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Abstract
This paper explores the relationship between Yorùbá incantations and the Yorùbá language. It demonstrates how words in incantations align with the ailments addressed. It also discusses the correspondence between language and symbols in Ọfọ̀, Ògèdè, and Àyájọ́, showing how these symbols influence healing. The authors argue that this alignment is intentional, facilitating the expulsion of ailments. Using Symbolic Interaction Theory of George Herbert Mead, the paper highlights how social interactions and communication create meaning. Data was collected from scholarly sources and elders’ oral traditions. The paper concludes that supporting traditional healers can complement orthodox medicine in healing and disease prevention.
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1. Introduction 

Scholars, at one time or the other, have discussed the art of traditional medicine being practised by the Yorùbá people (see Oyelakin 2009, Olateju 2009, Adesoye 2012, Borokinni and Lawal 2014, etc.). Borokinni and Lawal (2014: 1) define traditional medicine (henceforth TM) as “the alternative or non-conventional modes of treatment often involving the use of herbs in a non-orthodox manner as well as the process of consulting herbalists, mediums, priests, witch doctors, medicine men and various local deities when seeking solution to diverse illnesses.” However, as will be shown in this paper, it is not only the use of herbs that TM is based upon; it is also based upon using incantations to heal the afflicted.
Three types of incantatory genres are present in Yorùbá healing practices; they are ọfọ̀, ògèdè and àyájọ́. Adesoye (2012: 4) looks at ọfọ̀ as a genre that is marked by terseness and that is employed for use in emergencies where situations might not permit recourse to long statements. He goes further to say of ògèdè as very efficacious and relies on the immutable laws of nature; while he sees àyájọ́ as a genre used within which there are some citations of historical antecedents. While we do not dispute Adesoye’s assertion about each of these genres, we believe that his description is not all-encompassing and not far-reaching. To us, we see ọfọ̀ as a kind of genre that is more subtle and normally performed to bring good fortunes, but may at times, be of wicked intention. In other words, ọfọ̀ can be used to incur or conjure good fortunes and to find a solution to a very knotty problem. But at the same time, Yorùbá believe that ọfọ̀ may be used to incur the wrath of witches and wizards upon a particular individual. This belief is premised on the cultural and traditional beliefs of the Yorùbá. Ògèdè, on the other hand, is used for confrontations and resistance against the aggressiveness of the enemy. It means then that ògèdè is a genre that is used more in war situations than in other circumstances, while àyájọ́, as an incantatory genre, is employed far more often to cast spell on somebody or an individual (see also Raji et al. 2009). 
The description of these three incantatory genres given by Olatunji (1984: 145) becomes relevant here. Olatunji asserts that the Yorùbá call all incantations ọfọ̀ but have other terms which seem to belie the generic value of the term. These other terms, according to Olatunji, include ògèdè, àsápa (that which is used to kill), and atúbi (that which unties evil), etc. He also opines that in some parts of Yorùbá land, ògèdè is used for all categories of Yorùbá incantations. He says further that àyájọ́ is often used to refer to those ọfọ̀ in which mythical allusions abound or which have the …elements of ẹsẹ̀ Ifá. Olatunji therefore concludes that “it would be ideal and consistent to refer to all incantations as ọfọ̀ or ògèdè no matter their function” (Olatunji 1984: 16). What all this means is that each of these genres can be used interchangeably and yet to virtually mean the same thing and achieve the same end. 
However, there is one thread that cuts across these three incantatory genres, and that is, they are used by man to control both the natural and the supernatural worlds and subject them to his (man’s) will (cf. Olatunji 1984: 145). Other forms of incantations like àfọ̀ṣẹ, àwúre, èpè, àásán, etc. can be subsumed under the earlier mentioned three incantatory genres. However, in this paper, all three incantatory genres are going to be used without recourse to mention whether it is ọfọ̀, ògèdè or àyájọ́. The paper itself is divided into seven sections. Section one is the introduction; we present the methodology and theoretical framework in section two. Section three is devoted to the literature review. Section four discusses the healing powers of incantations. Section five deals with Incantations for curing a series of sicknesses/illnesses/diseases. Section six discusses sundry incantations and those that are used in incurring good fortunes. We conclude the paper in section seven.

2. Methodology and Theoretical Framework 

This paper is couched within the theoretical framework of Symbolic Interaction Theory which is also known as Symbolic Interaction Perspective. This theory, as propounded by George Herbert Mead, focuses on how social interactions and people assign meanings to things around them based on interpretation of their interactions with others (Carter and Fuller 2015). The symbolic cognitive theory which is a field of study explores how humans use symbols to communicate, understand, and interact with the world. It refers to the human ability to use symbols such as language, numbers, and images, to represent and process complex concepts and ideas. This theory is based on the notion that people make sense of their social worlds through communication and social interaction, i.e., the exchange of meaning through symbols and language.

3. Literature Review

Scholars have noticed the medicinal powers contained in the various incantatory genres in Yorùbá and have discussed them at length. However, the focus of each scholar discussing these genres differs. For instance, Olatunji (1984) looks at the features of these genres in order to bring out the aesthetic values in them. He also brings out the relationship between these genres and the supernatural world. Even though he mentions some healing powers possessed by each of these genres, he did this only in passing. The work of Fabunmi (1987) is also relevant to this paper. Despite the fact that he did not do any analysis of the various incantatory genres which we discuss in this paper, he made a comprehensive compilation of many of them. Like Olatunji (1984), Ajayi’s (1997) work, as shown in his paper, is based on the text linguistic analysis of ọfọ̀ àwúre. Ajayi, in his work also looks at the text cohesion and semiotics of the ọfọ̀ àwúre. Oriloye (2009) looks at the socio-cultural analysis of the incantatory genres in his work. Other scholars like Oyelakin (2009), Olatẹju (2009), and Bọrọkinni and Lawal (2014), have had something to say about the Yorùbá traditional healing method. While Oyelakin (2009) advocates for the integration of Yorùbá TM into the medical system of Nigeria, the focus of Olateju (2009) is on the stylistic analysis of the language of advertisement of the itinerant hawkers of TM. Bọrọkinni and Lawal (2014), on their own, discuss the historical perspective of TM practices among the Yorùbá people. Though all these scholars have done far-reaching works and research on the healing power of TM, their focus is completely different from our presentation in this paper. There is no denying the fact that their various papers are very relevant to this one; still, here, the paper takes a look at the relevance of symbols and language correspondence in the various incantatory genres employed for healing and prevention purposes.

4. The healing power of incantatory genres 

Yorùbá believe very much in the supernatural. For every incident that happens, Yorùbá invariably have a kind of supernatural essence to which it will be attributed. Therefore, any sickness, illness, or disease which affects people, no matter how common or strange such affliction may be, is normally and always believed to be the effect of some supernatural being or divinity. Besides, Yorùbá believe that ọfọ̀, ògèdè and àyájọ́ contain supernatural power too, and that they are supernatural tools to ward off evil and for protection against any misfortune. The belief of Yorùbá in ọfọ̀, ògèdè and àyájọ́ as a healing agent is anchored in their belief that spoken words have power. Our assertion here is in tandem with Olatunji’s (1984: 145) expression in saying that “…another belief of the Yorùbá …is the magic power of the spoken word. This is why incantations are called Ọfọ̀ (Word)” (Olatunji 1984: 146) goes further to say that:

Not all incantations are an accompaniment of herbal preparations; there are many which operate by the sheer power of being spoken. The spoken names, the origins and incidents alluded to, the symbolic correspondence between the name of an agent and some external activity and the force in the incantatory agents are believed to work the desired effect once the wishes of the enchanter are spoken. 

 When using ọfọ̀, ògèdè or àyájọ́ as a healing therapy, three methods or strategies are normally employed; each of these strategies manifest from the attitude, conduct, and speech of the enchanter. These strategies are appealing, appeasing, and confronting. The divinity believed to be behind the misfortune of the afflicted may be appealed to in the incantation, or he may also be appeased in order to show mercy to the victim; the supernatural being believed to be behind the problem may also be coerced to dance to the beading of the enchanter through confrontation. Apart from using ọfọ̀, ògèdè and àyájọ́ for healing, these incantatory genres can also be used to protect and to ward off evil from happening. Ajayi (1997) makes reference to this by saying that:
 
An Ọfọ̀ may be good or bad. The good incantations such as, the incantation for attracting clients (afèrò), for escaping from calamity or misfortune (afobi), for poison antidotes (aporó), for activating memory (ìsọ̀yè), for neutralising of poison (aporó), for self-defence (mádàríkàn), and for good luck/fortune (àwure) are used to procure the total well-being of man while the bad incantations such as ògèdè and àásán are used to kill, harm or cause misfortune to people in the society. Essentially, Ọfọ̀ is used in almost every sphere of human activities - social, economic, political and medical. 

We also want to add that ọfọ̀, ògèdè and àyájọ́ are normally attached to one spiritual being or the other. This is why these incantatory genres are seen as magical in nature. This implies that a particular set of words is to be used to enforce the performer’s desire to bring about certain results. Collins Dictionary of English defines incantation as “the art of using certain words and ceremonies to raise spirits...”
Because of the magical nature of incantations, in some cases, the language the traditional healer employs starts with Ìbà (acknowledgments). The healer/enchanter does this to pay homage and gives recognition to those who have been in such business/arts before him and those he regards as spiritually powerful beings. This is exemplified in datum (1) below. 

Datum 1
Mo tún ti dé o,
Mo ṣe ìbà àwọn ìyá mi ọ̀pàké, ọ̀làké, akóruru, alágogo idẹ,
Wọ́n ní kí n má ṣu sépo, mo ṣu sépo wọn ò bá mi wí rárá,
Wọ́n ní kí n má tọ̀ sáàlà mo tọ̀ sáàlà wọn ò bá mi wí rárá
Wọ́n ní kí n má fìko oódẹ nùdí mo fi nùdí wọn ò bá mi wí rárá
Akéké ló ní k’ọn má torí mì ké, Àjà ló ní k’ọn má torí mi jà.
Culled from Sunny Ade’s (1975) song

I have come again
I pay homage to my mothers, ọ̀pàké, ọ̀làké, 
akóruru one with silver gong,
They said I should not defecate into the oil, 
I defecate into the oil they did not rebuke me,
They said I should not urinate to the boundary 
I did they did not rebuke me,
They said I should not clean my anus with the parrot’s feather 
I did they did not rebuke me
It is Akeke that warned them not to cry about me,
it is Aja that said they should not fight because of me. (the translation here, and in others, is done by the authors).
 
In the extract above which is a form of Ìbà, and which forms part of a longer one, the enchanter shows his/her relationship with those he/she addressed as Ìyá (mothers). The incantation shows that the enchanter knows the ‘ìyá and that these ìyá know him too. In the Yorùbá culture, it is disobedience or an attitude of rudeness for a son to do what he was instructed not to do. But for this enchanter, he was not rebuked for this disobedience, misbehavior, and rudeness because of the love these supernatural beings have for him. The implication of this is that there is nothing he asks from these ‘mothers’ that he will not be given since he is their beloved child. The enchanter is also insinuating that he/she was a beloved child to these supernatural and powerful ‘mothers’ therefore, he/she will not be queried on whatever misdemeanor he does, even if it contravenes the instructions of his so-called ‘mothers’. The datum also shows some symbolic concepts which are very significant to our discussion. The name ‘mothers’ in the extract symbolizes witches, who are presumed to be powerful supernatural beings. As opposed to wizards, females are those that form the community of witches, hence the appellation ‘mothers.’ It is a fact that mothers, in the opinion of Yoruba people, are more merciful than fathers. Hence the Yoruba proverb that says “Abiyamọ kìí gbẹ́kún ọmọ rẹ̀ kó má tatí were”; loosely translated to mean that a nursing mother cannot hear the cry of her child and not be agitated.’ Another symbol observed is the tripartite names ọ̀pàké, ọ̀làké, akóruru. These symbolize the pillars that hold the destiny of man. Apart from this, there is also a kind of language correspondence in “Àkéké ló ní k’ọn má torí mì ké, Àjà ló ní k’ọn má torí mi jà”. Àkéké, a noun, corresponds with ‘ke’ a verb, while Àjà corresponds with ‘ja’. These two beings have the power to prevent opposition to the said child. This is done by the enchanter in order to bring to pass what he/she desires. 
  
5. Incantations for curing a series of sicknesses/illnesses/diseases

There are a series of diseases and ailments bedeviling man that can be healed through the traditional way. There are sicknesses that are visible and there are those not visible. In this section, we look at some of the incantatory genres used to heal various diseases that can bedevil human beings.
Yorùbá regard everything short of perfection as an ailment. Every ailment that can befall a man has been adequately catered for in the Yorùbá TM and incantatory genres. We shall present various data in this section and discuss them by analyzing each of them. We should point out here that a work like this is not enough to analyze a series of incantations used for healing. What will be discussed in this paper is just the tip of the iceberg.

5.1 Healing of sicknesses – internal/external

Sicknesses are multifarious. Some sicknesses relate to the absence of a sound mind, where a person is prone to forgetfulness or having a low cognitive ability. Such cases like these are seen as ailments. The type of incantation used in healing such a disease is given in datum (2) in 5.2 below.

5.2 Healing of dullness/forgetfulness

When a child or even an adult is dull and cannot easily remember things, such is regarded as an ailment. Such ailment can be managed by using the appropriate incantation. The datum (2) below is a type of incantation that can be used in curing such ailment. 

Datum 2
Olóyèé là á pèyèré
Olóyèé là á pèyèré
Elétò lá á pàtòrì
Aránmọlétí là á peéran

The wise one is what we call the ìyèré black pepper
The wise one is what we call the ìyèré black pepper
The ordered is what we call the àtòrì plant
One who reminds children is what we call the eéran plant
            (Olatunji 1984: 143)

This datum is one of the incantations used in curing a child (or even an adult) of dullness/or forgetfulness. The Yorùbá believe that after this type of incantation has been chanted on the head of such a person, his cognitive ability and his power of remembrance will be enhanced. Observing the data, some names are expressed in it, and the names in the datum correspond to the concepts. The names are symbolic. For some, they stand for the name of some plants believed to have the power of reminding a child of what he might not know or have forgotten. Olatunji (1984: 143) asserts that the objects named in the incantation “are endowed with the power of aiding memory” just as each incantatory agent is given names true to which they are expected to act. Yorùba believe that when one knows the name of a particular thing, one has the ability to control the being so as to dance to one’s bidding. For instance, the names ìyèrè, àtòrì, and eèran correspond to òye ‘knowledge’, ètò ‘orderliness,’ and ìrántí, ‘reminder’ respectively; and this is the feat the enchanter expects the ọfọ̀ to perform and accomplish. 
In some cases, it could be the afflicted himself who is expected to recite the incantation that could heal his disease or sickness. The datum in (3) below is one of the types of incantations that are chanted for deliverance from a particular ailment.

Datum 3
A kì í se ọbẹ̀ ká gbàgbé iyọ̀
A kì í múṣu lóko ká gbàgbé àdìrò
Gbogbo ohun tí mobá ń ṣe
Gbogbo rẹ̀ ni kí n máa rántí
Olú-bá-mi-sọ-ọ́
Olú-bá-mi-sọ-ọ́
Òrìṣà kì í kọlà kó gbàgbé àtẹlẹwọ́
Olú-bá-mi-sọ-ọ́
Òjò kì í kù kó gbàgbé àpáàrà
Gbogbo ohun tí mobá kọ́
Gbogbo rẹ̀ ni kó máa gbénú mi
	(Raji, et al, 2009:95)

One does not cook soup and forgets the salt
One does not take yam from the farm and forgets the fire place
Everything that I do
I should remember
Olú, voice it out for me
Olú, voice it out for me
The gods do no give (tribal) marks and forget the palm (of the hand)
Olú, voice it out for me
Everything that I learn
All should remain in my memory 

In this datum, just like the one in (2), some names such as ọbẹ̀, iyọ, iṣu, àdìrò, etc. are mentioned. These show some language correspondence in that each of the concepts cannot go without the other. However, contrary to the datum in (2), not all the names in the datum (3) have symbolic meaning to the curative power of the ailment. The names, which are in pairs, are given to show that one cannot engage in one activity without adding the second activity to it. It means then that it is imperative that the one so afflicted will remember everything that he has learned or did as long as we cannot take one of the concepts in the incantatory genre without the other. However, the name ‘Olú’ is not referring to the name of a person. The name here can be said to be a shortened form for ‘Olúayé’ which in turn symbolizes the ‘Òrìṣà’, a god that is worshipped.

5.3 Healing of the diseases/ailment of the body

Apart from healing diseases that are perceived as more psychological than physical, Yoruba also have incantations for healing diseases that afflict the body. At times, there is a notion that when somebody is sick, such a person is actually in bondage. In some instances, if a woman is pregnant and she could not deliver at the expected date of delivery, it is seen as a form of bondage; therefore, she must be set free from such bondage. The datum in (4) below is used to set such a bond free.

Datum 4
A kì í de ahun ká má tu u
A kì í de ìgbín ká má tu u
A kì í fi apẹ̀rẹ̀ gbe òjò kó má jò  
A kì í dégbá ká má tu u
Bí ó bá ṣe pé wọ́n de oyún yìí ni
Efinrin àjìjà bá mi já a wá sílẹ̀
Àádé ló ń fadé wẹ̀ lorúko ìwọ orí
Èpàpà lorúkọ à ń pèwọ olóbi ọmọ
Ilẹ̀ ń pè yín lẹ́jọ́ o
Ẹ má a bọ báyìí.
	(Raji et.al. 2009: 83)	
	
The tortoise is not bound without being loosed
The snail is not bound without being loosed
We do not collect rain water with a basket without leaking out
The gourd is not bound without being loosed
If the pregnant is bound by an individual
Àádé ló ń fadé wẹ̀. is the name you head is called
Èpàpà is the name that you placenta is called
The earth is suing you
Come down now.

The incantation for curing headaches is also one that is full of name-calling. The implication of this is that the enchanter is giving the clue that he/she knows the being that has the power to heal such a headache. Not only this, there is a sort of comparison in such a genre. Datum (5) below represents many of these types.

Datum 5
Ẹ̀rọ̀ wọ̀ọ̀!
Ẹ̀rọ̀ wọ̀ọ̀!!
Ẹ̀rọ̀ wọ̀ọ̀!!! 
Bí a bá bomi tútù sómi gbígbóná
Ṣe ló ń rọ̀ wọ̀ọ̀
Olútere
Òun lorúkọ tí à ń pe ori
Ọ̀-rọ̀-mìnì-gbẹ̀jẹ̀
Òun àran ìtura
Ọ̀sẹ́ méjì
Wá bu omi tútù sórí yìí
Kó rọ̀ ọ́ wọ̀ọ̀
	(Raji et.al. 2009: 80)

Perfect tranquillity
Perfect tranquillity
Perfect tranquillity
If cold water mixes with hot water
There is always a perfect tranquillity
Olútere
Is the name that the head is called
Ọ̀-rọ̀-mìnì-gbẹ̀jẹ̀
Is the name of convenience
Ọ̀sẹ́ méjì
Come and pour cold water into this head
Let there be perfect tranquillity.

The next sub-section deals with neutralizing the poison that could come either from the snake bite or the bite of the scorpion.

5.4 Healing the poison of a snake or a scorpion

In some cases, snakes or scorpions can bite a person. When it happens, the snake or scorpion will emit poison into the body of the victim. If nothing is done for the person by way of neutralizing or removing the poison, the victim can die. Yorùbá traditional healing has incantations to affect the healing of such a victim. Datum (6) below is the incantation for such healing.

Datum 6
Akáwéréke-má-sẹ̀ẹ́, Anàgbàlàjà-má-kákò; 
Ọ̀já forí-pitú
Ọ̀já-Olórí-Ìgbàmì-wáyé, Aàfàyà-falẹ̀;
Ìpẹ́pẹ́-orí-imọ̀-fẹnu-ṣègún, lorúkọ à á pe ìwọ ejò; 
Aṣábìrù-párá; Aṣábìrù-gantè; Arìngànnà-gannà gùn-gànná;
Ajágbó-jẹ-wọ́nyín-wọ́nyín; Òjò-ṣú-rọ̀dọ̀rọ̀dọ̀-má-rọ̀;
Ó-ṣojú-wẹ̀nkẹ-wẹ̀nkẹ; Ìwọ ejò náà ní í jẹ́ bẹ́ ẹ̀;
Ṣe bóró ́mẹ́rìndínlógún lolúfẹ̀ fún ọ,
Nígbà tí wọ ń tìsàlú ọ̀run bọ̀ wá sí ìsàlú ayé!
Ọmọ Olúfẹ̀ náà lo mà fìkan bùjẹ yìí!!
Má sànná ọmọ Olúfẹ̀ sálọ!!!
Yára, yára wá sọ oró ọ̀ún dẹ̀jẹ̀,
Olúfẹ̀ yóò mà gba.

Akáwéréke-má-sẹ̀é, Anàgbàlàjà-má-kákò; Ọ̀já forí-pitú
Ọ̀já-Olórí-Ìgbàmì-wáyé, Aàfàyà-falẹ̀;
Ìpẹ́pẹ́-orí-imọ̀-fẹnu-ṣègún, is the name that you snake is called 
Aṣábìrù-párá; Aṣábìrù-gantè; Arìngànnà-gannà gun-gànná;
Ajágbó-jẹ-wọ́nyín-wọ́nyín; Òjò-ṣú-rọ̀dọ̀rọ̀dọ̀-má-rọ̀;
Ó-ṣojú-wẹ̀nkẹ-wẹ̀nkẹ; It is you snake that bears the name
Isn’t sixteen poisons that the King of Ife gave you
When you were coming from heaven to the earth
It is the son of Ife King that you have used one to now bite
Do not bite the king's son and run away
Quickly, quickly, turn this poison to blood
Or else the King of Ife will dispossess you of it. 

Datum 7
Akéré-ṣorò-ọmọ-Ògún; A-fìrù-ṣorò-ọmọ-Ọ̀sanyìn
Ìjà ọ̀gẹ̀dẹ̀ lo jà lo ò mórí délé
Oró mẹ́rìndínlógún lolúfẹ̀ fún ọ nígbà náà
Eranko igbó ló ní kó o má a fi ta;
Ọmọ Olúfẹ̀ náà lo mà fi ta yì o!
Yára sọ oró ọ̀ún dẹ̀jẹ̀;
Olúfẹ̀ yóò mà gba gbogbo oró mẹ́rẹ̀rìndínlógún náà lọ́wọ́ rẹ o;
Yára sọ oró ọ̀ún dẹ̀jẹ̀ o.

Akéré-ṣorò-ọmọ-Ògún; A-fìrù-ṣorò-ọmọ-Ọ̀sanyìn
The fight over plantain is what deprived you of your head
The king of Ife gave you sixteen poisons
He only allow you to use them on the animals
It is the king’s son that you have now bite
Quickly turn the poison to blood
Or else the king of Ife will dispossess you of it
Quickly turn it to blood.

In the two data (6 and 7) above, certain things manifest. The enchanter begins by directly mentioning the secret names of ejò ‘snake’ to show that he is not a stranger to the genesis of snakes and the power they possess. He goes further to disclose the source of the power the snake is wielding. The enchanter eventually tells the snake that it has made a mistake by biting the son of the owner of its power. This same scenario is what is observed in that of the scorpion (datum 7). This type of healing device makes use of coercion and intimidation. The snake or scorpion is coerced and intimidated to immediately accede to the words of the enchanter. The names mentioned in the genre are also symbolic. It is not everyone that knows the name. Once the snake that has bitten hears the name mentioned, it would know that the victim should not be the one to bite, hence the snake would immediately withdraw the poison emitted into the body of the victim.
In some cases, the incantatory genre used to heal the poison of a snake may be said in a way to ridicule the snake, the carrier of the poison. This is shown in datum (8) below. It can be observed from the data that in this instance, the name of the snake is not mentioned. Instead, a kind of metaphor is used in naming the snake. Taking the snake to be ekòló ‘earthworm’ shows how much the enchanter belittles it. The names are symbols of nothingness. It is also a manifestation that he (the enchanter) has no regard for the snake and that he does not recognize the snake to be anything. In this instance, the snake can become disillusioned and ashamed, and be forced to retrieve the poison emitted into the body of the victim. 

Datum 8
Okùn tẹ́ẹ́rẹ́ ẹ̀bá ọ̀nà
Ekòló ò léyín lorúkọ tí à ń pè ọ́
A kì í rójú ọgbẹ́ lára omi
Tí a bá gbé nǹkan kaná
Ṣe niná ń jó o
Máa pa oró rẹ
Nítorí ekòló kì í lóró
 	(Raji et.al. 2009:100)

Tiny rope beside the road 
Earthworm has no teeth is the name you are called
We do not see the sign of wound upon the water
If something is put on the fire
The fire normally burns it 
Neutralise your poison
Because earthworm does not have teeth.

6. Sundry Incantations

The genres discussed in this section can be termed general incantations. They are incantations that focus on the general phenomenon of life. The incantations are for various and different issues in life and in the life of humanity. Some of them are given hereunder.

6.1 Incantatory genres for protection

There are times that the ọfọ̀ to be chanted may not necessarily be used to cure any ailment but to guard against any ailment or to protect one from being attacked by ailment or sickness. Such incantatory genres can also be used for protection against the attack of perceived enemies. Since the Yoruba believe in some supernatural beings that wield supernatural powers to afflict people with diseases or to attack human beings, they also use supernatural words not only to ward off the evil or the calamity but that the evil or the calamity be returned to the ‘sender’ for them to be protected. The data presented in this sub-section are those for protection. We begin with datum (9).

Datum 9
Oṣó ilé ló bá perí mi ní ibi, ògiri àlàpà 
kó má wó lù wọ́n ògiri àlàpà
Àjẹ́ ilé ló bá perí mi ní ibi, ògiri àlàpà 
kó má wó lù wọ́n ògiri àlàpà
Bó sọmọdé ló bá perí mi ní ibi, ògiri àlàpà 
kó má wó lù wọ́n ògiri àlàpà
Bó ṣàgbà ilé ló bá perí mi ní ibi, ògiri àlàpà 
kó má wó lù wọ́n ògiri àlàpà

Whether it is the wizard within the home that thinks evil of me,
Dilapidated wall fall on them, dilapidated wall.
Whether it is the witch within the home that thinks evil of me,
Dilapidated wall fall on them, dilapidated wall.
Whether it is the young that thinks evil of me,
Dilapidated wall fall on them, dilapidated wall.
Whether it is the elders at home that thinks evil of me,
Dilapidated wall fall on them, dilapidated wall.

The datum given in (9) is used to protect and ward off evil from happening to an individual. It is of note that the words within the genre are both significant and symbolic. If a wall is dilapidated it portends danger because it can fall at any time; therefore, there is a correspondence between the symbol and what is being chanted and the expected outcome. It is also significant to say that the enchanter expects that whoever is thinking evil of him/her will move to where there is a dilapidated wall so that the wall will fall upon him and all his evil machinations perish with him.
The datum in (10) below is like that in (9) above but different in that the one in (10) is both for protection and for bringing good fortunes to the enchanter. Consider the data.

Datum 10
Tigi-tọ̀pẹ̀ tí ń bẹ lọ́nà ẹ panu mọ́
Oṣó tí ń bẹ lọ́nà, ẹ panu mọ́
Àjẹ́ tí ń bẹ lẹ́yìn kẹ́ ẹ dẹ̀yìn
Ẹ̀yìn imí là á nùdí
Ẹ̀yìn ìtọ̀ là á gbọnkó nù
Ẹ̀yìn awúdò lodò ń wú
Lẹ́yìn lẹ́yìn lolobo ń sọ
Ó dẹ̀yìn ìgbín ká tó fìkarahun họ̀ kòkò
Ibi a bá bókè
Ibẹ̀ là á fòkè sí
Ọ̀nà kì í dí mọ́ atẹ́gùn
Ọ̀nà kan kì í dí máfẹ́fẹ́
Fínní báyìí ladìẹ ń toko èèmọ́ bọ̀
Ire ní í ṣojú awo
Ibi a dẹyin awo
Ọ̀nàkọnà tí mo lè rìn
Ire ni kó máa ṣojú mi
Kíbi ó dìgbà tí mo bá kọjá tán
		(ibid.: 21)

The trees and the palm trees that are on the way, prepare the way
Wizards that are on the way, prepare the way
Witches that are following, go back
We excrete before anus is washed
We urinate before shaking the penis
The river is troubled after stepping into it
Olobo bears fruits far far back
It is after the death of snail before the shell is used to clean the pot
Where the mountain is met
Is where it will be left
Nothing hinders the wind
Nothing hinders the breeze
The hen comes back neat from expedition
The cult witnesses good fortune
Evil withdraws from the cult
Every way I tread let me witness good fortune 
Evil should only happen after I have passed by.

The datum in (10) is an incantatory genre for protection and for bringing good fortune. The various names mentioned in the data, which are symbolic, show the intention and the desire of the enchanter. Oṣó ‘wizards’ and Àjẹ́ ‘witches’ as portrayed in this instance are believed to be evil carriers (though some believe that these supernatural beings can also do good in terms of protection), hence, the enchanter commands them to desist from following him. However, because the enchanter perceives that these beings can sometimes do good, in this instance then, he wants them to prepare the way for him. He also mentions certain things that are done after a particular activity. For instance, the anus can always be washed after excreting, not before; the penis is only shaken after urinating, while the river can only become troubled after it has been stepped into. Therefore, these names correspond to what always happens after something has been done. The intention and the desire of the enchanter, therefore, correspond to the symbols he used in the incantation. As a result, he/she expects adequate protection from the supernatural beings he has mentioned in the incantatory genre.

7. Conclusion

We have looked at the language correspondence in this paper as it relates to the incantatory genres of ọfọ̀, ògèdè and àyájọ́. We have shown in the paper that there is a correspondence between the names mentioned in the incantations by the enchanter and the healing therapy it is aimed at. We also affirmed in the paper that the words spoken in the various incantations are believed to possess supernatural power, hence are potent enough to accomplish what is intended. This is so since the beings believed to cause ailments, diseases and misfortunes are supernatural beings. Even though the focus is more on illnesses, diseases and ailments, we also looked at the genres for protection and good fortune. It is our belief that if governments at various levels could encourage these traditional medicine practitioners to operate side by side with the medical doctors in our various hospitals and health centers, most of the diseases ravaging the people and for which orthodox medicine has no solution or answer would be resolved by these traditional practitioners. Governments are therefore advised to give a chance to these traditional medicine practitioners to contribute their own quota to the health care delivery system in the nation, Nigeria.

Note
The interpretations of the incantations were done by the authors themselves.
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