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Abstract

Death is a sad event that\eas survivors of the deceased with pain and sense of loss. The
pain is deeper when the body of the deceased is not.fdin&laggravates thgrief. There

are existing studies about death, grief and mourning but there is dearth of information on the
presen study which was conducted to bring to the front burner, Igbo cultural slant to death,
grief and mourning for a relative whose corpsenissing This research was carried dayt
observation, irdepth interviews and focus group discussion in theabala communities in
Anambra State of Southeast Nigeria. Data was analysed using descriptive statistics. It was
found out that cultural beliefs concerning the loss of the body of a geasonincreases

grief and may have negative spiritual implicatidmsthe relatives anthe spirit world. This

is why the people of the aréa not only insiston according due respects and funeral to their
dead relatives but also recalling their spirits and bodies home in a ritual ceremony known as
Mta akw\. The studysuggests proper understanding of a people's culture, beliefs and
practices before giving it a negative tag as has been the case with Christian missionaries that
labelled aspects of traditional religion and practicesthen

Keywords: corpse, deatHjita akwh,” mabala, recalling

Introduction

Death, even when described as a necessary end, remains a painful and sad event irrespective
of age, sex, creed or political inclination. This is owing to the fact that it puts an end to
relationship and bond. Deahbeing characterized by grief and mourning are common life
events. However, death, grief and mourning are common life events that Nwosu, Njemanze,
Ekpechu and Popoola (2017) affirm that all cultures have ways of coping with death and
grief stressing thatulture has impact on grief. On the flipside, staying without accurate idea

of what happened to a loved one or relative is a lot more devastating.

There are cultural beliefs relating to death and grief with attendant cultural practices or
events that maincrease grief in the area. One of such is when the body of a dead relative is
not found. The people also have traditional ways of managing such a situation. According to
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Ogbalu (2018), death is not the end of life but a means of transition to the gpldt Whis
confirms the insistence of the Igbo in bringing home the body of late relatives, otherwise,
the sojourn in the spirit world may be hampered.

There have been several ethnographic studidgbo belief in life after death but none, to

the knowlede of this researcher, torched on the ritual that subsists when a corpse was not
brought home. This is one of the unique cultures of some parts of Igbo land though this
study focuses on mabala area of Anambra State.

Background to the Study

Over the yeas, there have been incidents that could resulbss of lves without recovery

of the bodes, which landhe traditional or regular system into confusion and at the same
time, make the job of emoing the bereaved more challenging. Such incidents figkeriud

slide and the disappearance of the Malaysian airliner, plane crash, the 9/11 attack, wars,
communal battles and so on, may reguthis kind of loss.

According to Kaycee (2014jhe sense of denial in this situation is enormous as the mind
naturdly assumes thdéoved ones that diedre somewhere and will walk back through the
front door any moment. The mind remains stuck in this belief, even when all evidence points
to the fact that the person is gone forever. Kaycee also observes that plafumiegabin
absence of the corpse

Much as death and grieving are associated with a physical body, funeral arrangements
involve a viewing, which affords friends and family opportigsitto share memories and
havefinal views of the corpsesof their their loved relativesThis usually features service or
events that get ttheir peak with the ashes to ashes and sand to sand cereastimg/bodes

are lowerednto the grave In the case of a cremated botlye corpse is represented with

the ashes of the deaerson which iianded overto the survivorsHowever, the ashes does

not suffice for the body. This is because without a bodythal symbolic outlay and
traditionsattandent to the funerate disrupted.

In Igbo land however, handling such a situatiearies. Ordinarily, as Nehring .ch)
observesthat the traditional burial rites involvenot one, but two funerals whose main
intention is to safely escort the deceased from the realm of the living to the spirit world.
Only after a successful second fualezan the deceased pass from the timeatafokazl' -- a
period of torment- into a state of peace and contentment.

In a situation where the body of the deceased was not found, it is believed that the dead one
is unfortunate which may be brought to bear the living members of one's family
Therefore, beyond the pain and grief experienced by the family, they make efforts to sort out
the spiritual connotations of the situation.

Statementof the Problem
There are conditions that point to the urgent rfeegiroper documentation of Igbo practices
so that they may be preserved for posterity. This need is highly perceived in the absence or
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mildly put, lack of standards in the projection of Igbo cultural products. It can also be argued
that overt poor usagendpromotion of Igbo language, poor maintenance and preservation of
cultural products, our history and oral tradition; and the lack of proper documentation of
cultural products that could be privately owned; or scattén different institutionpoint to

the needor this paper

Several authors have researched into different aspects of Igbo: history, language, their
legacies in material form (such as dress, cuisine, furniture and architecture which have been
captured in coffee table books, tourism braelsy museum sites and foods), unfortunately,

the topic of death has been relegatethasgbo and their culture regard it as unpleasant.

This therefore calls for research and documentation of these Igho practices, rituals and rites,
especially, as Chiimnity and modernity are fast eroding the culture. There are written,
pictorial and video documentations of Igbo funerals but rarely have researchers delved into
the social, religious and cultural leasfor these funeral practices general; andecalling

the corpse of the dead particular

This study promises to be a rich addition to existing information and literature since it hopes
to x-ray the underlying factors and meanings behind this particular funeral custom which has
remained a gap which an stigation as this can fill.

Objectives

Like any other project, this research has some objectives it sets out to achieve. It is these
objectives that informs the researdle general objective of this study is to understand and
document the custom @hta akw, recalling the missing corps€éhe specific objectives are

to:

1. ascertain the reason figikta akw\

2. ascertain the spiritual undertone of the exercise

3. find out how the practice is performed

4. straighten misconceptions about fida akw\ culture

Literature Review

There is a need to take a look at what have been written in the past in order to enable us take
a deep study of this topic. This is done by taking a look at three parts of literature review.
This is divided into theoreticaldmework, conceptual and empirical studies.

Theoretical Framework

This study was guided by Social Identity Theory (SIT) proposed by Tajfel and Turner, 1979
which explores the meanings associated with being members of a social group. The
proponents of thitheory believe that people define themselves in terms of their social group
membership, thus, they establish roles as part of their acceptance of the normative
expectations of being group members.

These scholars hold that there were three cognitive ggsesdhat were relevant to a person
being part of aroup. They are as follows:
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I.  Social categorization: where a person decides which group, he or she belongs to.
ii.  Social identification: the processes by which members identify themselves as part of
a social goup.
iii. Soci al compari son: me mber sdé6 oweptiosofncept
how members of thgroup should behave in comparison to other groups.

According to Trepte (2006), the SIT proposes that people categorize themselves into social
groups. Menbership and the value placed on it are called Social Identity. To enhance self
esteem, people want to develop a positive identityorder to do so, they show behawio

that are in consonance with demands of society. This theory is considered adegtase fo
study because it shapes how communities come to understand andulsaathich make

them part of a social in group and which impact on their attitude towards culture and
tradition with particular reference to death and status of the dead one.

Conceptual Discourse

Death, with its attendant grief, ends in burial. To the Igbo, it is believed that when a person
is duly buried and accorded the rightful funeral, the journey in the great beyond begins as
well as the necessary status that one deserngimld(2018) avers that:

Death is not the end dife but a means of transitioto the

spirit world. In the spirit world, the dead faces the last
judgement before Chukwu (the Mighty God). This judgement
determines his position in the spirit world. Thghteous is
given a comfortable place of rest with the ancestors. He rests
there for some time before he reincarnates back to the human
world as a new born baby to begin his life afresh. The evil and
the wicked join the malignant wandering spirits. Theyehag

fixed abode both in the spirit world and in the human world

Much as this position holds sway in some respects, it presents as a blend with Christianity as
Igbo belief accommodates karma and retributive justice but does not have a place for a
judgemen to be presided over by a supreme deity. This study has not delved into the
difference between the statustbé burial ofone whee corpse is availabknd one whose
corpses missing

Nwosu, Njemanze, Ekpechu and Popoola (2017) contend that not mdas stave been
carriedoutit he | gbo pie death amdpactibeevien as they submit that death,
grief and culture are interwovef his stresgs the need for understanding of a people's
culture and practices about death and grief. The stoghever, did not torch on what is
done or should be done when the corpse of the #eadssingwhich is the focus of this
study @ a peculiar practice in mabala.

QAta AKwA
Although[ji\ta akwh has been translated to mean "recallingrthesing corpsethere could
be other translations. Offering an explanation, Akajiobi Zulyke Chinwuba of Aguleri (2020)
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saidthatit means bringing back the spirit of a dead person who was buried at an improper
place. He saidhat this comes to be when the spirit of theadgerson begins to disturb the
living relatives. He noted that this relates more to women, especially if the woman was
married and willed to be buried at a particular place. For men he said, it pertains mainly to
cases of disaster or war; or people dyalgoad and the family cannot bear the cost of
bringing back the corpse. They will comfortably adopt fjhiea akw\ system so as to have
peace for both the living and the dead.

In a related development, Chief Igboekunie of Nando (2020) noted that in wéiatese, if

one was not properly buried for the spirit to be settled, the spirit will be hovering and
disturbing the relatives. &l describeghis as 'Tla avad. These relatives will in turn do
spiritual investigation and find out the demarwdstheir late elative, thenfulfill it. They
however noted that even when the burial place of this person is known, reburial is not
traditional with the people of Omabala. So, rather than go to exhume the body for reburial,
they will take toljiita akwA since it can see/same purpose as reburial.

Death

Death is an inevitable end, and people die as a result of varied causes. There are indications
that atthe end of many people's lives, they would want to be surrounded by family, in
familiar settings, and with a chande bid them farewell. "Mortals are they who can
experience death as death” (Schuster 1997). Schuster adds that in the knowledge that death
is inescapable, human society is, in a fundamental sense, a concerted and collective effort to
regulate death, pronw life and make sense of the boundary and transition between the two.

In Igbo society, death paves way for another level of existence. This idea is corroborated by
Rev. Fr. Dr. Anthony Idigo (2020) who explained that life after death in Christianitygliffe

from traditional religion since the latter believes in reincarnation while Christian faith
believes that after death, judgement follows with an eternal reward. Different climes and
creed have ways of maintaining relationships with the dead. This i®dlsen graves are
maintained and marked. In all, once a person dies, one translates to a corpse physically and
only deserves to be disposed. However, the spiritual aspect of the person is also protected by
the living who try to accord the deceased, dupaeisso as to merit the benefits of the next

life. The Igbo people of Southeast Nigeria believe that there will be negative consequences
when one has not been given full burial rites. Same or even worse consequences are
anticipated when one was not bur@dn the case cd missing corpse

Corpse

The moment of death produces a decaying body, an item of waste that requires disposal
(Posel and Gupta 2009). This is known as corpse which leaves the survivors with the
challenge of how to satisfy the quest #odignified end of human life so as to differentiate

man from other animals. Many authors (including Kelly (2015) and Posel and Gupta (2009)
have discussed issues about human life, death, corpse and the dualism of life; the humanity
and animality; the sa@ed and the secular; the humane and hereafter, the disgust and the
erotic, sovereignty and power. So far, Posel and Gupta (2009) submit that " the human body
is a natural metaphor for society suggests its malleability, its saturation with meaning, and
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its ability to function as a changing window onto ourselves, and ultimately our humanity,
dead and alive" The scholars conclude that "Corpses do matter".

In a 2005 study, Suzane Kelly takes a look on dead bodies that matter, giving insight into the
wrath ofthe corpse as well as reclaiming knowledge. Though Suzane did not delve into
funerals and unburied corpses, she discusses man's relation with the land which has to be
restored gainstpossible obstacles. Although Kelly promotes a movement that lays daim t
greener, simpler, and more ceadficient practices, she admits that something even more
promising is being offered up which is a tangible way of restoring our relationship to nature.

Funeral

The death of a loved one or relative is an inevitable expegidor human beings. It is
usually followed by burial and a funeral. It is evident that in the world of living things, only
humans hold funeral ceremonies. Funeral rites are an important part of collective behaviour
in human societies, more so, in Ighada

A funeral could be described as a ceremony or group of ceremonies held in connection with
the final disposal (burial or cremation) of a dead person. This could incorporate the eulogy
delivered, the sermon preached, the burial procession that maypstpthe body to the
grave. In Igho traditional communities, relatives and local community members help to
conduct funerals. This qualifies funeral as a form of mutual help, a social exchange of duty
and responsibility essential to individuals. Funeral kwmaa transition in which the
irreversibility of the ded is emphasized and also offers a venue for the culturally accepted
expression of loseelated emotions (Fultod995). This implies thatfuneral refers to the
ritualized acts performed to physicallgver the bonds of the living with the deceased and
retire them to social memory.

Bonanno, Wortman, Lehman, Tweed, HariSgnnega & Nesse (2002) note that people
who are confronted with the death of a loved one differ in terms of the nature and intensity
of their reactions. In subsequent months or years after the funeral, bereaved individuals
generally adopt a wide variety of grief rituals to cope with the loss. There are issues and
conditions that may facilitate or hinder the grieving process. This has described by
Lobb, KristjiansonAoun, Monterosso, Halkett & Davies (2010) as intad interpersonal
variables, such as attachment bonds and perceived social support.

However, irrespective of culture, religion or value system, death is usually followed
funeralceremony This practice and its reason may vary widely considering cultures and
religions (Walter2005). Funerals highlight an important aspect of grieving as they reinforce
the reality that the death has actually happened and that thesioekd be allowed to
surface. The funeral provides a safe and appropriate place to show and share one's feelings
with others.

Apart from basically serving the purpose of disposing of a body, funerals offer survivors the
opportunity to search for an undemding of the change of their personal values (Lobar,
Youngblut & Brooten, 2006; Kastenbaum, 2004). This ritual serves as both an endpoint and
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a starting point for the survivors. This is becauserfuad s mar k t he sdend of
while also preseimg others with the opportunity to affirm life by affirming death (Irion,
1991). Funerals also serve the purpose of remembering who the deceased was by
memorializing in an effort not to forget an individual (Irwin, 2015). Smith (1996: 192) avers

t h a tythioagh memorialization is the memory of anyone prolonged beyond the lifetimes

of those who mmember them based on experiendaineral therefore, is an act of
appreciating the life that has come to an end through the recollection of memories so that
theyseem to live on (Irwin, 2015). It is believed that individuals may address feelings that
are too difficult to communicate with others through such symbolic belravio

The result of a study by Gamino, Easterling, Stirman, and Sewell (2000) indicates that
funerals have the ability to aid bereaved individuals in the process of adjustment to life after
the loss. Hoy (2013) contends that funeral which goes with performance of rituals is

frequently linked to coping with the loss; while Kastenbaum (2004) sugygestit provides

a starting point for recovery and renewal. This alludes to why individuals use a wide range
of grief rituals to come to terms with the loss, such as lighting a candle or creating a place or
object in memory of the deceased.

Intuitively, it makes sense to assume that a good farewell of a loved one helps in coming to
terms with the loss (LensingP01).Castle & Phillips (2003) howevetatethat the pain and

grief may linger long after the funeral or memorial service. They also conteinuh tie@se
months, when social support decreases, rituals may be helpful in coping with the loss.
According to Pettitt () Homo sapiensonducted the earliest unequivocal burials with
bodies deposited in deliberately excavated graves wdmelderived fom caves in Israel
(Skhul and Qafzeh) datifigpm 90 00G to 110 000 BP.

Looking at the griehealing benefits of funerals, otherwise known as reconciliation needs of
funerals, one needs to acknowledge the reality of death when it happens. One theto begins
understand and embrace the pain of loss which will pave way for healthy grief (expressing
our painful thoughts and feelings) and healthy funeral ceremonies allow us to do just that. At
the third level, to heal in grief, one should shift the relationship the person who died

from the physical presence to the memorihe funeral encourages this shift since it
provides a natural time and place for us to think about the moments (good and bad) shared
with the deceased. Then comes the need to develow aeaitidentity. We are all social

beings whose lives are given meaning in relation to the lives of those around us. This is
about replacing the dead.

The fifth is the search for answers. A lot of questions prop up when someone loved dies; we
naturally aiestion the meaning of life and deatthy this person?Why now? Why this

way? What happens after death. These questions are natural to help get reconciled to grief.
These questions may not find answers but they provide the opportunity to think (gnd feel
things through. The sixth stage is receiving support from others. Suffice it to say that death,
feeling of loss, emotional pain, can be alleviated through funeral ritual and social support.
The funeral ritual is a public, traditional and symbolic meahgxpressing our beliefs,
thoughts and feelings about the death of a loved one.
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Reburial

When a body has been buried, it is considered to be in the custody of the law. This implies
that the disturbance or removal of an interred body is subject to thelcamdr direction of

the court.

Rank (nd.) explains that in a situation wheadbody has been improperly buried; probably

in a land or grave belonging to someone else who has not consented to the burial, a
competent court can order that the body be rewhdee reburial. Suffice it to say that
reburialis all theissues relating to the body of the deRdburialis done when the body is

seen and decided by the law and constitution

Disinterment

While explaining that disinterment is not a matter of rightniRenaintains that a surviving
spouse or next of kin of a deceased person has the right to let the body remain undisturbed.
This right, however, is not absolute and can be violated when it conflicts with the public
good or when the demands of justice regjutir

It is worthy of note that the law fauos and upholds that the sanctity of the grave should be
maintained. That is to say that once buried, a body should not be distDibietermentis
done when the body is seen and decided by the law and coostitu

Recalling

On recalling of the dead, this is more of cultural, psychological and spiritual event which
takes place in parts of Igbo land. Focusing anabala area, there is the belief that if a
person dies and the body is not brought home and buriagarticular identifiable grave, it

will not rest peacefully and will attract repercussions to the survivors. It is in a bid to avert
such a trend that survivors of the dead embark offitteeakwh\ exercise. This is a tradition
believed to give surviws peace of mind, and help the dead to attain their rightful position
status among the collaborators in their new state of exist®ecalling relates to the spirit

of the dead. Recalling is applied to a lost body and traditional with a mystical amelert
While reburial and disinterment affect everybody generally, recalling is gaédiy some
cultures in Igbo landparticularlyin® mabala.

Mourning with a Missing Corpse

Going through grief of a loved one can be a daunting journey, more so, when the body or
remains was not recovered. This is known as ambiguous loss. A physical ambiguous loss
means that the bodyf a loved one is ntonger around, as in the case of a missing person or
unrecovered bodffom war, but is still remembered psychologically due to the chance of
coming back. (Boss, 2010)

There have been several instances of death resuéirmgnbiguous losss like the 9/11
incident, the Haitian 2010 earthquadte In the case of 9/11, it was reported that only 291
bodies had been found intact and the remains of only 1,102 of the 2,823 victims had been
identified. On May 30, 2002, a solemn ceremony at Ground Zero was helarkahe end

of search and recovery efforts. Such a ceremony is also held cross cultures to offer relief to
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survivors of the missing persons. Emotional support from friends and relatives can be very
helpful in assisting when survivors are going througtefgrGiovannetti, Cerniauskait,
Leonardi, Sattin & Covelli (2015) contend that such a confounding experience becomes
even harder to bear as the incident is commonly sudden and dramatic, leaving caregivers
with little or no time to prepare practically, cogmely or emotionally. Thus, coping with a
sudden and tragic loss coupled with the absence of a body can really be challenging.
Offering further explanation, Edkins (2011) aver that those tdne missing loved ones

that theyhave no knowledge of their fator whereabouts, used 'ambiguous loss' as a
conceptual lens to understand the unique challenges of mourning without a body. Boss
(2016) however, identified ambiguous loss as a specific, relatively rare type of loss that is
intangible and uncertain, whicimherently complicates the mourning process for family
members. Boss (2004) in "goodbye without leaving" refers to this as a "relational disorder"
that is qualitatively different from ordinary loss (death) because the person is still here, but
not all here That is to say, the person is psychologically present but physically absent. Boss
therefore submits that as a result, there is no possibility of resolution or closure and thus the
grief process is frozen.

SchwartzMarin and CruzSantiago (2016) inform #t for every unidentified or unrecovered

body in some border region of the world there is a family somewhere else looking for news
about their missing relative. Some bereaved individuals may resolve unanswered questions
without the return of human remair®liller, 2014). This absence of remains, for some
others, may contribute to logistical, cultural, religious, cognitive, and emotional challenges
in accepting the death (Toom, 2018). Though the missing person can be remembered and
commemorated, as long akelr fate is not known, they cannot be mourned and their
relatives may struggle to go on with life (Perl 2016). However, in Igbo land, when the fate is
ascertained, like in a war situation, they are accorded funeral. This is one of the healing
therapies agepression may set in if the grieving person does not deal with his emotions or
feelings of grief.

Empirical Study

Hera (1995) gave a gender perspective to funeral rites with reégaafterdeath policy,
practices and beliefs. Thoudiis study was carrig out among Aotearoa people of New
Zealand, it is an analysis of women's roles in afemth work and ritual and focuses on the
male takeover and the subsequent professionalization of death which has removed death role
from the women in communities andaped such functionsn the community. Téstudy is

rather on ecofeminism than culture, belief and practice relating to death. Also, the research
soughtto demystify death and assist women and the wider community to reclaim control
over the last rites (righ). The current study is a bid to understand, unravel the reasons and
document the people's practice. Both studies however applied triangulation in their
methodologies.

Methodology
This study applied a qualitative approach in studyjizta akwh and réated concepts. With
the advent of Christianity and introduction of constitutional ways of doing things, some
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traditional practices are being relegated and given negative tags. The researcher adopted
observation by associating with the ceremony; theree aemistructured interviews, each
lasting one to twohours, which focused on eliciting adequate and sufficient information
aboutljita akw\ practices in mabala as well as the roles played by different segments of
the society during the ceremony. The spiritual and philosophical implications of the
ceremony, as well as the implications of ymerformance for both the living and theadl

were also ascertained through focus group discussions.

Recalling the Missing Corpse

In the communities where thi@\ta akwh ritual takes place, it is believed to be a spiritauad
psychological event. Akajiobi Zulyke Chinwuba (2020) said that waererson has been
confirmed dead, the family would know where (location) the one died. This is where the
spirit is believed to be, possibly hovering because one has not been accorded full burial. The
family, depending orits peculiar culture, will arriveite town or the borders of the place
their loved one died, with kolanuts, palm frond, an egg, a chick and a miniature coffin.
These items have high spiritual significance. The kolanut is used to greet the town and the
spirits there so as to allow the ceremdo be performed. This is equivalent of asking for
permission. The egg is meant to calm or cool down the spirit that is to be recalled so that it
will accept the plea. From the palm frond, leaves are taken and tied to the leg of the chick.
Then the spitualist invokes the spirit and performs the rituals, after which the palm frond is
hit on the ground or graveeventimes and put into the miniature coffin, with the chick.
Then, they will collect sand of the towor grave and take it home. The spiritisalwho
performed the rituabf recaling the spirit of this lost body will testify if it was successful. It

is believed that with this spirit recalled and buried appropriately and due funeral rites
accorded, there would be no extraneous implications tio the living and the dead. The
spirit that used to disturb will now rest and occupy its rightful position among the ancestors.

Data Analyses

While hosting Ogbuevi Chidozie Okeke of Anam to an interview sessidfi\tanakwh\, he
explained that the people believe in life after death, hence, the need for people to arrive the
great beyond and find themselves in the right company. He said that a person's status while
alive on earth determines the status at death, stgedsat that is the reason men strive to
retain their integrity so that they will be worthy of joining ithencestors when they die.
OgbueviOkekenoted that people who died prematurely or of negative consequences are not
elevated to this status. Thisew is corroborateavith Ogbalu (2018) who says death is not

the end of life but a means of transition to the spirit world.

For Chief Ejiovo Okonkwo of Umueri, life has physical, spiritual and philosophical angles
adding that a true Omabala person museamdur to uphold the three otherwise, one may

not attain full personality. This position is torched by the explanation given by Ghaderi,
Tabatabaei, Nedjat, Javadi & Laijani (2018) that spiritual health affects physical, mental and
social behaviour, thougkthey all could be enhanced. Chi®konkwo argued that this
pertains to both males and females citing the tradition that upholds the eldest as supreme in
Omabala. He made reference to the institution of Diokpala and Ada which is highly revered
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and likenedit to the reverence of dead ancestors. On the need for burial and funeral, both
OgbueviOkeke and ChiefOkonkwo agreed that one who was not buried, will not have
funeral rites and of course, cannot join the league of ancesttine great beyond because
one is not qualified. They also regretted that such a practice normally brings negative
spiritual consequences to families which may linger for generafidvese consequences are
ascertained by soothe sayers when the victims consult them. Problemsslite riflect in
soothe saying is callédilva n'avd. The duo noted that even when people may have lost as a
result of kidnap, accident, etc. and their bodiesnot recovered, after waiting for some
years ther families would assume that they had asw would perform their funeral
ceremony(either byljita akw\) so as to get the spirit to rest and avert negative spiritual
implications.

On the rightful person to perform thif\ta akwA ritual, Ogbuevi Joseph Mmadubuko of
Omor in Ayamelum bcal GovernmentAreasaid that it takes a stromgrbalist (lib a oje na

mm, ) to be able to handle this since according to him, exorcism is involved. He mentioned
some people in his village whose dead bodies were not brought home because they died at
war with neighbouringcommunities but their people performed fiiga akwh ceremony

and today, they have their graves marked. At Nteje, Mr Anthony Igwah recalldfi\tthe

akwA and funeral of their people that died during the community's war against slave traders.
He noted tht when the spirit of a person is not recalled and treated fairly, it boomerangs
adding that the consequences are more serious with females. Mr Igwah who torched on the
extent to which Christianity has meddled with some core traditions, regretted thatfa lo
people are passing through daunting experiences because of such conditions in their families
which they refused to ameliorate. In discussing Ritual Dynamics, Sharaby (2020) focuses on
spiritual leadership and role of such people in achieving the deexslt which goes
beyond the dead but extends to politics and entire society. On the manner to ascertain if the
ceremony was successful or not, the general response is that there usually is an earlier
inquiry or investigation through the traditional mea ChiefOkonkwo explained that the
services of a diviner (dib ava) is normally employed. He ascertains from the spirits, what
needs to be done, when and possibly, who should do iw@nshould do ithe explained

that there may be several persons @ibje na mm’) who can rendesuch service but it

would be asertained, whom the spirits want so that it will be very effective.

While discussing the mode of performing this ceremony, OgbO&eke pointed out that

the proces®r performance takes place in the night because it is believed that spirits are
better irvoked at certain dark hours. Chief Mmadubuko informed that the ceremony is not
brought to public purview since the belief is that it is not everyone that can behold spirits.
Also, if a spirit gets violent, it could attack and harm inferior beings. Thelytbat when

the spirit is recalled and confined to a coffin, the one to carry the coffin (if it was in a nearby
village) would have palm leaves tied around his waist and same in his mouth. In the event
that a vehicle would be used, it would have palm Isaaethe front and at the rear to
indicate that a dead body is being conveyed.

11
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Focus Group Discussion (FGD)

The Focus Group Discussion (FGD) was held in Otuocha as a central place for the
traditional medicine men froMAnambra East, Anambra West, Oyi aAgamelum Local
Government Areasn 30th July 2020. The participants are Akajiobi Zulyke Chinwuba of
Aguleri in Anambra EastChukwuebuka Udealor of Anam Anambra Westlchie Chuma
Nweke (Ebenebe pav . z ) of Awkuzuin Oyi, Ogbuevi Chunyeli Nweke ofjbakwuin

Ayamelumand Chief Igboekunie of Nando Anambra East

They relayed various experiences of people going to diviners to ascertain the need of their
late relative who has been disturbing them. Chief Igboekunie explained that often, families
make sich an enquiry at more than one source for authentication. He noted that when this
need is not solved over a long time, the dead spirit may begin to claim prominent lives from
the family as a way of inflicting pain on the family so that they will take se&argy action.

Citing the case of conflict between African traditional religion and Christianity, Akajiobi
recalled his experience with his elder sister who was married to royal family in Enugu State.
She willed that she be taken home to her father's howskeath. But for the conflicting
tradition of her people and her husband's people, coupled with Christianity, she was buried
in her husband's house. According to Akajiobi, she started disturbing them in dreams and
trance until theynquired and had to dehat is needed

On his experience, Ichie Chukwuma of Awkuzu said it is not just anybody that does this
ritual because it is a tough spiritual exercise. He stressed that if one is not strong enough,
onemay not succeed in recalling the spirit and takingpitne, in which case, the spirit will
continue with the disturbances until the spirit is well rested and settled.

The session generally explained that after the ritual, the performer takes a step further to
cleanse himself. It was also observed that a aooes not perform tHgta akw\ ritual.

They however pointed out that people may misunderstand this ceremony because of naivety
stressing that the human being is spiritual. Therefore, when the physical life ceases, efforts
should be made to ensure thht spiritual continuation of life is not hampered. They
likened it to what other religions believe including Christianity. Ogbuevi Churgfeli
Igbakwu regretted that many people especially Christians run from pillar to post in search of
answers to theirnppblems which in many cases, may be related to their dead relatives.

_j. ta Akw, and Christianity

Rev. Fr Dr A.C. Idigo said that the Catholic faith does not cond§kta akw\ but it does

not engage in the practidde said that funeral withouticorpse in the Roman Catholic

faith, is handled like a regular memorial. Tdfeuirch does not insist on seeing the corpse of a
faithful to pray for one's peaceful repose. The Catholic church according to Rev. Fr. Idigo
does not engage in spiritism with the dead.

12
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Conclusion

With the foregoing information, it could be said tfj@ta akw\ is a tradition occasioned by

the need for the dead to have a smooth sojourn in the spiritual existence. This is to avert
unpleasant implications to the relatives. It was also ascertained that much as any male could
perform the exercise, it is liet done but those with spiritual powers. Women are excluded
from performing the ritual but it is often performed for women. The ceremony is devoid of
connotations and should not be misconstrued as it is meant for the good and peace of both
the living andthe dead.

This studyhas brought a vital aspect of Igbo cultural belief of the Omabala people into lime
light to pave way for further studies and research. It has explained and demystified the
practice ofljita akw\ that seemed connotative because it was misconstrued. This work
explained the spiritual reason fgita akwA as well as how it is doneThe information
provided in this study has contributed to existing literature and formed a base for further
research.

Recommendations
The researcher has some recommendations towards the development of this culture. The
recommendations are as follows

1. People should hold onto their beliefs so as not to run into dilemma or conflicts of
religious practice.

2. People bould not condemn the religious belief or practice of others as religions serve
same purpose for adherents

3. There should be understanding of people's belief so as not to condemn such. unjustly

13
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ERIMJI ND . IGBO NA NJIRIMARA YA

Professor Cecila Amaoge Eme (PhD)
Department of Linguistics
Nnamdi Azikiwe University
Awka, Anambra State
E-mail: mrsceciliaeme@yahoo.com

Mmalite

NG wa niile, nd d iche iche nweretu ha si ahta, wa. Etu mba, wa' b, la si elegara wa
anya naap, ta ihen 0 inth bi namba ah naeme ihe kpatara ya netu ha si eme ihe nd
ah ; ihe naamas ha na nke ha kg as;_ dd nri, ejiji na,d ebe obibi ha; ihe ha
kwenyere na ya ngu ha si ezipta okwukwe hapakwaetu ha si enwe mmek ta mmagd
na ibe ya ma nak ziri nd be ha, kachas, m, ntakr ha, ihe gbasara usoro obibj, nia.

Nd, ibik rta’ n k ihe d onye Afrka’ h | a_,m &p kp, . Onye h la so br, otu

n 6 i mewemltbdo nandZ naemekrta Nke amere ha jiri br, otu obodo. Site otu a,
anaenwe, d ‘'dK nootu naejik nd b, otu obodo. Mmadi sonye nodi heeme obodo
h iheaftr, anya n o6 akka hdnDykaOkado(2007:176) siri kwuo,

N 6 AKa,r mmekrta mmag na ikwu na ibe ya_bihe a

htara ka i he banya htamaeweptaghur u é O
oge ya ka ya na ndha wee neenwe mmekrta k) onye a na

agbarr, ihu. Nd ikwu na ibenwere ike gbahaponye ah

mgbe ch r enyemaka ha. lji maa,gtha naagbahap onye

ah mgbe dachi nw daara ya. Ha naji onye d etu a na

agba as naebée h na naewexga onwe ya& noOebe nd
n, na o togyh irite uru nke si na mmek'tapt a . &t

mgbe, nke a naly ezi ihe nkzi nyere nd adgh esonye

n6éi haemea

Okwu a gos ka 'nd sirid néal a | ghd.naed®n yney e kwaliteaezi n 6
mmekrtana gani i hu n 6 o bhdadnaar yal ya, KA weeeaesonyere obodo
nodi hememakeaezimmekt a, udo na b_d amma onye °

N6i kwuput a ma, okodanadsph e ma bueosieaya ike, obodo nwere ike
malite emune na oriri d iche iche. Oriri nké b, la naenwe usoro ya, tinyerem t t' na
rr naad na ya. Ihe nda a naeme, maetu e si eme ha_biji mejup, ta njirimara d

nd e munaeririnke b la.” tt mme mme n-db_, aecmumwmee ebe naan’ 0
ol ealma nremimeu An b dgh@ otuemumeso hr _kai be-ema na._ b.
erimiji.
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Nk wa Okwu, f d,

d°  mk prae dbexe nava yabsaraokwuf d, d n6i si ok wu “ende rmeed e  a
haanygaak wah 6 ndgbodé, o6jri@&.,06na 6énjirima
Nd Igbho

Any nwere ike legara ndgbo anya dka nd b i

néot

u nnukwuttonbodo (s

Kwaraihepobodo ( so @&uammamn na mmasharsid d.
ndi zugbe, Wi kitnaabodailyl g(w2el,1n8k)tamda n, ogologo oge ma
nwek rta ihe omenala nadnala_f d d ka ass.,
Onwuejeogwu (2001:8) nyekwara nka nke ya. srnandigboh ndniile bi no
Area (I CA)

7

nke kp r 6l gbosCulture

ejiji

N dchk ta

usoro agMw

Mpaghara nkghangybaargboabi chiri site na

ebe obibi ga no6Agbor ,, Adada, | | e ( Wes't N
Diobu, Urnuabayi (PorHarcourt), Aro Chukwu, Afikpo,
Isiagu (Abakaliki areg)Enugu Ezike (Nsukka area), &dou
(West Niger |1 gbd)y.boN®»ibnkobauseora, nd

nna ji, a kp r

Onwuej eogwu (2001: 8) w
anya. T.l ee Eserese 1:

m, n

ep,t

na.

ara eserese e tir

100OMA
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Any g @ hpa Onwuejeogwu (2001) taralgbo ka ebe niile ndigbobidk a obodo nke
aka ha. | mwereikezdsiptada myp o kba, Udmeogu (200 7tarasi ri
Igbod kankeh 6i he _higiblo& dainop tarah 61 he _ tigiblpékeb
kpr 61l gbo beingd, Umeogu (2007:108) kwur u,

lhe nile h | gbo 6 (| gtaa nlelgbo.g )p, taj

gjirimara Igbo. p, tara obosara Igbo. p, tara oge Igbo.

ptarandl gb okp okviu aha kKpmk wem, 61 gbo beingd
p tara ihe nile mah ebe hla ma b onye hla

nwetatr, ihelh | gbo ¢é i_hlgbo anaghdjeenaab

't " nd Igbo aka, naekwup takw, az eziokwu nke b

na lgbo d, ya b, naihe b Igbo d ad.

(Igbo being means Igbo reality. It means Igbo identity. It

meanslgbo space. It means Igbo time. It means Igbo people.

To be precise, Igbo being means everything or @lage or

any per s on Iglotbeing toles not guét menifgbo

real ity, it also expresses the fact t
oOwhatod sexigdt s. )

Nke a naegos na e kwuo ndlgbo, ihe p, tara bara ba, nke gnyere nd mmag b, nd

|l gbo na ihe niile e ji mara ha nke ghenyere
ha.

Ji

Jih iheanaak n6ugbor ineenaeor u ndal any& we&alkaj&a @zi i
na mkpuru ji, o ree ure wee ruté g . Ji naenyere ndmmag aka igbo mkpa ag, "

h.gh nrinaagh agh n6i hi n'dt ez ensiveemee yakagh r ihe oriri. lji maa

at , e nwere ike,s ya gh r _tara, e tee&gbo ofe wee nasuru ya n&lo. E nwere ike
gbuo ya awa ma b, were akwkw nrid ka, g, inine, na keremkerem gw ya agw .

Ji naat kwa, f ma e sie yacha suru na mmama b, n 6_a@&b E nwekwara ikeh, ya
n'& ma were mmanna, gba rie ya. Ke a b néagbanyegh d ji~ b , makana ji d
n.a n_&f. Ma ji nke kacha ehid b nke a kpr ji* cha, jiab ma kL nwa opoke d
ka olund d iche iche sirid Nd " k a ¢ h a memrmam obsisi, ahha ga na dka ha
kp r ya Dioscorea rotundatat,t o bodo n 6 ,ad jankd agkd ha ji dme mmemme
d iche iche, tinyeremumeerimji’ h r, .

Ji h oke nri nke ndligbo ji biri. AK r ak K d iche iche banyeretu ji si rute nd Igbo
aka. _KNa@gaknkett mmad naak b na mgbe ChukwiDkike kechara wa, o
mer e _§ aaonyé h la nwere ik mata aka met igwe aka, wadas n6oge ah
| gwe n O okwaves mglar, edz i g bo n.r. Yamer@ nage, g wahmmagd, o
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were mma ya bebiri elu igwe olech r iri. Mmad ni i | ewahi on&e ha nodany
biri rerdwegh asoghudag . na aj ihe nd” z . Mgbe t t af gara, nd mmag

bidoro nwewe nt aj jkwava gkaworonniaenevee ajhebdeichéhiahe. n

N6z d eeuandb i  wa pfuru'd as ha wee rie mperi merearha agaghemet igwe

aka.

Chukwu Okike wezg ar a i gwe . n hedl en i.rienakeea meere,ca  malitere

‘ny. nd mmag "kpakw , mere ha jiri bekuo Chukwu ka o nyere ha aka.l®ka k r na

Chukwu nyere iwu ka eze gbuo Bpara na ada ya. Mgbe e giiara ha, e liri ha. Ka izu

at gachara, |ji kpaianpebiete, |¢édé €si noebe e |
n 6 & klgbo niile, a naah ta ji ka nwoke ma nah ta ede ka nwaany(H, Ubesie 2010

na Igbo 2012 maka oyiri ak a) .  Nigbe £2016) s na eze ahh Eze Nri, nke
Chukwu s iwereji@ @ kaam yvaa n Ona dpam.

Kwa af , oge owuwe ihe ubi ruo, a+egwute ji, b ji" h r, . Mgbe e gwuwere jih r, , ji d

tupu oge ahagh "jiochiema b, ji" kp . Nd Igbo imalite gwutewe, riwe ma rewe ji

"hr nead kaiwerend hr t i nye n@iOkeofmasa@d 6i hi mmadnd

nae sik hanye nowjzi ,p,nlkae na zi-ebutdm mamka, ammaaj a
Mana, otu ihe doro anya ma o nweghonye gbo nwere ikikere igwute, rie mah, ree ji

"hr, ma hr naobodoyaemeglemumeg@® nye i ki ke "mhlmumeke ah,
erimji’ h r, naenye ikike a.

Njirimara

Noeder edgee vagr eandynj i r i maka &dihe(nmryjerebakal ihesigntp  d
zor o nook pah ranya. NKe a_pasa nanamyga-ah takwa njirimara dka ihe e bu

n 6 uc h e-emeahe a meae.

Mmemme Erimji nAAla Igbo

Erimiji, Iri ji, Awamiji, lwa ji, Al mm , [ mm °, Ahaji k , Ahanji k , Feji k , Ifeji k.

na t .t ahand’ Z b ihe Igbo naakp nnukwuemumemaka oriri ji h r, d ka olund

mbadi che i che n.®Apj eaajl mgbeemuséar imad i t er ® kmobéal a |
Igbo (2012:78) si’kwaa, mmemme a chs b ozurulgbo n, mabr i he mal i ter e
Igbos i t dnalaidd Igbo.” K wara s,

O nwegh ndep ta kwuru kp mkwem mgbeemumea d oke

mkpa jir.i mal i t e atudhadom anyagbb o . Man a, n a
naemumea na ji .ngbonwe ya b

(There are no exact time records as to the age of this all

important festival in Igbo land. But the only thing that is clear

Is that it is as old as yam itself).
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Site na nke a, rara ah mmad K waptana b _b ch naaf d otu a ka erimji malitere
ndala | gbo. Mana ©Olkx ada008 @ mn&ed kentumeaa h i ozora
Igbo niile” n,., b ch emumea, ebe niile n@ g b u kaha, sbidnealhy nd mmag s
a,r.lheoririna _, _ naejupt a k wat.t obbdo, erimji naalh n'éwa” g st na
Septemba, b nke Okafor (2008) na nabtu ya kpr Ogeiji ' h 6 Te of new yami

A

August dnrna OUjiume of abundaShecpet,e npbaerrt.iéocul ar |y
Néoobddlon6al a | dhohghiemimeofujb ch, n d’i h eze naach

obodo richaa ji h, r., chi echi foo nd naach erie. A naeji jiemeemunea, manaf d

ezinal naesikwar nrind® Z wee gbakwayere ji. Imeriime ezind Igbo nile naeme
emumeerimji’ h r, naegbu h lad otu” k K ebe f d naegbu ewu iji merubemume

a. Mmanya ngw na nkw elu naagbakwa kasaagb ch ahh. N0 o g & mmagya k
. d kwuru, d na mmanya bia dche iche neadkwan & wnye uru ike ya

lhe nlere anya nadk wa n n y tk eihuokeendumea. Ha gnyere na egwud nala d

iche ichena mmanwd i ¢ he i ¢ h e-agibgdboch ahd. & napgba mgban 6 0 b o d o
.fd.Nd mmag naenwe _ ndi hi na hdaikwwrerbe, rijmonezgbo nri

af , taaan na az, .  mmanya ma gbakwaara anya ha.ddd obodo’ h la na
echekwudo mgbe ha gaiji’ h r. makaihe f nd soemumea.

Mana, n o6 gtk pdusoeamuniedrimji’ h r., o nwere ihe njirimaraf d tosr ka a
r.t aka ka m az matanjirimarady a n 6 enmji e, d ka o si metta nd Igbo.

Njiimara D n 0 Er i migdo Nd

Aba no6i he gba#bor ad nekpaikenp kwaannd b emumee ji ekele

Chukwu, ma dou chi ji, maka ihé ma o meere ndnmag haweekc haa j i ha nou
gwut e k waEmunéea swere, Z ab ~ dabara na nkewamumend Igbo d ka

Maduakor (1979:9) kwapt ar as BekeedNantapm, sr:

Mmemme nd Igbo d n.& nkewa ap i nke imeriime
mmag so eme na nke naammag ole na ole ne me é Na
mmemme nke imerime mmadnaeme,” h nke tt
mmag ndot u oeesome ma ya.adgh emumelgbo
gbaa gburugburu remekta’ n, otu mgbe, mana e nwere

emumenaehi,d ndéal a | gbly,Ufioj k Ima.h | fej i
lwaj i _émumeerimji’ h r, iji kwanyere chi ji ugwu.
Erimji nwere okpukpu atd ka' d n'd t obodo. Haath nkwado, mmemme no

ya, na mmechi. Nkwado, gyere iwekta ihe a chf maka iji ree mmemme, dka ji,
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"k K, ewu, ihe nrind z , akwa na ihe ekikekp nd enyi na ikwu na ibe oku, ije bugara

nd g iheemume's chas, Z ma zachas ezi na [ , dozkwaa ma hazikwaa ihe niile, na

ofufe d ka nkwenye obodo sid NO o g e, kg ke afufe maka erimji_b nke na
agbasaghimeriime mmagd.” h, nd imeghachijidr kankeahgbasar a.ttN6oge
nd mmad hZ nd _.ka n 6o b o dcbe ichey drimji pdji kelee Chukwu maka ihe

"ma naemere ndya; kacha ime ka ha ahd weerieji” h r, nke af ah . Mmag niile

nae sonyezi noi rokpakpeseéhedicke iche ji oNetle a ay maka ngzi
Chukwun’a niihu.

. b ch emumekp mkwem, onye hlanaesonye h @ q mainwe am,ad ka

any kwurula na mp. Nke ah, okpukpu nke ab” na mmemme iriji Ala ndokpukpu n
at , b mmechi, t t obodo naemerube ihe ga ny e aniu obailo ha. Ihe na

g nyere ihiwe r, mmepe diche iche, gba nya ego na agimnta ego maka itinyem ihe

na-enyere nd aka, wee d gawa.

Ndulue (1993), onye kvara erimjid kaemumek acha i be ,kweuumad &l a | gb
emumenaeme ka ezimmek'tad n 6 e, tmjnhe, ndenyi na ndikwu na ibe, gnyere nd

mmagd i buga mmanya noi kwuaraalm enyehgha ichg/ kwumaibee n a

ya nakwa ndnna ya ochie. Onyeh | a n o i me h a r gawNke & meredNdulue d
(1993:137) ji §

Erimji” h r, b, ezie oge ntghar uche, inye ekele, oriri na
* ., nnyeghak ta ihe onyinye nakwa mmekta. Nd bi
ebe tere aka mal ta_ [ iji sonye naemumenakwa inwere
a_ r mmek rta ikwu na ibe.

lhe nd a o kwuru gos na noOlgghisekaerie, , "kae jiemeiriji hr .Okodo
(2009) mere ka angh ta na ndmmag na ezinal d iche iche nwere nchnanna anyha
naecheta. O kwurunal, n 6 o g e * lerr kamd rinanna any ha ji aba an nyere nd
nkeha.” h k wa n 0 o g éiofafe & a d iche iche ji ebuputaram, nwaany ar, s
kahameehakahady _Z site noi ff nahlaetupghbuch oraijraib.ch N6
gaab _ ‘bch erimji, a naeme emume nke ndAbateete Kpr 61 ~f 6 _ ke e ji

ag zinwo f nd mmag naeznal jigas.

Erimji na-akwalite ezimmekrtadn d et i t i 0o b o dobodomagbatadbicha wgaia . N d

ji hr naaga hnyereha_ b ch emume nd gaara ibe ha, ibe ha aba ha. M a

b akwutere neele nd b akwutere ha b a nke ma. Nke a ptara na a n@me ya kar nkta

ifonye daara ibe ya&,dduakaudpar a diadam dae tyiat.i Nadb o d ¢
agbataobi &.
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Et u ihe siri, 6deadikigbmodalasaarany gwwhetekjha ha n
kaa aka nké ma. Emume iri ji hr, naeme ka d "'nd agharad nd et ilgbd. nd
Gbasara nke a, Ubesie (2010:136) kwuru:

b, r. na e nweghiwu na usoroe ji na-egwu ji, f d nd
mmag nwere ike igwucha jihatupuk aa aka poéal a, nke b
na mgbe nd Z ga naewe ihe ubi, haam nael e ha noéanya.
Mgbe ibe ha gan n 6 o yrnwrangakp be ha.

Inye Chukwy ma’ k., chi d iche iche ekele maka nchedoarodudu ya b otu ihe ptara

i he nous q mdlgbo.bHa hanyekal ekele a mgbe ha wechara ihe ubi. Okoro
(2012:227) htara aja a nach maka iri ji' h.r, d ka aja ekele. Nke a kwadoro Basden
(1982),onyet arwea G i 6 na mmenad&k an & Ekjed egd wsiovey i he
Na nk wa Okonkwo (2007), h, na mgbedeb ch emume wa ji, b nke h kwa emume

" nwa asat, ka nd obodo niile na Nri na nchiile ha kpr baraemumewa ji jiagan 6 o b i

Eze wee kwanyere ya ugwurd ya. Igosp, ta nkwanyeugwu a d oke mkpa maka na b,

site na ya ka Eze si amata ka usocbich yasr d n6 o b’i naacth; maka na gi di
b. ugwu barangemnkMahye ugwu a rari, . ~ma lere egwu dche iche; &acha

ilele Eze Nri ebe na-agba egwu ufieh), naan otu egwu o nwere ikgba.

Emumeiri ji~ h r. a naeme kwa af tupu e webe ihe ubj Liji s p, r, chiala ma mm nd
nna nna anyha, nke na o nweglonye gaeri ji ma e bugh, Z nye ike nd a (Achebe

1958:26).Nke a goputarandigbod kand kwus i ri i ke ndéusoro ofufe
Eri mji n,onal e drigrimeduldta tt nd mmag bi n 0 o bakadMgbet e r e
obodo diche iche neemeemumea, t t ihe naabanye na ya iji mee ka o kpo& ma

nye nd niile barap obia_r. Ma n a jhe nd & niile,etinyere oke mmefu ego so ya,

ihe njirimara p isi sekp nt na mmemme a_binye Chukwu ekele na”~ ya ar maka
"dni i hu 'nkaadbeandmad k p e r e Z orhenalaiji Yeekele chi ha na nna nna
ha oge,f d s i tiej en 6énha d iche iche ch f ha aja ekele ma kwa ha maka
"dmma  hdniihn.6

Nch Kk ta na Mmechi
Any K wara maka erimji ndigbo ma kwuputa njirimara’ cha ya. Na mb, any nyere

nk waihepboéntdgbodo, 06ji 6 ntaariah en 6dend eknueidneemané Aon 'y
erimji b, emumezuru Igbo n. ma nweeaha diche iche e nwere ik&kp ya d ka o si d
nooldgnad n 6 |hkgdmmeobia_r nke ihe oriri, ihe _ _ na ihe nlere anya na

eupt a na ya. Ma noi me  ikprekp a ndieirl emje ji yajekele i mar a
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Chukwu (ma k, chi na nd nna nna anyha d ka okpukpere onye sidmar  k wa mak a
ng zidnihk.e

h, eziokwu na obodo niile’'ch 6 | g b o eriokeawyila otu oge, h, emumejik tara
Igbo” n. ma naakwalite udo a’ ganiihu.” d mkpa kalgbo niile kwadosieemumea ike
ka owee d kp, tr 'kp,. O nweeri obodo Igbo agh eriji’ h r,, ha gaagba mb sonye
Igbond” Z n 6 e ma.N& ntorobagaagbado anya ma dchun 6 i h eemeanztu a si
eme ya il Gehebiahel keeminmeea gharanw, n 6 a k a rheat.tosrG kwado
emumeerimji’' hr, ma wel i t € elyka gh 6emngnoealadany. Nke a ga nad ta

nd mba Z ganaabailele. Nke a gaahy . Z mkpata nnukwu ego nyere gment.
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Abstract

Colonialism and the Christian religion weakened and transformed the basis of the traditional
society. There is no doubt that the traditional religion on which the Igbo society was based
gave meaimg and significance to the lives of people in that society, with no exception to
Umuchu community. Today, some of those values have been thoroughly affected by
historical factors, by the encounter with Europeans and their Christian religion together with
its accompanying new systems of living. This study, therefore, looked at Umuchu
community before the coming of the missionaries for proper understanding of the tenets and
values that bound Umuchu together before the arrival of Christianity in the tovenstlily

also suggested that we should go back to theawltdre in order to form a solid base for
authentic Christianity.

Introduction

Before the advent of Christianity, Umuchu was relatively quiet and peaceful. The traditional
religion provided the sptual cement that bound the individuals in the community and was
satisfactorily functional; and provided the basis of behavior and conduct among the people.
Through the practice of the traditional religion, the Umuchu people knew God and
worshipped Him \thin the limits of their understanding. It controlled and was a
determinant factor for all facets of human behaviour, be they-®moinomic, political, and
inter-group relations.

Location and Physical Features

Umuchu is one of the thickly populated coommties in Aguata Local Government Area,
and it is located about twentwo kilometers to the soutbast of its headquarters,
Ekwulobia. According to Obiora (1982), the landscape is hilly reaching its peak in Akukwa
and Umugama villages, and then slopewa@s Umunze and Umualaoma, and the land
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forms an undulating plain with numerous water courses. This plain is very expansive and
most suitable for agriculture, which is the matay of the economy of the people. This
affords farmland both for Umuchu peend other neighbouring communities.

Though the town is drained by numerous streams and riverlets, the most important body of
water is theUchu Lake which was named after the goddess of the tdam Uchuhas an

outlet which joins the Imo River at Aroriogu. In Nigeria as in other parts of the tropics,
rainfall is the most important element of climate as far as agriculture the main occupation of
the people is concerned. The town falls within the rain forest zone of West Africa with
marked dry and raingeasons. Temperature is generally high reaching the peak in dry
season. Though some of the forests are left uncleared, most of the virgin forests were cleared
for human habitation and agriculture, except the ones reserved for shrines dedicated to the
godsand goddesses. The people of Umuchu are mostly farmers. The soil is a combination of
red earth and loam. The loamy soil is fertile for agriculture which has remained one factor
that encourages the cultivation of yam, cassava, cocoyam, plantain, banare,andi
vegetables. As a result of this, food is abundantly surplus for trade. According to Mgbemena
(2012), the farming system and the cutting of timber have virtually rubbed the area of its
original vegetation. However, in some parts, patches of regidinaforest still exist.

Brief History of Umuchu

Umuchu which is a border town between Anambra and Imo States is located on the south
western part of the present Aguata Local Government Area of Anambra State. On the south,
it is bounded by Arondizuogu, Umlaoma and Akokwa, on the north west by Achina and
Enugu Umuonyia, in the west by Uga and Amesi and in the east by Umuomaku, Umunze
and the AgheMmili River. The town is located on a table and at a height of about 180
metres above sea level, which shehdesvn a valley eastwards where Umuomaku and
Umunze are situated. Umuchu has an estimated land area of 48.6 square kilometers and is
one of the most thickly populated communities in Aguata Local Government Area. In the
case of population, Umuchu is next tbe largest town, which is Uga in the local
government area. Umuchu town as a whole covers roughly thirty square miles.

The town consists of three major traditional village groups namely; Ihitenato, Amanasaa and
Okpuna Achalla. Each of these village groigpagain made up of villages which form the
twelve main villages in the town which each of them traces its ancestral root. Though the
period of settlement of these various Igbo communities that migrated into Umuchu could not
be stated with exactitude. Theent of that period suggests that it was in the seventeenth and
eighteenth centuries. That is, the periods which Afigho (1981) described as the era in which
slave trade and raiding became important factors in-gglmio economic life and that, that

was what made the Igbo settle effectively in the area they now occupy. It was within this
period too that the amalgamation of Umuchu took place.

Several factors which include geographical continuity, the presence of the Uchu River, the
need to widen the scopd socio-economic inteidependence, the presence of the Nkwo
Market and the need to form a formidable and united force against frequent external threats
not only from their immediate neighbours, but also from the Abiriba military adventurists
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who invaded may Igbo communities hunting for slaves and human heads were considered
responsible for the formation and amalgamation of Umuchu. The amalgamation according
to Nnoli (1999), was done:

Through the invitation of a medicine man from Arondizogu
named Ak prepkrad, a cliarm calledhu, which was
designed to ward off enemies. On the day of unification, all
the elders representing the constituent villages assembled at a
common meeting place today called nkwo. After the
preparation of the charm, the medicinermannounced that
the medicine was gediven and was to be calledhu, while

the signatory villages should be collectively calleduichu.

He told them that the charm embodied the spirit of the whole
villages and was a visible expression of their strengttity

and survival which must be preserved and protected by all
means; even if it meant fighting a war. (pp-33.

In what may be called the constitution of Umuchu after its amalgamation, the constituent
villages unanimously agreed and were boundherfallowing:

Vi.

Vii.

That Ugwuakwu which is the head of Ihite, be recognized as the head of the
union.

That all the constituent villages be known and referred tdnaigichu.

That the place of the great union be made a market and a meeting place.

That the represgatives of all the village groups be brought together to form the
unionés counci l

That all the traditions, norms, customs, rules and regulations governing the
amalgamation stipulated and streamlined.

That the union should endeavour to settle disputesdegt member villages and
individuals as the case may be.

The institution of an annual festival to commemorate and strengthen the bond of
relationship within the union. Thus, the establishment and celebratianraiu
ugbogulufestival.

SocicPolitical

Like other Igbo hinterlands, Umuchu people did not come under any remarkable influence
until the colonial period. Their only contact with the Europeans was through the long
distance traders and oracular agents. Thus, Nnoli (1999) noted that prior towasierin

there were early European visitors to the town dating from 1893 when a whiteman, Mr. R.
Hargroves, a government official came to Umuchu. Though politically, the Igbo traditional
government varied from place to place, its characteristics are atwaysame. Thus one
thing, according to Isichei (1976), that attracted the first western visitors to Igboland was the
extent to which democracy was truly practised. In Umuchu, power flowed evenly among
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different groups that made up the community, and thereaf government was such that
matters of public interest were discussed and the decisions taken at the general assembly.

Politically, Umuchu was not ruled by a chief, king or queen before the advent of the British.
Its system of government was demoaand egalitarian and falls within the category of
what Nnoli (1999) describes as Democratic Village Republic. This view was also supported
by Ogbaje (1995), who asserted that the Igbo have no kings and queens, that chieftaincy was
introduced to Igbolandybthe British native administration system of government. Prior to
the invasion, Umuchu was soqiolitically structured into kindred, village council, village
group and the union council, which was the highest traditionahtaking body of the town
sincethe amalgamaton of the three village groups into a confederation. The administarative
functions of the council were to maintain law and order in the community; to ensure that
cordial relationship existed among the various groups in the town and betwdemwthand

her neighbours. It passed legislations for the generatlveaily of the people and ensured

the preservation of custom and traditions. The patriarchal system which made the male
central figure through whom the descent is recorded was practisaédimnuchu. The
Diokpara is respected and obeyed as the head of the family unit.

Socio-politically, authority flowed from the basic unit, the nuclear family which consisted of
the man, the head of the family, his wives, children including his dependaataeXhlevel,
according to Ezenwafor in Mgbemena (2012), was Wineunnaextended family which
comprised of a number of nuclear families that claimed a common ancestral father. It was
headed bydiokpara the eldest surviving man in the extended family. Thare other
traditional organizations and institutions of political and social control that manifest

t hemselves at the village | evel and contri bt
the age grade groupskri) . Obiora (198 2ywveyeinrckapye oftalmodr t h a't
and defence in the town. o The masquerade s
judici al and administrative decisions in ot
masquerades function as agents for the enforcement of sacietions, laws and order,

public morality and punishing offenders who

AmAadaumuchu(AmA EpA), who are free born females of Umuchu is another powerful
group in Umuchu known for their collectivity of action,hending loyalty to a cause and
unity of purpose.

Economy

In pre-colonial Umuchu society, agriculture was the most important economic activity. Land
which is the greatest asset in agriculture was owned communally, though not much of the
land was communajllowned. Land tenure system was however, no problem to the practice
of agriculture in Umuchu. Thus according to Mghemena (2012), the method afdandas
rotational and mixed cropping. This is, a practice in which land is left fallow by a farmer for
abou two to four years having cultivated it for a while. He went on to state that the practice
was attributed to the density of population and quest for land acquisition. The only identified
serious constraint to farming was shortage of labour, which madertiary many wives in
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order to raise enough children that will assist in the provision of needed labour both for
agricultural and other economic activities.

Yam which according to Basden (1982), is the Igho main economic stay, is the chief crop
cultivatedin Umuchu. The people engaged also in-plting such as breadfruit, kolanut,

oil bean, pear, coconut; which provided steady supplies of cash flow in the economy of the
people. Ibughubu and Achalla villages which have extensive fertile marshland gtestillan

grow certain crops and vegetables like maize, okro, water leaf, garden eggs, pepper and
bitter leaf twice a year. Hoes and digging sticks were there main farming tools. Various
species of bananas which not only served as sources of income arsuifpdids, but also

were used to check the menace of ecological disasters like soil erosion were grown too.
Animal husbandry which involve the raising and growing of domestic animals like goats,
sheep, pi gs, e.t.c. wer e culimal@radtice.nFowlsaverp e ¢ t C
raised to provide eggs and meat and were equally used for virtual sacrifices. The people
engaged in this to augment what came as proceeds from farming.

Though there were other economic activities of the people like tradecamtherce, local
manufacturing, hunting and professional occupations likemaiking, divination and wine

tapping. The practitioners did not give up farming as it was their main occupation and major
source of livelihood. Agricultural practice provided theople with extra and steady

supplies of food; encouraged specialization to some extent and stimulated population growth
which was a source of labour. However, labour in thecptenial economy of Umuchu was

not entirely a specialized but sespecializedas individuals changed occupation at will.

Thus, the economy of the people withessed tremendous mobility of labour. Each village had

its market, but the central market that served as the centre for all affairs, major festivals and
social functions waslkw Uchu, that is the major market of the town. It was one of the
institutions established at the inauguration of the Umuchu confederationithttentury to

keep in living memory of the meeting and amalgamation, and remained the most central and
nervecatre of the townds economic and soci al
At hough it is a periodic mar ketozutualdodaken g e v e
place on ordinary days to meet wi tdmenesamer gen
traders was limited to Umuchu, while the long distance trade was the exclusive preserve of
men.

Socio Cultural
Umuchu evolved some social institutions, which were treated with great respect and
sacredness. These socioltual institutions are disissed as follows:

i. Marriage: Marriage institution in Umuchu as in other Igbo communities is arlcage
and highly regarded as a sacred social institution. It is the legal union of a man and a
woman as husband and wife. Just like other African people, bimpeople attach great
importance to marriage. Thus Mbiti (19690) states that:
For African people, marriage is the focus of existence, it is the point where all
members of a given community meet, the departed, the living and those yet unborn.
All the dimensions of time meet here and the whole drama of history is repeated,
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renewed and revitalized. Marriage is a drama in which everyone becomes an actor
and actress and not just a spectator; therefore marriage is a duty, and requirement
from the corporate stety, and a rhythm of life in which everyone must participate.
Otherwise, he who does not participate in it is a curse to the community, he is a rebel
and a lawbreaker, he is not only abnormal, circumstances means that the person has
rejected society ansbciety rejects him.

Marriage in Umuchu is made and solemnized with certain rites prior to the Christian era.
Madueke in Mghemena (2012) states that men do not and had no right to approach a girl for
marriage as it is done today. Marriages were plannddaaranged by parents or relations;

and sometimes girls are bethroded at a very tender age through presentation of a necklace to
the girl which she was expected to accept in the presence of her parents; and the ceremonies
will be performed when she attaitlse puberty age. Though there was no age limit to
marriage, a man of eighteen years was considered ripe to get married in those days and as
well has no limit as to the number of wives a man was permitted by tradition to marry. llona
(2007:33) states thatimen coul d be monogamous. o0 The r
many wives was not just to enhance their status but also to raise enough work forces for
their farm works.

In Umuchu, before a man and a woman settle as husband and wife, the woman performs a
cleansing calledlkpAalA usually done in the evening by a juju priest with the husband
present; while the man performs tiigagwA rituals designed to rid the young man of all the

evil spirits and misfortune believed to have followed him when he was a bachedogirls

must have to undergo five traditional hair plaiting stages to be old enough to live with their
respective husbands. Also the actual marriage was and is still performed in four stages
before the couple could be allowed to live together.

ii. Birth, Death and Burial: In every marriage union, birth is conceived as an act of
providence and as something sacred aridifilment of expectation. Thus, it is believed
that the purpose of marriage is not just the universal quest to have helpmate and ensure
ther et ention of the mandés family name, but
the needed labour in farm woilk agreementQgbaje (19923) states

As soon as a child is born in African community, it becomes a member of the
community, and relativgevisit to present gifts. Drinking and eating are organized in
which the living and the dead are brought together to rejoice over the admission of a
new member into the community. The growth of a child is watched not only by the
parents, but also by otherembers of the community.

In Umuchu, gifts of babies irrespective of gender was highly cherished but was more valued
if it were a baby boy. At birth the diviners are sought to ascertain who reincarnated the baby.
Though the people appreciate death as @essary end which must take place, it brings
sorrow to the members of the family and loved ones. As a result of this, Mbiti (1969) posits
that death is something that affects everybody. This is because it brings sorrow and loss to
both the family and commmity. The people believed in three types of death namely bad
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death EnwA Zj% Y this is the category of people who died while leading bad lives such as
thieves, assasins, prisoners, wizards, witches, those who died of suicide, swollen abdomen,
abortion. Sora of these people subconsciously struggled against their death and sometimes
before their last breaths confessed their sins under the spell of excruciating pain, and which
is known adgba af3a.

Another one is untimely deati®r(wA ike or >nwA mberedg this kind of death is
characterized by a very short illness of unknown origin or accidents resulting from a fall,
motor vehicle accident, drowning, dying in pregnancy. The last one is natural Beath (

chi) which is the death of people at a good old aderbetheir children, who in turn would

give their parents befitting burials. This death should not, however, be from a dreadful
disease or by accident. People do not wish the first two types of death for themselves, their
relatives or friends. As a resuwlf this, Madueke in Mgbemena (2012) states that since death

is for every living person and a necessary end, people always praydbchi, and not for

the other two types of death which they see as bad death.

There was the general belief that if one was not accorded full burial rites, such a person
might not reach his or her destination to the ancestral world. Thus Metuh (1973)
distinguished between funeral rites and death rites by saying that: the purpose of death rites
is the internment of the corpse, while the purpose of the funeral rites is to assure the
deceased of entrance to the spirit land. In Umuchu, those who died thediadgdwA

3j2 ywere deposited in the evil forest, to rot away or be eaten by the birds of the air, while
others are buried with sacrifices. For the people of Umuchu, what matters and considered
very important was according the dead full burial rites; nothusying the dead or mere
commiting the dead to the mother earth. The people believe that the moral standard of a
person while alive determines his destination at death and the type of death that may befall
the person. Thus a close watch at any burial ®@fddceased in Umuchu tells what the living
believed about the personality of the deceased.

iii. Festivals in Umuchu: Each village in Umuchu celebrated one festival or the other, but
the whole town has some common festival they celebrated together annually which
bound the people together politically and religiously. These incliwd®A K gbZgAIA
representing the annual census syst@&mkpulu ji andiri ji 2fA Xestival. According to
Madueke in Mgbemena (2012), the chief priest moderated in religious festivals,
performed propitiatory rites and kept custody of the shrine.

The Itu n, . gb g | annual festival was celebrated between the months of April and May,
and usually on Nkw Uchu day to mark the commencement of a new farming season. The
chief priest of Uchu pig the town in a festive mood by announcing the date for the event.
Each woman comes in her best attire and mgkéo the market with some pumpkin leaves
tied together for the occasion. The men in turn dressed in their best outfits come out carrying
at least a pot of wine to entertain their friends from within and outside the town. At the
arrival of the Uchu priest, thikoro, a wooden gong was sounded and everybody made
effort to see the chief priest as he made his way into the market, walking andriatigda
Nkwoh cited in Nnoli (1999) wrote that he held in his handsNhe PfX and PjlMsword,
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which were symbols of sacredness, righteousness and authority as women brandished their
pumpkin leaves which they threw at the chief priest as he danced passed, muttering words
believed to be prayers. As the women threw their pumpdaves, they performed the

" g g dance, which involves jumping up and down in jubiliation, greeting everyone
around. The messengers of the chief priest picked some of the leaves to be used for some
ritual ceremonies and at the same time made sure ndidodged the chief priest as he
danced across the market pathway; just as they made sure also that none of the leaves
touched him.

iv. @\ Mkpulu Ji Festival This festival involves presentation of seed yams by all the men
in the villages in order of senioritysually done eight dayafter the announcement by
the messenger. Nnoll999:6) notest hat @At he feast of the fir:
by women while the seed yam feast is done by.snenl t was a ti me for
during which male adult of at leasighteen years and above presented a yam tuber.
During this period, rituals were performed at Mlevcuchushrine to mark the occasion.
Healsost at es t hat fas one puts do Wiudaty,s vy am,
touching one &egrouraare thénidipmng i in @ potkablin (nzu)and
rubbing same on oneds .0d oTfTthieadi anadndg heih Qlo
were established on the day of amalgamation. Thus it is usually anafvemewng,
stresgg their corporataedentity as one indivisible, indissoluble entity and for renewal of
their oath of allegiance taken by the founding fathers of the union. This oneness of
purpose, one destiny and one community is however displayed in dippéig
respectivdive fingers nto the common pot. The festival meant three important things to
the community.

First is that it had great soemolitical significance in the traditional life of the people as it
instilled new |l ease of | ife t oventlsecsndly, vho pa
represented a traditional headunt for the adult and marked the determination of the
numerical strength of its male adult that determined the military might of the community.
Finally, the festival ma r deadar. Thisehe eatnaofithe i t y 6
last yam tuber signaled the end of the year for the town.

v. Religion of Umuchu: The concept of God is not unique to any human group or race.
The Igbo according to Nmah (2002 5 ) far e a Orighd (199R6palss peopl
states that:

Religion is one of manés iinherent attri
abstractly and also to symbolize. From time immemorial, Africa has been very
religious, and like other people of the world, their religion has known many forms.

Traditional religion was practised by the people of Umuchu prior to the advent of the
Christian religion, and they were similar in one way or the other to those found in other Igho
societies.It acted as a powerful instrument of cohesion among the p&oplemuchu,
religion was centred on the existence of a supreme Ghdk{vu) Who is regarded as the
great God and author of heaven and earth. Their belief in the supernatural existence of
Chukwuor Chinekeas God the Creator is a pagbo belief, presentetdy the Christian

34



" D.BEND : A Journal of Igbo Consciousne% March, 2022

religion. He is the Supreme Being that creates and exists to control His creatures, but was
not created. The uniqueness of this God is manifested in the names the people of Umuchu
bear, like Chukwudi (there is God), Chidinma (God is goad)l so on. He is seen as the
Supreme Spirit that is greater than other spirits.

The major frames of reference were thee/Ezelythe ala ancestors and other genetic gods

such agChi andAgwu According to Egboka in Mgbhemena (2012), Umuchu people revered

highly theChi god and everybody had his or I&hi who was seen as being responsible for

ones success or failure. The Umuchu people believed in the existence of goodChi, bad

which are usually consulted for explanation on the reason for certairse8geaicial altars in

which special trees likgha, ZjIor ngwuwere planted, are normally built for theda deity
usually in front of the ownerdéds compound wh:¢
kolanuts, wine or fowls. The people believed that divinities are a means to an end and not an

end itself, thus divinities are intermediaries between God and man; and are conventional
means of reaching the supreme deity. They do not exist on their own but are ministers, who
according to Il dowu (1973:165), fhe theocraltic o ug h't
government of ulchuRear whech was wHere the se¢omdenrap of the

ichu charm was thrown into was regarded holy and worshipéal (the Mother Earth) is

reverred but not worshipped in Umuchu. It was believed to be resporisibfertility as

mothers were responsible for bearing children. Alzeis considered strong and sacred that

any crime against Ala is sacrilegious. Odi f
town known adNs>ala.o

As a result of this, it ws an abomination for one to steal a fowl, a tuber of yam or cut the
tendrils of a planted yam tuber, have sexual intercourse with his blood relation, commit
murder, suicide, adultery, poisoning or even the crowing of the cock at dinner e.t.c. Such
abominaions attract serious spiritual and corrective visitations, which involves sacrificial
cleansing to appease tiAda which in the case of human beings must perform or face the
consequences. For this reason, some people in some cases are made to sweda lny the
order to obtain divine judgement. It was this fear of reprisal from the gods that moderated
social behaviour in Umuchu. Other lesser spirits of importance were the ancestral spirits.
According to Idowu (1973), the ancestors are departed spirigbeimo stand in close
relation to the tribe or the family. It was believed in Umuchu that whoever lives a good life
on earth, received proper burial and funeral rites would join the company of the good spirits
in the next world and from there protect thiireages. These ancestors were regarded as
intercessors for the living t€hukwuand harbingers of good fortune; and as such were
venerated. Though the traditional religionists directed their prayers to the ancestral spirits,
the general belief was thdte ancestral spirits were the intermediaries and intercessors for
their offsprings alive. In Umuchu they are addressed as forefathérsr@madina anyha or

nd gboo). Therefore, this means that the principle of praying to Chukwu through the
ancestral spits was not unlike the Christian principle of praying to God through the saints.
Also, the practice of traditional religionist calling upon the god of their forebearers in their
prayer is in the same manner the Christians beckon upon the God of Abrahamahd
Jacob.
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There were however, malevolent spirits that caused havoc and disorder in the society. These
are souls of the deceased who did not attain that happy state; rather they lived ignoble and
miserable lives while on earth and did not receive liultials. As a result of which they
remained unhappy, discontented and roamed the world of men, tormenting and harassing
people.

Conclusion

Christianity did not meet an empty space or land in Umuchu, rather it met a community
which already had an estadilied way of life, belief system, trade and religion. Umuchu
community already has their own traditional religion which they practised prior to the
advent of Christianity. This study shows that Umuchu community had long before the
arrival of missionaries ithe town lived an organized and systemic life, adhering to those
cultural values that bound them together. This study also suggests that we should go back to
the rootculture in order to form a solid base for authentic Christianity. Going back to the
root does not mean going back to the-Qtferistian missionary era, rather it is a return to the
good values and culture found in our traditional community and placing them side by side
with the true principles of goodness.
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. F£demede

Nd . ka Mm ~Ns h nd nk zi ha, ozizi ha na nkwenye ha gbadgtoy, n6i ke nke
Mm, ~Ns Chineke. Ha nagbaso usoro ofufe l@aziri ahazi ma nagba mb 'k zi ihe d
no6AKw NS noaghbayanwGngeh lad n @u usoro ekpemekpe a ka aakp na

Bekee (a pentecostal). Ihe gbasara ha na ije ozi ha kakpngpentecostalism). Ederede a

ch p, tara mgbe ije ozi nd ka Mm " NS malitere, ihe b ebumnobi ha mgbe ha malitere

" h r., agamnihu ha amgbe ha malitere nggpﬁ iche bataraJlmd m®age o0z
ugbua.Eji_fd n6i me ha a jineame el mgbadokiN annyocha ederede

a.. ka Mm " Ns malitere na Nair' a na mbido 1970Ederede a gbanadahie ndndu ha
ndamv ag b aerziyebugnhobi hgi malite Nke a mere ezi ebumnobi nd ji akp zi

af n 6 adataa Ederede @josip tara ndahiend isi_ka Mm ~Ns ma gbaa ndka kw

chm néokwukwe h-agama 0K ih hahEdéreda a bnke nkwas, ihn 0

ya e jigh att = h la nyocha ya. Ederede a-gme ka ndhierela, Z n_6ka Mm " Ns
chighakwute Chinekena meghee anya n@ naach iduhie_Z ka a ghara idou ha

n 6 o k wiEkyee ndm d ka nd niile b, nd otu, ka Mm NS gbaa mb wep oke

" chch , am ma, gha, okech ntaego naar,aland Z d iche iche ka Chineke wee jiri
.kaarpt a ebumn gbbagbaga aghay. Usoro nkanye akarada olu a ghasoro
hnke Green nadd aagaghdk@ngedda eluNrbana a gakanye da ala na

. dangsda.

Ndubata

. kaMm "Ns b nd kwenyesiri ike na ndakwagke nke Mm ~Ns na ngd onye kwere

ekwe site ndi me mmi,rkaak®dnyete wauonyimys nioki prets ebk p e r
mp,. ta ihe ngd onye natarala ike nke Mm Ns . Ha kweny&wara na mkpr, nke Mm

NS naapt a | dhieuam@a, gw ' ra, amamihe nam ma ihe d mma na ihe dnj .
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der e _kw AR wid iji nwe ike jee ala eze Chinekéhd h okwu a kp n'é, n_ &a

nd a a naekwu maka ha_bnziputa nke ike nke MM NS site nodoijirekpere
ebube Chdndegkyerein® mmad n 6 a,ggw " ra, ikewap mmag n_d am,

inweta mkpr, nke af, wdg. Nd, ka Mm ~Ns m, bara sitena nkewap ha kewapr,

onwe ha p "na ch ch nd buru, Z d ka Anglkan naKat liki. lji maa at, Watchman

Catholic Charstmatic Renewal na Catholic Gsraatic Movement siaKat liki kewap .

Mmalite | ka Mm_ " Ns

Onye malitere ka Mm ~Ns b, onye br la onye, K n 6ka Met disti nke a naakp
Charles FParham 18731920] (Obiefuna 2004). Mana mgbe maliteziri kp mkwem b

n 6 alP01 na Topeka, Kansas mbAmer ka. lhe kpatara mmalite ya wzizi Parhan ziri
gbasara ngz nke ap " d ka John Wesley (DB-1 791) zi r, yahnnivokgah ah
malitere, ka Metodisti.” h, ya kpataranangdkaMm NS nd mh k wenyere no6oz
ngZ nkeap b isiiheanae zi s a _nnaokaklet didti.” b, ya kpatara nd, ka

Mm, “Ns ji kwenyeseike nangz nkeap . Ng Z nke ap "p tarad nd d ns nke a
k.gh mmirima | n 6 oz uZ KK wadkeu nd, ka Kat ki (1976469), k wara ng zi

nke ab "d kaodudonsnkeMm NS nke siter e, ND (Obiefunay R084). Mm
Ya l na mbata nke Mm NS ejedebeghn'@ n 6 i me _ kama chaapt a ishe nod
n 6 i ricke icte (glossolalia) na " r, ebube sitere na Chinekeldh o mere na ndnd ozi
ndoge i Ksdakmsaraha (. Nd Ozi 2:4).” b, lad mgbe ndozi Jso natachara
Mm, “NS ma malite ekperagke Chineke malitere gawa ihe na ndha. Etu a ka o kwas
isinae me g . m Chi n e K & ichedmgbe onye ozi Chineke kwuchara okwu
Chineke. Site na 1906 rue 1909, otu onye Qjiidmye mba Améka naezisa 0zi ma
gbasarad ns b W. J. Seyrour haziri gbak ntute nke mm n 6 A rka mke mechara
hr, " kaibe.” h vya kwalitere ije ozj ka Mm ~ Ns n_dva niile. Kamgbe ah, . ka

Mm, ~Ns malitere gbasad ka mkpr, _ kpaka na mbawa niile’ kachasna Yuropu na
Afr'ka. Na Yuropu, onye malitere ya onye ozi a Kpr T. B. Barret b onye Met disti d
naNorway.” mal i t er d929.aka Mnd aNs h _ ka kacha eto eto na mpava ta

a

. kaMm_, NS na Najiria

"ttt ndmmad el ebaal _&aMnNsa kaB NS h ihe nwerelan d na
Najira. Nke apihed 7 _f d nd_ ka agba ochie. Ihe a bhe d mkpa nke mere kak
nd mmag kpalie anya elu. Ya meret, t nd mmag edeela ihe gbasara ya. Nikre ihe
gbasara ya_qiyere Madu (1996), Ojo (1998a, 199882006) na Onu (2000), ka Mm
NS malitere na N3 i r i’ al974. dNd ryere aka nabata ya ma mee ka o guzprad
b ara gbasa ozi ma na Ngiriah, nd binaNa i r i a _ wéemagje ozahaMme} ta
ike Mm NS mettarand ha n @omauhb nke Z nyeere ha aka gbasaai oma.
Taa, kaMm "'Ns nd enwerenaNa i r 4aan kandizizia k a n 6anigle hk ar
malitere h ,Nkeabndoi hi mmepe nza gbagbha sesi agbhasa ozmd
d ka intanet, kebl, , Utubu, wdg.Nd . ka Mm ~ NS naaka enye onwéa ohere ikwu
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okwu Chukwunaked, TV na r e dmnagd na@dkahe k wiean yned moi he h:
na redio na ke, kara nke, K Chukwu ha_l kkvair uN doévw azgh d

mkpa ka anymata na ndanae k wenye noinhe 6migiblaeayhad Bz

okwuma h nahaapgh.” h yamerena b lad nke ah hanr, nd [ ka, ha anagh

eji obi ha niile ekwe ya. ka Mm ~NsS naagbaninye onye b, la_ sa gbasara nsogbu o ji

ba site noekmmerned itkiygre gwea nd mmad ihe ha chr 'n gbasara

agamnihu na ezi mgbanwe na .

Njirimara . ka Mm_ ~Ns na Najiria

N6 o g ekadm "Ns agbasaala ka mkpr, , kpaka na mpaghara Nisia niile nke na

o nwegh obodo gaeje ugbu a kagharah, otu ma b, ibe ya. Nk zi ha nausoro ije ozi

nke mm oh a -anmi” * _ kadzizi d ka Anglkan, Kat liki, Meft di st i, wdg aka n
ukwu. Tupu onye nakpe ekpere a mesep n n 6 o triokwa, ha etiela nnukwdmend

. da ya gaad ka nke egbe elu igwé b gh d ka' naad na, ka nd izizi nd naeti

Amend mgbe onye nghaja bara na njedebe ekpere ya."Ncka Mm "~ Ns na ije ozi ha

naapt a i h ekw na& B kdviche iche e nwere na Niaia taat mad . b ch  ka.E

tinye igwe TV na redioa h ma n etu okwu Chukwu ha na pkre ha sijuputa.f d, na

ezi ihe kwes' ebe, f d enweghezi mm ta ha neezi. lhe naemebekarisi okwu 0zi ma

nd kaMm 'Ns nazabkar nk w” a g a mnl ébube Chinkke &a ime ka onye

isi h . Z,ime ka onyé ra nwere onwe ya, ime ka aayngw r gaa ije, ime ka nwa
ogbenye br. * garanya, wdg. b, ya kpatarat t, ji enwe mmasd egwu inuje ebeh, la

hakpr ~gbak ozi ma, ma na r edi o okauoZ Wa nalkpeaedi o k wu
. kaMm "Ns b, ihe nd Najiriach r 'n,t mag ugbua n d nchekwa nak na_ ba

Najiriakp,r af n6 allhae. i si i ke juputara nholenaahsni il e.
ike iketa oke ngz nke ya. n d " j " ala any nke olile anya agh na ya emeela ka nd
mmag naagbakwuru nd kaMm 'Ns me&ka inye aka nke gitere |

N6 e zi eacha@ ta gia nd naenujekwukar nd | ka Mm ~ NS maka nchekwa na
agamnihupnd nd r nd r * chch ririla ego Najiria ma naach nchekwa maka na egwu
naat ha na iwe neewe hanaeze ha ririego hBbe h nandnd r nd r kpara d ar

d iche iche ma mara na ndl ikpe nwere ike ikpe ha ikpe, t ha nga, mgbef d
naghatakwa ha nnukwu ego, haaipta ya na ezighpZz mgbap b, "gbajekwuru nd. ka
Mm, “NS maka ekpere kp k. n @&, gaeme kand naach hachdebe ha. t t nd na
ach ihe 'rba ama nar, ebube nsenujen 6ka Mm '‘Ns maka agamnihu na mghap
maka na ekpere ha_ajh nke e ji nway ekpe d ka a naah na_ kand izizi kama ihe ga
ah h, iti mkpu ma mgbe kwés mamgbe ekesghn6oge ekpere. Ha wer e
jinway kpe anagheru Chukwu nt Ha kwenyere naaan nke naeru Chukwu nth, nke a
naetimkpu, naaw | i el u na vy a nilei nmyjij. rMgbe 2f 52" hnsite na h
mmag da n 0 a ] kachukva bilewasara ya aka ka a-gana na Chukwu aghatala
onye ah n 0 a ¢ ym. Onye adarughala a mara na ekpere alyabegh ya ah. Ya mere na
e meghka e mere, K chukwue j i r i,z iadhgh kwatue onye ahka nd mmag
maranaikedn 6i me vy a.
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C¥d, kT MnNso

N6 e d eMagudOg kp r African Charismatics in Encylopedia of African and Afriean

American Religionnke Glazier(2001) g r,, o wep tara, dd usoro, ka Mm ~Ns at .

dt u nkhkenkentkp r Ot u 6 c | ankesmaliteee Imgbe hd cha wetara ozima

ka n na Najiria. Nd mebere yagny er e qudfeoGospel Shurch, Apostolic Faith

Mi ssi on, Apostolic Church, Assembl iekm of G
agbata af 1930 rue 1940.

Otu nke ap " h nke Ojo(1998a) ng1998Y) kpr 6t he I ndi genous GPent ec
Nd dndot u a ma lka agbataeaf190 iud ¥960.d h, . m nwoke na m,

nwaany ch r _ Z ha gaesi gba nnukwu mkp gw n6i me Chi ne k aab&ra ber e
nke ma _dddbah ihedka O Re Qlwigiam€EHdur chdé nke Emaaah Adeb
na ODeeper Life BKunbythibelehur choé nke W.

. dd nke at h nke ka ptara h _kara nd’ zZ . Ha malitere na mahadumidhe iche d

kanit e ghash ozima mal i t ekaeaf 1000i Miideahdma |l i t er, e ndet i
akw, kw nd nke Kiisti zuk r * n, ma naenwek d kaotundn 6i msinkrmagbanyegh
_kaonye neje.” mal i t er enkekiisti haiag na malhdum Ibadan mgbe sdo n a

ya kwuru na | Hrnaeryeregha aka b @ r enata Kisti. (Ha mechara

gbasaa rue Mahadumalr'a, Mahadum lle Ife, Mahadum Legs, Mahadum Ahmadu

Bello, ebe e nyeghar ya aha ha kpz i r i OFel |l owship Ev&m@pel i cal
nke obu zZ zah 61 ndep e nisatctChucChda®@kwu a kp n'd), ndet it i h a
g nyere m, mmag " h r., ime mmiri Chukwunke Mm "Ns ,’s n 6 i r_ &, gwnga

ns d icheiche nke'ckaagaasna h yalb isiiheanasezi sa nodéootu a (Udob:

Nd a malitereozi’ manke a neeme na mpga mbara e i , n 6 a mchedacheprdho d

akp oku  gw gw ns maka nd ra, mgbapta maka nde kere agb, agamnihu maka

. m. ogbenye nal ebube naihegbaamadi che iche.h Néogkaebbgbo b
ije ozihakarapt a i he’ tm &d rhmag kaai na nsogbu diche iche ha dabara na

ha nke agha Biafraa Najir awetara, m, Igbo che na onye np, ta aghagh b ara ha otu
.bchsite nodus oaamaghkaghp aujecebenhdla ha k T kpom makanp, ta

n. @ am na ihe isi ike agha tinyere ha ya. E mechara ije ozi nd gbasaa cka mkp r.

. kpaka na mba Njra niile nke e sitere na ha mechaa malite inj@ezi nke onwe diche

iche noéth@Felilidwshi p Evéanmgedh arddl hdmaadizen.t s
nwere kp, kp oku kewapr. onwe haiji nweeejemozink e aka handmdéot u nod
nnukwu, ka ugbu a

N6 i hka mahalite af 1970, ihe nsechu nd malitereije ozionwe ha ra b 'k zi nk zi

gbasara ibi ndd ns na mweli nke ndns nke ha ghtara na dgo n®.” b gh maka

agamnihu nanwe ak na_ ba niile juru, wa d ka’ dZ ugbu a. Ndobereejem oziah

anaghach _Z egogaesi ba nodakpa hnikkrendo gavaeya dka dma

ugbu ta _ kad&ama ihe neechu haral etu ha geesi ritere Kisti mkp.r. o b i néur u.
Mgbe aja bidoro bawanagar6i j € alh m D a g 8 d498a (Udobata, 2015).
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~

h, mgbe egobatawarand i j end @ z in 6'i kh egbath af 1990 ka ha malitere
"gbanwegharh a _ dn_ @& . h mgbe ah kand ndu hamalitere zaba okpotgo aha d

iche iche dka bishop, past, ap st |, , president, genafab vasi ya, wdgnandaghba
" h mmag ah "ma b, at h nd naefe ofufe.

. ka gharahr, nda gbaslammagd ayghanya nodi hi etu bma si e

ijeozihaman 6 i me maa. ljnnaa atmipa naeme igwe ha ji ekwu okwu kana-ada

. da nke na ebeh, la mmag an la,” gaanrr oluha, ma b, r godi onye ntike. Onye

biketere hanso,n na nsogbu maka na o nweghgbe ebe niile agagimnaada gharaghara.

Ak r. ngwa nd’ Z ha ji agbasa ije ozi ha gyere akwkw ak K , mpempe akywkw

akp moku na nke ozi ma, obobo akwkw akp moku redio na TV, f d enweelg [

mgbasa ozi redio na TV nke aka hZ nd adc ha mma ndi k \ghasaezii ok w
" ma maka na o mkwuoro r, ha taa aka nke ma.

N 6 o g.end athroba I tara, ka Kat liki, Ang | kan, Met disiti wdg d ka, kand agb
ochie, m'l3tnad ddnwelyevyukamlessithe d. Ya mere nat,t
ndi me ha _lkpbma hyarpha na yamakpuo ndnke gbara h r . As s nd nke
" gbara h r, ji ekpe ekpere bnke nd Amer ka na nke ndBriteni masr ha nke ukwuu.

" 1.1 . ka gbara h r, bugidere ibunke na ha malitere wube ebe aamg Akw, kw, Ns

wee naaz p, ta nd K chukwuagharaaghr a. NO i hbh mgbe mmgnela jarh

eju na Ngjiria nke mere ka ego abe niile, ha n@nyere ndhanaaz aka site nodi n:
ohere agm akw kw n 0 e f u gbakM# ghachiha naahazi, ihe niile gbasara ya-af

noef uwubeldd akw kw ebe a naam Akw, kw Ns naagbal naenye nd niile

debar a_l aakwakw nhéd Akw kw NS n o e f ummadN g nn ~ ohere agm

akw, kw n 6 e f_ubaaelonwe ha uru maka ngt nd debanyere aha maka, z

h.r., nd mgbasa ozi nakpaghar na mba, wa dum neezi ozi' ma ebe, f d bidoro

mepewe kanaejem ozinke aka ha iji wee Iy nd isi_ ka.

Nd _ K chukwu_ ka' gbara h r, nwere usoro px, iche ha si enweta ihe ha ¢h n d@ka

nd _ ka ha. Ha na&kwe ha nkwa nak, r, na onye nye Chineke, Chineke enye ya nker'kar

ihe o nyere ya. Ha pakwe nd_ ka ha nkwa b, ide na ba’ garanya ngada nga ma ha gaa

ndi hanytea Chi neke.-"shig BeTkheee noar en ayyoauu gri evaee it vhee.
Mgbe, f d , nd a naagwa nye onyinye a h m ogbenye ahgh t t r, rachaa, f d a

Nd  kaMm "NsS esetal a ak a gw@we kg éa nke na ha ragw kwu ala,
‘nd ak na,ba, wdg. ,NBeghbneantmmad naara ra, kama mgbe i h
i ke néd& lapmaia na ala ha+@aa ra. Mgbe n d ak na_ ba gbapara, mara na
naara ra. Ebeejiakwadonkeh i he e déw eohbdak E Meisitke nke al
asaa, amaokwu nke irinagn kpr. nand m, h nd akp kwasr ha aham, eweda onwe

ha noal a, kirpm, e &Zp g rhanile laghachi; Monwem gesi kwa noe
igwe nr., baghara ha nmehlem, me ka akha dr nd ." 6k ebe a k nd _ka gbara
" hr. gbadoro, kw, na nkwenye ha na ala Niga n na nnukwu ra noéi hi mgba

42



" D.BEND : A Journal of Igbo Consciousne% March, 2022

mgbago n aha ihe niile naa g b a g @, emdeghmchekwa, e nweghr,,  ra | "d

iche iche tinyere HIV, ebola nke ka lara akmrona, mmegbu, m, ogberye, mp na

agh gh , wdg. Ha kwenyere na mgbe nsogbu Nd jiria malitere h mgbe e meregbak
ngosiomenalaakp 6 The Second Worldoés Black and Afri
(FESTAC) 6 " mfal977eHa weveayn na nnabata Niia nabataa mmemme ah

na Najiria b, nnabata mm™ | "d iche ichel h ya kpatara na ha r&hazi usoro ekpere

d icheichegbasaran d "j] 'Naj i ria ka Chineke nobéomyvwe vya ji
any kpacha anygme bi n @ thé amy amagfih, naile’ St skpee ndoekpere
ndn ndi si mm wig egiu Chineke chala any, ihe naebe taa na N3iria ga

adgide, ma Chukwu ekwela. Nsogbu N@ataalh chch™j "'nafnfj u akpa noéaka
naach any., b ch b la’'t egwu Jehova batana &chch Najiria mara na ihe ath

mma . N &a étig af d 980, Benson tlahosa agaalaihe d ka mba iri asaa na isii

n 'gbasa ozi ma. Mghe ahka" dtarand_ka gbara hr, _fd nd  zr nd

akw, kw nke onwe ya ebe naaz puta nd mgbasaozi d na Binin. ldahosa tere @id

Oyedepo mmann~6g st 1988 d ka Bishp, nd . ka Mm NS d na mgbago ugwu.

N 6'a 2014, otu magam nchc ha e n wekaaeptard Aaneyr Oyedepo b

. K chukwukara nvee ego nambawa n i i 20&4. |daboad gluloro, kw, na nk zi ibi

nd agamnihu nakpata ak karangd 'd ns b, dd W. F. Kumuyi maliterek zi "nodaf
1981. Kumuyika'nk wa n 6z ns af kuotaa. Odee a rakpupuru Kumuyi okpu.

Nd malitere ozi ma na, ka' gbara h r, d iche iche neejikar Amerka ama at, na ihe
kpataraAmek a j i a gqahap tbamwm ol kpur u Chithrellale na Man a
ezi ozizi a amaghhe omimi kwaliteré n d ak na_, ba nd Amerka na etu ha si duichu

ichekwa ya. t t nd_ K chukwuji Amerka ana at s na b, r. na anyekwe ka Chineke

weghara n d.,” n d ak na_ ba any ad ka nke nd Amerka. Mana d mma ka any

mata na anyhap ime ihe kwes ka any mee gbasaran d, ak na_ ba any ma gbaso

naan ekpere na o nweglebe anyji az aga EnochAdeboye nke malitere
Christian Chur &teiriodfnk Baanpnasbwmamakia ,.ya nbéoge

Agaask ene na mgbe mgbanwé&aMmaliNs fhenr6e gred iojteu iy e
Chineke b Benson Idahosa malitere ije ozi ya bido na 1938 1098.. dd nnukwu

agamni hu | dahosm, bnawema mai kaednye mkivusay amamdihu

mere ka t. t, nd ozizit ghara i hu n 6halp imgbaptamikp r, obi ma che ihu

n 6 oi agamnihu na inweta akna, ba d ka, Z e si egosjpta amara Chineke na nd

mmag . Any asgh na b, as, mana h ya karr ozizi maka nd ezi omumeBenson
Idahosaponye malitere O6Church of Gogddabfbasami on |
agammihu,” r, ebube na okwukwe aid nke mere kat t nd nzisa ozi ma sorq kp, r,

ya. ldahosa nak zi na nd nke Kiisti kwesr "mata usoro e si enweta_aka_ ba na

agamnihu ijikporindn 6 o0zuzu oke. | dahzaay gk wlanverema ya a
.Z ah hnke juput ar a _&admanank zinkeen nzéangke gadbido

gbaba d ka mesedisi na miptu.” d siri aka na ntike ka nd nke Kiisti kw, s iji ego

Krkr akw otu,Z n & irinaonyinye nd Z . O kwuru raonye h la kwesr ‘d naeji
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ego akwkw gbagotere enye Chineke onyinye. Mana o chefuru na o nwerennagh
egokrkr ah mayafd nke akykw .

N 6 o g giria Neeagabiga nnukwuchch nchg bu n 6 aSkaan i GeArb.a c h93bi do n
rue 1998, nd kaMm NS jr, itinye aka noi Im&chghbmasaahaa go o
gar a nézisahgbasanag ebube na agamnihu mmad kL vya kpatara t t nd

ndr ndr " chch jiwere,kand a d ka ebe mgbaba nwere ike izo ha na ego ha zutere
ndohi manh”  tgt n6i me ha gbabara na ORedeemed Bi
Ebe’ h nand, ka Mm "~ Ns enwegh ike ime ihe b, la gbasarachch | ~ Sani

Abacha, mana ha nwere ikeabata ndzuru ego na' g ' ment ya ma chekwaa ha.

Penticostal Fellowship of Nigeria(PFN)

PFNh ot u e wu1085kahagh@aarby na, kaniile nd mejuputarayad n 6 o t u
ma naeje ozi d ka ebumnobi Kisti ji wubenzuk sid. Manaajj, d ranyh -6 0t u a o
mejup tara ebumnobi a e ji wube yamag n 6 eobmetutara ikwusa Kisti ma zip ta Kristi
nodomumeb dhwa any’P 0 Mg bléwaahara ihef d any ch p, tara gbasara

nd . K chukwu kaMm "Ns _f d ,onye h lagaejiireyag ezeyan .

A magh etu a geesi naak na onye z z atr, Chineke kwes 'b, onye nye aka nye
. M, ogbenye ndn nanzuk ya gaesichena L inwe_ gb elu nke aka ya_ bihe kacha
mkpa imeptanand a. No&'ek ehukwud kaMm, "Ns n,” dzZ ka a gaas na
inwe, gb -elu na mahadum onwe &i ihe asm mpi taa.” b, gh naihe nda b ihe j ,
kama mgbe e nwerg, t, nd e kwesr 'z n 6 a kwv b, nd o nweghka ha ha, hr,
.gb elu b ihe ka mkpa Nke aadabagh adaba. Z esteti aghara aghara, inwe
a kat amk plo’ baegmnagbadalkwagh m n 6 et K ¢hukwumahd nwunye ha
b Z ihe naeme ka t .t naaj ma nd, ka Mm "~ Ns ekwenyekvaran 6 i h e-ezissa n a
ndezi e, kaan nd sorolmkwu n m ma g esokwala omume m. Mgbe etebegh
nnukwu aka, onye_bonye isi PFN ma_lr, kwa onye isi CAN garal ikpe maka na ji
. gb eluya buje ego’'chde D la iteghete nama mb a _ » feagh €zi na Gzuzo. lhe e
jinweta, gb elu a b maka na ihe a mere na$ Afr'ka; b ru na Ngjiria ebe a neabata
. d ihe" b la, o nweghonye gaaras ya yaa. Ihe biwe nd mmad mgbeanr, . ah
na _gb elub nke nd_ ka bunyere ya maka mgbasa oma mgbe e meere ya mmemme
icheta na gbaala afiri an n ria n o i jChlneloebL zi |henel<;| eae t | ny ed a ka n¢

..... . Z nwaotu Kristisi agba mb ka ach "mp, d n dal'a any
taa?

N6al a | g'hkakatlkindAaglikambdnd nkemhb ndi he g makykw a ag

ruo ma taa.” b ya kpatara na ha nwerg, t .| akw kw mahadum, seminama
Knent di che i che gm&avlaak Indriandepe nd Z ha nkwuaz ya. lji
ma at ha nwgasr .| ~gw ,. | ebe anaaz nd enweghnne na nna, ulmmep ta ak,

ul ak wdg. NOoaghlanyyaendg Ip o e'ga(aptasd)nwamlbeghdxam‘db
.gb elu bunye K chukwu ma b, bish p,. O nwegh_ K chukwu
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Kat lik ma’ b, Anglkan nwere esteha Najiria ma k na mba ofesi mana ha-aj ego
nNnoijer i darad_kaegbara kkra.r

O nweela mgbe otu Poopka Kat liki banyere, gb -elu gaa mba s t, relia. O sq gb elu

" ha mana onye g lonye naachkwa ihe kar ~ kara nd, ka na egae nwere na mbawa
ni i | e2014NRoaphi Francis bargb -elu’ ha jee etiti w, wa anyanw.” b gh  gb -
elu nke aka ya. @ kaanynwer e i kwu gb ansyare eu ndlkae gbara noi j i
"hr siaz ,gb elu aghara aghara ebamakwa na nd, kaha,f d ahgh nri' n ha
riri. Ked, maka mahadum dche iche hajiotyz n & iri_ m ogbenye.r, mana etu e si
wego, gw akw kw ha, m ogbenye a tr,  t mahadum nda enweghike kw, _ gw
akw, kw _ m ha na ha. Mgbe gara aga, Poopu Francjs kdma dn 6 i rekwu okavu
n 6 e nwrelg h nchekwa gbara ygburugburu iche ya nche mang t, nd isi  ka
" gbara h r, naekpoghar nd uwe ojii ebe niile ka a gas na ha p nd naach na
g ‘ment.

N 6 e bneef tara agm akw kw ,_ ka Kat liki naAnglkann n6i hu noéi he gbasar
nch aja z z ag m akw kw zuru oke tupu e chie mmadrada ma kb, _ K chukwu. O

pekata mpe, Fada gmwetago skuul saatupu o jebe seminaukwu. Tupu b r, Fada

kp mkwem gaenwetago nzere digirii na Filo i . tu &k&ah nd Anglk a n d nsb a

emeela ya na gagh anabataziji diploma chi mmagd , K chukwu, na opekata mpe mmad

gaenwe nzere digirii na Tl jinke akpr 6 Barocihre ITheol ogy 6 (B. TH) t
. K chukwu. Usoro hr, a mal it 2015 eke a kngdra aga. E wezuga nkega na

ah nd nch ajaKatlikinaAnglk an n Oa& ke i pldakw kw = m m, akw, kw

ns,. .l akw kw ~ m m maka Chukwu (theology),m m Sak I ji, Fisikisi, mmebe

iwu, I ikpe,ndf ndr " chch, gbasaoz néi kuku na_kweakko,] TV na
" gw, , wdg. Naanihe_ | ak kaanaghah kar nd nch aj a n G idhebe ahagagh

enye ha ohere b, la ije ozi ha. Mana o nwegktu gaesi h onye nch aja Kat liki ma’

h, Ang [ kan ji asambo adboroja akpaghard ka o juru na ka’ gbara h r,. Nd nch aja

Kat liki na Angl'kan ka n, g ha ka na ndnwere nzere Ph.sitere na mahadum nd

ma ama na mbawa niile. Manaihedk a 6 Assembl i es of God Missi
mgbe ha 'n na nd kwe ma nd ekwegh mgbe ha naz ~ kwa onye gaah 6 Gener al
Superintendent . 6 Onye .jsakaydtabe onweya ggo nazyga r e P

b, profes ebe h na o nwenubeghmahadum ebe k_ziri nk. zi kamgbe o ji pta, wa.”

d mkpa ka anymatana mmagd enwegh ike ‘' pr fes ma’ hr, na o nwegh_ I

akw kw mahadum ebe naak zima' h ebe o nwe ndéonwehgha (Pro
naanya b ebubo e boro ya. E kwuru na o nwere elekere aka, ihe ruru D la Amerka

puku isii.” k, nd _ kayagbara ihe nda niile anynae k wu ma k a, k& ava sord a n w
h. ihe onye Chineke kg ka =~ chkwaa igwe atr, naeme onwe ya. h etu a ka o
kwesri ka' naad ka' gaaly onye amaghme_ wa ah ya. Mgbe ihere mechara ya,

gagh etinye aka nayaz .© marakww na ihe anyb ara apgh ‘ch ak na_ ba naihed

n 6 i, ma& kama na anyb aragbasaaala eze Chineke. Nke a-gaekwu ka anywep aka

nda mp naaghgh dZzugbu a "mkeist, tmag md ka Mm "Ns d ka

"kwa iko, iji, Z mp, enweta ego,r, ebube a kwadoro akwado, ijgw. ad ta nd mmad ,
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"gba alukwaghm, wdg. Gn~ Z ka any naezisa mgbe nd kaany ch p, tara na anyh,
nd soro okwu n m, esola omume m?

. m, ogbenye ga&kute ume ndma’ k r, na nd_ka gbara hr, nwere ike iji naan
pasentiriah "'n 0 i h e-enWeta eleta ha anya. Mana o nweghye naaj haase. Ebe

nke a neenye,m, ogbenye “kpa o0oshhkapmpdgye@ygreh,of Ala b
Nat i mke BB Joshua malitere, a-agba mb naezi_, wa niile éu ha si ebunygas ha

. M, ogbenye mana ha anagigosi hanaeze etu ha si enweta egm ®Rpatara e ji ezo nke

ah ?

Otuonyeana k pupur u ok kaugbardrer rudamna taal W. F. Kumuyi, b,
onye isideeper Life Bible Churan 6 i h amgbe amalitere nzisa maka ndf ns,” b
nayaka kan ruomataa.” nagh etinye aka na ndagh gh namp nd’ Z naetinye
aka na ya.

Nd . kaMm_, "Ns naAs s Igbo

As s ejimarand, kaMm NS h Bekee.Ebehla  srf hanf n6éi me , gbodo
ach p, ta na ha gan ebe ah naetika Bekee ka a gas na echi agyh. Ha chefuru na o
nwegh ihe mmag gaaght a _3 02 «ara n$ ake nne ya. Ndaghr, " Z d ka

Aw, sa, Yoruba nandZ maaranke amanandken n6al a | gbbdnmhAhgbanye
nd Igho, agaghan | g b'on, hafmag n6oge ikpe ekpere. Ha nwe
. fdnoéi me obodaimamdekpere, ha mmafdnéi Blekee

ha eche na Chineke anagin ek per e e k'plg ryakpatad hagrp og? nd

okenye ka naka nd izizi kara na nke ndagba h ru maka na h, ha ka neenwe mmas
nol gbagm kagbr hr, nd che nalgbobass nd mgba eke, na ndikwu ya ekpe
ekpere p nd 3 t" 3d. mkpa naagaejiass Igbokp r iheman 6 e k p ‘e gharanka
O nwegh as s e ji kpe ekpere Chinekanagh an . Ka any cheta na onye kp~ ba ya
mkp K r ,. m aka ejiri ya kpoa, .

NchK ta

Ederede a algh iji kaf ije ozi nd nke Chineke e nwere p&a gbara h r. kama b, iji
"maiizptandnaal a noi yi . Ql{a\;vr{maQQWUmam mana o megka
emedkaasahr ndaja | ara nodiyikaDaidl@xem anekapnagp i k war :
agagh ekwo maka ego na akke, wa a enweghebe o du mmadeje mer ‘'onwe ya nodaj
oge a.

lhe kpatara ndnt ji megide t bakwuo ndnke Chinekeon 6 i hi et u _pbaalasi ebu
ndekwuru nde nea akpaghat, fd kwo maka ya anheatledéjaamagh

. K chukwunaeme nké ma b _ d nnukwu, gb -ala o nwere. Mana nke a ah ezi okwu

maka na K chukwunwere ike ghara inwegb -ala mana ka gaenwe ugwu na n§, r,

ma hr haana nae j e 0 % iegwyuGhinakdéma naakwanyere onwe ya ugi.

Ebe h na Kiisti b ara k zie na mmad agagh enwe ike ife nnaukwuagbndéot u oge,
ga-aka mma na nchke Krisi h ' ife Kristi hap ego. Ego gaaba ma oge ya rue.
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ezi. Odee a gach ka mmagd h ta ederede adkaihema aka noi humanjee nwer
ya ka o dee ederede nkeya-ak wa ebe ije oziJiz h i b ekpak ba ak ina, Imadiile

d n_dva a. O nweghhe Bso b, onye nlere anya anpwererukwe nw, ya noéagbanyeg
na e nweregb alananynyaibudoke n aha ndgo.ge ah

h.r naonye h lagaahrr’ garanya, mara na ihe’P’l na nd ozi mh zisaa ezigh

h.r. na e nweghnchegharn 6 e b gka mglara h,r, n,ihe | "juru na Ngjria na
kwa noal a-aggbmnodégaunadi hianamaaja 6ryd mneekie h, ana g h
eziokwu na ebumnobi e ji ree _ka gbara' h _akp laaf n6al a. "Milma any
gbanwee omume anyhe gaad mmanaNg i ri a na kwa néala | gbo.
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Abstract
This paper focused athe effect of culture shockn Igbo immigrantsin the diaspora. The
paper |l ooked at the inevitability in mands

reasons behind sh migrations. It is evident that the Igbo people of Eastern Nigeria can be
found in different countries all over the globe as a result of looking for greener opportunities
to better their economic wellleing. The paper went further to explore the psyajio#d
experience of these migrards a resultof culture shock with its consequencesether it

has impact negatively or positively to the tenets of the Igbo culture and Nigerian society.
Theories were used to chronicle the nseaitd demerg of migraton and culture shock on

the psychological welbeing of man. Fothelgbo inthediaspora to adapt favouraliy the
Western culture, strategies to manage and reduce the culture shock become imperative.
Finally recommendations were made among others ttieatgbo in the diaspora should
become participant observers and properly integrate in such alien cultures in order to reduce
cognitive dissonance as a result of culture shock.

Key words migration, culture shock, the Igbo in the diaspora

Introduction

Culture is the patterns of behaviour, beliefs, and values shared by a group of people. Culture

is categorized into two aspectsaterial and nomaterial culture. Material culturs the
symbolic aspects of pe ohehative atirechaads andr cewriegh i ¢ h
artifacts, carved woods, cultural gongs and drums to the food preferences. While non

mat er i al cultures are the peoplebdbs norms ani
conducts that are instruments of rules and reguiatimat guide a particular group of people.
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Culture shock is a psychological experienebich individual migrants have when they
come in contact with alien culture. Moving from one culture to another can be like an
exciting experience or even a full stresgperience. Establishing connection between
different cultures is as old as manki@bhme ople raised up in their cultuoé origin trans

locate for different purposes, like business, education, ot Visgéir hostsociety accepted

them if they were geerous or opposed them if they came for loot otake overtheir
territory. Culture shock can be defined as a set of emotional reaction to the loss of perceptual
reinforcement from oneds o wn ascwell tas rthe , to
misunderstandop of new and diverse experience, (Bennet, 12B8). As the world
advances in intellectual knefaow by increasing intercultural connect#®it seems that the

effect of cultural shock may decrease, but research is going on to identify who are suffering
more from this change, especially for those who need to live for a long period of time in a
new culture (Haris & Moran, 1991). Culture is a fact in the lives of individuals and many
people touch it in unfamiliar places and they have tried to decrease itsotmlfal impact

and increase the chances of cultural experience (Haris & Moran, 1991). Immigration
refugees, going abroad as students, ttsitisaders or even individuals moving from one

part to another part of the country with different culture mayeernce a culture shock.
Culture shock on the other hand implies a disorientation that occurs whenever an individual
moves from his or her immediate, knowand comfortable surroundings to an environment

that is substantially different (Brislin, 1990). itay occur wheran individual visits an
unfamiliar location. A significant number of students from many backgrounds experience
culture shock when they enter the classroom from a home or social environment that is
different from that of their school. Thisteh demands making adjustments to a new culture
which produces stress resulting in a sense of loss or deprivation, feeling of rejection, role
confusion, anxiety, disorientation and being unable to cope (Obey, 1960). People moving
into another country bringheir cultural orientation with them in terms of their values,
beliefs, and patterns of behaviour, ways of learning and thinking. Some of these features
contrast sharply to those of the host cultures, thereby causing serious communication and
interactionproblems with the host. These cultures become subtle and difficult, leaving the
sojourners in a state of ambiguity and un:
frustration, anxiety, anger, uncertainty, extremestalgia depression etc. All these
aforementioned features are popularly referred to as culture shock (Brislin, 1990).

Foreigners experience a process of cultural adjustment that at times is stressful and difficult

to handle (Weaver, 1986). Cultures are exceedingly complex and learningtladmucan
causefatigue. The new culture reduces an individua
degree of proficiencyhich cause$oss of selfesteem. In case of foreign graduate students,

their past accomplishments are not recognized by and [Eingemakes the statuslower in

the hierarchyf the societyand adjustment to academic environment becomes a problem for

the international students. This is basically as a result of the disorientation of the educational
system in their various commungie The international student may not fit in the new

|l earning environment and experience what I S
(2979).
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Hamounda (1986) identified the following academic adjustment problems of international
students: adviserelaed difficulties, discrimination, instructaelated difficulties and
universitysystem difficulties. The symptoms of cukshock can appear at different times.
Although one can experience real pain from cualtsinock it is also an opportunity for
learring and acquiring new perspectives. Culture shock can make one develop a better
understanding of oneself and stimulates personal creativity. Acculturation as defined by
(Kottak, 2007) is the exchange of cultural features that results tweegroups comenito
continuous firsthand contact, the original cultural patterns of either or both groups may be
altered, but the groups remain distinct. In another formulation, acculturation was defined as
cultural change that is initiated by the conjunction of two oremautonomous cultural
systems. Acculturative change may be the consequences of direct cultural triansntiss
may be derived from necaultural causes such as ecological or demographic modification
induced by an impinging culture (Social science, Reseemancil, 1954 as cited in Brislin,
1990)

To a lay man, acculturation means culture contact. When there is contact between two
people with different types of culture, thereaidivision of culture both ways (Park, 2014).
There are so many ways by whichitare contact takes place and they include, conquest,
travelling and trading. For example, the British brought their culture into India through
conquest. Culture contact has good and bad aspect. The introduction of scientific medicine is
through culture antact. The changes in food habit of people are brought about through
culture contact. The wide spread of tobacco all over the world is as a result of culture
contact.

People that travel outside their culture experience the process of psychologicalaionltu

and acculturative stress. These acculturative stress and environmental problems can affect
peoplebdbs health. People from different cul
problems are communicated through physical complaints. Their phgsigglaints include
headache, difficulty in sleeping, stomach pain and diarrhea. The concept of acculturative
stress refers to one kind of stress in which the stressors are identified as having their source

in the process of acculturation (Berry & Annis,749. In addition, there is often a particular

set of stress behaviours that occur during acculturation, such as lowered mental health status,
especially confusion, anxiety, depression, identity confusion, feeling of marginalization and

SO on.

Human Migrati on

Human migration is the movement by people from one place to another with the intention of
settling in the new location. The movement is typically over long distances and from one
country to another, but internal migration is also possible. Migration maglve
individuals, family units or large groups. The human migration has continued under the form
of both voluntary mi gration within oneds
migration which includes the slave trade, trafficking in human beindsetimic cleansing
(Chestein, 2014). People who migrate into a territory are called immigrants. Small
populations migrating to develop a territory considered void of settlement depending on
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historical setting, circumstances and perspective are referesisettlers or colonists, while
populations displaced by immigration and colonization and wars are called refugees.

The Igbo of Eastern Nigeriare widely travelled ethnic groufphey can be found in many
countries of the world, and most of them usualtpexience culture shock in the course of

their great migration (Nwike, 2014). In the Western countries of the world most Nigerian
migrants are treated as second class human beings, they are usually not considered in first
grade employments. Most of themevare highly educated in Nigeria ended up with menial

jobs in Western countries in order to survive. The question now is why do Nigerians,
especially the Igbo crave to travel outside the shores of their country? It is simply because
they believe that thegan easily secure employmsmver there, no matter how menial it

may look. They usually have psychological balance within them that they are working with
their hands which they are unable to do in their country of origin.

The Igbo in the Diaspora

The Igbo in the diaspora ar¢he Igbo living in different countries outside their country of
origin. The Igbo inthediasporabotheducatecanduneducateearn theidiving outside their
country of origin. They usually come back occasionally to contributehto ghysical and
moral developmestof their towns and states. The Igli the diaspora can contribute
effectively to the developmesbf their communities and states if they can deal with culture
shock in their various countries of residence and leareskential things that will help in
developing their various communities. But unfortunately most of themuenidvolving
themselves in dirty deals thateagainst the rules and regulations of their various countries
of abode. They usually involve themsedvin illicit money making through drug trafficking,
advanced fee fraud and armed robbery, quite a few are intonkeig employmens and
private businesses. The nefarious activities of Nigerians abroad have given the country a bad
name among the inteatonal circle (Osibe, 2014)

Frustration -Aggression Theory

Personality research on aggression has pointed to the importance of differentiating
categories of aggressive behaviours: People with different personality profiles are likely to
engage in differentypes of aggression. One important distinction separates impulsive
aggression from instrumental aggression (Berkowitz, 1993; Ca&pri®86). Impulsive
aggression is produced in reaction to situations and it is ernditicen: People respond

with aggressie acts in the heat of the moment. Instrumental aggression isligeeted (the
aggression serves as the instrument for some goal) and cogpétsma: People carry out act

of aggression, with premeditated thought, to achieve specific aims. Researcimfiraseco

that those individuals with high propensities toward one or the other of these types of
violence have distinct sets of personality traits (Caprara 1996). For example, individuals
who reported a propensity toward instrumental aggression were tikalgore high on the
factor of positive evaluation of violence. These individuals believed that many forms of
evidence are justified, and they also did not accept moral responsibility for aggressive
behaviours. From these analyses, it is clear that naymEls of aggression arise from the
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same underlying personality factors. Most people are not at the extremes of either impulsive
or instrumental aggression. They do not lose their tempers at the least infraction or
purposefully commit acts of violence. Bome situations, even the most mifinnered
individuals will perform aggressive acts. We now look at the type of situations that may
often provide the triggering conditions for aggression. According to frustragigression
hypothesis, frustration occums situation in which people are prevented or blocked from
attaining their goals; a rise in frustration then leads to a greater probability of aggression.

It is also the theory that aggression is a natural reaction to the frustration of important
motives Davis (1983) explains frustration to b
toward a defined goal. When oneds motivatio
feelings within the individual when it persists; the victim is aggressively pushedek a

substitute goal. For instance, when one experienced a culture shock as a way of frustrating

his or her aim in an unfamiliar culture, he may be motivated to acculturate as a participant
observer to seek for comfort to avoid cognitive dissonance.

Social Learning Theory

To the social learning theorist, personality is simply something that is learned; It is the sum
total of the ways we have learned to act, think, and feel. Because personality is learned from
other people in our society, the term sbdearning is used. Social learning theory had its
origins in the behavioural writings of lvan Pavlov, John B.Waston, and B.F Skinner. Each of
these theorists argued that personality is no more than learned behaviour and that the way to
understand persolity is simply to understand the process of learning. To social learning
theorists, the key concepts in the study of personality are not id, ego, and superego, but
classical conditioning, operant conditioning and mbag! In the social learning view, a
person will develop an adequate personality only if he or she is exposed to good models and
is reinforced for appropriate behaviour. An inadequate learning environment, on the other
hand, will result in inadequate personality development. The leadinge figursocial
learning theory today and the person who gave the theory its name is Stanford University
Psychologist, Albert Bandura (1977, 1989, and 1999). In one sense, Bandura is very much a
behaviourist. He agrees with the view that personality is thetstahof learned behaviour.

But he broke with the traditional behaviourism in two main ways: (a). He sees people as
playing an active role in determining their own actions, rather than being passively acted
upon by the learning environment, and H® emgasizes the importance of cognition in
personality. Bandura (1977) portrays us as playing an active role in our own lives by stating

t hat soci al l earning is an example of reci
behaviour learned, bualsahe socia |l earning environment i s é
behaviour. The environment that we learned from, after all, is made up of people. If we
behave toward them in a timid way, or friendly way, or hostile way, those people will react

in very different ways tas and will hence be teaching us very different things about social
relationships. The aggressive, owemfident person will learn that the world is cold,
rejecting place; the friendly person will learn that the world is warm and loving. Personality

is learned behaviour, but it is also behaviour that influences future learning experiences.
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Psychologists with a learning theory orientation look to the environment circumstances that
control behaviour. Personality is seen as the sum of overt and covertsesgbat are
reliably =elicited by an i ndividual 6s reinf
suggest that people are different because they have had different histories of reinforcement.
According to behaviourists, conception of personality developg a team of Yale
University Psychologists headed by Dollard and Miller, Mower, & Scars (1€389)ard,

Miller et al introduced concepts such as learned drive, inhibition of responses, and learned
habit patterns. Similar to Freud, they emphasized dles rof motivating force of tension

and reinforcing (pleasurable) consequences of tension reduction. Organisms act to reduce
produced unsatisfied drives. Behaviour that successfully reduces tensions is repeated,
eventually becoming a learned habit thaeimforced by repeated tension reduction.

To Freud, people have a need to aggoedhat must be relieved. According to frustration
aggression hypothesis, peoplee angereanly in response to frustrating or other adverse
circumstances. In contrastaBdura (1973) and other social learning theorists believe that
people are aggressive only if they have learned that it is to their benefit to be aggressive.
Social learning theorists do not deny that frustration can make us more likely to be angry
and aggessive, but they state that we will act aggressively in reaction to frustration only if
we have learnt to do so. We must have seen others becoming successful by being aggressive,
or we must win victories of our own through aggression. Most Nigeegpeclly the Igho

in the diaspora react aggressively when they find themselves in a frustrating culture. They
do that specifically to survive in such unfamiliar cultures.

Cognitive Dissonance Theory

This theory was propounded by Festinger (1957). Cognitiveodance suggests that we
have an inner drive to hold all our attitude and beliefs in harmony and avoid disharmony (or
dissonance). Cognitive dissonance refers to a situation involving conflicting attitudes,
beliefs or behaviours. This produces a feelingis€omfort leading to an alteration in one of

the attitudes, beliefs or behaviour to reduce the discomfort and restore balance. For example,
when people travel out of their country (behaviour), and they know that being in a culture
different from their ctiure may lead to prejudice (cognition). Attitudes may change because
of factors within the person. An important factor here is the principle of cognitive
consistency which is the focus of Festinger
starts fromthe idea that we seek consistency in our beliefs and attitudes in any situation
where two cognitions are inconsistent. This theory has generated more research and
controversy than any other cognitive consistency theorgusecof its ability to make nen
obvious prediction that helps explain why anBritish survey, half of cigarettes smokers
therefore disgreed with norsmokers who nearly all believed that smoking is really as
dangerous as people used to say. Most Nigerian youths of-Easthextractionra usually

not satisfied with the economic situation in the country with the high level of unemployment
which has kept most of the altedied young people highly imprished. The only way out

of this predicament is to travel abroad to look for greenaupas When most of them get
abroad they usually had a contrary view of what they thought about the Western culture.
Most of them end up becoming frustrated on seeing an organized societystbiichaules
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and regulations that make it impossible foern to pick money on the street as they earlier
believe. As a result of culture shock and culture variation, most Igbo youths ended up
putting themselves into immigration problems as a result of committing one crime or the
other in order to make a fortune.

Self Perception Theory

Cognitive dissonance theory assumes that our need to maintain a constant and positive
image motivates us to adopt attitudes that justify our actions and decisions; self perception
theory assumes no such motives. It simply suggkatsithen our attitudes are unclear to us,

we observe our action and then infer our attitudes. Bem (1972) proposed this theory; he
assumed that we make inference about our own attitudes much as we infer other attitudes.
This explains why most people wanethrelations and friends to improve themselves in any
way they can. In southeastern Nigeria, financial status of men determines the strength of his
existence. Self perception theory also help to explain over justification effect, for instance
promising peple a reward of doing what they already enjoy can lead them to infer that their
behaviour is due to the reward, thus undermining their intrinsic enjoyment. It seems that
dissonance theory best explain what happens when our actions openly contradigtdi our
defined precious attitudes. We feel tension that is measurable as physiological arousal and
we reduce it by adjusting our attitudes. When we are unsure of our attitudes, we may as self
perception theory suggest or simply infer them by observing cconpromised action as

often happen in behavioural sciences. The theories provide a partial explanation of complex
reality.

Strategies for Managing Culture Shock

So many people, when they move to other countries always have the ability to positively
confront the obstacles of the new environment. Some people usually read books in order to
be acquainted with the mores and norms, cultural values and attitudes of the country they are
about to visit. They really help them to absorb the shock easily than whas paive about

the new environment. Getting information through friends that have been theredredore
gathering resources is of great help to combat culture shock. Strategies used in managing
culture shock include the following:

1. The individual shold develop a hobby.

2. He or she should learn to be constructive. Be easy on oneself.

3. Feel positive about the interaction experience. This positive feeling helps the
sojourner to relate to the new culture effectively.

4. The individual should not develop a nagatstereotype that would prejudice future
interactions.

5. He or she should learn to adapt and adjust to the new environment. This starts by
learning the language and praetiit so that the stress of communication barrier
lessens.

6. The individual maintains eontact with his ethnic group in the new culture. This will
give him a sense of belonging and reduce loneliness.

7. Have a high confidence ioneself, set a goal and work towards achieving it, then
evaluateo n epibgress. Follovo n eafhlsition and continuthe plan for the future.
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8. Maintain a good relationship at home and at workplace because they will serve as
support in difficult times.

9. Engage in physical exercise in order to fight boredom and loneliness.

10. Always seek for help whenever the stress is mucvtod breaking down. There is
always someone or some services available to help. The service involves
psychotherapy and social skill training.

Conclusion

Limitations, restrictions, susceptibility and correlations caused by cultural encounters among
the Iglo in the diaspora lead to different individual reactions along peoples with different
cultures or entities. The culwishock is a term that reveals in fact that this condition is a
cold and stressful situation; however, despite the definitions given lamecshock during

these years and showing it as a negative trend, people will ultimately come face to face with
it. Therefore, the individual should acquire some skills in order to have a positive and active
encounter with this process and learn how gaaize his emotions, behaviours and thoughts
when exposed to a new culture and condition as a result of migration from one country to
another.

When a person arrives into a strange environment, he certainly experiences confusion,
perplexity, anxiety, suspien and agitation. A series of education and personal abilities,
such as self confidence, accepting confidence and finding social supports could help to deal
with a new situation. The reason is that thoughts, rules, contracts and assumptions creating
inte-human relationship, verbal or naerbal, vary in other countries. People who pass
through culture might show behaviours, verbal or-werbal, that is inherent in the opposite
society and new culture could be even taken as a crime. Therefore, it isangdes an
individual planning to start in a new environment, to acquire some educatgrmciples,

basic communications and effective social skills in the new country as well as to learn some
points on philosophy, history, basics of society policies @hilosophy of the target country.

Culture has various meanings, cultural principles which are implied by people as personal
communication, official and mental communication are in fact the manifestations of a
culture and differ from one culture to aneth(Ward et al., 2001, Pp 270, 271).
Ultimately, the effects of cultershock for most Igbo people increased their-selifidence,
creativity and creation of effective relationships between people of different nations and
learning various cultures or tédaog our own culture. Thereforé is our opinion thathe

Igbo inthediaspora should be well integrated in various foreign cultures of their abode and
enthrone cultural relativity. They should not be judgmental or look daponany other
culture. Aboveall, they should not feel that their culture is inferior to any other culture.
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~ m Edemede

Jih ot u noi mekpir kpeampdka,t @ r nubi e ji mara ndNgwa. Nd Ngwa

naak p ta ji ebe naada, da mere ha ji hive emume ichi Ezeji ijigr, ma kwanyere

.M nwoke naar ptakarc ha ji noal Bz éjai umgdvadnae Midglwa na
anyaba | ere iji wee tozlyokwae¢ juama ndipgdimkpa nan 6i hi
"garanya nooge mgdtaa, 0 d faiagbanwekla di échekiche e ji mara

nd Ngwa bz ihe anya anagh ah ndi hi ghemiwaar ha." nd ajin ndal a
Ngwa ugbu a_b ihe kpaliri mm ~nd odee mere ha ji chitule’ nd arm r j i ndal a
Ngwa, nke ugbu a na nke gboo. Ncha a chp, tara na ala Ngwa, boke mba e jir, p, ta ji

ebe dukwuu wee mar a noodgie ioheiche e ji mara hagna hawna r e

akwanyere ndkachaarpt a j i ugwu sit e -angeiirigitir, ijimabatE z e j i |,
jihr ndal a hat nsahawmaeere ji. Ka d taa ha chp takwara na n d,
ncpta i noal a . Haogyee danl 'd aka ad Ngwa gbala laghachi az

ndejir i mgaerye akakwalitea Z obibi nd ha. Nd nch chajiajj ~ n hagbara
naihendh a n we baakwy Bw mére ihe.

Ndubata

Omenala b ihe jik taramba b la’ n.” b yal iwu, usoro na nzi nke obodo
" b la. O nwegh mpaghara wa enwegh usoro ha si ack ta onwe ha nke_para na
omenala na mmadmalitere otu oge. Omenala fhe e ji mar andmmag d iche iche. E
wep Yya a gaghama ihe diche site na ndna ibe ha. b, yabh i s i ilep ichercbe a
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nae me n Wa nile Omenala bihnenae si noaka hfieede keéankp.a noi
na nd nke ha furu alr, la nd furu efu. Ya b na mba b, la tufuru omenala ha apwla p .’

Omego (2006: 169) n &aomenal®d lusoko aimdy kwegr 2sD 1 5) s
akpa agwabnkeanaamt a sitemm@ak@domeddo ma nyefekwaa
nkenaaba no6i huy.ezNlo&kwai mdi he na ma @&oz2ieemhdramakma Ina
i nyef e  gbanaab@da k& iath mfe.g a

Chiam& a ( 2019) n daoménala bihk @mumeaoboslo dche iche na
emeejimaraha. g ar a nvag thna nkwekrtaotu b, lah omenala ha. Echiche a
dabara ndmldwn 06 iah ikpnma obodo ekwektagh n6ot u i he, i ho
agagh akw dosi ike d ka njirimara obodo ah

Oba(2019) s na omenala bmkpok ta omume ndmmag na mmekrta mmag na
ibe yande jimaraotund NO i k watgh yegwu, mmenala_ bisi sekpu ntnd nd
mmag n 6 i h il usa@o obibind ha.Nd | g b o s o, rndmerala hasadb, da
tupu bband cha’ h nd Igbo nwe omenala Igbo mapkwa nd na-echetat omenala
ha. Omenala Igbo_bihe mere ka Igbo_ly ihe h taa. Omenala Igbo, gyere etu
nsirih, wa nd Igbo, obibi nd ha, ejijiha, ass ha, ekpemekpe ha, aka ha, nkwenye ha
na ihe nd” Z gbara ha gburugburu. Ala Igbo-g&u ume taa_bna’ t t omenala ya ka
kw, chm.Dka e si ekwaraanajmldwu ndal a gbanaalaaka aj
Igbo nwere t.t. mpagharamebee ya nke ala ngwa so ndéotu n¢
nnukwu obodo ‘dn 6 i mea Stéeki b nke d na Najira. Nd Ngwa h nd naanagh at,
egwu ma br, kwa nd gbasiri ike r,. Nzekwe (2019)'sna imerindNgwa ndéagha nd
gbhoonaad k a e ks'i skwatna obodoh, lachr ha okwu neeji anya ha ghnt ha.

O mechi kwar a ok wu Ngwabh sd agnaghnsaybukysyuna maadh d
udo naanaghebu, Z ach okwu.

Onyema ( 8 Onini pkwinyd snandNgwah ndgbasi ri ugbdkke no
h, kwa nke mere na onye kereva ji ezigho ala n@mp, ta ezi mkpr, were g zie ha.
skwa na a nagheji anya’ ma ele onye nanwegh ike' r, ndal a Nglwatuebe
" kp, . kp, ihe a naelekwas anya mgbe a ra), d i na nwunye nbdéoge ochie

.t wa(2019) k wara nd Ngwa d ka nd anagh eji omenala na ekpemekpe ha eti
epele. O kwukwara na e nweré t mm  ha ka naakwanyere ugwu ruo taa na Ngwa
nodagbaetwyre gka si juputa ebe nile. gak war a nadbodb a, a sakp
Ngwa b obodo €ji eme n gbasara agwama, kachasn 6 e meha nd nwaany n .

N6 ezi okNgwa hnidi ehi nke a naghach ach n 6 i me_kwatnke mbere ha
‘priche ndégeotnilet i nd

0
0

Armr,Ji nodoAl a Ngwa
Nd Ngwa h nd Chukwu g ziri site namp n 6 i hasaral br, ugbo. Ha so na
nd naak p, takarcha nri e ji az mpaghara ala Igbo ndZz . Nd Ngwa naak p ta’ t t
nri nke ukwuu. Ihe nkp, ta ha gnyere ji, na, ede, akp egusi, ahekere, dara, akwkw
nrid icheichepnke, g ,.gbghr, ha, kas,_zza dgz so _isiakknebiya. Ji
ha.
Mgbe elu b ala’ sa, nwoké h lan n 6 al a Jdigpma ji ebea bara, bara’
b otu néime ihe e |ji ama di mkpa noalewmaNgwa ¢
ugwu site noiNghanaakwanyé&e jedgwu.dkaNstda hr, kwaba okpu
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n &, ubinke mere na ugbdy laakr jienweghihe z anaak naya wee ruo mgbe e
wep tara ji tupu a manye ya akpNke a b ime ka ji nwee ohere ruo etu o kweka a
hap mwe |he gaakpagbu ya.
. ji na-amalite site na ngwha nwa ab "mah ndwaat ndasfite noéot u

mmiri si ahz Ngwangwaakkny er e j i ndi ahma kpa lakp, wea n a
kpuchie elu ugbo ji ahka ihe b la hap "tabi’ n, ji mgbe naepuputa. Nke Z , tupu o
puptaansegbute ezigbo osi si a c h a k aebetagajicerrio go | og
akwarangw s i t e noOi gu, aa i ehe mnjeeya gesi epdputa were kenye eriri

akwara ah.” b nderiri _ &K wgeesaro bavb ndéel u osi_,sé acha

gwunyeere ya maka " erae nkeima.kAmaab " jpahhaugl@oma g h

ah - tupu ji akaa. Mgbe ji kara a febu, Z kee yatupu e gwuo ya. Oge aelee ji h oge

a naas na jI h r. aptala. Nke a neewere n d, n Gwa asat n 0 anfile. Nd Ngwa

nwere, d jid iche iche ha n&ji akpa nganga d&ka NJoIg,, (2020) si h ya.

Ji Oko: Jioko b ot u ntdtijimé Ngwa nwere. Jioko' dZ ah ". E nwere ndnke

na-acha mman mman, nwekwa nd nke naacha cha.” naawa aba mana erukwa nne.

Otu isi nwere ikewa aba an ma b, ise. A naeke ya eke ma o ruo oge e ji eke jina

erute kwa ihe anakp ap jib, nkeanaeet i nye noi rak jidibkmnaatgé a na

" kachasoge a naegwu ji.

Ji” cha: D ka aha ya si'dy, ji ime ya naad ezigbo cha.” h gh mmag niile naenwe

mmas ike ya eke ma kaa. O nwere ndha-ahap ya ruo oge e ji egwu ji ha egwu@ ya

otu oge.

Ji” pan:Ji panh jina-at ezigbo i nke mere na e nwere ike iri $ ya naejigh ihe

"I la.” naeru nnelme ya naacha edo edo. Ahaz a naakp ya b ji Ibibi maka na nd

ngwa kwenyere nak, ebe o sila.

Ji Nwaany Eri: Nke ap . d ji' Z nd Ngwa naak . AK "jia, naagafecha otu af

ndéi me al a_ta yap naekeu nlgjk\wm pu ma rawakwa ah aba. Ji a nrak ilu

mere e ji sha nwaanyanagh eriyana h s s nd nwoke obi kara aka peri ya.

Ji Mgbada: Nke ab ezighoji Z naenyeiheachh n'& .Jianaachacha ndi me ye
naam t.t, . . Ot u ji a et i nymtagm mrd burnebu mdb@aa nwer e

naegwup ta ya Q ya mere e jiakpyaijiejiaz . m .

Ji Abal': Nke a b ji° Z a maama na Ngwa. Ji a-eab u k w a_ d inkelya nmada nagh

araaheghe ma e ksiha y d ngatu nld e si waa ya, ka a gssi tinye ya

nbala ya eruru gawa,tampja. bukwaa i bu ma e gwup

Ugwu Ji Nwere na Ngwa

Nd Ngwabh nd eji'’K j i mar ad ukwie Dtg Z ha naesi akwanyere ji
ugwu h si t e n6i me ‘hme mm@mnirrii jookwu Chima (2013
tupu e bido iriji h.r, nd al a, Nigha pke dn 6 o k pctiagh USlaIa Ngwa Nt a
naebu, Z gaa gbar j i n éa ha.eva Jartke mp ya a naetinye ji h.r, n'@ . Ihe

nke a ptara b na, a naaga Chnyere mm “nwe aha ah ajaijigwayanajih r, ap tala
tupu e bur u ja Ngwangwa e mecmadinka@, ezalma obodo ah b z
onye Z gaeriji' hr. tupu ha mmagd esonye. K wakwara na tupub ch a kara aka
na mpaghara niile mejupara obodo ahh, nwoke naaf, ji ebe nwaanyna-ebute aky kw
.Qq ejieriji.” bhr naobodoagbalkc ha n 6 ,dleh ahena md mpaghara b, la na
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obodogaawar a | i s u,r rie. Ngwangwee nkenanmeeregaagba n, egbe iri
ah " na otu. Nke a_para na eze eriela ji. Mmemme bik , nd" Z esonyezie noi
“hr, ah.O kwukwara nab ch emume iri ji ha ka a rachi nd mmag echichi d iche
iche. Otu aka ahka dkwa na mpaghara ala Ngwa nd .

Noakaznklé&lgwvanaak wanyere ji ugwakpsakacka no6i ch
ji echichi nke ga-eri aha b ezeji. Nke a b mmemme a name iji kwanyere onye etu a
ugwu maka mby a n'k p tagid. Nkeapiheejiamagar anya Ngwa nodéog
" gbal (1979) kwuru na echichi a rad n 6 o giche iche. Ha b mmalite ichi ezeji mak,
" kp, kp oku,, ra echichiji,ch ajaji, gba ego n'@aakaeze jiink iupo pti ,
echichi ji. Ogo nke b, la nwere emume arame n 0 j kwa nke/reew® t t ego. lhe
"Z b naonye b lachr ichiezejigaenwe iherurubajiirimab kara no6i hi na o
na-eriaw gaeri nke gbara agba.

Mmemme anakr, ' n . b ch apr aha ezeji b nke a neeme, b ch nnukwu

aha obodo naaz iji mee ka nd mmag mata na onye cetu ah echizuola echichi ezeji ya
ma malitekwa kwanyewere ya ugwu ruuru y&al ezeji.

Ns Ji na Ngwa

Jih ihedas.Yamereejinweensanaas maka ya nokaldan 6lagibao .Nghva e
nwere ns d iche iche hanasr ji. NS nd ah h gas:

lzu Ohi Ji: © h, ezigboihej mmagd banye ndi me, gwgbjioOnyeimerexma d

ihe d etu a akpasuola mm nwe ji iwe. Izu ohijinee me ka j i tt adammadi hi na
amanyela ya aka.

bptadJiaKnyer e Nmadlbaptajiaknyere hr ndal a akdhéaragh

Onye mere nke a akpasuola Ahj k. iwe. Nke a neap takar ihe ebe a naz ala.

l ri Ji_gm &aa giopa mmagd erie ji hr, mah bubata ya hiadd me ah

ndal a N@gwa, meaemyraegnayasonkebriji' hr ndi hi nahapa nagh

isigw nyere d aj .

Arm r.Ji no6Ala Ngwa n60Oge Gboo na no60Oge Ughbu
N6 oge, nmpbta ji naebe d uk wuu n 6 a,l ihe eNigama akeb ma

anyaebe b na r, ughobh ot u nkp ir, kpe ihe ha ji mere aka, .~ Z , iji kwalite
mm, nd mmag n'@gba mb ‘r, p taji mere e ji echionye mk p a i, Ki echichid

ezeji iji gosi ugwu etnmad abk mand dtukaencrakagihbe onye
aatrt awa néoge gboo ndéala Ngwa.

N6itinye ariohi(2020)esnaynd Nghdnaejijijeme fndoge ochi e.
skwa na b r, na mmagd esi mba danya ba _ h @, iji gosiobi manaobjft noi j e
b ara, a geebunye ya otu ji ma b, kara ma lawa nke geeme ka mara na ndNgwa b
nda ma &nja no

Nkashiobi (2020) 'sna emume b, la a naeme darada n 6 al aihedgava b
asrr jinaya. h _d n d amere naonyeh la naagba mb inwe ba ji nke aka ya
ogeahn o i hih pnrad mgbe ah ihe ukwu. Mana ka d taaisiakwaap, | a ndoebe e
kedoro ya. Ihe a 1z ugbu a b’ sa na nkw, uze na ngw.” n d nd a agh 'la ak k
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mer e nobdoge ghgdnge.nackvutezivolewz ihe nda” Z n 6 i hiit t nda

okenye ji ya kpr ihe anwchaala. Nd Ngwa anagh ak pt a | i hi nne. NGO
omenala ma e ji mara ndNgwa na ala Igbo nd Z naanw z anw . Ihe kpatagas nke a

b :

1. Oke Ag maakw kw : Oke ammakw kw emeela kat t ., m agbgh na nd
ntoroba n Z ugbu a neah Z " r, ugbo ka ihe ndokenyenn éi me obado ya |
nd naamgh akw kw .~ bk lad nd nke gr, ihe gbasarar ugbql no
akw kw , h ha gchaa pta, onye h la naachzi ' r, Bekee.” t 't nd gr
akw, kw h kwa rd naenye ndnnenannaham 6éi me obodo, irwu ka
ugbo nodi hi na Ihay daka paanheanh @na enge mweke @geaga
"1, ugbo.” n d d etuaemeela ka amna, bam naar ibe ya elu ma mekwaa ka
"t t ihendah anaak p.tan 6 a | a "A¢gkw a kadhasji b, ihe e jikar mara
nd Ngwa.
2. Mmepe Obodo: Mmepe obodo emebi el aka'i th ¢aa. ®6i me ¢
nwezgh onye naenwe mmasn 6 i h@&naakdht a no6i me .Q@npeohdlao any
ch Zr ihe nd ah e simba nd Z eblatara anyn 6 i hih atuaz e siama

" garanya na ndma ihe ekwe nak . N O e z b 0 ktwibe nd a, a naebubata,
any naeriwomwomwomkara ji f esaa ebegejnechekwainen 6i hi
nd ah .

3. Nganga:Oke kpa nganga na imemakwa ndany b, emeela kat, t, ihe naagazi
aka ekpe aka ekpe.t t . m okoroba any anazgh enwe mmasn n_d were
" r. ugbo mere akar,. Onye b la ch Zr "ga obodo oyibo ebe a +sbute ego
mbute. Mana ebe o sidj b na ha rukwa ebe ata ebido kwa, wakwa r, nd
an hajr n6al a nnaemblaobwdomah rtkagawanye noi hu.
4. Aj " r, Feflaza: Nri ak k. aka mere a nakp fetlaza na Bekee egbuola ala
" 'ma nd Ngwa naak ugbo na ha. Na mgbe mb hakaaafan ar "ya r. . lhe
akr nougb-emeankemma, e weptakwan iheakr n 6 u g b'dy, larekie
fetla za hap, naegbu ala. Nke a paranamgbeesep aka noildzamye f et
ala anaghenwet&wa nri ak k. " natarachi nke game ka ala ahmee nri. Ihe
kpatara nke a_bna fetla za egbuola ihe natarachi dn 6 a |,.a danhkpa ka e
sep akanafetaz a n @himhdi na ya’ gh m nd ahh g nyere imefuru ya ego
na ogbugbu naegbu ala na mkp, ak k. .
5. Enwegh Ngwa™ r, :" t t oge enweghngwa r, e jiar r naeso adghachi
" r, ugbo az. lhe nd ah naad ghachi r, ugbo az g nyere ego e ji azihe nd a
gaak n o u b ik ngwa ihe ndejiarp tayab r d kamma, g , mbaz, ego
6. = nw, Nd Okenye: " t t okenye naar p, ta nri nd naeri anw la.” nw nd
okenye nda esorola mee ka ihevasanye nj.
7. . K Ala: Oke'r, _I r, 'h _na nnukwu ngwuru nebute, K al a. No6éndge mb
Igbo naebikta n ndi hi na | gbo  ktavke iy @amre.eMama®&a mme Kk

nke ya. Otu onye gawere obosara ala rurikkwa r, at mak kara were y°

63



" D.BEND : A Journal of Igbo Consciousne% March, 2022

nnukwu, [ naan ya gaebi Agwa d etu a ndIgbo m tara emeela ka a +a&ch zi
ebe a gak ugbo achn 6 | kh ala.

Nch p, ta Nch cha
E nwere ihe nda ch p, tara na nchcha a. Ha bnd a:
1 NaalaNgwapoke mbaejir ptajijebe dukwuu wee mara nodoge

1 Naenwered jid icheicheanarpt a nbéala Ngwa
! Nand Ngwa naakwanyere ndnaak p,takarc ha ji ugwu site noicl
1 Nand Ngwa nwere nsd iche iche ha nas r ji
1 Nand Kpta ji no6al a. Ngwa al aala az
NchK ta
Nb6ezi okdohaaaglmdla mbchptakar K ji si turu ugo n:

nboge ochie na ka o sjghdbwe ei hu mr@ovghe egouiu |
ak k. ubi kachasnd™ Z pt a i he n &aHamna Ngyh. dNghcha a b 1, nd

Ngwa na ndigbo nd™ Z ihe mmee anya nke game ka ha laghachi_amee ka n d, ji

dkwa ka d na mb ijigbanah ™ gh m nd ghachi az a nwere ike ibute. E mee ngwangwa

e megharad ac hi n o jahaghanp adoage naad _.gw. |l a ji noala Ng
Igbo niile h mmalite am _na,ba m n 6'i gaak tuak ng ba nd Ngwa na ala Igbo.
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Abstract

Communalism presupposes the doctrine that the community is the focusvibieaoof the
individual member of any given society. A typical African society is organized to satisfy the
basic human needs of all its members. In this conteedources such as land are
communally owned for the benefit of every member of the soosgtgrdless of their status.
Properly situated, it is an inclusive society and this accounts for the notion of
intersubjectivity (the sharing subjective states system by two or more individuals). This
paper accounts for the ontological foundation of intiejesttivity within the context of
African thought In what follows it is argued that the African worldview has some
ontological and metaphysical beliefs that helped in cementing solidarity and
intersubjectivity among the members of any given African spci€b achieve these, the
paper uses the expository and analytical methods of data analysis. The conclusion reached is
that the Hthou relationship which informed intersubjectivity in the thoughts of Martin Buber
has many cognates in African communalismakhianges from Ubuntu, Ujamaa amongst
others. And irthe case of Africa, the good of the communisyelevated over andbovethe
individual in the African existential life. Hence, the concept of intersubjectivity within the
context of African communalisms influenced and founded on African ontological
worldview.

Keywords: Africa, African communalism, intersubjectivity, ontology
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Introduction

It was Aristotle who first stated that man is a social animal and since then, many
philosophers have noted thatam is actually a social animal. Social scientists have
confirmed this, observing that it is usually throughogerative behaviar that mankind
survives and surmounts the problems encountered in particular settings. These observations
are neither more oess true for Africans than they are for many other peoples of the.world
But it is contendedhat Africans, were organized sometimes in which walyat were
unfamiliar to others and unwitnessed anywhere else. Although all human beings are said to
be social there seem to be some unanimity among African philosophers, that Africans
exhibited some sort of sociality that was both unique and more than the normal expected
level of sociality. Edwin Smith, captured this form of sociality when he avers that Africans
have hitherto lived in the collective stagde community has been the umit,whichevery
individuald $nterest has been subordinated to the general welfare. In many respects, this
excites our admiration, even envy. There ig\&el of solidarity thatcivilized communities

find difficult to attain (in Gyekd 987270).

Smith finds traditional African solidarity admirable and unwitnessed anywhere else. It was
in away, a system of socialitghat other societies, even civilized ones, could not evolve.
Traditional African societies are said to have been communalistic, whereby emphasis was
given to the group or community rather than to the individual. The community was the
centre of focus and its interest and welfare were paramount to those of an individual.
Communalism held significant place in traditional Africa.

The requirement of this paper is to account for the ontological foundation of
intersubjectivity in African communalism. In fulfilling this requirement, this paper proceeds
from a preliminary discase on the concepts of African communalism, through a discourse
of intersubjectivity in African communalism to a discourse on the ontological foundation of
intersubjectivity before the conclusion which is a summation of what have been discussed in
the foreyoing.

African Communalism

For Gyekye(1987:36)communalism is the doctrine that the communality (or groufh)ds
focus of activities of the individual member of the socigfg. further states thafrican
communalism is a mutual society, whihorganked to satisfy the basimiman needs of all
its members. Most resources such as land are communally owned for the benefit of
everyone. If for example, a villager requires a new hut, all the men would cutdreesct
the frame and brinthatchedor roofing, and women did the meyalastering for thavalls. In
the same spirit, the ablodied would accept responsibility for tending dradvesting the
gardens of the sick and deformed. The hungry stranger could without pedty,the
gardens of the villagand take, say a bunch of banana to satisfy his hungeactibs only
became theft if he took more than weecessary to satisfy his neethe argues further that
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the slow, inept and incapable were accepted as a valid elemeoinmunity life, adding
that in such societies, old people are accepted and it is regardquiatege to look after
them as their counsel is maintained and sowdter on many matterskurthermore, this
African communalismaccording to himis an inclusive one because thiget father is not
restricted to only one's father but also to his father's brother, and also adtiessdser

mother's sister as mother

Merits of African Communalism
African communalism is a very important aspect of African culture. So, it isurptising
to state that it has a lot of merits for which it is sustained. The merits are these:

i.  The philosophy behind the African Communalism is that, it guarantees indigdual

responsibility within the communal ownership and tielaship

ii.  The ethics ofnutual help andaring for each other is foded on communalism

iii.  The idea of communalism implies a way of decision making which is based on
consensus, found through dialogue. Here, political decisions are taken, where
everybody participates and speaks.

iv.  Denocratic participationn major issues was all inclusive. This was noticed in the
fact that there was freedom of expression.

v. Community spirit measthat there is a high estimation of the communityAfrican
thought and practickigher than that of the inddual.

vi.  The role and importance of the individual perghighlighted

vii.  African communalism enhances internal security against any possible ineasien
bond of unity, togetherness and cldset.
vii.  The whole African society is a living network of retais almost like thabetween

the various parts of an organism.

ix. Polycarp Ikuenoben Etta et al (2016highlighted that there exists a moderately
liberal African communalism that allows the individual to engage in critical
reasoning andcquire rational be&fs within the normal structures that oral tradition
and eldergprovide for the welbeing of the community

X.  lkuenobe uses the African saying "it takes a village to raise a child", this, for him,
suggests the importance of African communal belief andogtylhy and the
education belief and philosophy that westerners could gain from learning them.

xi.  He further supports his argument with a conception of personhood and the
relationship between the individual and community in various African cultures as
dynamics that reflect legitimate and critical African modes of inquiry and
representation or morality. Ithe light of the abovelkuenobe explains that moral
thought in African cultures are reflections of communalism, and has features of
rationalism, naturalismhumanism etc.
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Intersubjectivity in African Communism

Intersubjectivity refers to an intgrersonal relationship between human beingsothrer
words, intersubjectivity is a shehand description for a variety of human interactions
(Gillespie & Cornish 201049). It has been used to refer to mutual agreement between
people ora given set of meanings. Thus, intersubjectivity in this sense is simply a word for
agreementconcurrence or conformity. It is a kind of collectivism, communality based on
shared bééfs and values. Sche2006)defines intersubjectivity as the sharing of subjective
states by two or moriadividuals

Furthermore,intersubjectivity has also been used to refer to the cons®ose,shared
meanings constructed by people in their inteoast with each other and used as an
everyday resource to interpret the meaning of elements of social and cultural life. If people
share common sense, then they share a definition of their situation. In this paper,
intersubjectivity is used to mean the m@nnectedness or shared experience of presence
between selfs.

One of the African cognate for intersubjectivityUbuntu Mcunu (2004:40)emphasises
this when he writes "every facet of African life is shaped to embtdmentuas a process
andphilosophy vhich reflects the African heritage, traditions, culture, custom, beliefs, value
system andhe extended family structureat the heart of the above statement is the word
‘'ubuntu, which variously means 'humanity’'chumannes$ or even ‘humanendsslhese
translations involve a considerable loss of cultspecific meaning. But, be that asmay,
generally speaking, the maximbuntungumumntungabantarticulates a basiespect and
compassion for others.... As such, it is both a factual description ané af conduct or
social ethis. It not only describes human being as "beiith-others, but alsgrescribes
how theyshould relate to otherthat is,what "beingwith-others' should be all abo(itouw

1). Thus,Ubuntu"is a communal way of life whichedms that society must be run foe
sake of all, requiring cooperation as well as sharing and chdbiyntuconsequentlyis the
gualty of being human

The termubuntu’can be applied descriptively, that is to say, one could hear sorsaging
that a person ha%buntu- "usibanibaniungumuntuyor in Sotho'mangmang o nalebotho
meaning "that person is a human or, "that person basmtu™. Thus one wouldsay a
person isumuntu(a human being) because he or she possesses or displafardeterises

of ubuntu: Naturally the opposite can also baid of a person or communitne would
hear people sathat, akamuntuwalutholow@'that one has no use or help").To this we must
add thatubuntuis an art and quality of being human' (Mcu2l431). DuToit (2004:33)
writes the following aboutibuntu, with a clear application for the theme of this paper:

In Africa, a person is identified by his or her interrelationships
and not primarily by individualistic properties. The
community identifies the pess and not the person the
community. The identity of the person is his or pkrce in the
community: In Africa it is a matter of "I participate, therefore
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am'.. Ubuntu is the principle of I am only because we are, and
since we argherefore lam. Ubuntus African humanism

The notion of intersubjective identitigas been describeds i k rthoowgh relgtionship’
a form of norsensory, noilinguistic connection through "presence"and "meaning”, rather
than through mechanism or exchanges of energy..sufgectivity is “consciousness as
c o mmu n Thosy ib one were to apply the dialogicanceptual framework ofThou'
developed by Martin Buber in his philosophical esBiphun Dw, one would be able to
show that, in the African world view, it is ned@h the T(individual) nor the Thou'
(community) that takes ontological primacy. Rather,dhelogical primacy is focused on
the hyphen, the "between’, of th@hou. Ramosg1999)avers thathe African concept of a
person as wholeness does not deny humgimiduality as arontological fact, as an analytic
finitude, but ascribes ontological primacy to the communityough which the human
individual comes to know both thelves and the world around the8ince Ramose is not
addressing the three elemempi®esented above (thg, the between' and theThou'), his
reference focuses, almost exclusively, on the individual wittercommunity. However, the
weight of the statement resta the words 'to the communitiarough which the individual
comes to know

Intersubjectivity and Time

Ontology is of Greelderivation. t is derivedfrom two Greek wordspnto which connotes

"to be" andlogoswhich means "word" or "study Drawing from the above, it feels safe to
state that ontology is the study of beingtbe worldview of a people. It forms the major
concern as well as the subject matter of metaphyscause, metaphysics encompasses,
cosmology, cosmogony and ontology. Drawing from theideggeriansubdivision of
metaphysics intanetaphysicaspecialiand metaphysicageneralisyntology belongs to the
division of metaphysics which is concernedh the holistic study of being. It is from this
background that the ontological foundatiorirgérsubjectivity and time will be here argued.

In African ontology, thehuman person i& communalindividualistic being. TheAfrican
person has a deep sense of community. For Iro€fif0:98)

The entire African peoples possess a deep (sense) of
community spirit foundedn this basic kinship of belonginess.
They see themsedg as a people witmumerous shared
elements like common stiory, geographical, and soe€io
economic situation. Equally common cultural elements and
shared value artound among the community peoples. These
include communal solidarityextended family systendeep
religiosity and the sense of sacneds Others ard¢he values

of fidelity, truth, and an acute sense of justice. All these and
more are crowned by a high moral code believed ke
sanctioned by the gods
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Another common characteristic of African seiees is vitality. There is a pronoced
involvement in livelinessjoy of living, boisterous activities and festivities that express
these.The human person is defined by a responsible interchange in his intersubjective
community. The human person is a quuct of his own immediate intersubjective
community.lroegbu(2000:101)believes that:

The concept of community underlies the idea of solidarity,
exchange,intersubjectivity, and humane reciprocity among
community members. Frorbeing a spirit of communingt
becomes a reality of life together. Timecessary togetherness
is what makes the different persons who participatat,in
discover their identities. As a conceptual model community
is the originof the life of its members. All are products of the
community, This is bothat the micrelevel of parents who
give birth to each, and at the madewvel where the
community is the cradle that welcomes and creates the
existential space fahe new bom to be grown and flourished

One would see that the extemtfamily system is inseparable from the traditional African
society. It forms the basis for the communalistic living of the African people which stems
from the solidarity of the entire families and individuals in the community. This extended
family systemas a matter of fact is the bedck of the communal humanism of the African
world view. It is humanistic because it stresses the brotherly love which holds everybody
together and demands everyone to be his brother's keeper. It discourages the
dehumanizatin, exploitation and domination of each other, but seeks to better the living
condition of all in allramification and at all time, in all circumstances. The African
communalistic system has a taftpositive effects.

In the early days of our ancestorg\ytwere forced to band themselves togethevitiesstand

the harsh envbnmental conditions T her e ar e Irdeoase o hird itselhtythet he 06
others, and this fundamentally has to do with the inability ob ttedstand and survive

alone. Harsh enmonmental conditions, endless forests, maraudinlgl animals, heavy
rains, mountai nous terrai ns survivd atone. ldeadsitoe a s e
a tendency for the self to move towards group dependenceliantte. The intensity ohe

individual's relatedness to the group is determined by the &lconsciousness of the

inability to survive outside the group. The more this is the casentie the centre of life is

shifted from one's self to the group or "usness."

The central quation and concern of life is no longer about how to live as individuslss

groups. This shift is comparable to the protective colouring that some animals assume
disguise their true selves. They change their colours to become so similar to their
surrounding that they are hardly distinguishable from it (Fro&®4238). In this case the
surrounding environment becomes key to the survival of the animal concerned. The life of
our forefathers, the ancestors, required such mechanism, which was gradusdly pat®

their descendants. The very survivals of the descendants' societies were made dependent on
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living as the ancestors lived. It required conformity to the tetedways. Traditional
African people were brought up in this reality of existence awnd the tendency to build
uniqueforms of social groupings.

According to Nyasani(n.d.:20) there must have been many reasons that forced our
forefathersinto group solidarity. He singles out the need for security as having been one of
the mainreasons thaforced them to seek their personal security through integration with
ot her s. T h esérferder coahe $wvé' is gshe fesult of, an inveterate psychological
disposition largely borne out of a hostile environment in which he finds himself.
Traditiondly Africans found themselves occupying a territory fraught with all kinds of
dangers and enemigshysical and psychological. The jungles of Africa and their terrifying
natural hazards werthemselves enough to inspire feaompelling individuals to draw
together in order to comb#tem in a united front. The individuals lookad to each other

for security against marauding wildlife or against tempestuous wild down pours or against
inter-tribal wars. Thus a sense odllective security had to be develabm order to cope

with the hostile environment. Gradually this inevitable attitude that | cannot exist or cannot
make it all on my owrnwithout committing myself to the other or others had to grow
naturally

For Nyasani(n.d.:21) it is the African enviroment and its hostility to exclusive
individualismthat served as the root cause of the unique solidarity that was witnessed in
Africa. From apurely accidental hostile situation, an element of mutual concern in the form
of solidarity, togetherness, brothewod and extended family structures began to take
concrete shapes. Thhostile environment was packed by the mutual ties of blood
relationship and the metaphysidaik with the world of ancestors in tragihal African
societies

The African worldview hassome ontological and metaphysical beliefs that helped in
cementing solidarity and intersubjectivity among the members of any given society. The
belief sees society as consisting of both the living and the living dead, the dead continued to
be not only meipers but active participants of their societies. Death was merely a
transformation of an individual to a higher form of existence; an existence that was invested
with superior power over the living. The living dead constituted the ancestors who were the
guardians of the living, the traditions and practices of their societies. They influenced the
living to live almost in the same way as they lived. The old tested ways, so the thinking
went, are the best proved @es to social harmony and goathich the desaadants should
religiously adhere to, to avoid plunging thedrcieties into problems

African societies in their traditional settings were therefore cooperative, collectivist,
communalist or socialist in form. There was a vivid feeling and demonstratenlidérity,

which was exemplified in traditional culture by the harmony between the individual and the
group of Individualsvhichwere seen in terms of groups or collectivity from the family level
to the clanand fromthe village to the tribe. The familyas the most basic social unit and
exhibited the strongesense of solidarity. The family was the extended one, which brought
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quite a large group oindividuals closelyrelated by blood. The living dead were also
considered to be active members of sudlerded families.

It is this extended family structure that was the foundation of traditional African
communalism. The structure extended a web of relatedness among different extended
families ensuring a fibre of relatedness among all the families of tiecegroup. This
unionwas extended to théving dead The larger units, the clan and tribe hadtring of
relatedness that bound themigers of each towards the oth&he units werdeld together

by the biological bond of kinship and the immanent spirthe tribe. Towardenes family,

clan or tribe, there was deep sentiment, affection and loyalty. Accordifydsani no
person in the extended family set up can starve if neighbours haventgitiercan a child

be orphaned since children belongtte community. The child's welfare is npist an
obligation of its family but every member of the community. In actual fact, everylvesly
responsible for the other

This familihood or bond is what Nyerere sought to achieve through his notidjamiaa
Ujamaaserved as the foundations for an African socialism: socialism "madarnrania”
(Nyerere,198649). These words 8y capture the full import ofJjamaa This is exactly

what traditional African society succeeded in doing; both the "rich" and tber™p
individuals were completely secured in African society. Natural catastrophe brought famine,
but it brought famine to everybodirich" or "poor”. Nobody starved, either of food or of
human dignity, because he lacked personal wealth; he could dep#rewealth possessed

by the community of which he was a member. This is socialism (Nyerere4).

African communalism was a social structure where all individuals fornmemranunity with
their fellow men and women and their actions were conditionethisyfact. It saw the
individual as an inherently communal being, and never as an isolated atdividual. The
individual was a member of a genuine community of brotherhoodintinedual acquired a
new form of life and meaning. In the -Ithou’ relaionship, the force othe 'elterego is
reinforced by the forces of love, sentiments, blood relations, a contescent and
language. Communalism points to something extra, that binding force dmoran beings
in the 'we' relationships, a kind of subjeetifeeling of the members in society usually
affectual and traditional.

African communalism insists that the good of all determines the good of each,veeltaese

of each is dependent on the welfare of all. In communalism the group is the cefomesof

of the lives of individuals and the measure of an individual's worth is dependent on the
extent of hisor her associatiomnd conformity with the group'interests and aspirations
(Gyekye, in Nyasanin.d.24). Implied in communalism is the belief tha individual's
being depends on the being of others. An individual "is because others arel'. eXigs

only because of the existence of tb#ner' or 'thou'. The existence of theis therefore
irrevocably dependent on the existence of dhieer' or th e 'thou'.

Each individual then seems to lead the life of others while leading his own. Hewanbe
himself except as far as others are. Consequently the existential significaraxey of
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individual seems to drive its ontological value from the collectiveblood of the
community. The community ethsctherefore emerges as supreme and overriding where
individual whims might inspire individualistic and selfish pursuitse @alrangement enjoins
obligation upon an individual to always act for the good efdghoup since hisr her very
being is dependent on it. It is this that made traditional African communalism, a social
structure in which every member voluntarily cooperategroud and much obliged to help
any other member of hizr her community. It is value that Africans attached tfeadiness

to help and shar® group life.

The idea of communalism is based on the fact that human beings form a comafunity
related persons and that their actions must always be conditioned by this fact, and each
shoull contribute to the well being of all. Such a social structure was a shared way of living,
and was opposed to inequality, privilege and monopoly. It formed a group spirit and a
community of interests giving the individuals security and a sense of beldoging group.

It is characterized by the principle that a human person blossoms in a group, and the person
internalizes the group in such a way that he ties his or her own well being to the well being
of the group.

Prior to European colonialismifrican ontological worldview was basically classlessd
communal. There was no private ownership of property, and the community was a®ated
being paramount to the individual. Within prelonial societies, there was generally no
exploitation of one group by ¢hother. African tribal society was quite literally one big
harmonious family in which all members contributed to the general welfare and were in turn
taken care of by the community in case of néecffect, before the arrival of the European
colonizers,there existed an African welfare state based on the principle of communalism
(Ottaway et al1981:48),

Traditional African communalism was thudriven by some form of familjood or
brotherhood which was key in cementing the mass of individuals into agoion of
relatives, each tied in one way or the other, to other members of society. Members in such
communities live together in the same territory for long without meeting other cultures that
radically was different from their own. Even among nomadic roomities, they were
movingabout physically in vast terrain without meeting or mixing with others from different
communities.

This usually results in a kind of intimacy, a form of single biological relationshgating a
kind of somatic homogeneity, addaly inbred population. Under suaircumstances, there
is also some kind of epistemological principles involved. When pdivplén a territory for
long, they come to know each other, to a large extent even, physibhafiythe brings most
of the 'dhers into his or her epistemologidarealm The 'othed is therefore within the
episteme of thd. This is bound to enhance understanding, brothertzomd uniformity
between theld and the 'otherthus a strong sense of communalism. It leida kind of
sociality that is intimate and based on sentiments as compared to basedmeresifs. It is
based on the way individuals feel about each other andatiblgations to one another.
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These obligations are ethical in character. Members in such a agtyrhave individual
interests but they are integrated as part of the ultimate values of thecemtimaunity. This
creates a bond or feeling of belonging and oneness among the meimimeirsy a
communion of individuals tied to each other sentimentalig, niode of sociastructuring is
in effect different from the existential type found in western countries. lwéséern world,
the individual is given prominence as opposed to the communitystfiieture emphasizes
individuality and individual freedomsathe essence of mankind. Th&ybscribe to the view
that human nature is not a machine to be build after a model, and set to do exactly the work
prescribed for it, but a tree, which requires to grow and develop itself sides, according
to the tendeey of the inner forces. They discourage mecharacklerence to traditions in
communalism, such adherence was encouraged and built intalividual.

In the African existential life, communality was characterized by a kind of real and imagined
consanguiity where each and every individual believed in some form of bloodlasdent
relationship with others. A group relationship is associative if the orientation of aocti@at
within it is based on rationally motivated adjustments and arrangements tortimon
good. It is the result of the group's attempts to seek workable and comfartaipigements

in society.

Traditional African social structure was based on this dual tfiorganization. ltiwas a
combination of the associative and communitariatunea of social organization. This
organization necessitated variety of values that were essential to its existence and survival.
In the African case, came a strong communitamature of man, which had its own
attendant consequences. Among these areahew suclas communal ownership of land,
egalitarianism, and extensive network of social obligati@m&l duties that led to
considerable cooperation. According to Gyekye, traditional commuwrder was
participatory and characterized by a number of soeidl ethical values such as
brotherhood, interdependence, cooperation, reciprocal obligations, social justice, hospitality,
mutual neighborliness, compassion, generosity;ssadfifice and control (quoted Myasani
n.d.25)

These values arise in abundanwhenever the communitarian nature of man comés
vividly. They ensure that enmity is kept at bay with mutual helpfulness, interdeperaaehce

a feeling of brotherly loveas well asunderstanding among the people. A deep feeling of
responsibility for tle welfare of others was the chief guiding factor. In traditional African
setting, man never does anything, receives anything or suffers anythingTdi@ensures a
warm fraternity, hospitality and togetherness, which could be the envy of individualistic
cultures.

Everybody was therefore socialized and expected to be his brother's keepeotaatbr.
This reality of communalism is also vivid in the African language wleeggessions used
exclude to a large extend, the individualistic terminologies astéad useollective ones.
There is a tendency to avoid terms sucld &and 'you' and embrace tersisch asusdor
oved
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Conclusion

In the preceding paragraphs, attempts have been made to account for the ontological
foundation of intersujectivity andnmie in African communalism. This attempt proceeded
from a preliminary discourse on the concept of African communalism throughsit@urse

on the concept of intersubjectivity in African communalism to a discourse amtbgical
foundation of the samia African communalism. As a conclusiontbis paper, a number of
positions have been raised and a rehearsal of a few of them isdmsidered necessary.
One, that the concept of communalism and intersubjectivity in Afreanmunism is to a
large extenhdifferent from the position as held in the west, is a statementof fact. Two, the
concept of communalism which in Africa can pass as a socialised activity on tihamohe
and as a twalimensional realt with a long past and a dynanpecesent isnfluenced by
African cosmological and ontological worldview.

Finally, it must be noted that thehou relationship which informed intersubjectivity in the
thoughts of Martin Buber has many cognates in African communalism which Bpams
ubuntu, Ujamaa and an intrconnectivity and interrelatedness of persons within the
community with the good of the community elevated over @molvethe individual in the
African existential life. Hence, its safe to argue that the concept of communalism and
intersubjectivity withn the context of African communalism is influenced and founded on
African ontological worldview.
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. miedmede

Edemede a gbadorckw, n 6 i b ma math, gbaamaiherba ama galpilu. i me n
an ] i bido bewe akwd nnodeettiittiii kasbhaidhe k ma g'h i i be
. kw, aka ekpekp mmag, anyad mmag pem pem pem nam, ihe nd’ Z ah tagh ka

ihed bu ad. Ime ka ndmmag mata na m_ihe nd ah anagheme na nk na o nwere ihe

" naeme ka a mata gaje ime kpaliripgmo dee i de ndi sfid kdvomagh mak a
naas na o nweghi ihé b, la gaje ime. Odee ji akkw ejije at e dere were nyochaa

isiokwu a.” gbasoro usoro nnyochawvee. A chp, tara na m ihe_f d naeme dka

.m nnnibe nodet il iabaleani hi & e kmpadaogeah, . kw, aka ekpe

"kp bi mmag na ihe irba ama nd Z nwekwara ike e si na'nigosi, nwere ihe ha ragba

ama ya gaje ime. Ha rmgba ama ihej " malb, ihe ma gaeme ndniihu. A

ch p, takwara na e nwere ike gbochieihe 'gaj e i me ma aZ gbaea ama
kwuru noel u s iatafa mahona pke ndakpererk& fe kwlio ibe a-gane iji

medaa ndmm " obi mal, kpeere Chukwu ka o gbochie ihe aka” ghara'ba na

mmezu. Edemede a ghbara hanaeze uru site nddiamgh ha An

igbochiya ka nsogbu ghard . Nkeap aloanaat n6 edemede a.

Ndubanye

N6oge gboo ma ndoge-emegbnke ekwenyere mawaar te aka he na
n 6 i heemeg dniibu nke gaeweta mgbanwe. Akp nk e a _imk/b uh /agba

ama ihe'r ba ama. Ogegboo ma oge ugbu a, ndo i ndi me obodd kweny

" h /mgbaama iher ba ama naewetaozi s n 6 a k .aE nevékwara nkwenye na ka Chi
Okike si haziihewa_ f d k ihe mgbagwoju anya nye nohmag .
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‘he mgbaama s’ kanadnak &a ileehneewetabihe ma mah, nke | °
n & nihu.” b, ihe mkpughe nke rad nd e kpugheere ya aka na ma naagwa ha ka ha
mara ihe ha game were gbochie ya kaghara ime ma b r. ihe’ | "mana h r, nke

" ma, ha naeche ka ya_bihe mgbaama b nammea..

A naekpughe ihe nda _ d;ochi iji ehihie jie (eclipse), an, [ ibe akwa esemh " n,
n étiti ehihie mah n 6 et i ,tmmaga imanwa adgh ka ibe ya ha (inwe mkp, aka
ndabalbdel e _lbke rrrmag,n@)mlanaibaté be mmad na nt mad, ah h,
erughereru iwakpo mmadbe ya na m ihe rba ama nd Zz dka mpupere anyad
mmag ad ,, kw, aka ekpekp b mmad, dgz.

Na mba Afrka nke ala Igbo sm 6i me ya, e nwer e amkamemegs e na
ma h, naihe anagheme na nk'. E nwere nkwenye na tupu ihg, | a e mweaenmado
nandmm “eburula Z k pebi e _n Haahe ah gaeme.

A na-ah ta mgbaama ihe ba ama &a ihe apgh ka chisi debe ya mdy, kee ya. Kelly

(2014) s na o nwere ihe mgbagwoju anyatgra na kpakpando nke nagbanwere cha

ya, dd ya, naka ha nke emebeghi mdupu oge nke a mere. O kwuru naeech maara

aha ya oge ahb, Varro (510BC) agaraghkp nkea mgbaama ihe ba ama ma , r, na

ihe ah d kachisikeeyamana,dgh ka chi si kee Mgmamagémmnya mm
as na mgbaama ihe ba ama p ihe naad iche na ka chi si kee ihe ahKeduzi ka ihe ga

esi d n_ & ab gh ka chi si kee ya md, ch ya ebe ihe nile n@ me s ihce no
Chinekema b, dka o siri kee ihe gah Ya h na mgbaama ihe' ba ama na@&me ka chi si

kee ch "mak, debe ya tah gh mmegharmah mgbanwe néanya chi,
mmagd b onye htara n d, ihe ah oge ah chee na h, mgbanwe ka gbanwere.

Mgbaama ihér ba ama wee Iy, ‘gba ama ihe ga me™ d niliu naegosimg banwe nodéany
nd mmag . lhe e ji agba ama a lijit, p, ta, Z a gaesi gbochi ya ma a gbaa ama ihe °

ch r ime. Yabh na gba amapihe e jiegpsi mah ad aka nant na ihe geeme t mag

ihe gaebute dachi mal, nsogbuA na ekpughere ndnmag nke aka ha were ¢ch”_ Z

ha gaesd gbochi nsogbu gae wet a n 6 old,ichere ihe mangmje ba ma ihe e

kpughere d mma. Ya p na mgbaamahe rba ama n& me _md @mdsi mgbanwe
nbekere kama i go,ssiricheegnhiaendwe ka mmad

Néegwur egwu Sh abBubus faesanr, e nwdree t engbdama iher ba ama
dka aj ifufe mmiri, akwa npn,, aj nf naagba ama ma rad nd mmag aka na nt
maka nnukwu ihe dachi gaje ime. Iheé dachi a b ogbugbu e gburu Julius Caesar
(Shakespearel959)

Nd mmag ndoge gboo kweny &baamatagmanhg gea enea niliuh e
hozi si nmpamad ch caba. Ha nwere nd h ~r. ha'K wa mgbaama ihe
rba ama nda.” h kwa ndi ntapa/ K wa' h, ndi a gaekwuihe a gaeme iji gbochi ihe
"j "mah nsogbusoh ah ka gharaimeu. lji me nke a, ha nwere ike gbaa afa'ma
h.r nahapdbaafa’ br naonye ahahgh dibaafa, gaagwaonye ahr, ' h
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ah ka o gaa na nke dib afa ka gbaara ya afa, gwa ya ihe nd gaeweta ke e were
ch T nd mm ° aja, meda ha obi ka nsogbu kwes s i h ahop ta gharaba na
mme zu. NO o gagazukg, le buo apma gosiimaansogbu gad, a naejekwuru
ndi isi nch aja nakwa ndagha ekpere ka ha kpee ekpere ka Chukwu wezdgehi ah ka

" gharabana mmezu.

Nt, le Ag, mag, Ihe E Deerela Maka h, /Mgbaama Ihe Gaje Ime

Kelly (2014) sr na tupu Commodus, onye-agh mba Rom anw " na 510BC, na e nwere

mgbaama iher ba ama a kg ihe r baama gbaaghara (portent of chaos). Mgbaama ihe
‘rbaama nd ah g nyere: na kpakpandd n6i gwe noehi hi2,ghak pakpan
ogologo kara ka ha nahaluk wu k 0 o r o igwe) @ mrj .tmi anenaruadgh ka ibe

ha ah zuru oke.e nwere ndmmag nwere |, s am gasr .

Mana ihe kacha'njmere ka S baa ndR o m_ ka,6mere ha jiri chwa nd na-ak wa’ h
ma kwuoihe gae me” dnibuh na b eziokwu na nwegh urukpu ojiina egbe eligwe

na oke mmiri 02|zo mere kama naamakr ala ma jijiji. O nwere |ke br, am ma

na ebe hkpr i I ns Ud o 6 ( Te mp | eI obiikarpharailiuenp makachaa
mma na be ha kek, gbariri.” k, * gh gba ah gbariri ngwa ndmmad , mee nd garanya
ogbenye mee ka ndi mmadh ihe onyiny chi Pallas Athens ndRom naefe ekwegh
'h, anya.” k agbarat t b ch mebiiihe niile ha nwere, ekweglmmenyu ganye na

nwa nshansbmmiri ozuzo emeqy ya.

N& ihi ihe’ | " niile nd a mere, ha kwenyere nay, . Z chihasch "ime ka ha matana o
nwere ihé | "gae me  dniibu. Ha kwenyere nakﬁ ah malitere gbaa ma kvé b, ka
chi ha sirich ya., f d kwenyerer na’ k. gb arlans d 0 h @agbaama na agha
gaje da.

k. gh ihe niile a gp, tara ebe a maka mgbaama’ilje " gaje ime ka m kwetara. O nwere
mgbe a nam ta, m_ah ezuchaghoke méb nwere |, s nke newre ike br, maka ah
oge a naar“r,]f“ya mere noo g eeng bJotaa mala majijiji k" gh gbap
ihe naeme emena mba wa gbaa gburu gburukachasoge ugbua a nna klamatik chen;.

Onye mba Afrka Chitando (2011)sna nodéobodo | zr el -abadnumgce gbo o
naapta tt i he. NO al aa Naijrb @anagh& jengwhngwa enye nwata/mmad

aha. Nke a_bmaka na aha kwes igosip ta mma, af ojuju nye onye gr, mmag aha

oge g r. aha ah. Nke a p eziokwu diina h i he mer éimernag ®a ba d

oge amr, onye ah naekwu, d aha a gaba onye agh

Mafico (1992) k wara na Zimbabwe na aha mmatkagbazi agwa onye ahnaagba ama

manaart a k a eonyd amgaalh n'@nihu.Ndl gbo kwadoro nke a si
ekwu nke s n a , fahatonpge yaa. Nk e @g ihgmaswetara yana a h
ng z ma kb, ~ dachj ihe’ ch r , ma naahazi agwa ya. Ya bna aha pkwa' h /mgbaama

ihe gae me’ dniih, . Na Zimbabwe, aha izizi mmadaenye ohere ikelend c hi e nodoal :
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mm, , nye mkgsa, r ihe d mkpa, legara d niihu anya na ihe nd Z . Nsogbu naesi
néezin | a | r /nwere t t nwaany, ekworo ndi agbataobi, na mgbazi mthe na nna
h. cha ihea naeji nkenke aha egosia b, agba ama ya.

" h b ihe gaah aghtamab, kK waa nke ma,o nwere ike kpughee akara aka mmad
na uche chi ya. E nwere iketh mah Kwaa h st e noakm hoahyna hh
dib a afa maara nka ya.

“h h ot u enrp nkenafa. Onye nagba afa n@nwe ike'h, ihe gae me’ dniib,
nwee onyinyeh ihe ir baama diche iche mak, ibu am ma nke onye ahnaeme mgbe
d ka  nwere mm " dakwasara ya.

Nd oge gboo bsi n_avanke ha kwenyere na mglaana iher ba amad iche iche ptara ihe
n 6. &kihe,wa dicheichendel ui gwea madlewa _wad ohk paly u
mgbaama ihe’ ba ama ka a Rah ta naaputa ihe kwab ch.” h ladi taa, nkwenye nzu

" ha n naas na nghtaihe d mma mak, nke adgh mma si ® i ogoy(apparitions). Nke
anae me n 0 a gka a sirydikagkh chi si kee yan@tural), mab, ka o si acha ma,
ka o si metta ihe nae me uigweedka am ma ise (flash of lightning) mah, egbe
eluigwe’ gba(strike of thunder)

lhe 'r ba ama kacha zyova' n h mkp r, okwu mak, ahrokwu anr, n 6, gh anya

h r eziokwu na emeglya maka onyagere (listener), a, ttara ya ka ihe metara ng
mmag kwa_ b ch. Oge gboo, #&wa ka taa, ndmmag naeche na okwu e kwuru mh
n. n 0, gh anya nwereke gba ama ihej "ma h, ihe' ma gaeme @ d niihu. Onyegere
ya nwere ike amatagima b agh tagh ‘gba ama ghma kp chie nt n 6 a k aad aa na a
nt.

ekwusi ya ikeka a n ya. Nke a kwadoro okwu ndgbo naekwu nke s Ak a “otaro k p
aha, ka otoro | aao.

. Z 7 e sikwa egosi mgbaama ihe-game™ dniibiu h agwa npn, _ f d na-akpa.

N6al a |ngdka jkwighkwighi (owl) so egosi mgbaama. Ikwighikwighi imkwa
esepgh’ n n 6_&kbe mmad n 6 a kaantl Igbo kwenyere na b, aj ihe.” naegosi
nao nwere onye ganw n die z| ah.

Udel e i bhle mmag kadeekivanyere nah ‘gba ama ihej " gaeme na be onye
ah n aniih, . Nd Igbo kwenyere na h, "gba ama na mmadgaanw n 6 e zJi amye
ahoge nakat egh

. fd mba,wand Z dka Rome na Greece kwenyekwara namnp,t a_ dndéaaa
nakwa ibe d akwa nwere ka d b, ‘gba ama ihej "gae me’ diniibu. Mkpa nnn d
n'gba ama ihege me’ dnii, ka onye Greece a'kp Aristopharies;p,t ar a nodej

I j e

h AThe sOBi rBEl gosiri ej i f éiFastnidweanle r eidne yt shiealo@r ¢
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i he. Nadkpagarea ha hyere_,_:nuioo_!,: nye ngbazi na ihe nd z dka mmagd si eme

. Z nd’  z e siegosigha ama ihe game ® dniihu h site na nr, mp ta nf mad
makh mb a k wylt mmag da nt madi nke onye ara mb, mm, ', onye ar " bata be
g,nand Z .

"ttt noi rmhend a mab ihe "gba ama ihe ga me  diniibu ndi a ka a htara
n 6 a kwv ejiendah °

Nt, le” h /Mgbaamalhe GaE me ~ Ndiih, D N @&kw, kw Ejijelgbo Nd AH T
Nwanchcha h T akw K ejije d mkpa na nchcha a. Ejije ndah, g nyere Nwaozuzu
(1991), Nwaozuzu (1998), Nwaozuzu (2005). Akw nd " Z ah T b Onyekaonwu
(1982) na Onyekaonwu (1986).

Noejije Ome (OJhaeake Nivadzzu dere, o nwere ebe Igwe enyi K r
ak K maka nnekwu k, K na nwoke n ndra. Dba bara'gw nwoke ah  ra gwara
nwunye nwoke ah z ta nnekwu k. K a gaejiagw r diya gw, ka ah ya were dmma.
Nwunye nwoke ahgara zta' k K ma tinye ya dokpuru akwa onyali ya h ~ ra ah.
i k. K ah S i nookpuyma fegdxr(wamye azhah bido { gbuwe ya. Nwoke'n
né&aakp hwunye ya sya fiLee anya, ra a naara m aggh ahap m._ h lana k K

b aztaraljlgw T m gw naatgbuzimatghuo NOe zi okwmeclnaw:ﬂ)ke ah

(p.7576).

. kah ilu a naar t, aka nagwe  d, enyigaanw . Yah na h ihe mgbaamanw = ga
anw n & niihu ka ok K ah naaft gbu ya gos . Nke a mere ka kp " nd Ichie ya na ha
naar K , nakwaOnowu ma gwa ha ihe ha-gae na onye gah eze maya nw .

lhe mgbaama ihej =~ Z gaeme ® dniih, n 6 OI K nk wa c h am yZze mand
egere ihe Igwé d, enyi naagwa nd Ichie, Onowu na, baji nwa ya nke nunye ya b
Ochediye kwachanyere As ekwenyeghnkeOchedye nwunye nke ab ji igwe™ d. enue
an yas b imi'n na i k wgbaranatnansogbu ka gad nd d niihu. Nsogbu a
mechaara ‘la na mmezu. Ochediyawunye igwe Oduenyaia Duru Nnanyelugo,
Onwowu hap r, ime . baji lgwe dka Eze si kwutupu™ nw , ga mee Nkwnta nwa
Ochediye Eze. t t nsogbu Bna nke a pta nke gnyere nw. Ochedye, Nkw nta na
Duru Nnanyelugo.

Ar chaa adakaa ugboro ugboro nke ak wannukwmiegoi
Ezenwat a na any@uyemgnaetinygijah, m6d mmadn 6 e j i Qbie
(AO) nke Nwaozuzudere naagba ama nglsa d m di na rwunye Ezenwata nab agel

Nc h:
Aj

nwunye ya“~ naagbakwa ama mmebiad mma Ezenwata na honye o0

Onyema. lhe nda baachara na mmezu.
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N6ejije Nke M Jozuzukdare, € Nk Khp mdbaama |he gaeme
n & niihu. Na mbido ejijie a ka Ughi nwunye Eze Onyekwere +sadbe ar maka
am tabeghr Eze Onyekwere di ya nwa nwoke. Akwaraa naagba ama nsogbu @he
iche nd agae but en Jn9 a zdnithu. Nke ap akwa amr . ¢ chi:

( N6 j Imegochi, Ugochi n n dche naebe akwa) chin oo! Gini ka

mmeregn0| j e dairaa bm ®Onyekwerm? éA gaal
Agb ‘ma nwa m p nwoke mah ot u ndoamesmomdya nbaz
agaraghmasnaihe waj T mnj (1).

lhe mgbaama nsogbu aaba na mmezu ebe Ugochi.rNwanne Eze nke nwaanyna

nwaany h r, Eze b Acha] nyere ya mkpartaayaahh n & dicheicheEze no6éonwe
ya so nye ya nsogbu ebed u k wu n 0 banyere ekpemnekpe ndcha. lji mara ma

Chineke o geenye ya nwa nwokeN 0 a_ kw ejije Onyekanw, b Nwata Rie Aw

(NRA), ihe mgbaama ihej "gaeme®dni i hu ka e gosiriinzsite n
kwuru.” n zZ sr:

(Ikikere eze gwagwarara gwagwarara: yajak

Heil”™ b giniji m aka? Gini ka m nah ? Akpataoy ezuola m
ah,.] jimaka. Egwu juru m anya. Akwagh m_z . h m
jewe ejewe, ka b, lawa alawa?

lhe aOn, Z kwuru gos’ ihe mgbagvoju anya, amaghhe a gaeme na j . lhe mgbaama
nsogbu gead n" & niihu ka o ji aJJ nzaraonwe nda juru ebe a ezjpta. O gosr onye na
emegbu mmadh, AW r naonye naemegb b, Obi ma, nwunye ya nke gj a I

gini ji m aka?0d gos

N6 agbamyeggiAwr naemegbuObi ma, Obima g ar a-emediHekdwesr n a
na ga naemeebe di yan.” naesi nrinaenye ya. b nri o siri debereya ka Aw r
tlnyere nsma tie mkpi ka nd mmag ba h nsi Obi ma tinyere na nri bunye ya ka ya rie,

. Nke a mere ka a claa Obi ma be nna ya ma si ebe a@r ya na nwa ya nwaany
ref.

N6 ej K j 2 Daa lbube’( . DI), anaghemebu mewere da oke egbe eligwe gbara ma
gh T tt mmad.Hakwenyerena h ama ihe ojoo gaje ime ka a-ngbara haa iwe ji
arus ha aka.

Ah, kwara mghaamaing ~Z gaj e " dmiei m@® n 6 o & kwuru nagnmalite. b
O gosr nke a site na ngaghangbakasal zip, tara anabatagimwakpo na agwa aclgh

m ma, nke ndbekee bara be ha nakpaoomenalandi be haiid Isuebu) Nke a buteere
nd Isuebu nsg b u d mildu. Nke a p ihe Ugodiba kwuru:

¢ = bara be onye abghula ya, ma lawa mkpumkpu ada ya
n 6,a @nye 3 na aky ary agagh acha acha, ngm agagh aba
nke vya nloMrbag na@anr be yahnpaihe ojiribr,

nwoke? Anaa k a n wa o gburu? @ aaaj onye naeri ihe ya
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olee ka n, d ya’> Ma Bekee ah ny t schaa aldsuebu Ugbu a

Aj, j. nzaraonwe adi A -snkaa n wa't gburw rixagoes mgbagwojuanya ndisuebu
n otu nd Bekee si emebisi omenala ha maemae ya ka b, r, iwu na ha p nd Isuebu ga
emeweomenalanke ha p ndi Bekee. Z , ha wetara ekpemekpe ridiekee nke diche na
nke ndilsueln. Ugodiba gosr mwute etu chi ha'da iche iche si hap | r, onweha g

ma hap ndi Bekee manaata ndi be ha_ bndi Isuebu ghh, .

Okwu Ugodiba bara na mmezudihi na mgbe ndIsuelu naeme nzk ka ha gachara
bup . m ejima Nwamgb g naEkweribe toro af n 6 a ja kaomenalaha siri d na nd
K t, ma nd Bekee zigara wakporo ha. Nke a mere Ka hawere iwegbuo nd K t ma
ab ‘. E nyere ha nnukwu ntaramaimh Ha mara ka ha ikpe‘ nw,t eze mm‘

n ohuaf mah, iriaf ah " nw r ebe ah

N o6 e | k jGbara Ite"( GHI), mp ta na nkata agbara at, t, r, akama naagba amana
nsogbu gaad n” & niih, . Lee nkata ha:

Agbara nke mb: Onye nr ebe n, ebe n gh a naag ya.
Agbara nke ab: Oo! Ma nwa atr, naach ipu mpi, o marakwa na
ekwo gaad ya ar . Agbarankeat Hu mé m! " \@arkwagyac h
h,, ma mgbe h r,, ya agbakwalaso (910).

Nkata a ha kpara gbara ama nsogbagaara, kpaabl na nd ya mgbe o kwetara |gbu ezi
nwunye ya were bere ak ah yand otunzZ = chr "banye ka o were nwee egoya
weta.

Okwu agbara nke mbkwuru gosir na  kaara kpaabi mmab, ogbenyeé b kara’ ba otu
nz Z were nweta ego. Maka na anye mamw ta by onyinye weta isi la were isi. Tupu
ha enye gega ha gaas g weta ihe geaha g ah mweta. Ha gwara kpaab ka' gboo
nwunye ya Ugodiya ma weta ak ah yand hachr .

Nkata nke agbara nke abna-ekwu na onye ¢hif "ba ot nzuzogaal onye obi ya siri ike
na b gh onye naama pal pal. Ma agbara nke atkwuru na onye baa otu nzuzod
mma, d nj ka’ nr ebe ah gharalh ihe siwe ike mah dwa nj,” ch wa mpta
maka nke ghgaakara ya nj.

Ama niile ah ha gbara meahara na nd, kpaabi. kp r ndi ogbu mmad ka ha gbuo
Ugodiya nwunye ya. bara otu nzuzo ahma nwegh ego o nwere, mgbe o 8a ya pta,
nd otu nzuzo ahgburu ya.
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Nt le Nf d ka 6 Zz Mgbaama lhe GaEme "~ Nioi i hu _ kwd AjKewNd A
oy

Nf b otu,Z e siagbaamaihegame dniih,. Ah 't ak war a _kwandrmda k w
at le.

N6 e ] k jGleara ltel GHI), Ugodiya nwunye kpasbir r nr gbara ama ihej ~gaje
imeya. N\keabnr ~ rr:

Ka m naemechilata anya, an m ka ikiri, kw, * t t, mmag naada
ka ebe S s ur u a. Mdvaehwelie anya, wee ma’ h, otu an

"j Tah dka eke gba ma nweekwa mpi ab naach ha. Mgbe

"hlaan ah saghere n, k naenwu enwu esi® n ya na

ab kesi. Ka nda naagba s gbaara rute ebe m nmwee ch "ka m

gbaso ha, ma enweghm ike. Ha dum wee gbafechaka m n na

agbal, an ah bara bagide m moknkleomnyme saghee
m muchiri anya wee chebiri ihe gaje ime. ,An m nnukwu_ da

Mgbe m chetr, nwantakr oge, wee hna an ah elokwagh m, m

wee meghee anya m, wee phta na h mgbagbu ka a gbaghu

an | ah. M wee jisi ike kulie, wee lezuo onwe m anya, ka

" bara si ebe gatara m mbo wee regbass. Ka m n naehichasz

" baraadm n_oka imtetaraweeclp tana h nanré (-343

hr naatl ee i he me c hghasaar nag e godiyae | ,iajgaah na nr
ah b ama ihe | " gaje imeyaka Ugodiya rr . lhe mere na nrah naegosi na ikiri
nd ogbu mmadah diyah kpaabi gobiri ka hheaetpthaizoroy a mg
" gbala ka o soro ha gbawa mana o nweké. Ha niike gbafeere ya. Mgbenaagbal, an
ah jide ya ma ch "ilo ya. O mechie anya ya chere iheagaen. Nke a gos na nd ogbu
mmag ah jidere Ugodiya. gbaramb 'z r onwe ya mana ha meriri ya ma kp ya baa
n 6 i ma. Ha chr igbu ya. Na nr ah kwa,” n. r, nnukwu, da, mepee anya ya wee h
na a gbagbuola arah .. Nke a gos na nd ogbu mmad ah egbuzgh yanoi Wi~ ar
r t ha kama ha gbuziri nwa agadi nwaangakpa ejula’n naenyo ha bar a _si noal
Ugodiya naagbass na nr ah naegosiume mmap, obi [ mmr na ahh Ugodiya tara
nbéi hi n'ah heph ga, davaghn d ya z maka hagwara ya na b, ., kpaabi
di ya goro haa ha gbuo yanaka ijigwr ~ gw ego. Nke awutereyakar néi hi na
magh na di ya kpaabi h r, n éga gaeme ya d ihe ah. O si ebe ahgbafuo, gbalaa
Kakanda.

Obi mabkwayarr nr n 0 a kwv ejije Nwata Rie Aw (NRA) maka ihe gaje ime ya
dka Ugodiya sirit "'ma ka onwe k &haraotejGHI). Any gaedepta nr
Obi ma dka o si kr enyi ya nwaany Nwamgbg ma g si ihe nr ah p, tara ka
mgbaama ihe] "gae me’ dniibuLee nr ya ka o sikr Nwamgbogo
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lhe mnaah Z né&ina, [ aejlamaf manke neara mugbu &, na
. neatm noimir md a.Oauakamna, m nwaany ibe
m siri gawa i hot a.Kamam naedute hso ugwd u ugwu
ah , otu mm " nwere isi asaa na otu anyachibidoro, Z any gaesi
rg ugwu ah. A sr na onye mm ah mefr, aka,, wa echulahla
ya. Nd m na ha y gbanahchara mm " a wee rgoro ugwu ah ma
naan m b onye mm ~ah mefr, aka tutum wee sr ibe m wee
r gowe ugwu gh. Kaanyrgot ar a ugwd ah malite na ach ero,
az hiere m_kw, wee s n 6 e lwee dakgswmuo eaidgbo
ndagwurugwudn 6 i k e _uepentut nd Imm " dka nke ah any
h.r. mb gbak zuru were kgide m ihe wee ganye na m anw Ka nke
a mechara ozugbo m wee tetea egwukwaghm n 6 ‘aznéy( a43D).

E were ihe merenanatnyer e i he me-aenamddahaiajod gea,amaa g a
ihe gae me ~ dmnithu. Nf a naegosihe nd a: Obima'ga noe I'cﬁ _ero gawna

. m, nwaany ibe ya gos nadiObimah 6er o0, ugveulaf goargnd TAW T

n&ebl m. nwaany ibe ya ndi ya na ha so geh ero gos' . m, nwaany nd z Aw

naactg ghar né Amangwu ma ma revgnyeaya anyaOI\tl;m “ah nwere i$

asaa na otu anya met Obi ma aka nagosi ahh, Obi ma tara be di ya nakwa nleghara
anya Obima, di ya leghaara yanyaka' m chara nwa mbya’ b r, nwaany.” Z

" nya d ya kweere ya na ebubo Aw boro ya na o tinyeere y@sina nri. Nke a mere ha jiri

ch laa Obi ma na nwa ya be nna ya ma gaakwa be nna ya na hzuzamtna nwa ya refuo

na mgbere ohi.dda Obima s i n 0 e Idakasrurg wa ndagWwurugwu ike ugwu

ah naihe nimm " ah tigidere ya ganye nanw ~gosr oke ahh, Obi ma na nwa ya
tagiderer ' mgbe onye gb arraha ke nam©bimalamakwaghkbe awa ya

n. b nkeamere Awr jiril, wanwayab” dnc hef u " aniaaNkeagblr nke
butere nw, AW r mghe chpt ara ya site noéigbu onwe ya.

Nf "] "aObimarr kwadr am ma enyi ya nwaanyngbe | begh di h Ekemma

buuru ya mgbe naagba nh d. Ekemma gwara ya,s’ gha nh di, gaal tarr eke g b a 0

Nr ya ah kwadokwara apma nna ya b Okwuk g buuruyaebé sya, fAonye a
agw ibi’ naeto af, gaewetan i he o debad.e nodaj

"ttt n6i med melebaraanyakila mg baama i trei ighay, kw Gjjekew n 0
nd ah T b _mnwaanyr r ha. Nr so na ngw/nka ejije naenye nd nkiri olile anya

ihe gae me ™ dniibu. Na nr nke Obi ma, e gos ah h . Obi ma takwaran nnukwu
ahh ndéej.i.je ah

Nch k ta na Mmechi

E | ee anymamald igbauamaimer baama gee me  dniibu e nyochara maka
ya, a gaah na h otu,zZ nd mmagd siebi nd hatmag nd Igbo nke neenye aka
agwa ha ihe ga me’ dniiﬁu " R, i eziokwu nai b, gh otu ihe gaesi eme Kpmkwem
ama/amma &, naeme ¢u e si gbaamdbu am maya br, ama/amma ihe ma gaje
, 0 nweghihe a gae me o akbewere Chukwu ka ama/ama
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ah ba na mmezu. Mana, h r, ama/amma ihe | " gaje ime ka a gbara/e buru, nd
ma b, onye ebuuru apnma a mab, a gbaara ama a gmbaghawa chwa_,Z ~ gaesi
meda ndmm) " obi ka ama/aprma ah ghara b a na mmez

lhe”Z achptarab na d tt _Z e nwere ike isi gba ama #a akwa aj nn n_,
udel e i belgmmag,, kwoakd ekpekp mmadg , mpupere anya mmadd ya
ad, r nf natt _z nd Z.

Na mmechi amma mak, ihe mgbaama algh naann 6 al a | ngéne. Nk a, la

nwere ka ha si were ya.f d naakp ya ihe ebef d anagheji ya akpr ihe mana ka

nd " b la esila wee ya, gosr na e nwere ihe mgbaama iltdb a ma g a j dmiihii me n 6
nke naegos ma ihe ah gaje ime h mmaka gaewetaka h nj.” ka mma ka ndji

yaakpr i he were oge e i gbahuahhd hagasimeehka gaj e
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IGBO LANGUAGE AND THE YOUNGER GENERATION: THE NEED FOR
MOTIVATION

Edith Ukamaka Nwobu
Dept. of Igho, African & Asian Studies
Nnamdi Azikiwe University, Awka
eu.nwobu@unizik.edu.ng, 08037528739

Motivation and leaming are inseparableattention, interest and inspiration are emotional
points along a continuum of | earning, part
of learning rewarding is possible for everyania all subjects areas.
- Wlodkowski & Ginsberg (2017:bx)

Abstract

It is important to consider how effective our parents (the older generation, especially the
elites) have been able to make the Igho language attractive to the younger ones. Have they
given the younger generation reason(s) léarning, understanding and speaking the Igbho
language? On the contrary, they have given them reasons to develop cold feet for their
identity, that is, their Igbo language. For this reason, this paper seeks to bring to fore, the
failure of the older genetian in handing down the Igbo language to their children and the
need for professionals to make the learning of Igbo very appealing to the younger generation
such that they will be sethotivated to learn and use it. The research is a descriptive one
and aopts intrinsic motivation theory for data analysis. Data for the study is got from
observation and various social media platforms. Findings show that the older generation
insinuates to the young ones that Igbo is of lesser importance and that Endiestelisidt
language. It was also discovered that the young adults at home and abroad appreciate and
would love to learn the Igbo language. Another finding is that people could be motivated to
learn Igbo on their own by providing learning resources onrdiftesocial media platforms

like facebook, instagram, twitter, youtube, podcast and so on. The paper therefore concludes
that Igbo children love the Igho language but are discouraged by their parents (the older
generation) and as such, professionals shgiviel attention to providing learning materials

that appeal to this digital age.
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Introduction

Language is a peopleds identity. 't -is the
defining civilisation and symbolises their exclusive contrimgi®o human knowledge and
development, as captured by Usman (2014:10) in Nwakwere, Mmadike & Eme (2017). This
means that the natural language of a people is like a name as well as a face to them; which if
they do away with, the people will be missing amatiger peoples of the world. That is,

they will be a people without a name and a face.

People do not suddenly throw away their language. It starts with negative attitudes like
seeing their language as a symbol of illiteracy, thus leaving it to be spokeroy the
uneducated or not so educated people; -cokéng to brag about their knowledge of a

foreign language, in the case of Nigeria, it is English; refusal to teach their children their
language etc. These put together endanger the Igbo languagediAgcto UNESCO
(2012) , AA |l anguage i s endangered when its
fewer domains, use fewer of its registers and speaking styles and/or stop passing it on to the
next generation. 0 Thi s otsach & ldngdageaAdlanguage digse e v
when its speakers neglect it and do not care toipasthe next generation (Okql@015).

Talking of passing on a language to the upcoming generations, particularly as it relates to

the Igbo language; the older geation is failing in its duty. This is made obvious in the

report shown inThe Nationof November 2013 as contained in Nwankwere, Mmadike &

Eme (2017:168), t hat fa research was <carrie
competency level of threage groups, agedd, 611 and adults which shows that a grim

picture awaits the language; 70% of children betweéf §ears and 90% of children aged 5

years and below were unable to speak the Igbo language. 50% of the Igbo parents in Imo
State and 80%niLagos State spoke mostly English or a mixture of English and Igbo to their
children. o

This, therefore, makes it impossible for the upcoming generation to know about natural
language value, growth and vulnerability. They are likely not to do anythimgpdore its
maintenance and continuity because they were not made to see any value in their native
language. This is why there is a need to direct the awareness being raised about the
vulnerability of the Igbo language towards the children and young adiiis.will help

them to see reasons for acquiring the rudiments of Igbo. Thus, it is the crux of this paper to
encourage the professionals in the field of Igbo Studies to find ways to motivate the younger
generation to fancy and learn the Igbo languages o language learning needs
revitalization; which is a process that demands strong motivation and courage at individual
level.

This paper is a usable resource for teachers, trainers, educators, professional learning

specialists, Igbo language actigistvhose primary goals are to teach Igbo and help young
people get motivated to learn it.
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According to Denham & Lobeck (2013) AiThe soci al aspect of | ea
crucial. Adults learning a second language bring to this task a much dliffeee of tools

than those that children bring to the acquisition of theiahd to the acquisition of L2

Another important factor is motivatioWe acquire our fst language without conscious
motivation, but we often learn a second language for afgpeeason: a job, interest in a

culture, cultural integration and so on (Selinker 1972) in Denham & Lobeck, 2013).

The Concept of Motivation

Motivation is the reason for peopleds actio
be the process & initiates and maintains geatiented behaviours. Weiner (1992) as in
Wilodkowski & Ginsberg (2017) states that motivation is a concept that explains why people
think and behave as they do. Rage¢salaburda(2001) sees motivation as a force that binds
emotion to action. According to him, it creates as well as guides purposeful behaviour
involving many systems and structures within the brain and body. This means that
motivation is basic to our survival. It is the natural human process for giving behésiour

energy and direction (Reeve, 2009). As educators Wlodkowski & Ginsberg (2017) have this

to say:

Being motivated means being purposeful. We use attention,

concentration, imagination, passion and other processes to

pursue goals, such as learning a ipaflar subject or

compl eting a degreeé. Seeing human
purposeful enables us to create a knowledge base about

effective ways to help adults begin learning, make choices

about learning, sustain learning and complete learning.

Motivation refersto reasons that underlie behaviour that is characterised by willingness and
volition. Il ntrinsic motivation is animated
Traditionally, educators consider intrinsic motivation to be more desirable and to nesult i
better learning outcomes. Research suggests that motivation can be manipulated through
certain instructional practices (Lai, 2011:1).

Adult Learners

The use of adult learners here is culturally and historically relative. Some cultures regard
puberty aentry into adulthood, whereas others use legal codes to permit and promote adult
behaviour. In the United States, according to Wlodkowski & Ginsberg (2017), people can
vote at eighteen but cannot drink until tweotye and in particular instances, can fiedtin

the court as adults at fourteen. In Igbo culture, a person is seen as an adult upon attainment
of puberty. Thus they say, he or she has reached what a human being is USedidda (he

e jl mmad emgq. In conventional terms, being an adult iea associated with having
multiple major life responsibilities, such as a ftithe work and dependents. In contrast,
Wilodkowski & Ginsberg (2017:30) say that chronologically, adults can be divided into three
groups: younger adults (eighteen to twefutyr years old), workingage adults (twentfive

to sixty-four years old), and older adults (sifiye and older). However, in this paper,
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adults are referred to as young people faxteen to forty years of age. Any young person
that learns independently seen here as an adult learner. One outstanding characteristics of
this group is captured in the words of Wlodkowski & Ginsberg (2017:32) thus:

They are technologically exceptional. They have physically
and psychologically fused themselves with commjteell
phones, online videos, the internet and wireless technology.
They use technology to learn constantly, to make their lives
meaningful and enjoyable and to sustain important
relationships with friends and family. Their relevance is found
in an eleatonic world, often of their own making and we must
use this structure and contents to achieve challenging learning
with them.

Theory of Intrinsic Motivation

Theory of intrinsic motivation was developed by Deci and Ryan in 1975 but did not gain
acceptaoe until the 1980slntrinsic motivation isthe energsing of the behaviar that is

within an individual, out of will and interest for the activity at hamtb external rewards

are required to incite the intrinsically motivated person into action. Thardevs the
behaviar itself. Lo gi cal | y, this seems | ike an ideal
behaviar (deCharms, 1968).

Educatorsare of particular interest when it comes to intrinsic versus extrinsic motivation,
particularly because ohe different outcomes that researchers have shown to result from
intrinsic motivation: more interest, excitement, confidence, enhanced performance,
persistence, creativity, sedlsteem and general wdlking (Deci and Ryan, 1991). Why do
some students puwre academic learning for its own sake while others are motivated by
external factorsOver the vyears, several theorists have offered insights into the
phenomenon through their conceptions of intrinsic motivation.

SelfDetermination Theory

One of the mas widely cited contemporary theories of intrinsic motivation is Self
Determination TheorySDT), developed by Edward Deci and Richard Ryddeci (1975)
states that humar®ingshave three innate psychological needseed to feel competent, a
need tofeel related and a need to feel autonomduginsic motivation develops out of the
support of these need3he authors go on to say that when people feel competent,
autonomous and sedfetermined, they will freely seek what interests thAotording tothe
authors, intrinsically motivated learning can only occur when an individual feels freedom to
make choices in the process, when the activity is challenging, and when the challenge can be
conquered. Whether these conditions are met depends on theorpeas well as the
environment. After all, different circumstances afford different perceptions.
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The authors stipulate that individuals can perceive specific events as informational
(preserving a sense of competence and freedom), controlling (conveyiagsare to think,

feel or behave a certain way), omativating (conveying personal incompetence and a sense
that particular outcomes are impossible to achief@)ther, the environment in general can
contain any mixre of elements that could be dedith as autammy supportive, controlling or
motivating. For example professionals in the field of Igbo studies and promoters of the
Igbo language can make available learning materials in the form of videos and provide
incentives respectivelyfl.he ultimateeffect of the persoandenvironment fit depends on the
saliency of each element to the individuHl.a person perceives his environment as
informational and feels competent and autonomous, intrmetivation can be sustainexa
enhanced.

In his 1975 publication,Deci presented a variety of reward studies with variable redults.
two of his investigations involving college students, intrinsic motivation decreased when
rewards were task contingent (each puzzle/headlingplsded earned another dojlabut

not when they were task naontingent (participants got money for showing up, regardless
of how many pzzles they solved)in a similar study with children, when rewards were
expected, intrinsic motivation decreased (Lepper et al., 1973), bub wiey were
unexpected, intrinsic motivation was unaffected (Lep@eeene & Nisbeftl973).

Strengths and Weaknessegf Intri nsic Motivation

Intrinsic motivation comes from within oneself and does not require external factors.
Intrinsically motivated people get the best results from being involved because their
motivation is from within. The activity is performed by the individual because he or she
finds the activity eternally rewarding. Intrinsic motivation can be applied to all areas of life.

It also improves performanc@/hen adults can see that what they are learning makes sense
and is important according to their values and perspective, their motivation emerges. Such
circumstances elicit intrinsic motivation and probably facilitate a rbodly sate conducive

to learning.On the other hand there are weaknesses associated with intrinsic motivation
theory. If one does not have interest in a particular thing, one does not see the need to learn
that thing. Different individuals might require differeapproaches to get intrinsically
motivated.

Discussions and Findings

This studyassessebow well the older generation have passed down the Igbo langoiage t
the younger generation arshows that adult learners are intrinsically motivated to learn
Igbo. Inthis section, data are analysed and findings stated.

Failure of the Older Generation

As earlier insinuated, language is the-life@e of every societyThe filure to use a language

is a failure to carry on as a people. There are reasons why one shaayjdise language of

oneds parent s. Top on the | i st 'S communi ca
once someone fails to undeandthe language of his people, communication becomes a

93



" D.BEND : A Journal of Igbo Consciousne% March, 2022

serious problem. One becomes unable to communicate with bepeespecially the
illiterate ones. Despite many benefits of the mother tongue, many Igbo parents have done
little or nothing in ensuringhat their children learn and use their mother tongue. The
conversation below is analysed to exemplify this.

Scenaio 1

Researcher: Chisgrkedi?

Chisom!" d mma.

Father: No, Chisomsay 6 m f i ne.

Chi som: |l 6m fine.

Researcher: Daddy Chisormara na naagwa nwa a na Igbo_ ad mma?
Father: No oo sister Edith, rad ka sva oyibo e mechaagaam ta Igbo.
ResearcheHmmm, ~mgbe gwachagolie na o nwere ive Igho%/

Scenerio 2
Mother: Heee! Edith nn'.
Researcher: Kee nke-egne?
Mother: Ifee greet aunty. Say aunty good evening.
Ifee: Aunty good evening.
Researcher: Ifee kedi?
Ifee: Fine.
Mother: Ifee go and cajlour sister.
Mother: Edith kee ka | mee?
Researcher: d mma.
Researcher: Unu anaakanalas m az [gbo?
Mother: Hahaha sister Edith, r&Bna ive any. Nya sva nn " Oyibo. Ach ~m ka o nwee
ike
naas oyibo ma nya nam az ibe e naakal , ka.

The above conversations depict what happens in many homes of the Igbo people. We see the
Igbo parers changing the psyche of the children to believe that Igbo is the language of
illiterates. They give them the impression that only English shouldsgmken. This

i mpression registers in the childds brain
speak Igbo but English, even though they are in Igbo [&hd.worst ofall is that these
parents do not see anything wrong with what they are doing.

Analysis of Adult Learnersd Motivation
According to intrinsic motivation theory, people look for ways to learn anything they are
interested in. For a long time, the awareness on learning and using the Igbo language seem
to be directed to the older gengoa that is the parents, government, NGOs and so on.
These tend to have failed in what is expected of them. However, it was discovered as shown
in the screenshots below thaadult learners, Igbo and négbo alike who were not
privileged to be taught thanguage as children seek to learn and use it as adults. The
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following screen shot of request and comments on LinkedIn and YouTube channels
respectively show this.

Fig 1: Igbo teaching request on LinkedIn

JUL 26

Nwora Eze - 5:25PM

Igbo Language Teacher for an
Adult

Hello there,
| am looking for an igho

language teacher for a once a
week online class.

Fig2 : l gbo teachi mugdyrbequest on 01l gbo St

m mel o
Hi. How can | contact you for
lessons. Onyi

1 1
(0]
Tosi Ufor

15 ago
Please how do | contact you for
coaching and private lessons?

hopefully Il suprise my other half

one day by speaking to him in his

Brittany Hinton+ 5 ago

This is great and a great
opportunity. What will be the time
of the training? I'm in the US
(eastern time zone)

From the comments iRigs 1 and 2 it is discovered that in spitEthe training received as
children, the people are interedtin learning the Igbo language. This is because they are
intrinsically motivated. There is no reward forfeiag or usingt. It is alsonot required as a
prerequisite for any joy, ygoung adultsare very much motivated to learn and use it.
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Fig. 3 Showing request for more contents on the Igho language

“ Obinna Iwudike + 2 months ago

. Nice video, | don't speak igbo well
but | am learning it in my free time
in my schedule. | want to add a
question. Why is it that igbo
people don't produce more
content in igbo like Nollywood
movies, youtube videos and
podcasts, books and afrobeat
music. | think it will be easier to
learn if you had multiple
resources to use. For example, if a
person focuses on central igbo,
they can watch movies, TV shows,
news, and listen to music in
central igho to gain more words
and understand sentence
structure .Before they speak,
they need to be immersed or
surrounded by the language so
that they can easliy pick it up.
This method can be combined
with studying grammar.

Figu4 Showi ng t h e tohandnecorarnesdatiormappr eci a

Comments 3

EY Add a public comment.

ff) Merlon Clank-1 day ago
Thank you for this lesson! It would
be very helpful if you could write
the spelling/phonetic spelling in
the video description or show it in

the video. Dalu!

Igbo language and I've been
following you = s
3 1

From the comments iRigs. 3 and 4, it is discovered that adult learners are very much self
motivated. The comment ifrig. 3 shows a learner recommending the availability of
contents in various social media and learnindfetens. InFig. 4, it is discovered that the
learners love the Igbo language contrary to the ematirued n them by their parents.

This shows how urgent it is for professionals and Igbo language activists to channel their
energy and resources towardstivating and providing learning materials for this young
generation of Igbo learners, who are internet freaks.

The above comments on YouTube channels that teach Igddmo Online College and Igbo
Study is an evidence of self motivated adult learners, selet& such resources to learn Igbo.
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Motivating the Adult Learners

From the foregoing, it is discovered that despite the ideologies people grow up with they
tend to do or learn what they like. Specialists in the field of Igbo study should wake up to
the challenge of promoting the Igbo language. This means that there is a need to motivate
people to learn and use Igbo. The following actions will help in motivating adult learners.

1. Awareness Creation: Creating awareness will be done by going on rallies to
schoolsi primary, secondary and tertiary; churches and other forms of gathering to
talk to the young people on the importance of native languages. This will change
their perception of our native language and motivate them to seek the knowledge on
their own. Also, flyers should be printed with wriiteps on t he need t o
heritage and distributed to the adult learners. These will help them to see reasons
themselves and thus be motivated to learn and use Igbo on their own without waiting
for their parents and older generation to aid their learning.

2. An in-depth knowledge of the subject matterThere is no substitute for the subject
matter by the teacher. An -gteph knowledge of the subject enhances the
confidence, flexibility and creativity of insictors or teachers. They can be more
open to questions and new directions that may come from our learners. That is to say
that when a person has really mastered a concept orl,atls&il individualcan be
playful with it; spontaneity and improvisatiavill become more possible.

3. Making Learning Resources Available:This is a digital age. A time when people
are much acquainted with technology. These available technological avenues should
be used by professionals in the field of Igbo studies to make learesugirces
available to the young people who seek to learn the Igbo language. There are many
advantages of online teaching and learnidexibility - learners can log on when
and where they like. Flexibility mearkat learners need to be disciplined aself
motivated. Learnar have access all dajearners may expect the teacher to be
available 24/7. Learners may expect instant responses and feedBaokraphical
location is not an issue. It may be difficult to meet in-t@ak across time zones.
Many learners are familiar with the internet already. It can be cheaper for the learner.
There are many visual and audio learning environments that could be used for this
purpose.

4. Other Subjects Written in Igbo: There is a need for other subject mattersdo b
translated into the Igbo language. Also, professionals in other fields should publish
articles in the Igbo language. This will go a long way in building the Igbo language
vocabulary and multiplying the available materials in Igbo. Animators should make
cartoons available for children as this will help them in learning Igbo.
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Virtual Learning Environments

There are various Virtual Learning Environmentstousel in online teaching. A Virtual
Learning Environment (VLE) is an online platform which eessible to learners, and in

which course resources (such as documents, video, audio, etc) can be stored. They are online
course management systems designed for teachers to run online courses. They usually
include course contegptcommunication tools (efprums chat, wikis, blogs), grading tools,
learner tracking, grouping facilities and control over who can access the ¢Hoddy &
Clandfield, 2010:2Q)

Social Networking Sites Social networking sites are websites that allow members to create
their owvn profile pags and links to other members in the site. The most famous examples
areMySpace FacebooklInstagram, Twitter etc.

Wikis: Wikis consist of a series of collaborative web pages to which anyone with
permission can contribut@necan add tets images, video and audio to wiki@necan also
upload documents.

Blogs Blogs are online journals or dias. They consist of a serie§ mosts, which appear
on a web page in reverse chronological order (so the latest post appears at the top of the
pae ) . Bl ogs can be on any topic. Bl ogs used

Chatware: Chatware is software for communicating in r&ale over the internet. Chatware
includestext chat, voice chat (like the telephone) anddeo chat (or videoconferenag).

More sophisticated forms of chatware include 3D virtual worlds [1]. The more sophisticated

the chatware, the better n eiriesnet connection needs to be. Very simple chatware (such

as text chat , also call ed 0i lpasdwidtmar dighp s s agi r
connections without too much trouble. Highd chatware, such as videonferencing or

virtual worlds, needs a fast broadband connection to work well, as well as a computger with
video graphics card (these camihstalled with all mdern computers).

The kind of chatwar@ne chooseswill depend on the aim of the activity (several of the
activities in Part B suggest using text chat, which can be excellent for language practice) and
onersando nedéesar ner sd6 har drwmectioes. and i nternet co

Comic creator sites Comic creator sites allowne to create strip cartoons or comics.
Examples includdnttp://www.makebeliefscomix.com/ http://www.toondoo.com
http://www.com icbrush. com/

Podcasting sites Podcasting sites allowneto record and share media files (usually audio,

but also video- t hes e ar e kKknown as ovodcastsod or |
6episodesd(recordings) then appear on a web
latest at the top of the page). You @dsp add text and pictures to your podcast episodes.
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Poster sites Poster sites allow you to make posters online. Because they ateaaedone
can add a range of mediadon epdsser, such as text, images, audio and video. This makes
for a rich and egaging multimedia experience when viewing the poster online.

Summary and Conclusion

The present study was designed to show the failure of the older generation in passing down
the Igbo language to the younger generation and how motivated the adult leseners
learning and using the langua@@ne of the more significant findings to emerge from this
study is thatldult learners are intrinsically motivated to learn the Igbo language despite the
impression they were made to have as children. It was alsensti@at parents, especially

the educated oséiave failed in their duty to pass the language to the younger generation.
Evidence from this study show that there will be revitalisation of the Igbo language if
awareness is directed towards the young peamdel@arning resources made available on
the internetTaken together, these findings suggest a rolespecialists in Igbo Stugk in
making sure the younger generation get and remain motivated to learf hgieforethere

is a definite need foconcree action plan geared towards getting and sustaining the interest
of the young people in learning and using Igbo.
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~ m Edemede

"1t nsogbuezind nd Igbhonaagabi ga nodoge aafkwasroebinan 6lead ea
ibe ha n. Ha naah ta onye h lan ha nso dka onye a g&ze nd., f d nd isi_ka

" gbara’ hr, naak nye nd mmag .| n 6,adbasara ibe ha. Nke a kpalitere mm

nch cha isiokwu apfigbaNd n 6 Al a . | & lbgbagnd ka@ gaesi kp ghachi mm

nd naeche na ibe hach igbu hamah nyehans E | ebar a amya Snéehddd
Anambara: Al (Idemmili Sat ), Uli (lhiala) na” k z (Oyi), iji zip, ta ihe b "gba ngd
ndobo@b Tnddot u no6othua.n ale zglktaneboaannda si eme nke ha,

usoro na oge ha ji eme ya. E ji usorowks wee mee nclchaaweezjg a noéujru i he
anya ‘ghédnd n o al a kdclgdnd o b o @ pmereabe mgbakwasaw, .

Okwu Mmalite

Ekpemekpe ka nwaBekeeemeelatt ndka ha bamsynahanabka gl nodi hi

na mgbe b la nkuzi ha naaly s ch ba nd na ach ha, kugbue ha,k, gbagbuo ha k.

rechapha noéotu nodot u mhadzs.i Khddelei dakgeamdglt e mma
no6udka dtupund_ka abata noéal a Ingpkaomwegenalagwai ber e
ha niil e_noéet te gamapgaadhe mae mechaa natha ap nd a:ihe niile d

mkpa gbasaragbang n 6 o b o' dha h n dusorogbang n 6 o z u zmkpaahaeg

baara hanaezemkpataragba ng d ka nkwenye ndighosid n6oge gbooogena noo
e ji agba nd; nk wa ndichedn d et i t ina'i Wybra usard nchekwa omenalgba

nd n 6 al aljinmegibchchaa&iokwesr,ah 7 tt ndgbaahagj nnéobodo
nda nootu noekpaks m weegbaamaj ~n . Nd h akamkpa e ji mee
nchchaapndn néi me oal doHampdhandn noé a g b aritise wee fuo

n 6 o k ‘ebplayuehe ya ka zuru oke. E nwetakwara ineend der el a i heh no6i si o
ndewumewu ddbeenjiave mee ntaiaka.E ji usoro nkwas wee mee nchcha a

wee zipt @ n 6 u jrua ni yhagbanmad nté a | a kdclpbnod o b o @ ¢ menedebe
mgbakwasakw, .
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.gbaNd ndo Al a | gbo

Nkeab usoroanmgbaso,_Inoediorgdbe na n o6 odbnaehygo omwe i me d
ha enyo. Mgbe e ji agba naaak kar mgbe ndotu ezin | ma b, ibeene naenyo onwe

ha enyo sit edakwasi hmeOkenyeank & a gl i na-akp ta ezemm " ka’

ba mata n d ha, wee site na ya wee kaa ch onye h lagaezuk a e meeghd he so
nd ka udo wee &k wa n 6 et b thia kéwaaka ddénm naeburu f e tinyere

n 6 i rkwa aba njem a. Mmemme mh, emume gba nd h naan ezemm " ka d

n 6 a kgaeji mma dezigbo nk kapuo bar a s ind isiezmdfa i la° gbasatara

mKta bar a haga@jdii k o6 ddaand ikwainaibe ah ka a gaagwakta™ n

tupu a tanye mmangwakt a k wa ha ~ hwaial 'd dmnddiinmee y hlagadny e
ewere | e nyere ya surubara na mmanah a gwaktara n . Onye b la gaakw,

ntw ya noakykpg kw ~hl a.  ,\Nalwenyere na onyey la cheere ibe ya

ihe' | "ka e mechara nke a aghagiw, .

Ebe anymatara na Jiyi d n '@ba ngd, onye naagba nd n"6k z gaagbambs "ns a

naas mgbe mmadnaad _iyi. (NS ah b, na onye ahagaghenwe mmeke di na ndabal
chi gaefopta_b ch a gaad _iyi). A na-agbakwa mb h, na ma nwoke ma nwaany

enwegh onye ji ndagbu iyi. Ndagbu iyi.b gw . f d mmag naagw ta ka iyi onye ah

Ay gharadire_ gaahkNoonye ah gaal kwa iyi na ya ejigh ndagbu iyi

(Chira, 2015).

NO6UI i, t u pcnnyeebutegetnﬂ @ ji agloa nd naebu, Z were ars ah d °
ma b, 4 iyi. Nke a b ijigosina ars ah anaghegbu na rk ma h, gbuo onye aka ya
d’ cha.

Obodo at a e ji mee nchcha kwenyere nagba nd ab gh egwu ka a n&gwu kama na
ars hlaejid,_ iyimah gbaandnaadi r e nke ukwuachrskatre. no
" gbal (1979) naas na'gba nd h fi n k Wwéakmmagl na ibe ya meraa ha agagh
emegide onwe ha mh, mee onwe haihej] ; ¢é e Jyeweemejupta njik ta n
a,yab gbangd. 0 Wk naegosi na aghampdah gh naan mgbe mmad na ibe ya na

A

enyo onwe ha enyo, kamana haaghi me gi de ‘odmime ha no

Ekwealor (1998) neak wa na gba ng fi ptara mmad al) "ma b, kara & tara onwe ha
iyi na ha agaghemegide onwe ha, na ha agagimerta onwe ha ihe] ™~ b, la karsa inye
onwe hans 0 Nk-ezip & nan & nkwa mmagd kwere ibe ya na o nwegbnye ga
echere ibe ya echichg "ma h, kpaa nkataj ~megide ibe ya.

Nzeak (1972) naak wa'gband d k a 7 mmrkkna njik mmag ah "ma b, kara,

kaonye bl a nodi me't bayag h@oroaye gh ebubo ma eleghanya, malite

ichere ya echichéj ‘'n& abla,Z. 0 NKk-egosanamgbeh la a gbara ndka

mmagd naakw s 't . néebe onye y.an makaigbayagNa akwaaha d

kwere onwe ha game ka ha namek ine’ n, , naerik ihe' n mah naebik " n " z .

Ubesie (1987) nas na'gband b, fi mg bhelaonweghonye ji i beaskaa noak
agbaand lkekwa b r mmagd ah naese ok wul ,né&exiwu e doziri
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ha no6obiagbachma. 0a bNk-egasinana ‘neawehmah enkeghk agih
nt, kwasi obia naagba ng.

_gband b nrik na mmek siri ezigho ike nke hdmmag ekwesgh ka ha were gwurie
egwu. Nd Igbo naeme ya iji wee gbochie ihg , echiche | ', mmegide na mmegbu,
gba mgba okpuru. Di na nwunye nwere ‘igba nd ma 0 nwee onyeb la mere ibe ya ihe
"j "mah h ihe gaeme ibe ya, may, h, ihe diotu a mah, otu” z gaemegide onye
"hla ndi me ha werrcewermee ya, i he

Na nchk ta’'gba nd naap takar ihe mgbe e nwere omumealla a n 6 et | mailbbe mmma d

ya di ka obogbe NMa n &) 1 mibna nwuhye, hanmhme nke a iji

,,,,, "nd amdinke n ndi me "¢ a.n'gbah e
nd na Malyl h na dgh onye noiemd nlye iasnke gaeghagnye nke
"Z mah dobeonyeahn'd d = dnd nw kamma.

. d _gbaNd
E nwere d ‘gba ngd d iche iche. Ha gnyere nda:
i.gbaNg _h naanya:N6ebe ha omdve ha -aghbaamg yjaneenka

njik ta ha ghara iri mperi mad mmama d nj ., f d naal kar ago gh ba na
okoroba |, onwe ha mgbe ha kwadoro. Ha-agba ngd wee chsaa nd Z ga
abat a no6et_ imdii Mmach ah ma kagwem |bara ha ab’ rachaa wee
mee nkwubi ihe ha chi  na etu ha siri ¢ch” ya. Ha ap “ mechaa kwekr ta ha nwere
ike mebiey a n 6 u dhogh etw ah gba nd a naadgide wee ruo nw otu
ndi me hakaomghkez gaenwere onwe ya.

ii. _gbaNd Mgbochi” ra:" tt mgbe n ofodpandan kata bido raba raa
magh ihe kpatara ya mdy, ebe o si. Ndnew ala neagach ~ dib a isi kara aka ka
" ba gbaa ha niile ndka’ ra bakwutere ha ghara iri isi ha.Z na h r, onye

"hla ndime ha koter e, msaoagrbau ha nmriéagefhoad oo nhya

ma b = nw igbu onye ah.

jii._gba Nd Igbochi Esemookwu:” t t esemookwu naadapt a ndéogbe na
n 6 e t intvoke na ddnwaany.” b, ‘gba ngd a gaeme ka onye b, la buuru ibe
yaihe'j "'mnye mmab.il@ znld na nodi_nee ravere nt
. M. nwaany otu nwoke nea| , esemookwu nap ta na ya naad " t t nke mere na
a gbaa ha ndka ha ghara igbu onwe ha, |, m ham 1, di ha néotu

iv. gba Ng Otu Nzuzo: D ka aha otu a siri cha achgh kaonyeanghn 6ot u a mat

ihe ha neeme, ya mere ha ragba nd b, la bataara hah, _nd idebe ire ha du.

Nke a gaeme na iheh lahanaah n 6 e h ea ha hgaghak r ya mmag™ b la

kama ha nwere ke @k ya noet it i ~ odngba ndhaaegwurEegyui g h
maka na tupu onye alak chaa, ndotu ya gaach p, ta, kugbuo ya ozigbo.
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v. _gba Nd Onye Aghana Nwanne Ya:, d ‘gba nd a naaptakar i he nodet it
.mnnanam kp, mah _m ada. Ha nagba nd iji chekwaa ihe ha ji lx. otu
" bara mah, ibeene. Onye_rtara ihe neach ime nwanne ya ragba mb kp "ya
gwa ya ka kpachap anya. NO6i hi ~ anyeaaekavugide nwameegyl
n& abla,z .
Nd na—agba Nd
E nwere {1, nd nwere ike,gba ngd. Ha g nyere nda:
i mmag ak “naenyo onwe ha enyo, na onye nke nwere ike ime ibe ya ihg
ii.  dinanwunye gbara onwe halavaghm ma b, nd nwere ihenzuzo na nd ha d ka

nwaany naa g ba n (fn enwake kpabiri izu ohi, nwaanyia-akp ku, m nna gwa

iii. nd kwek rtara Ijlk n ch 'nta ego

iv. nwunyedi na ibe yarase okwu n o6k naae ongeadi ha aah kar
n 6 a n yagba nyanaka ime ibe haihegg n & ahla,z .

v. _mnneap nd naaz alamah ak na ba nna ha haara ha

vi. nd otu nzuzo neagba nd kaonye h| a n o6 i mek rhenye@dytam @ot, u ah
lhehanee me ndotu ha.

vii. enyinaenyihr onwe ha -agbaangd kaajik taan ha ghara iri mperi.

viii. obodo na obodo ragha nd mgbe e nwere ndozi ' lasokeo mok wu
nsogbu dapt a r'a almmab, = nw, mberede.

ix. nd otu mmnw naagba nd na o nweghonye gackwute ihe hr, néi me _,ot u ah
nbebe i gbumi,nwatama any

z eS|AgbaNd noAl a lgbo
Aba nouUl i , t th.d dricheciaheee si agba ndl ka ihe e ji maka ya agba_ndi
d mah ndn&agbangan.Nd‘j‘ri n6obokhodndagw ns, ezu ohi nodo
b, nd” chch obodo dn 6 a k-akp gzak kaonye h | a z uboch ahNkp mkwem,
anaakp p.tand ah anaele anyadkand | "kahabataaranduli'j al aZz mwla
nd .Onyeakpr ma ptaghanaamapya noéobmdomnkwe ya site noe
mmekrt a noezde.Andawa jwsa ya noadaghangdOnyeehlaa n a
garapt aba noo-akpr nfG@phdoha -sRweunkwa sibteandi kwt
M gakwa eme onye Uli ihej " b la malk dunyeonye nke z ka mee ha ihej °
" I la biko ala Uli ekwela. Mgbe o kwuchara nke a, o warekp,r, jndéal a taa vya.
eyip. cha ihe h la d n 6_admye naagba nd ka e wee h ya nke ma. Naan mpe mpe
"gd ka gaamar a n &adtemky. tlke ah ka e wee'sp r, ala ma sitekwa
n.& a chp, ta ma gbochie onyeh, la kanyere gw. ~ b, la gaegbochi ihe b, la o kwere
na nkwa imezu. E mechaankeaongel a al aa bha. ya nodobi

Aba n o0 Wl immagd al " chiri echichi mak, ndichie bu f nnanna ha, ha anagh
emep b ar a, ha abh jee ebe a nata | ala kama ihe ha ji agba nd) ~ f nke a
kwenyerenanchitere anyaz de&aunmaa bau &ewvgef nodi me
nkeojibade e ya nodi 3 ugbaonaysey an, gakiva eme m mdy nd be m ihe
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"] "mab, nd ebeanagbamizuzuj "mahap gwam, f nnanna m ha tigbuod .
O kwuchaankeas " f no6al a, _oonhyenka k gaemeérnke ya. Ha mechaa nke
a, onye b, la alawa (Ezeyim, 2014).

_gba nd nwanre mere nwanne yaihg n 6 Ul-dp icheaHanaakp yar fii i beeneo.
A naebute ars, onye butere ya gad isi s naar s ah adgh egbu onye aka ya dcha
ma b, onye emeghihe’ | " h lat mad n 6 e tminheiap . Mgbe a neagba, d nd a,
a naakajite osisi ogirisi, ats ma kek "ha n dewe no6al a,r E& wétaanyjai a
haab ,atkwasya noel u eigh,waasit kwasan Gaebl u osi si oqgi ri
ah wer ekwa mma nkaebelah wee tinydieagks gaad ebeah . Ha kwusie
ihehachr i k wu “kpi ku ars ahdod ebe ah, e kewaara ha ji atdi ebe ah ha ap °
erik ta, takwaa j ah site na onye tabiri 0 nye ibe ya. A-efkwa otu mpi mab, iko

kpata mmanya nye otu onyey 1, t. ntakr; o nye onye nkez ,” 4 [, t kwa.

N6 Al br ‘gba nd meftara di na nwunye mé nwunyedi ap , a naeji am ba
kp, chap ha ap "isi. E mechaa nke a, a wap were ya met n’ thara ha ab” a gwak tara

'n, ha ataa ya nodot I, hangaebvekwa nkidaa ha agpgiemeiibe at a a
haihe | "'mah n ebe anakpa nkata] iji megide ibe ha hapikwup,t a ya.e NO Al

nwere i ke mee esmmamen 6aa nmad ookbwoud oa. r

Aba n ¢ndlichiri echichi b nd a naebughaijeere okwu ars ebe ha chhr 'n wee
gbangd.Haap noot u -gjidb hautaggb . Ha aghaghiferuge f ah okirikiri
nNoéi si o0 ny eagba ad. A aaenya ihenoayeh | a n 6 i mlewu i aip tag a
agbamng;

M. hé. Ko aha ya nouju)

M cheere gihe' | 'n & abla, z

M cheere ndbe g" h, laihe | °

M nsuk kwaa gw. igbu g

Ma h, fee g aj,

Nrfrnéizu igbu g

M, naach ime gihe | °

Mara onye chrf inye g na ezinal g ns

M wee gharagwa g

lyigbuo m{( kp "ar s ah aha)

Ka f nnaanyha m ji ndaka m

Tigbuo m mah, meem d nd ~ nw ka mma.

" chighara" gwa onye nke z

Noz abla, z

Dnoikpwhap m naezin | m

Kaofa m ji noaka tigbuo g

Ma b meeg dnd nw kamma

Haah gaesi etu a ohee ya nootu no

onye hl a al aa blat,2@0).ndudo (
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ot u psbei mmew eokkewweedgbra nd”~ b, r. na nd
o k wsuweagbaa nd nd ah akw ', gw a naakw wee
a. Mgabha nwezri ikenlsuru @s ah lgaba ebe ha ch

NOk, z ,anae j e
n&agba nd achgh 'n n
fnearsndéookwu vy
‘'n wee gbaa nd(Chira, 2015:5).

Onwereiheaga k wu n &8 athma ada Jiyi. lhendah naad ndi c he
ndi che. "@aabavediyiana h dgband iheagae k wu n&8gehu ar
agba ghar. Eze ars naenyere ndah a k a sgiva ha ihemha gekwu.” ga

agwa ha d ihe nd a site ka iyi a n@/4 ,ma h, nd a naagba sid

no
0

M ga-echenatara nwunyedi m echichje

M ga-agw natara ya ns

M ga-agw nata gw, kadimweehm ndanya.

M gaah nata ihe | = gaeme nwunyedi m ghara ikwu. Onye, aba
akZokwu vya ‘sikaars ahi ghe yarfGhira, 2015:5).

N6k z,nd nzena z mabh nd ji‘ . m nna nwere ike ghana ng etu a; otu onye
nodi me -efaraga f 3a ugboro atn 6 iorg/é ya na ya nagba nd wee S; | gakwe
ememnandbemihej "'mah nd noe b eagbaizuziaj ~megide m na nd be
m gharagwa m f nna m ha tibuo'gna’ mee nke a. O kwuchaanke a,otfieya no6al a.
Onye nke Z gaemekwa otu ihe ah O nwere ike kwuo ihe nd:

M chekwaa aj echiche
M gw kwaara g gw. ighu g
M nyekwa g ns
M zikwaa mmagd ka o nye gns
M marakwa onye CIt inye g ns
M wee gharagwa g
lyi a gbuo m
" t ghafagwaonye b haap 's;
gagh an ebe a naagba zuzu j °
Meglde m naezin ] m gharaigwa m
Ma b, ebe a naagba izu igbu m
Ka f nna m hatigbuo'g
E mechaa nke a ha niile alaa. (Chira, 2015)

Aba n 0 o bmddapa clapttara na ndchiri echichi nwere usoro ha si eme emugiea
nd ha.” naezipta nkwanye ugwu nansop n6ebe. hBO6 al_a agbarngd ,
"k la a naeme nd Igbo kwenyesiri ike na as anagh egbu onye aka ya dcha makh,
onye emeghihe | .

Sit g dnioheicheesiagbanch 6al a [ lglba , n & ik-egu efba mah ana
ad ire d ka nd Igbo si kwenye. Onyeh la gbara nd maara nke ma na iwu ndah
ab gh nke a gaar 'ya ka o debe kama nkeghagh idebe maka na onye edebedguuu

" gh gbangd ah , aghagh ta nnukwu ahh .
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Uru d n dba Nd
ii. _gbangd naegbochi tt ihe'] 'gaar a i mé naeth®Ka® dvoee noha

ekwu eziokwu. Mgbe mmadchetara na ya na mmadbe ya gbara nd’ gaagwa
onye ah ihe niile’ matara banyere iheh la a jr, ya. gba nd naebelata anya
ukwu nke nwere ike ibute edtie’ | " nakwa ekworo. naewep 't egwu mmagd

igbu ibe ya.

iii. _gband naeweta ezinchekwabansha wudo nodet it nwanne na
na ndéobodo na obodo.

iv. _gbhangndebe di ~maewebataudyréh nmmanya J[nhaezi n

v. Odibo ya na nnaa/ukwu gbara ndanagh ezu ya ohi mah megide ya kama na
agba mb gaeme ka agzmaaha ha gaa nkema. Nke geeme ka nna ya ukwu duo ya
. I nke ma d ka ha siri kwekr ta.
vi. Nwunyeedi naabgbara ngd na-akw, s oke ekwurekwu naa ibe ha ta mgbe niile.
vii. _gba nd naetinye egwu ime iheéj " na nd nd omekoome nnéobodo ma
ndezina
viii. _gba nd na-akwalite ikwu eziokwu nakwa ezi mmeakta ebé h, naonye b lahr
ihe' | " gaeme ibe ya, o kwuo ya.

iX. naeme ka obodo dere jn 6 i h i -akpakopdand'g "nilen né6obodo gbasa
ha nd.

X.  Nd otu nzuzo diche iche nee s i tglea nghdee chekwaa njirimara otu_almke ha
achghka hanaeze mat a.prMNaugwuhamakrehaa, ns

gh mD n dba Nd

I Mgbe, f d ar s e ji gbaa nd naahap onyedara iwu gaa gbuwe nézinal onye
ahndotu ndot u. .

ii. Nd gbarand’| onwe ha hgodu onyé Z kaara ha mma, ha agagimebi gba ng
anh,kamahagaga nodrhwe lha n6&d gblakayachgp®anya nodot
néot u _raddgbdra. nd

ii.  Onye mebimkwek rta gbang, o nwere ike nw ma b, d,” d nd ~ nw ka mma.

iv. Nsogbu chr iriisi mmag ba a naghah etu e si emebi nkwayba ngd _f d ka
onye b, la gabara onwe vya.

v. Onye gbarandnw e weechp tana h ars’ daraiwu ya gburu ya, a naghli

onye ah n d ma ya'fduza kwa ya akwa.
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Nzip, ta_gband n 6 Angam, IgboNd aH T
N ®bidiyanke Enyinna Akma der b977n énavére agbam n®riak na nd ogbuu.
Orlak h, onyechr kandogbuuy r ya r,."r." chr kahay t yal igburuya
n, ma. Ha ji agbam ndwee kee onwe ha ijj, hnaonye hla ndéime ha mejuput
kwere. Ya b, Oriak gaakw, ha, gw ha kwek r tara ebe ndogbuu gaegburu ya onye iro
ya b~ n ma. E gosiputara agbamnd a n 0 e-ekwij raakaaya. Nka h agbam nd
hadka d n 6 a kww ejije ah:

Ogbuu: " d mma
(Oriak eweta amba na iko na mmanya. Ha niille ewép bar a ndaka |
tinye vya ,rednyereenmanya) (p.4Dh)

Ogbuu: ( Bur u mma nham glpghard hlghie uku, (sic)lchie ntal” b,
na m nara Origkego gharar, *~ r, any kwubiri okwu ya, ka | mee m ihe
st g( n = bara)

Oriak : Okwu ma

Omeife: " bara!_ b ar kaar. naah _,z kara mmagd.” b r na m ygbue
Oriak nara ya ego nral Zgh ' |, (sic) Any kpeklri ekpebi mee ka | si eme
m( n = bara)

Oriak : Okwu b nd

Diogu: " bara! Ah m onye ozi. Ana m ejere onyd, la ozi. Taa, Oriak eziela m,
aga m ejere ya. Onye zie m echi, agakwa m eje.h, r, na m nara Oriagk
ego ghara imezu nkwa ankwere kb gh nan (sic) moo! (o lugham anya
Iee Orlak) bara mee m ka | si eme, md, gh ya, ng m na nke isi m (
), bara)éo

Oriak : ) gaala (p.11) (Akoma, 1977)

N &k\ Ghara Itenke Goddy Onyekanw, d e r € 1888,a& fawere mmemme agbamnd

nd otu nzuzo. Ndp, tara ihe na ya_bagbamngd b onyeisi otu nd Oduma na mmad

ah "baraba nadolm Mandg ah "nd ah h Ibeneme na kpaab. Onyeisi otu

ah gbara ha ndka ha ghara ikwu ihehgh ndot u nmraizrmro.ahNke a nyer
otu ah na nd otu ya nd” Z nchekwube na mmadaly “nd ah agagh agba ihe ha na

e me 1 OCnyeisiotuahnand h _ah gbarands i t l@pumrive ha ahka bara

p. ta. Ibeneme nakpaabi ji ibe | suru bara onyeisi Oduma wee $a ng “gbang tupu

ha taa | ah . Onyeisi Oduma surukwaara ibg n dara mmad aly “nd a ma kwekwa

nkwa nke ya tupu taa. Mmemme ap ar a i he neélyoohadkaghirjebeaa n a

Onye isi oche (guzorot ) Ugbu a ka anynabata nd h, , (Oth onye otl agaa, kp

mmagd ah "'ah gaa guzowe ha noooth aukulle gbaeeha gburugbucuh e |, N (
Chlien aka ap "unu elu wee zaa gj m gaaj unu. (Ha achie aka ha elu). Unu jikwara
obiunukwetabat a nodéot u200duma? (:19

Nd™ h ; ATafia any ji obi any kweta.
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Onyeisi oche: Ngwa makpurunu al a. (Ha amakpuru a
otuakane f e s a h a_, meeinakwu).nOdlema, Ode jim jim,
Oduma Ba@aaduu-duu. Lekwa ndnaabata otu'g h, _ka' nabata
ha. Ebe mbat @ phkainyedaabsiviekg hagide ya.
Hoo: (20)
(Ha dum wee gbaa tebul algburugburu. Onyeisi oche wee were
mma kapuchaa ha aka ma kapuo nke ya. Ya ewgli@h elu,
warisa ya nye onyeh la. Onye h| a wer e nkebaya sur u
sind"Z n0aktatamHamer nke a ndotu nobéotu
Onyeisiochetat ar a mmanya nodéot u hk& wee c|
anyy Tt Oduma.
Nd otu niile: (Guzo t malite h wa) Oduma ekele 0. Oduma ekele o dgz.
Onyeisi oche: Mmad dumnr ala. (Hadumwee m ala.)
Ka a kaaa nd a kp batara aja
Ya na ihe nwadila naeri
Ma tupu e mee nke a arnya-agbaso usoro any
(Otu onye gara cta akwa ojii ap " a kp puchara anya chye onyeisi
oche. Onyeisi oche were akwa adwee kpuchie ihu mmadl " nd
a a naanabatah, , Ka omechara nke'as;
Nd a nabatarah, .geep nt nke ma.
lwu nd a ly iwu unu gaedewerr .
Malite taa:
Nke mb : Otu a b otu nzuzo.
N6i hi ( dghdhe niile any mere ma b, (sic) kwuo ebe a
unu gaak r nwoke ma k, (sic) nwaany Onye emelanke a chee
aka ghr ~ nw, va.
Nke abh : Matap na dkwagh p.p unugaesi ndotu a p
Nke at : Ebe mkpa unu_binweta ak na, ba (SIC) nsogbu agh ya.
Ma diheonyée bl a néi me iumeyz rely hjam g h
Maz (sic) Ibeneme, ga-egbu dikpara g bep ta ire ya ma ghtakwa
anya ya ab chtara Oduma. Nkeam 6 i hi na (sic) Odul
" b, di kparagka' h karsrndany a.
Maz (sic), kpaab, - ~ gaegbu nwunye ‘g beta ya ire ma ghakwa

gkah,karrnoany-a?; : 22

N &ch\ Nwask\k> Nwe Adanke Ifeka g ¢ h u k wu 'd20t5¢ bnnodaifhi es e mokyv
d na be Mgbachi mere o jiri nwee isi mgbaka ghnwunye ya nke mh O mesa gbuo

. m ya ma chee na o gbuola nwunye ya wee giwge ya. Mgbe a cip, tara ihe meren

nd obodo wee gbaa ndka onye b laweend no6udo.

¢ . Ha rkavae&ndobodo ha niile, tinyere nchwunye Mgbachah "k Amaoge na
Ugoye, gaakp r _ m ha niile ba wee gbaa nd(117). Ndam we e k whiah ndh 6
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obodo ha niile g@zuk ta makata | alaweegbaand p. 118). (é _Eazeonyel
werenzut noal af ndakveee dotaakpkw ogededobodobo npoet it
nd mmad n . Anya mmag niile naele ya.) g | wee kwue's i Os wakere u

eluigwe ng wa, bataaja nod ot u,a ak an 6a nbye 0

Mmad niile kwuosii f o (p. 121)

il he kwadoppudonad ndéot u, n daan iOsebarywa kam yye ndala

any udo na innanya, kpa bute, ya buru ma nkata bute ya buru. Onge ihe ala nas

ns , ala tighuo ya, ma ya etigbula onyeemmeghihe, mmag niile tie mkpu s, = ffio .

(Owee gbwaa | ah w.ny e nkivadgede ah, gb waa | ah ~ Z , wunye ibe ha

ni i | e kw ogedewh ma jiri mma berie ha ntak ntakr weew,s a ha_kw 0 ak w
ogede. Ezeonyekwere gagl@rgwa mmad niile ka ha lee ya anya, mmadiile naele ya

anya nkeé ma).

( gaa gbekpuru ala chifega aka ya am 6,3 ma jiri' n wee kpr, ' ah d néel u

akw kw ogede. Ka o mechara nke a wee taah , nd” Z niile gaa sekpuru ala, jirin,

wee kpr, jtaa. éotu a  kwamangnisiilré mkyee Mad gardak a m;
sekpuru ala ma jirin, hakpr, ~ j taa) p123.

Na nchk ta, ammam niile a naekwu otu ihe kpatara e ji agba, ndda niile re-ezip ta

na h kar esemookwu n@bute gbangd. Nd ahh naese okwu n@&nwe nchekwube na
agbamnd gaeweta udo. lhe kpatara nke a ba agbamndh, ihe siri ezighote ike nke

onye h la gbara ya agaglahap ihe o kwere na nkwa mee ihé .” naenye onyebara

nd. nchekwube na ihe onye ya na ya gbara maebo ya mah, ya naat anya o nwere

ike ime apgh ihen ganaatr, uche noéi hi na ofnnge agggh na vy
emegidenata ya.

Nzip, ta Nch p, ta

Enwere t t iheachpt ar a, mam a.ida gnyere ihe nda:

i. A ch p tara na a naghan kata gaagba ngd, kama a nagba nd mgbe e nwere
nsogbu ‘mminagt. i t i nd

ii. lhe z achp tarah na e nwee mmadolenaole a n@nyo enyo dka nd naeme
ihe' | "anaakp p tahand kakw s ihe | °

ii. Ach p, takwara na e wegya imepu bara na ndna-agba ng nwere ike iji n. kp, .
ibe jndot u noqctharanpgdgbannca g

iv. Anaej e no e kghand.aNd Al naej e nodot u _sdd anBlkwo k wu a |
Al , lyi Ogwugwu, Agbd gh , Oluluudo, Ogwugwuj, Okwuebiyi, Ngwueke na
Ehulu. Nd " k z naej e noot ua lyigii Nrembalag Ad Nkwele na
Nnemkpulu wee gbaa ndEbe ndUlinae j e no At ammiri, Otikpa n

Obodo niile e ji mee ncltha kwenyere ruo taa ng arnd ah nile n n’G, manaakpa

ike megide nd j . N6 ot uakg kwa amprham nd a h ¥ maka nchcha a
zip.taraagbamndn 6 uj u ma et u e smamwda) nndeozt uuo nydao t nud. a m
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Mmechi

Odee naakwado kagband nasaga no6i hu n 6 i-ddiogemide ijiméhma] ya na
nd d iche iche nke n@bute mmadichere ibe yaaje c hi ¢cchdy| md “Nikachdse

mkpah ndobodo nodolyaldloa,ji egmadnee ha k& K . Nd ntoroba ga

agba mb belata agbhampdh naanya noi hi jebe be gtmsarh maamya mkd

naeme kahanadanye nodi mebi nkwa hatazkewahahronwe hze
ndanya noezie.
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Abstract

Africans in general and Igbo peopla particularare blessed with some cultural artifacts
which help and direct them to live in accordance with their traditions. It has been observed
that because of civdation and western education, they have abandoned some of these
cultural artifacts whih helped them in their dailyvies in the pastThis has created many
problems to them. One of the things which distinguish man from all other animals is his
ability to symbolse memories, imaginations and religious experience. A symbol operates
becausetibears a relationship with the symiselilthings and thee place limits upon its use.

The Igho as an ethnic group in Nigeria is widely knpwot only because of its largeness

but also as an ethnic group that is endowed with rich cultural heritage. ufjboeds full of

many symbols which have unh significance and effects to life. It is true that Nigeria has
many other ethnic groups but the culture of Igbo people ranging from material 10 non
materialaspectgive proper identity that distinguishes Igpeople from other ethnic groups

in Nigeria. This study therefore aims at giving clear identification and definition of Igbo
culture symbols and their significance and effects to Igbo cultural life. This will help the
present Africans and Igbo people to arstand the importance of these symbols and their
uses in their daily Vies, which will also help to mininge the negligence of their cultural
observances.

Introduction

Symbols are anything used to represent, express and stand for an event or sitiueyiane T

short expressiaifor the identification of an objeémr situation. Symbolgransmit message

as well as focus the mind on an idea. It is an object used to typify or represent quality of
something else and abstract ideas. Symbols direct or guideebaviours and are used to

show an event of past, present or future. This involves using function of the human mind.
Religion, science, art, myths, dreams and rituals are all manifestations of symbols.
Etymologically, the word symbol came from the Greelo r d fAsymbol ono whi
such tallies as the two halves of a broken coin, which were exchanged by contracting parties.

Cohen (1969:215) defines symbols as fnHnobject
that stand ambiguously for a multipligit o f meanings. 0 This shows
symbolic forms and that it is possible for one symbolic form to be given several
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