable truth in the Yoruba cosmos that after a person dies their soul
continues to live. This justifies the common Yoruba saying that 'ara 16 ki, emi ki i
ku'(It is body that dies, the soul does not die). This is in line with belief in the
existence of ghosts as the spirits emanating after the death of human beings.

Consequently, ghosts, as the spirit of death, remain a reality in the Yoruba worldview.
(iiif) Noumenon and Phenomenon

Emmanuel Kant of Konigsberg, Germany (1724-1804), as cited in Iroegbu (1995:
185), refers to 'noumenon' as "the world of the "things" (objects of thought) that are
not within phenomena." Kant further defines noumenon' philosophically as "Die
Dingo an sich" (things in themselves)". Therefore, 'noumenon' is the name given to a
thing or something when viewed as a spiritual object. It can be referred to as the
perception of object in the mind. There can be both ‘negative noumenon’ and
‘positive noumenon’. The negative noumenon means only the recognition of
something, which is not an object of sensible intuition, while the positive noumenon
refers to the attempt to know such a thing as an empirical object. The most important
thing to note about the two aspects of this term is that both are used loosely as

synonyms for ‘transcendental objects’ and what they represent.

Oluwolé in Unah (1998: 4) refers to 'noumenon' as "the thing-in-itself" in contrast to
"the-thing-as-it-appears (phenomenon)". This indicates that it can also be described as
a thing as it appears in itself. The opposite of the term ‘noumena’ is 'phenomena’,
which is regarded as the appearance of things as they are seen physically. The
appearance of a thing as it is thought of in the mind is known as the ‘noumenon’. It is
generally believed among the Yoruba that a witch is regarded and seen physically in
the daytime as a human being (female) but believed to possess an inner power or
spirit (spirit of witchcraft) that can enable her to perform any act without moving her
physical body, especially at midnight. A witch is also regarded as one possessing a
spiritual bird that can fly to carry out any enterprise in any part of the world. A Yoruba
saying, proverb or prayer among the witches also testifies to it thus 'eye ki i fo ko fori

s ’ogi’ (the bird flies freely). Therefore, the thought in the mind about the existence of
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the spiritual bird of the witch is regarded as noumenon of such metaphysical element
or entity. This means that a witch in her physical life is phenomenal in nature while

she remains noumenal when operating in the spiritual realm.

(iv) Aesthetics

This refers to the essence and perception of beauty and ugliness of something.
Jackson, (1997: 47) describes aesthetics as “a philosophy or perception of beauty in
art and in nature.” This shows how the qualities of a thing are perceived and realized,
that is, both the ugly and beautiful qualities of a particular thing in relation to its

usefulness to human beings and the environment.

Idowa (1977: 191) simply refers to 'dreams' as "trances", that is, a dazed or
unconscious condition. This also means that anybody dreaming may find him or
herself in an unconscious situation so far as he or she is far asleep. Dreams are
universally believed to be a metaphysical reality throughout the world, especially
among the Yoruba. Therefore, dreams can be said to possess both ugly and beautiful
qualities in relation to their functions for people and the entire society. A dream that
reveals the future occurrence or solution to a particular problem definitely possesses
an aesthetic quality, while a dream that involves eating of food while sleeping may
connote the act of being poisoned in the dream, which invariably can lead to untimely

sickness or the death of such dreamer.

Aesthetics has its root in many disciplines — Philosophy, Psychology, Linguistics,
Arts, Sociology, Architectures, Theology and Culture, etc. This is why its study and
application are complex as a result of almost its limitless boundary, coupled with its
consideration of attitudes, beliefs, prejudices and human experiences. Furthermore,
the perception of ‘good and beauty’ which is the major concern of aesthetics, is
different from one culture to another. The Yoruba concept of aesthetics is partly
discernible from the various words, phrases or expressions that are used in describing
‘the beautiful’; ‘ewa’, ‘didara’, ‘ara’, ‘ona’, etc.(Alamu, 2010). Alamu (2010: 39) also
refers to ‘aesthetics’ as the term that is “conceived with understanding beauty,

particularly as it is manifested in art, and with its evaluation”. The relevance of this as
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regards the artistic works of Yoruba literary writers in their deployment of different
metaphysical elements such as death, divination, dream, incantation, inner-head,
strange signs, and witchcraft/wizardry in various Yoruba literary texts cut across the
three literary genres cannot be underestimated in this study. Hence, the literary works

that exhibit metaphysical phenomena is considered aesthetic in nature.

Literarily speaking, meanings of some signs and symbols are aesthetically
transmitted. Some of the meanings contained in literary texts possess connotative
codes that call for deep thinking before one can arrive at specific and actual
interpretations of such codes, signs or symbols. When considering aesthetics in
Yoruba worldview, it is quickly focused as ‘arts’ or ‘artistic works’. The term ‘art’
according to Adépégba (1991:1) simply refers to ‘ona’ in Yoruba cosmos. The idea
about aesthetic work entails the design or beauty about an object. It also involves

ugliness that is also present within the premise of artistic design or work.
(v) Empirical/Empiricism

This concept is used to establish a kind of knowledge that is both synthetic and
aposteriori. Unah (1998: 56) states that “for us to acquire knowledge of an object we
have to perceive that object with our senses.” This means that something is empirical
only when such a thing can be seen or perceived with our senses, for example, senses
of hearing, sight, smell, touch and taste. It is generally believed that most of the
knowledge gained is empirical. Therefore, something is empirical when such a thing

is based on observation and experiment.

Although metaphysics is regarded as the totality of ultimate reality, it also refers to
the presence and existence of physical object as part of an existing reality. In the
Yoruba diaspora, divination, as a metaphysical element, involves certain processes,
such as casting of opele’ to physically bring out the mathematical reading out of
which both the interpretation and the solution to the client’s intents and problems,
respectively, can be prescribed or suggested. Such stage of casting shows the
empirical manifestation of the stages of divination as a metaphysical element within

the Yoruba cosmos.

(vi) Transcendence
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The concept of transcendence is used in relation to the realm of thought which we can
never experience with our senses. Palmquist (2011: 6) notes that “the closest we can
get to gaining knowledge of the transcendent realm is to think of it by means of
ideas.” For instance, the spirit of death is transcendental because it is regarded as an
object of spiritual realm that cannot be seen. Therefore, it is said to exist in the
transcendent realm (spiritual realm) simply because it cannot be seen or visualized.
God is also believed in Yoruba life and thought to be transcendental. Hence, Awolalu

(1981: 16) testifies that:

The people believe that the Supreme Being is high and far

abovethe heads of all. He is not one among many but

wholly other. Heis not of the rank and file of the divinities,

neither can He be described as a nature god.
This manifests the strong fact and belief of Africans and Yoruba people in particular
that 'God', being the Supreme Being, is unequal with man, gods and goddesses and

also cannot be physically seen but spiritually approached or otherwise believed to

sojourn above or at a spiritual realm.

Transcendence is also the opposite of empiricism. That is, it refers to a thing that
cannot be visualized with human physical senses. Dream in Yoruba life and thought of
any kind is recognized to be coming up when the dreamer is sleeping. The situation in
which such a dream exists is termed to be in transcendent realm or otherwise known

as the spiritual world.
(vii) Mind (Qkan)

The mind refers to the mental activities and memory acquired by a typical human
being or somebody. In this context, mind tends to consist of conscious and
unconscious activities, such as dreaming. Therefore, a human being is said to have a
mind and body. Mind is used in this study as a place where the thoughts about the
presence of the available metaphysical elements within the Yoruba cosmos exist.
Omoregbe in Unah (1998: 80) refers to 'mind' as "an immaterial substance, the subject
of the psychological experiences of perception, thinking or consciousness." This

presents 'mind' as something abstract or an entity of abstraction.
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The mind, as part of the human body, serves as an abode of the soul that continues to
live after the death of the human being. For example, in the Yoruba epistemological
perception of the vulture (igun), it is the mind that speaks to human beings not to
ordinarily kill it for it is regarded as a spiritual bird. If someone unjustly kills the bird,
he or she will experience negative consequences. That is why the Yoruba say ‘a ki i pa
igun, a ki i je igun, a ki 1 fi igun bori’ (it is forbidden to kill the vulture, it is forbidden

to eat the vulture, so it is forbidden to make use of the vulture for sacrifice).
(viii) Soul (Emi)

The soul is an aspect of human beings that is not physical. It is a complex aspect of
human attributes that shows the signs of consciousness, thought, feeling and will,

which is quite distinct from the physical body.

The soul, as part of the human body, is also said to be immortal. Etim (2013: 14)
asserts that “though the Africans differ as regards the constituents of man, the fact that
man has an immortal soul is not debatable.” The concept of soul is thus regarded in
the Yoruba world as a substance that continues to live after one’s death. The soul is
also believed to be a substance that can transform into a spirit and thereby becomes an
existing ghost when considering another life or realm after the death of a person in

physical life. This is the basis for the Yoruba belief in reincarnation.
(ix) Body (Ara)

Universally and physiologically speaking, the body is the concrete and material being
or structure of a human being or entity. Awolala (1981: 53) defines the body as
“man's physical form (ara)”. Essentially, it is the physical structure of the human
being although animals also have bodies. In this study, the body refers to the physical
entity that harbours both mind and soul. It is also identified as the human structure
which dies and decomposes after death; this is unlike the soul which cannot die.
Hence, Unah in Unah (1998: 51) states that “everyday we use words and expressions
which suggest that the human being is a combination of two basically different
elements — the mind and body.” This indicates that the 'body' covers up the 'mind' of

the individual human being.
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The body is regarded as the custodian of the mind and soul. Among the Yoruba it is
believed that a baby would normally grow the lower teeth first. When a baby grows
the upper teeth first, such a child is regarded as having the gift of soothsaying.
According to Ilésanmi (2009: 22), “ase ni oro awon omo to ba ti koko heyin oke ki
won t6 hu ti isale” (the utterances of those babies that first had the upper teeth before

the lower ones tend to come to pass).

(x) Elements

Elements are existing realities of life in the human world (Bamgbosé, 1974: 83). They
are the separately identified parts of something or a separate group within a larger
group. In this study, we refer to them as metaphysical elements, namely death,
divination, dreams, incantations, inner-head, ominous sign and witchcraft. Those
entities are considered and related to the spiritual realm of life. Besides, they possess a
reality that makes them to be regarded as a fact or believable object. For instance, a
dream in which a masquerade pursues a man is regarded as a metaphysical occurrence
that manifests the spiritual handiwork of witches or enemies in the Yoruba belief

system. Hence, dreams are an element of metaphysics (Bamgbosé, 1974: 105-106).
1.12. Conclusion

In this chapter, we have provided a general background to the study, showing the aim
and objectives of the study as well as its scope and significance. We also discussed
the research methodology together with the relationship between metaphysics and
literature. The chapter equally examined metaphysics in relation to its origin,

branches and the different features of African and Western metaphysics.
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Notes

Although death and dream are considered as natural processes, they still
possess some metaphysical elements. See Azenabor in Unah, J. (1998).
Metaphysics. Phenomenology and African philosophy.

Treatises are several works or books that systematically handle a particular
subject or several subjects.

The study of God and all that relate to God, or lesser gods or goddesses.See
Nakate(2011). Branches of metaphysics. www. Buzzle.com/articles/branches-
of-Metaphysics. html.

It is described as nature of being. It is what being has in it to be identified as a
being. Indeed, it is like a spirit that is in being, such force is termed to be the
reality existing in such being. See Oyeshilé (2002).

It is a sacred tool or paraphernalia used for divination by Ifa priests. It has two
open ends at the bottom part. It is made up of metal, string, or seeds. It is

otherwise called divining chain. For more information seeAbimbola (1977).
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CHAPTER TWO
REVIEW OF RELEVANT LITERATURE
2.0 Introduction

Although, not holistically in presentation, attempts have been made by various Yoruba
writers and scholars to discuss phenomena such as death, divination, dreams,
incantation, inner-head, strange signs and witchcraft, which are described in this study
as metaphysical elements.These are also sometimes called or described as
supernatural elements (see Bamgbodsé, 1972). The scholarly works on them cover
their nature, existence and functions within the traditional Yoruba environment. This
chapter reviews the previous scholars’ works in order to highlight their contributions

and show the gaps which the present study sets out to fill.
2.1 Review of Relevant Literature

Belief in the existence of supernatural elements has attracted the attention of writers
and scholars in Yoruba studies. Daramola and J¢j¢ (1975) write about death and burial
processes within Yoruba society. They mention the two types of death known to the
Yoruba world: good death and bad death. The good type is said to be accompanied
with good death’s spirit while the bad death has to do with bad death's spirit. They
also highlight the causes and types of death, dividing them into categories. For
example, the born-to-die (the abiki') and those who die at an old or ripe age and
consequently are eligible to become ancestors or to reincarnate. Like Daramola and
Jéj¢, Médubi (1997) also believes that death is regarded as an infinite spirit that can

never be ended or completely destroyed. He captures this thus:
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Igbagbd awon Yoruba ni pé ti a ba ku, ara ti 6 jé ago nikan
16 k,emi wa ki i ka rara, ko si 1¢ ku titi ayé ailopin (83).
The belief of the Yoruba is that if one dies, it is the physical

body that dies; our soul does not die at all and can never
die.

These writers only gave the description of death as a spirit but failed to mention or
discuss how the metaphysical element (death) can be explored for humanadvantages
such as for spiritual enquiries, attainment of spiritual power and personal directives,

etc.

Daramola and J¢jé (1975) also discuss witchcraft as a society, focusing on the
definition, processes of initiation”, reasons for exercising fear against those that have
the metaphysical power of witchcraft and means of identifying the people who have
it. They discuss the phenomenon of witchcraft under two terms: 'witches' and
'wizards'. They claim that more witches (females) are in circulation than wizards.
They discuss the processes involved in initiating new members into the society, which
can be through inheritance or by adventure. Daramo¢la and J¢jé’s contributions to the
study of Yoruba metaphysical elements may be viewed as modest. They present basic
knowledge of the Yoruba worldview on death and witchcraft, which are two essential
aspects of the Yoruba metaphysical elements. The works, however, failed to discuss
other metaphysical elements, such as divination, dream, incantation, inner-head and

ominous signs. These are parts of what this study is set to address.

Abimbgla (1977), to be precise, is a comprehensive analysis of Ifa divination with
steps that are usually followed by Ifa diviners when visited by the client for findings.
He mentions the steps involved in carrying out divination together with the functions
of the Ifa paraphernalia such as the ‘opele’ and ‘iro'ké3 " which are the instruments for
divination and casting lots (ib6”) during If4 divination. However, the work does not
highlight the metaphysical issues embedded in divination, particularly as those
instruments of Ifd divination are believed to harbour a certain spirit (spirit of

revelation). It is through this spirit that accurate interpretation or reality can emerge.

Emedolibe (2013: 23) describes Ifa as “an earth-based African spiritual tradition that
was conceptualized by the Yoruba people of Nigeria, West Africa.” Divination in this

contribution is conceived of harbouring spirit that is useful for revelation. Writing in
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the Nigerian daily National Mirror, Emedolibe describes the chief practitioner of Ifa
as either "Babalawo" (Ifi priest) or "lyanifa" (Ifi priestess). The need for the
introduction of Ifa studies for its pedagogical advantages in Nigerian schools is also
mentioned to deter the bad influence of foreign religions on the country’s socio-
cultural and traditional heritage in and outside the country. The contributions provided
by the journalist towards the inclusion of If4 studies in Nigerian schools as a means or

panacea for Nigerian cultural rebirth is commendable. (See Appendix 1).

Awolalu (1981: 120) describes divination as “a means of seeking to discover the
unknown and the future by manipulating some supernatural sources.” This provides
vital information on how the Yoruba interact with objects and phenomena such as
paraphernalia and deities within their society for the purpose of sourcing for the
needed secrets. The Yoruba, for instance, go for divination because they are
inquisitive and anxious to know the causes and prescribed solutions to the existing
agitating issues and also the future with regard to themselves and to those that are
close to them. Hence, the common saying, ‘bi oni se ri, ola o ri bée, ni i mii Babalawo
d'lfia oroorin’ (Because each day has its own peculiar problems, the Ifa priest has to
divine every fifth day). In Awdlalu’s classification of divination, he identifies the
following: dida obi (casting of the kolanut), casting or throwing of sixteen cowries
(,e,érindz’nlo’gdns), casting of gopel¢ (sixteen sacred half-pods in a chain) and casting of
sixteen sacred palmnuts (ikin). The contributions not only render divination as a
source of information, communication between god and man, but also as a collection
of the western lore of the Yorubéd people and means of solving their social, political,
economic and other problems. Awdlali's contribution is helpful and useful to his
study. This is much so as Ifa's practical efficacy is explored in some Yoruba literary

texts which is the focus of the study.

Inner-head, regarded as "man's destiny", has also been treated by Idowu (1977) and
Laguda (2006). Both writers work on it with reference to its definitions, types,
features, functions and elements through which it can be worshipped and on various
factors that can influence the inner-head. The above writers in their definitions and
descriptions also regard inner-head as 'personality soul'. The soul, being invisible but
believed to be harboured and possessed by every individual, is also regarded as an

element of continuity even after death. Hence, its development into a spirit that is
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believed to be existing whether an individual is alive or dead. This is very useful to
the extent that inner-head is believed to have been captured by Ifa divination. For
more information see Agboola (1989), Akinlabi (2006), Ogtnniran (2007), Agboola
(2008).

In his work on the concept of 'Ori’ (inner-head), Oyeshilé (2002) also presents a
diverse inter-tribal discourse on how 'Ori’ is conceived among the Akan, Igbo and
Yoruba peoples. Apart from describing the inner-head as "human destiny", his
presentation also consists of the features, functions and the interconnectivity between
the inner-head and the person bearing it. Despite all the contributions of Oyeshilé and
other scholars earlier cited, metaphysical elements such as death, divination, dreams,
incantations, strange signs and witchcraft have not yet been fully explored. Oyéshilé's
contribution is very relevant and useful to this study but occurred to have featured one

out of seven presented metaphysical elements in this study.

Awolalu (1981) also works on incantation with reference to the Yoruba belief in
mysterious and mystical powers. Awoélala (1981:69) refers to incantation as an act that
involves "the chanting or uttering of words purported to have magical power." He
further presents the various purposes for which incantation has been utilized,
especially through the narration of relevant ancient stories such as the tug of war
between Gbonnka and Timi. This shows how historically relevant the author is in the

use of incantations within the Yoruba society.

Awolalu (1981) also examines the concept of witchcraft, describing it as a mysterious
power. He lists some essential features of witchcraft to include (i) enjoyment of
secrecy, (ii) organization of regular nocturnal meetings, (iii) getting and feeding upon
procured victims, (iv) level of contribution, (v) feminine leadership, (vi) various
forms of acquisition, and (vii) possession of spiritual bird. He also comments on the
Yoruba belief in witchcraft. Indeed, many literary writers must have been inspired by

Awolali’s books, especially with regard to their portrayal of supernatural powers.

Olatunji (1984: 139-167) also focuses on Yoruba incantations (Ofo) and belief in the
use and practice of 'Ofo’. Some of the beliefs highlighted in his study of Yoruba 'Ofo'

are presented below:
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(a) Belief in sympathy: According to Olatinji, the incantatory statement on this type
is anchored on how human beings can be showered with sympathy or catered for, and
the positive wordings are commonly chanted in line with this. This belief is tied to the
consideration of the names of the compounded herbals — some plants and objects of
medicine — in the invocation or chanting of incantation. He exemplifies this with the
following Yoruba statements:

Didﬁn la & balé oloyin.

Adunkan-adunkan ni ti kikandunkuan (141).

It is all sweetness that one encounters in the house of the

honey.
Everlasting sweetness is the lot of the sweet potato.

The excerpt above provides information on how the inherent nutrients of the objects
or herbals joined together to produce medicine were considered to provide names or
statements for the chanting of the incantation that is relevant to the expected purpose

of the medicine in question.

(b) Belief in primordial names: The Yoruba believe that several names of people are
significant, symbolic, complimentary or derogatory in nature to the extent that they
contain certain powers of control. Olatinji asserts that in Yoruba society names
(animate or inanimate) and divinities possess primordial names that are useful,
provided the user knows how to use such a secret name. Whoever knows those names
and their usages can control their bearers and the powers inherent in them. For
instance, the secret names of death and grave are given by Olatinji (1984:141) as
‘Apanisigbém¢gbe’ (killer of one into the bush without packing it) and ‘Oddramdghé’
(a better resemblance of bush). He states that "if one knows the secret names of death

and grave, one would live till a ripe old age."

(c) Magical power of the spoken word: Olatinji (1984) claims that “not all
incantations are in accompaniment to herbal preparations, there are many which
operate by the sheer power of being spoken.” (145). In addition, Olatinji in his
inaugural lecture® titled "Beyond the Spoken Word: An African Language Literature
Experience", demonstrates and describes incantation as "a particularly significant
form of literature among the Yorubd". This shows how unavoidable, germane and

basic incantation is, apart from being metaphysical, in Yoruba literature in particular.
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He points out that wonders happen when some words are uttered as incantatory
statements. This is due to the fact that those spoken words bring changes to human

conditions, things or situations.
He presents the features through which Ofo can be identified. These include:

(i) Magical intention: Incantation is identified by its magical and mystical intentions
to subject the entire world to man’s wishes or hopes. The intention can be beneficial

or malevolent.

(ii) Themes in Of¢ (incantation): He highlights the contents of incantation with

reference to the several themes on how human wishes can be accomplished.

(iii) Mythological references: He emphasizes the fact that every object or human
being in existence has its or his origin. Through this content, a lot of mythical

allusions have occurred.

Olatunji (1984) places emphasis mainly on incantations (ofo) and divination as
supernatural elements in his presentation. Only these two are discussed in the text and
this is considered inadequate considering the vast number of metaphysical elements
that are readily available in the Yoruba cosmos. However, his discussion of these two
elements; Of¢ and Ifa divination, are quite insightful and useful to the subject matter

of this study.

Agboola (1989) in his work on witchcraft highlights the historical development of
witchcraft. In his Ifa corpus that reveals the meeting of both the sixteen corpus and the
witches, he exposes the impact of defiance on the side of one of the corpus (Osd-méji)
after the necessary sacrifice has been made by the remaining fifteen corpuses. With
the writer’s presentations in both prose and poetic forms, we notice the inability of the
author to bring out, analyze and highlight the positive effects and relevance of witches
to the people and the society in which they live at large. However, Agboola fails to
address the issue of wizardry as metaphysical. This is also one of the gaps which this

study is trying to fill.

Orimoogunjé¢ (1996) focuses on the definition and description of "itan yehnwo"

(history of divination) as it features especially in Yoruba society. The various
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purposes for which divination as a supernatural means acts are also presented in his
work. He describes divination as:

ilana ti awon Yoruba fi i se iwadii-nnkan-ki-nnkan to bé

rawon 10ja tabi nikan ti won fé dawolé. Irafé nnkan ti won

a fé¢ mo fin-in-in-idi-koko re le j¢ ilé kiko, oko dida, aya-

nini/oko nini, ogun-jija ati awon nnkan miiran bé¢ ni awujo

asuwada eniyan (40).

Means the Yoruba use to find out about confusing issues

orwhat they want to lay their hands on. The issues in

question maybe house building, farming, marriage, war and

others within human environment.
It may be inferred from the above quotation that various issues inherent in the Ifa
corpus are said to exist within human society, thus showing that divination has

metaphysical undertones. But the author fails to present how such supernatural means

are deployed in Yoruba written literary texts.

There is also the Yoruba belief in 'emi airi' (invisible spirit). According to Médubi
(1997) ‘emi airi’ means an invisible spirit or element. These invisible elements or
spirits are believed to exist among the Yoruba. He says:
Igbagbo nipa oro yii ma ki awon Yoruba gba pé
awon‘EMI-AIRI’ kan wa ni sakani won t6 maa n tun
nnkanse fun won. Emi rere fi be, bé¢ ni ¢mi buruka tabi
emiokunkun wa. Awon bii Anjannt, iwin, emére, 0s0,
ajé,abbl (89).

The belief about this word makes the Yorubd accept that

there are some "INVISIBLE SPIRITS" within their

environments that are beneficial to them. There are both the

good and bad invisible spirits. For instance, the spirits

wizards, witches etc.
It could be deduced from the above that the Yoruba believe in the existence of
supernatural elements within their vicinities and have also classified the supernatural
elements into the good and the bad ones. Mention is also made by Médubi of the
supernatural beings, one of which is witchcraft. Despite the meaning and different
samples of supernatural elements given by the scholar, he does not give a detailed

analysis of how even the mentioned supernatural elements and other unlisted ones are

explored in Yoruba written literature.
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Opéféyitimi (1997), in his work on incantation (Ofé), discusses the definition,
purposes and types or forms of Yoruba incantation. He divides Yoruba incantations
into two: (i) "Ofo" (proper incantation) and (ii) "Ayajo" (incantation special). He
describes the former type as the verbal art of prepared medicinal components while
the later refers to those that can be spoken with prepared medicine or function on its
own. He also emphasizes that incantation is used to invoke for good or bad depending

on the context of such incantation. He therefore states that:

In sum, the notion of the metaphysical aspect of
Yorubaincantation rests upon certain beliefs. These are
first, thenotion of reality. In this connection, both seen and
unseenforces are real to human beings. Those that are not
seen arebelieved to be present in space. They are functional
becausethey retain the status of human beings but more
powerfulthan them (134).
Based on the scholarly contributions cited above, it could be argued that the issue of
the existence of reality does not only occur in physicality but also in spirituality, out
of which some other elements, such as the spirits of death and divinities, can be
traced. For this reason, the need to relate and compare one element of metaphysics

with another as discussed or used in some Yoruba literary texts cannot be ignored.

Oluwolé (1998: 17), in her contribution to the discussion on witchcraft, describes
witchcraft as “the ability of some people to affect others without physical contact or
the use of medicine.” This is regarded as a mental or spiritual act rather than a
physical act. She also raises the question of the practical efficacy of witchcraft. She
equally opines that “it is intellectually unacceptable to argue that since we have no
theory which can accommodate such occurrences now, witchcraft phenomenon is a
mere illusion.” Her suggestion is acceptable but she has failed to show how the
practical efficacy of witchcraft can be established and how witchcraft as a

phenomenon or mere illusion can be debunked.

Omoregbe (1998) also contributes to the issue or realization of reality in the existence
or presentation of any spiritual substance. He opines that there are two kinds of
substance in reality: spiritual and natural substances. To him, reality is a major focus

in the study of supernatural elements in any environment.
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Death, though a natural process but a metaphysical element, has also attracted the
attention of Odétokun et al. (2008) whose work is on death and resurrection after
death. Their work is a confirmation of reality in the existence of death as a spiritual
element. One of the general beliefs of the Yorub4a, according to them, is that death is
not the end of life, hence, the saying, "Yoruba ti gbagho pé iku ko ni opin ohun
gbogbo" (The Yoruba believe that death remains not the end of everything). They

claim that the spirit of death can be conjured for the revelation of the cause of death.

Ewe, won a tin maa 1o pe El¢daa oku ti won ba fura sipé
ohun ti won y60 se lati gb¢san. Won so pé okuydo dahun
nigba ti won ba pe é. O 1é dartko eni t6 paa. O 1¢ so ohun ti
won yo0 se si eni naa tabi ki 6 so pé ki won fi sil¢, oun 6
gb¢ja funra oun (119).

Even, they tend to conjure the spirit of somebody thatdied
unnaturally in order to ask of the cause of the deathand
what to do to revenge. They say the dead would respond
when they conjure it. He may mention the name of
whosoever has killed him. He may suggest what to do to
hiskiller or instruct them to leave the killer, that he will
avenge

himself.

Their work provides the necessary information on how the Yoruba, especially those
that are well-versed and knowledgeable about the invocation of the spirit of the dead,
employ the measure for finding out the source of hidden issues or occurrences. Their
work is relevant to this study because of the additional vital information they provide

on the subject matter: death.

Od¢tokun et al. (2008) also discuss witchcraft, especially within the Yoruba

environment. They refer to people that possess the spiritual power of witchcraft as:

Awon ti a gbd pé 6 ni agbara kan nini won 1ohun-tn tiwon
le fi se ohunkdhun ti won ba fé. Bi won se le fi spara won
di ohun t6 ba wu won, bé¢ naa ni won le fi agbara won naa
so eéniyan di idakuda. Won ni agbara débi pé bi wonba n 1o
si ipadé ti won f pé ni ‘ajo’ gégé bi eye ni won se maa n fo
lo, oftye ara won ni y6o wa 16ri ibi ti won ba sun si,
émiwon ti lo (127).

Those that have spiritual power to do anything they like. As
they can use the power to turn themselves to anything
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theylike, so also, they can do to others. They possess power

likebirds; when going for a conference, it is only their

physicalbody that would remain where they sleep but their

possessedspirit of witchcraft has gone for operation.
As seen in the above excerpt, they only focus on the definition or description of
witchcraft, their indispensable positions among the available secret societies within
Yoruba society, the time and period of their meetings (midnight), the description of
their possession of inner or spiritual power and the use of birds as the instrument of
the spiritual power. It is not surprising that Qdé¢tokun et al. provide detailed
discussions of witchcraft. The work is intended for students, and it is aimed at helping
them to pass their school certificate examinations. Hence, the simplicity of language
and in-depth discussion manifested in their work, but this study will provide a more
detailed and critical analysis of seven different metaphysical elements in Yoruba
written literary texts that have not been treated by majority of the writers or scholars

whose works are under review in this study.

The Nigerian national dailies are also awash with stories relating to witchcraft. An
example of this is found in the Punch newspaper of Monday, 13th October 2014
where Aluko (2014: 5), a journalist, presents and captures a scenario of how a bird
turned or changed into woman at Cappa Bus Stop, Oshodi, Lagos, on Friday, October
13th 2014. The journalist states that:

The woman, who was badly burnt, was accused of
transforming from a bird into a human being. Some eye
witnesses claimed the woman had fallen as a 'bird' from the
cable and confessed to have some metaphysical powers (5).

The above passage illustrates how thosethat possess the power or spirit of witchcraft
tend to be capable of changing into any form or creature, depending upon what
enterprise they want to undertake. The journalist also alludes to the ill-fated witch’s
apparent failure to be protected by the common Yoruba prayer among the witches and
wizards: 'eye ki [ fo ko fori sogi' (a bird will not bump into hit a tree). No doubt, the
journalist has shown how the power of witchcraft was displayed vis-a-vis a
presentation of the real picture of the victim (the witch in question) at the scene,
which is apparently a manifestation of the reality of the existence of witchcraft even
in today’s society. However, he fails to explain how the supernatural element
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(witchcraft) can be explored and exploited in Yoruba written literature (See Appendix

2).

[lésanmi (2001) discusses the importance of dreams in the life of the people and the
extent to which people can go in order to gain access to the meaning of their dreams.
He comments on the huge amount of money people waste on interpretation of dreams
by patronizing alfas, Ifa priests and pastors thus:

Gbogbo owo ti won iba fi se anfaani fun idilé won ni won ti

fi sayewo ala nilé alaafaa, nilé onifa ati nilé aladuara (1).

They have exhausted all their incomes on searching for

interpretation of dreams from the alfas, Ifa priests, and

thealadutra.
This shows how seriously the Yoruba take dreams, especially nightmares. They do not
mind the amount expended on the search for the accurate interpretation and way out
of any immanently bad result that may come out of it. In the same text, he also
highlights and describes those who do not believe in the function and reality of
dreams as ignorant. According to him:

Bi o ba n fi otunla méta dara r¢ nint dun pé ala ko ja

moohunkohun; éte ati éro lasan ni; ala se pataki fin abuda

éniyan;awon to ni itumo ¢kanrér¢ fin ko jé ka a si ohun

yepere (3).

If you personally believe that dreams are nothing; it’s just a

planlessand hopeless thought; dreams are important for

human characteristics;those that have deep thought of it

will not take it with levity.
He establishes the existence and meaningfulness of dreams among the Yoruba.
Although Ilésanmi’s work is important, useful and relevant to this study, it does not
undertake a detailed analysis of how dreams as metaphysical elements have been
identified and treated in Yoruba written literature. This is so in that his focus is

different from that of this study’s.

The issue of dream is not also limited to different published texts; it has featured in
one of the Yoruba magazines called Akéde Aghdyé (2013:5) where the negative effects
of dreams (41d) on humans are presented. An event of how a resident of Lagos called

Esther was accused of being the cause of Matthew's inability to marry a wife was
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presented. The act of having sexual intercourse with a relation in a dream (nightmare)
by somebody also appears in the magazine, resulting in Matthew's marital problem
and hitting of Esther's head with a hammer by the former. According to the editor,
Matthew confessed thus:

O ni nigbakiigba ti dun ba ti fé¢ ségbéyawo ti oun ti ri

omobinrin kan tigro awon si ti wo, nigba naa ni oun yoo

lalaa ri Esther 16ju orun. Esthery6o si maafow¢ pa oun lara,

y60 maa ba oun seré titi ti oun y6o fi maa

gba nnkan mo on lara karakara, ti oun yoo si ba a seré naa

ti yoo té ounlorun, igba ti 0ji oun ba wal¢ ni oun yoo t6 mo

pé Esther ni oun f gbannkan mo labé 16ju orun. Ko si 1¢ p¢

I¢yin ti oun ba se sunlésunlé fanEsther 16ju ala tan ti oun

y00 fi padanu omobinrin ti awon jo fé¢ fe arawon (5).

He said he usually dreamt of Esther whenever he is about

and have seen a girl who is ready for marriage, that is

whenEsther would be playing with him (Matthew) in the

dream to the extent ofhaving sex with her satisfactorily. It

was when [ woke up that I would knowthat it was Esther I

was making love with in the dream. It was shortly

afterdreaming of making love with Esther that I would lose
any fiancé I intendto hook.

It can thus be seen that the causes and bad effects of dreams are discovered and
presented as a real scenario in the magazine in question. Presentation of dreams as a
spiritual phenomenon in Akéde Aghbdyé is a further proof that dreams are part of
human experience, although the chance of a dream coming to pass is just 50-50%.
This is because the dream’s result in physical life may be so or not. This is why the
Yoruba would say 'ala go' (dream is stupid/foolish) where the dream is weird or

unrealistic.

Strange signs as a supernatural entity have also been discussed and presented by
various scholars, both in relation to the Yoruba worldview and the whole universe. For
instance, Ilésanmi (2009: 58) provides useful information on "Imotéle" (strange

signs). He identifies and discusses the following as ominous signs:
(1) dream as a sign of what to come or happen to a person.

(i)  hitting the left or right foot on something, for example, solid objects as an

ominous sign.
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(iii)) meeting a wretched person first and early in the morning to connote

impending poverty.

(iv)  coincidental meeting of a relative after he or she has just been discussed is a

sign that such a person is not a bastard.

) sighting certain animals in the daytime, for instance, sighting a big rat (Okété)

connotes a forthcoming danger for both the person and his community.

He concludes by stating that strange signs mean a lot to him in his own environment

but fails to give the analysis of how those strange signs have affected him.

From Ilésanmi’s contributions, how important the phenomenon of dream is in the life
of the Yoruba is clear. He concludes by saying that people believe in ominous signs
and are guided by them in order to avert or escape an impending danger or doom. The

use of strange signs abounds in Yoruba written literature.

Fanilola's (2010) “Dream in Yoruba Worldview” gives various descriptions of dreams.
He describes dreams as “a sign or symbol for something else.” He also regards them
as “a situation of reality re-presenting itself within the compass of the unconscious.”
This shows how signs can be interpreted to mean other things and the extent to which
the dream as a metaphysical phenomenon can be regarded as a reality. Fanilgla also
categorizes dreams into two basic types. There are good dreams which occur when the
event and action in the dream are interpreted as good. There are also bad dreams when
the actions and events in the dream are interpreted as bad. He notes that dreams can

only be interpreted through three perspectives, viz:

through the ascription of direct meaning to the event or
action in the dream; when the opposite meaning is
ascribedto the event and action in the dream; and through
the ascription of symbolic meanings to the events of a
dream (1-2).

Interpretation of dreams, especially among the Yoruba, is determined by a number of
factors such as taboos, mythic-religious beliefs, superstitions and psychological

attitudes to images that are life-advancing or life-negating. Fanilola's discussion of
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dreams from the Yoruba perspective is not only insightful but also informative and is

considered useful to this study.

2.2 Conclusion

In line with the above review, witchcraft as a metaphysical element seems to have
attracted more attention than other metaphysical elements. This is so in that witchcraft
is a popular phenomenon among African scholars in general, and particularly in the
Yoruba society, hence, the seriousness with which it is handled. Many of the Yoruba
supernatural phenomena have been addressed by various writers and scholars, such as
Daramola and J¢je (1975), Médubi (1997), and Ilésanmi (2001 & 2009) who have
contributed to the study of death and witchcraft. Médubi (1997) has written on death
while [lésanmi (2001 & 2009) have written on dreams and strange signs. However, no
scholar has dealt with all the prominent Yoruba metaphysical phenomena in a single
study. This study therefore aims at bringing several Yoruba metaphysical elements
into focus, in addition to investigating the extent to which Yoruba writers have

explored and exploited them for literary and aesthetic purposes.
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Notes

This is a born-to-die child. This is the type of baby that is born two, three or
more times by the same mother and dies the same number of times.

SeeDaramola ati J¢je (1975).

This is the act of enlisting, incorporating or accepting new members into the

witches’ and wizards’ society.

This is a staff that may be made of elephant ivory and used by an If2 priest to
strike the edge of a divining tray repeatedly when chanting Ifa verses to call

If4 to be present at divination exercise.

This, known as casting lots, is used by an Ifa priest to further enquire details
about the interpretation of the Ifa verse or poem that has been divined and
identified. It is also used to discover the exact solution to the challenges

experienced by the client.

This is a typical divinatory instrument made of sixteen processed and sacred

opened or perforated cowries. It is very common among the Y oruba.

An inaugural lecture delivered at the University of Ibiadan on Thursday, 11th
May 1987 by Olatunji, O.O.
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CHAPTER THREE
THEORETICAL FRAMEWORK: Sociology of Literature and Semiotic Theory
3.0 Introduction

This chapter discusses the sociology of literature which is the main theoretical
framework for the study. For a better understanding of this theory, the relevant
concepts, historical development, basic principles, and validation associated with the
theory will be highlighted. Since there is no theory that is full proof or without
limitations, the sociology approach will be complemented by the semiotic approach.
Some concepts relevant to the semiotic approach will be discussed. At the end of this
chapter, there will be a sample analysis of data to validate the two approaches that

constitute the theoretical frameworks.
3.1 Sociology of Literature as a Theory

The sociology of literature as a theory is considered suitable for this study because it
focuses on both the society and literature of the people living in such a society. A
theory of this kindthat is society-based is considered the best approach for this study.
For instance, seeing a giant rat (Okété) in the daytime within the Yoruba society
connotes an impending danger for the person or people of such an environment. This
may not be the case in other societies. In other words, the theory is basically
concerned with man, his society and other phenomena around him. The theory of
sociology of literature has its source from two distinct disciplines: sociology and

literature. As such, it focuses on the lifestyle of human beings, their beliefs and the

51



impacts or purposes for their living together. Sociology provides a means of
answering questions such as how a society emerges and how such a society

progresses or retrogresses?

Literature, which is another aspect of the theory, is also based on human beings and
society. Literature examines the artistic work aimed at enlightening, promoting and
bringing changes to society as a whole, including the existing phenomena therein. The
theory studies the relation between a particular literature and the society. Adéyemi
(2006: 31) observes that:

Sosi0loji litiréso ni ibasepo té wa laarin onkowé, awujo ati

is¢ ona alawomo litiréso gégeé bi aard méta ti ki i dobe nu.

Sociology of literature means the relationship among the

writer, society and literary works are like tripod.

Sociology, apart from its connections with other disciplines such as History,
Philosophy, and Psychology, is also connected with literature as a discipline of
creativity among the people, society and the creative or artistic works inherent in it.
Literature is therefore the creativity in the mind of the creative artist within and about

a particular society.

Scholars such as George Lukacs, Lucien Goldmann, Terry Eagleton and Walter
Benjamin have provided the basis for probing into the social significance of art
(Luckacs: 1962 and Goldman: 1964). They believe that literature should not only
reflect the norms and values of any society but should also contribute positively to
changing the society. The sociology of literature can be said to have emerged as a

result of the study of society, human beings and all other phenomena existing in it.

The theory also examines how literature concentrates on man’s social world, his
adaptation to it and the desire to change it. It also shows how an author, as a member
of metaphysical society (Yoruba society), attempts to re-create the social world of
man’s relation with his family, politics, as well as the state of the economy and
religious constructs. It is through this that the roles of man in his environment as well
as the conflicts, challenges and tension between groups and social classes are
delineated. Hoggart (1970) in Bamidélé (2000: 5) avers that “without the literary
witness a student of society would be blind to the fullness of that society.” The
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employment of this theory in this study will present the literary writers as an eye-

witness of the occurrences (metaphysical phenomena) within the Yoruba environment.

The interconnectivity of such disciplines as philosophical and sociological aesthetics
has become useful in textual analysis. This is so in that the term ‘metaphysics’ is a
philosophical concept that also doubles as one of the main branches Philosophy, while
both the literary writers and the concerned phenomena remain the properties existing
within the society (Yoruba society). The use of sociology of literature will enhance
our understanding of the writers’ desires and their involvement in literary activities in

society.

The sociology of literature should not be seen as a theory that solely concerns itself
with the thematic analysis or literary criticism of texts. It also deals with the existence
of literature in the social world. The thematic contents can only be appreciated when
their reality is realized through practical efficacy and feeling within society.
Sociologists of literature are interested in man, society and civilization so as to
develop their societal culture. Literature should not only reflect the norms and values
of any society but it should also contribute positively to changing that society. The
sociology of literature focuses on the totality of society and man’s ways of life. It is

therefore for these reasons that it is adopted for this study.
3.2 The Historical Development of Sociology of Literature

The sociology of literature was coined by a Frenchman called Taine, who was a social
critic between 1828 and 1893. The emergence of sociology of literature was the result
of an attempt to undertake a scientific study of literary works. The theory is relatively
new compared with other theories such as the sociology of education, sociology of
politics, sociology of sports, sociology of religion etc. Folorunsd (1998: 35) notes

that:

There had been sociology of religion, education, politics,
sports,knowledge, language and many other disciplines in
existencebefore sociology of literature. This shows that
sociology of literature is relatively new.

Adéyemi (2006) also notes that:
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Imo tuntun si 16 jé lagboolé ¢ko nipa isé¢ ona. Idi ni pé lati
aarolati n gbo nipa sosioloji ¢sin, sosiolgji eko, iselu, eré
idaraya,ed¢ ati imo yooku sugbon ko ti i pé ti imo nipa
s0s1019ji litiréso bere ni pereu (29).

It is a new theory in the study of artistic works. The reason
isthat we had been hearing about the sociology of religion,
sociology of knowledge, politics, sports, language and
otherdisciplines but the sociology of literature has just

emerged.
It could be deduced from the above that sociology of literature is relatively new

among its sociological counterparts, and therefore has been and still calls for critical
study to determine and conceive its utmost understanding as regards its pertinence and

consideration as a theoretical approach for this study.

There are two schools of thought in the sociology of literature. The first school
believes in studying literature with regard to in-depth consideration of the totality of
the society in which such literature emerged. Hence, literature serves as an instrument
of society. Aristotle was the pioneer advocate of this school of thought which holds
that literature should be studied with emphasis on society. Other proponents of this
school are Aristophanes, who shared a common view with Aristotle, as well as Karl
Max and his followers, who came up with the idea that literature should not be studied

without considering the societal groups and settings.

The second school of thought is those who view literature as just a mere artistic work.
This school of thought sees literature as the artistic work that presents aesthetics and

inherent features such as theme, style, language, character, plot and figures of speech.

Another milestone in the history of development of sociology of literature as a theory
was the introduction of sub-sociological theory known as the sociology of literature as
propounded by Karl Max around 1840. It was the knowledge gained by both Karl
Max and Fredrick Engels in a political text titled The Communist Manifesto that gave
rise to the Karl Max theory of sociology of literature. Karl Max and Fredrick Engels
believed that literature is an element or part of society.It was the followers of the
above scholars who established the relation of the theory to literature, as Karl Max
and Engels did not aim to present the theory for literary criticism. This group
therefore holds the view that literature relates to societal economy and it is the society

that determines the type of literature a society will possess. The other group, among
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who is Duvignaud, regards literature as an instrument for moulding society. However,
the two groups share a common view and belief that there is a relationship between
literature and human ideologies. The society, human beings and all the existing

phenomena are intertwined and are the foundation of literary writers’ works.

Lukacs is a central figure in the history and development of the sociology of

literature. Bamidélé (2000: 3) presents his views about the personality of Lukacs thus:

His ideas that literature as a discipline expresses a

worldview or ideology, a whole system of values as it

offers richlyhuman typical characters, concrete situations

and a multi-dimensional reality informed his study of

Balzac, Stedhal andDickens.
It is thus obvious that literature considers the people’s idea of their environment. He
stresses this in his Theory of the novel (1971) when he says that "novels offer a
historical, social process or the historical social background in which specific
individuals as characters struggle against a specific environment." This assertion is
quite relevant to our study when we consider Akara-ogin, a major character in
Fagunwa's Oghdjii Ode Ninii Igbélrinmalé (2005), whose left leg strikes a stone and
who is also hit in the eye by the ground hornbill's arms as ominous signs for an
impending danger. This shows how the character struggles to get out of his problem
when he sets out for hunting at Igh6 Irinmal¢. To narrow this theory down to the
Yoruba age and environment, it is very clear that the writer duly studied and
understood the Yoruba environment before exploring and exploiting the ominous

signs to achieve the set goals of the literary texts.

The sociology of literature today can therefore be described as the study of the
interconnectivity existing between literature and the society. This means that no
literature can be said to exist in isolation, and if there is need to critically examine and
analyze a typical literary work the consideration of society cannot be ruled out. As the
literary artist is a member of the society so also is the artistic work itself a property of

the society.

Faginwa’s (2005) Ogbdjii Ode Ninii Ighé Iriinmalé was written with the main focus
on Yoruba indigenous society. The author makes use of human and animal characters

to portray the society’s values. The author also uses metaphysical elements, such as
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dreams, ominous signs and witchcraft, to reflect the societal occurrences and illustrate
the effects those metaphysical elements have on the people and society at large. The
sociology of literature makes it easy to critically analyze how Faginwa employs

metaphysical elements in his prose works.

Yoruba scholars have employed the theory to critically analyze some Yoruba literary
texts. For instance, Akinola (1988), in his literary prose Fila Lobinrin, presents and
manifests the relevance and importance of traditional marriage in Yorubaland. The
author realizes the roles of parents, society and the real love in which the marriage is
pivoted. Olukoju in Alaba (ed.) (1997) employs the theoretical framework in question
to explicate how music (traditional) was used via societal birds to soothe humans and
help them sleep soundly. This manifests the relationship existing between man and his
society in connection with the import of animals living within the social milieu.
Ogundéji (2013) also deploys the sociology of literature to analyse how Qlabimtan
explores Yoruba traditional culture, politics, rights and positions, and the roles of
women in Yoruba society in Olabimtan’s three dramatic texts titled Oliwa L’6 Mejo

Da (1966), Olaore Afotejoye (1970) and B’6 Ti Gba (1980).
3.3  Basic Concepts in the Sociology of Literature

Four prominent concepts considered germane to the theory are discussed in this
segment: sociology, society, literature, and the relationship between sociology and
literature. Sociology connects literature and society in a relationship that is considered

inseparable.
@) Sociology

The term ‘sociology’ is traceable to the work of Auguste Comte (1798-1851). Emile
Durkheim (1858-1917), a follower of Comte, noted that credit should be given to
Henri de Saint-Simeon (1760-1825) to whom Comte served as secretary for years.
Comte started as secretary to Saint-Simeon in 1817. Comte’s boss was impressed by
the intellectual wizardry of Comte, especially in the course of discharging his duties at
that time. Most of the revolutionary works done by Comte usually bore the name of

Saint-Simeon for security reasons. However, in 1824 the master and secretary parted
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ways owing to a misunderstanding between the two over the authorship of some

articles.

Comte started gaining popularity and his work in sociology could not be
underestimated due to his high intelligence and perfection about the explanation of the
nature of human beings and society at large. Comte coined the word 'sociology' from
the earliest name 'social physics'. He also acknowledged society as essential to
humans for interactive and survival purposes. Adufé (2002: 1) notes that “the work of
Comte in Sociology was further brightened because of his belief in the perfectibility

of human society.”

The coinage of the term ‘sociology’ came from one of the six volumes of Comte’s
works titled The Course of Positive Philosophy. Sociology was derived from the
combination of two words which have their origin in Latin and Greek, namely, socius
(Latin) meaning society and /ogos (Greek) meaning science. Sociology can therefore
be defined as the 'science of society'. It is therefore regarded as the scientific study of
human behaviour, attitude and culture in the society.Ajuzie (2011: 1) views sociology

as:

a behavioural science which studies social systems, actions
andinterrelations in groups and collectivities of individuals
in thesociety. It seeks to explain the nature of the social
order, socialdisorder and the factors characterizing the
social life of man.
It is a discipline that deals with all things or phenomena existing within the society
and the essence of man in interacting and coping with those phenomena. It is a

discipline through which the stand or status of both man and the social groups or

society he resides in can be explained or talked about.

A sociologist studies the behavioural attitudes of man, the social systems, actions,
interrelations of people and the phenomena existing within society. Sociologists can
conveniently predict social occurrences considering that individuals in similar social
situations will behave similarly (Ajuzie, 2011). This assertion is supported by the fact
that the Yoruba tend to have similar reasons, thoughts, knowledge, experience and

reactions about the metaphysical elements in their society.
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In seeking to distinguish his own views from those of other intellectuals, Augustus
Comte introduced sociology as a discipline to describe the subject he wished to
establish. Comte had hoped that the new field could yield ideas and knowledge about
society on the basis of scientific evidence. He regarded sociology as the last science to
be developed, after sciences such as Physics, Chemistry and Biology. Comte regarded
sociology as the most significant and complex of all the sciences. He also believed
that the discipline should contribute to the welfare of humanity through the prediction

and controlling of human behaviour together with phenomena existing in society.

Contemporary sociology studies the total behaviour of individuals and groups of
people, as well as existing phenomena and entities, including rivers, hills, rocks,
statues and metaphysical elements, be they benevolent or malevolent, such as
divination, ominous signs and witchcraft. Sociology investigates social order and the
changes occurring within society, as a dynamic entity. Adufé (2002: 2) notes that
“sociology is a science which attempts an interpretative understanding of social action
in order to arrive at a causal explanation of its cause and effects.” Regarding cause
and effect, the Yoruba believe that there is a cause for every incident. For instance,
1

'Kowée'' a spiritual bird, cannot fly into a human residential area without an

occurrence, be it positive or negative. It is an ominous sign that has a cause and effect.

Sociology covers many areas of life such as social stratification, social change, social
psychology, population, revolution and also both physical and metaphysical elements
such as death, divination, dreams, incantation, inner-head, strange signs, witchcraft
etc. In other words, sociology covers a wide area of life and connects with other
disciplines, such as economics, geography, history, literature, and politics, hence the
existence of disciplines such as the sociology of education, sociology of geography,
sociology of history, and sociology of literature. It is in consequence of all this that
this society-based theory is considered relevant to this study, especially in the analysis

of metaphysical elements in the Yoruba written literature.
(ii) Society

Society is said to be a system or organization whereby a set of people live together in
communities. Ajuzie (2011: 44) defines ‘society’ as “an organized system of human

organization with distinctive cultural patterns and institutions.” This presents society
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as a place where human beings reside to display and exhibit their cultural norms and
traditions with the aim of doing things in groups. The agglomeration of people in
villages and towns led to the emergence of families and tribes that constitute the
larger society, hence the evolution of sociology as a discipline.For instance, Ibn
Khaldun’s (1332-1402) contribution first recognized the society rather than the
individual. He saw man as a social animal that needs the co-operation of others for
different meaningful endeavours. He therefore emphasized social cohesion for the

continued existence of society.

In this study, the society under focus is the Yoruba society that has been studied and
discovered to be consisting of people and various phenomena (living and non-living),
including metaphysical elements. The metaphysical phenomena have also been
observed and studied to the extent of being reflected in some of the Yoruba literary
texts. This was done for deep understanding of the environment or society and
realization of reality about the existing phenomena. However, it is society that
incorporates every creature, together with changes in the scope of the society in
question. Therefore, for a society to exist, it must recognize people as well as
metaphysical elements for the purposes for which they exist, in addition to the

changes they bring about.
(iii) Literature

Literature as a discipline has been defined by various scholars and writers to the
extent of providing its originative source. Literature is known to be concerned with
the norms, culture, traditions, etc, of a particular tribe or race. Babalgla (1991: 150)

describes literature thus:

Although the word ‘literature’ is derived from both

the Latin word 'literatura’ (‘writing composed of letters;
that which is written’) and the Latin word 'Litera’ (‘a letter
of the alphabet”), non-literate or pre-literate communities
do have oral literature consisting of tales and poems
fashioned entirely without any resort to pen and paper.

This means that every culture has its literature either in the oral or written form.
Welleck and Warren (1949: 94) define literature as “a social institution, using as its

medium language, a social creation.” Although language is used by literature to
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explain the society, it is the literary artists that utilize the norms, conventions and
several other traditional literary devices inherent in language to express and present
the society that owns the literature. Therefore, literature serves as an embodiment of

societal properties.

A study of human beings or the tribes living together within particular vicinity with
their culture cannot be complete without the recognition of their literature. This shows
how valuable literature is in considering the status of any society. The study of a
particular tribe’s literature enhances the appreciation of the aesthetics inherent in the
literature of the tribe in question. Eagleton (1996: 3) observes that “literature has no
didactic function, it only exhibits those aesthetic ornaments.” Eagleton’s assertion
here is unacceptable, particularly within the African/Yoruba cosmos. Yoruba literature
is appreciated not only for its aesthetic value but also for its message, especially in the
light of the physical and metaphysical elements incorporated in it. Like other world
literatures, Yoruba literature exists in both the oral and written forms. According to
Ibitola (2009: 1), the term literature is "a subject that mirrors people, their customs
and traditions for others to see and learn from." The idea about the culture of a
community is identified, studied and understood in line with the people and other
phenomena existing therein. To be sure, many Yoruba literary works capture the
Yorubé essence, such as Ojii Ri by Oni (2001) and Ogbdjii Ode Ninii Igbé Iriinmalé
by Faganwa (2005), which are prose narratives. Others include Akéjopo Ewi Abadldyé
by Olabimtan (2005) and AwonOjii Odii Méréérindinlégiin by Abimbola (2008),
which are poetry, while Adre-Ago Arikiyeri by Oglnniran (2007) and Ind Rdan by
Olateju (2009) are drama.

Written literature is regarded as discourse that is presented by various writers and is
read at both near and far places. This means that there is a relationship between
literary writers and their readers (Babalola, 1991: 150-151). Literature serves as a
means of providing necessary information for society, as it comments about society in
such a way that the existing phenomena within society are highlighted and
understood. Ind Ran(Olatéju,(2009) shows how incantation can be used for
revolutionary purposes, for example, as a means of freeing oneself from bondage or
for neutralizing the power of government officials. Literature also performs

entertainment functions, as people often read literary texts and watch dramatic
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performances for pleasure. The linguistic armoury of readers is also strengthened by

literature as their vocabulary grows.
(iv) Sociology and Literature
The Encyclopedia Britannica defines sociology as

The human behavioural science that investigates the nature,

causes,and effects of social relations among individuals and

between individuals and groups. It also studies customs,

structures, and institutions,as well as the effects on

participation in groups and organizations (928).
It could be inferred from the above definition that sociology focuses on society, how a
society emerges, the way societies are structured, the effects of some societal
phenomena on both the people and the society itself and all that make up societies.
Worthy of critical study is any society where people cohabit with phenomena such as
death, divination, dreams, incantation, inner-head, strange signs and witchcraft. As
such, the need to study the cultural norms, values, and traditions of the Yoruba cannot

be regarded as unrelated to literature since the latter focuses on issues that concern

people and society.

Understanding the relationship between sociology and literature deepens one’s
aesthetic response to a work of art. Therefore, the need to understand the social milieu
and the extent to which the artist reacts to the work of art cannot be underestimated
when dealing with sociology and literature. This opinion is premised on the point that
literature cannot stand without connecting to the society in which it develops on the
one hand and the people through which it develops, on the other hand. This is because
literary artists, especially Yoruba literary writers such as Abimbola, Fagunwa, and
Oglinniran succeeded as literary artists because their works reflect the events of the
society of their day. The link between sociology and literature rests on the fact that the
various occurrences of society are the target of both literary writers and sociologists.
As long as literature maintains its link with the society, all the various phenomena
existing in society, especially the various metaphysical elements, will continue to be

explored and exploited in literary texts.
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Sociology presents how literary imagination and sociological imagination coalesce.
The genre of prose, for example, is an exhibition of art that is life-communicating.
Novels that contain metaphysical elements are seen as not only conveying life but
also revealing something about life and the pattern of life. For example, Oni (2001),
in Oju Ri,presents how dreams are explored to predict future occurrences for
Oglingbémi in the novel. Oglingbémi’s refusal to heed his wife’s (Ruutl’s) advice not
to go to work and his turning down of the spiritual message received by him
(Ogiingbémi) in the dream result in his having his arm cut off by the printing
machine. This shows the physical and social life of the major character (Ogiingbémi).
His pattern of life changes as he has failed to be positively affected by the existing

metaphysical element in his environment or society.

A similar situation occurs with sociology and drama. For instance, Olat¢ju (2009)
employs incantation to achieve revolutionary goals in /nd Ran. He uses incantations
to narrate historical events within the ancient ibadan metropolis, showing how the
people utilize incantations to subdue oppression, misgovernance and tyranny of the
local government authorities. Poetry also reflects society (sociology). Poetry has
several forms or sub-genres such as Jjald (hunters’ chant), [rémojé (hunters’ funeral
dirge/chant), Ifa corpus, and praise poetry. Metaphysical elements such as death,
divination, dreams, incantation, inner-head, ominous signs and witchcraft thus reflect
in many poetic works. For instance, Alaba’s (1993) Oniriurii Arofp, Adébowdlé’s
(2003) Igbalonighadka and Abimbola’s (2008) Awon Ojii OdiMérééeérindinlogiin,all
deploying metaphysical elements to portray the Yorubad society, identifying and
utilizing metaphysical phenomena within their Yoruba society to achieve societal

goals or objectives.
3.4 Basic Principles of the Sociology of Literature

The sociology of literature does not only recognize and consider literature as just a
mere socio-cultural norm and value; it also studies and presents the writer’s work as a
source of information to the reader and the whole society. For instance, Isola’s (2003)
Efunsetan Aniwura provides information about the Yoruba socioeconomic system, as

the text portrays the traditional system of buying and selling of slaves. It also depicts
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the tyrannical rule of Eftingetdn. The text thus gives a picture of the system of

government in olden times among the Yoruba.

The sociology of literature also examines the society from which a literary work
emanated. For instance, the Yoruba use the divinatory practice of Ifa to express their
yearnings and aspirations. Secrets about the intents of the clients of the Ifa priest are
also revealed. Indeed, Ifa is believed to be the custodian of all knowledge and is

expected to be consulted, especially when one is at a crossroad in life.

Olabimtan, in his novel, Kékeré Ekin (2005), shows how Adufé (second wife to

Badé¢jo) and her friend consulted Ifa for the solution on how to have a baby:

Ina ka f’eéra boju,

Ogede ki fomo ré rdpd

L6 difa fun Elémoro.

Nigba ti 6 1 lalasi omo.

Ifa 1’¢lémoro, kilo n pa ¢ Iekun?

Elémoro, kil6 n teri re kodo kiri?

Sebi bina ka eért ni i fi i boju.

B’0gede ki omo re ni i fi i ropo... (80).
When fire dies it replaces itself with ashes.

A rotten banana is replaced with its sucker.
If4 divination was made for Elémoro.

When seriously in need of child.

Ifa asked Elémorg, what is making you to cry?
Elémoro, why are you continually thinking?
When fire dies it is replaced with ashes.

A rotten banana is replaced with its sucker....

It could be inferred from the above Ifa verses that Ifa provides solutions to people’s

problems.

The sociology of literature also accounts for metaphysical elements in society. For the
Yoruba witchcraft exists and its effects can either be benevolent or malevolent. The
theory equally accounts for the changes an artistic or literary work can bring about on
people and other phenomena in the society. Witchcraft is generally believed to be a
powerful spiritual force employed by both males (wizards) and females (witches) to
either cause benevolent or malevolent acts on any member of society or society itself.

Agboola (1989) views witchcraft among the Yoruba as an inflictive element which
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may, however, be appeased to avert impending danger. Its malevolence causes
negative changes to people and society, although sacrifice, as a means of appeasing its

possessors, positively changes the people and the entire society.

In assessing their artistic works, the literary writers are also being studied so as to
determine their ideologies and the overall messages they are passing across. Oni
(2001) examines dreams as a metaphysical element in Oju Ri to predict an unbearable
occurrence or misfortune for Ogungbémi, the major character. The use of this
metaphysical element re-affirms the authenticity and reality of dreams in the Yoruba

cosmos, especially when Ogiingbémi thereafter loses an arm to the printing machine.
3.5 Validating the theory of Sociology of Literature

The act of validating a theoretical framework enhances one to establish a reliability
coefficient about such approach. Giddens (2003: 11) notes that “we can only develop
valid theoretical approaches if we are able to test them out by means of factual
research.” The validity of a theory used for a particular study will enable the
researcher to effectively execute their research. The validity of this theory is in how
relevant and dependable it is in analyzing the identified metaphysical elements in the
selected texts. The excerpt below, from Adéyemi's Ko Saye Laafin (2008), is used to

test the validity of the sociology of literature as a theory:

O daa, maa fan yin ni ilopo owd ti won san fin yin.
Aluwo gbé ibon e, 6 ké ¢ sigbon ki 6 to fa ikéwo re,
Gbadé kiwo sapo sokoto re, 6 gbé owo tuulu tuulu kan
jade, 6 ju u siwaji Aluwo. Bi Aluwo ti béré mole lati gbé
wo naa ni Gbadé ti bere si pofo whyeéwuye, 6 n wi pé
Kénun nii selénini ilasa, ¢yin odaran wonyi, 6 ya ¢ maa
selénini ara yin.

Isekise ni tomi ikan

I1okulo ni tomi 6j0.

[lowosi 144 lo omi ¢ro.

Afajasode ¢ja n se asedanu... (15).

Okay, I will double the payment for you. Alaw¢ attempted

to trigger the gun but Gbadé brought out a bundle of money
and threw it to Aluwo. Gbadé started an incantation when
Aluw6 attempted to take the money thus “potash is the
enemy of okro, melon remains the enemy of okro leaves. You
these criminals, be enemy of one another.
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Fermented maize water is misused.
Rainwater is misused.

Tap water tends to be misused.

He who hunts fish with dog wastes his effort.

Gbadé deploys incantation and medicine to suppress the hired killers sent to kill him.
The hired killers quarrel with one another till their intents are disrupted by the arrival
of policemen who rescue Gbadé from them. Taking the existing societal phenomena
into consideration, the theory of sociology of literature proves the relationship
between man and metaphysical elements and the effects such metaphysical elements

have on human beings.

The Yoruba people have a strong belief in the existence of 'ori’ (inner-head), hence
their worship or appeasement of it as a deity. This is shown in Ogunniran’s (2007)
Adre-Ago Arikiyeri. Aare-Agd worships, appeases and prays with reference to Ifa

corpus thus:

K¢é-ké-ké ni won 1 kan Koso,
Gudugudu ni won i lu Aran 00sa;
Bi Babalawo méji ba ri’ra won

Won a se’rukere won yeturu, yeturu.
A di’fa fan Ori,

Ti f t’Isalt orun bo wa’lé Ayé.

Won ni ki Ori sé’tutu,

Ko ba a lé d’eni apésin.

Ori rabo, 6 di ni apésin (9).

Gently, they beat the K6so drum,
Impatiently, they beat the Aran 00sa drum;
When two [f4 priests see each other

They greet with their staff of office.
Divination was made for inner-head.
That’s arriving from heaven to earth.
Inner-head was advised to make sacrifice,
To become a worshipped entity.
Inner-head made the sacrifice and became
a worshipped entity.

This reflects divination as a means through which the inner-head as deity is praised
and worshipped for the determination of individual destiny, prediction of the future

and prescription of a way out for the possibility of impending success.
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Ultimate reality is a major basis of metaphysics. This occurs in relation to dreams
through which future revelation can come into existence. Owolabi's Isijii Osanyin
(1983) shows how Segilola’s dream comes to reality when she sees Adéjobi as a
visitor after waking up. S¢gilola engages in a dialogue with her house-maid called
Sunnbo, by asking her of the visitor that has asked for her (S¢gilola). The maid replies
that nobody has come to ask for S¢gilola while she was sleeping. S¢gilola wanted to
know whether her dream had come to reality or not. Sinnbo comes in and says: "E
Jjowo ma, alejo i bééré yin. Awon babd Oke Maso ni" (Owolabi, 1983: 15) (Please
ma, a visitor is asking for you. It is an elderly man from Oke Maso). Dream, in that
context and as a metaphysical resource, has been deployed by the author to reveal a

future occurrence.

The sociology of literature also helps to prove how the deployed metaphysical
elements are believable facts and reality by all through the advantages derivable from
them. A typical advantage derivable from the use of sociology of literature is the
submission of a literary or artistic work to scientific interrogation. Empirical evidence
is highly considered, recognized and focused in scientific subjects to prove the result
of a test. In considering and handling metaphysical issues, especially in Yoruba

literary texts, reality is the major focus.

Oglinsina (1987: 16) refers to the establishment of sociology of literature as a means
to achieve a goal, that is, “to submit literature and art to the same research methods as
those employed in the physical and natural sciences.” It is evident in the above
excerpt that reality or evidence does not only appear in scientific disciplines; it is also
applicable in literary works that incorporate and treat metaphysical phenomena. For
instance, Faganwa (2005) in Ogbdjii Ode Ninii Ighé Iriinmalé proves how the spirit of
the dead comes into physical life. This is shown when the dead mother of Akara-ogin
comes and rescues her son from captivity. The dead woman prays for Akara-ogun,
gives him bean cakes and rescues him from the captivity of demons. It is also through
the spiritual white stone given to Akara-ogin by his dead mother that he is able to
find his way. The use of death as a metaphysical element in the text is an empirical
evidence of death in Yoruba society and the validity of the presence of the act of

communication between the living and the dead.
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Regarding societal change, the sociology of literature is a useful exploratory prism.
Changes may occur in a society through some elements. For instance, the Yoruba
strongly believe in inner-head (ori-inii) otherwise known as destiny, which may also
be identified as good or bad. It is also evident among the Yoruba that a bad destiny
can be changed to a good one through the influence of divination, especially the Ifa
divination. That is why the Yoruba refer to the deity as 'Elerii ipin’ (witness to the
destiny). The changes that occur to bad destiny to render it good may be through
sacrifice, rituals and so on. Moreover, the Yoruba believe in societal continuity,
progress and change. This is evident in the proverb ‘bi oni se ri ola le md ri bée, ni mi
Babalawo d'lfé ojoojim¢’ (the way today is, tomorrow may not be like that; this
makes an Ifa priest to consult his oracle every day). Divination is therefore recognized
as a major means of determining the stand or status, changes occurring to the society,

as well as life’s various challenges and the solutions to them.

Abimbgla (1977, 2008), Agboola (1989) and a host of other Yoruba literary writers
present divination as an element that brings good or desirable changes to Yoruba
society. This is evident through the sacrifices, rituals and even the medicines that are
used in divination. The import of the theory is that since the metaphysical elements
are not strange to the human experience in the Yoruba cosmos, their appearance in
literature is therefore easily understood and appreciated. Besides, they are a veritable

proof of their existence and reality in real life.
3.6  Semiotics as a field of study.

The most notable and highly recognized initiators of semiotics as a field of study are
Charles Sanders Pierce and Ferdinand de Saussure. Saussure was known to have
associated with a subset of semiotics called semiology after posthumous work in
1915. The propounders of semiotics are of high relevance to the study of metaphysical
elements, most especially in Yoruba written literature. Therefore, advocates of
semiotics like Guirand, Abrams, Eco, Pierce, etc treat semiotics and semiology as the

same disciplines, but semiology has been referred to as a sub-field of semiotics.

Semiotics is defined as the science of signs. It is regarded as anything that can be

taken as a ‘sign’ (Eco: 1976:7). It also has a specific focus on the signification and
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dynamism of the process of meaning and establishment of sense in relation to a

particular meaning.

The idea or study of sign is very relevant to Philosophy in which metaphysics remains
one of its major branches. Some of the advocates of semiotics are Hippocrates and
Stoics, Plato and Aristotle, Saint Augustine and Descartes, Leibniz and Locke, Hegel
and Humboldt, etc. Semiology is part of the studies that the study of sign (semiotics)
has engendered. It was Ferdinand de Saussure (Swiss Linguist) that referred to the
science as ‘Semiology’ while Charles Sanders Pierce referred to it as ‘Semiotics’. The
Saussure’s perspective concerning the treatment of Semiology is philosophical and

linguistic while that of Pierce is philosophical and logic.

It is obvious that not only human beings communicate among themselves, rather,
animals have also been studied to be involving in communicative behaviours.
Therefore, the field or scope of semiotics is extensive beyond human range. Ogundeji

(1988: 10) presents that:

The communicative behavior of animal (zoo semiotics)
to the analysis of human bodily communication (Kinesics
and proxemics) olfactory signs (the “code of scents”) aes-
thetic theory and rhetorics.

(Hawkes: 1977: 124)

It could be inferred from the above and also in relation to the cultural study of animals
within the Yoruba cosmology that somestrange signs are exhibited by animals. For
instance, ‘kowéé’ (a spiritual bird) in Yoruba vicinity may perch and chirp on the
house occupied by humans without palliation. If this occurs, it connotes a sign of

future bad occurrence within such environment.

The issues of ‘signification’ out of which ‘signifier’ and ‘signified’ are traceable

cannot be ruled out at this juncture and in this theoretical framework (semiotics).

Signification (‘signified’ and ‘signifier’): This is also known as “codification”
(Guirand, 1971) as it features in (Ogandéji, 1988:24). It is also referred to as the
process of forming sign or otherwise sign formation. The ‘signification’ in question is
the act that binds both the signifier and signified. The product of this act

(signification) is referred to as the ‘sign’.
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Both of the terms ‘signifier’ and ‘signified’ are coined out as terminologies by
Ferdinand de Saussure. Other scholars have given other names like “signan” and
“sign vehicle” for signifier, while they refer to signified as “signation”,
“signification”, and “sign function”. Another means of understanding the process of
sign formation is to see it as “a triadic relation which can further be categorized into

three dyatic relations.

Signifier is referred to as the immediate perceptible aspect of the sign standing for or
referring to the signified which may not be immediate. In this, however, the main
problem is in what constitutes the signified and not in what constitutes the signifier.
Some people see or perceive it (signified) as the object to which the signifier refers,
while others see it as the idea or concept itself. There is the possibility that a signifier
can be making reference to an object, so also, it is true that not all things that can be

signified are objects (Eco1979: 66-68).

One needs to state that there is dialectic relationship between the ‘signifier’ and
‘signified’. Code is regarded as the correlation between the ‘signifier’ and ‘signified’.
Code also remains what the society agreed upon before a concerted or unanimous
decision or common saying can be in existence. Therefore, code can be regarded as a
societal property. Signification can be said to be a conventional process. Hence, the
laws of signification are regarded as the laws of culture so far it is culture that binds

up the entire society.

Pierce refers to semiotics as an abstract entity that lays emphasis of signs as
something that represents or stands for other thing(s) or somebody. The interpretant,
that is, the person that uses a sign, is also the person that brings interpretation of a
sign into limelight or recognition. For instance, being pursued by a cow in the dream
is a symbolic sign that connotes or can be interpreted as a nightmare and also an
indication of a witchcraft encounter, especially among the Yoruba. Ogindgji (1988:8)
also points to some scholars for referring to semiotics and semiology as the same
disciplines, but one needs to reiterate that semiology is a branch or subset of

semiotics.

The meaning of an object; sign or symbol, is determined by the contextual usage of

such object, sign or symbol. In Yoruba worldview however, the casting of Ifa on the
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third day of a baby’s delivery stands as a sign for the metaphysical quest for the future
inherence of the newborn baby in question. Hence, it has further become a cultural
tradition among the Yoruba to futher uncover the dos and don’ts of daily living or life
encounters. Semiotics is therefore considered to combine authropology and sociology.
For this reason, however, semiotics is employed in this study to complement our

adopted model: sociology of literature.
Elements of Semiotics

The need to understand the various elements of semiotics as a theoretical framework
cannot be underestimated in this study. This is so in that they serve as modes of
signification in Semiotics. There are three types of signs, viz; (i) symbol (ii) icon, and
(ii1) index. Therefore, the three semiotic signs are symbolic sign, iconic sign, and

indexical sign.

Symbolic sign (symbol): This indicates a sign in which the relationship between the
signifier and the signified is arbitrary, unmotivated and ordinarily conventional
(Ogundéji: 1988). This implies that the signified has nothing in common with the
object it represents, e.g. god/goddess, human beings, progenitors, etc, and there is no
direct resemblance between them. Okéwandé (2017:22) describes symbol as a “sign
which is determined by its dynamic object only in the sense that it will be
interpreted”. For instance, Ikin Ifa (Ifa sacred palm nuts), that was known to be
handed over by Ortnmila for making divination, is also recognized as an object that
symbolizes Qranmila. The Ifa paraphernalia are also items of metaphysical revelation
of the intents of Ifa. This is so in that they are materials used by the Ifa priest to
discover the exact meaning, interpretations, causes, and solutions to the requests or

intents of the client on visitation to the Babalawo (Ifa priest).

Iconic sign (Icon): This is a sign that is similar to what such a sign signifies. For
instance, the portrait or emblem of ‘Ori’ (inner-head) which may be in form of head-
shape and made by cowries in Yoruba worldview stands as an iconic sign or
representation of the god of destiny (Elébuibon, 2004). The images of late Moremi, a
powerful woman, at the palace of Oni of Ifé, Qsun State, that of the Sango at Race-

Course, Lagos State, with a staff (Os¢) of office at hand, Eyo statue along Lagos-
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Ibadan express way, etc represent the icons of the deads, powerful and historic

personalities among the past Yoruba when they were alive.

Indexical sign (Index): This indicates how the sign is in some ways directly
connected to its object. For instance, in the Yoruba setting, the echo or palliation of a
spiritual bird known as ‘Kowée¢’ is an indexical sign of an imminent positive or
negative occurrence. To this end, the sounds, voices or actions of some metaphysical
elements or objects are studied and interpreted for the purpose of attaining deep
understanding of the people, phenomena (metaphysical elements) and the entire

society.

In sum, semiotics is a methology for the analysis of ‘texts’ in so far as a text serves as
a preserved message existing between the sender (author) and the receiver (reader).
Semiotics, as a pertinent approach that also doubled as a complementary theoretical
framework to the use of sociology of literature in this study, has been used by scholars
and professional researchers as a method to interpret the meanings attached to signs

and symbols.
3.7  Conclusion

This chapter presented the sociology of literature as one of the theoretical frameworks
for this study. The theory is adopted because it is a social theory. In establishing the
principles of the theory, the interconnectivity between sociology, literature and the
selected phenomena were also discussed. Semiotic theory was also presented to
explicate its relevance to the investigation of metaphysical elements in this study. The
chapter also highlighted the historical development of each of the relevant theories
together with the contributions of some prominent sociologists and semioticiansto

justify the appropriateness of the theories.
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Notes

A kind of spiritual bird

Religious stage, irrespective of the type or denomination

The stage of understanding and providing the explanation of the realities in
spiritual occurrences.

The stage of explaining the social phenomena with the use of scientific
principles like observation, experimentation and verification.

This concerns with or concentrates on large-scale phenomena or entire
civilization or society.

It is the concentration on the study of individuals or small groups.
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CHAPTER FOUR
METAPHYSICAL ELEMENTS AND THE YORUBA WORLDVIEW

4.0 Introduction

In this chapter, a detailed discussion of the Yorubd worldview or belief system on the
selected metaphysical phenomena is undertaken. Also, the nature, characteristics as

well as the modes of interpretation and categories of the identified Yoruba
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metaphysical elements will be discussed in details. The purpose is to reveal their
literary and cultural significance and other purposes for which they are used in Yoruba
written literature. The metaphysical elements will be discussed as follows: death,

divination, dream, incantation, inner-head, strange signs and witchcraft.
4.1 The Metaphysical Elements

For this study, the selected seven metaphysical elements are death, divination, dream,
incantation, inner-head, strange signs, and witchcraft. They are here discussed in

relation to the Yoruba worldview.
4.1.1 Ikua (Death)

Death is a universal phenomenon which all humans and living organisms shall
eventually experience. Unah (1998: 277) defines ‘death’ as “the ending of that which

lives.” In other words, death is inevitable and will be the end of all beings.

According to an Ifa verse; Qyeka-méji, Death, as a metaphysical element did not
initially emerge as a wicked element but believed to have come into existence due to
an incidental reason. It was the death's mother that was unjustly and impatiently killed
at 'Ejigbomekun' market that prompted death to start killing individuals irrespective of
one's status, age, sex, etc (see Abimbola, 1968: 37). So, death, despite being regarded
as a wicked phenomenon, was also believed by the Yoruba, since years immemorial,
to be carrying out Godly assignment of killing till today. This is because death has
been regarded as a universal phenomenon and a means through which individual life
will be terminated. Therefore, its origination could be traced to his revenge of his
mother's untimely death which later turned out to be his usual duty: termination of
one's life. Several traditional religious denominations are acknowledged by the
Yoruba with a sole religious emphasis on both partial reincarnation and life
continuing in the hereafter as it is in this life here. Awolala (1981:54) even reinstates
that "people view death not as an extinction but as a change from life to another".
This view is held by the Yorubd as nothing than primarily regarding death as a
transitional stage and position from one world to another with a belief in the sameness
of existence. This is reflected in a Yoruba saying that 'ikt1 ko 1opin eda' (death remains

not the end of human life).
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Among the Yoruba, death may be regarded as good or bad, depending on the
circumstances surrounding its occurrence. Daramogla and J¢j¢ (1975), Adéwoyin
(2005) and Odétokun (2008) comment on the different types of death, such as natural
death, suicide and death that occurs via thunder. Natural death is deemed good death,
as it normally happens to those who lived to a ripe old age. The young may also
experience natural death via illness. When an elderly person dies, whether on the farm
or in the village, their corpse is brought home with certain rituals in which 'adie irana'
(a fowl held and whose feathers are removed in front of the corpse for cleansing when
bringing the remains home) is used. The 'adie irand' ritual is simultaneously
performed to give a clear passage to the world beyond for the dead and for the
spiritual welfare of the living. Today, however, modernity and the influence of foreign
religions have made people to abandon the 'adie iranad' ritual. While the Yoruba will
attribute the death of old people to a natural cause, the death of children and young
adults are attributed to unnatural causes. Accident, illness, suicide, sorcery, magic,

and witchcraft have been identified as causes of unnatural death.

Death by suicide also happens when people take their own lives for reasons ranging
from mental to social and economic misfortune. Such deaths tend to come by
hanging, ingesting poisonous substances, and drowning in a well or river'. This type
of death is deemed to be bad among the Yoruba and the corpse of the departed is
usually handled by devotees of the Ord? cult, especially in the case of victims that
hanged or drowned. It is in fact expected that a drowned victim must be buried at the
riverside or bank after performance of the necessary rituals or sacrifice to appease the
river goddess. Death may also come via a thunder strike. This kind of death is
believed to occur for a reason, as victims of thunder and lightning are mostly believed
to have offended Sangé (the god of thunder). Therefore, the victim is usually buried
by Sango devotees (Daramola & Jéj¢, 1975: 148-149). Death, regarded as a bad one,
also brings pain, sorrow, and unwanted crying to people within the society. Such
death may be a premature one or of those whose life are exterminated by gods like
'Ayélala’ (a kind of river god), Sangd (the god of thunder), or Sanponna (the god of
smallpox). The relevant gods/goddesses are believed not to unnecessarily exterminate
one's life unless such victim has committed an offence or the other. Therefore, they

are not commonly blamed for their actions. Hence, a Yoruba saying testifies to this
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that 'Sang6 ki 1 ja k6 ma mo aala' (Sangd will never strike unjustly).It could be
inferred that life in the body is ephemeral, whereas death is a transitory process of life
to a renewed life. The Yoruba cultural belief considers death as separation of the soul
from the body. The Yoruba believe that death is only a transition. It is only a means of

passing from the world of men to the world of the spirits.

Yoruba also accord much dignity to a good death among them. A person that lives a
respectable old age or life is usually given a befitting burial and clothing. Therefore, a
rich, wealthy or well-mannered and someone that bears children in his lifetime is
rated, treated and given a befitting burial. No wonder why Yoruba are of the song that:

Okt 0léw6 ostt méta,

Ok 0loro ostu méfa,

Oku olomo asensetinse.

The burial of a rich lasts three months,

The burial of a wealthy lasts six months,
The burial of the blessed with children remains everlasting.

The above song manifests the Yoruba belief of how they rate and value human status

and children within their society.

Among the Yoruba, once a person is certified dead, the next thing to do is to make
necessary arrangements to bury the body. The type of arrangements to be made,
however, depends on the age of the deceased. If an elderly person dies, the burial will
be elaborate, sometimes taking three days to a week. Usually, a befitting coffin is
provided and considerable expenditure is made on clothes and merriment. However,
the burial of a young person is usually a very solemn affair, as it is regarded as '0ku
ofo' (unhappy or mournful death).The fear of death and the belief in life after death

are universal phenomenon.

Death, in its characteristic features is also known to possess the senses of seeing,
hearing, and feeling, just like living human beings. The nursing of this belief by the
Yoruba brings into existence their saying that 'gbogbo ohun ti a n se 10k ¢run n ri'
(death sees all what we are doing). Death, in Yoruba worldview, is given human
attributes such as being dark in complexion, short, wicked, unfriendly to human

beings, etc. Hence, a popular Yoruba Apald musician in person of late Ayinl4
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Omowura presents a song titled Ayinld Omowira Alujo mix 2 to paint death in
different human colourations or attributes thus:
Orin: Ika, Oponi, Oldi, abara-dada-hoho.
Ko ni'hun ro6 ju k6 maa ju won 1ogo kiri.
Gbogbo ojt pon koko,
Gbogbo ara r¢ 16 i d'éru ba'yan.

Song: Death, a stupid and dark in complexion element.

His only business is clubbing people around.

All his eyes are deeply red.

He is highly intimidating in appearance.
Death's various attributes are manifested in the above excerpt to the extent of being
regarded as the most wicked phenomenon that has no other enterprise than exercising
its usual killing. Some people also invoke the spirit of dead for divination or spiritual
findings. Generally speaking, Yoruba believe that human beings do not permanently
die like that but die to transform in another realm. Hence, they come out with befitting
statements such as 'sun' (sleep), 'rorun arémobo' (go to heaven without coming back),

'réwale asa' (go into deep ground), etc.

It is a universal belief among the Yoruba that death is a phenomenon that binds every
living organism. It terminates one's life irrespective of age, sex, status or position.
Death is regarded as the omnipresent possibility that binds and stabilizes human
existence (Azenabor in Unah, 1998: 278). Yoruba also testify that 'gbogbo wa la

dagbada iku' (everyone is born to die).

The Yoruba believe the spirit of the dead sometimes wanders around human precincts,
even appearing in dreams or as apparitions. At death, a person ceases to breathe and
becomes incapable of any movement. The living are wont to signal knowledge of a
person’s death with expressions such as 'erin wo' (an elephant has fallen), 'ajanaku sun
bi oke' (the elephant sleeps like a hill), 'aw6 lo' (an initiate has departed), 'baba re'l¢'
(father has gone home) etc. In Yoruba cosmology the spirit of the dead may wander
around the earth if the person died young. The Yoruba believe that anyone who dies
young will not go to heaven directly and their spirit will be forced to roam the earth
for as long as necessary. The spirit may also reincarnate, hence the belief in the
existence of 'akudaaya'(a living dead) in the Yoruba worldview. Moreover, the spirit

of a dead person may also appear to family members or friends in dreams. It is
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therefore not uncommon for people to dream of seeing a dead grandparent or parent
instructing them on an enterprise. Interestingly, the spirit of the dead is believed to be
capable of appearing and disappearing. It may appear to people in order to reveal
secrets to them, to intimidate them or to show them the way out of particular
challenge(s), and so on. Some people also invoke the spirit of the dead through

divination for information or revelation of secrets relating to their death.

Although there are many expressions among the Yoruba to indicate the act of dying,
such as 'ka' (die), 'sun' (sleep), 'rorun arémobo' (go to heaven without coming back),
'réwal¢-asa' (go into deep ground) etc., the Yoruba believe that existence does not
terminate at death, as the dead merely transits to another plane of (spiritual) existence.
The Yoruba also have many sayings and proverbs such as '6 darinnako' (till we meet
on the way), '6 do'ju ald' (till we meet in dream), 'baa ki 1aa dére, ¢éyan O sun-on
laay¢' (it is when we die that we become an idol), 'es¢ méfa lopin eda' (six feet is the

end of human) etc., which apparently signal the finality of death.

For the Yoruba, untimely death can be averted or suspended till God's time (Agboola,
1989: 68-69). The termination is focused as a means of providing medicinal and
spiritual security for one to escape the untimely death. If a person is spiritually
troubled in the dream, such a person may be relieved of such uncomfortable unrest via

Ifa divination that will definitely proffer a means of averting such trauma.

For every occurrence there must be a cause. For this, Yoruba hold the belief that death
does not unnecessarily exterminate human life without a particular reason or cause.
Hence, Yoruba tend to say 'iku ki i ddayan pa' (death doesn't kill without a reason or
cause). Therefore, Yoruba believe that too much of the love of money can lead to
untimely death of someone. Though, Yoruba are of the common saying that 'owo ni
gbongbo es¢' (money is the root of sin) or 'ow6 ni keke ihinrere' (money gives rise for
effective evangelism), but they believe that women are usually found to be too greedy
of money which can eventually lead to untimely death. To showcase how women
atimes remain the killers is pointed out in Yoruba saying that 'iki1 lobinrin' (women are
death). Abimbola (1968:38) also testifies to how women are dubious, trickish, and

unreliable elements and eventually take bribes at the expense of life termination thus:

Obinrin 1€ké,
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Obinrin lodalg.

Kééyan m¢ fint han fObinrin.

A dia fin Olojongbodu,

Obinrin Iku.

Won pe é 1600ro kutukutu,

Won ni kin ni ika oko re 6 gbodo je,

To fi n pomo olomo kiri?

O ni kin ni won 6 fin oun?

O ni dun 6 gba igba oké 16w won.

Women are pretentious,

Women are betrayers,

One should keep secrets for women.

Ifa is divined for Olojongbodu,

Death's wife.

They called her early in the morning.

They asked her of what death must not eat,
That makes death to kill everyone.

She asked 'what would she be given as bribe'?
She then asked of two hundredthousands of money.

The above manifests women characters towards causing untimely death for fellow
beings via greed and bribery. Aside these feminine characters, Yoruba also believe
that individual cannot die without causes like illness, accident, attack, carelessness,
etc. This manifests in Yoruba saying that 'ika 0 1& pa ni k6 ma dirg m¢ nnkan' (death
does not kill without attaching to something) or 'iku ki 1 ddayan pa' (death does not

kill alone).

Yoruba's caring for the death cannot be overemphasized in this aspect. This is so in
that taking care of the corpse which involves a tepid bathing with clean water and
soap, wrapping with clean white garment, and mat afford the dead an acceptability
and having a place with the ancestors. If the dead is denied of such caring, the spirit in
question may be sent back to real life and be wandering about aimlessly and may tend

to be called 'iwin' or 'iseku' (Awolala, 1981: 55).

Yoruba has a specific way of keeping themselves aware of the death of someone and
this information dissemination is in line with the social status of such personality.
Music singing, dancing, and feasting usually come up after the dead has been laid in
state. The death of important personalities such as Oba (king), chiefs, hunters,

warriors, etc are commonly announced via the booming of guns, drumming of talking
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drums, beating of town's gongs etc. This connotes the sign of respect of the deceased

and means of disseminating information about such death to all and sundry.

Yoruba hold a strong belief in the hereafter and in the power of ancestors. With this
belief system the deceased is believed to be going on a journey into another realm or
where he or she joins the ancestral father and mother. The people at the point of
burying the dead or any special time, send messages to the ancestors which they
believe will be passed and delivered by the dead to the appropriate spirit. In addition,
death is also conjured for divinatory purpose so as to have an accurate finding.
Yoruba, in their conjure of the spirit of death for divinatory findings believe the spirit

can see and reveal all hidden things to human beings.

Death, in its responsibility to humans, is not limited to running errands for the livings
alone, rather, it exercises protective and disciplinary influences on their children.
Protective measure is provided over the family concerning the maintenance of family
affairs, traditions, customs, and several activities of the family. Family offences
against the forefathers are believed to be policed by the spirit of death with an aim of
inflicting punishment on the culprits. This is the reason why Yoruba believe in their
usual saying that 'ok(i orun 6 da a' (death will definitely judge it accordingly),
especially when family affairs such as land disputes, properties' sharing, etc come into

existence.

Death, apart from being regarded as a wicked and destructive element, is also termed
to be the protector or keeper of human secrets. This reflects in a Yoruba saying that
'iku basiri' (death covers up). A human being that fails to encounter prolonged illness
before death ends his or her life can be said to have been saved from unnecessary pain

and financial encounters by the victim's family.

Yoruba hold a strong belief that there is no creature without its dos and don'ts.
However, as death is destructive in its doings (killing) so it is that death has its don'ts
as means of curbing death's malevolent endeavours. Ifa divination also reveals the
don'ts of death such as not eating rat (eku), fish (¢ja), duck's egg (eyin pépeye), and
'eléburé' (a kind of vegetable) (Abimbola, 1968: 38). Yoruba believe that the moment
all those ingredients or materials can be used for sacrifice or appeasement, one will be

saved from untimely death. This is the reason why Yoruba are of the proverb that 'ika
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ki 1 jeun eni ko pani' (death doesn't kill after eating one's meal). It is also within the
Yoruba belief systems that one is not expected to cover or wrap a dead person with
red cloth. It is highly forbidden that red cloth should be used on the last day of
burying a corpse. This belief is in accordance with what Ifa corpus states in Abimbola
(1977: 48-50). Different don'ts are in existence in Ifa divination system to manifest
what death hates to take and to desist from what can hamper the smooth running of

spiritual message delivery by the metaphysical element (divination).

In conclusion, death is not handled with levity among the Yoruba even as they regard
it as spiritual and highly unavoidable. To be sure, death may be good or bad and
untimely death may be avoided through traditional medicines, sacrifice, rituals and

divinatory acts.
4.1.2 Yenwo (Divination)

Divination is an act that is performed by human beings with or without the use of
instrument(s) to determine the hidden issues, the causes of an event and the necessary
solutions towards the foreseen event. Some acts of divination are carried out through
the geometric system in some countries, particularly in Africa and also in other parts

of the world such as Brazil, Cuba and America.

One cannot talk about divination without tracing it to the relevance of deities or
divinities. It is however pertinent to state that each of the Yoruba divinities like Ifa
(god of wisdom and destiny), Sango (god of thunder), Osun (river goddess), Osanyin
(tutelary god of medicine), etc, is charged with particular responsibilities or the other.
It is obvious among the Yoruba that they perform some rites (spiritual findings) before
laying their hands on different endeavours (Simpson, 1991: 73). They do this in order
to rule out regression. Hence, they are of the saying that 'abamo ka ma se ¢ dara ju ka
se ¢ ko d'adpon 1o' (not to do it is better than doing it and be regretting). Ifa is believed
to know all the hidden secrets of the entire world. This is the reason why Ifa is mostly
and commonly approached for authentic spiritual enquiries. The emergence of Ifa
divination was traceable to the refusal of Qrunmila to come back to earth, and instead
gave sixteen palm-nuts as a representation for Ifa divination anytime every human
being wishes to make spiritual findings on anything (Abimbola, 1977: 2-4, Qlatanji,
1984: 100, and Agboola, 2008: 9-12). Since then, Oranmila has replaced himself with
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sixteen sacred palm-nuts (ikin Ifd) and people have been using it for divination.
Yoruba, since then, have strong belief that Ifa is the way-out to doubting air. Hence,
If4/Ortnmila is regarded as 'Omoran ti m'oyun int igbin' (a profound diviner). Yoruba
also believe in periodic consultation of Ifa to discover the future or plans for foreseen
contigencies. Hence, Yoruba usually say 'b'oniise ri ola 0 ri b¢e ni i ma babalawo difa
oroorun' (today cannot be like tomorrow and this prompts an Ifa priest to be casting

Ifa every five days interval) (Awolala, 1981: 121).

Among the Yoruba of the south west Nigeria, there is variation in the types,
instruments or tools and methods used for divination. Divination does not only hinge
on Ifa divination but has its diversified forms such as palmistry, which is the type of
divination conducted by reading and interpreting the lines and the structure of the
palm. Geomancy is another form of divination in which objects such as sacred
cowries are used for divination. Eérindinlogin (sixteen sacred cowries) is an example
of this form and the Ifa Opelé (Opélé casting divination) also falls within this form of
divination. Hydromancy and Botanomancy are also other forms of divination; the
former describes divination with the use of water while the later involves plants.
Nevertheless, the most important aspect of divination is the accuracy of client's intents
and the provision or prescription of the appropriate solution to the client’s problem.
Ifa is known to have documented every fact of life and provided means of handling it.
The various means or types of divination systems present in Yoruba setting provide
them with different means of their handling spiritual encounters or challenges. This
reminds us of the Yoruba saying that 'ona kan ko ni a n gba kadie ab¢ aka' (domestic
fowls are not packed and kept in the same way). The fact of a particular spiritual
finding in different places remains that a same result must be revealed via all spiritual

means carried out over such issue.

Various divination means are identified in the Yoruba cosmos. However, Ifa
divination is recognized as the most paramount. The following are the features of
divination, according to Olatinji (1984), such as (i) diagnostic structure, (ii) narrative
essence and continuity, (iii) its symbolism, and (iv) wordplay. Its diagnostic feature as
a feature reveals the chronological and systematic arrangement of the verses in Ifa
corpus. The arrangements are in line with the segment of each of the thoughts existing

in Ese Ifa (Ifa verses). This characteristic feature presents step-by-step sub-themes
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existing in Ifa verses. The narrative essence and continuity as an identified feature in
Ifa divination system manifests the embedded story present in Ese Ifa no matter how
short or long such Ifa chapter or verse is (Olatinji, 1984: 133). The relevant story
narrated by the Babalawo (Ifa priest) to the client on ground paves way for more
understanding of the Ifa priest by the client in question. This is one of the reasons why
Yoruba regard Babalawo as 'Opitan iwas¢' (ancient mythologist). Most of the
historical facts are traceable to Ifa contents. Yoruba hold a strong belief in the
exactness or appropriateness of things, which serves as the main essence of making
spiritual findings over an agitating issue. So far metaphysics through its element such
as divination is all about the ultimate reality, we can then point out symbolism as
presented by Olatinji (1984) as a very special feature of Ifa divination. Symbolism in
Ifa divination directs our mind to the exact verse relevant or answerable to the client's
intents or challenges when Ifa is divined. Out of the severally chanted verses by the
Ifa priest, the exact or relevant one is believed to have made the Babalawo hit the
point or focus of the client. It is this exact verse that symbolises the reliability and
reality of Ifa divination system among the the Yorubd and even beyond nowadays.
This feature enhances the Ifa priest a befitting prestige and the priest is regarded as a
truth-sayer. A reference to a relevant saying among the Ogboni cultists (a Yoruba
traditional society) goes thus:

E j¢ a sotito.

E j¢ & sododo.

Eda t6 ba sotito ni 'mole 6 gbe.

Let's say the truth.

Let's say the truth.
Whosoever says the truth shall be favoured by the deity.

It could be deduced from the above that If2 itself is regarded, among the Yoruba and
beyond, as a deity that upholds and values truth. Hence, its devotees are expected to
maintain the same stand (truth-saying), and it is this truth that will credit them. It is
not only in traditional religions that reality as the focus of metaphysical elements is
upheld but also among the christians (see John &: 32). Wordplay is also another
feature discovered in Ese-Ifa. Ifa priest tends to play on some key words or syllables
within the Ifa verses. Such words may be names of person, place or otherwise some

verbal key words. The repetition helps to identify a specific 'odu' in which an '[fa'
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verse is derived. The plays on words also arouse the concentrative interest of the
client on the chanted Ifd corpus or verse. It also manifests the rhythm or verbal
dexterity of such word play. In the course of casting Ifa, be it 'ikin' (palm-nut
divination) or 'opele' (chain divination), the principle of duality (Adébambo, 1998)
cannot be ruled out. Ifa, being a geomatic system, contains the act of marking figures
or lines on two roles or sides for the identification and bringing out of the exact name
of 'odu' (Ifa corpus) that is cast (see Adébambo, 1988:38 and Agboola, 2008: 17-18).
This characteristic feature is similar to symbolism of Qlatinji (1984) but still deeper
by showcasing the practical efficacy of printing or drawing two lines or dots when it
remains a palm-nut at hand and drawing one line when it remains two palm-nuts
during the casting, as in the case of 'ikin Ifd' (palm-nuts divination system). In
addition to the characteristic features of Ese Ifa (Ifa verse) is idioms or idiomatic
expressions that are present and common in it (Olat¢ju, 2005: 13-15). Ifa divination
system contains the use of idioms/idiomatic expressions by the Babalawo (father-of-
the-cult) (Olatéju, 2005: 5). This feature is a regular one that may be in forms of
nouns/nominals e.g. 'ajogun’ (one that wages war on a person), 'eniyan' (an evil
person), etc or expressions such as "akérémodo wewu irawé" (the small streams wear
clothes of dry leaves), "agan 0 towo ala bosun" (the barren has no babies to cream
with camwood lotion), etc (Abimbola, 1968: 1-5). The use of idioms or idiomatic
expressions in Ifa divination manifests the presence of language styles which provide
deep-rooted words and expressions that have acquired meanings other than what they
are supposed to mean ordinarilly. Hence, Ifa is an embodiment of expressions that
calls for deep thinking of words and expressions that may be communicative in

nature.

The Yoruba hold various beliefs about divination. They believe that a diviner,
especially an Ifa priest, plays different roles within the society (Adébambo 1998). In
traditional Yoruba society it is believed that God ought not to be approached directly.
As such, people approach God through an intermediary. According to Olatéja (2005:
2),

The strange voice, in any case, has to be interpreted or
decoded byno less a personality than the priest himself for
effective communication between god and man. Given the
socio-cultural and religiouscontexts under which he
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operates, the Ifa priest is both a spiritualistas well as a
literary artist. In other words, the Ifa priest, as a
literaryartist, is a poet, storyteller and an entertainer.

It could be deduced from the above that an If4 priest's role of interpreting what
Olateja (2005: 1) refers to as “speaking in tongues” presents the diviner as an expert
in charge of explaining God’s intents to humans. Thus, the Yoruba regard an Ifa priest
as a spiritual interpreter and reliable soothsayer. It is also believed that a diviner or Ifa
priest also plays the role of a medicine man who knows the accurate traditional
medicine to prescribe for their clients. This means that it is not only sacrifices or
rituals that are prescribed for the client's encounters. The priest does not only engage
in mystical and religious performances but also functions as a political intervener or
head, as his position is linked with human rule and spiritual governance. Indeed, in
Yoruba society the installation of a king is never done without consultations with Ifa.
The 'Babalawo' (Ifa priest) and the king of a town work together for the good of the
community. To be sure, the Ese-Ifa plays important roles in religious and cultic
practice. According to Qlatéju (2005: 1):

Ese-1fa, the Ifa literary corpus, is a specialized Yoruba

traditional oralpoetic genre, religious in essence and cultic

in practice. The religious or spiritual essence of Ese-Ifa (the

Ifa verses) lies in its association with theworship of Ifa or

Orunmila, the Yoruba god of wisdom. Ese-Ifa representsthe

voice of the wisdom deity through whom the Yoruba relate
with theAlmighty God.

A Yoruba proverb states thus: 'gbigba ogbon 0logbon sogbon ni ki i j¢ ki & pe agba ni
were' (The ability to share from others' wisdom is the reason why elders are not called
fools). This signals the power of Ifa as a major source of knowledge and wisdom. Its
cultic nature requires that Ifa divination would involve “speaking in tongue” (Olatéju,
2005: 1), hence the uniqueness of its literary language among other African methods

of divination.

It has been universally ascertained, without any doubt, that divination, as a
metaphysical element, provides various advantages in its functional dispensation such
as its usefulness for discovering hidden issues, provision of necessary solutions to the

waging challenges, which may be in forms of sacrifice, rituals, appeasement to one
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divinity or the other and story narration, entertainment provisions (Qlat¢ja, 2005: 2),
and even the prescription of traditional herbs as remedy for any particular ailment
encountered by the people or society at large. All these are parts of the derivable dos
of the metaphysical element, which are traditionally believed can be executed by a
well-versed Babalawo (Ifa priest). Hence, a relevant Yoruba saying testifies to this
that 'aigbofa la n wo'ke, Ifa kan ko si ni para' (it is lack of knowledge that renders an
incompetent diviner to be looking at the ceiling for no Ifad narration or chanting is
situated there). In the course of having effective and thorough dispensation of Ifa
panegyrics and processes, the need to understand the don'ts of Ifd can not be
underestimated. This is so in that Yoruba believe there are some materials expected
not to be used for appeasing the If4 emblem among which is 'adi dadu' (palm-kernel
oil). It is generally believed that palm-kernel oil should not be given to Ifa and its
paraphernalia. If such is done to any of the forms of Ifa emblems, the wrath of it will
definiterly befall on the worshipper of such Ifa or whoever involves in such misdeed.
Therefore, it is believed that accurate response can not be tapped from a typical Ifa
that is given 'adi'. Hence, a Yoruba proverb corroborates this that 'obe ti baalé il¢ ki i
wife). Another material expected not to be used to appease Ifa oracle is the head of
big rat (ori okété). Yoruba traditional worshippers, especially the If4 devotees are

found of singing thus:
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Okété o 0,

O ba'fa je,

O ba'fa mu,
O ba'fa mulg,
Oda'fao

Big rat,

You dined with Ifa,

You wined with Ifa

You also have convenant with Ifa,
You still betrayed Ifa.

The above song mythologically manifests how '0kété', despite his convenant with Ifa,
betrayed Ifa who consequently cursed '0kété' (big rat) not to be completely used as a
material for appeasing Ifa oracle. Hence, its (0kété) head should be cut off while the
remaining part of the '0kété' should be used. Since then, it has become an abomination
for an Ifa priest to even put big rat's head on Ifa emblem or oracle. If such forbidden
step is taken, such Ifa priest will be spiritually dealt with and such Ifa divination will
seize in the course of revealing the exact spiritual information requested by the

diviner.

In sum, when the Yoruba reach a cul-de-sac in confronting the challenges of
existence, they approach the spiritual world for knowledge through Ifa divination.
Divination is a spiritual means of enquiring and revealing messages for human and
non-human benefits. Through divination, the Yoruba are able to better understand

their world and reshape their destiny.
4.1.3 Ala (Dream)

Dream is a universal phenomenon. Omoregbe, (2001:64) defines dream as "the free
wandering of the mind during sleep, the uninhibited wandering of the imagination in
the subconscious state of sleep". This means that dreams occur when one is sleeping
and the dreamer is likely to be unconscious about the state of his or her mind. Another
important thing about dream is that the person that had it only experienced it. So,

other persons cannot help someone to dream.

The emergence of dream as a metaphysical element can be said to be years
immemorial or otherwise since the inception of homo-sapiens. The scientific study of

dream, otherwise known as oneirology, is not limited to the film theorists but also
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conceived by the philosophers across the globe. Dream in Yoruba belief system is also
regarded as a development or element coming up during sleep unconsciously.
Though, Yoruba are of the saying that 'ala go' (dream is foolish) but they don't take
dream with levity. Hence, they do not only have series of dream but go far on the
search for the accuracy and interpretation of various dreams dreamt via means such as
divination systems like Ifa divination, palmistry, kolanuts divination, hydromancy,
etc. Sigmund Freud was the first and reknown scholar to present a comprehensive and
scientific study of the nature of dreams. He therefore published a classic text on

dreams in 1913 titled The Interpretations of Dreams.

There are so many incidences believed to have led to the occurrence of dreaming.
Some people have been identified and known to have been initiated into cults in their
dreams like those initiated or incorporated into witchcraft society via dreaming.
Hence, Yoruba tend to say '0 ti gbaj¢ lati oji orun' (she has been initiated into
witchcraft society when sleeping). On the other way, some have been spoken to by
God in their dream. This may lead the dreamer to change from his or her bad attitudes
to good ones and Yoruba may also refer to the person as 'eni to ti gb¢ ohtin Olorun lati
oju orun' (one who has received the voice of God via dream). Yoruba also nurse the
belief that if someone is medically strong or powerful enough, such a person won't be
conquered in the sleep, especially when experiencing nightmares. It is believed that
apart from being medically upright in real life, the person in question is also
spiritually powerful when sleeping. This is because the person possesses the
capability of resisting any challenge fashioned against him or her in the dream.
Hence, the person may be regarded, especially when asleep as 'eni to sun sil¢ t6 n ba

ara r¢ 1éri' (one who is fearful when sleeping).

There are different types of dreams. The basic ones will be examined. They include
semi-conscious dream, waking dream, lucid dream, pre-cognitive dream, to mention
but few (Fanilgla, 2010). Semi-conscious dream is a dream that occurs when the
dreamer has some memories of the dream dreamt. This type of dream does not really
relate to a single or particular dream but to any dream that one has some memories of
after one has woken up. For instance, a person dreaming of seeing somebody in the
dream begging him for money and at the end giving that beggar some money may
also find it difficult to recall the whole dream’s scenario. Waking dreamis quite
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different from semi-conscious dreams. The dreamer in this type is alert and conscious
but does not realize that he or she is dreaming until he or she wakes up. For instance,
one may dream of a daily activity or duty being regularly carried out by one when
sleeping and thereby having it in mind as if one is carrying out the exercise in real life
(Bronte, 2010:2). Lucid dream is another type of dream in which the dreamer
possesses a clear and easy understanding of the dream. This shows how the dreamer
fully and effortlessly recalls the dream after waking up. This is to say that the
dreamer’s dream is remembered after waking up but not physically seen or brought
into existence as it is the case in waking dream. For example, someone may dream of
a building under construction but after waking up could not see any building under
construction. Other type of dream is pre-cognitive type of dream. This is the kind of
dream in which a person acquires a particular knowledge or information about
something that is going to happen before such a thing actually happens. In other
words, the dreamer is fed or informed ahead of the occurrence. Precognition is the
ability to know and experience a future event before it ever occurs. The dream types
are not limited to those discussed above. There are others like shared dreams,
nightmares, lucid pre-cognitive dreams, recurring dreams, warning dreams, and
prophetic dreams. From the above, it is clear that some dreams actually portray reality

or that they can actually come to pass.

Dreams have a number of characteristic features. The features of dreams are
forgetfulness, non-realism or weird nature, personal and interpersonal nature,
futuristic nature, etc (Fanilgla, 2010). A dream has the feature of being forgotten,
especially after waking up. Not all dreams can be remembered or recalled when one
wakes up. Non-realism or weird nature of a dream indicates that a dream may be
mysterious in nature. A person may dream about something that is not or will not be
true in natural life. It is for this reason that people regard dreams as false and
unrealistic. In dreams, impossibilities do happen, such as a person flying, animal
speaking or having an encounter with spirits, wild animals and dead relations.
Personal and interpersonal nature as a feature of dream presents the dreamer to be
dreaming of or about himself or about another person. For instance, a person may
dream of having sexual intercourse with another person. This shows the dreamer

himself and other person he engages in the dream. Some dreams are also futuristic in
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nature. Dreams may reveal an impending event or occurrence. This is the feature of a
pre-cognitive dream. For instance, a pregnant woman’s husband may dream of having

baby twins before the delivery of twins by his wife.

Yoruba also hold the belief system that dreams is a phenomenon that has to be
interpreted. This is so in that it is not every dream that can be accorded a direct
meaning or interpretation by the dreamer or other person. Hence, the need to call for a
specialist for the accurate interpretation of such dream. Therefore, and according to
Fanilola (2010), dream's interpretation is focused and explained from three
perspectives, namely from (i) ascription of direct meaning (ii) ascription of opposite
meaning, (iii) ascription of symbolic meaning. In the ascription of direct meaning as a
means of interpreting dreams direct meaning is ascribed to the events or actions in the
dream. For instance, if someone dreams that an individual is sick, the person later
becomes sick; definitely, such dream has a direct meaning to the event in the dream.
Ascription of opposite meaning is when the reverse of the event in the dream occurs
in real life. For example, when someone dreams of counting money in the dream, but
in real life he is experiencing poverty; definitely, it is the opposite of the dream
dreamt. The interpretation of dreams by the ascription of symbolic meaning is based
on metaphorical or connotative connections between the sign and its referent. For
instance, if one dreams of being pursued by masquerade in the dream, actually, the
masquerade as a sign represents the symbol of the witches or wizards used for
fighting people in the dream.Though, it is true that no single method can be employed
to explain or interpret all kinds of dreams since there are different types of dreams and
each with its own means of interpretation (Omoregbe, 2006: 68), but this is limited to
the western experience of treating or interpreting dream. However, to maintain
traditional and religious stands is to state that Yoruba belief in approaching Babalawo
(Ifa priest), palmists, soothsayers like those that invoke the spirit of the dead to make
spiritual findings, etc for the interpretation of dream. Yoruba tend to approach the Ifa
priest by saying 'e y¢'mi 10wo kan ibo wo 16ri ala ti mo 14" (kindly divine for me over
the dream I dreamt). This is also similar to the Christians, especially the white
garment attendants like celestial, and cherubim and ceraphim believers when they
approach the 'alufaa ijo' (the church's pastor or prophet) for the interpretation of their

dreams. The prophet in charge tends to say '¢ kunle, ¢ j¢ ka gbadura lati sona fun ala ti
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¢ 1a' (kneel down and let us pray to spiritually discover the interpretation of the dream
dreamt by you). Yoruba belief systems about dreams' interpretation manifest in their
consultations of Ifa before embarking on things so as to determine the causes of
dreams dreamt and necessary solutions towards curbing unforeseen consequences of

any traumatic dream they might have experienced.

Despite having different types of dreams, Yoruba still value various usefulness which
dreams of different kinds can fetch human beings. Dreams proffer solutions to some
encountered challenges by the human beings. It also assists in giving an insight into a
new idea by being guided on how to initiate or formulate new ideas or ideologies.
Dream may also serve as a warning measure upon something not to be done by the
dreamer or otherwise by a close relative to the dreamer. Futuristic endeavour is also
delivered or revealed via dream. Even though, a Babalawo with the use of 'onmo'
(traditional detector) can dream of forthcoming visitor and his or her challenges or
complaints before such client's arrival. Such dream usually assists the Ifa priest in his
accurate delivery of his spiritual findings. To corroborate this function is to make
reference to how Bamgbdsé (2007: 103-104) presents dual functions of dream device
on how dream is used to achieve some measures of realism and for futuristic
predictions. These, as part of the existing functions of dream, remind us of how the
focus of metaphysical elements is on the totality of reality. Therefore, dream, as a
metaphysical element in Yoruba worldview is regarded as a natural gift for human
direction of life. Hence, Bamgbosé (2007: 103) regards dream "as a pointer to future
events". It is true that Yoruba belief in the existence of dream and its various
usefulness or functions can free somebody from any bondage of life but in contrary to
this belief system is also the nursing of the belief that there are some human
characters that can hamper the free flow of dreaming. Yoruba hold a view that if
someone involves in a forbidden act or food taking, which may contradict one's
destiny/inner-head, or religious norms and values, such a person may experience the
wrath of it by having traumatic dreams like having sexual intercourse, eating
poisonous food in the dream, doing marriage in the dream, etc, to the extent of
nursing various ailments in physical life. Yoruba may refer to such unfortunate person
as 'eni to ti jééwo 10ju orun' (one that has eaten a forbidden thing in the dream). For

instance, an 'Qsun’ (river goddess) devotee who dreamt of drinking guinea-corn could
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be said to have spiritually involved in a religiously forbidden act. This has reminded
us of a Yoruba traditional religion statement among the QOsun worshippers thus '¢ méa
fi oti'ka 10 mi nitori pé olosun ni'yaa mi' (don't give me guinea-corn meal for my
mother is an Qsun worshipper). This shows that Yoruba believe that it is not only in
physical realm that an element of realism exists, rather it also occurs when one
dreams. This kind of dream in question is therefore regarded as a nightmare for it can

lead to harzardous incidence.
4.1.4 Ofo (Incantation)

In the Yoruba worldview God is the Supreme Being and the creator of the entire
universe, hence, the saying '0r0 la fi da'lé ayé, oro si la fi d'Otu-Ife' (the world was
created by God via words, so also Otu-Ife). It also reminds us of a Christian/Biblical
saying that ‘let there be light!’. Opeéfeyitimi (1997: 132) avers that “words (ro),
according to Yoruba people, constitute the most important phenomenon with which
Olodumare created the universe.” This underscores the importance and relevance of
words to human. Therefore, in words there is power, called ‘'ase’
(command/authority). And incantations are words with fearsome power. According to
Opéféyitimi (1997: 132) incantations are “verbal utterances with which natural and
supernatural forces plus objects and ingredients of prepared charms are communicated
with." This shows the interconnectivity between incantation and medicine. Fadahunsi
in Momoh (1988: 41) also presents incantation to connote "ritual recitation of verbal
charms or spells to produce a magical effect." This indicates how incantation is
employed as supplement to traditional medicines for the purpose of bringing into
existence the practical efficacy of the use of magical words that is also known as

Incantation.

Incantation can be said to be a phenomenon or element that has been in existence
since the inception of human beings. Hence, Fadahunsi in Momoh (1988: 39) testifies
by stating that "incantation seems to be a lifelong traditional practice of the African
peoples and most in particular the Yoruba tribe". This shows how the metaphysical
element has dated back to human age. It can also be regarded as traditional concept

that cannot be separated from one's traditional, cultural, and religious behaviours.
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Incantations (Of0) are of various types. According to Qpéfeyitimi (1997), there are
proper incantations and incantations special. The proper incantation is a type or
category of incantation referred to as ‘ofo’. This category of incantation is the verbal
utterance that can serve as supportive element for the function of medicine. Olatun;ji
(1984) gives an example of this thus:

Itin 16 ni ke e tun mi se.

Ifa 16 ni ¢ fa mi moraa.
Abere 16 ni ke e foun rere béere mi (164).

It is the itun bead that says you should improve me.

It is the ifa bead that says you should draw me to yourselves
(befriend).

It is the abere fruit that says you should on account of good
things ask for me.

The above incantation serves as a verbal art that assists a kind of love medicine or
medicine for making abundant sales to function effectively. It is therefore believed
that without such additional incantation the medicine in question may not be effective.
The incantation special is another division of incantation traditionally known as
‘aydjo’. The incantations under this category are those spiritually powerful utterances
spoken with prepared medicinal components but could also be used on their own
merits. Secret names of objects or phenomena are used in chanting this typical
incantation. Qlatunji (1984) illustrates this type with the following:
Olobe loruko ta a a pewoo 'na.

Ind, oriki re ni i je Olilororo.
Oliiorara it looko ta a péwo oorun (142).

Olobe is the name we call you, fire.
Fire, your praise name is Oliiororo.
Oluorara is the name we call you, sun.

This shows that the primordial secret names embedded in incantations are apparently
convincing, symbolic, and thereby expose the intended objectives of the enchanters.
Attempt to deviate from the use of signified and secret names in incantations will
definitely render such metaphysical utterance ineffective. It is also obvious that
different writers and scholars take various dimensions in categorizing incantation. For

instance, Fadahunsi in Momoh (1988: 40) gives a broad categorization of incantation
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to be "incantations for fortune and misfortune". This shows how some incantations
are aimed to cast a good spell on animate and inanimate objects while some other
incantations are used for malevolent undertakings. In the course of considering 'ofo'
from its efficacious perspectives within the healthcare context among the Yoruba,
Orimoogunj¢ (2018: 106-122) scholarly presents the roles of 'ofo' and its sub-types
such as 'ayajo' (myth-like incantation), 'ebe' (verbal propitiation), 'épé' (curse), and
"iware' (supplicatory blessings). All these are various forms or types of Yoruba

incantation which can be utilized for both benevolent and malevolent encounters.

There are several characteristic features of incantations (ofp). Olatanji (1984) gives
the following as features of 'ofo' (incantations), namely; characteristic element,
symbolic wordplay, repetition, and personal nature of incantation. In characteristic
element of incantation, 'ofo' consists of some elements like invocation, problem,
assertions, and the application. Invocation entails the summoning of the incantatory
agents through special names like spirit, deities, and witches. Problem as another
element in ‘ofo’ contains the statement of the enchanter’s challenges or problems.
Incantation also contains assertions that explains the enchanter’s observation,
assumed truths or beliefs that may be positive or negative in nature. Application
consists of the wishes, request, and appeal of the enchanter of incantation. Symbolic
wordplay as a feature deals with the play on the sound of a lexical item of a particular
class of word and another word of another class similar to the former. For instance, a
word that is noun may be similar to that of a verbal class. Qlatinji (1984) exemplifies
this with the following:

Irii 16 ni k6 mo o ru si mi nin.

Lyo 16 ni ké mo o yo sz: mi lokan

Epo 16 ni 6 mo ¢ po si mi lenu (160).

It is the locust-bean that says it should ooze into my mind.

It is salt that says it should slip into my heart.
It is palm-oil that says it should ooze into my mouth.

In the above excerpt, play on words such as ‘ird’ (locust-bean) and ‘ra’ (ooze), ‘iyo’
(salt) and ‘yo’ (slip), and ‘epo’ (palm-oil) and ‘po’ (ooze) exist to show symbolism as
a result of the connection between the two contrasted words of similar sounds.

Repetition as a feature can be either partial or full. This means that part or full line of
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the incantatory poem may be repeated. This feature shows the semantic value of the
repeated items and structure. Personal nature of incantation (0f0) as a characteristic
feature of incantation presents the enchanter of the incantation as a director of his own
power of utterances for his own benefits. He at times includes his name in the

incantatory contents, especially when making demand.

Incantation, in accordance to the Yoruba belief system, can function as an assitance to
the prepared traditional medicine. A medicine that deserves incantation as
complement but used without the required incantation is like a medicine without its
complete ingredients. Such medicine cannot function effectively. Hence, Yoruba
usually say 'oogun ti ko j¢ ewé r¢ 16 kukan' (an ineffective medicine definitely lacks
an ingredient). Also in line with this belief system is to make reference to some
traditional medicines that might have been swallowed long ago but have their
incantations reserved and unused pending the time there is call or need for such
incantation usage. Yoruba therefore believe that the enchanter only needs to recite the
incantation of the already or long time swallowed medicine, especially when danger is
imminent, to invoke the spirit or magical power of the swallowed medicine to varnish
for safety (Fadahunsi in Momoh (1988:42). Yoruba also hold a strong belief in the
secret or spiritual names of animals, plants, and inanimate organisms present in their
locality. These names are used in 'ayajo' (myth-like incantation) (see Orimoogunje,
2018: 108-111) and can be utilized to summon or carry out the wishes of the
enchanter of incantation. Fadahunsi in Momoh (1988:42) also exemplifies this by
stating that "the hunters use 'ayjo' to summon animals to be killed in the wilderness
after they may have wandered in vain hunting for the animals to kill." The kinds of
animals killed in this situation are usually referred to as 'apaalédo' (animals-killed-
without-liver) in Yoruba context. Various materials employed to produce a medicine
are also mentioned by the enchanter in an incantation and this paves way for the
effectiveness or efficacy of such medicine. Attempt for the enchanter not to mention
the names of all or key embedded ingredients of the medicine may result to the
inefficacy of such medicine. This manifests the continual mention of the ingredients
of the medicinal preparation and the address in which the spiritual agent of the
medicine is told and commanded by the enchanter what is to be done (see Fadahunsi

in Momoh (1988:42) and Olatanji (1984: 141-145). It could be recalled that
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incantation is also believed by the Yoruba to contain magical power of words. Hence,
the Yoruba saying that 'agbara n be nint or¢' (there is power in words), for 'oro la fi
da'lé ayé' (world was created by words). The magical words are believed to be
delivered via air that contains the spirit that will render such incantation effective.
Fadahunsi in Momoh (1988: 43) testifies to that thus; "it is believed that spirits travel
by the wind and whoever encounters them will be paralysed." This shows that some
incantations cannot be enchanted, especially when given or exchanged in the midst of
other fellows except in-between the giver (enchanter) and the receiver of such
incantation and only to be exchanged or enchanted in the bush and for a living tree to
be in-between the giver and receiver, and out of which such tree will die immediately
and continue drying off after the chanting of the powerful incantation. This shows
how magical and dangerious some incantations are. The belief that such incantation
can exterminate human life, especially when over-heard by a third party or when there
is the absence of defensive materials such as tree, animals, etc that will suffer the
threat. Yoruba study the characteristic and behavioural attitudes of some animals
before making use of those materials for relevant medicines. It is generally believed
that cat don't usually lie on its back. Hence, the common saying or incantation,
especially among the traditional wrestlers, that 'olongbo ki i ja ni para ko feyin-kanle'
( cat doesn't fall from the ceiling and lie on its back). It is therefore believed that
herbalists make use of cat or its body parts to produce medicine for fighting. This is
so in that they (traditional herbalists) study and look at the characteristic behaviours
of cat before making use of it for medicine and going ahead for the enchanting of
relevant incantation in which cat's attitudes shall be manifested. In sum, the choice of
this metaphysical element (incantation) lies in the efficacy of it and people's belief

that its workability has been consistent, reliable, and efficient.
4.1.5 Ori-ina (Inner-head)

Inner-head is regarded as unavoidable in determining the personalities of individual
human beings, especially in the traditional Yoruba setting. It is thereby taken as an
integral part that needs to be divined and determined immediately after a baby is born.
Idow (1977) and Danoye (2006) describe inner-head as 'personality soul'. In Yoruba
cosmology, there is the belief that the inner-head rules, controls and guides the life

and activities of the person possessing it. This shows the interconnectivity between
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man and his inner-head, which the Yoruba call 'Ori". The concept also features among
the Akan and the Igbo, who call it 'Okra'/'Okara’ and 'Chi'/'Uwa', respectively
(Oyéshilé, 2002: 107-114). The inner-head is also categorised into two types, viz: (i)
good inner-head and (ii) bad inner-head. Either type determines the destiny of
individuals (Laguda, 2006). Inner-head, being referred to as 'ori-inu' in Yoruba
cosmology, is a paramount deity among others that are believed to have descended
from heaven to earth for appeasement or appropritiation by the human beings. Hence,
inner-head is more worshipped at any time by individual possessing it. It is a deity
through which one tends to approach and communicate his or her destiny. It is

otherwise known as the deity of destiny (Agboola, 2008: 76-79).

It is generally accepted that inner-head (ori-inu), apart from descending from heaven,
is also the master-minder of every human endeavour, achievement and downfall. It is
believed that nothing can be achieved without the consent of 'ori'. Hence, it
accompanies every human being right from heaven down to the earth. Agboola (1989:
35) testifies to this belief system by stating that:

Won ni gbogbo ire gbaa patapatda won ni 10do ori ni 6 ti

maa jade. Ori dé ilé ayé; eni ba 16wo, won a ni ori '¢ 16 ma

da a, eni laya, won a 1'6ri '¢ 16 da a, eni bi'mo, eni kolé. Eni

ti tie ba ku di¢ k'6 td, won a ni ori '¢ naa ni.

They said all goodness come from inner-head. Inner-head

got to the earth; whoever is rich, it is so for he or she has a

good inner-head, whoever has wife, it is by his or her good

inner-head, whoever has child, whoever possesses house.

Whoever lacks, it is due to his or her inner-head.
It could be deduced from the above excerpt that inner-head is not an earthly originated
element but believed by the Yoruba to be an heavenly emerged metaphysical element

that dictates individual's destiny; be it good one or ill-luck when alive.

Yoruba believe in the dual categorization of inner-head as a metaphysical element.
Laguda (2006) categorizes inner-head into two types, namely; (i) Good inner-head
and (i) Bad inner-head. Each of the types will determine the destiny of
individuals.Good inner-headhas to do with a typical personality that is successful and
prosperous in life. It is universally believed that whosoever seem to be successful in

physical life has already taken or made an appropriate or otherwise a better choice
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when choosing or being given a destiny. Bad inner-headis the opposite type to the
former one. This means that the personality of this type of 'Ori" (inner-head) possesses
ill-luck or otherwise not progressive or successful in physical life. Laguda (2006:78)
also avers that "the man whose life is going from bad to worse is referred to as '‘Olori

buruku' (one which has a bad 'Ori").

Various means have been in existence through which inner-head can be identified.
Therefore, the following are the features of inner-head as suggested by Idowu (1977)
and Laguda (2006), namely; object of worship, embodiment of individual personality,
God's creation or handiwork, highly ambivalent, individualism, etc. First and
foremost, inner-head is identified as an object of worship by the human beings. The
inner-head in Yoruba religious conception is taken and believed to be what individual
should consult and propitiate before laying his or her hands on any endeavour,
Therefore, 'Ori' (inner-head), according to Laguda (2006:80) is "worshipped during
activities such as marriage, naming ceremony, hunting or travelling expedition, etc. It
also serves as an embodiment of individual personality. Human beings are
characterized with various actions and behavioural attitudes in life and the inner-head
is often venerated because it (Ori) serves as an embodiment of individual's personality
that must be properly taken care of. Hence, it is identified as a stock or storage of
individual characteristic behaviour in real life. Another characteristic feature of inner-
head is regarding it as God's creation or handiwork. There is no doubt to say that
almighty God, regarded as the Supreme Being, remains the architect of individual
inner-head. Though, inner-head is invisible and believed to sojourn in the physical
head that is owned by each person. Hence, 'Ori’ (inner-head) is recognized as the
handiwork of almighty God. Inner-head is highly ambivalent. The individual inner-
head is characterized with two opposing features, namely; good features and bad
characteristics. Inner-head is believed to be the messenger of the individual owning it
and thereby sent into the world to fulfill a particular purpose. This purpose in question
is in accordance with the type of 'Ori’ (inner-head) individual has chosen in heaven,
that is, either good or bad one.Individualism is another feature of inner-head. This
points to the fact that each individual has his or her own inner-head right from
inception’. Each person is said to have chosen his or her inner-head for the

determination of his or her destiny and display of it in the physical world. Inner-head
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is even regarded as individual divinity that is supposed to be appeased ever before any

other god or goddess.

There are various means through which inner-head can be communicated with or
interpreted. This is otherwise the ways through which we can understand the intents
of inner-head which include the followings, viz; (i) through appeasement, and (ii)
through sacrifice. Inner-head, having been regarded as a deity that even supersedes
other deities, can also be appeased by the use of materials such as kolanut, fish, fowl,
animals like goat, rat, etc to determine and understand what inner-head has in stock
for the bearer (Idowu, 1977:173). The inner-head can also be communicated with or
otherwise interpreted through the presentation of sacrifice to the spiritual head. This
may involve the use of materials such as lobes of cold pap, palm-oil, water, kolanuts,
dried or fresh fish, rat, etc. These materials are packaged inside a traditional pot or
plate, prayed to and thereby divined with the use of four-split kolanut to determine
which designated place is expected to be approached or used as the venue for the

spiritual acceptance of the sacrifice.

Yoruba, in their belief system that 'ori' should be worshipped, also have in mind and
their practice of the worship of inner-head some elements of worship of their inner-
head. Therefore, Idowt (1977) and Laguda (2006) present the following as elements
of worship of 'Ori’" (inner-head). Firstly, the use of concrete traditional materials is
very important in worshipping 'Ori'. Traditional materials; both living and non-living,
are in use for appeasing to inner-head for different purposes in human life and
thought. The materials include; kolanut (four-face kolanut), electric fish (eja 0jiji),
water (omi), guinea fowl (eye ctir), ram (agbo), fowl (adie), etc. (Laguda, 2006:81). A
conical object mostly designed and decorated with more of cowrie-shells is also
recognized as symbolic representation or emblem for the worship of 'ori-ini' (inner-
head) (see Appendix 4). These materials are used for consulting, appeasing and
praying to individual inner-head for the satisfaction of human wants and needs. Outer-
head also serves as another element of worship of 'Ori'. This is also known as the
physical head that each individual being carries along or holds. The outer-head is
tangible and visible in nature to be touched, held and prayed to. For each individual to
appease or consult his or her inner-head, the concrete materials meant for prayer e.g.

kolanut, fish, water etc are held and used. Another element of worshipping inner-head
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is sacrifice. This is otherwise known as 'ebo' in Yoruba life and thought. It is usually
packaged in earthen pot or plate in which materials such as cold or lobes of pap,
palm-oil, dried rat, snail, etc are put. This sacrifice is prayed into for the purpose of
carrying the message of the owner to his or her inner-head and almighty God for final

approval.

There are several functions noticeable of 'Ori' (inner-head) in Yoruba worldview.
Inner-head serves as an essence of personality. With this function however, inner-
head is recognized as the personality soul by several authors and scholars like Idowi
(1977), Oyéshilé (2002), Laguda (2006) etc. With this notion, it is believed that inner-
head serves as determinant angel for individual ways of life, otherwise known as
individual personality. It is inner-head that dictates for what individual personality
will be.It also serves as a guardian/protector. According to Idowu (1977:173) and
Laguda (2006:86) the inner-head serves as 'guardian angel' in not Yoruba worldview
alone but also in Igbo's. Inner-head as personality soul guards and protects individual
human being against external attack. It serves as personal god of individuals. Inner-
head is regarded as a personal god or deity of every human being having it. There is
also the common saying among the Yoruba that shows the high esteem the Yoruba
have for inner-head that 'Ori la bd bo, ké f'Orisa t6 kir sile, nitori nigba t'Ori it gbe'ni,
ibo lorisa wa?' (it is inner-head that is supposed to be appeased and leave the other
gods or goddesses for where are gods and goddesses when inner-head is providing for
one). Inner-head, in its dispensation of duty regulates the influence of gods/goddesses
on individual life. This is certain of inner-head in that it monitors every individual
owning it and thereby suggests what to do for the individuals in question. It is
whatever a man's inner-head has sanctioned that gods or goddess can sanction. We
can infer that inner-head can be described as a spiritual, inseparable and unavoidable
element in every individual's life. It has positive and negative attributes, with
significant import for its possessor. The inner-head, though invisible, is also
recognized to be felt, realized and believed to manifest in every human life's
endeavours. It could be recalled that Ifa is equivocal, especially on the consideration
or determination of one's 'ori'. With the aid of Orﬁnmilé, that is, via Ifa divination,
someone's happy destiny may be preserved or an unhappy one rectified (Idowu, 1977:

176).
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4.1.6. Nnkan Abami (Strange signs)

A strange sign may be described as any sign that indicates what is going to occur in
the nearest future. Ilésanmi (2009: viii) describes strange signs as “nnkan abami”
(metaphysical entity) or “imotele” (something that one had foreknowledge of), hence,
the proverb "imotele ni i jé ara fu mi" (an ominous sign is similar to self-awareness).
This suggests that every sign or symbol that is strange is pregnant with meanings or
implies references to things that are likely to happen in the nearest future. For
instance, it is a strange sign to have a multitude of bees settling at the outer ceiling of
a residence. This, in Yoruba traditional belief and especially among the Sango
worshippers, means the presence of the god of thunder (Sangd) in such a house or

vicinity.

Yoruba hold the belief that strange signs have been in existence right from the
inception or creation of both living and non-living organisms like human beings,
animals, plants and other inanimates. From this point of view however, they
categorize strange signs into different groups. To put the discussion of the ominous
sign’s categorization in proper perspective, mention has to be made of the following:
humanistic strange signs, animalistic strange signs, plants strange signs, and mammal
strange signs, etc. (Ilésanmi, 2009). Humanistic strange signhas to do with human
beings, whether male or female. It naturally occurs, regarded as unplanned and
unpremeditated among the Yoruba. For instance, a man experiencing itching at either
of his hands, especially in the morning, should be expecting money that very day.
Animalistic strange signsare the signs that relate to animals like birds, goats, cows,
cats, rats and so on. For example, when a bee flies into a house; room or parlour and
scrolls its back on the ground for a while before flying out of such house, the house's
owner should be expecting a special visitor that very day. Another type of strange
signs is plants ominous signs. Some trees like iréko* (African teak-chlorophora
excels-moracea), pawpaw (male type), and osé tree have been identified to be
harbouring spirits that are likely to be evil and invisible. An irdko tree, seen with a
light like that of hunter, is identified as a tree that harbours invisible spirits. Such
irdko tree that harbours spirit is believed by Yoruba to be a bad one and they, in
relevance to this belief, maintain a stand by saying that 'ir6ko t6 ba gbabode bib¢ la 6

be' (an irdko tree that harbours evil spirit shall be cut off).In mammal strange signs
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some amphibians are said to possess some spiritual characteristics. The Yoruba people
are endowed with deep knowledge about different animals, especially those living
inside water and even on land. For instance, if rainbow appears in the sky while there
is slight rain, it is assumed that the big python has vomited a powerful and spiritual
tiny calabash at the bank of the river and is swimming. This sign keeps the hunter that
sets out for hunting to be aware of the danger ahead and how he (hunter) is expected

to prepare for the hunting.

It is also within the belief systems that strange signs can be identified through time,
sex, colour, and so on. Therefore, the characteristic features of strange signs cannot be
underestimated in this study. Time is studied and attributed to some incidents.
Because of this, some incidents or objects have been identified with some times as
regards the presence of strange signs. In Yoruba setting, especially among the
traditional people, big rat (0kété) roaming about in the daytime serves as a strange
sign. It means that something deadly and harmful is about to occur to the people
within the environment in question. Hence, Yoruba tend to say 'a ki i r'éwulode osan'
(it is forbidden to see a big rat roaming in the day time). This is an indication that
there is a spiritual connotation in seeing a big rat during the day time. Also, the
chirping of the bird, '"Kowée', is ominous among the Yoruba.Colour is another element
among the Yoruba in determining the meaning of strange signs they see in their
various localities. Commonly, they attribute danger, hazard, bloodshed, etc to colours
like red, evil and devil to black colour, while they attribute peace and tranquility to
colours like white, blue, and green. Another means of identifying strange signs is sex.
The Almighty created, especially, human beings to be both male and female in nature
and each creature is identified with some attributes which can later be regarded as
signs that are strange. In Yoruba traditional setting, if a male child falls down from his
mother's back when the later mounts him, it is generally believed that such male child
will experience the death of up to nine wives, one after the other, when he grows up to
marry in his life. The falling down of the baby in question predicts the impending bad
omen for the male with the attraction of nine as figure or symbolic number attached to

male.

Various modes of interpreting strange signs are ideal to be discussed in this study.
The modes include the interpretation in relation to the tone and voice, interpretation
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by relating events or signs to good or bad results, and relation of event or sign to real
action. First and foremost, the interpretation in relation to the tone and voiceis the act
of giving meaning to strange signs by determining or studying the tone or voice of
such sign or element. For instance, if Kowéeé chirps without ending it softly, there is a
looming bad occurrence, but if it ends softly the impending bad occurrence will be
averted. Hence, Yoruba tend to say 'kowée to ké ti ko ha, ewu n be' (if kowée chirps
without palliation, there is danger ahead). Relation of events or signs to good or bad
result is when the strange sign ends up in good or bad result. For example, if one sets
out with an aim to go and collect money or something from another person, and one
stumbles or hits a stone with one’s left leg, one will get the money collected. The
hitting of stone with the left leg quickly serves as a sign for the person that sets out to
go and collect the money. Contrarily, strange sign may result in bad consequence.
For instance, when a newly born baby first shoots out the fore upper tooth, a bad
omen for both the baby and the parent is connoted. Another mode of interpreting
strange signs is through the relation of event or sign to real action. This is when the
strange sign is interpreted in line with the physical action believed to have featured
with the element of the sign. For instance, if a chameleon bites somebody, such an
action and injury connotes spiritual infliction on such victim. Yoruba believe that
chameleon don't usually bite someone unless caused by spiritual attack. The injury
sustained from the chameleon's bitting will be difficult to cure if not medically or

spiritually treated or handled.

It could be inferred from the above that, though, various signs exist especially in the
Yoruba cosmological settings, but some signs bear spiritual undertones. The Yoruba
read insightful meanings into various occurrences of life and they describe those with
spiritual inherence as 'inkan abami' or 'imoté¢le’. Clearly, understanding the meaning,
types and characteristic features of various strange signs in the Yoruba worldview will
definitely help in presenting the critical analysis of how strange signs are employed in

Yoruba written literary texts.
4.1.7 Ajé/Os6 (Witcheraft/wizardry)

Witchceraft is known to be a special skill of attempting to exhibit or carry out some

inimical or invisible activities in a disembodied or spiritual form. Some of the

103



activities carried out by people with such skills are poisoning somebody, inflicting
pain on people, sucking of blood, holding of nocturnal meetings, eating of human
flesh, promoting human progress, securing human life and so on (Ilésanmi, 2009).
The Yoruba believe in the existence of three types of witchcraft: white witchcraft (aj¢
funfun), black witchcraft (3j¢ dudu) and red witchcraft (ajé pupa) (see Daramola &
J¢je [1975]; Awolalu [1981]; Agboola [1984]; Oluwolé in Unah [1998]; Egb¢rongbé
[2003]; Agboola [2008]; Elébuibon [2008]; and Ilésanmi [2009]).

The existence of witchcraft in line with the Yoruba belief is conceived that witches
and wizards emerged from heaven since the inception of man. The witches and
wizards were said to have come to the earth as when the sixteen Ifa corpus were also
coming to the earth but without cloths to cover their bodies. The refusal of 'Osa-méji'
(a main Ifad corpus) to sacrifice its only cloths in heaven earned the witches and
wizards the opportunity of seeking assistance of being covered with cloths by 'Osa-
méji' which later boomeranged by regretting its step (Agboola, 1989) This is the
reason why 'Osa-méji' corpus is referred to as 'Qsa-eleye' (Os4, the owner of witches)

(see Agboola, 1989: 136-137).

Yoruba, in their belief systems, categorize witchcraft into different sections or group.
They refer to each set (witches’ and wizards’ sets) of the group as both members of
the witchcraft society.The categories of Yoruba witchcraft could be traced from the
African’s widespread and common superstition. Most Yoruba people believe witches
and wizards are real. Daramgla and J¢j¢ (1975:137) and Ilésanmi (2009:15) categorize
witchcraft into three, namely: white witchcraft, black witchcraft, and red witchcratft.
White witchcraft as a category of witchcraft, known among the Yoruba as 'djé funfun’,
consists of both witches and wizards that are identified to be doing well in their
spiritual acts. Black Witchcraft as a category is known as ‘djé didii’ in Yoruba
worldview. It consists of people that commonly display series of wrongdoings and
evil acts. The spirit of this category of witchcraft also tolerates devilish undertakings
that can commonly be carried out in the darkness. The black mysterious bird is used
by those who harbour this category of witchcraft. The witches and wizards in the red
witchcraft category are also known to display or be involved in bad actions such as
sucking of blood, harming of others, stopping of others’ progress, and so on. [lésanmi

(1998:15) also testifies to this by mentioning the series of colours possessed by the
104



mysterious birds of the witches thus; "Awo orisirisi ni awo eye dajé - dudii, pupa,
funfun" (The colour of the witchcraft's bird is multi-different; black, red, white). The
colour of this group, that is, ‘red’, connotes danger and dreadfulness on the part of

those possessing the spirit.

There are various means through which Yoruba believe that witches and wizards are
identified. The following are the features of witchcraft, namely; unisex in nature,
weird nature, colour representation, harbouring power, common operation in the
darkness, and organization of regular meeting. The metaphysical power is harboured
by both males and females. In Yoruba cosmos, for instance, there are members of the
association or society identified with the use of this spiritual power. Men that use this
spiritual power are known as 'oso’ (wizards) while their female members are named
‘ajé’ (witches). Both sets play joint and distinctive roles in their spiritual society.
Witchcraft is believed to be a human metaphysical element in Yoruba cosmology
since it is humans who harbour it. People who harbour this power also form
associations across the global space. In Nigeria there is the Witches and Wizards
Association of Nigeria (WITCAN). In a news report in a national daily, the secretary
of the association, a certain Dr. Okhue Iboi, urged Nigerians to stop persecuting their
members. The weird nature of the element is another feature noticeable of witchcraft.
Those with this spiritual power are also mysterious in their spiritual undertakings.
They are wicked and thereby regarded as dreadful members of the society. Their
mysterious nature or habit may not be physically noticed; it is inherent in them.
Colour representation is another characteristic feature of witchraft. Different
categories of witchcraft have different colours. Those with white witchcraft use white
colour. Their whiteness symbolizes peace, harmony, and progress in their endeavour.
The black witchcraft representation has black as its colour. Those identified with this
spiritual power usually make use of black identities, such as black cloths and black
mysterious power as their instruments of operation. Those with red witchcraft
maintain redness in their various means of identification. It is generally known that
members of the witchcraft society harbour power. Without the possession of the
spiritual power of witchcraft, one cannot refer to someone as either 'aj¢’ (witch) or
'oso' (wizard). It is the spirit of witchcraft harboured by someone that gives such a

person the capability to operate at will and in accordance with the directives of ‘Egb¢
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aje’ (witchcraft society).The Yoruba believe that a witch or wizard can appear or
disappear at will because of their supernatural or metaphysical power and their
activities are nocturnal. Hence, the saying 'iyi ni ajé n fi fifo 16ru se, t6 ba fo 10sanan
baba ta ni yoo ri i?' (It is for prestige that a witch flies or operates in the midnight. If
she operates in the daytime who will see her?). The Yoruba believe that the ability to
disappear allows for the spiritual transformation of witches and wizards. As such, it is
believed that a witch can transform into birds of the kind that especially operate or fly
in the night or darkness. They (witches and wizards) engage in this transformation
either when they are going for meetings or heading for spiritual encounters or
operations. However, during transformation or in the course of operation, some
spiritual birds of witches have been found trapped either as a result of misdeeds or
opposing encounters within the Yoruba society. It was recalled that such kind of
scenario occurred at Cappa Bus Stop, Oshodi, Lagos (see The Punch newspaper of
13™ October 2014). Common operation in the darkness is very rampant for witches
and wizards to carry out their spiritual enterprises. The evil spirit which they usually
employ, parades in the night when there is darkness. Organization of regular meeting
is another feature of witches and wizards. Both witches and wizards involve in their
acts of having regular nocturnal meetings. They have specific time of holding their
meeting, especially in the mid-night. This meeting is usually carried out in spiritual

form while their physical bodies remain at home.

Witchcraft appears to be a universal phenomenon as they can also be found in the
Western world, hence, the saying 'awon 0yinb6 naa 1aje¢' (the whites also possess the
spirit of witchcraft). It is thus clear that witches are not bound by the limitations of

time and space. According to Egbérongbé (2003: 43):

'Witches' occupy a class in the realm of 'spirit'. It should be
recognizedthat witches of African origin are unlike the
trained self-proclaimed witches of other foreign lands. The
ability to shoot evil at long range to harm their unfortunate
victims makes them stand out in the class of bad spirits of
the world.

What the above implies is that witches in the Western world usually have to undergo

training. It is not only the witches of the Western world that are trained before

operating but also African witches and wizards, who have to undergo training for
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certain periods of time before being promoted in the spiritual world. This is the reason
why some Yoruba who are spiritually or medically inclined regard those under
witchcraft training as 'iranfns¢ awon eleye' (witchcraft trainees). If this is the case, why
may we not regard those in possession of this metaphysical element (witchcraft) as
human metaphysical elements? After all, they hold abstract or spiritual power which

can only be utilised by the human beings that harbour them.

The means or modes of operation by the witches and wizards can not be
underestimated in line with the Yoruba belief system in this study. The means of
operation can be through: (i) invocation, (ii) dream, (iii) signs and symbols, (iv)
medical source. Invocation as a means of witchcraft's operation implies that the spirit
of witchcraft can be conjured up by the members of the society when needed. The
invocation of the spirit is in accordance with the delegation of authority by the
witchcraft society. The spirit will only be invoked under the instruction given by the
society before the metaphysical power can be utilized either for good or bad
enterprise. The mode of operation can also be through dream. This means that witches
and wizards also appear in somebody’s dream. They have power to change their
human structures to animalistic ones, like cow, snake, and horse. One can also dream
of seeing a masquerade, either being pursued or prayed for. The metaphysical element
can also be operated through signs and symbols. Signs and symbols are very
important within the spiritual realm. Witches and wizards maintain their stands of
operation in odd numbers or terms. They do not singlehandedly plan and execute an
enterprise. They meet and assign spiritual duties to members in the numbers of three,
five, seven, nine, and so on.Medicinal source also serves as a means through which
witchcraft can be operated. This metaphysical power (witchcraft) can be in operation
through the use of voodoo. Medicines are used, especially by the specialists, to call

the attention of the spirit of witchcraft.

In Yoruba society there are several deities whose devotees are opposed to those
harbouring witchcraft powers, although, this does not mean that such devotees are
totally opposed to those harbouring the spirit of witchcraft. For instance, even though
Osun devotees and members of 'Egbé Orun' (Comrades of Heaven) oppose the

practice of witchcraft because of its dominant negativity, they insist that they are
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permitted to participate in witchcraft provided they do so with the aim of ensuring

progress, happiness and well-being of human beings (El¢buibon 2008: 35).

The power of herbal therapy in Yorubd society cannot be underestimated, as
traditional medicine remains a primordial means of healthcare among the people. The
Yoruba thus believe that the effective function of a particular traditional medicine or
trado-medical care can only be in existence via the approval of the metaphysical
power of 'awon iyami' (my spiritual mothers, i.e. witches). This attracts a common
Yoruba trado-medical song thus:

Béwé ba 1 j¢ 6 d'ow¢ iyami.

Aijé ewé 6 dowo iyami.

Lola iyami ewé wa a si maa jé.

If medicine functions, it is the wish of my spiritual mother.

Non-functioning of a traditional therapy remains the handi-

work of my spiritual mother.

With the power of my spiritual mother our medicine shall
be efficacious.

The above song recounts both the good and bad influences of the metaphysical power
of witchcraft on the function of any traditional medicine or therapy. Hence, the
common saying '00gun kan 0 1& da j¢ l1éyin eleye' (no medicine can be efficacious
without the approval of witches). This shows that the roles of witches and wizards in

Yoruba traditional medicine cannot be overruled.

There is also a strong belief in the existence of retribution as regards the utilisation of
witchcraft power among the Yoruba. It is believed that whatever a witch or wizard
carries out or commonly embarks on in his or her operations will determine his or her
end of life. When a witch performs an inimical act, it is believed she will reap the
consequences of her misdeeds or wrongdoings, hence, the common saying 'ajé maa f
ka' (a witch recounts or confesses her wrong doings). However, any witch caught in
this kind of situation is very likely to be stoned to death. Therefore, the Yoruba hold
the belief that witches and wizards need to be careful in their exercise of the
metaphysical powers and if any of the members misuses the given power such
metaphysical power will be withdrawn from such member and the member will also

be punished by the society in question.
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The metaphysical power of witchcraft may also be inherited. Elebuibon (2008: 127)
avers that “a man may pass it to his child just as a woman to her daughter,” hence, the
common Yoruba saying '0 gbeye 10wo iya ¢' tabi 'iya ¢ fi ropo ni' (she inherited the
spiritual bird from her mother or her mother spiritually presented her as replacement).
Considering these sayings and in concomitance with the belief system of the Yoruba

about inheritance, the Yoruba generally believe that witchcraft power can be inherited.

The Yoruba are known for their cultures and traditional religions through which their
thoughts, values and beliefs about witchcraft are expressed (Adégoke [2000: 123],
Agboola [2005: 25], Agboola [2008: 98], Elébuibon [2008: 127], Opéfeyitimi [2009:
49-51]). Such beliefs can be said to have been enshrined and codified in the Ifa
corpus, Yoruba incantations (Qf0) as well as in some Yoruba mythological cognomens
of witches and wizards. However, the belief about the existence of witchcraft power
can also be traced from both the Christian and Islamic points of view. For instance,

James (2001: 181) in the book of Galatians 5: 20-21 of the Holy Bible states thus:
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20: Idolatory, witchcraft, hatred, variance, emulations,
wrath,strife, seditions, heresies,

21:  Envyings, murders, drunkenness, revellings, and
such likeof the which I tell you before, as I have
also told you in timepast, that they, which do such
things shall not inherit the Kingdom of God.

The excerpt above encourages the act of rebuking witchcraft together with other vices
in Christendom. Another cross-reference on witchcraft may be cited from the Islamic
Holy Quran, which describes witches as “Ayn” (those with evil eyes) (See Surah al-
Falaq and Surah an-Nas of the Holy Quran). Furthermore, Islamic articles, textbooks
and Hadiths (Islamic books that present details of Quranic contents) have paved the
way for accurate and detailed explication of the Quranic contents. Therefore, Saalihal-
Munajid presents a Fatwa (verdict) on the "Repentance of a Witch" in Fatwa No

69914 thus:

A practitioner of witchcraft may do something that makes

him anapostate, so he commits Kufr’ and should be

executed for his apotasy. Or he may practice witchcraft by

doing something that does  not constitute Kuft.
It is obvious from the above excerpt that the power of witchcraft can be discharged
ambivalently. This is in concomitance with the beliefs about witchcraft as held by
traditional worshipers, Christians and Muslims. These cross-references reflect the

universal belief in the existence and reality of the power of witchcraft as a

metaphysical element.

It is also obvious that witchcraft, as a metaphysical phenomenon, is not only
experienced or featured in Africa but also practised in the western worlds like
England, Scotland, etc. In a Shakespearean text (Macbeth) there are predictions by
supernatural elements (witches) on how Macbeth would become the Lord of Glamis,
Lord of Cawdor, and next king in Scotland. The witches' disappearance after the
predictions manifests one of the characteristic features of witches and wizards. The
prediction in a shortwhile comes to reality, even though, via atrocious means, and this
invariably showcases the existence and reality of the metaphysical element

(witchcraft) in question.
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4.2 Roles of Metaphysical Elementsin Science and Technology

Science and technology is known to be means through which human beings present or
display their skills; be it via physical or metaphysical means. This shows that it is a
means through which we do anything (Rivers, 2015). So far we employ these
metaphysical elements for different purposes as they have been deployed by Yoruba
literary writers in their literary texts, it could be argued out that human beings and
metaphysical phenomena’s relationship with science and technology is a revelation of

our desires to be and means to satisfy our wants or needs.

The inception of science and technology brings about the presence of social change
within our society. It is no more a news nowadays that there has been an exodus of
white men into Africa, and especially into Yoruba vicinity, for the learning of Ifa
divination. This has brought about the promotion of Yoruba socio-cultural heritage
throughout the world. Ifa divination, via science and technology, has also been
promoted to the stage of digitalization. Hence, the attempt for the introduction and
incorporation of Ifa geometric operations or corpus in the computers and the internet.

This has paved way for more scientific and technological advancement.

Dream, being one of the metaphysical phenomena that also serves as one of the
veritable sources of information in our society, is globally considered to be a means
through which several people, irrespective of their ethnic groups, acquire vital
information on how to discover new inventions or otherwise necessary solutions to
particular technological challenges as at when to provide the needful. This spiritual
phenomenon (dream) is thereby regarded as a contributive measure towards the

development of modern science and technology.

The development of modern science and technology reflects in the presence of film
production nowadays. Several and different films have been produced to showcase the
existence and reality of some metaphysical elements. Some of the Yoruba films in
question are titled ‘Osé eleye’ (Oséa: the witches), ‘Ori’ (Inner-head), and a host of
others. Some of the films directly present and reveal secrecy about some hidden facts
concerning metaphysical elements such as witchcraft/wizardry, inner-head,
divination, etc. The presence of modern science and technology has given rise to the

inventions of television, radio, film, etc., which in turn provides means to have a
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wider coverage and publicity of these metaphysical phenomena in and outside our

society.

Incantation, as a verbal art, has been discussed by several writers and scholars like
Awolalu (1981), Adéniji (1982), Olatunji (1984), Fadahunsi in Momoh (1988),
Opéféyitimi (1997), Oriloyé (2009), Oriméogunjé (2018), etc., to the extent of
pointing out its definitions, types, features, and various advantages derivable from
such metaphysical phenomenon. It has also been studied, observed, and confirmed to
be useful in contemporary science and technology simply because it has been
discovered to be in use as supplementary to some of the trado-medical aids or
otherwise known as alternative therapy in providing panacea towards healing different
diseases or challenges encountered by people cut across the entire globe. For example,
Adéniji (1982) presents ‘Igédé irinna’ (Journey verbal art/incantation) along the
chewing of one cereal of alligator pepper thus:

Ina roro nii sawo oju alg.

Oorun yanyan nii sawo Agbalede.

Ikarara kanka nii somo Yeyé Olokun.

Oju Ikarara kanka kii ri’bi lal¢ odo.

Irete-0flin maa jé kojut mi 6 ri’bi 1ode ile yii.

Burning fire is the priest for night.

Shining sun is the priest for Agbalede.

Ikarara kanka is the offspring of sea goddess.

Ikarara will never see evil in the sea.

Irete-0ftn (an Ifa corpus/chapter) should set me from seeing

evil in this town.

It could be inferred from the above that the alternative medicine together with its
incantation can be attained and this consequently serves as a protective measure,
especially when one is about to set for a journey to any destination. This can be
regarded as one of the African means of protecting, insuring or securing one’s life

against any impendingdanger or accident. This can also contribute immensely to the

promotion of African and modern science and technology.

4.3 Conclusion

In this chapter, we have identified and examined the seven selected metaphysical
elements that were selected for the study; viz: death, divination, dream, incantation,

inner-head, strange signs, and witchcraft/wizardry in relation to the Yoruba worldview
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or belief systems. Some characteristic features, types, origin, means of interpretation,
modes of operation, functions, etc., of each of the metaphysical elements have also

been identified and discussed.

It is obvious that these metaphysical elements exist and are realistic in nature. In the
consideration of the existence and reality of the metaphysical elements, beliefs or
otherwise belief systems of individuals or society matter most. It is the individual
belief that tends to affect one’s ways of life, interactions, attitudes, behaviours,
reactions, etc. For instance, it is a societal belief among the Yoruba that people are not
expected to eat vulture (igan). That is the reason why people are of the common
saying that ‘a ki 1 pa’gun, a ki 1 je’gun, a ki 1 fi’gun bo’ri’ (it is forbidden to kill
vulture, it is forbidden to eat vulture, it is forbidden to use vulture to propitiate inner-
head). This is in accordance with the norms of the Yoruba society, while reverse may

be the case when taking another society into consideration.

It is also within the belief system of Yoruba that some of these metaphysical elements
can be utilized in public places like ‘orita’ (T-junction), market place, along the road,
river bank, etc. Even though, some incantations can only be effectively discharged in
the mid-night, at open places like ‘T’ and ‘Square’junctions, either as supplements to
medicine or singlehandedly utilized. It has also become a common habit among some
internet fraudsters, popularly called ‘Yahoo boys’ that they use incantations with
some traditional concoctions as rituals, even though at open or market place, to attain

their financial means.

In sum, beliefs have become part of our life and usually affect it too. This invariably
affects people’s social life. Individual and societal beliefs thereby play major roles in
the determination, affirmation, and consideration of the reality of metaphysical
elements. This will assist in presenting the analysis of these metaphysical elements as
they are explored and exploited by the literary writers in Yoruba written literature in

the subsequent chapter and for what effects and purposes.
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Notes

A river/ocean in Lagos where various people have committed death via
drowning or jumping into the Lagos Lagoon. For instance, a medical doctor,
in person of Dr. Allwell Orji, committed suicide by jumping into the Lagos
Lagoon on the Third Mainland Bridge on Sunday, March 19th, 2017 (See
Daily Post of21st March 2017 by Seun Opéjobi and Daily Trust of March
22nd, 2017 by Yahaya Ibrahim and Eugene Agha).

One of the ancestral gods known not to be watched or seen by woman.

The time when individual was undergoing creation by God. That is, before one

was born to life.

A well-known tree among the Yoruba that is equally believed to be harbouring
evil spirit. It is a sacred tree because some spirits reside in it as their abode,
hence, some traditional worshippers and medical practitioners use it for the

placement of their sacrifice. It is also used in carving or sculptural designs.

Kufr means disbelief. For instance, in Fatwa No. 69914 (Islamic verdict),

learning witchcraft and practing it constitute Kufr (disbelief).
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CHAPTER FIVE

REFLECTIONS OF METAPHYSICAL ELEMENTS IN YORUBA WRITTEN
LITERATURE

5.0 Introduction

This chapter critically examines metaphysical elements in Yoruba written literature.
The aim is to highlight how metaphysical elements are explored and exploited in
Yoruba written literature and for what effects. Emphasis is on the seven selected
metaphysical elements such as death, divination, dream, incantation, inner-head,

strange signs and witchcraft.
5.1 Death

Death is perhaps one of the metaphysical elements frequently deployed in written
Yoruba literature for various purposes or goals by authors. Such goals might be to
reflect the Yoruba culture and worldview or to help a particular character out of a
difficult predicament. One of such writers who explores and exploits this
metaphysical resource is that versatile Yoruba writer, D.O. Fagunwa. In his
novel,Ogbéjii Ode Ninii Ighé Irinmale (2005), Akara-ogun, the prime or main
character is in detention and so needs help to get out of the trouble. At this point, his
dead mother appears to bail him out. Akara-ogln narrates his escape mechanism thus:

Léhin ¢yini ni 6 mt akara didun kan fun mi timo si je ¢.

Nigba ti mo je ¢ tin 6 ni ki n t¢lé dunmo si telé e, a ko si rin

jina pupo ti a fi dé ibiiho kan. Ibi iho yi ni 6 ti ki ow bo int

apo r¢ tio ma okata kan fin mi, okuta naa n dan 6 si funfun

bi ¢gbon owu. Iya mi naa si fi ase fin mi bayii pébi oun ba

6 ba n yi lo. O tin wi fiin mi pélibayii pé bi mo ba se bée n

ko ni pé yoju si gbangbani apa ibomiran ninu Igbo Iranmale

nibiti émi yooti ba ode miran padé ti 6 ti sina 1ati 0jo ti 6 ti

pe (40).
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After this, my mother gave me a sweet bean caketo eat. She

asked me thereafter to follow her andI did. We did not walk

far before reaching ahole. It was at this point she brought

out a stonefrom her pocket and gave it to me. The stone

wasshining and whitish. My mother gave me thestone and

instructed me to drop the stone, after herdeparture into the

hole and follow it as it moved.

She also told me that I would get into the open placeof igbd

Iranmalé¢ where I would meet anotherhunter that had missed

his way a long time ago ifl adhered to her (my mother)

instruction.
In his study of Fagiinwa's novel, Bamgbdsé (2007: 10) claims, in line with the belief
of the Yorub4, that the spirit of the dead “can reappear in their erstwhile human shape
and help those they love.” Although, Akara-ogun does not say it is his mother’s spirit
but her physical self which appeared to him. Of course, Fagunwa's work is fiction and
anything can happen as in Yoruba folktales. Fagunwa uses this device for keeping the
story going and it is partly an acceptance of a plausible action based on Yoruba belief
(Bamgbosé, 2007). Faguinwa's exploitation of this is in consonance with the Yoruba
belief system that death is an invisible spirit that can reappear to communicate and

solve human problems.

Caring for the dead is taken seriously by the Yoruba. In Yoruba culture, before a dead
person is buried a grave has to be dug and the body has to be washed and covered
with six yards of white cloth, hence the saying 'eni gbéle ni n poki mo, eni ti n
sun'kun ariwo l4sén 16 n pa' (it is he who digs the ground that takes care of the dead;
the one who is weeping is only making a noise). All of these preparations are made to
help the dead person’s spirit to find refuge in heaven. Ajéwolé's (2013) narrative
text,Ighéyin Laldyo N Ta reflects this scenario in his narrative text when Obis¢san
dreams of seeing a heavy heap of 'ilepa' (red soil dug from a grave). The author
presents this thus: “Ni feere ti mo si ni ki il toogbé lo naa n ko, sebi ilepa ni mo 1a ala
ri, ti won wa a ti lati in koto ti 6 ga gégere ti 6 si pon résur¢st” (pg. 5) (As I was
dozing early in the morning, I dreamt of seeing a heavy heap of red sand dug from a
grave). The act of seeing 'ilépa' is an indication or sign that Obisésan's father, who has
been ill, will definitely die soon. 'Ilepa’ itself is soil dug out of a grave. Therefore, the
'ilgpa’ in this context represents an indexical sign of the impending occurrence of a

metaphysical element (death). In the excerpt, Obis¢san's dream as an index of death is
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employed by the author in the narrative text to pass information about the likely event
of death that is about to happen in the family.In the Yoruba society or culture 'ilgpa’ is

metaphor for death.

It is not only among the Yorubd that there is life after death. Christians also hold the
view that life continues after death. They (Chritians) are of the view and saying that
'ajinde wa léyin ikd' (there is resurrection after death). Ladipo (1970) in Oba Ko So
presents how death remains not the end of human life in accordance with Yoruba
traditional belief. This was manifested when the death's spirit of Sang6 (the then king
of C)yé Empire) appeared via the presence of thunder and lightning to the people of
Oy¢ Empire. The death's spirit of Sangd then voiced out to people of Qyo thus:
Sangé: (Iatoke) Bi mo ti se fAlara t'6 fi gan o,
Bimo ti se fAjero t'6 fi jo fn un,
Bimo ti se t'Orangtn ilé 114 o
T'6dee re fi toro kinkin!
Emi Sango 1'6 i sor¢ o! (dard 7 san.)
Ara Qyo at'omo'lee Yoruba o,
E maa sin mi lg I'4toni lo.
N 6 ba yin se ¢ o, i ¢ ba yin se ¢!
(Ohun $ango ko sajéji si won; gbogbo ard Oyo si gbagbo pé Sangd ko ku,
O lo si orun ni. Nitori nda ni awon se ké ni ohun rara pé....)

Sango: (from above) As I did for the king of Ara and made him
prosper,
As I did for the king of Ijerd and made him
wealthy,
As 1 did for the Qrangun of ila
That his town was peaceful!
It is I, Sango, who is speaking! (Thunder
strikes).
Citizens of Oy{) and natives of the land of
Yoruba4,
Be worshipping me from today on!
I shall help you.... I shall help you!
(Since Sangd's voice did not sound strange to them; the Oy¢ townspeople
believed that Sango was not dead and that he had gone to heaven. That is
why they cried aloud, with fervour,.....).
Wives: The king did not hang himself....!
The king did not hang himself....!
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The above excerpt shows how death remains not the end of human being in life. This
is so in the case of Sango, despite dead, he still exists within human society and since
then he had been regarded as one of the Yoruba traditional gods that is worshipped by
the traditional believers. This means that the spirit of death can visit someone or be
conjured for any purpose people intend to carry out or manipulate it for. Hence, the
common saying among the Sangd worshippers that 'Sangé ko so' (Sangé didn't hang)
or 'Oba ko so' (King didn't hang). In sum, the spirit of Sangé is still believed to be
existing and felt among the people or believers of it. The author employs this
metaphysical device to reinstate the Yoruba belief in resurrection, invocation of spirit,

and worshipping of deities.

It is obvious that a dead person may appear to living soul in both physical life and in
dream. Such type of scenario occurs as Owolabi’s (1983) Isijii Osanyin presents how
Segilola is tormented physically and even in the dream by the spirit of Adéjobi until
she (Se¢gilola) died. This is due to the involvement of S¢gilola and Adéjobi in the act
of making traditional medicine to rob people and banks to enrich themselves. Along
the line, the traditional medicine ‘istiju ¢sanyin’ (invisible medicine) fails and Adéjobi
is caught and killed at the end but S¢gilola escapes without knowing that the spirit of
the dead of Adéjobi would revenge by killing her (Segilola) at last. The author says:
Okii Adéjobi: Se-gi-lo-1i o dalé. O o ranti Isujii Osanyin mo?
O ri owo o se ki pa mi. Segilola, gbéra m"’lé
k’6 o dide. Irawé kii ddjo ile k’6 sun oke. O yd
dide, a jo 1 lo ni. Iwo, iwo Ségilold: o dale mi,
o fi lya je mi I’ayé titi lo dé orun. O ya dide nile
o0 je a mda lo. (67-68).
Sé—gi—lo—lé, you betrayed me. Didn’t you remember
Istiju Osanyin (medicine for disappearance) anymore?
You killed me because of money. S¢gilola, rise up.
Dry leaf will not seize to fall. Rise up, we are going
together. You, you, S¢gilola, you betrayed me, you

punishedme from earth to heaven. Rise up now and
let us go.

Owolabi shows that the dead can talk, command, and kill a living soul to revenge an
unbearable event or pastmisdeed. This metaphysical element is also used to caution
anybody that may intend to indulge in any form of wickedness, treachery and evil

acts. Without being invoked, death is even considered as a metaphysical element that
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can, on its own, judge or effect normal justice on whatever case on ground. For
fairness and equity to reign in justice dispensation among the Yoruba, the spirit of the
dead can be invoked or conjured for necessary spiritual enquiry. The author therefore
employs this device (death) for revelation, justice dispensation and revenge so as to

discourage evil doers to desist from all forms of social ills.

Death is also a common feature in poetry. For instance, Adébowalé (2003) in "Tkd", a
poem that features in her anthology,lghalonigbddka, presents death as a debt and must
for all and sundry thus:

Gbese nika.

Gbogbo wa la 6 san an.

B6 p¢ akuko 4 ko 1éyin okunrin,

B6 ya akuko 4 ko I¢yin obinrin,

Gbogbo ay¢ I'okoo baba re yoo digboro gbeyin.

Death is a debt.

Everybody will pay it.

Later, death will end it all.

Sooner, death will end it all.

Individual heritage shall be abandoned.

The point being made by the poet here is that death is an inevitable end and a debt for
all to pay. This is in consonance with the Yoruba belief that 'ko séni ti 0 ni ku, ko séni
toko baba re 0 ni digboro (everybody will die). This confirms the existence and reality
of death. Besides, the excerpt emphasises death not only as a universal phenomenon
but also as being universal and democratic in the sense that all humans will die, and
the farm of everyone's father will become desolate. Death is also painted as a
democrat because male and female, rich and poor, old and young etc. will die. In
other words, death is a great leveller that spares no one. Hence, death will kill

cveryone.

There is the general belief that death comes to every individual at any time and any
point. This showcases that there is a democratic thought about death. This indicates
that everyone will share out of the cake or portion of extermination of life allotted by
iku (death). The issue or operation of death can be said and expected to be circulating
to all and sundry, hence, it is not aristocratic for some of the people but remains

democratic for all. Everybody will die; rich people will kick the bucket, likewise the
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poor, elderly people will definitely answer the Supreme Being’s call usually
discharged by death, so also the younger ones will not escape from the hands of death.

Death can therefore be described as the usual stigma put on every individual.

Despite the universal consideration of death as an invisible spirit that kills and makes
people unhappy, Olabimtan in Addota arofo (1978:57) holds a contrary view that,
though, death as a spirit could be regarded as an enemy to human beings and all other
living organisms, it should be appraised. Hence, the poet sees death as human saviour
that has saved uncountable people from witches and wizards, wickedness, illnesses,
and so on. The poet states that:

Bi e bd n joro, ma tan yin loro.

B’ayé n fi yin sefe, ma gba yin sile.

If you are suffering, I would relieve you.

If you are mocked, I would save you.
The poet also presents death as the spirit that saves human beings from the wrath of

witchcraft and all forms of inflictions thus:

Emi ikii ti #i gba yin Iowé 050.

Emi ikui ti n gba yin lowo tka.

Emi ikii ti v gba yin lowg ise, lowo arun.
I am death that saved you from the wizards.

I am death that saved you from the wicked.
I am death that saved you from poverty, from the sickness.

Death is seen not only as a disastrous metaphysical element, but also regarded as a
relief from all human life predicaments such as suffering, mockery, witchcraft's
infliction, poverty, illness, etc. It is evident from the above that death can also save
one from continual sufferings of all kinds.Death is employed to stop the evil things.
The author therefore employs the metaphysical device for safety purpose and to create
in living people a sort of psychological relief. Yoruba, in this context, usually refer to

a dead person in this kind of situation as 'eni t6 lo sinmi' (one who has gone to rest).

Death, as a metaphysical element, is acknowledged not only as a must for every
individual but regarded as a wicked spirit that doesn't only kill in one or few but

extend its destructive tentacle to multiple killing. Therefore, Balogun's poem titled
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"Ik Akogun" in Qpadotun's (2010)Awon Akéwi Sasaropresents how death is regarded
as a wicked and merciless phenomenon. This is because it didn't spare the braves (the
forces) that were on national assignment. This occurred in plane crash as when the
forces were on their air trip. Death is described and presented to be in human
physiological structure but doesn't take apology as at anytime it is about to
exterminate life. The poet implored the dead ones to come back. Balégun in Opadotun

(2010:48-51) presents death in his poem thus:

Baalu 16 ja 1ofo selu,

Won sipe fun'kq, ik 0 gbope

Eti otun ika di

Tosi eda buruka yii 6 gboran
Alailaaanuloju ikt ko se ko se ni.
Iku 1opin eda layé, e jé a se sutru.
Gbogbo akogun t6 ku ¢ yalé wa.
E ma sasungbagbé.

Tawusa ti Yibo takogun Yoruba,
Gbogbo eya pata, gbogbo akogun t6 bogun baaalu rin,
E téte walé ké e wa ya 10do omo.

It was plane that crashed that caused the sorrow.
Death was appealed but remained adamant.
Death remained deviant.

That devilish agent is also deviant.

He was so wicked to all and sundry.

Death remains the end of human being, let us be patient.
All the dead forces should reincarnate.

Don't forget to do so.

All Hausa, Igbo, and Yoruba forces.

All dead forces in the plane crash.

Should quickly reincarnate.

The author therefore utilizes the metaphysical element to manifest the characteristics

of death (wickedness and mercilessness). It is also used to showcase the existence of

reincarnation as a means to revamp the hope of the dead's families.
5.2  Divination

A Yoruba proverb says: 'aighofa la n woke, Ifa kan o si ni pard' (It is lack of
knowledge that makes one gaze at the ceiling before rendering Ifa’s panegyrics). Ifa,
as a repository of knowledge and wisdom (Abimbola [1976: 272-273]; Elébuibon
[2004: vii]), involves the use of codes as a meaningful system that organises signs to

correlate signifier and signified (Okéwaiidé, 2017: 27). These codes are termed as
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Odu Ifa (Ifa corpus) and are manifested in both main and sub-corpus varieties. It is
generally believed that not all babalawo (Ifa priest) are well-versed in the panegyrics
of Ifa corpus and in such a situation any Ifa priest present at such scene may properly
take over to rescue the situation. This scenario occurs in Adéoye (1982: 35) when
'okété (giant rat), who was mythologically reported to be an Ifa priest from heaven,
expertly took over Ifa panegyrics from a non-knowledgeable Ifa priest at a yearly Ifa
celebration at Ibugbé keji (second village). 'Okété', in his expertise, presents the Ifa
praises by bringing out its contents such as childbearing, success and enjoyment of
life. The symbolic sign for 'Ejiogb¢' (a main Ifa corpus) which surfaced on the Ifa tray
was also printed by 'Okété' to prove his mastery of the metaphysical element
(divination) to all and sundry. Hence, the writer reflects the above in his narrative text

thus:

Bi babaldwo ti won ba 16dd Onibodé ti i d'If4, bé¢ ni Ifa n
sunko; asé babalawo ni ko mo odu t'6 jade 1'674 opon. Orod
yii ri okété laraptipo bi 0 si tile jé pé alejo ki i se obéré,
okété bo si iwaji Agbonmi-régin, 6 si ki awon janmoon; 6
ni, 'Eyin onibodé, ohun t6 dara ni njade 1'6ja opon, sugbon
eni ti ¢ pé ki 6 wa d'ifa yii, ko tii mo awo, 1'6mii un ki 6
dabi eni pé Ifa n sunko. Ejiogbé l'odu t'6 jade 1'¢ju
opon'.Bayii ni 0kété k'enu bo Ifa t'6 si beresi 1 ki 1 pé:
QtGtoto, orororg, ototo 144 j'¢pa,

Ototo 1'aa j¢ 'mumu,

Ototo 1'44 flolu esunsun s'énu.

Ohun t'ori n't'ori, ohun t'ese n't'ese.

Ohun t'ori I'aa fiin Obamokin 1'6de 'Raye,

K'6l¢ baa f'ototo eniyan ta 'ni 1'0re:

L'6 di'a f'ogo térére,

Ti n gb'6gun ré'la Gbendugbendu;

L'6 d'ffa fOnibodé omo ajefigberemogun,

Ti y60 gb'6ju kan j'ifa ayé.

The Ifa priest divining for Onibod¢ was not an expert for he
couldn'teven recognise the Ifa corpus that surfaced. This
situation irritatedOkété (giant rat) and he stepped forward
to present the accuratepanegyrics of the surfaced corpus.
He greeted all and recounted that it was a good Ifa corpus
that came into existence that day but the fault was as a
result of the incapability of the previous Ifa priest.
It was Ejiogb¢ that came into appearance on the divining
tray. Hepresented the If4 panegyrics thus:
Otototod, orororo, we eat groundnuts one after the other,
We eat tiger-nut one after the other,
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We individually eat mushroom.
What belongs to head is given to the head, what belongs
to the leg is for the leg.

Obamokin of Iraye city is given a befitting thing,

So as to give us tangible things.

Ifa is divined for Ogotéréré (male organ).

When going to wage war at Gbendugbendu (female organ)

town.

If4 is divined for Onibodg, the offspring of Ajengberemogun,

That will be blessed without any stress.
The author in the above excerpt employs divination to show the importance, relevance
and necessity of perfection or expertise in human endeavours. The author also makes
use of some esoteric words like 'Ogotéré'’ which means male organ and
'Gbendugbendu'that indicates female organ to manifest the linguistic dexterity in the
excerpt. He reveals and emphasizes that, though, we have several Ifa diviners but
there are some that are incompetent. Hence, it is emphasized that competency is
highly needed and appreciated in Ifa divination dispensation so as to attain reality as

the focus of the metaphysical element.

Historically, materials such as cold pap, palm oil and kola nuts as well as living
organisms such as rats, rams, lambs and even human beings have been offered as
sacrifices, especially when divine beings are worshipped or appeased (Awdlalu,
1981). In contemporary times human sacrifice is forbidden in all ramifications,
although, it appears in Faléti (1993: 147) that Ibiwumi is presented for possible
sacrifice to a god called "Naari". Divination via casting of kola nuts came into
existence before the human sacrifice to determine whether that option should be
explored, before further enquiries. The cast kola nuts went against the use of human

being (Ibiwumi) as a sacrificial lamb. The author presents this thus:
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Léyin &yi ni 6 tin wé koju si awon Orisa ti 6 wa ni idi Os¢,
6 bere si wuare. Léyin naa ni 6 mu obi ti won ti gbé sidii igi
naa nint igbaadému funfun kan bayii, 6 1a 4, 6 si fi owo 0si
k6 o; 6 fi owo naasi apa othan ati si apa 0si, 6 si da obi naa,
160r6. Gbogbo agbo kunlo hun nigba ti obi naa bale. Ko
yan rara (pg. 136).

He thereafter faced those gods at the baobab tree and

started praying. He started praying. He later took a kola nut

from the covered calabash placed at the bottom of the tree

with his hands, splitting it and taking it with his left hand.

He waved his hands to both right and left and then threw

the kola nuts while standing. Everybody sighed when the

kola nuts were thrown to the ground. Indeed, the throwing

of the kola nut was unfavourable.
The sinister intents of the priest and the entire people of the town were thwarted when
the reverse side of the cast kola nut shows up. This indicates that the god is not in
support of human sacrifice and unjust dispensation of justice. Nowadays Yoruba
culture forbids human sacrifice but it has to be noted that the divinatory process
remains a thorough and reliable means of divination. The rejected tone of the cast
kola nut upon human sacrifice attests to the fact that such means of divination is
reliable and serves as a means to ending illegal killing within the society. The people's
humming also manifests the linguistic rejection of the unwanted killing or human

ritual by the majority of the society. This is so in that the victim has been seen to be

innocent of the levied crime.

The future is believed to be revealed through Ifad divination and this is not only
processed or executed via 'opele' (Ifa divining chain) but in company of 'ibo' (Ifa
paraphernalia). Ifa paraphernalia consists of pieces of animal bones, tied or sown
cowries and broken ceramics, etc. As Esu (the errand deity for all other deities)
remains an assistant to Qranmila (the god of wisdom and divination) in his priestly or
sacerdotal duties, so is the Ifa paraphernalia to 'opele' or 'ikin Ifa (Ifa divining nuts)
which the babalawo (Ifa priest) casts for findings and revelation of secrets (Ogundéji
in Falolda & Akinyemi 2017). Olabimtan (1993: 179) reports in Orilawe Adigiin
during a periodic Ifa divination for the king of Owodé that there would be a change of
government. In other words, the present government would be toppled. The exact day
of the change of government was accurately discovered via the Ifa paraphernalia. The

author presents this scenario thus:
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Baba Lawe ni 6 ta 4 16lobo. Ki i se pé oun sinmd awon
ologun,6 ti; Ifa Oroortn ti Kabiési Owodé maa n da ni 6
jawe is¢lé ohun.If ni Ijoba y6o yipada. Igba ti won dibo
lati mo akoko tabi igba,ibdo ma 0jo keta ti won difa. Il 0jo
naa ko si st ti is¢ baba Lawefi kan omo r¢ lara. Esekese ti
Lawe ti gbo is¢ baba r¢ ni 6 ti mopé awon oléogun ni yoo
gba ijoba nitori ko si eni ti ¢ le gba 4 béeni pajawiri afi
awon ologun.

Lawe was informed by his father. Lawe is not close to the
military,no; the message about the incidence was revealed
through a periodiclfa divination by the king of Owodé. Ifa
revealed that there would bea change of government. The
exact time of the change was determinedto be the third day
of divination by the Ifd paraphernalia. It was thatday
Lawe's father sent a message to Law¢ of the forthcoming
event.

As soon asLawe got the message, he definitely knew that
the government would betoppled by the military because
nobody else couldquickly topple the government like that.

The above confirms the reality of Ifa divination as one of the existing means of
foretelling future events. Although Ifa may be divined by an expert, its exact
interpretation is decoded through its 'ibd', which is a symbolic sign that reveals and
interprets the spiritual inherence or messages from Ifa via the babalawo (Ifa priest) to
the client (onibééere). The divinatory process is systematic, logical and symbolic in
nature. Ifa divination as a geomantic system is popular not only in Yorubaland but
elsewhere nowadays, hence, the attempt by the author to explore and exploit
divination as a metaphysical element which popularises and proclaims the socio-
cultural heritage of the Yoruba as an ancient people whose reach spreads throughout
the universe. The import of the use of the Ifa paraphernalia is to bring out the exact
response to the client's request, yearnings and aspirations and proffer necessary
solution to any challenge facing the clients on board. The absence of these
paraphernalia or its use may render the diviner to be in a state of disarray or guessing,

hence, the client may be misled.

Apart from Ifa divination via the use of divining chain for foretelling future and other
purposes, the use of kolanuts is also employed by Yoruba for divinatory acts. In
Faginwa's Ogbdjii Ode Ninii Igbé Irinmale (2005), Akara-ogun uses split kola nuts

to find out about his adventure into 'Igbo Irunmale' (The Forest of a Thousand
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Daemonsz). The use of split kolanuts, a simpler version to the use of the divining
chain which is a more elaborate system, is practised by Akara-ogun as he comments
thus:

Mo mu okan ti 6 tobi ju nind won mo bo o, 6 j¢ ajoodpa,

mo si pad, 6 ni awé¢ mérin. Nigba ti 6 si ti j¢ pé ird obi bé¢

dara fin pipa boibon, mo gbé ibon mi ti, mo fi obi bo 0,

stugbon nigba ti mo da obinaa, ko fo rere; sé, bi yoo ba fo

rere, 0 ye ki aw¢ méji da oju dé kiméji si oju si? Sugbon ko

ri bée fun oun (pg. 22).

I took the biggest among the kola nuts, I removed its coat,
splitit and found it to be of four lobes. So far such kola nut
is good fordivination, I used it for divination but when the
kola was thrown result. If thekola nut will forecast
goodwill it would have been two lobes of it face down and
two lobes face up.

The way and manner in which the Yoruba use kolanuts for divination is shown in the
above excerpt with the sole aim of finding out and understanding future occurrences
metaphysically. The employment of this kind of divinatory means is a confirmation
that it is not only one kind (Ifa divination) of divination that Yoruba people have in
resolving their life challenges or making spiritual findings. This invariably shows how
diversified Yoruba people are in their knowledge and practice of divination. An

individual can employ this practice for self-guidance.

Divination has also been employed in Yoruba literary texts for achieving specific
goals. As noted earlier, If4 is the wisdom lore of the Yoruba and If priest is a priest,
poet, medicine man (traditional healer) and visioner. People go to him for consultation
or spiritual guidance over their problems and what they desire from God, known as
Olédumare. Ifa divination is copiously employed in Yoruba written literature. For
example, in Qlabimtan's (2005) Kékeré Ekin, Adufé (Badéjo's wife), who had a baby
late in life, goes to consult an Ifa priest for a solution to her apparent barrenness. The
If4 priest recites the following to Adufé from the Ifa corpus:

Ina ku f’eért boju,

Ogede ka fomo re ropo

Lo difa fan Elémoro.

Nigba ti 6 11 lalasi omo.

Ifa 1’¢lémorg, ki 16 n pa ¢ 1¢kin?

Elémoro, ki 16 1 teri re kodo kiri?
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Sebi bina ki eéru ni i fi i boju.

B’0gede ki omo re ni i fi i ropo (80).

When fire dies, it covers itself with ashes.
Rotten banana is replaced by its sucker.

If4 divination was performed for El¢émoro
When seriously in need of a child.

If4 asks Elémorg, what is making you to cry?
Elémorg, what makes you think always?

It is when fire dies that it is covered with ashes.
If banana dies it is replacedby its sucker.

Through Ifa divination the priest is able to diagnose Adufé's problem to be
barrenness. Having discovered the source of the problem through divination, the Ifa
priest provides a solution, which in this case entails an offering of sacrifice.
Subsequently a baby boy called Ajayi is born. This confirms the role of the Ifa priest
not only as a diviner but also as a physician. The literary effect of this device is to
show or demonstrate Ifa divination as an effective cultural practice aimed at solving
virtually all human problems among the Yoruba. Besides this, the Yoruba believe that

ese-1fa constitutes the wisdom lore of the people.

In Kékeré Ekin, Ayawo, Alabi's mother, in her struggle to have more babies, follows
a relative to Raimi Ewédogbon (an Ifa priest). Raimi Ewédogbon engages in Ifa

divination thus:

Opomiiléré, omo Akin,

Adimala awo Ife,

Wontiwontiwonti, kaka k'a bi egbertn ode,
K'a bi okan 0ga, 6 to.

L'6 difa fun aaso

Nigba ti 6 n wa eni kun'ra.

Won ni Adso, okanso 1'0ga.

Adso, ma ma wa méji o.

Aaso ni k'Ortinmila ma se'bi

Rere ni ko se (72).

Opoémiiléré, the offspring of Akin,

Adimula, the priest of Ife,

Wontiwontiwonti, instead of bearing thousands of stupid ones,
Having a supreme one is better.

Divine for Aaso

When finding partners.

They tell that a supreme is the best.

Aaso, don't look for a partner.
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Aaso tells Ornmila not to do bad things.
He should do good.

Unlike the previous occasion when the Ifa priest was able to help Adufé (Badéjo's
second wife) out of her problem of barrenness through Ifa divination, Ayawo is not as
lucky as she is informed that she is destined to have only one child in life. Through
divination, she is assured that her only child (Alabi) is worth more than a thousand
children, as he will live to become great and survive her. Thus, Ifa is here presented

not only as the wisdom lore but also as a guidance counsellor and spiritualist.

For every occurrence or incidence, whether benevolent or malevolent, there must be a
cause. This is one of the reasons why Yoruba tend to make spiritual findings over
every occurrence. Divination is employed in Opadotun's Jyawé Ifd (2005) on various
occassions among which an Ifa corpus, owonrin méji (a main Ifa corpus) and otaa-
oriko (a minor Ifa corpus) was casted by Baba Awo (an Ifa priest) to reveal the causes
of accident that occurred to Faniyi in which Stella, Faniyi's personally chosen better-
half), lost her life. The Ifa priest revealed that two reasons were responsible for the
hazards, namely; (i) Faniyi has been deviant to Ifa (ii) Faniyi has also offended his
parents. The author presents this via Baba Awo's Ifa panegyrics thus:
Baba Awo: Nigba ti mo da Ifa, ni akok¢ a ri Oluagaga.

A t¢ ¢ 1ése kan osi Owonrin.

Léckeji, a ri Otuarariko.

Ari iko iko 1 sa.

A rihun ti n1 se ni a tin n béere.

Ti n ba ni puro, ti n ko si ni seké (P. 73-74).

When I divined, firstly, I saw Oluagaga.

Owonrin, as a mark on the left side.

Secondly, we got Otarariko.

We saw a representative; the representative was running
away.

We knew our problem but still asking of it.

If I will not lie, and will not be dubious.

Though, the Ifa corpus divined above is a short one but loaded with what led to the
hazard (accident) that occurred to both Faniyi and Stella in which Stella lost her life.
It is very glaring that Faniyi had been mandated by Ifa (deity) before to marry Fanikeé
but Faniyi defied the instruction, which resulted in sequence of hazards and
irregularities in Faniyi's life. The above Ifa corpus is a flashback to the previous
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instruction given to Faniyi. The knowledge and lesson shared from the metaphysical
element (divination) employed in this context is that one has to be obedient and
humble to his or her parent or otherwise the elderly ones. It also manifests that words
of Ifa usually come to reality irrespective of when its fulfillment will be in existence.
Hence, such metaphysical device is utilized for discovering the secrets or causes of an

incidence and also serves as a warning measure against disobedience.

Ifa divination is one of the popular metaphysical elements that does not only contain
panegyrics about human beings but also concerns with animals. Therefore, Oginniran
(2007) employs divination to explain and juxtapose the behavioural attitudes of two

animals (snake and big rat). The author presents this thus:

Aare-Agd: O 0 mo p'oriire s'agba indure?
Ire nikan 1'oriire ké ba 'ni,
O '0 ranti b'awon babalawo tii s'enu rere k'ifa.
Won a ni:
'Béa ba n'inture 1'aniiju
Ibi I'omo arayé fi i st 'ni:
A di4 fin Okété
Ti n lo réé te oka n'ifa!
Jagun: Bé¢ ni. Oka f'ibi st oloore. (5).

Aare-Agd:  You don't know that good luck supersedes generousity.
Good luck brings only success to somebody,
You don't remember the way Ifa priests divine.
They will divine thus:
If we are too generous
It makes people to be ingrate to us:
If4 is divined for big rat
When going to initiate cobra!
Jagun: Yes. Cobra subsequently became ingrate.
It could be deduced from Ifa corpus above that it is not only human characters that are
identified and known in Ifa but the behavioural attitudes of animals such as snake and
big rat are pointed out. The divination employed manifests and preaches an act of
ingrate which is also noticeable and common of human beings as a bad attitude
existing in the society. It therefore teaches us to be generous and kindhearted. In
addition, good inner-head (oriire), regarded as a kind of inner-head (a metaphysical
element), is also mentioned in the excerpt and placed over kindheartedness or

generosity. Hence, the belief of Yoruba in the supremacy of inner-head among all the

existing gods, goddesses or deities in Yoruba cosmology is clearly affirmed. The
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author therefore employs divination for pedagogical purpose of teaching and

preaching good characters and eschewing an act of ingratitude.

It is not only in biblical version that we have 'omo oninaakunad' (prodigal son) (see
Luke 15: 11-32) but also occuring in Yorubd traditional religion. In Qlabimtan’s
Addota Arofp (1978), Aniwonikun, despite being warned by the Ifa priests, makes
sale of all his properties but regrets his action at the end. The poet narrates this by

saying that:

Agbéléta, awo Ogbo.

Agbonata, awo Meso.

Asohun-ini-nu-bi-oko, awo isun.

L’6 difa fun Aniwonikun.

Nigba ti 6 gbé ilé at’ona sori ate.

Ifa I’omo Akin, ma ta ilé, md ta ona.

Nitori eni talé ¢ d’eni itani.

Eni ta ona, d d’eni abuku.

Eni talé tona a d’eni itile I'awujo. (40-41).

The seller of house, the Ogbo priest.

The seller of property, the M¢so priest.

One who throws away the property, the isun priest.
They performed Ifa divination for Aniwonikun.
When displaying property for sale.

Ifa instructed him not to sell the property,

Because he who sells property will be isolated.

He who sells property shall be embarrassed.

He who sells property shall be relegated in the society.

The author in the above poetic excerpt utilizes the device to reveal the extravagance
of the client, for warning purpose and for the prediction of the future unbearable
results of one's lavish spending. The client’s defiance to the priest’s advice goes thus:
E ju mi sile.
E je ki i1 ta’lé babd mi. (41).

Leave me alone.
Let me sell my father’s house.

This creates suspense for the reader who is interested in knowing what will be the
implication of being defiant. The consequence of the client’s stubbornness and

defiance reflect in the following:

L’omo Akin ba binu.
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L’6 ba Ifa ja.
E joore, ¢ jé o te. (41).
And the brave guy became angry.

He fought with Ifa.
Leave him, let him be disgraced.

The client’s irrational act led to his being disgraced as predicted in the If4 corpus.
Therefore, the metaphysical element employed predicts futuristic event, gives advice

and warning on any form of indiscipline or misdeed.

Divination as a metaphysical element is employed by Ologundida (2009) in such a
way that the poet describes the status of Ifa within Yoruba society. The poet reveals
how Ifa is appraised, addressed and regarded as an overseer of every endeavour in

life. The author presents thus:

Ifa Olokun, asorodayo.

A t6ri eni ti 0 sunwon se.

Iwdja opon o gbo,

Eyin opén o gbd,

Olumu Iotun-an, olokanran 10si,
Aarin opon ita orun.

Ma fibi pe ire,

Ma fire pe ibi,

Ma fololo fohun.

Bo ba ti ri ni ko o wi.

fwo awo, oun awo, émi Ogberi. (62).

Ifa, the owner of the sea, he who makes one happy.
The mender of one's destiny.

Listen, the frontage of divination tray,

Listen, the back of divination tray,

The chooser at both right and left sides,

The centre of the divination tray and heaven.
Don't misinterpret bad for good,

Don't misinterpret good for bad,

Don't hide for me.

Just hit the point for me.

You are a priest, he is a priest, but [ am a layman.

The above excerpt shows the importance and relevance of Ifa divination among the
Yoruba. It is regarded as the pathfinder for all human endeavours or challenges. This
manifests how popular and paramount Ifa divination is among the Yoruba. It is also

observed that it is through one's destiny (Ori-inu) that one's fate can be determined
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and provided with necessary needs. This could be interpreted as a means (Ifa

divination) through which human beings can be relieved of their psychological upset.

The metaphysical element is employed by the author as a fact-finder and means for

revealing futuristic events.

Divination is also employed in Awé's (2010) Apéti Alikara to find out the reason for

psychological disturbance encountered by Abéé (AAwodd's mother) when Anwood was

found wanton and not seen at home for two months. The author presents this when

Fagbohun (Ifa priest) chanted an Ifa corpus thus:

Fagbohun:

Fagbohun:

Pa igunnugun bofa,

Awo ilé Alara,

Pawodi bose,

Awo 0ké Tjero.

Patioro bogun,

Alaya bi obe ikunran.

Agbonmi ni i wolé ¢ja.

Apajuba ni i balé aparoo jé,
Olugbongbé tirila la fi i ségun oghlintu.
B4 4 baa jeun gboningbonin,

Ilékin gboningbonin 1a 4 ti.

A dia fan Qranmila

Nijo t'ifa 6 joye oojiire.

Oba aladé, o o jiire 16nii bi?

Ab6 o 0 jiire?

Oputirtipuuru aparo,

O 0 jiire o.

(O wo sin di¢ ki 6 t6 tin soro.)

Oro kan 16 n dim 6. O da bi eni pé wahala omo abi toko
n da ¢ laamu. (77).

Kill vulture to appease Ifa,
The priest of house of Alara.
Kill hawk to appease girth tree.
The priest of Oké-Ijero.
Kill tassel bird to appease the god of iron.
One who has chest like meat knife.
Water drainer destroys the fish abode.
Weed cutter destroys the partridge's residence.
Club is used to conquer the sand mould.
If we intend to face a challenge,
We need to be fully prepared.
If4 divination is made for Qranmila.
On the day he will attain the chieftaincy post of good-
day.
Crowned king, do you wake up well?
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Or you don't wake up well?

The flight of partridge,

Hope you wake up well.

(He pauses before talking more.)

You are pondering on an issue. It seems as if you have

childor husband's problem.
The employment of the above metaphysical element assists the client (Ab&o) to find
solution to how Anwoo, her lost daughter, would be seen. This invariably heightens
and brightens the hope of every individual that divination (Ifa divination) is a means
through which human irregularities or challenges can be corrected or solved.
Therefore, the author uses the metaphysical element for revelation and provision of
solution to the client's challeges. Hence, such metaphysical device serves as a means

towards possessing psychological relief over nagging encounter.
5.3  Dream

Dream can also be employed as a narrative device as it has featured in Fagunwa’s
novels by Bamgbosé (2007). It has been explored and exploited by several other
Yoruba literary writers for different purposes. For example, Oni inOji Ri
(2001)employs dreams as a means of foretelling the future and for symbolically
portraying Yoruba traditional beliefs. In Qjiz R (2001), the protagonist, Oglingbémi,
dreams of being so heavily drenched in the rain to the extent that he almost goes deaf.
He takes this to be a bad dream and narrates it to his wife, Rautt, who then advises
him not to go to work that day to avoid the danger already revealed in the dream.
However, Ogungbémi ignores the advice. As the narrative goes:

Qj0 buruku ésu gbomi mu. Ni 9jo yii ku 0la,

Ogungbémi 14 ala kan. O ri ara r¢ nina 0jo. Ojo pa a,

eti r¢ fére di 16jaran. O mo pé ala buriukd niyii. O mo

pé oran ekun ati 0sé€ yoo sele nilé dun laipe sugbon ko

mo ¢ogangan ibi ti yoo ti yo gan-an. (16).

It was a bad day. A day to the incident, Ogiingbémi

had a dream. He saw himself in the rain. He was so

heavily drenched in the rain that he almost became deaf.

He knew it was a bad dream. He knew a disastrous
occurrence was imminent in his household, but he did not
know it will happen.
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Further, the narration reads as follows as Oglngbémi narrates the dream to his wife,
Ruutu, who advises him not to go to work:

Nigba t6 ji t6 ro ala ohtn fin iyawo r¢, eléyii un ni ko
gbodo 19 ibi-is¢ 10j0 nda. Ogangbémi ko. (16).
When he woke up and narrated the dream to his wife, the

wife instructed him not to go to work that day. Ogungbémi
refused.

Oglingbémi will later regret his refusal to heed his wife’s warning. In this case the
dream had been a source of information and warning to Ogingbémi and a source of
suspense for the reader. Obedience, as part of Yoruba traditional ethics, is thus
preached in the employment of the dream, which symbolizes an impending bad omen
and a warning sign for Oglingbémi to take caution and heed other's advice. Hence, a
Yoruba adage says 'fifi ogbon 0logbon sogbon ni ki i j¢ ki a pe agba ni were (It is
because an elder heeds advice that we regard him as wise). Against this backdrop,
Oglingbémi ends up a victim of his own dream by having his hand amputated by the
printing machine at his work place the following day. The author, apart from using the
dream to foretell the future, also employs the metaphysical device to show the

importance of obedience and the repercussion of stubborness and disobedience.

Dreams also bring pleasant information. For instance, in Qlabimtan's Kékeré Ekun
(2005), Badéjo dreams that Adufé (his second wife) gave birth to a baby boy whom

he named Ajayi. The writer narrates this through Badéjo thus:

Lalé 0jo kan ¢ 14 ald. Adufé bimo okunrin, 6 si so omo
naani Ajayi. Nigba ti 6 ji, 6 so ala r¢ fan Adufé, ina Adufé
dunpapo. Sugbon bi 6 ti i ro ala naa 16 n ranti awon nnkan
t'0ti gbagbé (92).

One night, he dreamt Adufé gave birth to a boy and he
namedthe baby Ajayi. When he woke up he narrated the
dream to Adufé and Adufé was highly delighted. But as he
was narratingthe dream, he was also remembering all that
he had forgotten.

This is a good dream that foretells the coming of a bouncing baby boy into the family,

thus transforming Adufé from barrenness to fruitfulness. The narration reads thus:
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Okunrin ni Adufé bi. Ajayi ni won so 6 nitori pé 6 dojudéni
nigba ti won bi i, oruko isami re si ni Juligsi.(123).
Adufé gave birth to a baby boy. The baby was named

‘Ajayi’because he was face down at birth. His Christian
namewas Julius.

The dream about the sex and birth circumstance of the baby paints a picture of
traditional Yoruba society. Owing to his being born face down, the boy is named
Ajayi; such a name is known as 'orako amitorunwa' (in-born or natural name) since
the child’s natural birth circumstance is unusual. In the text the deployment of dreams

is part of the author’s intention to promote the sociocultural heritage of the Yoruba

One may also be guided through dreams. In Owdlabi’s (1978) Ori Adé Ki i Sun'ta,for
example, the author employs a dream to predict the challenges that will confront
voyagers heading for Gbékuba from Igbodola. One of the voyagers, Ladépo, dreams
of a big physical encounter in which several livesare lost. According to him:

Ni 0jt ala ni mo ri i pé ija nla kan bé sil¢ nint irinajo wa

yi.lja naa ki i se laarin wa o, sugbn laarin awa ati awon

¢lomiranni. Ninu ija yi oka sun lo beere, ibi ti awon ota ti i

1¢ mi ti éminaa si ti n saré asadija, sugbon sibe ti owo won

fé t6 mi ni mo tiké ja si ayé bée (26).

I dreamt of seeing a big uproar in our journey. The fighting

wasnot among us but between other people and us. In the

fight, many lives werelost. I woke up as at the time the
enemies pursuing me were about to capture me.

This dream, though nightmarish, foretells the dangerous encounters the voyagers are
going to have in their journey, although they will be victorious in the end. The author
thus uses this dream to prepare the voyagers for the task ahead. A dream in which the
battle had been lost would have lowered their spirits, the result of which would have

been a defeat in the battle.

In Délang's Aiyé D’aiyé Oyinbé (1970) Asabi dreams of seeing Aboderin (Asabi's
neighbour), who directs her (Asabi) to take particular paths in the dream. Asabi, also
in her dream, sees Obafinké, her deceased sister, who asks whether Asabi has met
their father along her way and also advises her to be humble and extremely careful

always. The author presents this thus:
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Li oju ala mi mo ri Aboderin, ode erin, ti ni gb¢é itosi ilé wa.
Mo kunle, mo ki i, 6 ki mi, 6 wi pé: "Asabi 0g0". Mo 11 lo.
Mo dé ikérita ti 6 loadigbo omo iya olobatala. Mo tese
daroé sii, mo wo €yin, mo tan riAbdderin, i ko mo pé 6 n
telé mi lati eekan; igha naa gin pupo 16ju miloju iran naa, 6
tilg féré t6 odidi 0j¢ kan. Ala ma go o. (11-12).

I saw Aboderin, an elephant hunter, our neighbour, in my
dream. I kneltdown to greet him and he reciprocated by
calling my name: "Asabi 0g0"(a praise name). As I was
going, [ got to a three crossroads leading to thearea of
Olobatala's child. I saw Aboderin again without knowing he
wasfollowing me all the while; it seems it was a long
period in my dream, almost a full-day scenario. Dreams are
foolish.

Asabi’s dream progresses thus:

Léyin nda mo padé baba mi, mo ki i, dun naa ki mi, 6 ki mi

délé, ori mi siwti ragaji. O koja lara mi. Mo n lo sibe. Léhin

naa, mo padé egbon mi Oba-funke ti 6 ku nijeloo, 16ju iran

naa ko jo eni ti 6 kq, a jo kira, a yo kira. O bimi bi mo padé

baba wa, mo ni kété nisinsin yii ni mo padé re, dun nda ni a

n wo ipako re lo yii.

Thereafter I met my father. I greeted him and he responded.

He showered mewith praise poetry to the point of

inclination. He bye-passed me. I didn't stop going. After

then, I met my sister (Obafunké) who died some time ago.

Shedidn't resemble a dead person. We exchanged greetings.

She asked whether Imet our father and I replied, “I just met

him; infact, he’s the one walking ahead.
The author in the above excerpt employs dream to showcase how pedagogical it is.
This is so in that the lessons on how to be humble, cautious, and obedient were taught.
The teaching by a deceased sister to Asabi indicates the appearance of the dead not
only in real life but also in the dream, which earns a function of dream that

information can be delivered through a dream. The metaphysical element is thereby

employed for warning purpose and futuristic information dissemination.

The Yoruba are a people endowed with a rich culture and a language that calls for
deep thoughts and interpretations. In Délang's Aiyé D aiyé Oyinbé(1970), Asabi had a

dream in which some Yoruba proverbs were revealed thus:
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Ni alé 0j0 naa ni mo sun, mo 14 ala kan. Mo ri baba mi

Balogun, 6 roji simi, mo ki i, 6 ddhun di¢ bayii, mo sunmo

on, mo ni; "Baba ki ni se ti ¢ sebé¢ si mi?" O ni: "Kokoro ti

6 j¢ ef¢ jare efo, iwonba ni ewéko dara mo".

Mo ni itumo owe yii? O tin didhun pé: "Bantiso ma ba

¢éniyan so, éniyanko si mo, ayé d'¢ké". Mo fé tun beéere

itumo Owe naa ni mo taji. (91).

I slept on the very night and dreamt a dream. I saw my

father (Balogun),who frowned at me. I greeted him and he

slightly responded. I moved closeto him and asked, “My

father, why did you react in such a manner to me?”” Hesaid,

“The vegetable insect was not to be blamed for grazing the

vegetables. “I asked of the meaning of the proverb and he

replied”, “Keep your secret to yourself” As I was trying to

ask for the meaning of the proverb, I suddenly woke up.
Balégun is trying to tell Asabi in this dream, through the proverbs, that she should be
extremely cautious in life. In the dream there is also a prediction of what will happen
to Asabi and her husband (Baal¢), as the Chief British Officer (Ajél¢-agba) has plans
to arrest, try and punish Baal¢. Badl¢, however, makes light of the dream after Asabi
narrates it to him. According to the story:

Igba ti ilé¢ mo, a da oro naa so. Sugbon Baalé ko pé é ni

nnkankan danindanin. O ni a maa seni bé¢ nigba miran"

92)

When it is morning, we discussed the issue again, but Baal¢
took it with levity. He said it sometimes happens like that.

Unfortunately, Asabi's dream comes to pass as Baal¢ is actually arrested and
handcuffed. This turn of events suggests that dreams do come true and are sometimes
a way of warning us to prepare against imminent danger or an impending negative
occurrence as seen in the dream. Therefore, the device is employed to give advice,
warning, guidance, and create awareness for the bearer to beware of enenies.
Furthermore, the exploration and exploitation of dream in this context is an indication
that an impending problem is already solved. People say 'ogun t6 ti s¢ ni a fi i han
16ju ala' (a solved problem is the one revealed in the dream). This gives a kind of

psychological relief and confidence to the victim so that he can match on to victory.

138



As noted already, dreams may be interpreted in different ways. While some dreams
have direct meanings, others have opposite meanings and yet others have symbolic
meaning. Against this backdrop, Awoyelé's (2007) Omo Oniydan has an account of
how Tinuk¢ dreams of seeing their house on fire. Tintké saw his father (Dew¢) setting
fire to roast a yam but nobody was aware of how such fire led to an inferno that
engulfed the whole house. The author presents this thus:

Ala éru kan 16 ti omo won nidii t6 fi wa si Ayégtnle. Péla

iriri relateyinwa, o ri i gbangba pé ala oun maa fi se. Nint

ala to 1a 16rumoju 0jo t6 wa si Ayéginle, 6 ri i pé ilé awon

jona raarau ni. Ninuala naa baba re¢ 16 da ina kan t6 fi i sun

isu je. Ko si si eni to6 mo biina naa se gba dé ori orulé ti ilé

naa jo danu. (26).

A fearful dream propelled their daughter to come to

Ayégunlé. From experience she knew that her dream was

likely to come true. In herdream, she saw that their house

was totally consumed by fire. In the dream, it was her

father’s attempt to roast yam which nobody knew about

that led to the inferno.
Tinuke's dream of an inferno clearly signals an impending incidence. Moreover, this
metaphysical resource (dream) is deployed symbolically. In other words, this is not
really a physical fire but a symbolic representation of the kind of marital unrest Dewé
brings into his household by dating Bunmi, a student. The dream, thus, serves as a
hint for impending domestic crisis. Considering the dreamer’s age, it is clear that
there is no age limit for dreaming. If Dewé¢ had taken the import of the dream more
seriously, the unfortunate scenario in his household would not have played out. As the
Yoruba say, 'owd omodé O to pepe, t'agbalagba 0 w'akérégbe' (A child's handcannot

reach the roof, while that of an adult cannot penetrate into the gourd).

As noted earlier, when dreams are malevolent they are better described as nightmares.
In a nightmare, a person may be confronted by fearsome animals such as cows and
snakes or be pursued by masquerades and unmasked humans etc. For instance, in
Ojtiadé's (2014: 33-34) Adiitii Layé, Biyii has a dream in which he is pursued by a
masquerade. He tries to seek refuge with Banji but the latter turns him down and the
masquerade mercilessly beats Biyii. Biyii fights back and uncovers the masquerade

only to find it has Toorera's face. The scene is narrated as follows:
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Biyii stin ni alé 0jo yii, Téérera ni 6 fi se ala 1. O ri eéglin
kan ni oju iran, iyen si bere si 1€ e lo. Bi eégun yii ti n 1é
Biyii lo, 6 ri Banjini okankan, 6 si i s4 lo si ibi ti 6 ti ri
Banji ki 6 le gba & sile, bi 6 ti fédi mo Banji, iyen y¢ € sile
bes¢. Biyii si dojudé witi bi okotd. Eégunyii bo 6 mgle, 6 si
bére si nawo iya si Biyii. O i a bi aso 0fi, sugbonbi a ba 1é
ewnré titi ti 6 ba kan ogiri yoo séri pada sodo éniyan.

Nigba ti owo iya ba Biyii 6 gbiyanju lati gbesan, bi 6 ti gbé
owo ikuuku 1é eégin lagbari bayii, ekt eégun si lati ori, ki
ni yoo ri? Oji Todrera ni 6 i, bi 6 si ti 1 kigbe ti 6 ni "To-
o-re-ra". Oju ayé ni 6 laju si.

Biyii slept that night and dreamt of Too6rera. He dreamt of a
masquerade that pursued him. Biyii suddenly saw Banji
when the masquerade was pursuing him and decided to
seek refuge with Banji but the latterdodged him (Biyii) and
he fell down completely. The masquerade thenmercilessly
and relentlessly beat him like a traditional attire (aso ofi).
Biyii decided to revenge by boxing the masquerade on the
head to theextent of uncovering the masquerade's mask.

What did he see? Hesaw Toorera's face and as he was
shouting Todrera's name, he woke up.

In the nightmare recounted above, the masquerade, as a semiotic code, represents the
conflict that later ensues between Biyii and his friend (Banji). Hence, the dream is
employed for revelation of future occurrence and a showcase of symbolic

representation of human with masquerade.

There is a Yoruba adage which says 'ogun awitéle ki i paro, arg t6 ba gbon' (to be
forewarned is to be forearmed). This reflects in Isola’s (2003) Efiinsetan Aniwiira,
Itawuyi dreamt of engaging in marriage with Adétutu in a large hall. He also dreamt
of seeing seven big ground-hornbills that ate all the food meant for the couple. As
Itawuyi attempted to pursue and drive away the ground-hornbills, one of them hit him
in the eye with its feather and he became blind. When he regained his sight, he saw
Adétutu pursuing one of the ground-hornbills with stirring stick but all to no avail.
The author presents this in the following affected person’s statement:
Itawuyi: Ani mo 1d ald kan ni ijeta. Emi pelii re wa ni ilé nld

kan, a n se ighéyawo wa. Awon éniyan po, ounje si

po pelu. Bi a ti fe mda jeun ni mo gboju soké. Kini mo

ri? Mo ri awon eye akala méje ti won 1 fo bo [oju orun.

Won mbo wa st odo wa taara, won tobi eru ko si ba won.

Weéré, won fo wolé, won si fi onje nda je tan pdtapata.

Inui bi mi, mo dide, sugbon okan ninii won fi iy¢é gba mi
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[6j1t n ko si riran mo. Nigba ti ojii mi la, mo ri o ti 0 1 fi
orogun oka lé okan ninit won lo. Mo pé ¢ pada titi, sugbon
iwo ko gbg bée ni iwo ko si pada. (22-23).

I had a dream. We were in a big house having our
wedding. People were many, food was also surplus.

As we were about to eat, [ looked up what did I see?

I saw seven ground hornbills flying from heaven
towards our side. They werebig and fearless. They
quickly flew in and ate all our food. I was furious, I
stood up, but one hit my eye with its feathers and I lost
my sight. [ saw you pursuing one of the ground hornbills
when I regained my sight. I called you several times,

but you didn’t hear and also refused to come back.

The metaphysical element employed above provides ahead information on the
spiritual attack experienced by Itdwuyi over his attempt to marry Adétuti. Seeing
seven ground hornbills in the dream has the significance of number (seven) which is
spiritual in Yorubéa worldview. That is, for the ground hornbills to have eaten all food
meant for the couple simply connotes a great loss or separation foreseen between the
couple. Itawuyi’s calling on Adétuti without response signifies total separation
between the two of them. However, it could be said of this metaphysical element that
it has been employed to further feature other metaphysical elements like strange sign,
as in the case of ‘seven’ and 'ground hornbills' that symbolize or have spiritual
attachment with the operation of the power of witchcraft. This refers to the fact that
odd numbers like three (3), five (5), seven (7), nine (9), etc., are often observed
among the witches and wizards. Even though, Yoruba are of the belief that a man has
or is made of nine bones while woman is created out of seven bones. Dream is used
here to predict future events and achieve some measures of realism. This is because,

at last, Adétuti was later killed by Iyalode after the marital secrecy has been leaked.
5.4  Incantation

The Yoruba believe in the magical power of the word, otherwise known as incantation
(Of0). In Adéyemi’s drama textKo Sdye Laafin (2008), a situation warrants the use of
incantation by a character (Gbadé¢) when he was invaded by gang of thieves in his
house. Gbadé uses the metaphysical device to command and subdue the physical

power of the hired killers. The author presents thus:
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K4un nif selénini ila, ¢gusi nii selénini ilasa, ¢yin
odaran wonyii, 6 ya ¢ maa selénini ara yin.
Isekuse ni tomi ikan.

I1okulo ni tomi 0j0.

[loowosi 144 lo omi ¢ro.

Afajasode eja n se asedanu (15).

Potash is the enemy of okro, melon is the enemy

of okro leaves. You these hired killers, start fighting
one another.

Uncooked cold pap water is misused.

Rainwater is misused.

Tap water is misused.

He who hunts fish with dog wastes his efforts.

The incantation provides the enchanter security and protection, as he manages not
only to escape the assassination attempt but also to overpower and capture the
assassins. Therefore, this device is employed by the author to showcase how
incantation is used for protection, security, and to render the enemies powerless. The
metaphysical element is also utilized to safeguard the enchanter from encountering
impending and unexpected danger and injury that should have been sustained from

the hired killers.

Incantation is also deployed in Owdlabi’s (1978) Ori Adé Ki i Sun'ta, when
Osoodguntan chews alligator pepper and makes an incantation as he and his colleagues
were about to enter Osika Town (Town of the Wicked) on their trip to Gbékuba. The
incantation became necessary after a frightful voice informed them that visitors
passing through the town in question would be killed. Osooguntan’s incantation runs

thus:

Yariya abi'di yaa,

Ponripon abi'di pon,

Iran agbe won a maa ti ibi rérd gun odan,
Iran aluko won a maa ti ibi rord m'odan gun;
A-si diiré ni ti gbégi;

A-si gbé ni ti ilckun aase;

Bi-6-ba 'l¢, bi-0-ba 'l¢, ni labalaba i se ¢ wo'gbd.
A ki 1 tori gbigb6 pa aja,

A ki 1 tori kikan pa agbo,

A ki 1 tori wérewere p'obtiko;

A d'eni 0w, ¢ jé k'omo 0lowo 6 maa 1o!

A d'eni owo (29).
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Yariya with its opened bottom,

Ponripon with its covered bottom,

The offspring of blue touraco climbs the Bayan tree through its mane.
The offspring of red touraco climb the Bayan tree through its mane.
Stubborn grass is uprooted in firm standing;

The entrance door is opened to and fro;

About-to-perch, about-to-perch, so is it till butterfly gets into the bush.
A dog is not killed for its barking.

A ram is not killed for its butting.

Nobody kills a He-goat for its fornication.

We have become people of honour; let the honourable ones now pass!
We've become people of honour.

This incantation which starts with primordial names is meant to secure protection and
easy entrance into the Town of Wickedness. In the incantation, there is figurative
repetition of the word “owo” which connotes the ultimate need of absolute respect by
the people of Igbodola. In the Yoruba worldview, therefore, incantations provide the
needed security, protection, respect and other means to pass through a difficult

moment.

Potent as incantations might be, they sometimes fail as in the case of Jagunlabi in
Owolabi's Ori Adé ki i sun'ta (1978). Jagunlabi fails to make light supplant darkness
in the thick forest of 'Arikogbon' (Iju Arikogbon), where darkness had suddenly taken

over. Jagunlabi’s incantation is presented below:

Aféfe 1¢l¢ ortko ti a n pe oye,

Ast dudadu oruko ti a i pe OWore;

Omo oy¢ won ki i gbona k'alg,

Omo oworé won ki i gbona k'60run wo;
A d'ayé lu ti 6 gbé 'le fi yeepe s'osun,
Awon ni won s'ert Qlagbegi.

Oko Olagbegi kun e bora 'l¢ ki ¢ maa ro 6.
Bi iwon, bi iwon, ni i se iromi 1'6ju omi;
Orin ti akuko ba 1€ ni awon egbé re i gbe;
A kiida'riso apa,

A ki ida'riso 'roko,

Omodé ki i jeun yo6 tan ké dé'na d'ekun,
Ona 14 kolona 6 maa lo, ona 1a!

Eye ki 1 fo ki ¢ fi ori so igi,

Ona 12 k'616na 6 maa lo, ona 1a! (35-36).
Breeze is the name given to harmattan,
Dark cloud is the name given to rainy season;

The offspring of harmattan will not be hot till night,
The offspring of the rainy season will not be hot till dust;
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The earth diggers that live and rub their bodies with sand,
They were the servants of Qlagbegi.

Olagbegi's farm is bushy, be ready to be weeding it.
The water insect is impatient on the river.

It is the lead song of the cock that is chorused;
Nobody dares Apa tree,

Nobody dares Iroko tree,

Younger ones will never waylay a leopard.

Let the path clear up for the owner to pass!

The bird will never fly and hit a tree.

Let the path clear up for the owner to pass

The Yoruba believe that incantations fail only when the chanter fails to observe the
complete ritual for it, hence the saying '00gun ti ko j¢ ewé r¢ 16 ku kan (a medicine
will be effective if it is missing even one herbal ingredient). But in this instance the
incantation fails apparently because of the stronger forces inhabiting the evil forest.
Considering that the voyagers eventually regain their freedom through fervent prayer,
it therefore seems that the author is more interested in proving that incantations or juju
may fail and that it is best to rely absolutely on God. No doubt, the supremacy of God
is a key part of Yoruba belief, hence the saying 'igb¢kelé éeyan asan ni' (reliance on

humans is vanity).

During incantations which involve powerful encounters, the chanter invokes agents,
personages or objects and mentions the special or primordial names of such agents or
personages (Olatunji 1984: 153-154) such as 'Eti k'ayé' (Liberal listener), 'A-t¢-ma-mi'
(One-who-bent-but-unshakeable), 'Atilejawé' (one-who-plucks-leaves-via-ground),
etc, to summon the incantation spirit and for the purpose of achieving set goals. In this
regard, Owolabi (1978) depicts the efforts of the Igbodola people to gain final
entrance into the forest of Gbékuba. Their efforts were very laborious and
cumbersome due to the final attack they experienced through a junior brother to Esu
Odara (Satan’s brother). In the course of finding a lasting solution to the challenge at
stake by then, Jagunlabi Sc¢kereoogun, out of annoyance, brought out a medicinal

chain and struck the evil creature with it. He thereafter started an incantation to

subdue and conquer the satanic element thus:
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Eti k'ayé ortko ti a n pe Ifa;
A-té-ma-mi oruko ti & n pe Esu Odara;
Ogboré ni ortiko ti Sangd 1 jé.

Okoré a-ko-"la-mé-yo-obe,

Oruako ti a n pe Obaluayé.

Atilejawé, at'oke wa'gbo,

Oruko ti 2 i pe awon iya mi Osoronga.
Ajigbohun l'alagbede orun n jé,

Njé awa éro I[ju Gbékiba mo oruko yin:
E jé 4 maa lo!

A d'eni 0w, ¢ j¢ k'omo 0lowo o0 maa lo!
A d'eni owo!

Os0 ni, aj¢ ni, iwin ni,

A d'eni owo!

E j¢ k'0mo 0lowo 6 maa lo

A d'eni owo! (49-50).

He-who-hear-over-the world is the name given to If4;
One-who-bent-but-unshakeable is the name of Est Odara;

Ogboré is the name of Sango.

Okoré the one-who-circumcises-without-using-knife

Is the name of Qbaluayé.

One who plucks the leaves from the ground, and uproots from the top,
Is the name given to witches.

Ajigbohun is the name of heaven blacksmith

We the adventurers of the thick forest of Gbéktiba know your names:
Let us pass!

We become honourables; let the honourable ones pass!

We become the honourable ones!

Wizards, witches, fairies,

We become the honourable ones!

Let the offspring of the honourable ones pass.

We become the honourable ones!

Apart from Owolabi’s use of the metaphysical device for supportive purpose, the

metaphysical element is also employed to forestall respect, protection, and safety

from enemy's harmsor injuries. This invariably gives opportunity for the voyagers to

further continue their journey with a sense of courage.

Among the Yoruba, the role of verbal art ('0fo') towards the efficacy or some

traditional medicines is not in doubt (Orimoéogunjé, 2005). This manifests in

Olabimtan's (1993: 19) Orilawé Adigiin when Law¢ uses incantations as supportive

measure to establish the effectiveness of traditional medicine in the presence of Aliko

and the later becomes invisible and invincible. When Alukd uses the medicine

without its incantation he fails to get the desired result. This shows the
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interconnectivity between traditional medicine and the spoken words (Fadahunsi in

Momoh [1988] and Orimdogunjé [1996]). The author presents this thus:

'Bi oru ni i salaso dudu.

Booboo laguntan iwo.

Béwuré bimo 100j0, a dide.

Baguntan bimo 160j0 a rin.

O di biri biri.

Okunkun maa bo won mole.

Biri.'

'It is like darkness for who covers up with black cloth.
Sheep usually looks foolishly.

A goat's kid walks on its delivery day
A lamb walks on its delivery day.

It must be dark.

Darkness should cover them.
Darkness.'

This incantation aids the medicinal preparation in achieving its intended effect. It
equally serves as a traditional means of providing security for a person, especially on
the day of uproar or danger. Therefore, such incantation symbolises a metaphysical
agent of protection and a means for attaining one's will or averting unwanted
occurrences. As human beings are born to encounter various challenges, so do they
have incantations to use for achieving their spiritual goals in all aspects. The
incantation is used to showcase and complement the efficacy of the invisible medicine

(aféerd).

Certain animals and plants harbour spirits and can therefore manifest human traits
(Elébuibon, 2004). In Adéoye's Edd Omo Oddud (1982: 88), Agilinti (Salamander) is

displayed for the presentation of incantation thus:

Agbéré n'ikin 'gb'owo.

Abéti ni ti iti ogede.

Omo kékeré ki i siwo lu 'mi.
Agbalagba ki { siwo 11 'to.
Firifiri I'oju ri'mq.

Boobo l'aguntan 'wo.

Eyi ti a wi fogbo 'ogbd gbo.
Eyi ti a wi fogba I'ogba gba.
Ohun ti mo ba wi pé o se ni o se.
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The ground squirrel usually suspends its hands.
The banana tree is usually cut and abandoned.
The kid does not slap excreta.

An elderly person does not play with urine.

The nose is seen faintly by the eyes.

Sheep tend to look foolishly.

Whatever one instructs ogbo shall be obeyed.
Whatever one instructs a fence shall be accepted.
Whatever I instruct you must be done.

In the above excerpt however, Adéoy¢ uses personification to manifest the power and
importance of '0fo', especially, within the animal kingdom. The ways human beings
can utilize 'ofg' to attack, fight, subdue and kill their antagonists so also animals can
use the same incantation to wage war against animal's common enemy (human
beings). Therefore, the metaphysical element is employed for safety; to be free from

being attacked.

Yoruba usually say 'igi ti 0 sun'on ¢ fi dana, omo ti o sun'on ¢ fi f'Ekun paje' (a bad
wood should be used as firewood, a bad child should serve as a prey for the Leopard).
Ladipo in Oba Koso (1970) explores and exploits incantation to display how Gbonkaa
overcame Timi at Ede when the former was sent from Qy6 to go and launch an attack
with Timi over his (Timi) rudeness to Sangd in old Qyé Empire. Despite the
medicinal arrow possessed and utilized by Timi against Gbonkaa, Timi's power was

relegated to background when Gbonkaa incantates thus:

Gbonkaa: O t66666!

Mo ni koriko tda ba ja ni owo otun

Owo otun ni i gbé!

Eyi taa ba ja 16si

Osi ni { wa!
(Timi ta ofa titi sighon ofp dti igéde ati 60gin ti Gbonkda 1 sa kélékéls
ko jé ki ofa ba a. Nikeyin, Gbonkaa pe ofo lu Timi, pelu iyanu Timi sun
lo fonfon. Gbonkda si pase ki G gbé e lo si Oyé ni didé pelii okimn).

Fon-fon ni t'ifon.

Asun-in-parada ni t'igi aja!

Timi, sun!

Timi, sun!

Timi, sun-un-un-un. (7imi sun). (29).

Gbonkaa:  Silence....!
I say the herb which we put in the right hand
Remains in the right hand!
The one which we put in the left hand
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Remains in the left!
(Timi shoots his arrows continuously but the incantations and charms
which
Gbonkaa recites quietly prevent the arrows from hitting him. At last,
Gbonkada
recites incantations against Timi, with surprise, Timi falls into a sound
sleep,and Gbonkaa orders him to be tied up with rope and carried to
Ovg).

Sound sleep sleeps soundly!

The rafters never move in their sleep!

Timi, sleep!

Timi, sleep!

Timi, sleep! (Timi sleeps).

It could be deduced from the above how incantation is used for command purpose and
to achieve one's aim. Though, both Timi and Gbonkaa used incantation in the scenario
but it was manifested that one incantation was more powerful than the other. The
incantation utilized by Gbonkaa assisted him to capture Timi and this enabled him to
bring Timi to Oy6. Hence, the supremacy of Gbonkaa over Timi at the end of the tug
of war that existed between them. The import of the incantation is to showcase

command, victory, and power tussle between two powerful surbodinates.

A Yoruba proverb says '0jiboro ko laa fi n gbomo 10wo ekurd' (palm-kernel nut is not
easily removed from its coat). This author in Owolabi's (1983) jgdjd Osanyin employs
incantation to force out the secret behind the unconsciousness and mental derailment
experienced by Segilola. Ifadiran, having divined and discovered that Segilola has
mental challenges started the incantation together with the use of traditional medicine

thus:

Ifadiran: (O bu étit kan s'énu). O ya maa wi maa wi nii s'awo
won |'6de
Isalayé, maa fo maa fO ni i s'awo won I'6de Isala-
Orun. Opolé ki i ko ohtn 0do, ohun ba 1 be nind re
ni 6 maa so. O ya akérégbé ko nii da enu kodo
k'omi inti ¢ ma danu., O ya. (O lu Segiloldl'dya gha
gba gha). O ya maa so t'enu re. (76-77).

Ifadiran: (He put a powder-like medicine in the mouth).
Now, be-voicing is their priest on earth, be-
speaking is their priest in heaven. Frog will never
defy river, voice out what you have in you. Now, a
biggourd will never be turned upside down without
pouring its waterout. Now. (He hit Segilola at her
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chest thrice). Now, be voicing what you have in
you.
The above excerpt manifests the command of Segilola via the use of incantation with
medicine by Ifadiran. This assists in exposing the real causes of unconsciousness of
Segilola at that particular scenario. The hitting of Segilola's chest thrice by Ifadiran in
Yoruba cosmology symbolizes one of the secret signs of trado-medical experts.
Hence, traditional Yoruba say '¢ta ni t'awo, ¢ji ni t'ogberi' (three is the secret sign for
cultists, while two is for the laymen). This incantation also serves as a supporting
agent to the traditional medicine identified as "etu" (powder-like medicine). Probably
without the addition of such incantation, the medicine in use might not be effective
and Segilola might have resisted the verbal order of Ifadiran. Therefore, to prove
beyond reasonable doubt, the authenticity of the employed incantation is the reference
to Segilola's positive reaction and confession to Ifadiran's trado-medical order thus:
Segilola: Em1 ni mo se'ku pa Adéjobi.
Emi ni mo se janba fun Kasali,
Adigun ati Babatiandé. (77).
Segilola: I am the one that killed Adéjobi.

L am the one that harmed Kasali,

Adigtin and Babatindé.
It is very glaring that the incantation chanted helps us to understand the causes of
Adéjobi's death and the inconvenience experienced by other characters like Kasali,

Adigin and Babatindé. Hence, the import of the incatation is for revelation,

confession, and exposure of wrong doing by the culprits.

Isola (2003) utilizes incantation to display how physical action could be subdued or
otherwise brings counter-attack into existence. This occurs when Itdwuyi was about to
revenge the unlawful killing of Aweré by Iyaléde. Itawuyi intended to harm Iyalode

with cutlass but Iyalode used incantation to counter Itdwayi's physical attack thus:
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iyalode: Dur6 nibe, agbérd ni ikiin gbowo.
A-ri-maso ni sigidi i ru igba ose,
A ki isiwo lu imi, a ki i fésu jokoo.
A-fopo ki i rowo hori,
A-ri-ta-giri ni tejo.
Bina ba romi, a gbagbé ilé t6 fé jo,
Bétu ba romi, a gbagbé ariwo t6 f¢ pa. (69).

iyaléde: Stop there, Chipmunk usually freezes.
Robot permanently never put down the soap calabash.
Nobody slaps excreta, nobody keeps company of Satan.
The palm-oil maker does not have a hand to scratch his head.
We see a snake and be shocked.
If fire sees water, it will forget the building it wants to burn,
If gun-powder sees water, it will forget its action.

The above excerpt manifests the presence of retribution on the side of Itiwuyi which
was counter-attacked and proved abortive with the use of incantation by Efunsetan
Aniwura. However, the employment of such incantation provides a notification of the
supremacy of spiritual power over the physical power displayed by Iyalode. One can
therefore say that the author epmploys the metaphysical device for protection, victory

attainment, instilling of fear in the opponents, and for command.

People have several reasons for making use of incantation in their encounters such as
for the attainment of sympathies (Olatanji, 1984: 140-141), protection, etc. The use of
incantation also features in Opadotun (2005) when the metaphysical element
(incantation) is utilized by Niyi to seek for forgiveness and re-securing of his lost job.

The author presents thus:

Niyi: Ikan 16 ni ki i ma kanle wi'jo.
Iktn 16 ni ki i ma kanle wi'jo.
Tori pé oku orun kii rénu balaaye wi'jo.
Aard 16 ni ki i ma kunlé ro témi.
Owiwi 16 ni ki won 6 gbord enu mi wi.
Eni t6 mo mi, témi ni ki won se.
Eni ti ko mo mi, témi ni ki won se.
Owiwi 16 ni ki won 6 gbord enu mi wi. (79).

It is Chipmunk that forbids case for me.

It is Chipmunk that forbids case for me.

Because a dead person will never have case with the living.
Hearth forbids case for me.

Owl says I should be solicited for.
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He who knows me should support me.
He that doesn’t know me should support me.
Owl says I should be solicited for.

The use of the above incantation indicates that there are functioning spirits in some
words or utterances people make within the society. Hence, the author employs the
incantation to underscore the people's belief in the magic of names (Olatanji, 1984:

141-144). It is also used for hope restoration, command, and forgiveness.

A scenario whereby the role of verbal art '0fo' is also recognized is in another literary
genre; a dramatic text to be precise. Therefore, incantation as a verbal art and
metaphysical element is employed in Oganniran's (2007) Adre-Ago Arikiiyeri. Aare-
Ago utilized incantation (Qf9) to disappear when about to be arrested by Akoda
(police). This is presented thus:

Firifiri ’oj r’imu;

Booboo 1'agutan an wo;

Ewure ki i gbé'nu ole riran;

Agutan ki i gbé'nt ol¢ riran;
Bi-oru-bi-oru kii tan ni koro iyara. (51)

Nose is faintly seen.

Sheep looks foolishly;

Goat will never see in the womb;

Sheep will never see in the womb;

Darkness will never disappear in room's corner.

The above excerpt shows how incantation is used by Aare-Ago to disappear with the
aim of freeing from being arrested by the police and avoid embarrassment or social
degradation. Contrary to Aare-Agd's incantation and his display of power of

invisibility, the first police (Akoda kin-in-ni) resisted via the use of incantation thus:

AKoda Kin-in-ni: Dudu-dadu ni i joba ni'le Moduda,
Rere-rere ni i joba ni'le Morere;
Ko-dada-ko-rere ni fi joba ni'le Mokeéfun.
O difa fan won I'6de Imole,
T'6jumo rere ti i mowa.

Aki i fi jaa-jad ju awo 1'6ju;
AKi i fi jad-jan ju awon ogberi;
Dudu lo, Reére lo, Iméle dé!
(Akoda na ogbo si okdankan.)
Ajé mo ri 0!

Ka es¢ sile!
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Telé mi, Oganmdla f pé ¢! (51-52).

Darkness is the king in the land of Modudu.

Faintness it the king in the land of Morere.

Not-dark-not-faint is the king in the land of

Mokéfun.

Ifa is divined for them at Imgl¢ town,

Where good day sets.

We don't deceive priest.

We don't deceive lay men.

Darkness disappears, faintness disappears,

light comes over!

(The police points club forward.)

Ajé, I see you.

Put down your leg.

Follow me, Ogunmola is calling you.
It is very glaring from the above that Akoda's (police's) incantation serves as a
counter-attack to Aare-Agd's incantation of planning to run away from justice
dispensation. This also shows that every form of indiscipline has alternative measure
to avert or eradicate it within the Yoruba society. This is otherwise known as checks
and balances in the traditional politics of Yoruba people. The display of counter
incantation by the first police also brings psychological relief into the mind of people
(Yoruba) and that nobody can be so autocratic to the extent of not being subdued or
overcome within the society. Therefore, every individual is expected to be law-

abiding within the traditional setting of the society.

Incantation (Of0), as a metaphysical element, is not only employed by literary poets
and novelists but also by playwrights to achieve various purposes, such as for
protection, healing and freedom etc. In Olat¢ju’s (2009) Ind Ran, Anis¢ér¢, a major
character, uses incantation to conquer the police boss in an attempt to lead his people
into Agodi® prison to secure the release of his captured people. Though, the police
initially resisted and prevented the masses led by Anis¢éré from entering the prison

but later subdued by the magical power of '0fo'. Anisééré’s incantation goes thus:
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Aniseére: Kankan lew¢ ina n joni, Warawara lomodé
n toko éesi bo, Kankan lewé ina n joni,
warawara lomodé i toko éési bo, frawé ki {
d4jo il¢ ko sun ona. Mo ni ki o subt (82).

The twine leaves sting without delay. The nettle

makes a young man run helter-skelter. The twine leaves
sting immediately. The nettle makes a young man

run helter-skelter. Dropped leaves will never

fail its day. I said fall down.

Despite the tug of war between the police and Anisééré's people, the above
incantation helps Anisééré to subdue the police commander with immediate effect.
Generally, incantation helps to increase the tempo of actions in a play. In the excerpt
there is repetition of the names of agents. This adds to the poetic nature of the
dramatic text. The agents also serve as the couriers of effects from the signifier to the

signified.

Nothing seems to be impossible to some people in this life. For this, such people are
of the view that difficult things can be easily conquered through the use of
incantation. Yoruba sometimes say 'ohun w9 mi 0 t6 ma fi gogo fa &' (difficult things
must be tackled by force). Therefore, Awe (2010) employs incantation as
metaphysical phenomenon through Oyé, Anwod's boy friend, when the former needed
the assistance of the later in drug pushing. AAwoo was initially exercising fear but

later confused and convinced when Oy¢ incantates thus:

Oye: Iko ki i kéjo 1ése.
Finringala ladie f bo oko éémo.
Aytinlo-aytnbo lowd i yénu.
B4 a ba ni ka monii, ola la 4 mq.
Abére a lo kona okun 6 t66 di.
Elémuu kan 0 mafefe ri.
Asobode ti 6 m'Elédumare ko i ti i dayé.
Loju gbegbugbeétu.
Tao, O seewo. (55).

No obstruction for snake.

Fowl easily comes out of disturbing engagement.

Hands usually feed the mouth.

If we decide to capture today, tomorrow shall be captured.
Needle will pass through before the way is blocked.
Nobody can capture air.

The custom officer that will capture God has not been born.
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In the presence of a command.
So shall it be.

The incantation utilized above enables Oyé¢ to convince Aawood to dance to the
former's tune. With the aid of medicine brought out and displayed to Oye, great
assurance and confidence are instilled in AAwoo to the extent of joining Oyé to run
unlawful dealing (drug trafficking). Reverse remained the case when the business
(drug trafficking) failed and Oyé¢ died while Aawoo was arrested by the custom
officers for unlawful enterprise. This scenario started when Oye utilizes an incantation

to escape from custom's arrest thus:

Oyeé: Akiisa ginni logb¢.
Enikan ki i di bara l6kun.
AKiisiigbowo fuja salagemo.
Enikan ki 1 fibon béesin ja.
Mo deesin 16nii,
Iwo asobodé ma yinbon It mi.
Owo orisa la fi i wo afin,
Mo domo orisa 16nii,
E fowo témi wo mi. (66).

Nobody wounds spirit.

Nobody ties melon.

Nobody dares Agemo masquerade.
Nobody fights fly with gun.

I become fly today.

Custom, don't shoot me with gun.
Albino is accorded god's honour.

I become god's offspring today.
Accord me my own honour.

The above used incantation by Oy¢ was counter-attacked and neutralized when the

second custom officer incantates thus:

Asobode keji: Eyi ta a ba wi fogbo logbo f gbo, Ohun ta a ba fO
fogba logba n gba. Abére ki i kohun aso. Bé¢ ni ipa
abére lokun idi re n t0. Bi gadtgada ba fohun dun-
dun i1 ja a niyan. O ya kawo re soke. Sé o fé yo ibon
lapo ni? Ki o t6 yobon tire, ibon témi ni y6o koko
dahun.
(66-67).

Second Custom: What is spoken to ogbo leaf shall be taken by it. What
is spoken to ogba leaf shall be taken by it. Needle will
never defy cloth's instruction. It is needle that its rope
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follows. Gudugudi drum will not defy dundun's voice.
Now, raise up your hands. Do you want to bring out gun
from your pocket? Before you bring out your gun, my
gunwill firstly destroy you.

It could be inferred from the above that, though, incantation may be used for security
or protection but should be utilized on compassionate or lawful ground. If incantation
is used for evil doing, as in the case of Oy¢ with the custom officer, definitely, the
repercussion would be absolutely harmful or destructive. Oy¢é committed a crime
through the wrong use of incantation and got untimely death as his wage. This teaches
all and sundry how to maintain honesty and transparency in every endeavour one may
embark upon. The incantations employed by the author provide a pedagogical

advantage, command and security purpose in the literary drama.

Prayer is an important aspect of Yoruba life. People tend to say 'adira ni i gba agbara
ki 1 gba' (prayer is the most necessary key to success). QOlabimtan (1978) presents
incantation (prayer incantation) in his poetic text titled Addgta Arofp to show respect
for the elders and reliance on them. The author presents the themes such as protection
enjoyed from the elders, acknowledgement, release or permission, success of
enterprise, and safety assurance or security, especially in Yoruba life and thought in
the poem. The poet manifests these in the following lines:

Mo juba awon iya mi.

Mo juba olomi-nilé-feje-we.

Won ni ki n maa lo.

Won ni ki n ma ma wehin.

Won ni ayikd odé ko ni p’odé, 6 ddju.

Won ni ayika osé ko ni p’ose, eruwo.

Won ni wérewére ko ni p’obébé.

Won [’alamole ko ni p’omo olo.

Wo'n ni gbogbo ire ti it be nile yi,
O di wiwo lé mi (22).

I respect my spiritual mothers.

I respect the one-having-water-at-home-but-bath-with-blood.

They permit me to go.

They say I shouldn’t look back.

They say the surrounding of mortal will not kill mortal, it is certain.
They say the surrounding of Baobab tree will never kill Baobab tree.
They say uncalmness will not kill Obébé.

Striking of grinding stone on ground will not kill it.

They say all blessings in this town,

Should be mine.
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The use of incantation above expresses the sign of deference and appraisal, especially
for those that are spiritually inclined. According to the elders, giving respect before
laying hands on a particular endeavour serves as a sine-qua-non for societal
acceptability on the part of the younger ones. This renders the poem to be didactic in
nature. This metaphysical element in this excerpt provides warning for the young ones
that elders should not be disrespected and it manifests the high esteem the Yoruba
hold of deference, commonly at the outset of every traditional set-out or display. This
is the reason why Yoruba usually say ‘Iba ni 1 6 koko jii, eré’ mi dola’. (I will first
show deference and suspend my play till tomorrow). The element also serves as a
means or measure of beefing up security for oneself or others in any societal

encounter.
5.5 Inner-head

Among the Yoruba, it is believed that in addition to the outer or physical head, each
person also has what is called the inner-head, which cannot be touched or seen but
metaphysically appeased or worshiped like a god. Hence, its common name is 'ori-inQ'
among the Yoruba. It is also referred to as "personality soul" (Oyéshilé, 2002). It is
via the inner-head that individual destiny is believed to have been determined right
from heaven. Adéoye (1982) reflects this in his narrative text on how human beings
failed a test involving the determination of appropriate judgement in a case involving
a shepherd when residing in the abode of "Esan Olédumare". The human beings first
blamed the shepherd for his forgetfulness but later realised that there is no remedy for
forgetfulness and that most would have been visited by "forgetfulness" on the day of
choosing their destiny. As told in the narration:

O ni ohun ti 6 m ki rikeéradd yi selé ni pé baba darandaran

gbagbéowo re s'0ke 0do nibi ti 6 gbé b'0ju, t'6 gbé mu omi.

O gba pé ko si eni ti igbagbé ki i ba, nitori pé 6 ranti pé

opolopo eda ni igbagbé ba l'dladéorun 10j0 akunleyan (P.

115).

He said that the cause of the uproar was that the shepherd
forgot hismoney in the upper part of the river where he
washed his face and drankwater. He accepted the fact that
anybody can forget things, so far manyhave been met by
forgetfulness in heaven on the day of choosing destiny.
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The inner-head, as a metaphysical element, is thus deployed to show that each person
must have chosen the kind of inner-head that contains all what he or she will be
executing in life. Such inner-head is an indexical sign that symbolises all what the
bearer will be doing and encountering in life, whether good or bad. The Yoruba

believe that an individual’s inner-head determines the trajectory of the physical head.

Consequently, the Yoruba recognize the power of 'Ori' (the inner-head), which they
praise thus: 'Ori mi ajiki, ori mi ajig¢e' (my inner-head, the appeasing and

appropriatingone), etc. There is also a Yoruba song in praise of Ori which goes thus:

Ori eni lawure eni.

Ori eni lawure eni.

Bi mo ji l6wirg ma gb'6ri mi ma.

Ori eni lawtre eni.

One's inner-head is one's medicine for success.
One's inner-head is one's medicine for success.
If I wake up in the morning I will hold my head.
One's inner-head is one's medicine for success.

This song underscores the importance which the Yoruba attach to Ori as a
phenomenon that is superior to other deities; indeed, they worship ‘Ori’ as a deity.
The metaphysical phenomenon of ‘Ori-ind’ (inner-head) is reflected in different

Yoruba literary texts.

Ogtinniran (2007) in the drama text Aare-Ago Arikiyeri, shows how Aare-Agd makes
sacrifice to appease his inner-head for a good life and success. The Ifa verses rendered

for him by his priest in form of prayers go thus:

Aare-Agd:  Ni awon Babaldwo ba tan f s'enu rere ki'fa,

Won ni:

- 'Ké-ké-ké ni won i kan koso,
Gudugudu ni won n lu aran 00sa;
Bi Babalawo méji ba ri 'ra won
Won a sé'rukere won yeturu, yeturu.
A di'fa fun Ori,
Ti f t'Isala orun by wa '1é ayé.
Won ni ki ori sé 'tut,
Ko ba a l¢ d'eni apésin.
Njé, Ori rere ni t'Irére.
frére ko 1'6ri a-gb'éru-18,
Ori rere ni t'rére'. (9).
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Aare-Agd:  The Ifa priests then start to praise Ifa thus:
They said:
Tt is softly they beat kosé drum,
Aran 00sa drum is beaten loudly;
If two Ifa priests see each other
They exchange greetings via their staff.
Ifa is divined for Ori,
When coming to earth from heaven
He was instructed to make sacrifice,
So as to be a worshipped one.
Tortoise is destined for good luck.
Tortoise forbids placing load on head.
Tortoise is destined for good luck.

In the above extract, Ori (inner-head) is appeased via the sacrifice made to it by Aare-
Ago and this is done in the hope that Aare-Ago will become an idol that will be
recognized, revered and respected in the society. He has been a successful warrior, but
he wants more fame and success in life. The text presents a display of double
metaphysical resources within a single realm of metaphysical presentation
(divination). This is because the author employs divination to show the importance of
'Ori' (inner-head) and also as a viable aspect of the Yoruba worldview. In that context,
the inner-head symbolises individual personality or a person's characteristic features.
This presentation also shows the non-limitation of the exploration and exploitation of

metaphysical elements to Yoruba narrative texts.

Regarding the inner-head, each individual is created and endowed with his or her own
unique inner-head, hence, the saying ‘ibi Tayé ti yan'ri K¢hindé o yan ti'¢ nib¢’
(K¢hindé did not choose his inner-head where Tayé made his own choice). As such, it
is expected that each person would appease his/her inner-head in accordance with
what is revealed by the If4 oracle. In that regard, the Yoruba belief in 'Akos¢jayé”
(divination concerning the destiny of an individual), which cannot be ruled out as a
baby’s parent will expect all the dos and don'ts of the child on the third day after birth,
when it is believed that a child’s destiny is determined. For example, Olabodé in
Adéléke's (2001) Wa Gbo refers to the inner-head as 'ayanm¢' (destiny) or something
that an individual chose in heaven. He describes every person’s inner-head as
individualistic, since it is so different from others’ that even twins, though born of the
same parent, but do not have the same inner-head. The poet acknowledges God as the

only one that is aware of each individual's destiny or inner-head. This is so in that, He
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(God) was the one that programmed the individual's destiny. The poet insists that
there is no medicine forinner-head's illness. Hence, 'kadara 6 gbodgun' (no antedote
for destiny). He also differentiates between destiny and human cause. In the poem
“Ayanmo6 Ab'Afowdfa?” he observes thus:

Ayanmo¢ ni kadara ¢da layé.

Gbogbo wa la kunle ta a yanpin,

Ta a wa délé ayé tan

T6ju n kan gbogbo wa.

Ohun a fowo ara ¢ni ko 14julé orun

Ohun layanmo eni.

Ayanmopin-in kadara 6 gboogun (8-10).

One's fate is his destiny in life.

Everyone kneels to choose his or her fate.
And when we get to the earth

We remain impatient.

What we wrote in heaven.

Remains our destiny.

Destiny has no antidote.

The lines above present the inner-head as an unseen element which accompanies
every individual from heaven. According to Oyeshilé, “the Igbo and Yoruba believe
that destiny can be changed or bad one rectified.” The Yoruba believe that individual
destiny or inner-head can be re-adjusted in real life if deity (If4) is approached for a
solution towards whatever might stand against such 'Ori'. This is so because
'Oranmild' is regarded as 'Elérii ipin' (a witness to one's destiny or inner-head) and he
is therefore in the best position to reveal and prescribe details or solutions to any
destiny or inner-head's challenge. This is why Ifa divination is highly regarded and

usually consulted in relation to an individual’s inner-head.

Inner-head (ori-int1), being regarded as a custodian of human destiny, is also
recognized as an inseparable and unavoidable element by human beings. Therefore,
Abimbola's (2008) Ojii Odii Méréerindinlégin presents in an Ifa corpus, "Oyeka
méj1", the place of inner-head among the deities and in the life of human being
possessing it. The poet presents that whatever may be the challenges of a person such

bearer should report or ask his inner-head. He states this thus:
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01606t0 ti 1 be 1layé o pogun;

Sikasika ibe won 6 mo niwon egbefa;

0jo esan 0 lo titi,

Ko jé koran dun ni;

A dia fin gran gbogbo ti n dun akapo

Bé¢ ni won 0 dun Ifa.

Njé, ohun gbogbo t'6 ba i din mi,

N 6 méa ro f'orii mi.

Orii mi la mi o,

Iwo lalagborandun. (15).

The trustworthy in life are not up to twenty;

The wicked are numerous;

The day of retribution is very close,

It makes one not to regret;

Ifa divination is performed for all the challenges facing the subordinate

Remain not the ones facing its Ifa deity.

Now, all what remain my challenges,

Shall be narrated to my inner-head.

My inner-head, kindly enrich me,

You are the confidant.
The poet uses divination to reveal the importance and relevance of 'ori' (inner-head) to
mankind. This renders inner-head to be an unbeatable and unequalled phenomenon or
deity among other deities and in human life. The author uses the metaphysical
element to advise, implore, and direct individuals to be making spiritual enquiry from

his or her inner-head before embarking on any enterprise

Every human being values and prays for good luck in life. Hence, most of the Yoruba
usually pray for their children thus 'e 6 s'oriire’ (you will be successful). In
Olayiwola's (2008) Akowé Ko Wiira ati Awon Ijinle Arofo Miiran, inner-head features
in a poem titled "Ori". The poet addresses his "Ori" (inner-head) as the one that is
good and which needs to be worshipped. He regards his head as being special and
different from animals or plants' heads. He thereafter appeases or prays for his head to

be well with him. The poet manifests these in his lines of poem thus:
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Ori mi apésin

Ori mi ki sori awon ¢ja.

Ori mi ko jo togede.

Gbogbo ohun ti mo ni 16ri.

Mo ti dayé tan ki n t6 mowualo won. (98-101).

My inner-head, a worshipped deity.

My inner-head is not the head of fishes.

My inner-head doesn't resemble the banana's.

All that my inner-head contains.

I have come to life before knowing their usefulness.

The above excerpt shows the various characteristics of inner-head. Its juxtaposition
with other things such as the heads of animals and plants shows how incomparable
inner-head is in human life. Hence, its supremacy among other deities in Yoruba
cosmology is acknowledged. The use of this metaphysical element therefore describes
and propels individual Yoruba not to take inner-head with levity. The import of the
metaphysical element is for imploring and advising human beings to be appeasing and

worshipping their inner-heads so as to be having peaceful, successful and long-lasting
life.

Yoruba, in their mode of appreciation, usually say 'eni ti a se loore ti ko dupe bi olosa
ko ni leru lo ni' (a favoured but ingrate person is like a thief that stole away one's
property). Olégundadu (2009) presents a poem titled "Mo Dupée Temi" in Adé Ori
Okin: Asayan Ewi Ati Oriki pelii Alayé Lékin-vin réré to show the reason for one to be
appreciative in life. The poem manifests how the poet expresses his profound

gratitude to God for the position his destiny puts him. He presents this thus:

Mo dapé teémi 10j0 oni,

Mo dapé ibi ori da mi si,

Ipokipo yoowu ko jé 16ji omo arayé

Emi 0 rangun nis¢, adonkia-fadati.

Eni ko gba kadara y66 gba kodoro,

Ed4 t6 ba dupé oore and ni i gba mii,

Emi dupé ibi ori d4 mi si ni témi o jare,
Emi dupé ibi ayanmo to mi si,

Mo dapé ibi es¢ mi f sin mi ré

Ori t6 gb'Alaafin r'Qyo ilé,

Lo gb'Alara lo s'Aramoko Ekiti nijo 0jo si,
Ori ohtin 16 gb'Ajero lo Tjero-Ekiti.

Ibi ori dani si 1a & gbé, mo dup¢ ibi ori dami si ni témi. (35).
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I give thank to my destiny today.

I thank my inner-head for the position I am.

Whichever position it may be to people

I don't care.

Whosoever doesn't take to his destiny will lose,

It is beneficial to be appreciative,

I give thank for how I am positioned by my destiny.

I give thank for how I am destined.

I thank for where I am heading to. i

The inner-head that led Alaafin to old Oy¢ Empire,

It is such inner-head that led Alara to Aramoko Ekiti in the olden day.

It is same inner-head that led Ajero to Ijero-Ekiti.

One's position is determined by his inner-head, I thank my inner-head

for the position I am.
The above presentation shows a kind of appreciation by the poet and the advice
rendered by the poet teaches that every individual needs to be self-contended. The
poem also exhibits the importance of inner-head, as being the one that determines
human fate and position in life. The author therefore employs the metaphysical
element as pedagogical device to teach and implore people to be appreciative,
especially to one's 'ori-int' (inner-head). It is also utilized to advise individual to be
contented of what one's inner-head predestines for each person. The question we need
to ask ourselves is that; should an ill-luck person be appreciative to his inner-head?
We believe that a malevolent situation or an encountered challenge can be handled via
proper appeasement, appropriation or sacrifice that emerges from thorough divination.
In sum, the metaphysical element (inner-head) is used to underscore the essence and

important value of appeasing and appropriating one's 'ori-int' (inner-head).
5.6  Strange signs

In Yoruba society there are different symbolic communication systems, one of which
is 'aroko' (symbolic object). Ogandeji (1997: 145) describes 'arokd' as “a symbolic
object or a collection of such objects usually parceled together and sent through a
messenger to another person for the purpose of conveying a message to be decoded by
the receiver.” This communicative means is employed as a strange sign in Qlabimtan
(1993) when a parcel of six lobes of camwood powder was sent by Owodé people to
Sadiaku for the release of Lawe and for Owddé people to adopt Nindlowd political

party. The author presents this thus:
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Aluko busérin-in, 'Ani ¢ ma da a l6hun. Nitori pé ¢yin o
gbo ijinleYoruba 16 se n fi aroko pipasu yinloju.
Egbinrinosiin méfa ni wonni ki 4 finunlatiOwodé. Itumg re
nipé ki 6 fi gbogbo €se ti omo waLaw¢ s¢ € seosunko fi
para, ko si jowo fa gbogboili Owodé moralatise egbe
Ninalowd' (P. 142-143).

Aluko burst into laughter, 'Don't answer him. It is as result
of yourlow understanding of deep Yoruba that made him to
deceive youwith symbolic objects. We were sent from
Owoddé to give him six lobes of camwood powder which
means that he should forgive Law¢ and urge the entire
people of Owddé to do Ninalowopolitical party.

The six lobes of camwood from the Ow6dé people are meant to appease Sadiaku, but
he fails to understand their import. In passing this message semiotically, the author
presents the Yoruba as people who often communicate via symbolic means. Hence, a

metaphysical element is exchanged between the signifier and the signified.

Another instance of strange sign is in Oni's (2001) Ojii Ri, when Oglingbémi’s left leg
strikes an object as he is about to enter his cab. The cab driver experiences this as he
is about to convey passengers with their load of sugar from Agbeni to Isal¢-Itaagun.
As a Yoruba man, he was confused as to whether to continue with the business at hand
because he knew hitting one's left foot against an object is a sign of imminent bad

luck. The incident is narrated as follows:

O ni ki ounba ounko suga latiAgbeni lo Isalé-Itaagunni
Ajéromi. Awondunaa-dara, owo té si gba lati san fundunté
oun lorun, niounba telé é. Ibiti awontifé ko sintt moto
ounbayii, dunfes¢ osiko dé ibipé sokoto ankara alawo bulau
ti oun wo si fayaperegedelabé. Araroranfinoun, ounsi fe
pada sugbon okunrin dudd ohtnni ko séwu. O ni se bi
okunrinniounpearadun. Ni ounba wo inumdto, 6 di Agbeni

(6).

He asked him to convey sugar from Agbeni to Isal¢-Itaagun
at Ajéromi. We negotiated and I was satisfied with the fare,
and I followedhim. When they were about to board his car,
he hit an object with hisleft leg to the extent of having his
blue trouser torn underneath. Hefelt suspicious and
intended to withdraw the service of driving butwas
confused and convinced by the dark passenger that there
would not be a problem. The man also asked him to
behave like a man, that is, to be courageous. And he
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boarded the bus to set out for driving to Agbeni onbusiness
grounds.
Not only does Ogungbeémi’s foot hit the object; his trousers also tense underneath.

Therefore, he could not but worry that something negative was afoot. And something
does happen to both the driver and his passenger on Ase¢jirebridge. The exploration
and exploitation of this metaphysical phenomenon (strange sign) is similar to
Faginwa's use of a strange sign to foretell the future whenAkara-ogun in Ogbdjii Ode
Ninu Igho Irunmale hits his left leg against a stone and instantly believes it to be a bad
omen. It is thus obvious that strange signs are used to forecast or predict what is likely

to happen in the nearest future.

Like the left leg, hitting the right foot against an object is also considered to be a
strange sign. For example, in Déland's Aiyé Daiyé Oyinbé (1970), Baale, a major
character in the narrative, hit his right leg against an object on his way to meet the
British officer at the court. He deems this is a spiritual sign of the nature of the
encounter he was going to have with the British officer. Asabinarrates the scenario
thus:

Ni 0jo ti Ajéle-agba wa, mo ba Baal¢ lo si Kootu ni 0jo naa

nitori pémomo pé ibiti 6 ba darod si ko si eniti 6 le yi i lése

pada nibe. Bi a ti n lo, bi asunrara ti n sun rdara

niBadle kose otun, 6 wo mi loju, ¢ ni:"Asabi, ese otunni mo

ko, oni yéo gbond ni Kéotu peli oyinboé yii. Ao fi

okunrinhanarawa". (53).

When senior Aj¢le came, I followed Baalg to the court that
day becausel knew nobody could change his position of
standing in the court. As we were going and the praise
chanter was chanting, Baale hit right leg againstan object.
He looked at me and said, “Asabi, I hit an object with my
rightleg. Today will be tough with the British officer in
court. We would not take it easy with ourselves.”

Hitting the right leg on an object is a strange sign used by the author to forewarn the
Baale that the outing of that day was not likely to yield good results. And true to this
prediction, “Baal¢ atiawonijoy¢ jadeni ipadé pela sisoriko 10j0 naa" (60) (Baale and
his chiefs came out of the meeting that day disappointed). This confirms and
establishes the fact about the reality of the previous strange sign noticed by Baale.
This, in addition, helps to prepare Baale's mind against whatever might be the

outcome of the meeting with the Ajélé Agba (Chief administrator).
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Another instance of strange sign in Aiyé Daiyé Oyinbé (1970) is when a black
butterfly perched on Asabi’s eyelids when she was dancing at the night party on her
wedding day. Asabi speaks thus:

Bi mo ti n jo li agbo 1i 9jo iyawd mi ti onirGurt éniyan n y¢
mi si,labalaba duda kanba 1€ ipénpéju mi. Babalgla ri i.
Awoniyélw()-ilé won, ¢yini ni awoniyalé mi ti 6 wa
laarinagbo 1i 0jo naa tiwony¢ mi si ri i. Babalgla f¢ pa 4,
sugbonibi ti 6 wa yelegé pupo,6 gbidanwo 1ati pa a sugbon
6 o lo. Kinilabalaba n wé 1i alé oni yinina agboijo? Eyi jé
ohunabami. O si jé ami ti gbogboawon ti 6 rf i10jo naa ka si
ami buburu patapata (P. 19).

As I was dancing at the night party in the crowd on my
wedding day,a black butterfly perched on my eyelids.
Babalola saw it. Babalolacompound’s wives also saw it.
Babalola made attempt to kill it but itwas at the delicate
place. He also struggled to kill it but it flew away.What did
butterfly want today in this ceremonial environment? It was
a completely bad sign to all that saw it.

This incident with the black butterfly is regarded as the cause of Asabi's subsequent
illness. It was believed to have been sent by Aboderin, a spiritually powerful hunter,
who had earlier been offended by Asabi’s mother. The incident thus clearly presages
Asabi’s illness, leading to increased suspense and tension in the families of the

groomand the bridegroom.

As part of their sensitivity to the metaphysical environment, the Yoruba pay attention
to the characteristics of animals and human alike. In Fagunwa’s (2005)Ogbdjii Ode
Ninii Igbé Irinmale, Akara-ogun’s left foot strikes a stone and he deems it a bad
omen. Still pondering this, the troubled character has an owl come at him with its

feathers, and this is another bad omen for him. The narration goes thus:

Didide ti mo dide, es¢ 0si ni mo fi ko, ¢s¢ iya mi ni,
igbakigbati mo ba ti fi es¢ naa ko si nnkankan, nnkan naa
ko ni dara. Eléyiiba mi 1¢ru dig, ibi ti mo si ti dard ti mo
beresi ront nipa ¢s¢ burukati mo ko yi ni ¢ye owiwi kan fo
koja ti 6 si fi iy¢ gba mi 16ju: béeni ami burtika patapata
gbaa ni (23).

As I stood up, I unexpectedly hit the stone with my left leg;
it is mymother’s leg, any time I experience this, that thing
will be bad. I was
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terrified a little. It was where I stood, thinking about the

ordeal thatan owl hit me in the eye with its feathers: and

this is completely abad sign.
There are two strange signs here: striking his left foot against a stone, which suggests
impending danger on his journey, and being hit in the eye by the owl’s feathers,
which is another sign of hindrance on the journey. Both strange signs are meant to

warn him and make him take precautions.

The Yoruba believe that whoever is trapped by witches and wizards is equally
stigmatized with their spiritual signs, hence the common saying that 'ami awonagba
tiwa lara r¢' (the sign of the spiritual elders is on his/her body). The spiritual sign is
believed not to be empirically seen but noticed through divination or by those that
smear their eyes with traditional medicine (see Bamgbosé [2007:28]). Wherever such
a stigmatized person goes, the sign is immediately noticed by anyone with spiritual
powers. Such stigma may delay or halt the person’s progress in life, cause physical
affliction to the person or be a sign for further spiritual punishment. However, such a
sign may be neutralized through traditional medicine, rituals, sacrifice, appeasement
and similar interventions. But it is also possible for a spiritual stamp to be used for
benevolent purposes, e.g. providing spiritual security to a person or helping them to
make progress in life. Be that as it may, the durability of such a spiritual sign is
always at the discretion of those who put it on the victim's body. For example,
Faginwa, in Ogbdjii Ode Ninii Igbé Iriinmalé(2005),shows that strange signsexist not
only in human society but also among animals, birds in this case. In the narration a
red sign is said to exist on the forehead of the hunters in Irinmal¢ forest. The hunters
were not aware of the implications of the red sign until they were arrested by the
animals' police and paraded in front of the Ostrich, the king of birds. According to the
narration (2005:61):

Nigba ti awa wo ib¢ a ko mo nnkankan, niwon igba ti 6 si ti

jé pégbogbowani 0 ti so 0ko lueye ri nigba ti a wa ni

kékeré, ti a si tipa won ni ainidii ri, nnkan pupa wonyi

hansiwaji wa, a ko si mo nnkankantiti awonolopaa

won fi mu wati wonko6 wa lo siwajuogongo baba eye (61).

We knew nothing when we got there, and for the fact that
everyone of us had stoned birds at our tender age, the red
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sign appeared on our forehead and we knew nothing until
we were arrested and taken to Ostrich; the king of birds.

The red sign appears on the foreheads of those who had ever killed birds, although it
is invisible to humans but visible to the spiritual birds. Thus, the hunters get arrested
based on the sign on their foreheads. The import of this metaphysical resource is that

nothing can be hidden forever.

Furthermore, numbering among the Yoruba has metaphysical undertones. Faginwa
(2005) uses numbers as strange signs in the interactions between the king of Oké
Langbodoé (Langbodé Hill) and hunters who were on an adventure thus:

Mo fi awon ¢bunkékeré wonyi ranns¢ si yinni méfaméfa,

gég¢ biasa Yoruba ni ayé atijo atinigba miranni ayé

isinsinyii pelu, mo seeyi latifihanyinpé mo fi e¢fa fa yin

mora. (100).

I sent you these small gifts in six numbers, just like Yoruba
culture in theolden days and sometimes nowadays. 1 did
this to show to you thatl used six items to embrace and
show you the sign of love.

The number of each of the gifts given to the hunters was six, which connotes love for
fellow beings. In the Yoruba worldview six is significant and typifies warm
acceptance, mutual understanding and the need to assist one another, hence the

Yoruba song:

O d'efa bi ¢fa, ¢ j¢ ka fa'rawa mora.

It is like six, let us embrace ourselves.

The use or presentation of items in sixes thus symbolises love, friendship and
compassion. It is regarded as a positive strange sign not only for the hunters and their
people but is also a good lesson on love sharing. Strange signs, therefore, constitute a
metaphysical resource that can be employed to present different spiritual meanings

that are attached to various numbers among the Yoruba.

The Yoruba are very careful and watchful in every undertaking or occurrence, hence

the adage 'ifuraloogunagba, pansa ¢ furapansa jaana, aja o furaaja jin, bonilé 6 ba fura
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olé ni 6 ko 10'. This idea of self-awareness reflects in Ojuadé (2014:2) when Banji’s

left leg hits an object. According to the narration:
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Abdjo, 6 tigbagbé ankasiifi r¢ silé ki 6 t6 kuro. Bi 6 tile mu
unlowo, ki ni 6 rannini omilenigbe yii. Sugbon iba tile
sedie nib¢. Bi 6 ti i woilé re 1okankanni 6 kos¢ para. "Es¢
0si ni mo ko yii,boya otinje n dir6 dé mi nilé niyen.

No wonder he left his handkerchief at home.If he has taken
it along, what impact would it have made, anyway,
considering the excessive sweat. But it could have reduced
the tension. He suddenlyhit his leg with an object when
approaching his abode. “Since it is the left legthatis
involved, maybe that is a sign for ready-made food at
home”.

Although Banjithinks this is a sign that food will be waiting for him at home, it turns
out that a letter has in fact been delivered for him at home by Toéréera. Semiotically,

the hitting suggests an impending occurrence, be it benevolent or malevolent.

Strange signs, among the Yoruba4, is a recognized metaphysical element noticeable for
different purposes as displayed by several Yoruba literary writers. Among the writers
that have explored strange signs is Isola in his play titled Efiinsetin Aniwird. In
Efiinsetan Aniwiira (2003), itawuyi (a slave) dreamt of seeing seven ground hornbills
eating all food meant for him and Adétutu during their marriage engagement. Also, in
the dream one of the seven ground hornbills hit his eyes with its feathers, which made
him to lose his sight for some times. When Itiwuyi regained his sight, he saw Adétutl
pursuing one of the ground hornbills to the extent of not coming back to Itawuyi
anymore. The dream portends a great danger for Itawuyi as Adétuti has heart-rob as
the dream is full of strange signs that are ominous in nature. The dream is narrated
thus:

itéwuyi: Ani mo 14 ald kan ni jeta. Emipéhi re wa ni ilé nla
kan, a 1i se igbéyawo wa. Awon éniyan po, ounje si
po pelu. Bi a ti fe mda jeun ni mo gbdju séke.
Kz'ni mo ri? Mo ri awon eye akala méje ti won n fo
Bo [ojui orun. Won mbo wa si odo wa taard, won
tobi eri ko si ba won. Wéré, won fo wolé, won si
fi onje naa je tan patapata. Inu bi mi, mo dide,
sugbon okan ninu won fi iyé gbd mi lojui n ko si
riran mg. Nigba ti oju mi la, mo ri ¢ ti 0 1 fi
orogun oka lé okan ninit won lo. Mo pé ¢ pada titi,

sugbon iwo ko gbo bee ni iwo ko si pada. (22-23).

I had a dream. You and I were in a big house en-
gaging in our wedding. People were many, food
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was surplus also. As we were about to eat, I look-

ed up. What did I see? I saw seven ground hornbills
flying from heaven towards our side. They were

big and fearless. They quickly flew in and ate all

our food. I was furious, I stood up, but one hit my
eye with its feathers and I lost my sight. I saw you
pursuing one of the ground hornbills when I regained
my sight. I called you several times, but you

didn’t hear and also refused to come back.

Seeing seven ground hornbills disturbing and disrupting in the dream connotes
eventual separation between Itawuyi (the dreamer) and Adétut, who is in love with
him (Itawuyi). This confirms the beliefs of the Yoruba in regarding ground hornbills
as spiritual birds. The strange sign in its content functions as a sign for losing an
opportunity as noticed and exemplified in the statement that ‘Wéré, won fo wolé, won
si fi ounje naa je tan patdpata’ (They quickly flew in and ate all the food). This is a
sign that Itawuyl will lose Adétutt as wife to marry. Also, the sign serves as a
warning for {tiwuyi and Adétuty in their impending marital engagement or dealing.
The import of the metaphysical device is to foretell future and serve as a warning

device against the acts of defiance and stubborness.

Similar to the use of strange signs by Faginwa (2005) is the presentation of how the
hitting of stone against left leg re-surfaces in Is0la's (2003) Efiinsetin Aniwiira. Isla

presents this when ‘obinrin keta’ (third lady) says:

Jeje ni mo mbo, témi toja lori o

Mo koko fi ese osi ko,

Ara fu mi pupo, mo ti mo pé ewu mbe.
Bi mo ti mbo, ti mo mbo o,

Bi mo ti dé eti ilé fydlo'de, o ku die,
Ni mo # gbo ekun obinrin kan.

Asé won fé pa a ni! (51).

I was gently coming with load on head.

I was firstly hit at left leg by stone.

I suspected and very sure of impending danger.

As I was coming, as [ was coming.

As I moved closer to Iyalode’s house, just very close,
I was overhearing the weeping of a lady.

They were about to kill her.
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The sign of the impending killing of a lady in front of Iyalode’s residence is shown
through the hitting of the left leg against a stone by the third lady that narrated the
event. Apart from predicting the future occurrence, the metaphysical element also
creates awareness for the affected person of the unfavourable events and the
preparation of necessary step to avert an impending danger. Hence, this also serves as

a signal to the reader.

Yoruba is a tribe endowed with the knowledge about their society and all that are
therein. They have studied human beings, plants and animals, especially in line with
the spiritual potentialities of every species within their localities. For instance,
Ilésanmi in Adéléke's (2001) Wa Gbo presents how "Omonlé" (house lizard), a
crawling animal, is ominous in nature. The poet in his poem titled "Omonlé iranse
Agba" presents "Qmonlé" as an agent of witches and wizard. He regards it as a bad
agent of witchcraft activities that can be utilized by witches and wizard to perform
different forms of evil and diabolical operations such as adultery, sexual intercourse
during sleep, eating when sleeping, etc. Hence, "Omonlé" is an instrument of evil
doing by both the witches and wizard. The poet exposes the characteristics of the
house lizard and how it is being employed for bad spiritual undertakings in the

following poetic lines:

Omolulé ni awon babanla wa peé 0.
Nitori pé atiwo atomo won.

Le jo n gbénu ilé e won.

Omonl¢, iwo nikan ni alareékende.

Iwo nikan niwa re yato si ti gbogbo afayafa.
Iransé awon osika ni .

Olubi ni iwo paapaa alara.

Iwo ni irAnsé agbére arun 16ju ala.

Iwo 16 1 po itd ayé sini 1énu 16ja oorun.
Abdjo ti awon osika fi maa n so pé.

"Afi ti ko ba somolulé nilé ibi té f sun.
Ni ow¢ awon ko fi ni te lagbaja."(57-58).

Our forefathers name you as Omolulé.
Because, you and their children,
Are living together in their house.
Omonlé, you are the only rogue.
You are the only different among the crawling animals.
You are the agent of the evils.
You are really a wicked animal.
You are the agent of spiritual fornication.
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You are the one that pours spittle into one's mouth during sleep.

No wonder why the wicked usually say.

"Unless there is no house lizard in the house he sleeps.

That such person will not be captured.
From the above, it could be inferred that "Omonlé" is doomed with evil acts and
recognized not to just be ordinary crawling animal but an animal that possesses evil
spirit or otherwise manipulated for evil undertakings by both the witches and wizards.
This invariably shows the interconnectivity between strange sign and witchcraft as
two different metaphysical elements but related ones that operate or exist within
Yoruba society. Author's presentation of this animal assists all and sundry to
understand the phenomenon (Omonlé) and the spiritual roles it plays in human life. It
also manifests the fact that witches and wizards have powers to make use of the
animal to carry-out their diabolical or spiritual works, especially in the night or during
darkness or when one is asleep. The author uses the strange sign to expose the inner
attributes or otherwise the metaphysical effects of house lizard, especially on human

beings.
5.7  Witchcraft/Wizardry

People tend to be scared because of the dreadful and malevolent engagement of both
the witches and wizards in the society. Fagunwa in Ogbdjii Ode Ninii Ighé Irinmalé
(2005) presents witches as one of the most treacherous and devilish powers/sets
common in Yoruba society. This is reflected in Ogbdjii Ode Ninii Ighé Iriinmalé
(2005) when one of the characters, Akara-Ogun, reveals that her mother was an
unrepentant witch (3j¢). He states thus: “Ogbologbod ajé ni iya mi i se” (p. 2). Also,
Akara-ogun's father, though a good person and courageous hunter, is blamed for
marrying a witch as wife:
L6060, iwoki i fi owo arare pa ¢nikansugboniwo a maakd

iya rejeomo-0lomo: iwo fi ojt sil¢ o 1of¢ 0ghdloghoo aje,
nitori ewa lasan, ohunrere lo sebi 0 1 se? Ej¢ awoniyawd re

.....

rrrrr

Truly, you had never killed but you let others suffered: you
opened your eyes to marry a wicked witch, because of
ordinary beauty, you believed you were doing well? Is the
blood of your dead wives not calling you? Were the sins
of your eight dead children not on your neck? Still, you
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opened your mouth to say that you had not done wrong!

Faginwa's use of witchcraft shows the level of atrocities that were committed through
witchcraft. This shows that witchcraft exists in real life. The irreparable loss or ruin
caused through the metaphysical element increases the fear already present in the
minds of many people. Yoruba people go against those who possess the spirit.It is this
high level of exploration and exploitation of the metaphysical element of witchcraft
that makesBamgbosé (2007:10) to refer to witchcraft as “a basic ingredient6” in the
story of Akara-ogun’s father”.

A Yoruba adage says 'laala to roke, il¢ 16 n bo' (whatever goes up will definitely come
down). This can attest to the fact that witches do recount their ordeals, especially
when they fail in their mystical or metaphysical operations to the extent of attaining

public disgrace. A similar case of this occurs in Qlabimtan (1993) thus:

'Gboko, gboko, gboko.' Lés¢kan naa 6 ja wolé, 6 wo iyara iya olobi

6 gbé igba funfunkan]ade 6 si mu iya, o ti i siwaju. Kia, ariwo ta.

'Ty4 ol6bi ni, iya ma ni'. Iya padpad o tilé j J1yan 6 si n lo kdnma, kanma
niwju elégunoosa. Bi won ti yo si agbo, won finun ni obi 00sa je. Ilu
1 dinkikankikan, gbogboéniyan si i garinwo iya olobi. Igba ti 6 méaa
to is€jii méwaa léyin ti iya olobi ti je obi 00sa, 6 bere si soro, 6 fii; 'Emi
le ni ni se? Igbaa 'Débisi foorunepo re 14 mi 16ju. Bi mo si fomo mi da
ajo sebi ohun ti éeyanba ni 16 fi 11 sealejo, finrami ni mo sa lomo mi'

(P. 4-5).

'Speedily, speedily, speedily.' He quickly entered kolanut selling wo-
man's house, brought out a white calabash, arrested the woman and
pushed her forward. People shouted aloud. 'The woman said, am a
mother now'. The woman easily complied and started moving in
frontof the priest. The woman was given the god sacred'skolanut to eat
andeverybody started looking at the woman. After ten minutes of
eating thekolanut, the woman started recounting her past ordeals:
'What do youwant me to do? It is when ‘Débisi denied me of palm-oil.
What concernsanybody if I spiritually render my child as sacrifice, is it
not what one has thathe or she will use to entertain his or her visitor?
After all, I am the owner ofmy child.’

Witchcraft as a metaphysical element is employed by the author to show how ‘iya
olobi’ (woman kolanut seller), a witch, recounts her past metaphysical operations in
such a way as to have ruined or terminated other people's lives. “Iya olobi”, referred

to as "iyd" (mother) in that context, is not only referred to as an aged woman but
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rather symbolises a spiritual woman or "awonalayé" (the owners of the world)
(Elébuibon 2008:39). The deity's kolanut stands as both the mouthpiece of the
appeased god and an indexical sign or object for the provision of spiritual and medical
security for whoever eats it against any witch or wizard that fashions evil against the
person. However, the employment of the metaphysical element (witchcraft) by the
author manifests the kind of society and the existing phenomenon in it. The
exploration and exploitation of the element also serves as a warning against
embarking one's hands on evil acts. Hence, a Yoruba adage testifies that 'a ki i

gbinalubgsa ko hu ¢fo, ohun a ba gbin ni y60 dide' (whatever one sows shall he reap).

In Abimbola's (2008) Awon Ojii Odii Méréérindinlégin, the author presents an Ifa
corpus, "Odu Ikd méji" (ika méji corpus), to explain how the witches possess spiritual
bird and the vital position of such bird among other birds. Witches in Yoruba society
are regarded as 'awon eleye' (owners of spiritual birds). This shows certainty about the
fact that witches harbour their metaphysical powers in spiritual birds like 'owiwi'

(owl), adan (bat), etc. The author testifies to this thus:

O ni at6to arére,

Pakoyi, babaa Mogana.

Bi 0j0 ba i ro,

Eye oko ¢¢ ké,

Eyekeye mo ké mo,

Eye aj¢ gbode.

Adan oke ni i se katakotd

Ni gbogbo eye fi yara mé¢nu duré. (62).
Listen everybody,

Paakoyi, the father of Mogana.

When it is raining,

Bush bird doesn't chirp.

Other birds should not chirp any longer,
Witchcraft bird is live.

It is aerial bat that chirps anyhow

That every bird stops chirping.

From the above, the poet compares and contrasts ordinary bird with witchcraft bird.
He describes witchcraft bird to be more powerful than ordinary bird that doesn't
harbour spirit like that of witchcraft's. This presentation shows the exposition of

divination as a metaphysical element that contains or handles series of life events and

witchcraft as a phenomenon that exists in human society and operates with the use of
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birds via harbouring of spirit. The divinatory poem also serves as a precautionary
measure to those, especially young ones that are commonly found of stoning birds

unnecessarily. Hence, a Yortuiba poem by Ogbéni cultists goes thus:
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Lilé: E ma so'ko lasa.
E méa ma t9 s6'dd o
E ma t0 56'do,
Tori eni ba s0'ko lasa,
Omo re & nu o.
Egbeé: Bée ni won i fO I'Akéée.
Bée ni won 11 fo 1'0kododo.
Bé¢ ni won 1 o 'Olaaa.
T6 fi délé Qlomo Odboye 000.
Solo: Don't stone eagle.
Don't urinate into the river.
Don't urinate into the river.

Whosoever stone eagle,
Shall lose his child.

Chorus: So they voice at Ake.

So they voice at Oko.

So they voice at Ola,

Till it reaches the house of Oboye's offspring.
The above poem, which is in the form of song, shows that 'asa' (hawk) in Yoruba
worldview is not just an ordinary bird but rather a bird that harbours spirit or
otherwise utilized by witches and wizards to execute their spiritual operations and
dealings. All these help individuals to understand, identify or determine the kind of

society they are and the kind of phenomena existing in it and how human beings can

be coping with them, especially with the existing metaphysical agents.
5.8 Summary of Yoruba literary writers on the use of metaphysical elements

The table below shows the Yorubanovelists, poets and playwrights who deploy

various metaphysical elements in their texts.
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Table 2: Yoruba Literary Writers and their use of Metaphysical Elements

Authors/Years of

Publication Metaphysical elements
Dea- | Divina | Dream | Incan- | Inner- | Stran- | Witch- | Total
th -tion tation | head | ge craft
signs

1 Délano (1970) o 2 o o 2 o 4
2 Ladipo (1970) 1 o o 1 I o 2
3 Olabimtan (1978) 1 1 o 1 I o 3
4 Owolabi (1978) 1 3 I o 4
5 Adéoye (1982) 1 o 1 1 o o 3
6 Owolabi (1983) 1 o o 1 I L 2
7 Faléti (1993) 1 o o | o 1
8 Qlabimtan (1993) 1 o 1 o 1 1 4
9 [lésanmi in Adéléke 1 1

(2001)
10 | Olabodé in Adé- I o o o 1 o 1

1eke (2001)
11 | Oni (2001) 1 1 2
12 | Adébowalé (2003) 1 - - - - - 1
13 | Ishola (2003) ] 1 1 ]2 L 4
14 | Faginwa (2005) 1 1 o o o 3 1 6
15 | Olabimtan (2005) ]2 1 o I o 3
16 | Opadotun (2005) 1 o 1 I L 2
17 | Awoyelé (2007) R 1 o I o 1
18 | Oglnniran (2007) | - 1 ] 3
19 | Abimbola (2008) I o o o 1 2
20 | Adéyemi (2008) o o 1 I o 1
21 | Olégundadua (2009) | |1 o 1 o o 2
22 | Olatéja (2009) o o 1 I o 1
23 | Awe (2010) |1 o 1 I o 2
24 | Olayiwola (2010) o o o 1 o o 1
25 | Opadotun (2010) 1 o o o I o 1
26 | Ajéwolé (2013) 1 o o o R o 1
27 | Ojuadé (2014) - 1 - - 1 - 2

60
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Analysis

Of the twenty-seven authors in the table above, twelve arenovelists, six are
playwrights and nine are poets. Clearly, there are more novelists than dramatic and
poetic authors and this shows that the present study presents more on the employment
of metaphysical elements in Yoruba novels. All the same, the other genres are also
veritable means of portraying metaphysical elements in literature.All of these authors’
works deploy the seven metaphysical elements of death, divination, dream,
incantation, inner-head, strange signs, and witchcraft. The kind of metaphysical
elements deployed by each of the literary writers and the number of times each
metaphysical element is employed by each literary artist is also presented in the above
table. For instance, Faginwa(2005) records the highest frequency of six times of the
employment of four different metaphysical elements, viz; death, divination, strange
signs, and witchcraft. These metaphysical elements are used in this study to attain
various goals such as provision of information, revelation of the future and unknown

messages, justice dispensation, and making of inquiries, etc.

Olabimtan (1993) also employs four different metaphysical elements in four
instances. He uses divination, incantation, strange signs, and witchcraft to predict
future occurrences, provide security and protection, as well as presenting them as
symbols and signals for forthcoming events while using them to express or uncover
the secrets behind evil acts within the society. Faléti (1993), Ilésanmi in Adéléke
(2001), Olabodé in Adéléke (2001), Adébowalé (2003), Awodyelé (2007), Adéyemi
(2008), Olatéju (2009), Awé (2010), Opadotun (2010), Ajéwolé (2013), and Ojuadé
(2014) presentthe exploration and exploitation of a metaphysical element each in their
Yoruba literary texts. This shows that more metaphysical elements have been
explored and exploited by more narrative authors than other literary writers of other

genres, namely; playwrithts and poets.

The selected works in Yoruba literature have been studied and utilized in this study
for critical analysis of the seven metaphysical elements of death, divination, dream,
incantation, inner-head, ominous signs, and witchcraft/wizardry. However, there is
more emphasis on Yoruba literary prose than on drama and poetry. Some of the
metaphysical elements also featuremore prominently than the others. Therefore, it has

been observed, and with the aid of the presented table above, that incantation, as a
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metaphysical element, has the highest frequency in different Yoruba written literary
genres while witchcraft as a metaphysical phenomenon records the lowest number of
frequence in this study. However, their total contributions have enabled us to come
out with evidence to establish several realities concerning the existence and
authenticity of metaphysical elements within the Yoruba society. In sum, a total
number of sixty occurrences of different metaphysical elements selected and critically
analyzed have been presented in this study. This gives rise for better understanding of
the selected metaphysical elements and how they have been explored and exploited by

the Yoruba literary authors in their texts and for what effects or purposes.
5.9 Conclusion

In this chapter, we presented the reflections of metaphysical elements in Yoruba
written literature. We highlighted the seven metaphysical phenomena of death,
divination, dream, incantation, inner-head, strange signs, and witchcraft/wizardry. A
critical discussion and analysis of how they were explored and exploited in different
genres of Yoruba literature have also been presented. This chapter also provides the
list of the wvarious Yoruba literary writers who have deployed the selected
metaphysical resources in their literary texts. The breakdown and total frequencies of
occurrences of the utilized metaphysical elements in Yoruba written literature have
also been presented in this study for detailed understanding of the metaphysical

phenomena, especially within the Yoruba society.
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Notes

It is referred to as those fairies that are present in the thick forest. They usually
exhibit spiritual or metaphysical powers, especially against the traditional

hunters that are on their hunting game.

A popular area in Ibadan city in Oy state of Nigeria where a police

station/custody is situated.

An artistic display or the work of arts, especially by Yoruba traditional artists

like ijala chanters, Esa-egingun chanters (masquerade's chanters), etc.

A kind of determination of one's destiny through divination, especially

through Ifa divination e.g. by Ikinlfa (sacred palm-kernels divination).

An important element of the narrative story.
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CHAPTER SIX
SUMMARY, CONCLUSION AND RECOMMENDATIONS

6.0 Introduction

This chapter presents a summary of the study’s major findings and conclusions as

well as recommendations and contributions to knowledge deriving from it.
6.1 Summary of findings

This study examined seven metaphysical elements as deployed in written Yoruba
literature:  death, divination, dream, incantation, inner-head, strange signs, and
witchcraft/wizardry. The theoretical frameworks were the sociology of literature and
semiotic theory. Both theories were deployed for examining the use and effects of the
selected metaphysical resources in Yoruba written literature. In addition, the theories
helped to validate the existence and reality of the identified metaphysical phenomena
in Yoruba society. The sociology of literature accounts for the link between society,
literature and the said phenomena, while semioticshelps in deciphering the symbolic

meanings of metaphysical elements that occur in the texts for the study.

The study found that the seven metaphysical elements occur more frequently in
Yoruba written literary prose. They are used for revealing secret messages, predicting
future events, providing solutions to existing problems or challenges, for symbolic
representation and interpretation in the society, for the exercise of power and control,
for safety and security purposes, and for causing social change vis-a-vis the aversion
of impending dangers or problems. Moreover, deployment of these metaphysical
entities in Yoruba written literature not only keep the readers in suspense but also help
them to see how the selected elements are explored and exploited to show the

different ways through which the authors achieve their set goals.
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Another important finding is that metaphysical elements are regarded as natural tools
through which the beliefs, philosophy, cultural heritage and actions of both living and
non-living creatures are identified, appreciated and realised in the society. This
suggests that several meanings, effects and changes have been created by these
elements. It is important to note that the Yoruba people identify, value, and appreciate
the presence of metaphysical elements in their domains, since they are regarded as
part of the societal phenomena which human beings live with and even use to satisfy

their needs.
6.2Conclusion

This study has attempted a critical study of the use of metaphysical elements in
Yoruba written literature. The study examined the exploration and exploitation of
metaphysical elements such as death, divination, dreams, incantation, inner-head,
strange signs and witchcraft in Yoruba literary texts. Furthermore, the study involved
a critical analysis of each of the selected metaphysical resources and highlighted how
human beings cope with it as well as the ways in which they are employed and
exploited for stylistic, communicative and pedagogical purposes. Indeed, they were
presented as socio-cultural tools to achieve varying effects such as revelation of
secrets, provision of necessary solutions to various challenges, attainment of security
and societal control, display of supremacy, making of predictions, as well as
manifestation and possession of spiritual powers by both human and non-human
entities etc. It could also be inferred that the existence, affirmation, and validation of
the metaphysical elements such as death, divination, dream, incantation, inner-head,
strange signs, and witchcraft/wizardry depend on both individual and societal belief

systems or worldviews.
6.3  Contributions to knowledge

This study has immensely contributed to having a holistic treatment of different
metaphysical elements more than previous studies. Hence, the acquisition and
expansion of more knowledge, ideas and understanding about metaphysical elements

existing in Yoruba worldview.
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This study affirms and validates the existence and reality of the metaphysical
elements in Yoruba society as evident in the writers’ deployment of same in the

literary works under study.

The study has also enabled us to have a broadened outlook and widened knowledge
about how the several Yoruba literary authors have explored and exploited several

metaphysical elements in their literary texts and for what effects or purposes.

It has been a great contribution for all and sundry to possess the knowledge about how
several metaphysical elements have been deployed in Yoruba written literature and
especially across the three Yoruba literary genres: prose, poetry and drama. This will
enable other researchers to further their researches in sourcing and analysing other
untreated metaphysical elements such as magic, vision, re-incarnation, etc. as

deployed by Yoruba literary writers of the three literary genres in their works.

Finally, the study is an eye-opener to other students and scholars on the existence and

realities of metaphysical elements in African literature.
6.4Recommendations

This research has worked on twenty-six Yorubd written literary texts in which the
critical examination of how Yoruba literary artists have deployed seven selected
metaphysical elements as themes were present. There are still other metaphysical
elements like magic, vision, re-incarnation, etc on which future researchers can work

on.

Yoruba literary texts that featured seven selected metaphysical elements seemto be
foundation areas that have been presented across the three Yoruba literary genres and

can still be explored and expanded by further researchers or scholars in the future.
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