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Abstract
Several studies have explored the forms and functions of Yorùbá proverbs. However, little attention has been given to critical investigation of biased representations in the proverbs. Thus, this study explores stereotypes, ideologies and superfluous categorisation of women in Yorùbá proverbs. The study adopted van Dijk’s model of critical discourse analysis as its theoretical framework. 50 Yorùbá proverbs concerning women were purposively selected from Yorùbá Proverbs,a collection of several Yorùbá proverbs by Owomoyela Oyekan, published by the University of Nebraka Press,Nebraka in2005.Findings of the study showed that several Yorùbá proverbs show some kind of lexical choices, discursive structures, and strategies which are deployed in exercising the power of the dominant (male) group, and how people are manipulated to form or confirm the social representations that are consistent with a conservative, supremacist ideology. Some of the proverbs deployed rhetorical means such as stereotypical and sexist representations, sweeping generalisation, hyperbolic metaphor,  negative lexicalization, name-calling, argumentum ad populum, poisoning the well, ideological polarization, logical fallacy, and biased analogy for stereotypical and superfluous representation of women and social problems in terms of greed, infidelity, deceit, and witchcraft.


Introduction
Language or discourse is not a mere instrument of communication and knowledge but it is ‘imbued with power’; it is action-oriented; it has the ability to influence or control people’s actions and thoughts. People do many things with discourse. They use it for both positive and negative purposes and as a social production, discourse is open to multiplicity of interpretation (Olorunnisola 2006, p.171). Social discourse is specifically a major instrument of power and control. It is part of the professional roles of linguists to investigate, reveal and clarify how power, injustice, discrimination, and prejudice are inscribed in and mediated through linguistic, discourse, and rhetorical codes. This focus is necessary as it will help in exposing general social problems and consequently result in the transformation of our society into a place where people are not discriminated against based on gender, political belief, religion, or ethnicity.
	There is ‘politics’ in the ways in which people, regions, groups, events, policies, etc., are represented by other people in their discourses. Representation refers to the production of meaning of an object, event, a person, or a group of people through linguistic and visual codes or through any other means of signification (Fox, 2001). Thus, representation involves making claims on and about reality without being the same as realism (Pan, 2002). Textual or discursive representation is ideological, political, and powerful because it has real effects on people’s lives, rights, thoughts, and actions in the society. This is why the minorities may suffer from inaccurate, negative, or ideological  representations. Ideology is seen in terms of the social cognitions that are shared by the members of a group. The discourse dimension of ideologies explains how ideologies influence our daily formal and informal verbal interactions. Discourse plays a crucial role in the daily expression and reproduction of ideologies. Ideologies have something to do with systems of ideas, and especially with the social, political or religious ideas shared by a social group or movement. Ideologies are the fundamental beliefs of a group and its members. Ideology is also defined as a system offalse consciousness, misguided or misleading beliefs (van Dijk, 1996)
	In recent years, language use (such as naming expressions like ‘fundamentalist’, ‘conservatives’, ‘disabled’, ‘terrorists’, ‘militant’), especially in public discourses, has come under serious scrutiny (Hayakawa and Hayakawa, 1997). Linguists as well as communication researchers are becoming far more sensitive to words, expressions, discourses, and pictorial representations that are biased against other people or groups. With the emergence of Critical Linguistics (CL) and Critical Discourse Analysis (CDA) in the late 1970s and early 1980s respectively, many linguistic scholars, particularly in the Western countries, where democracy, justice and equity are given adequate considerations, have called for the need to treat people fairly in public discourses (Pan, 2002). Linguists in the twentieth century now advocate the avoidance of the use of language that satisfies the intention and need of the ‘self’ but which is overtly or subtly derogatory, offensive, harmful to the ‘other’. Their concern is how to have an unproblematic society that is appropriately referenced by language use in various public discourses and transform the existing order into one that is less harmful or discouraging to some and more beneficial to all.
	Some language users often superfluously categorise others based on attributes such as race, class, gender and sexual orientation, and employ these stereotypes to form expectations for social interactions with members of other groups(Foschi et al., 1994; Ridgeway, 1997; Waldinger and Lichter, 2003). As Ridgeway (1997) argues, these stereotypes are cognitively grounded and therefore often operate in subconscious or conscious ways. Therefore, they typically surface as stereotypes that people form as they engage in social interaction with members of an out-group and use specific individual’s actions as a basis for sweeping generalisations about the entire group to which that other belongs (Kirschenman and Neckerman,1991). As asserted by Adetunji (2010) the Yorùbá society in particular and Nigeria in general are a patriarchal society, where ‘the male child is preferred, the man is the “lord” and the child is expected to inherit his/her father’s (not mother’s) property. In this society, all aspects of human identification and socialization pitch the man at the top and the woman below….’ This hegemony is also reinstated in the use of proverbs.
	Proverbs are powerful communication tools in social interactions which the Yorùbá people mostly found in south-western geopolitical zone of Nigeria, hold in high esteem (Asiyanbola,2007). Nevertheless, when stereotypes are deployed in proverbs and become shared local knowledge, theyare capable of resulting in bias, discrimination and the reproduction of inequality. Agbájé (2002) defines proverbs as a rich source of imagery and succinct expression, encapsulating abstract ideas and allusive wording, usually in metaphorical form. Agbájé (2002) also asserts that the Yorùbá hold proverbs in high esteem because they are regarded as the wisdom lore of the society. Yorùbá elders constitute the repository of the traditional intelligence, logic and verbal or oral wit. According to Owomoyela (2005), the use of proverbs is the most important and most effective strategy the Yorùbá have devised to optimize the effectiveness social interactions. The culture’s richness in them, bears out the Yorùbá insistence that without proverbs, speech flounders and falls short of its mark, whereas aided by them, social communication is fleet and unerring. This belief is asserted in the Yorùbá proverb, òwe lẹṣinọ̀rọ̀; b’ ọ́rọ̀básọnù,òwe la fi ńwá a (proverb is the horse of speech; when speech is lost, proverb is the means we use to hunt for it). The importance of proverbs in African formal and informal verbal social communication has engendered a lot of research. Nevertheless, much research efforts have not been focused on critical investigation of Yorùbá proverb perhaps because they are believed to express unexceptionable truths and  appeal to established authorities.
	For example, Agbájé (2002) explores the reconciliatory effect or functions of proverbs in Yorùbá society and observes that any kind of penetrating comment on behaviour may be made in the form of a proverb and used to warn or advise or bring someone to his senses. Hence, whenever the appropriate proverb is presented to the parties in dispute, the tensions that are inherent in such relationships are controlled through the use of elliptical proverbial. Olajubu (2003) also examines the place of women in Yorùbá religion and proverbs and asserts that female principles are generally regarded as symbols of coolness(ẹ̀rọ̀) while male principles are construed as representing toughness (líle). This underlines the people’s conception of female(abo) and male (akọ). Hence the people say, “k’ọ́dúnyìíy’abofúnwa o” meaning “may this year be female for us” (bring us all that the female principle stands for).
	Using data surreptitiously collected during numerous episodes of conversation among a sample of native speakers of the language, Fakoya (2007) offers a thumbnail investigation of some ‘offensive’ Yorùbá proverbs with the objective of seeing if the production of bawdy imagery can cause conversation to overbalance, and whether the conversational value of such proverbs is sufficient for interlocutors to ignore their ‘distastefulness’. He concludes that to the Yorùbá, sexually explicit proverbs are available as much as ‘decorous’ ones, to augment speech and make meanings and intentions clearer. Olubode-Sawe (2009) examines how hearers interpret proverbs with the aim of determining the cues that are deposited in a proverb to help the hearer deduce the meaning.
	Adetunji (2010) investigated some of the forms of linguistic violence against women in Yorùbá proverbs and observed subtle and abusive forms of linguistic violence used to silence and dominate Nigerian women, a situation which he noted is traceable to the cultural dictates of a patriarchal, androgynous culture. Melefa and Chukwumezie (2014) also examined pragmatic acts of proverbs within the contexts of crisis in Soyinka’s Death and the King’s Horseman. Their study focuses on proverbs that are used within crisis situations in the play, that is, those deployed in situations where there were confrontations and disagreement between the traditional order and the new western order in the play. They categorised the pragmatic acts drawing insights from Mey’s (2001) theory of pragmatic acts and from contextual resources such as shared situational knowledge, shared cultural knowledge, inference, etc. They observed that pragmatic acts of counselling, cautioning, challenging, accusing, unveiling, etc. were performed with crisis-motivated proverbs in the play by characters to strengthen the force of dramatic action.

The Yorùbá Language 
Yorùbáis a tonallanguage, which belongs to the Yoruboid group of the West Benue-Congo of the Niger-Congo phylum of African languages (Williamson and Blench 2000, p. 31). Yorùbá is spoken natively in Nigeria with about 30 million speakers.Yorùbá speakers are also found in African countries like Ghana, Sudan, Sierra-Leone, Togo, Republic of Benín, and Côte D’Ivoire as well as non-Africa countries such as, Brazil, Cuba, and Trinidad and Tobago. Yorùbá is officially known as one of the three major languages in Nigeria. Yorùbá is used for various informal and formal functions including its role as language family interaction, language of entertainment, language of religious worship, language of the media, especially community newspapers, radio and television and language of formal education in the primary school (Fabunmiand Salawu2005). 

Theoretical Framework: Critical Discourse Analysis (CDA)
The theoretical framework adopted in this work is Critical Discourse Analysis (CDA), a contemporary model of inquiry in media discourse, which is concerned with issues such as the projection and re-enactment of power through discourse, the instantiation of dominance and inequality in discourse, the ideological underpinning of discourse and discourse’s affiliation with social change. The socio-cognitive model developed and used by van Dijk (2000, 2008) is chosen for the study. The model is characterised by the intersection between cognition, discourse and society. The model began with informal text linguistics and subsequently incorporated elements of the psychological model of memory, together with the idea of frame taken from cognitive science (Hidalgo, 2005). Van Dijk’s approach essentially focuses on stereotypes, the reproduction of ethnic prejudice and inequality, power abuse in communication by elites and resistance by dominant groups. Among these variables, the most widely quoted and referenced by CDA scholars are power abuse and dominance.
	Besides these contextual means of mind control, the socio-cognitive model of CDA is also inclusive of other structures of mind control which are essentially discursive. These structures which bother essentially on the use of persuasive strategies, include the highlighting of topics in a newspaper headline, argumentation and manipulation in discourse which manifest in implicit communication of beliefs to recipients without actually asserting them, and by so doing minimizing their chances of being challenged. To van Dijk (2008), socio-cognition, the “system of mental representations and processes of group members” (p.8) mediates between society and discourse. These mental representations manifest ideologically along the Us versus Them dimensions, or the in group and out group… Members of one group usually present themselves or their own group in positive terms, and the other group in negative terms (van Dijk 1996, 2015). van Dijk (2014) believes that any CDA scholar who desires to make transparent such an ideological dichotomy in discourse needs to analyze discourse in the following way:
a) Examine the context of discourse; historical, political or social background of a conflict and its main participants.
b) Analyze groups, power relations and conflicts involved.
c) Identify positive and negative opinions about Us versus Them.
d) Make explicit the presupposed and the implied.
e) Examine all formal structure: lexical choice and syntactic structure, in a way that helps to (deemphasize polarized group opinions).
Also included in the socio-cognitive model is the difference he makes between the macro and the micro social orders. Whereas, according to him, power, dominance and inequality between social groups fall within the macro level of analysis, language use, discourse, verbal interaction and communication belong to the micro level of analysis. These two levels of social order and analysis, according to him, form one unified whole in everyday interaction and experience. Furthermore, van Dijk’s (2008) framework has provided some illustrations of the categories that he believes to be important in doing CDA studies. He asserts that the main point of the analysis is to show how various ideologies are expressed in various kinds of structures. Such categories include; actor description, authority, categorization, comparison, disclaimers, euphemism, polarization, hyperbole, vagueness, victimization, irony, to mention but a few. 

Data Analysis and Discussions
This section is concerned with data analysis and discussion.

Stereotypical and Superfluous Representations 
Stereotypical representation refers to any use of language that assumes a stereotype about a group of people. Stereotypical and superfluous representation manifests in linking only women with social problems of greed, infidelity, deceit, and witchcraft, among others. Some of the examples below are are replete with instances of female dehumanisation and deprecation as some they compare women to animals, plants, property, death, and trouble. For instance:
 {1}Obìnrin tí kò níwà, ìyá ẹ̀ ní ḿbá ṣorogún.
(A woman without good character will haveonly her mother as co-wife.)

 {2}Bí abá ká okó mọ́ obìnrin lòbò á ní kùkúni.
(If one catches a penis in a woman’s vagina, she will argue that it is only a corncob).

 {3}Bí obìnrin bá máadán èké wò, á daa aṣọ dúdú bora.
(When a woman wishes to engage in mischief, she wears dark clothing). 

 {4 }Elà lọ̀rọ̀; b’óbinrín bá jókòó á laṣọbòbò.
(Statements must always be clarified; when a woman sits, she covers her genitals with
her wrapper)

 {5}Ení fẹ́ obìnrin arewà fẹ́ ìyonu
(Anybody who marries a beautiful woman, marries problem.)

 {6}Bíkòsí tọmú tíḿbẹ láyà obìnrin, tí kòsí ilẹ̀kẹ̀ tíḿbẹ nídìí àgbèrè, òrẹ́ẹ̀ mi dáradíẹ̀ ju obìnrin lọ.
(Except for the breasts on the chest of a woman, and the beads around the waist ofthe woman who sleeps around, my friend is somewhat more attractive than a woman).

 {7}Obìnrin kìí ròhìn àjò tán.
(A woman is never done telling about the trip she took). 

 {8}Obìnrin kìí tóbi k’Óròmá gbée.
(A woman is never so large that Orò cannot carry her off). 

 {9}Obìnrin òṣeé finú hàn.
(A woman is not suitable to expose one’s secrets to). 

 {10}Obìnrin-íntẹ̀ ìlú, ó tú.
(A woman founds a town, and it scatters). 

Example {1} is a proverb used to state that person whose character is bad will find it difficult to have a spouse. However, the proverb is a stereotype against women by stating that a woman without good character is unlikely to find a husband, implying that it is only women who have character issues. Example {2} is demeaning. The demeaning content of the proverb indicates that women are not trustworthy as they deny even the obvious. Example {3}stereotypically depicts that a woman’s furtiveness portends mischief. Example {5}hints that beautiful women are believed to be promiscuous. The unfounded association of beautiful women with promiscuity is negates practical realities. Examples {6}{7}, {8}, {9}, and {10}are proverbs that condemn promiscuity, loquacity, nastiness, treachery,  and incompetence, respectively, they are biased against women as they are used to maintain certain beliefs and attitudes that women are known for promiscuity, loquacity, nastiness, treachery,  and incompetence. In spite of the fact that many hypotheses have accused men and women of such issues, women have far more often been stereotyped as such.

Sweeping Generalisation
Sweeping generalisation involves forming a conclusion on scant evidence. It entails applying a statement that is true for one particular situation to another situation without considering how the two situations may differ.

 {11}Kòtò ayé, kòtò obìnrin, àti kòtò ikú, ọ̀kan ọ̀ yàtọ̀.
(The pit dug by the world, the one dug by awoman, and the one dug by death: they areall the same). 

 {12}Obìnrin ì gbé ibi tó  máa rọ̀ọ́ lọ́rùn.
(A woman never remains where her well being rests.)

 {13}Bí obìnrin ò bá gbé ilé tó méjì, kì í mọ èyí t’ósàn.
(If a woman has not lived in at least two homes, she never knows which is better.)

 {14}Okó ilé kìíjọ obìnrin  lójú, àfibó bá dó tìta.
(The penis at home never impresses the woman, unless she fucks one outside the
home.)

Example {11} postulates that the world, women, and death are equal in their portent. Examples {12}, {13}, and {14} also warn against lack of contentment by postulating that some people(male and female) do not appreciates appreciate good fortune until they have tasted some adversity. Nevertheless, the proverbs are prejudiced generalization against the female race as they fail to consider that some men also have the problem of insatiable search for better opportunities that the proverbs are condemning women for.

Hyperbolic Metaphor
Hyperbole refers to deliberate use of exaggeration to emphasise a point while metaphor is a comparison through which the meaning of one thing is transferred to another. Hyperbolic Metaphor refers to exaggerated metaphor. 

 {15}Kàkà kí ó sàn lára ìyá àjẹ́, ó fi gbogbo ọmọ bí obìnrin; ẹye ń gorí ẹyẹ.
Instead of mother witch’s affairs improving,all the children she bears turn out tobe female; birds climb upon birds.

 {16}Màá-ṣe-é-màá-lọobìnrin, ojú-u pópóloriṣà-a rẹ̀ńgbé.
(I-will-do-as-I-wish-and-go-my-way woman:the memorial shrine to her goddess belongs
by the roadside)

Examples {15}is a hyperbolic metaphor which compare a person with dwindling fortunes to a woman who is alleged to be a witch and continues to bear female children. The proverb reinstates the ideology that witchcraft is characteristic of the spiritual essence of women.The use of the womanin the proverb with the negative connotation of witchcraft only reflects thesentiments which the Yorùbá usually share and display that old women are witches. Example {16} is not only also metaphorical but hyperbolic. It compares a person does not cares about his or her character with a stubborn woman who is not worth keeping as a wife. 

Negative Lexicalization
Negative lexicalization refers to the use of abusive or offensive words or expressions in proverbs. Such proverbs are mainly used to teachmen moral lessons concerning how to relate with women by emphasizing some negative tendencies which the Yorùbá people think believe some women have. Nevertheless, in doing this, negative words are used to describe women. Example {17} describes women as obstinate, masochistic, and stubborn while example {18} lexically castigates them as murderous. 
 {17}Pamí-nkú obìnrin ṣorí bẹmbẹ s’ọ́kọ.
(A masochistic woman hardens her head against her husband.)

 {18}Obìnrin bímọ fúnni kò pé kó má pani;
(That a woman has had your child does not mean she cannot kill you; that a woman
has not had your child does not mean she may not kill you.)

Name-Calling
The name-calling technique links a person or an idea to a negative label. The user of this technique hopes that the negative connotation associated with the name will cause the audience to overlook any available evidence and reject the labeled person or idea. A more suitable form of name-calling involves words that are selected because they invoke certain emotions.

 {19}Kàkàkí ó sàn lára ì̀yá àjẹ́,, ó fi gbogbo ọmọ bío bìnrin; ẹye ń gorí ẹyẹ.
(Instead of mother witch’s affairs improving, all the children she bears turn out tobe female; birds climb upon birds.)

 {20}Òmùgọ̀ èèyàn ní ḿ b’óbìnrin mulẹ̀; ọjọ́ tóbìnrin bá m’awo l’awó bàjẹ́. 
(Only a foolish person enters into a secret pact with a woman; the day a woman knows a cult mystery is the day it is exploded).

 {21}Obìnrin re ilé àlè, ó fi ilé ìyá ẹ̀ tan ọkọ jẹ.
(A woman goes to her lover’s house and uses her mother’s home to deceive her husband.)

 {22}Obìnrin d’élé ọkọ ó gbàgbé ọ̀rẹ́.
(On arriving at her marital home, a woman forgets her suitors)

Examples {19}, {20}, {21}, and {22} are some of the oppressive Yorùbá proverbs against women which serve as means by which they perpetuate their hegemony on the women. Example {19} negatively names women witches which is a reflection of the sentiments that women become witches as the age. Examples {20}, {21}, and {22} castigate women as unfaithful, promiscuous, and churlish, respectively.

Argumentum ad Populum
This is a strategy that concludes a proposition to be true because many or most people believe it. In order words, the basic idea of the argument is: “if many believe so, it is so”. This type of argument is known by several names, including appeal to the masses, appeal to popular belief, appeal to the majority, argument by consensus, and consensus fallacy, etc. This discourse strategy means ‘argument to the people or telling the people what they want to hear’ {Cross, 1997, p. 288 }.

 {23}Gbogbo obìnrin ló ń gbéṣẹ̀, èyí tóbá ṣe tiẹ̀l áṣejù laráyé ń pè l’áṣẹ́wó.
(All women are unfaithful; only those who know no moderation are put down as whores.)

 {24}Obìnrin bẹẹrẹ: òṣì bẹẹrẹ.
(Innumerable females, innumerable problems.)

 {25}Ẹṣin Obìnrin sòrogùn, ó lè gbéni ṣubú.
(It is difficult to ride the horse of a woman)

 {26} Awo Eégún l’obìnrin lèṣe, awo Gẹ̀lẹ̀dẹ́ l’obìnrin lèwò; b’óbìnrín bá fojú kan Orò, Orò, á gbé e.
(The mystery of Eégún is accessible towomen; it is only the mystery of Gelede thatwomen may watch; if a woman catches a glimpse of Orò, Orò will make an end ofher. )

Example {23} reinstates the popular belief held by many men that all women are promiscuous. Example {24} similarly buttresses the ideology that females are not productive like males. Example {25} uses the horse metaphor to show the whims and caprices of women but supports the general assumption that women are insatiable. Example {26}is directed to fortify argument that it is not everything that a man can do that a woman can also do and get away with it. 

Poisoning the Well
A speaker or writer who “poisons the well” presents an argument in such a biased or emotional way that it is difficult for an opponent to respond without looking dishonest or immoral.

 {27}Obìnrin pẹ́ l’ọ́jà ó fì ògbójú wọlé.
(A woman who tarried too long at the market returns home with a brazen face.)

 {28}Obìnrin abàlè mẹ́fà: àlè mẹ́fà ò mọ ara wọn.
(A woman who has six lovers: the six lovers never know about one another). 

 {29}Bí obìnrin bá di méjì, imú ọkọ á di odó,ání wọ́n ò túnyín imú luòun mọ́.
(When women number two, the husband’s nose becomes a mortar; she [the first wife]
says that he no longer rolls his nose in her direction). 

 {30}Obìnrin torí ọ̀rọ̀ rodò.
(Women go to the stream only in search of gossip). 

 {31}Owó l’obìnrin mọ̀.
(Women care only about money). 

 {32}Ojú l’obìnrin mọ̀.
(Women know only the face). 

Example {27} describes women as belligerent especially when they want to ward off criticism for an offence. Example {28} also vilifies women as mistresses of promiscuity and deceit.  Example {28} judgmentally describes women as jealously resentful. Example {30}pejoratively disparages women as effusive by stating that Women can do anything to get opportunity to gossip. Example {31} vilifies women as unreliable by stating that whatever women do, they do it for money. Example {32} instinctively represents women as untrustworthy by stating that it is only when their husbands are present that one can trust women. 
Ideological Polarization 
The pattern resulting from van Dijk’s approach to ideology, cognition and discourse is an ideological square. The two strategies of positive self-representation and negative other representation characterise interaction within and between groups in terms of presenting oneself and the others  (van Dijk, 1998, p. 44). Ideological polarization at all levels of discourse emphasizes good properties of ‘us’(in-group) and bad properties of ‘them’(out-group). In categorizing people in in-group (self/us) and out-group (others/them), the expression of polarized cognitions are very prevalent.  

 {33}Bí obìnrin bá wọ’gbó Orò, a ò lè rí àbọ̀ ẹ̀ mọ́.
(If a woman enters the ritual grove of the Oròcult, no one will ever see her return.)

 {34}Ẹnití ó bá obìnrin kó lọ sílé-ẹ̀ yóò sùn nínú ẹ̀rù.
(A man who goes with a woman to her house will sleep in fear.)

 {35}Obínrin tó bímọ tíò gbọ́n f’abẹ́ jóná.
(A woman who gives birth to a child that lacks wisdom only singed her genitals.)

The proverb in Example {33} is directed to women who are often taken to be unclean or unqualified for some spiritual activities. It states that it is not everything that men can do that women can also do and get away with it. The proverb basically depicts the traditional patriarchal Yorùbá setting and emphasizes any woman who involves in forbidden action is bound for destruction. Example {33} states that it is immoral for a man to live in a house built by a woman, implying that the money used by a woman to build a house may be proceeds of promiscuity.  Example {33} restates the popular argument that a good child belongs to the father while a bad one belongs to the mother by disparagingly implying that any child who grows up without wisdom is the bane of the mother

Logical Fallacy
This refers to proposition or argument which appears rational, real, or valid but is not. 

 {36}Ọgbọ́nàgbọ́njù níń sọ ẹni d’iwin; bí  oògùnbá pọ̀ lápọ̀jù á sọni di wèrè; b’óbìnrín bágbọ́n àgbọ́njù, péńpé laṣọ ọkọ-ẹ̀ ḿmọ.
(Excessive cleverness turns one into a phantom; too much magical charm turns theowner into an imbecile; if a woman is too cunning, her husband’s clothes wind up ill-fitting.)


 {37}Eégún ò na obìnrin lágọ̀; obìnrin tú kíjìpá ìdí-irẹ̀, ó fi na eégún.
(The masquerader did not hit a woman with his shroud, but the woman unwraps her
home-woven wrapper and hits the masquerader with it. 

 {38}À ń fọ̀tún tẹní, à ń fòsì tú ṣòkòtò, obìnrin ní a kò bá òun gbọ́ t’ọmọ.
(One spreads a mat with the right hand while removing one’s pants with the left hand; yet
the woman complains that one is not helping her quest for a child.)

 {39}Epo lóṣeé jẹṣu; àkàsọ̀ lóṣeé gun àká;obìnrin dùn-ún básùn ju ọkùnrin lọ.
(It is palm oil that goes best with yams; it is a ladder that is best for climbing granaries;
a woman is more pleasant to make love to than a man.)

Example {37} illustrates a case of a person who is lucky to have escaped trouble, but he or she goes to consciously provoke it. Example {38} states that some people are incapable of identifying and appreciating privileges.  Example {38} asserts that some specific things are suitable for particular purposes and not just anything at anytime. Nevertheless, examples {37}, {38}, and {39} constitute logical fallacy because they are awash with instances of female dehumanization and deprecation as women are used to represent stupidity and ingratitude. 

Biased Analogy
This is a kind of biased comparison in which something unfamiliar is explained by a comparison to something more familiar.

 {40}Ẹni t’óbìnrin òkí l’ àlè -ẹ rẹ̀.
(It is the person a woman does not greet thatis her lover.)

 {41}Obìnrin kìí gba owó àlè tán kóní ginisà ń ṣe òun.
(A woman does not take a lover’s money and then complain of menorrhagia.)

 {42}Obínrin tí kò ì lórogún ò tíì m’àrùn tí ń ṣèun.
(A woman who does not yet have a co-wife does not yet know what disease she has.)

Examples {40}, {41}, and {42} are proverbs that depict various analogies used in social discourse. They contain some comparisons of various kinds but the biased and demeaning content of the proverb is the focus on the woman for negative social behaviour. Social conflict is thus cognitively represented and enhanced by the analogies and discursively sustained and reproduced by derogating, demonizing women

Conclusions
Although Yorùbá proverbs are very powerful communication tools in formal and informal social interactions, this study has shown that many of them are imbued with covert and overt forms of stereotypes and negative ideologies against women. The analysis in this study has showed how readers or listeners of Yorùbá proverbs could be manipulated to form or confirm the biased  representations of women, which are consistent with a conservative male supremacist ideology through the deployment of rhetorical means such as stereotypical and sexist representations, sweeping generalisation, hyperbolic metaphor, negative lexicalization, name-calling, argumentum ad populum, poisoning the well, ideological polarization, logical fallacy, and biased analogy in Yorùbá proverbs 
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