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Abstract 

Death is a sad event that leaves survivors of the deceased with pain and sense of loss. The 

pain is deeper when the body of the deceased is not found. This aggravates the grief. There 

are existing studies about death, grief and mourning but there is dearth of information on the 

present study which was conducted to bring to the front burner, Igbo cultural slant to death, 

grief and mourning for a relative whose corpse is missing. This research was carried out by 

observation, in-depth interviews and focus group discussion in the m֘abala 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 dead person increases 

grief and may have negative spiritual implications for the relatives and the spirit world. This 

is why the people of the area do not only insist on according due respects and funeral to their 

dead relatives but also recalling their spirits and bodies home in a ritual ceremony known as 

Πjλta akwλ. The study suggests 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 practices heathen. 

Keywords: corpse, death, Πjλta akwλ, ֙ 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. Deaths, being 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 that culture 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 may increase 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 spirit world. This 

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 studies in Igbo belief in life after death but none, to 

the knowledge 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 years, there have been incidents that could result to loss of lives without recovery 

of the bodies, which land the traditional or regular system into confusion and at the same 

time, make the job of consoling the bereaved more challenging. Such incidents like the mud 

slide and the disappearance of the Malaysian airliner, plane crash, the 9/11 attack, wars, 

communal battles and so on, may result to this kind of loss.  

According to Kaycee (2014), the sense of denial in this situation is enormous as the mind 

naturally assumes the loved ones that died are 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 planning a funeral in 

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 opportunities to share memories and 

have final views of the corpses of their their loved relatives. This usually features service or 

events that get to their peak with the ashes to ashes and sand to sand ceremony, as the bodies 

are lowered into the graves. In the case of a cremated body, the corpse is represented with 

the ashes of the dead person which is handed over to the survivors. However, the ashes does 

not suffice for the body. This is because without a body, all the symbolic outlay and 

traditions attandent to the funeral are disrupted. 

In Igbo land however, handling such a situation varies. Ordinarily, as Nehring (n.d.) 

observes that the traditional burial rites involve, not 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 funeral can the deceased pass from the time of "ita okazi" -- 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 on 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. 

 

Statement of the Problem  

There are conditions that point to the urgent need for proper 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 usage and promotion 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 scattered in different institutions point to 

the need for 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 brochures, museum sites and foods), unfortunately,  

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

This therefore calls for research and documentation of these Igbo practices, rituals and rites, 

especially, as Christianity 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 bases for these funeral practices in general; and recalling 

the corpse of the dead in 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 investigation 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 research. The general objective of this study is to understand and 

document the custom of Πjλta akwλ, recalling the missing corpse. The specific objectives are 

to: 

1. ascertain the reason for Πjλta akwλ 

2. ascertain the spiritual undertone of the exercise 

3. find out how the practice is performed 

4. straighten misconceptions about the Πjλta akwλ 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 theoretical framework, 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 this theory 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 processes that were relevant to a person 

being part of a group. 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 group. 

iii.  Social comparison: membersô own concept of themselves and their perception of 

how members of the group should behave in comparison to other groups.  

According to Trepte (2006), the SIT proposes that people categorize themselves into social 

groups. Membership and the value placed on it are called Social Identity. To enhance self-

esteem, people want to develop a positive identity. In order to do so, they show behaviour 

that are in consonance with demands of society. This theory is considered adequate for this 

study because it shapes how communities come to understand and enact rules which 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 deserves. Ogbalu (2018) avers that:  

 

Death is not the end of life but a means of transition to 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. The righteous 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. They have no 

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 

judgement to be presided over by a supreme deity. This study has not delved into the 

difference between the status of the burial of one whose corpse is available and one whose 

corpse is missing. 

Nwosu, Njemanze, Ekpechu and Popoola (2017) contend that not much studies have been 

carried out in the Igbo peopleôs belief in death and practices, even as they submit that death, 

grief and culture are interwoven. This stresses the need for understanding of a people's 

culture and practices about death and grief. The study however, did not torch on what is 

done or should be done when the corpse of the dead is missing which is the focus of this 

study as a peculiar practice in ֘mabala.  

 

Οjλta Akwλ  

Although Πjλta akwλ has been translated to mean "recalling the missing corpse" there could 

be other translations. Offering an explanation, Akajiobi Zulyke Chinwuba of Aguleri (2020) 
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said that it means bringing back the spirit of a dead person who was buried at an improper 

place. He said that this comes to be when the spirit of the dead person 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 dying abroad and the family cannot bear the cost of 

bringing back the corpse. They will comfortably adopt the Πjλta akwλ 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 whichever case, if 

one was not properly buried for the spirit to be settled, the spirit will be hovering and 

disturbing the relatives. He describes this as "Πwa ava". These relatives will in turn do 

spiritual investigation and find out the demands of their late relative, then fulfill 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 to Πjλta akwλ since it can serve same purpose as reburial.  

 

Death   

Death is an inevitable end, and people die as a result of varied causes. There are indications 

that at the end of many people's lives, they would want to be surrounded by family, in 

familiar settings, and with a chance to 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, promote 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 Christianity differs 

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 is the reason 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, due respect so 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 buried or in the case of a 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 for a dignified 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 sacred 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 of the 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 against possible obstacles. Although Kelly promotes a movement that lays claim to 

greener, simpler, and more cost-efficient 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 experience for 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 Igbo land.  

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 may accompany the body to the 

grave. In Igbo 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 marks a transition in which the 

irreversibility of the dead is emphasized and also offers a venue for the culturally accepted 

expression of loss-related emotions (Fulton, 1995). This implies that funeral refers to the 

ritualized acts performed to physically sever the bonds of the living with the deceased and 

retire them to social memory.  

Bonanno, Wortman, Lehman, Tweed, Haring, Sonnega & 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 been described by 

Lobb, Kristjanson, Aoun, Monterosso, Halkett & Davies (2010) as intra- and interpersonal 

variables, such as attachment bonds and perceived social support. 

However, irrespective of culture, religion or value system, death is usually followed by a 

funeral ceremony. This practice and its reason may vary widely considering cultures and 

religions (Walter, 2005). Funerals highlight an important aspect of grieving as they reinforce 

the reality that the death has actually happened and that the grief should 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 understanding 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 because funerals mark the end of one personôs life 

while also presenting 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 

that ñonly through memorialization is the memory of anyone prolonged beyond the lifetimes 

of those who remember them based on experience. Funeral therefore, is an act of 

appreciating the life that has come to an end through the recollection of memories so that 

they seem to live on (Irwin, 2015). It is believed that individuals may address feelings that 

are too difficult to communicate with others through such symbolic behaviours. 

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) suggests that it 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 (Lensing, 2001). Castle & Phillips (2003) however state that the pain and 

grief may linger long after the funeral or memorial service. They also contend that in these 

months, when social support decreases, rituals may be helpful in coping with the loss. 

According to Pettitt (n.d.) Homo sapiens conducted the earliest unequivocal burials with 

bodies deposited in deliberately excavated graves which are derived from caves in Israel 

(Skhul and Qafzeh) dating from 90 000ïto 110 000 BP. 

Looking at the grief-healing benefits of funerals, otherwise known as reconciliation needs of 

funerals, one needs to acknowledge the reality of death when it happens. One then begins to 

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 with the person who died 

from the physical presence to the memory.  The 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 develop a new self-identity.  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 question the meaning of life and death. Why 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 (and 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 means of expressing 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 the control and direction of 

the court.  

Rank (n.d.) explains that in a situation where a body 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 removed for reburial. Suffice it to say that 

reburial is all the issues relating to the body of the dead. Reburial is done when the body is 

seen and decided by the law and constitution. 

Disinterment 
While explaining that disinterment is not a matter of right, Rank maintains 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 require it. 

It is worthy of note that the law favours and upholds that the sanctity of the grave should be 

maintained. That is to say that once buried, a body should not be disturbed. Disinterment is 

done when the body is seen and decided by the law and constitution 

 

Recalling 
On recalling of the dead, this is more of cultural, psychological and spiritual event which 

takes place in parts of Igbo land. Focusing on m֘abala area, there is the belief that if a 

person dies and the body is not brought home and buried in a particular 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 on the Πjλta akwλ exercise. This is a tradition 

believed to give survivors peace of mind, and help the dead to attain their rightful position or 

status among the collaborators in their new state of existence. Recalling relates to the spirit 

of the dead. Recalling is applied to a lost body and traditional with a mystical undertone. 

While reburial and disinterment affect everybody generally, recalling is practised by some 

cultures in Igbo land; particularly in m֘abala.  

 

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 body of a loved one is no longer around, as in the case of a missing person or 

unrecovered body from war, but is still remembered psychologically due to the chance of 

coming back. (Boss, 2010) 

There have been several instances of death resulting to ambiguous losses like the 9/11 

incident, the Haitian 2010 earthquake etc. 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 held to mark the 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 through grief. Giovannetti, 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, cognitively 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 who have missing loved ones 

that they have no knowledge of their fate or 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, which inherently 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. 

Schwartz-Marin and Cruz-Santiago (2016) inform that 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 remains (Miller, 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 as their 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 as depression 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 regard to after-death policy, 

practices and beliefs. Though his study was carried out among Aotearoa people of New 

Zealand, it is an analysis of women's roles in after-death 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 and placed such functions on the community. The study is 

rather on ecofeminism than culture, belief and practice relating to death. Also, the research 

sought to demystify death and assist women and the wider community to reclaim control 

over the last rites (rights). 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 studying Πjλta akwλ and related 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; there were semi-structured interviews, each 

lasting one to two hours, which focused on eliciting adequate and sufficient information 

about Πjλta akwλ 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 non-performance for both the living and the dead 

were also ascertained through focus group discussions.  

 

Recalling the Missing Corpse  

In the communities where the Πjλta akwλ ritual takes place, it is believed to be a spiritual and 

psychological event. Akajiobi Zulyke Chinwuba (2020) said that when a person 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 on its peculiar culture, will arrive the 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 ceremony to 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 spiritualist invokes the spirit and performs the rituals, after which the palm frond is 

hit on the ground or grave, seven times and put into the miniature coffin, with the chick. 

Then, they will collect sand of the town or grave and take it home. The spiritualist who 

performed the ritual of recalling 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 to both 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 session on Πjλta akwλ, 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, stressing that that is the reason men strive to 

retain their integrity so that they will be worthy of joining their ancestors when they die. 

Ogbuevi Okeke noted that people who died prematurely or of negative consequences are not 

elevated to this status. This view is corroborated with 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 must endeavour 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, though they all could be enhanced. Chief Okonkwo 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 likened it to the reverence of dead ancestors. On the need for burial and funeral, both 

Ogbuevi Okeke and Chief Okonkwo agreed that one who was not buried, will not have 

funeral rites and of course, cannot join the league of ancestors in the 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 generations. These consequences are 

ascertained by soothe sayers when the victims consult them. Problems like this to reflect in 

soothe saying is called "Πwa n'ava". The duo noted that even when people may have lost as a 

result of kidnap, accident, etc. and their bodies are not recovered, after waiting for some 

years, their families would assume that they had and so would perform their funeral 

ceremony (either by Πjλta akwλ) so as to get the spirit to rest and avert negative spiritual 

implications. 

 On the rightful person to perform the Πjλta akwλ ritual, Ogbuevi Joseph Mmadubuko of 

Omor in Ayamelum Local Government Area said that it takes a strong herbalist (dib a֗ oje na 

mmֱ )֙ 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 neighbouring communities but their people performed the Πjλta akwλ ceremony 

and today, they have their graves marked. At Nteje, Mr Anthony Igwah recalled the Πjλta 

akwλ and funeral of their people that died during the community's war against slave traders. 

He noted that 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 that a lot of 

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 needed result 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 means. Chief Okonkwo explained that the 

services of a diviner (dib֗a ava) is normally employed. He ascertains from the spirits, what 

needs to be done, when and possibly, who should do it. On who should do it, he explained 

that there may be several persons (diba֗ oje na mmֱ )֙ who can render such service but it 

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

While discussing the mode of performing this ceremony, Ogbuevi Okeke pointed out that 

the process or performance takes place in the night because it is believed that spirits are 

better invoked 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. They said that 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 leaves at the front and at the rear to 

indicate that a dead body is being conveyed. 
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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 from Anambra East, Anambra West, Oyi and Ayamelum Local 

Government Areas on 30th July 2020. The participants are Akajiobi Zulyke Chinwuba of 

Aguleri in Anambra East, Chukwuebuka Udealor of Anam in Anambra West, Ichie Chuma 

Nweke (Ebenebe na-av֗  ֙ zֱ )ֱ of Awkuzu in Oyi, Ogbuevi Chunyeli Nweke of Igbakwu in 

Ayamelum and Chief Igboekunie of Nando in 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 such 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 necessary 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 house on death. 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 they inquired and had to do what 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, 

one may not succeed in recalling the spirit and taking it home, 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 woman does not perform the Πjλta akwλ 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 that the spiritual continuation of life is not hampered. They 

likened it to what other religions believe including Christianity. Ogbuevi Chunyeli of 

Igbakwu regretted that many people especially Christians run from pillar to post in search of 

answers to their problems which in many cases, may be related to their dead relatives.  

 

j֖ tֱa Akw  ֱand Christianity  

Rev. Fr Dr A. C. Idigo said that the Catholic faith does not condemn Πjλta akwλ but it does 

not engage in the practice. He said that a funeral without a corpse in the Roman Catholic 

faith, is handled like a regular memorial. The church 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. 
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Conclusion  

With the foregoing information, it could be said that Πjλta akwλ 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 better 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 and the dead.  

This study has 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 of Πjλta akwλ that seemed connotative because it was misconstrued. This work 

explained the spiritual reason for Πjλta akwλ as well as how it is done. The 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 should 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. 
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Mmalite  

Nôֱwa niile, nd֗ d  ֗iche iche nwere etu ha si ahֱta ֱ wa. Etu mba ֱ wa ֙ b lֱa si elegara ֱwa 

anya na-ap tֱa ihe nôihe nd֗  bi na mba ahֱ na-eme, ihe kpatara ya na etu ha si eme ihe nd֗ 

ahֱ ; ihe na-amas֗ ha na nke ha kp֙r  ֙ as֗; dֱ d֗  ֗ nri, ejiji na dֱ  ֗ ebe obibi ha; ihe ha 

kwenyere na ya na etu ha si ezipֱta okwukwe ha; nakwa etu ha si enwe mmek֙r t֗a mmadֱ  

na ibe ya ma na-akֱ ziri nd  ֗be ha, ֙  kachas֗ mֱ  ֱntak֗r  ֗ha, ihe gbasara usoro obibi ndֱ ha.  

 

Nd  ֱ ibik r֙ t֗a n֙  ֱ b  ֱ ihe d֗ onye Afr֗ ka b֙ lֱa nômֱ  ֗ k֙p kֱp .ֱ Onye ֙ b lֱa so bֱ r  ֱ otu 

nôime nd ֗nwe obodo na nd֗ z֙  ֙na-emek֙ r t֗a. Nke a mere ha jiri bֱr  ֱotu obodo. Site otu a, 

a na-enwe ֱ d  ֙ d֗ k֗ n֙ootu na-ejik  ֙nd֗  b  ֱotu obodo. Mmadֱ isonye nôihe obodo ya na-eme 

b  ֱihe a tֱ r  ֱanya nôaka onye Afrk֗a ֙ b lֱa. D  ֗ka Okodo (2007:174-5) siri kwuo,  
 

NôAfrk֗a, mmek֙ r t֗a mmadֱ na ikwu na ibe ya bֱ ihe a 

h tֱara ka ihe bara nnukwu uru é Onye ֙  b lֱa na-ewepֱ tagh֗ 

oge ya ka ya na nd֗ ha wee na-enwe mmek֙r t֗a bֱ  onye a na-

agbarֱ r  ֱ ihu. Nd֗ ikwu na ibe nwere ike gbahapֱ onye ahֱ  

mgbe ֙  ch֙ r  ֙enyemaka ha. Iji maa atֱ, ha na-agbahapֱ onye 

ahֱ  mgbe ֙ dachi ֙ nw  ֱdaara ya. Ha na-eji onye d֗ etu a na-

agba as֗r  ֗na ebe ֙ b  ֱna ֙  na-ewezxga onwe ya nôebe nd ֗ z֙  ֙

n ,֙ na o tos֗gh֗  irite uru nke si na mmek֙r t֗a pֱta é. t֘ tֱ  ֱ

mgbe, nke a na-abֱ  ezi ihe nkֱ zi nyere nd֗ ad֗gh֗  esonye 

nôihe a na-eme.  

Okwu a gos֗r  ֗ ka n֙ d֙  ֱ siri d  ֗ nôala Igbo. Onye b֙ lֱa na-etinye aka nôk֗walite ezi 

mmek֙ r t֗a na ֙ganiihu nôobodo ya. Onye b֙ lֱa na-arֱ  ahֱ  ya ֱ ka wee na-esonyere obodo 

nôihe a na-eme; maka ezi mmek֙r t֗a, udo na ֙d֗mma onye ֙bֱla. 

 

Nôikwuputa ma kwalite ihe ah ֱ obodo na-as֙ p rֱ  ֱ ma guzosie ya ike, obodo nwere ike 

malite emume na oriri d֗ iche iche. Oriri nke ֙b lֱa na-enwe usoro ya, tinyere ֱm  ֱt֗֗t֗֗ na 

r֗֗r֗֗ na-ad֗  na ya. Ihe nd֗ a a na-eme, ma etu e si eme ha bֱ iji mejup tֱa njirimara d֗ 

nôemume na oriri nke ֙ b lֱa. t֘ tֱ  ֱmmemme nd֗ a na-abֱ obere emume, ebe naan֗ ole na 

ole na-abֱ nnukwu emume. A b֗a nôala Igbo, otu emume so bֱrֱ k֙aibe ma na-ehi ֱdֱ bֱ 

erimji.  
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Nk w֙a Okwu fְ d֙  ֱ

֘ d֗ mkpa ka any ֗nye obere nk֙wa gabsara okwu ֱf d֙  ֱd  ֗nôisiokwu ederede a. At ֙nôime 

ha any֗ ga-ak֙ wa bֱ  ónd֗ Igboô, ójiô, na ónjirimara.ô 

 

Nd  ֗Igbo 

Any  ֗nwere ike legara nd֗ Igbo anya d֗ ka nd֗ bi nôotu nnukwu obodo (society). t֘ tֱ  ֱnd֗  

k w֙ara ihe bֱ obodo (society) site nôetu amֱ mamֱ  na mmas֗ ha siri d֗. Nôdֱ  ֗ nch֗k t֙a 

nôizugbe, Wiktionary (2018) sr֗  ֗na obodo bֱ ñIgwe mmad ֱn k֙ t֙arala n֙  ֱogologo oge ma 

nwek֙ r t֗a ihe omenala na ֙d n֗ala fֱ d֙  ֱ d  ֗ ka asֱ sֱ , ejiji, usoro agwa na nka.ò  

Onwuejeogwu (2001:8) nyekwara nk֙wa nke ya. ֘  s֗ r  ֗na nd֗ Igbo bֱ  nd֗ niile bi nô ebe 

nke ֙ kp֙r֙ óIgbo Culture Area (ICA).ô  ֘s֗ : 

Mpaghara nke ֙gbara a h gֱh֗ anya gbobichiri site na mpֱga 

ebe obibi ga nôAgbor, Kwalle (West Niger Igbo), Ahoada, 

Diobu, Umuabayi (Port-Harcourt), Aro Chukwu, Afikpo, 

Isiagu (Abakaliki area), Enugu Ezike (Nsukka area), na Ebu 

(West Niger Igbo). Nôime ebe a, nd ֗Igbo bi nôusoro nd֗ otu 

nna ji, a kp֙r֙ ֱmֱnna. 

Onwuejeogwu (2001:8) wepֱtara eserese e tinyere ebe a iji mee ka nk֙wa ya doo 

anya. Tֱlee Eserese 1: 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Eserese 1: Obodo Igbo (Igbo Culture Area - ICA) e wetara nôOnwuejeogwu (2001:8) 
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Any  ֗ga-ahֱ na Onwuejeogwu (2001) hֱtara Igbo ka ebe niile nd֗ Igbo bi d֗ ka obodo nke 

aka ha. ְz֙ ֙z֙ any ֗nwere ike isi hֱta Igbo bֱ d ֗ka Umeogu (2007) siri hֱta ya. ֘ htֱara 

Igbo d֗ ka nke b  ֱóihe niile b ֱIgbo.ô Nôk֗ w֙a ihe ֙  p tֱara bֱ  óihe niile b ֱIgboô, bֱ  nke ֙  

kp r֙  ֙óIgbo beingô, Umeogu (2007:108) kwuru,  

 
 

Ihe niile bֱ  Igboô (Igbo being) ptֱara ֙ n d֙  ֱ Igbo.  ֘ p tֱara 

ejirimara Igbo. ֘  p tֱara obosara Igbo. ֘ p tֱara oge Igbo. ֘  

p tֱara nd֗ Igbo. Nôk֗p  ֙okwu aha kp֙mkwem, óIgbo beingô 

p tֱara ihe niile ma֙b  ֱ ebe b֙ lֱa ma  ֙ b  ֱ onye b֙ lֱa 

nwetatֱ r  ֱ ihe bֱ  Igbo é ihe niile b ֱ Igbo anagh֗ eje naan֗ 

r֗ tֱ  ֱ n֙ d֙  ֱ Igbo aka, ֙  na-ekwupֱ takw aֱz  ֗eziokwu nke bֱ 

na Igbo d֗, ya bֱ , na ihe bֱ Igbo d֗ ad֗. 

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

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

To be precise, Igbo being means everything or any place or 

any person at all Igboé Igbo being does not just identify Igbo 

reality, it also expresses the fact that the óIgboô is, that is, that 

ówhat is Igboô exists.) 

 

Nke a na-egos֗ na e kwuo nd֗ Igbo, ihe ֙  p tֱara bara ֱba, nke gֱnyere nd֗ mmadֱ  b  ֱnd֗ 

Igbo na ihe niile e ji mara ha nke gֱnyere asֱsֱ na omenala ha, na okirikiri ebe niile b ֱbe 

ha. 

 

Ji  

Ji bֱ  ihe a na-ak֙  nôugbo ma brֱ  ֱihe na-eru nôala. E were ji sonye nôala e meziiri ya, d ֗ka 

na mkpuru ji, o ree ure wee rute ji ֙z .֙ Ji na-enyere nd֗ mmadֱ  aka igbo mkpa agֱ .ֱ  ֘

b gֱh֗  nri na-agbֱ  agbֱ  nôihi na e nwere t֙ tֱ  ֱ zֱ֙  e si e mee ya ka ֙ gh֙ r  ֙ihe oriri. Iji maa 

atֱ , e nwere ike sֱ  ֙ya ֙  gh֙ r  ֙ tֱara, e tee ezigbo ofe wee na-esuru ya na-elo. E nwere ike 

gbuo ya awa֗, ma ֙  b  ֱwere akwֱkw  ֙nri d  ֗ka ֱ g ,ֱ inine, na keremkerem gw֙ ֙ya agw֙ .֙ 

Ji na-at֙ kwa ֱ t  ֙ma e sie ya ֙cha suru na mmanֱ ma ֙  b  ֱnôabbֱ .֙ E nwekwara ike ֗h  ֱya 

nô֙k  ֱma were mmanֱ na ֱ gba rie ya. Nke a bֱ  nôagbanyegh֗ dֱ  ֗ ji  ֙b ,ֱ maka na ji d֗  

nôֱd  ֗nôֱd .֗ Ma ji nke kacha ehi ֱd  ֱb  ֱnke a kp֙ r  ֙ji c֙ha, ji ab֗ ֗ ma ֙  b  ֱnwa opoke ï d  ֗

ka olund֗ d  ֗ iche iche siri d֗. Nd֗  k֙achamara nôamֱ mamֱ  osisi, ah֗h a֗ ga na ֙ d k֗a ha 

kp r֙  ֙ya Dioscorea rotundata. ֘t tֱ  ֱobodo nôala Igbo b ֱ dֱ  ֗ji nke a ka ha ji eme mmemme 

d  ֗iche iche, tinyere emume erimji h֙ rֱ .ֱ 

 

Ji bֱ  oke nri nke nd֗ Igbo ji biri. A k r֙  ֙akֱ k  ֙d  ֗iche iche banyere etu ji si rute nd֗ Igbo 

aka. Nôakkֱ  ֙a ga, nke ֙t tֱ  ֱmmadֱ  na-ak֙  b  ֱna mgbe Chukwu Okike kechara ֱwa, o 

mere ya nôdֱ  ֗na onye ֙ b lֱa nwere ike mat֗a aka metֱ igwe aka. ְ wa d֗ as֙  nôoge ah.ֱ 

Igwe nôonwe ya dk֗wa as֙  ma bֱ r  ֱezigbo nri nôoge ah.ֱ Ya mere na agֱ  ֱg wֱa mmadֱ, o 
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were mma ya bebiri elu igwe ole ֙ ch֙ r  ֙iri. Mmadֱ  niile bi nôwֱa h rֱ  ֱonwe ha nôanya, 

biri nôudo nôenwegh֗ nsogbu agֱ  ֱ na aj֙  ihe nd֗ z֙ .֙ Mgbe ֙ t tֱ  ֱ af֙  gara, nd֗ mmadֱ  

bidoro nwewe ntaji anya nôebe ibe ha n,֙ kwowe ekworo ma mewe aj֙ ihe d֗ iche iche. 

Nôֱz  ֙d  ֗etu a nd֗ bi nôwֱa tֱ furu d֗  ֗as֙  ha wee rie mperi mere na ha agagh֗ emetֱ  igwe 

aka. 

Chukwu Okike wezֱgara igwe nôebe mmad ֱn  ֙nôihi nke a. Ka nke a mere, agֱ ֱmalitere 

n֗y  ֱnd֗  mmadֱ  k֗pakwֱ , mere ha jiri bekuo Chukwu ka o nyere ha aka. Akkֱ  ֙a k֙ r  ֙na 

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

at֙  gachara, ji siri nôebe e liri dik֙para pulite, ede si nôebe e liri ada pulite. Ya mere na a ba֗ 

nôakkֱ  ֱIgbo niile, a na-ahֱ ta ji ka nwoke ma na-ahֱ ta ede ka nwaany֗. (H  ֱUbesie, 2010 

na Igbo 2012 maka oyiri akֱk  ֙a). Nôezie, Igbo (2010) s֗r  ֗ na eze ahֱ b  ֱEze Nri, nke 

Chukwu si nôaka ya were ji z p֙ tֱa ֱ m  ֱ wֱa nôagֱ ֱna ֱ b a֗m.  

Kwa af֙ , oge owuwe ihe ubi ruo, a na-egwute ji, bֱ  ji h֙ rֱ .ֱ Mgbe e gwuwere ji ֙h rֱ ,ֱ ji d  ֗

tupu oge ahֱ agh֙  ֙ji ochie ma ֙  b  ֱji k֙p֙.֙  Nd֗  Igbo imalite gwutewe, riwe ma rewe ji 

h֙ rֱ  ֱna-ad֗ ka iwere ndֱ h֙ rֱ  ֱtinye nôime mmad.ֱ Oke oӤӤֱ na-ad֗ nôihi na nd ֗mmadֱ 

na-esi nôkֱ  ֙banye nôuju, nke na-ezipֱta nôezie na aka aja aja na-ebute ֙ n  ֱmmanֱ mmanֱ. 

Mana, otu ihe doro anya bֱ na o nwegh֗ onye Igbo nwere ikikere igwute, rie ma ֙ b  ֱree ji 

h֙ rֱ  ֱma ֙  b rֱ  ֱna obodo ya emegh֗ emume ga-enye ikike maka nke ahֱ.  ֘bֱ emume 

erimji h֙ rֱ  ֱna-enye ikike a. 

 

Njirimara  

Nôederede a, any ֗ga-ewere ónjirimaraô (symbolism) d ֗ka ihe ihe na-arֱ jere aka; ihe ngh t֙a 

zoro nôokpuru ihe a na-ahֱ  anya. Nke a pֱtara na any֗ ga-ahֱ takwa njirimara d֗ ka ihe e bu 

nôuche wee na-eme ihe a na-eme. 

 

Mmemme Erimji nôAla Igbo 

Erimji, Iri ji, Awamji, Iwa ji, Al m֙mֱ ,֙ l֖ m֙mֱ ,֙ Ahaji֙ k ,ֱ Ahanji֙ k ,ֱ Feji֙ k ,ֱ Ifeji k֙  ֱ

na ֙ t tֱ  ֱaha nd֗  z֙  ֙b  ֱihe Igbo na-akp֙  nnukwu emume maka oriri ji ֙ h rֱ  ֱd  ֗ka olund֗ 

mba d֗ iche iche nôala Igbo siri d.֗ Aj jֱ  ֱna-ajֱ  mgbe emume a malitere nôala Igbo. D  ֗ka 

Igbo (2012:78) si k֙waa, mmemme a d֗ ns֙  b  ֱozuru Igbo ֙ n ,ֱ ma bֱ r  ֱihe malitere nôala 

Igbo site nôd֙ n֗ala nd֗ Igbo. ֘  k w֙ara s֗,  

 

O nwegh֗ ndepֱ ta kwuru kp֙ mkwem mgbe emume a d֗ oke 

mkpa jiri malite nôala Igbo. Mana, naan ֗otu ihe doro anya bֱ 

na emume a na ji nôonwe ya b ֱ g֙b֙ . 

(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 ahֱ mmadֱ  k֗ w֙apֱ ta na ֙  b  ֱ bֱ c֙h֗  na af֙  d  ֗otu a ka erimji malitere 

nôala Igbo. Mana Okodo (2009) kwuru na  ֙b  ֱnôaf ֙2008 ka e mere ka emume a bֱ r  ֱozuru 

Igbo niile n֙ .ֱ bְ c֙h֗  emume a, ebe niile na-egbuke nôc֙ha, obi na-abֱ  nd֗  mmadֱ  s֙  

a rֱ .֗ Ihe oriri na ֙ ֱ  ֱna-ejupֱ takwa. Nôt֙ tֱ  ֱobodo, erimji na-abֱ  nô֙nwa ֘ g s֙tֱ  na 

Septemba, bֱ nke Okafor (2008) na nd֗ otu ya kp֙ r  ֙Oge ji  hֱ֙ ֱóTime of new yam ï 

Augustô na Uju nri óTime of abundance, particularly of food ïSeptember.ô  

 

Nôobodo fֱ d֙  ֱnôala Igbo, iri ji h֙ rֱ  ֱabֱ gh֗  emume otu ֱ b c֙h֗, nôihi na  ֙b  ֱeze na-ach֗ 

obodo richaa ji ֙h rֱ ,ֱ chi echi foo nd֗  ֙na-ach֗ erie. A na-eji ji eme emume a, mana ֱf d֙  ֱ

ezinaֱ l  ֙na-esikwar֗ nri nd֗  z֙  ֙wee gbakwunyere ji. Imeriime ezinaֱl  ֙Igbo niile na-eme 

emume erimji h֙ rֱ  ֱna-egbu ֙  b lֱad֗  otu ֙ k kֱ  ֙ebe ֱ f d֙  ֱna-egbu ewu iji merube emume 

a. Mmanya ngw֙ na nkwֱ elu na-agbakwa kasaa ֱb c֙h֗  ahֱ . Nôoge ugbu a, mmanya ֙k  ֱ

dֱ  ֗kwuru ֱ d  ֗na mmanya bia d֗ iche iche na-ad֗kwa nôud  ֗onye uru ike ya. 

  

Ihe nlere anya na-ad֗kwa nnukwu nôbֱ c֙h֗  oke emume a. Ha gֱ nyere na egwu ֙d n֗ala d֗ 

iche iche na mmanwֱ d  ֗iche iche nôobodo ga-agba ֱ b c֙h֗  ahֱ . A na-agba mgba nôobodo 

fֱ d֙ .ֱ Nd֗  mmadֱ  na-enwe ֙  ֱnôihi na ha nwere mmettֱa ikwu na ibe, rijuo ezigbo nri 

af֙ , taa anֱ  na azֱ , ֱ ֙ mmanya ma gbakwaara anya ha az.֗ Nd֗  obodo b֙ lֱa na-

echekwudo mgbe ha ga-eri ji h֙ rֱ  ֱmaka ihe ֱt  ֙nd֗  so emume a.  

 

Mana, nôokpuru ihe tֱ  ֙nd֗  so emume erimji h֙ rֱ ,ֱ o nwere ihe njirimara ֱf d֙  ֱtos֗r  ֗ka a 

r tֱ  ֱaka ka ֱm aֱz֗ mata njirimara d֗ga nôemume erimji h֙ rֱ  ֱd  ֗ka o si metֱta nd֗ Igbo. 

 

Njirimara D  ֗nôErimji Nd ֗Igbo 

A b a֗ nôihe gbasara erimji nd ֗ Igbo,  ֙ d  ֗ mkpa ka a k֙waa na ֙  b  ֱ emume e ji ekele 

Chukwu, ma o bu chi ji, maka ihe ֙ ma o meere nd֗ mmadֱ  ha wee k֙chaa ji ha nôudo ma 

gwutekwa nôudo. Emume a nwere ֱ z  ֙ abֱ  ֙ dabara na nkewa emume nd֗  Igbo d֗ ka 

Maduakor (1979:9) k֙wapֱ tara nôassֱֱ  Bekee. Na ntap֗ m, ֙  s֗ r :֗ 

 

Mmemme nd֗ Igbo d֗ nôֱz  ֙ nkewa abֱ  ֙ï nke imeriime 

mmadֱ  so eme na nke naan֗ mmadֱ  ole na ole na-emeé Na 

mmemme nke imeriime mmadֱ na-eme,  ֙ b  ֱ nke t֙ tֱ  ֱ

mmadֱ  nôotu obodo na-esonye na ya. ֘ d g֗h֗  emume Igbo 

gbaa gburugburu na-emek֙ ta n֙  ֱ otu mgbe, mana e nwere 

emume na-ehi ֱ d  ֱnôala Igbo niile. Ifejik֙ ,ֱ Ufioj k֙  ֱma ֙  b  ֱ

Iwa ji é b ֱemume erimji h֙ rֱ  ֱiji kwanyere chi ji ugwu. 

 

Erimji nwere okpukpu at֙ d  ֗ka ֙  d  ֗nô֙t tֱ  ֱobodo. Ha at֙ b  ֱnkwado, mmemme nôonwe 

ya, na mmechi. Nkwado gֱnyere iwek֙ ta ihe a ch֙r  ֙ maka iji mee mmemme, d֗ ka ji, 
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k֙ kֱ ,֙ ewu, ihe nri nd֗ z֙ ,֙ akwa na ihe ekike, ֗kp  ֙nd֗  enyi na ikwu na ibe oku, ije bugara 

nd֗  g֙  ֙ihe emume, sֱ֗ chas֗ zֱ  ֙ma zachas֗a ezi na ֱl ,֙ dozikwaa ma hazikwaa ihe niile, na 

ofufe d֗ ka nkwenye obodo si d֗. Nôoge gboo, akkֱ  ֱ nke ofufe maka erimji bֱ nke na-

agbasagh֗ imeriime mmadֱ.  ֘b  ֱnd֗  imegha chi ji d֗ ֗r  ֗ka nke ahֱ gbasara. Nôoge a t֙ tֱ  ֱ

nd֗  mmadֱ  b zֱ  ֗nd֗  kֱa nôobodo Igbo d ֗ iche iche, erimji bֱ iji kelee Chukwu maka ihe 

m֙a ֙  na-emere nd֗ ya; ֙  kacha ime ka ha d֗ ndֱ  wee rie ji h֙ rֱ  ֱnke af֙  ahֱ . Mmadֱ  niile 

na-esonyezi nôinye ekele a. Nd ֗ okpukperechi d֗ iche iche ji ohere a ay֙z  ֗ maka ng֙zi 

Chukwu nô֙d n֗iihu. 

 

bְ c֙h֗  emume kp m֙kwem, onye ֙  b lֱa na-esonye nôoriri na ֱ֙  ֱna inwe a rֱ ,֗ d֗  ka 

any֗ kwurula na mbֱ. Nke a b  ֱokpukpu nke abֱ  ֙na mmemme iri ji. A b֗a nôokpukpu nke 

at֙ , bֱ  mmechi, ֙ t tֱ  ֱobodo na-emerube ihe ga-enye aka nôg֙anihu obodo ha. Ihe nd֗ a 

g nֱyere ihiwe ֙ r  ֱmmepe d֗ iche iche, ֗gba ֙ nya ego na achֱmnta ego maka itinye ֱm  ֱihe 

na-enyere ndֱ aka, wee d֗r  ֗gawa. 

 

Ndulue (1993), onye k֙wara erimji d֗ ka emume kacha ibe ya nôala Igbo, kwuru na ֙  b  ֱ

emume na-eme ka ezi mmek֙r t֗a d֗ nôetiti mֱ nֱne, nd֗ enyi na nd֗ ikwu na ibe, gֱnyere nd֗ 

mmadֱ  ibuga mmanya nôikwu nne ha. Ya mere na  ֙rara ahֱ  onye Igbo ichez  ֙ikwu na ibe 

ya nakwa nd֗ nna ya ochie. Onye ֙b lֱa nôime ha nwere ugwu d֗֗r  ֗ya. Nke a mere Ndulue 

(1993:137) ji s֗, 
 

Erimji h֙ rֱ  ֱ b  ֱ ezie oge ntֱghar֗ uche, inye ekele, oriri na 

ֱ֙ ,ֱ nnyeghar֗k t֙a ihe onyinye nakwa mmek֙r t֗a. Nd֗ bi 

ebe tere aka na-al֙ ta lֱ  ֙ iji sonye na emume nakwa inwere 

a rֱ  ֗mmek֙ r t֗a ikwu na ibe. 
 

Ihe nd֗ a o kwuru gos֗r  ֗na nôezie  ֙b gֱh֗  s֙  ka e rie, ֱ ֙ka e ji eme iri ji ֙ h rֱ .ֱ Okodo 

(2009) mere ka any֗ gh֙ ta na nd֗ mmadֱ  na ezinaֱl  ֙d  ֗iche iche nwere nd֗ nna nna any֗ ha 

na-echeta. O kwuru na ֙ b  ֱnôoge erimji h֙ rֱ  ֱka nd֗ nna nna any֗ ha ji ab֗a an֙ nyere nd֗ 

nke ha. ֘  b kֱwa nôoge a ka nd ֗isi ofufe arֱ s֗  d  ֗iche iche ji ebuputara ֱm  ֱnwaany֗ arֱ s֗  

ka ha mee ha ka ha d֗ hֱ֙ ֱ z֙  ֙site nôite ha nzu, aja t֙  ֙na uhie tupu ֱb c֙h֗  oriri. Nôbֱ c֙h֗  

ga-ab֙  ֱ b֙ch֗  erimji, a na-eme emume nke nd֗ Abateete kp֙r  ֙ ó֗l  ֙ f֙ ô֙ b ֱ nke e ji 

ag֙ zinwo ֙ f  ֙nd֗  mmadֱ  na ezinaֱ l  ֙jigas֗. 
 

Erimji na-akwalite ezi mmek֙r t֗a d֗ nôetiti obodo na ibe ya. Nd ֗obodo agbataobi ha na-eri 

ji h֙ rֱ  ֱ na-aga n֙ nyere ha bֱ c֙h֗  emume; nd֗  gaara ibe ha, ibe ha ab֗ara ha. Nd  ֗ a 

b a֗kwutere na-ele nd֗ b a֗kwutere ha ֙b a֗ nke ֙ ma. Nke a pֱtara na a na-eme ya ka ֱr  ֙nk t֗a 

ï onye daara ibe ya, ibe ya adaara ya. Nôzֱ  ֙d  ֗etu a ka udo t֙ r  ֙at֙  ji  ad  ֗nôetiti obodo na 

agbataobi ya. 
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Etu ihe siri sie ike nôala any,֗ fֱ d֙  ֱnd֗  r֙  ֱugbo gaara egwuru ji ha nôenyegh ֗ohere ka ha 

kaa aka nke ֙ma. Emume iri ji ֙ h rֱ  ֱ na-eme ka ֱ d  ֗ n֙ d֙  ֱ a ghara ֗d  ֗nôetiti nd ֗ Igbo. 

Gbasara nke a, Ubesie (2010:136) kwuru: 
 

 ֘b rֱ  ֱna e nwegh֗ iwu na usoro e ji na-egwu ji, ֱ f d֙  ֱnd  ֗

mmadֱ  nwere ike igwucha ji ha tupu ֙ kaa aka nôala, nke b ֱ

na mgbe nd֗ z֙  ֙ga na-ewe ihe ubi, ha an֙r  ֙na-ele ha nôanya. 

Mgbe ibe ha ga-an֙  nôoriri, nֱw  ֱana akp֙  be ha. 

 

Inye Chukwu, ma ֙  b  ֱchi d֗  iche iche, ekele maka nchedo na odudu ya bֱ otu ihe pֱ tara 

ihe nôusoro obibi nd ֱ nd֗  Igbo. Ha na-enyekar֗ ekele a mgbe ha wechara ihe ubi. Okoro 

(2012:227) hֱtara aja a na-achֱ  maka iri ji h֙ rֱ  ֱd  ֗ka aja ekele. Nke a kwadoro Basden 

(1982), onye hֱtara ów֖a jiô na mmemme na aja ga so ya d֗ ka óEkele owuwe ihe ubi.ô 

Na nk֙ wa Okonkwo (2007), ֙ b  ֱna mgbede ֱb c֙h֗  emume w֗a ji, b  ֱnke bֱ kwa emume 

n֙wa asat֙, ka nd֗ obodo niile na Nri na nd֗ niile ha kp֙ r  ֙b a֗ra emume w֗a ji ji aga nôobi 

Eze wee kwanyere ya ugwu d֗֗r  ֗ya. Igos֗p tֱa nkwanye ugwu a d֗ oke mkpa maka na ֙ b  ֱ

site na ya ka Eze si amata ka usoro c֙h֗ ch֗  ya s֗r  ֗d  ֗nôobi nd ֗  ֙na-ach֗; maka na gidi gidi 

bֱ ugwu eze. Nd ֗b a֗ra njem nkwanye ugwu a na-eri, ֱ ֙ma lere egwu d֗ iche iche; okacha 

ilele Eze Nri ebe ֙ na-agba egwu ufie, b  ֱnaan֗ otu egwu o nwere ike ֗gba. 
 

Emume iri ji h֙ rֱ  ֱa na-eme kwa af֙ tupu e webe ihe ubi bֱ iji s p֙ rֱ  ֱchi ala ma mmֱ  ֙nd  ֗ 

nna nna any֗ ha, nke na o nwegh֗ onye ga-eri ji ma e bugh֗ zֱ  ֙ nye ike nd֗ a (Achebe 

1958:26). Nke a gos֗putara nd֗ Igbo d֗ ka nd֗  kwusiri ike nôusoro ofufe ha. 

 

Erimji nôala Igbo b ֱnn֙ ֙ k֙e oriri na-edulata ֙ t tֱ  ֱnd֗  mmadֱ  bi nôobodo tere aka. Mgbe 

obodo d֗ iche iche na-eme emume a, ֙ t tֱ  ֱ ihe na-abanye na ya iji mee ka o kpoo k֙  ֱma 

nye nd֗ niile b a֗ranֱ  obi a rֱ .֗ Mana, nôime ihe nd֗ a niile, tinyere oke mmefu ego so ya, 

ihe njirimara bֱ  isi sekpֱ  nt  ֗na mmemme a bֱ inye Chukwu ekele na ֗r֗֙ ya ar r֗֗֙ maka 

d֙ n֗iihu nôaka nd ֗ kֱa, ebe nd֗ na-ekpere chi nôzֱ  ֙omenala ji ya ekele chi ha na nna nna 

ha, oge ֱ f d֙  ֱsite nôije nôarsֱ֗  ha d֗ iche iche chֱ r֙  ֙ ha aja ekele ma r֗֙kwa ha maka 

d֙ m֗ma ha nôd֙ n֗iihu. 

 

Nch k֗ t֙a na Mmechi 

Any  ֗ k w֙ara maka erimji nd֗ Igbo ma kwuputa njirimara d֗ na ya. Na mbֱ, any֗ nyere 

nk w֙a ihe bֱ  ónd֗ Igboô, ójiô na ihe ónjirimaraô ptֱara nôederede a. Any ֗kwuru na emume 

erimji b  ֱemume zuru Igbo ֙ n  ֱma nwee aha d֗ iche iche e nwere ike ֗kp  ֙ya d֗ ka o si d֗ 

nôolund ֗d g֗a nôIgbo.  ֘b  ֱemume obi a rֱ  ֗nke ihe oriri, ihe ֙ ֱ  ֱna ihe nlere anya na-

ejupֱ ta na ya. Ma nôime ihe a niile, njirimara gbara k֙p rֱ kֱp  ֱd  ֗nôerimji b  ֱna e ji ya ekele 
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Chukwu (ma ֙  b  ֱchi na nd֗ nna nna any֗ ha d֗ ka okpukpere onye si d֗) ma r֗֙kwa maka 

ng֙zi nke d֙ n֗iihu. 

 

 ֘b  ֱeziokwu na obodo niile d֗ nôIgbo anagh ֗eri oke oriri a otu oge, ֙ b  ֱemume jik t֙ara 

Igbo ֙ n  ֱma na-akwalite udo na ֙ ganiihu. ֘  d  ֗mkpa ka Igbo niile kwadosie emume a ike 

ka  o wee  d֗ k֙p tֱ r֙֙k֙p .ֱ O nweeri obodo Igbo ad֗gh֗  eri ji h֙ rֱ ,ֱ ha ga-agba mb֙ sonye 

Igbo nd֗ z֙  ֙nôemume a. Nd֗ ntorob֗a ga-agbado anya ma d֗ uchu nôihe a na-eme na etu e si 

eme ya  nôobodo ha d  ֗iche iche ka emume a ghara ֗nw  ֱnôaka ha. G֙m֙ent֗ tos֗r  ֗ k֗wado 

emume erimji h֙ rֱ  ֱma welite ya nôogo d ֗elu ka ֙  gh֙  ֙emume ala any֗. Nke a ga na-ad֙ ta 

nd֗  mba ֙ z  ֙ga na-ab֗a ilele. Nke a ga-abֱ  zֱ  ֙mkpata nnukwu ego nyere g֙֙ment֗. 
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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 meaning 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 town. This study 

also suggested that we should go back to the root-culture 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 spiritual 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 within the limits of their understanding. It controlled and was a 

determinant factor for all facets of human behaviour, be they socio-economic, political, and 

inter-group relations. 

 

Location and Physical Features 

Umuchu is one of the thickly populated communities in Aguata Local Government Area, 

and it is located about twenty-two kilometers to the south-east of its headquarters, 

Ekwulobia. According to Obiora (1982), the landscape is hilly reaching its peak in Akukwa 

and Umugama villages, and then slopes towards 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 main-stay of the economy of the people. This 

affords farmland both for Umuchu people and other neighbouring communities. 

Though the town is drained by numerous streams and riverlets, the most important body of 

water is the Uchu Lake which was named after the goddess of the town Uchu. Uchu has an 

outlet which joins the Imo River at Arondizuogu. 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 rainy seasons. 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 

gods and 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, banana, maize and 

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 residual rain forest 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, Umualaoma 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 Agho-Mmili River. The town is located on a table and at a height of about 180 

metres above sea level, which shelves down 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 to the 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 groups is again 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. The event of that period suggests that it was in the seventeenth and 

eighteenth centuries. That is, the periods which Afigbo (1981) described as the era in which 

slave trade and raiding became important factors in Igbo-socio 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 scope of socio-economic inter-dependence, 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 many 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 Akpaka, é prepared a charm called ichu, 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 medicine man announced that 

the medicine was god-given and was to be called ichu, while 

the signatory villages should be collectively called umu-ichu. 

He told them that the charm embodied the spirit of the whole 

villages and was a visible expression of their strength, unity 

and survival which must be preserved and protected by all 

means; even if it meant fighting a war. (pp. 38-39). 

In what may be called the constitution of Umuchu after  its amalgamation, the constituent 

villages unanimously agreed and were bound on the following: 

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

union. 

ii.  That all the constituent villages be known and referred to as Umu-ichu. 

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

iv. That the representatives of all the village groups be brought together to form the 

unionôs council. 

v. That all the traditions, norms, customs, rules and regulations governing the 

amalgamation stipulated and streamlined. 

vi. That the union should endeavour to settle disputes between member villages and 

individuals as the case may be. 

vii.  The institution of an annual festival to commemorate and strengthen the bond of 

relationship within the union. Thus, the establishment and celebration of itu-onu-

ugbogulu festival. 

 

Socio-Political  

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 to the invasion, 

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 always the same. 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 the nature of 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 democratic and 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 Igboland by the British native administration system of government. Prior to 

the invasion, Umuchu was socio-politically structured into kindred, village council, village 

group and the union council, which was the highest traditional law-making body of the town 

since the 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 between the town and 

her neighbours. It passed legislations for the general well-being 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 practised in Umuchu. 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 dependants. The next level, 

according to Ezenwafor in Mgbemena (2012), was the Umunna extended family which 

comprised of a number of nuclear families that claimed a common ancestral father. It was 

headed by diokpara the eldest surviving man in the extended family. There are other 

traditional organizations and institutions of political and social control that manifest 

themselves at the village level and contributed to the townôs system of government. They are 

the age grade groups (ebiri). Obiora (1982:4) reported that ñthey were in charge of labour 

and defence in the town.ò The masquerade society was also used in implementing the 

judicial and administrative decisions in the town. According to Nnoli (1999:54), ñthe 

masquerades function as agents for the enforcement of social sanctions, laws and order, 

public morality and punishing offenders who violated Umuchu custom and traditions.ò The 

λmλada-umuchu (λmλΣkpλ), who are free born females of Umuchu is another powerful 

group in Umuchu known for their collectivity of action, unbending 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 communally owned. Land tenure system was however, no problem to the practice 

of agriculture in Umuchu. Thus according to Mgbemena (2012), the method of land-use was 

rotational and mixed cropping. This is, a practice in which land is left fallow by a farmer for 

about 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 made them marry 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 Igbo main economic stay, is the chief crop 

cultivated in Umuchu. The people engaged also in tree-planting 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 grew and still 

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 and food supplies, 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, pigs, e.t.c. were important aspect of the peopleôs agricultural practice. Fowls were 

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 trade and commerce, local 

manufacturing, hunting and professional occupations like rain-making, 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 the people 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 the pre-colonial economy of Umuchu was 

not entirely a specialized but semi-specialized, as individuals changed occupation at will. 

Thus, the economy of the people witnessed 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 was Nkw  ֙Uchu, that is the major market of the town. It was one of the 

institutions established at the inauguration of the Umuchu confederation in the 7th century to 

keep in living memory of the meeting and amalgamation, and remained the most central and 

nerve centre of the townôs economic and social activities. According to Nnoli (1999:101), 

ñthough it is a periodic market holding every four days, little transactions ozuru also take 

place on ordinary days to meet with emergency needs of the people.ò The role of women as 

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 socio-cultual institutions are discussed as follows: 

i. Marriage:  Marriage institution in Umuchu as in other Igbo communities is an age-long 

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, Umuchu people attach great 

importance to marriage. Thus Mbiti (1969:130) 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 society, 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 law-breaker, he is not only abnormal, circumstances means that the person has 

rejected society and society rejects him. 

Marriage in Umuchu is made and solemnized with certain rites prior to the Christian era. 

Madueke in Mgbemena (2012) states that men do not and had no right to approach a girl for 

marriage as it is done today. Marriages were planned and arranged 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 attains the 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. Ilona 

(2007:33) states that: ñmen could be monogamous.ò The reason why many men married 

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 called Πkpλalλ usually done in the evening by a juju priest with the husband 

present; while the man performs the Πrλagwλ rituals designed to rid the young man of all the 

evil spirits and misfortune believed to have followed him when he was a bachelor. The girls 

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, D eath and Burial: In every marriage union, birth is conceived as an act of 

providence and as something sacred and a fulfilment of expectation. Thus, it is believed 

that the purpose of marriage is not just the universal quest to have helpmate and ensure 

the retention of the manôs family name, but also to raise children who would help provide 

the needed labour in farm work. In agreement, Ogbaje (1995:23) states: 

As soon as a child is born in African community, it becomes a member of the 

community, and relatives visit 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 other members 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 a necessary 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 community. The people believed in three types of death namely bad 
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death (Σnwλ ΣjΣΣ) 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. Some 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 as Πgba asΠsa. 

Another one is untimely death (Σnwλ ike or Σnwλ mberede), 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 death (Σnwλ-

chi) which is the death of people at a good old age before their 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 result of this, Madueke in Mgbemena (2012) states that since death 

is for every living person and a necessary end, people always pray for Σnwλ chi, 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 the bad death (Σnwλ 

ΣjΣΣ) were 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; not just burying 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 of the deceased 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 include ItuΣnλ κgbΣgλlλ 

representing the annual census system, Πtλ mkpulu ji  and iri  ji  Σfλλ festival. According to 

Madueke in Mgbemena (2012), the chief priest moderated in religious festivals, 

performed propitiatory rites and kept custody of the shrine. 

The Itu֙ n  ֱ gְb֙ g lֱ  ֱannual festival was celebrated between the months of April and May, 

and usually on Nkw֙ Uchu day to mark the commencement of a new farming season. The 

chief priest of Uchu puts the town in a festive mood by announcing the date for the event. 

Each woman comes in her best attire and make-up to 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, the Ikoro, a wooden gong was sounded and everybody made 

effort to see the chief priest as he made his way into the market, walking and half dancing. 

Nkwoh cited in Nnoli (1999) wrote that he held in his hands the Nne ΡfΣ and ΡjΠ sword, 
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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 pumpkin leaves, they performed the 

g֘ gֱֱ ֙ 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 nobody blocked the chief priest as he 

danced across the market pathway; just as they made sure also that none of the leaves 

touched him. 

iv. Οtλ Mkpulu Ji Festival:This festival involves presentation of seed yams by all the men 

in the villages in order of seniority, usually done eight days after the announcement by 

the messenger. Nnoli (1999:61) notes that ñthe feast of the first pumpkin leaves are done 

by women while the seed yam feast is done by men.ò It was a time for yam offering 

during which male adult of at least eighteen years and above presented a yam tuber. 

During this period, rituals were performed at the Nkwo-uchu shrine to mark the occasion. 

He also states that ñas one puts down his yam, one mutters prayers to the Uchu deity, 

touching oneôs fore finger on the ground and then dipping it in a pot of kaolin (nzu) and 

rubbing same on oneôs forhead and then going away.ò This is one of the festivals that 

were established on the day of amalgamation. Thus it is usually an event of renewing, 

stressing their corporate identity 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 dipping their 

respective five fingers into the common pot. The festival meant three important things to 

the community. 

First is that it had great socio-political significance in the traditional life of the people as it 

instilled new lease of life to those who participated in the yearôs annual event. Secondly, it 

represented a traditional head-count 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 marked the communityôs lunar monthly calendar. Thus the eating of the 

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 (2003:25), ñare a religious peopleò. Ozigbo (1988:26) also 

states that: 

Religion is one of manôs inherent attributes. It stems from his ability to think 

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 Igbo 

societies.It acted as a powerful instrument of cohesion among the people. In Umuchu, 

religion was centred on the existence of a supreme God (Chukwu), Who is regarded as the 

great God and author of heaven and earth. Their belief in the supernatural existence of 

Chukwu or Chineke as God the Creator is a pan-Igbo belief, presented by the Christian 
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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 good), and so on. He is seen as the 

Supreme Spirit that is greater than other spirits. 

The major frames of reference were the Igwe/Ezelu, the ala ancestors and other genetic gods 

such as Chi and Agwu. According to Egboka in Mgbemena (2012), Umuchu people revered 

highly the Chi god and everybody had his or her Chi who was seen as being responsible for 

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

which are usually consulted for explanation on the reason for certain events. Special altars in 

which special trees like Σha, ΣjΠ or ngwu were planted, are normally built for these chi deity 

usually in front of the ownerôs compound where they are worshipped with sacrifices of food, 

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 Idowu (1973:165), ñare brought into being as functionaries in the theocratic 

government of universe.ò Also, the Uchu River which was where the second wrap of the 

ichu charm was thrown into was regarded holy and worshiped. Ala (the Mother Earth) is 

reverred but not worshipped in Umuchu. It was believed to be responsible for fertility as 

mothers were responsible for bearing children. The Ala is considered strong and sacred that 

any crime against Ala is sacrilegious. Odife (1996:6) states that ñthere are Igbo taboos in the 

town known as NsΣala.ò  

As a result of this, it was 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 

abominations attract serious spiritual and corrective visitations, which involves sacrificial 

cleansing to appease the Ala which in the case of human beings must perform or face the 

consequences. For this reason, some people in some cases are made to swear by the Ala in 

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 spirit beings who 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 their lineages. These ancestors were regarded as 

intercessors for the living to Chukwu and harbingers of good fortune; and as such were 

venerated. Though the traditional religionists directed their prayers to the ancestral spirits, 

the general belief was that the ancestral spirits were the intermediaries and intercessors for 

their offsprings alive. In Umuchu they are addressed as forefathers (nd ֗nna nna any֗ ha or 

nd֗  gboo). Therefore, this means that the principle of praying to Chukwu through the 

ancestral spirits 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 Abraham, Isaac and 

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 full burials. 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 established 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 in the 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 root-culture in order to form a solid base for authentic Christianity. Going back to the 

root does not mean going back to the pre-Christian 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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ӡְm ӡ֗ Edemede 

Nd  ֗ kְa Mmֱ  ֙ Ns֙  b  ֱ nd֗  nk zֱi ha, ozizi ha na nkwenye ha gbadoro kֱw  ֱnôike nke 

Mmֱ ֙Ns֙  Chineke. Ha na-agbaso usoro ofufe a haziri ahazi ma na-agba mb֙ k֗ zֱi ihe d֗ 

nôAkwkֱw  ֙Ns֙  nôagbanwegh ֗ya. Onye ֙b lֱa d  ֗nôotu usoro ekpemekpe a ka a na-akp֙  na 

Bekee (a pentecostal). Ihe gbasara ha na ije ozi ha ka a na-akp֙  (pentecostalism). Ederede a 

ch֙ p tֱara mgbe ije ozi nd֗ kֱa Mmֱ  ֙Ns֙  malitere, ihe bֱ ebumnobi ha mgbe ha malitere 

h֙ rֱ ,ֱ agamnihu ha kamgbe ha malitere na ֱӡr Ӣֱ d  ֗iche batarala nôije ozi ha tmֱadֱ  nôoge 

ugbu a. E ji fֱ d֙  ֱnôime ha a ma ama na Naj֗iria mere ebe mgbado ֱkw  ֱnnyocha ederede 

a. ְ ka Mmֱ  ֙Ns֙  malitere na Na֗jir a֗ na mbido 1970. Ederede a gbara ndahie nd֗ ndu ha 

nôanw ֱnôagbanyegh ֗ezi ebumnobi ha ji malite. Nke a mere ezi ebumnobi nd֗ a ji akpֱ zi 

af֙  nôala taataa. Ederede a gosipֱ tara ndahie nd֗  isi kֱa Mmֱ  ֙Ns֙  ma gbaa nd֗ ka kwֱ  

ch֗m nôokwukwe ha ume ka ha na-aga nôihu nôezi r֙  ֱha. Ederede a bֱ nke nk֙ was֗, nôihi 

ya e jigh֗ atֱ t  ֱ  ֙b lֱa nyocha ya. Ederede a ga-eme ka nd֗ hierela ֱ z  ֙nôְka Mmֱ  ֙Ns֙  

chighakwute Chineke ma meghee anya nd֗ a na-ach֙  iduhie zֱ  ֙ ka a ghara idupu ha 

nôokwukwe. E nyere ndֱm d֙  ֱka nd֗ niile bֱ  nd֗  otu ְ ka Mmֱ  ֙Ns֙  gbaa mb֙ wepֱ  oke 

c֙h֗ ch֙ , amֱ ma ֱ gha, oke ֗chֱ  nta ego na arֱr aֱla nd֗ z֙  ֙d  ֗iche iche ka Chineke wee jiri 

kֱa a rֱ p tֱa ebumnobi Ya nôӡ֙gb֙  a gbag֙r  ֙agbag֙ . Usoro nkanye akara ֱda olu a gbasoro 

b  ֱnke Green na Igwe 1963. Nôdֱ d֗  ֗a, a gagh֗ akanye ֱda elu, mana a ga-akanye ֱda ala na 

dֱa nsֱda. 

 

 

Ndubata 

kְa Mmֱ  ֙Ns֙  b  ֱnd֗  kwenyesiri ike na ndakwas֗ ike nke Mmֱ  ֙Ns֙  na ndֱ  onye kwere 

ekwe site  nôime mmiri Chukwu na ikpe ekpere. kְa a kwenyere na onyinye ֗sֱ  nôire b ֱotu 

mpֱ ta ihe ndֱ  onye natarala ike nke Mmֱ ֙Ns֙ . Ha kwenyekwara na mkpֱ r  ֱnke Mmֱ  ֙

Ns֙  na-apֱ ta ihe nôdֱ  ֗ibu amֱ ma, ֗gw  ֙ r֙ a֗, amamihe na ֙m mֱa ihe d֗ mma na ihe d֗ nj֙ . 
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Ha na-akֱ zi maka ֱ kp rֱ  ֱAkw kֱw  ֙Ns֙  na ֱ z  ֙mmadֱ  ga-esi gbaa ֙s֙  ndֱ  ya d֗ ka ihe e 

dere nôAkwkֱw  ֙Ns֙  si d֗  iji nwe ike jee ala eze Chineke. Ihe bֱ  okwu a kpֱ  nô֙n  ֱnôֱka 

nd֗  a a na-ekwu maka ha bֱ nziputa nke ike nke Mmֱ  ֙Ns֙  site nôiji ekpere nweta r֙  ֱ

ebube Chineke nôdֱ  ֗nd֗  g nֱyere ֗t p֙  ֱmmadֱ  nôagb,ֱ g֗w  ֙ r֙ a֗, ikewapֱ  mmadֱ  nôֱb a֗m, 

inweta mkpֱ r  ֱnke af֙ , wdg. Nd֗ kְa Mmֱ  ֙Ns֙  m bֱara site na nkewapֱ ha kewapֱr  ֱ

onwe ha pֱ  ֙na ch֙ c֙h֗  nd֗  buru ֱ z  ֙d  ֗ka Angl֗kan na Kat l֙iki . Iji maa atֱ , Watchman 

Catholic Charstmatic Renewal  na Catholic Charismatic Movement si na Kat l֙iki  kewapֱ .  

Mmalite kְa Mmֱ  ֙Ns֙  

Onye malitere ְ ka Mmֱ  ֙Ns֙  b  ֱonye bֱ r lֱa onye ֱ k  ֙nôְka Met֙ disti nke a na-akp֙  

Charles F. Parham ֗1873-1920] (Obiefuna, 2004). Mana mgbe ֙ maliteziri kp֙ mkwem bֱ  

nôaf ֙1901 na Topeka, Kansas d֗ nôAmer֗ ka. Ihe kpatara mmalite ya bֱ ozizi Parhan ziri 

gbasara ng֙z  ֗nke abֱ  ֙d  ֗ka John Wesley (1703-1791) ziri nôoge ah,ֱ ya b  ֱnwoke ahֱ 

malitere ֱ ka Metodisti. ֘  b  ֱya kpatara na nd֗ kֱa Mmֱ  ֙Ns֙  nd֗  mbֱ  kwenyere nôozizi 

ng֙ z  ֗nke abֱ  ֙b  ֱ isi ihe a na-ezisa nôoge ah ֱna ְ ka Met֙ disti.  ֘b  ֱya kpatara nd֗ kֱa 

Mmֱ ֙Ns֙  ji kwenyesie ike na ng֙ z  ֗nke abֱ .֙ Ng֙ z  ֗nke abֱ  ֙p tֱara ֗d  ֗ndֱ  d  ֗ns֙  nke a 

k gֱh֗  mmiri ma ֙ l  ֗nôozuzu oke. k֘ w֙a okwu nd֗ kְa Kat֙ l k֗i (1976-469), k֙ wara ng֙ zi 

nke abֱ  ֙d  ֗ka odudo ns֙ nke Mmֱ  ֙Ns֙  nke sitere nôike nke Mmֱ ֙Ns֙  (Obiefuna, 2004). 

Ya bֱ  na mbata nke Mmֱ  ֙Ns֙  ejedebegh֗ nô֗d  ֗nôime mmad ֱkama ֙  na-apֱ ta ihe nôsֱ֗  

nôire d ֗iche iche (glossolalia) na ֗r  ֱ r֙  ֱebube sitere na Chineke d֗ ka o mere na ndֱ nd֗  ozi 

nôoge ike Mmֱ ֙Ns֙  dakwasara ha (֘l  ֱNd  ֗Ozi 2:4). ֘  b lֱad֗  mgbe nd֗ ozi Jeso natachara 

Mmֱ ֙Ns֙  ma malite ekpere, ike Chineke malitere pֱtawa ihe na ndֱ ha. Etu a ka o kwes֗r  ֗

isi na-eme nôg֙bak֙  mֱ  ֱChineke nôdֱ  ֗d  ֗ iche mgbe onye ozi Chineke kwuchara okwu 

Chineke. Site na 1906 rue 1909, otu onye ojii b ֱ onye mba Amer֗ka na-ezisa ozi ֙ ma 

gbasara ֗d  ֗ns֙  b  ֱW. J. Seymour haziri ֙ gbak֙  ntute nke mmֱ  ֙nôAmerk֗a nke mechara 

b rֱ  ֱ k֙a ibe. ֘  b  ֱ ya kwalitere ije ozi ֱ ka Mmֱ  ֙ Ns֙  nôֱwa niile. Kamgbe ahֱ, kְa 

Mmֱ ֙Ns֙  malitere ֗gbasa d  ֗ka mkpֱ r  ֱ kֱpaka na mba ֱwa niile ֙ kachas֗ na Yuropu na 

Afr k֗a. Na Yuropu, onye malitere ya b  ֱonye ozi a kp֙r  ֙ T. B. Barret bֱ  onye Met֙ disti d  ֗

na Norway. ֘  malitere ya nôaf ֙1920. ְ ka Mmֱ  ֙Ns֙  b  ֱ kֱa kacha eto eto na mba wֱa ta 

a.  

 

kְa Mmֱ  ֙Ns֙  na Na֗ jiria  

t֘ tֱ  ֱnd֗  mmadֱ  elebaala anya nôkֱa Mֱ ֙Ns֙ . kְa Mֱ ֙Ns֙  b  ֱ ihe nwerela ֙ n d֙  ֱna 

Na֗ jir a֗. Nke a bֱ ihe d֙ r֙  ֙ fֱ d֙  ֱnd֗  kֱa agba ochie. Ihe a bֱ ihe d֗ mkpa nke mere kak 

nd֗  mmadֱ  kpalie anya elu. Ya mere, ֙t tֱ  ֱnd֗  mmadֱ  edeela ihe gbasara ya. Nd֗ dere ihe 

gbasara ya gֱnyere Madu (1996), Ojo (1998a, 1998b na 2006) na Onu (2000). kְa Mmֱ  ֙

Ns֙  malitere na Na֗jiria nôaf ֙1974. Nd֗ nyere aka nabata ya ma mee ka o guzoro b ֱnd  ֗

b a֗ra ֗gbasa ozi ֙ma na Na֗jiria b  ֱnd֗  bi na Na֗jiria nôoge ah ֱwee na-eje ozi ha. Mmetֱ ta 

ike Mmֱ ֙Ns֙  metֱ tara ndֱ  ha nôotu zֱ֙  ma ֙  b  ֱnke ֙ z  ֙nyeere ha aka gbasaa ozi m֙a. 

Ta a, ְ ka Mmֱ  ֙Ns֙  nd֗  e nwere na Na֗jiria n¨-am¨ kֱa nd֗ izizi aka nôihu kara֗ mgbe ha 

malitere ֙ hֱ.ֱ Nke a bֱ  nôihi mmepe na mgbasa ozi nôzֱ  ֙ g֙bara ֙ h rֱ  ֱe si agbasa ozi ֙ma 

d  ֗ka intanet, kebֱl ,ֱ Utubu, wdg. Nd  ֗ kְa Mmֱ  ֙Ns֙  na-aka enye onwe ha ohere ikwu 
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okwu Chukwu na kebֱl ,ֱ TV na redio nôihi na nd ֗mmadֱ  na-akaz֗ ekwenye nôihe ha nrֱ  ֱ

na redio na kebֱl  ֱ kar֗ a nke ֱ k  ֙Chukwu ha kwuru nôlֱ  ֙ kֱa. Nôatagh ֗ okwu eze, ֙  d  ֗

mkpa ka any֗ mata na nd֗ a na-ekwenye nôihe niile  ha n rֱ  ֱnôagbanyegh ֗ma ha bֱ ezi 

okwu ma ֙  b  ֱna ha abֱgh֗ .  ֘b  ֱya mere na ֙ b lֱad  ֗nke ahֱ  ha nֱ r  ֱnôֱlֱ֙ka, ha anagh֗ 

eji obi ha niile ekwe ya. ְka Mmֱ  ֙Ns֙  na-agban֗ inye onye ֙ b lֱa ֱ sa gbasara nsogbu o ji 

b a֗ site nôekpere kporo k֙  ֱna ֗ sֱ  nôire tinyere g֗wa nd֗ mmadֱ  ihe ha ch֙ r  ֙ n֗  ֱgbasara 

agamnihu na ezi mgbanwe na nd ֱha.  

Njirimara kְa Mmֱ  ֙Ns֙  na Na֗ jiria  

Nôoge a, kְa Mmֱ  ֙Ns֙  agbasaala d֗ ka mkpֱ r  ֱ kֱpaka na mpaghara Na֗jiria niile nke na 

o nwegh֗ obodo ֗ ga-eje ugbu a ka ֗ ghara ֗h  ֱotu ma ֙  b  ֱibe ya. Nkֱ zi ha na usoro ije ozi 

nke mmֱ ↄ֙ ha n¨-am¨ nd ֗ kֱa izizi d  ֗ka Angl֗kan, Kat֙ liki, Met d֙isti, wdg aka nôihu nke 

ukwu. Tupu onye na-ekpe ekpere a na-esepֱ  n֙  ֱnôotu ahr֗ o֗kwu, ha etiela nnukwu óAmenô 

dֱa ya ga-ad֗  ka nke egbe elu igwe.  ֘ b gֱh֗  d  ֗ ka  ֙ na-ad֗  na kֱa nd֗  izizi nd֗  na-eti 

óAmenô mgbe onye nchֱ aja b֗ara na njedebe ekpere ya. Nd ֗ kְa Mmֱ  ֙Ns֙  na ije ozi ha 

na-apֱ ta ihe nôakwkֱw  ֙akֱ k  ֙d  ֗iche iche e nwere na Na֗jiria ta a tֱ madֱ  bֱ c֙h֗  kֱa. E 

tinye igwe TV na redio, a hֱ  ma nֱ  etu okwu Chukwu ha na ekpere ha si juputa. ְf d֙  ֱna-

ezi ihe kwes֗r  ֗ebe ֱ f d֙  ֱenwegh֗ ezi mmֱ ta ha na-ezi. Ihe na-emebekar֗ isi okwu ozi ֙ ma 

nd֗  kְa Mmֱ  ֙Ns֙  na-abֱ kar֗ nkw¨ agamnihu, nkwa l֙  ֱebube Chineke d֗ ka ime ka onye 

isi hֱ  zֱ ,֙ ime ka onye ֙ r a֗ nwere onwe ya, ime ka onye ngwֱ r  ֙ gaa ije, ime ka nwa 

ogbenye bֱr  ֱ g֙aranya, wdg. ֘  b  ֱya kpatara ֙t tֱ  ֱji enwe mmas֗ d  ֗egwu inuje ebe ֙b lֱa 

ha kp֙ r  ֙ g֙bak֙  ozi m֙a, ma na redio na TV. Nôeziokwu isiokwu ozi֙ ma na ekpere nd֗  

kְa Mmֱ  ֙Ns֙  b  ֱihe nd֗ Na֗ jiria ch֙ r  ֙ n֗ ,ֱ t mֱadֱ  ugbu a ֙ n d֙  ֱnchekwa na akֱ  na ֱ ba 

Na֗ jiria kp rֱ  ֱaf֙  nôala. Ihe isi ike juputara nôebe niile.  Ya kpatara na onye  ֙b lֱa na-ach֙ si 

ike iketa oke ng֙z  ֗nke ya. n֘ d֙  ֱ j֙֙ ֙ala any֗ nke olile anya ad֗gh֗  na ya emeela ka nd֗ 

mmadֱ  na-agbakwuru nd֗ kְa Mmֱ  ֙Ns֙   maka inye aka nke sitere nôekpere kporo k֙ .ֱ 

Nôezie a ga-ach֙ p tֱa na nd֗ na-enujekwukar֗ nd֗  kְa Mmֱ  ֙ Ns֙  maka nchekwa na 

agamnihu bֱ nd֗  nd֙ r  ֙nd֙ r  ֙ c֙h֗ ch֗  ririla ego Na֗jiria ma na-ach֙  nchekwa maka na egwu 

na-atֱ  ha na iwe na-ewe ֙ hanaeze ha riri ego ha. Ebe ֙  b  ֱna nd֗ nd֙ r  ֙nd֙ r  ֙kpara ֱ d  ֗arֱ  

d  ֗ iche iche ma mara na nd֗ lֱ  ֙ ikpe nwere ike ikpe ha ikpe, tֱ ֙ ha nga, mgbe ֱf d֙  ֱ

naghatakwa ha nnukwu ego, ha na-ahֱ ta ya na ezigbo ֱz  ֙mgbapֱ  b  ֱ g֗bajekwuru nd֗ kְa 

Mmֱ ֙Ns֙  maka ekpere kpֱ k֙  ֱnô֙n  ֱga-eme ka nd֗  na-achֱ  ha chֱ debe ha. ֘ t tֱ  ֱnd֗  na-

ach֙  ihe r֗ b֗a ama na ֙r  ֱebube na-enuje nôְka Mmֱ N֙s֙  maka agamnihu na mgbapֱta 

maka na ekpere ha abֱgh֗  nke e ji nway֙ ekpe d֗ ka a na-ahֱ  na ֱ ka nd֗  izizi kama ihe ֗ ga-

ahֱ  b  ֱiti mkpu ma mgbe kwes֗r  ֗ma mgbe ekwes֗gh֗  nôoge ekpere. Ha were ya na ekpere e 

ji nway֙  kpe anagh֗ eru Chukwu nt֗. Ha kwenyere na naan֗ nke na-eru Chukwu nt֗ b  ֱnke a 

na-eti mkpu, na-awֱ li elu na ya tinyere ²s² na ah ֱniile m֗a jijiji. Mgbe fֱ d֙  ֱ  ֙b  ֱsite na 

mmadֱ  d֗a nôala mgbe kֱ c֙hukwu bikwasara ya aka ka a ga-ama na Chukwu agbapֱtala 

onye ahֱ nôagb ֱji ya. Onye adarugh֗ ala a mara na ekpere abanyebegh֗ ya ahֱ . Ya mere na 

e megh֗ ka e mere, ֱk c֙hukwu ejiri ike nôzֱ  ֙ aghֱ gh֙  kwatue onye ahֱ ka nd֗ mmadֱ  

mara na ike d֗ nôime ya. 
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ӡְd d֗  ֗ kְ¨ Mmֱ  ֙Ns֙ↄ 

Nôederede Matiu Ojo kp֙ r  ֙African Charismatics in Encylopedia of African and African-

American Religion, nke Glazier (2001) g rֱ ,ֱ o wepֱ tara ֱ d d֗  ֗usoro ֱ ka Mmֱ  ֙Ns֙  at֙ . 

ďtu nke mb ֱb  ֱnke ֙  kp r֙  ֙Otu óclassicalô b ֱnke malitere mgbe nd֗ c֙ha wetara ozi ֙ma 

ka n֙  na Na֗jiria. Nd  ֗mebere ya gֱnyere óFour Square Gospel Church,  Apostolic Faith 

Mission, Apostolic Church, Assemblies of God Church,ô wdg. Ha malitere nôihe d ֗ ka 

agbata af֙ 1930 rue 1940.  

Otu nke abֱ  ֙b  ֱnke Ojo (1998a) na (1998b) kp r֙  ֙óthe Indigenous Pentecostal Churchesô. 

Nd  ֗d  ֗nôotu a malitere nôihe d ֗ ka agbata af֙ 1940 rue 1960. ֘  b  ֱ mֱ  ֱ nwoke na ֱ m  ֱ

nwaany֗ ch֙ r  ֙ zֱ֙  ha ga-esi gba nnukwu mkp֙r g֙w  ֱnôime Chineke hibere ha. Nd ֗dabara 

nke ֙ ma nôdֱ d֗  ֗a bֱ  ihe d֗ ka óRedeemed Christian Churchô nke Enoch Adeboye chp֙ tֱara 

na óDeeper Life Bible Churchô nke W. F. Kumuyi hibere.  

dְ d֗  ֗nke at֙  b  ֱnke ka pֱ tara ֙ hֱ ֱkar֗ a nd֗ z֙ .֙ Ha malitere na mahadum d֗ iche iche d֗ 

ka ntֱ te nôg֗basa ozi ֙ma malitere nôihe d ֗ ka af֙  1970. Ntute ahֱ  malitere nôetiti mֱ  ֱ

akwֱ kw  ֙nd֗  nke Kristi zuk֙ r  ֙ n֙  ֱma na-enwek֙  d  ֗ka otu nd֗ nôime Kristi nôagbanyegh ֗

kֱa onye na-eje. ֘  malitere nôetiti nd ֗nke Kristi na-agֱ  na mahadum Ibadan mgbe nd ֗so na 

ya kwuru na ¸t½ ha guzobere h֙ rֱ  ֱ na-enyere ha aka ito eto nôm֗ata Kristi. Ha mechara 

gbasaa rue Mahadum Na֗ jir a֗, Mahadum Ile Ife, Mahadum Leg֙s֙, Mahadum Ahmadu 

Bello, ebe e nyeghar֗r  ֗ya aha ha kp֙ziri óFellowship Evangelical Students (F.E.S.)ô kama 

nke o bu ֱ z  ֙ za bֱ  óIndependent Charismatic Churchesô. Okwu a kpֱ  nô֙n  ֱnôetiti ha 

g nֱyere ֗m  ֱmmadֱ  h֙ rֱ ,ֱ ime mmiri Chukwu nke Mmֱ  ֙Ns֙ , sֱ֗  nôire, na dֱ  ֗ g֙w gֱw  ֙

ns֙  d  ֗iche iche nke d֗ ka a ga-as֗ na ֙  b  ֱya bֱ  isi ihe a na-ezisa nôotu a (Udobata, 2015) 

Nd  ֗a malitere ozi m֙a nke a na-eme na mpֱga mbara ezi, nôama obodo d ֗ iche iche, na-

akp֙  oku g֙w gֱw  ֙ns֙  maka nd֗ r֙ a֗, mgbapֱta maka nd֗ e kere agbֱ, agamnihu maka 

mֱ  ֱogbenye na ֙l  ֱebube na ihe ֗r b֗a ama d֗ iche iche. Nôoge ah,ֱ  ֙b  ֱnô ala Igbo b ֱebe 

ije ozi ha kara pֱta ihe nôihi na t֙ tֱ  ֱnd֗  mmadֱ  ka n  ֙na nsogbu d֗ iche iche ha dabara na 

ha nke agha Biafra na Na֗jir a֗ wetara. ְ m  ֱIgbo che na onye nz֙p tֱa aghagh֗ b֗ a֗ra ha otu 

bֱ c֙h֗  site nôusoro ekpere nd ֗a anagh֗ agha inuje ebe ֙ b lֱa ha kֱ r֙  ֙kpom maka ֗p tֱa 

nôֱb a֗m na ihe isi ike agha tinyere ha na ya. E mechara ije ozi nd֗ a gbasaa d֗ ka mkpֱ r  ֱ

kֱpaka na mba Na֗jira niile nke e sitere na ha mechaa malite inwe ije ozi nke onwe d֗ iche 

iche nôebe niile. Otu óFellowship Evangelical Studentsô mechara gbarie. Nd  ֗h tֱara na ha 

nwere ֙ kp kֱp  ֙oku kewapֱr  ֱonwe ha iji nwee ejem ozi nke aka ha nôotu nôotu, nd֗  bֱ ֗

nnukwu ֱ ka ugbu a. 

Nôihe d ֗ka mmalite af֙ 1970, ihe na-echu nd֗ malitere ije ozi onwe ha ֱ ra bֱ  k֗ zֱi nkֱ zi 

gbasara ibi ndֱ d  ֗ns֙  na mweli nke nd֗ ns֙  nke ha gh֙tara na ֙  d g֗o nso.  ֘b gֱh֗  maka 

agamnihu na ֗nwe akֱ  na ֱ ba niile juru ֱ wa d֗ ka  ֙d z֗  ֗ugbu a. Nd֗ obere ejem ozi ahֱ  

anagh֗ ach֙  zֱ  ֙ego ga-esi ba nôakpa nke onwe ha ma  ֙b  ֱb rֱ  ֱnd֗  g֙aranya d֗ ka ֙  d z֗  ֗

ugbu a nôt֙ tֱ  ֱ kֱa, kama ihe na-echu ha ֱra bֱ  etu ha ga-esi ritere Kristi mkpֱ r  ֱobi nôuru. 

Mgbe aja bidoro bawa na gar֗ nôije ozi nd ֗a bֱ  nôagbata af ֙1980 (Udobata, 2015). 
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 ֘ b  ֱ mgbe ego batawara nôije ozi nd֗  a nôihe d ֗ ka agbata af֙ 1990 ka ha malitere 

g֗banweghar֗ ha nôdֱ  ֗ Ӣֱk¨.  ֘b  ֱmgbe ahֱ ka nd֗  ndu ha malitere zaba okpotokpo aha d֗ 

iche iche d֗ ka bishopֱ, past֙ , ap֙ stֱ l ,ֱ president, genaralֱ ovasiya, wdg nôagbanyegh ֗ma 

 ֙b  ֱmmadֱ  abֱ  ֙ma ֙  b  ֱat֙  b  ֱnd֗  na-efe ofufe.  

kְa ֙ gbara ֙ h rֱ  ֱnd֗  a gbasara nôdֱ  ֗mmadֱ  atֱ gh֗  anya nôihi etu ha si eji aka ha egosiptֱa 

ije ozi ha ma nôime ma na mptֱa. Iji ma atֱ , ha na-eme igwe ha ji ekwu okwu ka ֙ na-ada 

dֱa nke na ebe ֙b lֱa mmadֱ  an֙ la,  ֙ga-anֱ r r֗  ֗olu ha, ma ֙  b rֱ gֱodi onye nt֗ ike. Onye 

biketere ha nso, n  ֙na nsogbu maka na o nwegh֗ mgbe ebe niile agagh֗ na-ada gharaghara. 

Ak rֱ  ֱngwa nd֗ z֙  ֙ha ji agbasa ije ozi ha gֱnyere akwֱkw  ֙akֱ k ,֙ mpempe akwֱkw  ֙

akp֙ moku na nke ozi ֙ma, obobo akwֱkw  ֙akp֙ moku, redio na TV. ְ f d֙  ֱenweela ֱ l  ֙

mgbasa ozi redio na TV nke aka ha. zְ  ֙nd֗  a d֗cha mma nôikwu ezi okwu nôg֗basa ozi 

m֙a maka na o nyekwuoro ֙ r  ֱha ta a aka nke ֙ma. 

Nôoge ah ֱnd֗  ntorob֗a hֱ tara ֱ ka Kat l֙iki, Ang l֗ k֗an, Met֙ disiti wdg d֗ ka ֱ ka nd֗  agb֙ 

ochie, m¨l³t¯r¯ nwebe mmas ֗na ֙ ֱ di egwu nôebe kֱa ֙ gbara ֙ h rֱ  ֱd .֗ Ya mere na ֙t tֱ  ֱ

nôime ha gbahaprֱ  ֱ kֱa a mֱ nyere ha na ya, makpuo  nd֗ nke ֙ gbara ֙ h rֱ .ֱ Asֱ sֱ  nd֗  nke 

g֙bara ֙ h rֱ  ֱji ekpe ekpere bֱ nke nd֗ Amer֗ ka na nke nd֗ Briteni mas֗r  ֗ha nke ukwuu.  

t֘ tֱ  ֱ kֱa ֙ gbara ֙ h rֱ  ֱbugidere ibu nke na ha malitere wube ebe a na-amֱ  Akw kֱw  ֱNs֙  

wee na-azֱ p tֱa nd֗ kֱ c֙hukwu aghara aghara. Nôihi na oge ah ֱb  ֱmgbe  mmanֱ ala juru 

eju na Na֗jiria nke mere ka ego d֗ ebe niile, ha na-enyere nd֗ ha na-azֱ  aka site nôinye ha 

ohere agֱm akwֱ kw  ֙nôefu. Ma g֙bak֙  nl֙ ghachi ha na-ahazi, ihe niile gbasara ya na-abֱ  

nôefu. Nd ֗wubere ֱ l  ֙akwֱ kw  ֙ebe a na-amֱ  Akw kֱw  ֙Ns֙  na-agbal֗ na-enye nd֗ niile 

debara aha nôlֱ  ֙ akwֱ kw  ֙ ha Akwֱ kw  ֙ Ns֙  nôefu. Nd ֗ mmadֱ  ji nn֙ ֙ ohere agֱm 

akwֱ kw  ֙nôefu ah ֱ baara onwe ha uru maka na t֙ tֱ  ֱ nd֗  debanyere aha maka ֙z zֱ  ֱ

mechaara bֱr  ֱ nnukwu nd֗ ozi Chineke. Ihe meziri b  ֱna ֱ f d֙  ֱ nd֗  a zֱ p tֱara mechara 

b rֱ  ֱ nd֗  mgbasa ozi na-akpaghar֗ na mba ֱ wa dum na-ezi ozi m֙a ebe ֱ f d֙  ֱ bidoro 

mepewe ֱka na ejem ozi nke aka ha iji wee bֱr  ֱnd֗  isi kֱa. 

Nd  ֗ kֱ c֙hukwu ֱ ka g֙bara ֙ h rֱ  ֱnwere usoro pֱr  ֱ iche ha si enweta ihe ha ch֙r  ֙nôaka 

nd֗  kֱa ha. Ha na-ekwe ha nkwa na ֙ b rֱ  ֱna onye nye Chineke, Chineke enye ya nke karr֗  ֗

ihe o nyere ya. Ha na-ekwe nd֗ kֱa ha nkwa ֗b  ֱide na ֗ba ֙ garanya ngada nga ma ha gaa 

nôihu na-enye Chineke. Na Bekee ha na- s̈֗ kar֗, óThe more you give the more you receive.ô 

Mgbe ֱ f d֙ ,ֱ nd֗  a na-agwa nye onyinye a bֱ mֱ  ֱogbenye ahֱgh֗  t tֱ rֱ  ֱrachaa. ְ f d֙  ֱa 

na-agwa kֱ  ֙mkpֱ r  ֱnke okwukwe mgbe ֱf d֙  ֱahֱ gh֗  ihe ha riri wee b֗a ֱ ka. 

Nd  ֗ kְa Mmֱ  ֙Ns֙  eset֗ala aka nôekpere g֙w gֱw  ֙ns֙  ha nke na ha na-agw֙ kwu ala, 

n֙ d֙  ֱakֱ  na ֱ ba, wdg. Nôebe ha n,֙ ֙  b gֱh֗  naan֗ mmadֱ  na-ar֗ a ֙ r a֗, kama mgbe ihe siri 

ike na mb¨ b֙ lֱa, mara na ala ha na-ar֗ a ֙ r a֗. Mgbe ֙ n d֙  ֱakֱ  na ֱ ba gbap֗ara, mara na ֙ 

na-ar֗ a ֙ r a֗. Ebe e ji akwado nke a b  ֱihe e dere nôakwkֱw  ֙nôIhe E Mere nke abֱ֙ isi nke 

asaa, amaokwu nke iri na an֙; ó ֙b rֱ  ֱna nd֗ m, bֱ  nd֗  akp֙ kwas֗r  ֗ha aha m, eweda onwe-

ha nôala, kpe ekpere, ch ֙ iru m, si nôzֱ  ֙ j֙  ֙ha nile laghachi; Mֱ onwe m gesi kwa nôelu-

igwe nֱ r ,ֱ  baghara ha nmehie-ha, me ka ala-ha d֗r  ֗ ndֱ .ô֘ b  ֱebe a ka nd֗ kֱa g֙bara 

h֙ rֱ  ֱ gbadoro ֱ kw  ֱ na nkwenye ha na ala Na֗jiria n  ֙ na nnukwu ֙ r a֗ nôihi mgbago 
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mgbago ֙ n  ֱah֗a ihe niile na-agbago nôaha֗, e nwegh֗ nchekwa, e nwegh֗ r֙ ,ֱ r֙ a֗ ֙ j֙ ֙d  ֗

iche iche tinyere HIV, ebola nke ka lara ala, korona, mmegbu ֱ m  ֱ ogbenye, mpֱ  na 

aghֱ gh֙ , wdg. Ha kwenyere  na mgbe nsogbu nd ֗Na֗ jiria malitere bֱ  mgbe e mere ֙gbak֙  

ngosi omenala a kp֙r  ֙óThe Second Worldôs Black and African Festival of Arts and Culture 

(FESTAC)ô na Jenuwar ֗af֙  1977. Ha weere ya na nnabata Na֗jiria nabatara mmemme ahֱ 

na Na֗jiria b  ֱnnabata mmֱ  ֙ j֙֙ ֙d  ֗iche iche. ֘  b  ֱya kpatara na ha na-ahazi usoro ekpere 

d  ֗iche iche gbasara ֙n d֙  ֱ j֙֙ ֙Na֗jiria ka Chineke nôonwe ya jiri aka ya dezieere any  ֗ihe 

any֗ kpacha anya emebi nôala any.֗ Ihe any֗ amagh֗ b  ֱna ihe ֙  s֙ r  ֙s֗  kpee nôekpere ma 

nd֗  n  ֙nôisi enwegh ֗mmֱ  ֙ iji egwu Chineke ch֗ ala any֗, ihe na-ebe ta a na Na֗jiria ga-

ad֗gide, ma Chukwu ekwela. Nsogbu Na֗jiria ta a bֱ  c֙h֗ ch֗  j֙֙ ֙na f֙ nf j֙u akpa nôaka nd ֗

na-ach֗ any֗. bְ c֙h֗  b֙ lֱa t֗  ֱ egwu Jehova batara nô֙ch֗ ch֗  Na֗ jiria mara na ihe ad֗la 

mma. Nôihe d ֗ ka etiti af֙  1980, Benson Idahosa agaalar֗ ihe d֗ ka mba iri asaa na isii 

nô֗gbasa ozi ֙ ma. Mgbe ahֱ ka  ֙ d t֙ara nd֗ kֱa g֙bara ֙ h rֱ  ֱ fֱ d֙  ֱ nd֗   ֙ z rֱ  ֱnôֱl  ֙

akwֱ kw  ֙nke onwe ya ebe ֙ na-azֱ puta nd֗ mgbasa ozi d֗  na Binin. Idahosa tere David 

Oyedepo mmanֱ nô֘g s֙tֱ  1988 d֗ ka Bish֙ p  ֱnd֗  kְa Mmֱ  ֙Ns֙  d  ֗na mgbago ugwu. 

Nôaf ֙ 2014, otu magaz֗n nch֙cha e nwere nôAmerk֗a depֱ tara na ֙  b  ֱ Oyedepo bֱ 

kֱ c֙hukwu kara nwee ego na mba ֱwa niile nôaf ֙2014. Idahosa gbadoro ֱ kw  ֱna nkֱ zi ibi 

ndֱ  agamnihu na ֗kpata akֱ kar֗ a ndֱ  d֗  ֗ns֙  b  ֱ dֱ d֗  ֗W. F. Kumuyi malitere ֗k zֱi nôaf ֙

1981. Kumuyi ka n֙kwa nôelu nkzֱi d֗  ֗ns֙  ahֱ  ruo ta a. Odee a na-ekpupuru Kumuyi okpu. 

Nd  ֗malitere ozi ֙ ma na ֱ ka ֙ gbara ֙ h rֱ  ֱd  ֗ iche iche na-ejikar֗  Amer֗ ka ama atֱ, na ihe 

kpatara Amer֗ka ji aga nôihu b ֱna ha bֱ mba n֙  nôokpuru Chineke. Mana t֙ tֱ  ֱnd֗  ahֱ  na-

ezi ozizi a amagh֗ ihe omimi  kwalitere ֙n d֙  ֱakֱ  na ֱ ba nd֗ Amer֗ ka na etu ha si d֗ uchu 

ichekwa ya. ֘ t tֱ  ֱnd֗  kֱ c֙hukwu ji Amer k֗a ama atֱ  s֗  na ֙  b rֱ  ֱna any֗ ekwe ka Chineke 

weghara ֙ n d֙ ,ֱ n֙ d֙  ֱakֱ  na ֱ ba any֗ ad֗  ka nke nd֗ Amer֗ ka. Mana ֙  d  ֗mma ka any֗ 

mata na any֗ hapֱ  ime ihe kwes֗r  ֗ka any֗ mee gbasara ֙n d֙  ֱakֱ  na ֱ ba any֗ ma gbasoo 

naan֗ ekpere na o nwegh֗ ebe any֗ ji azֱ  aga. Enoch Adeboye nke malitere óRedeemed 

Christian Church of Godô so na nd ֗k zֱiri dֱ  ֗nk zֱi a any֗ na-ekwu maka ya nôoge ah.ֱ 

 

Etu Ihe Si Gbata Kw rֱ  ֱNôְka Mmֱ  ֙Ns֙  Ta a 

A ga-as֗kene na mgbe mgbanwe malitere nôije ozi nd ֗ kֱa Mmֱ  ֙Ns֙  b  ֱnôoge otu onye ozi 

Chineke bֱ Benson Idahosa malitere ije ozi ya bido na 1939 ruo 1998. ְ d d֗  ֗ nnukwu 

agamnihu Idahosa nwere ma nôak ֱ na ֱ ba ma nôije ozi ya d ֗ ka onye nkwusa agamnihu 

mere ka ֙ t tֱ  ֱnd֗  ozizi tֱ ghar֗a ihu nôozizi mb ֱha bֱ  mgbapֱ ta mkpֱ r  ֱobi ma che ihu 

nôozizi agamnihu na inweta akֱ na bֱa d֗ ka zֱ  ֙ e si egosipֱta amara Chineke na ndֱ 

mmadֱ . Any֗  as֗gh֗  na ֙  b  ֱas֗, mana ֙  b  ֱya kar֗r  ֗ozizi maka ndֱ ezi omume? Benson 

Idahosa bֱ onye malitere óChurch of God Mission Incorporatedô ziri ozi dara dֱa gbasara  

agamnihu, ֙ r  ֱebube na okwukwe d֗ ndֱ  nke mere ka ֙t tֱ  ֱnd֗  nzisa ozi ֙ ma soro ֱkp rֱ  ֱ

ya. Idahosa na-akֱ zi na nd֗ nke Kristi kwes֗r  ֗ m֗ata usoro e si enweta akֱ na bֱa na 

agamnihu iji kpori ndֱ nôozuzu oke. Idahosa kwuru na ya agaghz֗i anya ֱ gb֙  ala nwere ֙n  ֱ

zֱ  ֙abֱ  ֙b  ֱnke juputara ebe niile nôoge ah ֱkama na ֙ b zֱi nke ֙ n  ֱ zֱ  ֙an֙  ka ֙  ga-ebido 

gbaba d֗ ka mesedisi na pijootu.  ֘ d s֙iri aka na nt֗ ike ka nd֗ nke Kristi kw sֱ֗  iji ego 

k r֗ k֗ r֗  ֗akwֱ  otu ֱ z֙  nôֱz  ֙iri na onyinye nd֗ z֙ .֙ O kwuru na onye ֙  b lֱa kwes֗r  ֗ d֗  ֗na-eji 
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ego akwֱkw  ֙gbagotere enye Chineke onyinye. Mana o chefuru na o nwere nd ֗enwegh֗ 

ego k r֗ k֗ r֗  ֗ahֱ  ma ya f֙ d  ֱnke akwֱ kw .֙  

 

Nôoge Naj֗iria na-agabiga nnukwu ֙ch֗ ch֗  nch֗gbu nôaka Gen. Sani Abacha bido nôaf ֙1993 

rue 1998, nd֗ kְa Mmֱ  ֙Ns֙  j rֱ  ֱitinye aka nôihe gbasara gooment ֗na ֙ ch֗ ch֗  mana ha 

gara nôihu na-ezisa gbasara ֙r  ֱ ebube na agamnihu mmadֱ.  ֘ b  ֱ ya kpatara ֙ t tֱ  ֱ nd  ֗  

nd֙ r  ֙nd֙ r  ֙ c֙h֗ ch֗  ji were ֱ ka nd֗  a d֗ ka ebe mgbaba nwere ike izo ha na ego ha zutere 

nôohi na g֙m֙ent֗. t֘ tֱ  ֱnôime ha gbabara na óRedeemed Bible Church of God (RCCG). 

Ebe ֙  b  ֱ na nd֗ kְa Mmֱ  ֙Ns֙  enwegh֗ ike ime ihe ֙  b lֱa gbasara ֙ch֗ ch֗  j֙֙  ֙ Sani 

Abacha, mana ha nwere ike n֗abata nd֗ zuru ego na g֙ m֙ent֗ ya ma chekwaa ha.  

 

Penticostal Fellowship of Nigeria (PFN)  

PFN bֱ  otu e wubere nôaf ֙1985 ka ha gbaa mb֙ h  ֱna ֱ ka niile nd֗  mejuputara ya d֗ nôotu 

ma na-eje ozi d֗ ka ebumnobi Kristi ji wube nzuk֙  si d֗ . Mana ajֱ j  ֱd֗֗r  ֗any֗ b  ֱ- óOtu a o 

mejupֱ tara ebumnobi a e ji wube ya tֱmadֱ  nôebe o metutara ikwusa Kristi ma zipֱ ta Kristi 

nôomume kwa bֱ c֙h֗  ndֱ  any֗?ô Mgbe any ֗k w֙achara ihe ֱf d֙  ֱany֗ ch֙ p tֱara gbasara 

nd֗  kֱ c֙hukwu ְ ka Mmֱ  ֙Ns֙  fֱ d֙ ,ֱ onye ֙  b lֱa ga-eji ire ya gֱ  ֙eze ya ֙n .ֱ 

 

A magh֗ etu a ga-esi na-ak֙  na onye ֙ z zֱ  ֱatֱ r  ֱChineke kwes֗r  ֗ b֗  ֱonye inye aka nye 

mֱ  ֱogbenye nd֗ n  ֙na nzuk֙  ya ga-esi chee na ֙  b  ֱinwe ֱ gb֙  elu nke aka ya bֱ ihe kacha 

mkpa imepֱta na ndֱ a. Nôebe nd ֗ kֱ c֙hukwu ְ ka Mmֱ ֙Ns֙  n ,֙  ֙d z֗  ֗ka a ga-as֗ na 

inwe ֱ gb֙ -elu na mahadum onwe bֱzi ihe as֙m mpi ta a. ֘  b gֱh֗  na ihe nd֗ a bֱ  ihe ֙ j ,֙ 

kama mgbe e nwere ֙t tֱ  ֱnd֗  e kwes֗r  ֗ z֗  ֱnôakwkֱw  ֙b  ֱnd֗  o nwegh֗ ka ֙  ha ha, ֙  b rֱ  ֱ 

z֗  ֱ gֱb֙  elu bֱ  ihe ka mkpa. Nke a adabagh֗ adaba. ֖z  ֱ esteti aghara aghara, inwe 

akatamkpo ego nôlֱ  ֙ b֙a ego na ֗gba alֱ kwagh֗ m nôetiti nd ֗ kֱ c֙hukwu na nd֗  nwunye ha 

b zֱ  ֗ ihe na-eme ka ֙ t tֱ  ֱna-ajֱ  ma nd֗ kְa Mmֱ  ֙Ns֙  ekwenyekwara nôihe ha na-ezisa 

nôezie ka ha b ֱ naan֗ nd֗  soro okwu ֙ n  ֱ m ma g֗ esokwala omume m. Mgbe etebegh ֗

nnukwu aka, onye bֱ onye isi PFN ma bֱr kֱwa onye isi CAN gara ֱl  ֙ ikpe maka na e ji 

gֱb֙  elu ya buje ego d֗ nde D֙ la iteghete na ֱma mba ofesi nôzֱ  ֙ezigh֗ ezi na nzuzo. Ihe e 

ji nweta ֱ gb֙  elu a bֱ  maka na ihe a mere na Saֱ t  ֱAfr k֗a; ֙  b rֱu na Na֗jiria ebe a na-abata 

dֱ  ֗ihe ֙  b lֱa, o nwegh֗ onye gaara ֗s֗  ya yaa. Ihe bֱ iwe nd֗ mmadֱ  mgbe a nֱr  ֱ ӡֱr  ֱa bֱ  

na ֱ gb֙  elu bֱ  nke nd֗ kֱa bunyere ya maka mgbasa ozi m֙a mgbe e meere ya mmemme 

icheta na ֙ gbaala af֙ iri an֙   ֙n r֙ l֙a nôije ozi nke Chineke b zֱi ihe e ji na-etinye aka nôdֱ  ֗

mpֱ  d  ֗etu a. Iwu mebere ya na ֙ b rֱ  ֱna nd֗ ohi nara mmadֱ  gֱb֙ -ala ya, jiri ya jee ohi 

ebe ֙ b lֱa, ֙  b rֱ  ֱna onye nwe ya ejegh֗ ozugbo mee ka nd֗ uwe ojii mata nke a, a ga-ewere 

na  ֙maka arֱ ahֱ . Nke a ֙  b  ֱ zֱ  ֙nwa otu Kristi si agba mb֙ ka a chֱ  ֙mpֱ  d  ֗nôala any ֗

taa? 

Nôala Igbo niile, nd ֗ kֱa kat֙ lik na Anglikan bֱ  nd֗  nke mbֱ  nôihe gbasara agmֱ akwֱ kw  ֙

ruo ma ta a.  ֘ b  ֱ ya kpatara na ha nwere ֙t tֱ  ֱ lֱ  ֙ akwֱ kw  ֙ mahadum, seminar֗ na 

k n֙vent  ֗d  ֗iche iche nôala Igbo.  ֖gakwaa nôakkֱ  ֱ r֙  ֱmmepe nd֗ z֙  ֙ha n֙ kwuaz  ֗ya. Iji 

ma atֱ  ha nwegas֗r  ֗ lֱ  ֙ g֙w ,ֱ lֱ  ֙ebe a na-azֱ  nd֗  enwegh֗ nne na nna, ul֙ mmepֱ ta akֱ , 

ul֙  akֱ  wdg. Nôagbanyegh ֗akatamkpo ego si nôebe nd ֗a apֱ ta, o nwenubegh֗ kֱa ma ֙  b  ֱ

Day֙ sis ֙ b lֱa zֱ r  ֱ gֱb֙  elu bunye ֱ k c֙hukwu ma ֙  b  ֱ bish֙ p .ֱ O nwegh֗ kֱ c֙hukwu 
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Kat l֙ik ma ֙  b  ֱAngl k֗an nwere esteti na Na֗jiria ma ֙  b  ֱna mba ofesi mana ha na-ahֱ  ego 

nôijeri nôijeri kard֗ a֗r֗  nd֗  kֱa ֙ gbara ֙ h rֱ .ֱ 

O nweela mgbe otu Poopu ֱka Kat֙ liki banyere ֱ gb֙ -elu gaa mba ֘sֱ t rֱelia. O so ֱgb֙  elu 

h֙a mana onye a bֱ onye na-ach֗kwa ihe kar֗r  ֗ k֙ara nd֗ kֱa na ego e nwere na mba ֱwa 

niile. Nôaf ֙2014, Poopu Francis bara gֱb֙ -elu ֙ ha jee etiti ֙w wֱa anyanwֱ. ֘  b gֱh֗  gֱb֙ -

elu nke aka ya. G֗n  ֗ ka any֗ nwere ikwu gbasara nke a nôiji tnֱyere etu nd֗ kֱa g֙bara 

h֙ rֱ  ֱsi azֱ  gֱb֙  elu aghara aghara ebe ha makwa na nd֗ kֱa ha ֱ f d֙  ֱahֱ gh֗  nri n֙  ֱha 

riri. Ked  ֱmaka mahadum d֗ iche iche ha ji otu ֱz֙  nôֱz  ֙iri mֱ  ֱogbenye rֱ, mana etu e si 

wego ֱ gw  ֙akwֱ kw  ֙ha, ֱ m  ֱogbenye a tֱr  ֱ tֱ  ֱmahadum nd֗ a enwegh֗ ike k֗w  ֱ gֱw  ֙

akwֱ kw  ֙ mֱ  ֱha na ha. Mgbe gara aga, Poopu Francis kw ֱnôama d֗ nôiro na-ekwu okwu 

nôenwegh ֗ nd֗  r֙  ֱ nchekwa gbara ya gburugburu  iche ya nche mana ֙t tֱ  ֱ nd֗  isi kֱa 

g֙bara ֙ h rֱ  ֱ na-ekpoghar֗ nd֗  uwe ojii ebe niile ka a ga-as֗ na ha bֱ nd֗  na-ach֗ na 

g֙m֙ent֗. 

Nôebe  ֙metֱ tara agֱm akwֱ kw ,֙ ֱ ka Kat֙ liki  na Ang֗l k֗an n֙  nôihu nôihe gbasara inye nd ֗

nchֱ  aja ֙ z zֱ  ֱagֱ m akwֱ kw  ֙zuru oke tupu e chie mmadֱ Fada ma ֙ b  ֱ kֱ c֙hukwu. O 

pekata mpe, Fada ga-enwetago skuul saat֗ tupu o jebe seminar֗ ukwu. Tupu ֙  b rֱ  ֱFada 

kp m֙kwem ֙  ga-enwetago nzere digirii na Filos֙fi. Nôotu aka ahֱ nd֗  Angl k֗an nôd֙  ֗nso a 

emeela ya na a gagh֗ anabataz֗ iji diploma chi mmadֱ kֱ c֙hukwu, na opekata mpe mmadֱ 

ga-enwe nzere digirii na Ti֙l j֙i nke a kp֙ r  ֙ óBarchelor in Theologyô (B.TH) tupu e chie ya 

kֱ c֙hukwu. Usoro ֙h rֱ  ֱa malitere nôaf ֙2015 nke a ka gara aga. E wezuga nke a,  ֗ga na-

ahֱ  nd֗  nchֱ  aja Kat֙ liki na Ang֗ l k֗an nôebe nd ֗a: nkֱ zi nôlֱ  ֙akwֱ kw  ֙ m֙ mֱ  ֱakw kֱw  ֙

ns֙ , lֱ  ֙ akwֱ kw  ֙ m֙ mֱ  ֱ maka Chukwu (theology), ֙m mֱ  ֱ Sa֗k l֙ j֙i, Fisikisi, mmebe 

iwu, lֱ  ֙ikpe, nd֙ r  ֙nd֙ r  ֙ c֙h֗ ch֗ , g֗basa ozi nôikuku na redio, TV na akwkֱw  ֙akֱ k ,֙ lֱ  ֙

g֙w ,ֱ wdg. Naan֗ ihe ֱ l  ֙akֱ  ka a nagh֗ ahֱ kar֗  nd֗  nchֱ  aja nôihi na r֙  ֱd  ֗ebe ahֱ agagh֗ 

enye ha ohere ֙ b lֱa ije ozi ha. Mana o nwegh֗ etu ֗  ga-esi hֱ  onye nchֱ aja Kat֙ liki ma  ֙

b  ֱAng l֗ k֗an ji asambo ad֗gboroja akpaghar֗ d  ֗ka o juru na ֱka ֙ gbara ֙ h rֱ .ֱ Nd֗  nchֱ  aja 

Kat l֙iki na Ang֗ l k֗an ka ֙ n  ֱ g֙  ֱha ka na nd֗ nwere nzere Ph.D. sitere na mahadum nd֗ a 

ma ama na mba ֱwa niile. Mana ihe d֗ ka óAssemblies of God Missionô  nôoge gara nwere 

mgbe ha n֙ na nd֗ kwe ma nd֗ ekwegh֗ mgbe ha na-az֙  k֙wa onye ga-abֱ  óGeneral 

Superintendent.ô  Onye isi ha nwere nzere PhD nôoge ah ֱji aka ya tube onwe ya ugo na ya 

b  ֱprofes֙  ebe ֙  b  ֱna o nwenubegh֗ mahadum ebe ֙ k zֱiri nk zֱi kamgbe o ji pֱ ta ֱ wa. ֘  

d  ֗ mkpa ka any֗ mata na mmadֱ enwegh֗ ike b֗  ֱ pr f֙es֙  ma  ֙ b rֱ  ֱ na o nwegh֗ lֱ  ֙

akwֱ kw  ֙mahadum ebe ֙ na-akֱ zi ma ֙  b  ֱebe o nwe nôonwe ya (Proprietor).  ֘b gֱh֗  

naan֗ ya bֱ  ebubo e boro ya. E kwuru na o nwere elekere aka  ֙z rֱ  ֱihe ruru D֙ la Amer֗ka 

puku isii. ֘  b  ֱnd֗  kֱa ya gbara ihe nd֗ a niile any֗ na-ekwu maka ha nôanw ֱka ֱ wa soro 

h  ֱ ihe onye Chineke kp֙r  ֙ ka   ֙ ch֗ kwaa igwe atֱr  ֱ na-eme onwe ya. ֘  b  ֱetu a ka o 

kwes֗ri ka  ֙na-ad֗ ka  ֙ga-abֱ  onye amagh֗ me ֱ wa ahֱ  ya. Mgbe ihere mechara ya, ֙ 

gagh֗ etinye aka na ya ֙z .֙  ֘ marakwuo na ihe any֗ b a֗ra abֱgh֗  c֗hֱ  akֱ  na ֱ ba na ihe d֗ 

nôime wֱa kama na any֗ b a֗ra gbasaa ala eze Chineke. Nke a ga-emekwu ka any֗ wepֱ  aka 

nôֱd  ֗mpֱ  na aghֱgh֙  d z֗  ֗ugbu a nôetiti nd ֗nke Kristi, t mֱadֱ  nd֗  kְa Mmֱ  ֙Ns֙  d  ֗ka 

k֗wa iko, iji zֱ  ֙mp  ֱenweta ego, ֙r  ֱebube a kwadoro akwado, iji ֙gw  ֱad֙ ta nd֗ mmadֱ , 
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g֗ba alukwagh֗ m, wdg. G֗n  ֗ z֙  ֙ka any֗ na-ezisa mgbe nd֗ kֱa any֗ ch֙ p tֱara na any֗ b  ֱ

nd֗  soro okwu ֙n  ֱm, esola omume m? 

mְ  ֱogbenye ga-ekute ume ndֱ ma ֙  b rֱ  ֱ na nd֗ kֱa g֙bara ֙ h rֱ  ֱ nwere ike iji naan֗ 

pasent֗ iri abֱ  ֙nôihe ha na-enweta eleta ha anya. Mana o nwegh ֗onye na-ajֱ  ha ase. Ebe 

nke a na-enye mֱ  ֱogbenye ¨kpa osikapa enye, ya b ֱna óSynagg֙ue Church of All 

Nationsô nke T.B. Joshua malitere, a na-agba mb֙ na-ezi ֱ wa niile etu ha si ebunyegas֗ ha 

mֱ  ֱogbenye mana ha anagh֗ egosi ֙ hanaeze etu ha si enweta ego. Gn֗  ֗kpatara e ji ezo nke 

ahֱ ? 

Otu onye a na-ekpupuru okpu nôetiti nd ֗ kֱa ֙ gbara ֙ h rֱ  ֱruo ma ta a bֱ  W. F. Kumuyi, b  ֱ

onye isi óDeeper Life Bible Churchô nôihi na kamgbe ֙  malitere nzisa maka ndֱ d  ֗ns֙ , ֙  b  ֱ

na ya ka ֙  ka n֙  ruo ma ta a.  ֘  nagh֗ etinye aka na ndֱ aghֱ gh֙  na mpֱ  nd֗  z֙  ֙na-etinye 

aka na ya. 

 

Nd  ֗ kְa Mmֱ  ֙Ns֙  na As sֱֱ  Igbo  

As sֱֱ  e ji mara nd֗ kְa Mmֱ  ֙Ns֙  b  ֱBekee. Ebe ֙b lֱa ֙  s֙ r  ֙ha n֙ r  ֙nôime obodo,  ֗ga-

ach֙ p tֱa na ha ga-an֙  ebe ahֱ na-etika Bekee ka a ga-as֗ na echi ad֗gh֗ . Ha chefuru na o 

nwegh֗ ihe mmadֱ ga-agh֙ta nôassֱֱ  z֙  ֙kar֗a nôassֱֱ  nke nne ya. Nd֗ agbֱ r  ֱ z֙֙  d  ֗ka 

Aw sֱa, Yoruba na nd֗ z֙  ֙maara nke a mana nd֗ nke n֙  nôala Igbo nôagbanyegh  ֗na ha bֱ 

nd֗  Igbo, a gagh֗ anֱ  Igbo nôn֙  ֱha tֱ madֱ  nôoge ikpe ekpere. Ha nwere ike jiri Igbo mgbe 

fֱ d֙  ֱnôime obodo mana a ba֗zie nôekpere, ha amalite Bekee ha. Amagh ֗m ma ֱ f d֙  ֱnôime 

ha eche na Chineke anagh ֗ anֱ  ekpere e kpere nôIgbo?  ֘ b  ֱ ya kpatara na ֙ n  ֱ g֙  ֱ nd֗  

okenye ka na ֱka nd֗ izizi kar֗ a na nke nd֗ agba ֙ h rֱu maka na ֙ b  ֱha ka na-enwe mmas֗ 

nôIgbo kara֗ ֱ m  ֱagb֙  h֙ rֱ  ֱnd֗  che na Igbo bֱ asֱ sֱ  nd֗  mgba eke, na nd֗ jikwu ya ekpe 

ekpere bֱ nd֗ ³t³.  ֘d  ֗mkpa na a ga-eji asֱ sֱ  Igbo kp r֙  ֙ihe ma nôekpere ka  ֙ghara ֗nw .ֱ 

O nwegh֗ asֱ sֱ  e ji kpe ekpere Chineke anagh֗ anֱ . Ka any֗ cheta na onye kp֙  ֙ b֙a ya 

mkp֙ k r֙ ,֙ ֱ m  ֱaka ejiri ya kpoo nt .ֱ 

 

Nch k֗ t֙a 

Ederede a abֱgh֗  iji kat  ֙ije ozi nd֗ nke Chineke e nwere na ֱka ֙ gbara ֙ h rֱ  ֱkama ֙  b  ֱiji 

kp g֙hachi nd֗ nke Kristi azֱ  nô֗h nֱanya mbֱ nd֗  a mֱ r  ֱ h֙ rֱ  ֱnôime Kristi ji gbasa ozi 

m֙a iji z֙ p tֱa nd֗ na-ala nôiyi. Okwu Chukwu  ֙b lֱa mmadֱ  kwuchara mana o megh֗ ya 

eme d֗ ka asֱ  a bֱ r  ֱnôaja lara nôiyi. Odee a kpebikwara d ֗ka Daniel na ֱm  ֱnne ya na ya 

agagh֗ ekwo maka ego na akֱ nke ֱ wa a enwegh֗ ebe o du mmadֱ eje merֱ  ֙onwe ya nôaj ֙

oge a.  

Ihe kpatara nd֗ nt  ֙ji megide t֙ bakwuo nd֗ nke Chineke bֱ nôihi etu ha si ebughar ֗ gֱb֙  ala 

ndekwuru nde na֗ra akpaghar֗. fְ d֙  ֱkwo maka ya che nôamagh ֗ ama na ihe e ji ama 

kֱ c֙hukwu na-eme nke ֙ma bֱ  dֱ  ֗nnukwu ֱ gb֙ -ala o nwere. Mana nke a abֱgh֗  ezi okwu 

maka na ֱk c֙hukwu nwere ike  ghara inwe ֱgb֙ -ala mana ֙ ka ga-enwe ugwu na ns֙p rֱ  ֱ

ma ֙  b rֱ hֱaa na ֙ na-eje ozi ya nôt֗  ֱegwu Chineke ma na-akwanyere onwe ya ugwu.  

Ebe ֙  b  ֱna Kristi b a֗ra kֱ zie na mmadֱ agagh֗ enwe ike ife nna ukwu abֱ ֙nôotu oge,  ֙

ga-aka mma na nd֗ nke Kristi h֙r֙  ֙ife Kristi hapֱ  ego. Ego ga-ab֗a ma oge ya rue. 
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 ֘b rֱ  ֱna onye ֙  b lֱa ga-abֱ r r֗  ֗ g֙aranya, ֗ mara na ihe P֙ l֙ na nd֗ ozi mbֱ  zisara ezigh֗ 

ezi. Odee a ga-ach֙  ka mmadֱ h tֱa ederede a d֗ ka ihe ֗ma aka nôihu nke nwere ike m֗anye 

ya ka o dee ederede nke  ֙ga-ak֙ wa ebe ije ozi Jiz֙s hibere isi nôk֗pak֙ ba akֱ  na ֱ ba niile 

d  ֗nôֱwa a. O nwegh֗ ihe Jeso b  ֱonye nlere anya any֗ nwere rukwee ֙ nw  ֱya nôagbanyegh ֗

na e nwere ֱgb֙  ala na ֗ny n֗ya ibu d֗ oke ֙ n  ֱah֗a nôoge ah.ֱ 

 ֘b rֱ  ֱna e nwegh֗ ncheghar֗ nôebe nd ֗ kֱa ֙ gbara ֙ h rֱ  ֱn ,֙ ihe ֙ j֙ ֙juru na  Na֗jiria na 

kwa nôala Igbo ga na-aga nôihu nôihi na Chineke anagh ֗ anara aja onye mmehie. ֘ b  ֱ

eziokwu na ebumnobi e ji nwee kֱa g֙bara ֙ hֱ ֱ akpֱ l֙a af֙  nôala. Mana any ֗ niile 

gbanwee omume any֗, ihe ga-ad֗ mma na Na֗jiria na kwa nôala Igbo. 
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Abstract 

This paper focused on the effect of culture shock on Igbo immigrants in the diaspora. The 

paper looked at the inevitability in manôs migration from one place to the other, and the 

reasons behind such 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 well-being. The paper went further to explore the psychological 

experience of these migrants as a result of culture shock with its consequences, whether it 

has impact negatively or positively to the tenets of the Igbo culture and Nigerian society.  

Theories were used to chronicle the merits and demerits of migration and culture shock on 

the psychological well-being of man. For the Igbo in the diaspora to adapt favourably to the 

Western culture, strategies to manage and reduce the culture shock become imperative. 

Finally recommendations were made among others that the Igbo 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 aspects, material and non-material culture. Material culture is the 

symbolic aspects of peopleôs culture which range from the native attire, beads and cowries, 

artifacts, carved woods, cultural gongs and drums to the food preferences. While non-

material cultures are the peopleôs norms and values, cultural etiquette, and the moral code of 

conducts that are instruments of rules and regulations that guide a particular group of people. 

mailto:abamaranc@yahoo.com
mailto:chitex5021@yahoo.com
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Culture shock is a psychological experience which 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 stress experience. Establishing connection between 

different cultures is as old as mankind. Some people raised up in their culture of origin trans-

locate for different purposes, like business, education, or visit. Their host society accepted 

them if they were generous or opposed them if they came for loot or to take over their 

territory. Culture shock can be defined as a set of emotional reaction to the loss of perceptual 

reinforcement from oneôs own culture, to new cultural stimuli as well as the 

misunderstanding of new and diverse experience, (Bennet, 1998:215). As the world 

advances in intellectual know-how by increasing intercultural connections, 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 its malfunctional impact 

and increase the chances of cultural experience (Haris & Moran, 1991). Immigration 

refugees, going abroad as students, tourists, traders, or even individuals moving from one 

part to another part of the country with different culture may experience a culture shock. 

Culture shock on the other hand implies a disorientation that occurs whenever an individual 

moves from his or her immediate, known and comfortable surroundings to an environment 

that is substantially different (Brislin, 1990). It may occur when an 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. This often 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 bring their 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 

interaction problems with the host. These cultures become subtle and difficult, leaving the 

sojourners in a state of ambiguity and uncertainty. The sojournersô responses include 

frustration, anxiety, anger, uncertainty, extreme nostalgia, 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 learning about them can 

cause fatigue. The new culture reduces an individualôs ability to function with the expected 

degree of proficiency which causes loss of self-esteem. In case of foreign graduate students, 

their past accomplishments are not recognized by and large. This makes their status lower in 

the hierarchy of the society and 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 communities. The international student may not fit in the new 

learning environment and experience what is called óeducation shockô as coined by Hoff 

(1979). 
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Hamounda (1986) identified the following academic adjustment problems of international 

students: adviser-related difficulties, discrimination, instructor-related difficulties and 

university-system difficulties. The symptoms of culture shock can appear at different times. 

Although one can experience real pain from culture shock, it is also an opportunity for 

learning 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 when two groups come into 

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 or more autonomous cultural 

systems. Acculturative change may be the consequences of direct cultural transmission; it 

may be derived from non-cultural causes such as ecological or demographic modification 

induced by an impinging culture (Social science, Research council, 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, there is a division of culture both ways (Park, 2014). 

There are so many ways by which culture 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 contact. 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 psychological acculturation 

and acculturative stress. These acculturative stress and environmental problems can affect 

peopleôs health. People from different culture dogmatize their problems. That is, their 

problems are communicated through physical complaints. Their physical complaints 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, 1974). 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 may involve 

individuals, family units or large groups. The human migration has continued under the form 

of both voluntary migration within oneôs region, country or beyond and involuntary 

migration which includes the slave trade, trafficking in human beings and ethnic 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 referred to as settlers or colonists, while 

populations displaced by immigration and colonization and wars are called refugees.  

The Igbo of Eastern Nigeria are widely travelled ethnic group. They can be found in many 

countries of the world, and most of them usually experience 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 them who are 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 they can easily secure employments over 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 are the Igbo living in different countries outside their country of 

origin. The Igbo in the diaspora, both educated and uneducated earn their living outside their 

country of origin. They usually come back occasionally to contribute to the physical and 

moral developments of their towns and states. The Igbo in the diaspora can contribute 

effectively to the developments of their communities and states if they can deal with culture 

shock in their various countries of residence and learn the essential things that will help in 

developing their various communities. But unfortunately most of them end up involving 

themselves in dirty deals that are against the rules and regulations of their various countries 

of abode. They usually involve themselves in illicit money making through drug trafficking, 

advanced fee fraud and armed robbery, quite a few are into legitimate employments and 

private businesses. The nefarious activities of Nigerians abroad have given the country a bad 

name among the international 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 different types of aggression. One important distinction separates impulsive 

aggression from instrumental aggression (Berkowitz, 1993; Capraral, 1996). Impulsive 

aggression is produced in reaction to situations and it is emotion-driven: People respond 

with aggressive acts in the heat of the moment. Instrumental aggression is goal-directed (the 

aggression serves as the instrument for some goal) and cognitionïbased: People carry out act 

of aggression, with premeditated thought, to achieve specific aims. Research has confirmed 

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 likely to score 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 not all types 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. In some situations, even the most mild-mannered 

individuals will perform aggressive acts. We now look at the type of situations that may 

often provide the triggering conditions for aggression. According to frustration-aggression 

hypothesis, frustration occurs in 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 be a direct blockade of a personôs movement 

toward a defined goal. When oneôs motivation is blocked, it produces irritable and uneasy 

feelings within the individual when it persists; the victim is aggressively pushed to seek 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 social learning is used. Social learning theory had its 

origins in the behavioural writings of Ivan 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 personality 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 modelling.  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 leading figure in social 

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 the sum total of 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 (b) He emphasizes the importance of cognition in 

personality. Bandura (1977) portrays us as playing an active role in our own lives by stating 

that social learning is an example of reciprocal determination: Not only is a personôs 

behaviour learned, but alsothe social learning environment is altered by the personôs 

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 to us and will hence be teaching us very different things about social 

relationships. The aggressive, over-confident 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 covert responses that are 

reliably elicited by an individualôs reinforcement history. Learning theory approaches 

suggest that people are different because they have had different histories of reinforcement. 

According to behaviourists, conception of personality developed by a team of Yale 

University Psychologists headed by Dollard and Miller, Mower, & Scars (1939), Dollard, 

Miller et al introduced concepts such as learned drive, inhibition of responses, and learned 

habit patterns.  Similar to Freud, they emphasized the roles of 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 that is reinforced by repeated tension reduction.    

To Freud, people have a need to aggression that must be relieved. According to frustration- 

aggression hypothesis, people are angered only in response to frustrating or other adverse 

circumstances. In contrast Bandura (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 aggressive, 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 Nigerians especially the Igbo 

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). Cognitive dissonance 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 feeling of discomfort 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 culture 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 Festingerôs theory of cognitive dissonance. This theory 

starts from the 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 theory because of its ability to make non-

obvious prediction that helps explain why in a British survey, half of cigarettes smokers 

therefore disagreed with non-smokers who nearly all believed that smoking is really as 

dangerous as people used to say. Most Nigerian youths of South-East extraction are usually 

not satisfied with the economic situation in the country with the high level of unemployment 

which has kept most of the able-bodied young people highly impovrished. The only way out 

of this predicament is to travel abroad to look for greener pastures. 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 society that has strict rules 
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and regulations that make it impossible for them 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 suggests that when 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 want their relations 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 people 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 contradicts our well 

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 our uncompromised 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 when one is naïve about 

the new environment. Getting information through friends that have been there before one or 

gathering resources is of great help to combat culture shock. Strategies used in managing 

culture shock include the following:  

1. The individual should 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 negative stereotype 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 practise it so that the stress of communication barrier 

lessens. 

6. The individual maintains a contact with his ethnic group in the new culture. This will 

give him a sense of belonging and reduce loneliness. 

7. Have a high confidence in oneself, set a goal and work towards achieving it, then 

evaluate oneôs progress. Follow oneôs ambition and continue the 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 much to avoid 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 Igbo in the diaspora lead to different individual reactions along peoples with different 

cultures or entities. The culture shock is a term that reveals in fact that this condition is a 

cold and stressful situation; however, despite the definitions given on culture shock 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 to organize 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, suspicion 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 

inter-human relationship, verbal or non-verbal, vary in other countries. People who pass 

through culture might show behaviours, verbal or non-verbal, that is inherent in the opposite 

society and new culture could be even taken as a crime. Therefore, it is necessary for an 

individual planning to start in a new environment, to acquire some education or principles, 

basic communications and effective social skills in the new country as well as to learn some 

points on philosophy, history, basics of society policies and philosophy 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 another (Ward et al., 2001, Pp 270, 271). 

Ultimately, the effects of culture shock for most Igbo people increased their self-confidence, 

creativity and creation of effective relationships between people of different nations and 

learning various cultures or teaching our own culture. Therefore, it is our opinion that the 

Igbo in the diaspora should be well integrated in various foreign cultures of their abode and 

enthrone cultural relativity. They should not be judgmental or look down upon any other 

culture. Above all, they should not feel that their culture is inferior to any other culture.  
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mְ  ֗Edemede 

Ji bֱ  otu nôime ihe gbara k֙p rֱ kֱp  ֱa na-ak֙ p tֱa nôr֙  ֱubi e ji mara nd֗ Ngwa. Nd֗ Ngwa 

na-ak֙ p tֱa ji ebe ֙  na-ada ֱ da mere ha ji hiwe emume ichi Ezeji iji s֙p rֱ  ֱma kwanyere 

mֱ  ֱnwoke na-arֱ p tֱakar֗cha ji nôala ha ugwu. Nd ֗Ezeji nôala Ngwa na-enwe ֙ ba ji bֱ  

anya b֗a lere iji wee tozuo ituru ugo a nôihi na  ֙ b  ֱ k֙wa e ji ama nd֗ b  ֱ dimkpa na 

g֙aranya nôoge mgbe ochie. Mana ka  ֙d  ֗taa, ֙ n d֙  ֱa agbanweela. Ji d֗ iche iche e ji mara 

nd֗  Ngwa bֱ z  ֗ ihe anya anaz֗gh֗  ahֱ  nôihi enwezg֗h֗  nd֗  na-arֱ  ha. n֘ d֙  ֱa ji n֙  nôala 

Ngwa ugbu a bֱ ihe kpaliri mmֱ  ֙nd֗  odee mere ha ji ch֙ itule n֙ d֙  ֱarֱ m֙r֙  ֱji nôala 

Ngwa, nke ugbu a na nke gboo. Nchc֙ha a ch֙p tֱara na ala Ngwa bֱ oke mba e ji ֗r pֱ tֱa ji 

ebe ֙  d  ֗ukwuu wee mara nôoge gboo, na e nwere dֱ  ֗ji d  ֗iche iche e ji mara ha, na ha na-

akwanyere nd֗ kacha arֱp tֱa ji ugwu site nôichi ha Ezeji, na ha na-eme iri ji ֙ h rֱ  ֱiji nabata 

ji h֙ rֱ  ֱnôala ha nakwa t֙ tֱ  ֱ ns֙  ha nweere ji. Ka ֙ d  ֗ taa ha ch֙p tֱakwara na ֙ n d֙  ֱ

nr pֱ tֱa ji nôala Ngwa alaala az.ֱ Ha nyere nd mֱ֙d֙  ֱ ka nd֗ Ngwa gbal֗a laghachi azֱ 

nôejirimara ha na  ֙ga-enye aka ֗kwalite ֱ z  ֙obibi ndֱ  ha. Nd֗ nch֙ cha ji ajֱ j  ֱ n֙  ֱha gbara 

na ihe nd֗ ha nwetara nôb֙aakwֱ kw  ֙mere ihe.  

 

 

Ndubata 

 Omenala bֱ ihe jik t֙ara mba ֙b lֱa n֙ .ֱ  ֘b  ֱya bֱ  iwu, usoro na nhazi nke obodo 

b֙ lֱa. O nwegh֗ mpaghara ֱ wa enwegh֗ usoro ha si ach֗k t֙a onwe ha nke pֱtara na 

omenala na mmadֱ malitere otu oge. Omenala bֱ ihe e ji mar and֗ mmadֱ  d  ֗iche iche. E 

wepֱ  ya a gagh֗ ama ihe d֗ iche site na nd֗ na ibe ha. ֘  b  ֱya bֱ  isi opi nôihe d֗ iche iche a 
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na-eme nôime wֱa niile. Omenala bֱ ihe na-esi nôaka fere nôaka.  ֘b  ֱihe d֗ oke mkpa nôihi 

na nd֗ nke ha furu abֱr lֱa nd֗ furu efu. Ya bֱ  na mba ֙b lֱa tufuru omenala ha anwֱl֙a p֗ ֗.  

 Omego (2006:169) nôime Olekaibe (2015) s ֗na omenala b  ֱusoro mmadֱ kwes֗r  ֗isi 

akpa agwa bֱ nke a na-amֱ ta site nôaka nd ֗mmadֱ  n  ֙nôobodo ma nyefekwaa ya nôaka nd ֗

nke na-ab֗a nôihu. Nke a b ֱeziokwu nôihe na e dozie omenala nke m֙a site nôaka nd ֗mbֱ , 

inyefe ya nôaka g֙b֙  na-ab֗a nôihu ga-ad֗ mfe. 

 Chiamaka (2019) nôuche nke ya s ֗na omenala bֱ ihe omume obodo d֗ iche iche na-

eme e ji mara ha. ֘ gara nôihu kw֙apֱ ta na nkwek֙r t֗a otu ֙ b lֱa bֱ  omenala ha. Echiche a 

dabara nôokwu a kp ֱnô֙n  ֱnôihi na  ֙ b rֱ  ֱ na obodo ekwek֙r t֗agh֗ nôotu ihe, ihe ah ֱ

agagh֗ akwֱ dosi ike d֗ ka njirimara obodo ahֱ. 

 Oba (2019) s֗ na omenala bֱ mkpok֙ ta omume nd֗ mmadֱ  na mmek֙r t֗a mmadֱ na 

ibe ya nd֗ e ji mara otu nd֗. Nôikwu ya na-atֱ gh֗  egwu, omenala bֱ isi sekpu nt֗ ndֱ  nd  ֗

mmadֱ  nôihi na  ֙b  ֱusoro obibi ndֱ ha. Nd  ֗Igbo so nôotu agbrֱ  ֱomenala ha na-ada ֱ da 

tupu ֙ b b֗ a֗ nd֗ c֙ha. ֘  b  ֱnd֗  Igbo nwe omenala Igbo ma bֱr kֱwa nd֗ na-echetatֱ omenala 

ha. Omenala Igbo bֱ ihe mere ka Igbo bֱr  ֱ ihe  ֙ b  ֱ taa. Omenala Igbo gֱnyere etu 

nsirihֱ wֱa nd֗ Igbo, obibi ndֱ  ha, ejiji ha, asֱsֱ  ha, ekpemekpe ha, aka r֙  ֱha, nkwenye ha 

na ihe nd֗ z֙  ֙gbara ha gburugburu. Ala Igbo na-eku ume taa bֱ na ֙ t tֱ  ֱomenala ya ka 

kw  ֱch֗ m. D  ֗ka e si ekwu nôokwu na tֱara anagh֗ ada nôala gbara aka aja, nke b ֱna ala 

Igbo nwere ֙ t tֱ  ֱmpaghara mebere ya nke ala ngwa so nôotu nôime ya. Ala Ngwa so na otu 

nnukwu obodo d֗ nôime Aba֗ Steeti bֱ nke d֗ na Na֗jir a֗. Nd֗ Ngwa bֱ  nd֗  na-anagh֗ atֱ  

egwu ma bֱr kֱwa nd֗ gbasiri ike ֙ r .ֱ Nzekwe (2019) s֗ na imeri nd֗ Ngwa nôagha nôoge 

gboo na-ad֗  ka e si nôk֙ .ֱ ֘  s֗ kwa na obodo ֙b lֱa ch֙ r  ֙ha okwu na-eji anya ha ahֱ nt  ֗ha. 

O mechikwara okwu ya site nôikwu na nd ֗Ngwa bֱ  nd֗  anagh֗ nsogbu, ya bֱ na ha nd֗ h rֱ  ֱ

udo na-anagh֗ ebu ֱ z  ֙ach֙  okwu. 

 Onyema (2019) nôn֙  ֱmmiri okwu ya s֗ na nd֗ Ngwa bֱ  nd֗  gbasiri ike nôr֙  ֱugbo 

b kֱwa nke mere na onye kere ֱwa ji ezigbo ala na-am֗p tֱa ezi mkpֱ r  ֱwere g֙ zie ha. ֘  

s֗ kwa na a nagh֗ eji anya ֙ ma ele onye na-enwegh֗ ike r֙  ֱnôala Ngwa ebe  ֙ b  ֱ otu 

k֙p rֱ kֱp  ֱihe a na-elekwas֗ anya mgbe a na-alֱ  di na nwunye nôoge ochie. 

 tְ֙wֱa (2019) k֙ wara nd֗ Ngwa d֗ ka nd֗ anagh֗ eji omenala na ekpemekpe ha eti 

epele. O kwukwara na e nwere t֙ tֱ  ֱmmֱ  ֙ha ka na-akwanyere ugwu ruo taa na Ngwa 

nôagbanyegh ֗ etu nd֗ kֱa si juputa ebe niile. ֘ gakwara nôihu s ֗ na obodo a, a na-akp֙  

Ngwa bֱ  obodo e ji eme ֙ n  ֱgbasara agwa ֙ma, ֙  kachas֗ nôebe mֱ  ֱha nd֗ nwaany֗ n .֙ 

Nôeziokwu nd ֗ Ngwa bֱ  isi ehi nke a nagh֗ ach֙  ach֙  nôime ite bkֱwa nke mere ha 

p֙ rֱ iֱche nôetiti nd ֗Igbo niile. 

 

Ar mֱ r֙  ֱJi nôAla Ngwa 

 Nd  ֗Ngwa bֱ  nd֗  Chukwu g֙ ziri site na mbֱ nôihe gbasara ֗k  ֙ r֙  ֱugbo. Ha so na 

nd֗  na-ak֙ p tֱakar֗cha nri e ji azֱ mpaghara ala Igbo nd֗ z֙ .֙ Nd֗  Ngwa na-ak֙ p tֱa ֙ t tֱ  ֱ

nri nke ukwuu. Ihe nk֙p tֱa ha gֱnyere ji, ֙ na, ede, akpֱ, egusi, ahֱekere, aara, akwֱkw  ֙

nri d  ֗iche iche bֱ nke ֱ g ,ֱ ֱ gb֙ gh֙ r ,֙ ֱ ha, ֱ kazi, zֱ z֗a dgz so nôime ya. Ji b ֱisi akֱ k  ֱubi 

ha. 

 Mgbe elu bֱ  ala ֙ sa, nwoke ֙b lֱa n֙  nôala Ngwa na-ak֙ p tֱa ji ebe ֙  bara ֱ bara. ֘  

b  ֱotu nôime ihe e ji ama dimkpa nôala Ngwa oge ochie mere e ji akwanyere onye d ֗etu a 

ugwu site nôichi ya Ezeji. Nd ֗Ngwa na-akwanyere ji ugwu d֗ ka isi a hֱ r  ֱkwaba okpu 
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nô֙r  ֱubi nke mere na ugbo ֙b lֱa a k֙ r  ֙ji enwegh֗ ihe ֙ z  ֙a na-ak֙  na ya wee ruo mgbe e 

wepֱ tara ji tupu a manye ya akpֱ. Nke a bֱ  ime ka ji nwee ohere ruo etu o kwesr֗  ֗ka a 

hapֱ  inwe ihe ga-akpagbu ya. 

 r֘  ֱ ji na-amalite site na ngwֱcha ֙ nwa abֱ  ֙ ma֙ b  ֱnô֙nwa at֙  nôaf ֙site nôotu 

mmiri si zoo nôaf ֙ahֱ . Ngwangwa a k֙nyere ji nôime ala, a na-eji ah֗h a֗ kp֙ r  ֙akp֙  wee 

kpuchie elu ugbo ji ahֱ ka ihe ֙ b lֱa hapֱ  t֗abi ֙ n  ֱji mgbe ֙  na-epuputa. Nke ֙z֙ , tupu o 

pupֱ ta a na-egbute ezigbo osisi achara toro ogologo gwunyere ya nôakkֱ  ֱebe a ga-eji eriri 

akwara ngw֙ site nôigu e tinyere nôn֙  ֱala ji ebe ume ya ga-esi epuputa were kenye eriri 

akwara ahֱ.  ֘ b  ֱnôeriri akwara ah ֱ ka  ֙ ga-esoro kwu֙  ֙nôelu osisi achara ah ֱ e 

gwunyeere ya maka na ji koro nôala anagh ֗eme nke ֙ ma. A na-ab֙  r֙  ֱ ji ah h֗ a֗ ugboro 

abֱ  ֙tupu ji akaa. Mgbe ji kara a na-ebu ֱ z  ֙kee ya tupu  e gwuo ya. Oge a na-eke ji bֱ  oge 

a na-as֗ na ji h֙ rֱ  ֱ apֱ tala. Nke a na-ewere ֙ n d֙  ֱnô֙nwa asat֙ nôaf ֙ niile. Nd֗  Ngwa 

nwere ֱ d  ֗ji d  ֗iche iche ha na-eji akpa nganga d֗ ka Njokֱ  (2020) si hֱ  ya. 

Ji Oko: Ji oko bֱ  otu nôime t֙ tֱ  ֱji nd  ֗Ngwa nwere. Ji oko d֗ zֱ  ֙abֱ .֙ E nwere nd֗ nke 

na-acha mmanֱ mmanֱ , nwekwa nd֗ nke na-acha ֙ cha. ֘  na-awa aba mana erukwa nne. 

Otu isi nwere ike ֗wa aba an֙ ma֙ b  ֱ ise. A na-eke ya eke ma o ruo oge e ji eke ji.  ֘na-

erute kwa ihe a na-akp֙  apֱ  ji b  ֱnke a na-etinye nôime ala oge a na-ak֙  ji. Ji oko na-at֙  tֱ  ֙

 ֙kachas֗ oge a na-egwu ji. 

Ji c֘ha: D  ֗ka aha ya si d֗ b  ֱji ime ya na-ad֗  ezigbo ֙ cha. ֘  b gֱh֗  mmadֱ  niile na-enwe 

mmas֗ ike ya eke ma ֙ kaa. O nwere nd֗ na-ahapֱ  ya ruo oge e ji egwu ji ha egwupֱta ya 

otu oge. 

Ji p֘an :֗ Ji ֙ pan֗ b  ֱji na-at֙  ezigbo ֱ t  ֙nke mere na e nwere ike iri s֙֙s֙  ya na-ejigh֗  ihe 

b֙ lֱa. ֘  na-eru nne. Ime ya na-acha edo edo. Aha ֙z  ֙a na-akp֙  ya bֱ  ji Ibibi maka na nd֗ 

ngwa kwenyere na ֙ b  ֱebe o si b֗a. 

Ji Nwaany֗  Eri : Nke a bֱ  dֱ  ֗ ji z֙  ֙nd֗  Ngwa na-ak֙ . A k֙  ֙ ji a,  ֙na-agafecha otu af֙ 

nôime ala tupu e gwuptֱa ya. ֘  na-ebu nnukwu ibu ma na-awakwa aba aba. Ji a na-akֱ  ilu 

mere e ji s֗ na nwaany֗ anagh֗ eri ya na ֙  b  ֱs֙ s֙֙  nd֗  nwoke obi kara aka na-eri ya. 

Ji Mgbada: Nke a bֱ  ezigbo ji ֙ z  ֙na-enye ihe a ch֙r  ֙nô֙r .ֱ Ji a na-acha ֙cha nôime ya. 

 ֘na-amֱ  t֙ tֱ  ֱ mֱ .ֱ Otu ji a etinyere nôime ala nwere ike m֗ tֱa ֱ m  ֱan֙  buru ibu mgbe a 

na-egwupֱ ta ya. ֘  b  ֱya mere e ji akp֙ ya ji e ji azֱ  mֱ .ֱ 

Ji Abal :֗ Nke a bֱ  ji z֙  ֙a ma ama na Ngwa. Ji a na-ebukwa ibu nôdֱ  ֗nke ya mana ֙ nagh֗ 

ara ahֱ eghe ma e sinye ya nôk֙ .ֱ Ihe ֙ z  ֙b  ֱna etu ֙ b lֱa e si waa ya, ka a ga-esi tinye ya 

nôala ya eruru gawa ma bukwaa ibu ma e gwuptֱa ya. 

 

Ugwu Ji Nwere na Ngwa 

 Nd  ֗Ngwa bֱ  nd֗  e ji k֗  ֙ji mara nôebe  ֙d  ֗ukwuu. Otu ֱ z  ֙ha na-esi akwanyere ji 

ugwu bֱ  site nôime mmemme iri ji h֙ rֱ .ֱ Nôn֙  ֱmmiri okwu Chima (2013), nôoge gboo 

tupu e bido iri ji ֙ h rֱ  ֱnôala Amap ֱNt g֗ha nke d֗ nôokpuru c֙h֗ ch֗  Isiala Ngwa N֙ t֙  ֱa 

na-ebu ֱ z  ֙gaa gbarֱ  ֙ji nôime aha֗ ha. Ya bֱ nke mbֱ  ya a na-etinye ji ֙ h rֱ  ֱnô֙n .ֱ Ihe 

nke a pֱ tara bֱ  na, a na-aga Chֱnyere mmֱ  ֙nwe ah֗a ahֱ  aja iji gwa ya na ji ֙h rֱ  ֱapֱ tala 

tupu e buru ji batawa nôime aha֗. Ngwangwa e mechara nke a, eze na-ach֗ obodo ahֱ b zֱ  ֗

onye ֙ z  ֙ga-eri ji h֙ rֱ  ֱtupu ֙ ha mmadֱ esonye. ֘  k w֙akwara na tupu ֱb c֙h֗  a kara aka 

na mpaghara niile mejupֱtara obodo ahֱ b  ֱnwoke na-atֱ  ji ebe nwaany֗ na-ebute akwֱkw  ֙

gֱ  ֱe ji eri ji.  ֘b rֱ  ֱna obodo agbak֙cha nôobi eze bֱ c֙h֗  ahֱ  na nd֗ mpaghara ֙b lֱa na-
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an֙ k  ֙etu e si mara ha. Mgbe ihe niile d֗z  ֗ka a tֱ r  ֱanya ya. A na-ebupֱta ji nôh֙a ebe eze 

obodo ga-awara ji suru nôime mman ֱ rie. Ngwangwa nke a mere a ga-agba ֙ n  ֱegbe iri 

abֱ  ֙ na otu. Nke a pֱtara na eze eriela ji. Mmemme biri ֙k ,ֱ nd֗  z֙  ֙esonyezie nôiri ji 

h֙ rֱ  ֱahֱ . O kwukwara na ֱb c֙h֗  emume iri ji ha ka a na-echi nd֗ mmadֱ  echichi d֗ iche 

iche. Otu aka ahֱ ka ֙  d k֗wa na mpaghara ala Ngwa nd֗ z֙ .֙ 

 Nôaka nke z֙ ,֙ nd֗  Ngwa na-akwanyere ji ugwu site nôichi onye na-ak֙ p tֱakar֗cha 

ji echichi nke ֙  ga-eri aha bֱ ezeji. Nke a bֱ mmemme a na-eme iji kwanyere onye d֗ etu a 

ugwu maka mb֙ ya nôebe k֗ p֙ tֱa ji d֗ . Nke a bֱ  ihe e ji ama ֙garanya Ngwa nôoge ochie. 

g֘balֱ  (1979) kwuru na echichi a na-ad֗  nôogo d ֗iche iche. Ha bֱ mmalite ichi ezeji ma֙b  ֱ

k֙p kֱp  ֙oku, ֱ ra echichi ji, ֗chֱ  aja ji, g֗ba ego nôaka, ilu ji, z֗  ֱah֗a eze ji na ikpo ntֱ 

echichi ji. Ogo nke ֙b lֱa nwere emume a na-eme nôime ya bkֱwa nke na-ewe ֙ t tֱ  ֱego. Ihe 

z֙֙  b  ֱna onye ֙b lֱa ch֙ r  ֙ichi ezeji ga-enwe ihe ruru ֙ba ji iri ma֙ b  ֱkar֗a nôihi na onye 

na-eri aw֙  ga-eri nke gbara agba. 

 Mmemme a na-akֱ r  ֱ n֙  ֱ bֱ c֙h֗  a pֱ r  ֱah֗a ezeji bֱ  nke a na-eme ֱ b c֙h֗  nnukwu 

ah֗a obodo na-azֱ  iji mee ka nd֗ mmadֱ  mata na onye d֗ etu ahֱ  echizuola echichi ezeji ya 

ma malitekwa kwanyewere ya ugwu ruuru ya d ֗ka ezeji. 

 

Ns֙  Ji na Ngwa 

Ji bֱ  ihe d֗ as֙ . Ya mere e ji nwee ns֙ a na-as֙  maka ya nôala Igbo. D ֗ka ֙  d  ֗nôala Ngwa e 

nwere ns֙ d  ֗iche iche ha na-as֙ r  ֙ji. Ns֙  nd֗  ahֱ  b gֱas֗: 

Izu Ohi Ji:   ֘  b  ֱezigbo ihe ֙ j֙ ֙mmadֱ  b֗anye nôime ugbo ji mmad ֱgwuru ji. Onye mere 

ihe d֗ etu a akpasuola mmֱ ֙nwe ji iwe. Izu ohi ji na-eme ka ji laa nôihi na t֙ tֱ  ֱnd֗  mmadֱ  

amanyela ya aka. 

b֖ p֙ tֱa Ji a K n֙yere nôAla:  Mmadֱ  b֗ p֙ tֱa ji a k֙ nyere ֙ h rֱ  ֱnôala nôakagh ֗aka bֱ  arֱ . 

Onye mere nke a akpasuola Aha֗nj֙ k  ֱiwe. Nke a na-apֱ takar֗ ihe ebe a na-az֙  ala. 

Iri Ji nôagbargֱh  ֗Ya:  Tupu mmadֱ erie ji h֙ rֱ  ֱma֙ b  ֱbubata ya nôime aha֗ b֙ lֱa d֗  

nôala Ngwa, a ga-ebu ֱ z  ֙mee emume ya na ya so nke bֱ iri ji h֙ rֱ  ֱnôihi na a nagh ֗ahapֱ  

isi gw n֙yere ֙ d  ֱajֱ . 

 

Ar mֱ֙r֙  ֱJi nôAla Ngwa nôOge Gboo na nôOge Ugbu a 

 Nôoge mb,ֱ nrֱ p tֱa ji na-ebe ֙  d  ֗ukwuu nôala Ngwa b ֱ ihe e ji ama aka ma 

b rֱ kֱwa ihe e ji ama ֙garanya. ֘  b  ֱ ihe e ji ama nwoke gbasiri ike ilek֙ tali ezinaֱ l  ֙ya 

anya ebe ֙ b  ֱna ֙ r  ֱugbo bֱ  otu nôime k֙p rֱ kֱp  ֱihe ha ji mere aka֙r .ֱ z֘ ,֙ iji kwalite 

mmֱ  ֙nd֗  mmadֱ  nô֗gba mb֙  r֗ pֱ tֱa ji mere e ji echi onye na-akpa ike nôr֙  ֱ ji echichi 

ezeji iji gosi ugwu na akpamiike nôebe onye d ֗etu a d֗.  ֘b  ֱ n֙ d֙  ֱd  ֗etu a mere ka ji bֱr  ֱ

atֱ r  ֱtawa nôoge gboo nôala Ngwa. 

 Nôitinye alo nke ya Ahrֱ cֱhi (2020) s֗ na nd֗ Ngwa na-eji ji eme ֙ j  ֗nôoge ochie.  ֘

s֗ kwa na ֙  b rֱ  ֱna mmadֱ esi mba d֗ anya b֗a nôlֱ  ֙g ,֗ iji gosi obi ֙ ma na obi ֱ t  ֙nôije  ֙

b a֗ra, a ga-ebunye ya otu ji ma ֙ b  ֱkar֗ a ma ֙  lawa nke ga-eme ka ֙  mara na nd֗ Ngwa bֱ  

nd֗  a ma ama nôk֗  ֙ji.  

 Nkashiobi (2020) s֗ na emume ֙b lֱa a na-eme dara ֱda nôala Ngwa b ֱ ihe a ga-

asֱ r r֗  ֗ji na ya. ֘  b  ֱ dֱ  ֗ n֙ d֙  ֱa mere na onye ֙b lֱa na-agba mb֙ inwe ֙ ba ji nke aka ya 

oge ahֱ nôihi na  ֙bֱrֱ  ֱnd֗  mgbe ahֱ ihe ukwu. Mana ka ֙ d  ֗taa isi akwa at֙p lֱa nôebe e 

kedoro ya. Ihe a n֙z  ֗ugbu a bֱ s֙a na nkwֱ, uze na ngw֙. n֘ d֙  ֱnd֗  a agh֙ l֙a akֱ k  ֙
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mere nôoge agha. O nwezg֗h֗  onye na-ekwutezi okwu ihe nd֗ a z֙  ֙nôihi na t֙ tֱ  ֱ nd֗  

okenye ji ya kp֙r  ֙ ihe anwֱ chaala. Nd֗ Ngwa anaz֗gh֗  ak֙ p tֱa ji hinne. Nôeziokwu, 

omenala ֙ma e ji mara nd֗ Ngwa na ala Igbo nd֗ z֙֙  na-anwֱ z  ֗anwֱ . Ihe kpatagas֗r  ֗nke a 

b :ֱ 

 

1. Oke Agֱ maakw kֱw :֙ Oke amֱmakwֱ kw  ֙emeela ka ֙t tֱ  ֱ mֱ aֱgb֙ gh֙  na nd֗ 

ntorob֗a n֙ z  ֗ugbu a na-ahֱ z  ֗ r֙  ֱugbo ka ihe nd֗ okenye n֙ nôime obodo ya na r֙  ֱ

nd֗  na-amֱ gh֗  akwֱ kw .֙  ֘ b lֱad֗  nd֗  nke gֱ r  ֱ ihe gbasara ֙ r  ֱ ugbo nôlֱ  ֙

akwֱ kw ,֙ bֱ  ha gֱ chaa pֱta, onye ֙ b lֱa na-ach֙ zi r֙  ֱ Bekee. ֘ t tֱ  ֱ nd֗  g rֱ  ֱ

akwֱ kw  ֙b kֱwa nd  ֗na-enye nd֗ nne na nna ha n֙ nôime obodo iwu ka ha hap ֱ r֙  ֱ

ugbo nôihi na ha akpatala ego ka  ֙hapֱ  d֗  ֗ka na nne na nna onye nwere ego na-aga 

r֙  ֱugbo. ֘ n d֙  ֱd  ֗etu a emeela ka amֱֱ na ֱ b a֗m na-ar֗  ibe ya elu ma mekwaa ka 

t֙ tֱ  ֱihe nd֗ ahֱ  a na-ak֙ p tֱa nôala Ngwa dz֗ie ֱ k ,֙ ֙  kachas֗ ji b  ֱihe e jikar֗ mara 

nd֗  Ngwa. 

2. Mmepe Obodo: Mmepe obodo emebiela ihe nôime obodo anyk֗a  ֙ d  ֗ taa. O 

nwez֗gh֗  onye na-enwe mmas֗ nôihe nd ֗a na-ak֙ p tֱa nôime obodo any.֗ Onye ֙ b lֱa 

ch֙ z r֗  ֗ ihe nd֗ ahֱ  e si mba nd֗ z֙  ֙ebubatara any֗ nôihi na  ֙b  ֱotu ֱ z֙  e si ama 

g֙aranya na nd֗ ma ihe ekwe na-akֱ . Nôeziokwu  ֙b  ֱ t֙ tֱ  ֱihe nd֗ a, a na-ebubata, 

any֗ na-eri womwomwom ka ֙r a֗ ji fesaa ebe niile nôihi kemikal ֱe ji echekwa ihe 

nd֗  ahֱ . 

3. Nganga: Oke ֗kpa nganga na ime ֗ makwa nd֗ any֗ b  ֱemeela ka ֙t tֱ  ֱihe na-agazi 

aka ekpe aka ekpe. ֘t tֱ  ֱ mֱ oֱkorob֗a any֗ anaz֗gh֗  enwe mmas֗ n֗  ֙nôֱl  ֙were 

r֙  ֱ ugbo mere aka ֙r .ֱ Onye ֙ b lֱa ch֙ z r֗  ֗ g֗a obodo oyibo ebe a na-ebute ego 

mbute. Mana ebe o si d֗ nj֙  b  ֱna ha rukwa ebe ahֱ ha ebido kwa r wֱakwa ֙ r  ֱnd֗  

ahֱ  ha jֱ r  ֱnôala nna ha were na-eme ka obodo nd֗ ahֱ  na-agawanye nôihu. 

4. Aj  ֙ r֘  ֱ Fet֗ la z֗a: Nri akֱ k  ֱaka mere a na-akp֙  fet l֗a z֗a na Bekee egbuola ala 

m֙a nd֗ Ngwa na-ak֙  ugbo na ha. Na mgbe mbֱ, h֙ a֗ kaa af֙ an֙  a rֱ  ֙ya ֙ r .ֱ Ihe 

a k֙ r  ֙nôugbo a na-eme nke ֙ma, e wepֱtakwanֱ  ihe a k֙ r  ֙nôugbo nke b֙ lֱa e riri 

a nֱ  tֱ  ֙ya. Mana ugbu a fet֗la z֗a emebiela ala ֙ma nd֗ Ngwa nwere. E tinyekata 

fet l֗a z֗a hapֱ, na-egbu ala. Nke a pֱtara na mgbe e sepֱr  ֱaka nôitinye fetl֗a z֗a na 

ala anagh֗ enwetakwa nri akֱ k  ֱ n֙atarachi nke ga-eme ka ala ahֱ mee nri. Ihe 

kpatara nke a bֱ na fet֗la z֗a egbuola ihe ֙natarachi d֗ nôala ah.ֱ  ֘d  ֗mkpa ka e 

sepֱ  aka na fet֗la z֗a nôihi g֙h֙ m d֗  na ya. ֘ gh֙ m nd֗ ahֱ  g nֱyere imefuru ya ego 

na ogbugbu ֙ na-egbu ala na mkpֱr  ֱakֱ k .ֱ 

5.  Enwegh֗  Ngwa r֘ :ֱ t֘ tֱ  ֱoge enwegh֗ ngwa ֙ r  ֱe ji arֱ  r֙  ֱna-eso ad֙ghachi 

r֙  ֱugbo azֱ. Ihe nd֗ ahֱ  na-ad֙ ghachi ֙ r  ֱugbo azֱ g nֱyere ego e ji azֱ ihe nd֗ a 

ga-ak֙  nôubi mab֙  ֱngwa ihe nd֗ e ji arֱ p tֱa ya bֱ  r֙  ֱd  ֗ka mma, ֙ g ,ֱ mbazֱ , ego 

e ji agba ns֙ ala ma֙ b rֱ  ֱnd֗  na-enwegh֗ ala nke aka ha. 

6. n֘w  ֱNd  ֗Okenye:  t֘ tֱ  ֱ okenye na-arֱ p tֱa nri nd֗ na-eri anwֱ l֙a. n֘w  ֱ nd  ֗

okenye nd֗ a esorola mee ka ihe d֗wanye nj֙ . 

7. kְ  ֙Ala:  Oke ֗ r  ֱ lֱ֙rֱ֙hֱ֙ ֱna nnukwu ngwuru na-ebute ֱ k  ֙ala. Nôoge mb ֱnd  ֗

Igbo na-ebik֙ ta ֙ n  ֱnôihi na Igbo kwenyere na mmekr֙ t֗a nke ֱ m nֱne. Mana ka ֙ 

d  ֗taa ihe a hֱr  ֱgawa ֙ r  ֱnkuzi abֱ z g֗h֗  ihe a na-akwֱ . Onye ֙ b lֱa ch֙ z r֗  ֗ibi na 

nke ya. Otu onye ga-ewere obosara ala ruru ֙kwa r֙  ֱ at֙  ma֙ b  ֱ kar֗ a were rֱ  ֙
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nnukwu ֱ l  ֙naan֗ ya ga-ebi. Agwa d֗ etu a nd֗ Igbo mֱ tara emeela ka a na-ach֙ zi 

ebe a ga-ak֙  ugbo ach֙ nôihi kֱ  ֙ala. 

 

Nch p֙ tֱa Nch c֙ha 

E nwere ihe nd֗ a ch֙ p tֱara na nch֙cha a. Ha bֱ nd֗  a:  

¶ Na ala Ngwa bֱ oke mba e ji ֗r pֱ tֱa ji ebe ֙  d  ֗ukwuu wee mara nôoge gboo. 

¶ Na e nwere ֱd  ֗ji d  ֗iche iche a na-arֱ p tֱa nôala Ngwa 

¶ Na nd֗ Ngwa na-akwanyere nd֗ na-ak֙ p tֱakar֗cha ji ugwu site nôichi ha ezeji. 

¶  Na nd֗ Ngwa nwere ns֙ d  ֗iche iche ha na-as֙ r  ֙ji  

¶ Na ֙ n d֙  ֱ k֗ p֙ tֱa ji nôala Ngwa alaala az.ֱ 

 

 

 

 

 

Nch k֗ t֙a 

 Nôeziokwu nchc֙ha a agbaala mb֙ c֗h֙ p tֱa ka ֙ r  ֱ k֗  ֙ji si turu ugo nôala Ngwa 

nôoge ochie na ka o si dowe ihu nôoge ugbu a. Ji abgֱh֗  ihe e ji egwu egwu nôihi na  ֙b  ֱ 

akֱ k  ֱubi kachas֗ nd֗  z֙  ֙p tֱa ihe nôala Igbo,  ֙ kachas֗ na Ngwa. Nch֙cha a bֱ rֱ  ֱ nd  ֗

Ngwa na nd֗ Igbo nd֗ z֙  ֙ihe mmepe anya nke ga-eme ka ha laghachi azֱ mee ka ֙n d֙  ֱji 

d k֗wa ka ֙  d  ֗na mbֱ  iji gbanahֱ  g֙h֙ m nd֙ ghachi azֱ a nwere ike ibute. E mee ngwangwa 

e meghara ֙dachi nôihi na amֱ ֱanagh֗ anֱ  ndo oge ֙  na-ad֙  gֱw .֙ lְa ji nôala Ngwa na 

Igbo niile bֱ  mmalite amֱ  ֱna bֱ a֗m nôihi na  ֙ga-akֱ tu akֱ naֱ ba nd֗ Ngwa na ala Igbo. 
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Abstract 

Communalism presupposes the doctrine that the community is the focus of activities of 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 context, resources such as land are 

communally owned for the benefit of every member of the society regardless 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 intersubjectivity 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 society. To achieve these, the 

paper uses the expository and analytical methods of data analysis. The conclusion reached is 

that the I-thou relationship which informed intersubjectivity in the thoughts of Martin Buber 

has many cognates in African communalism which ranges from Ubuntu, Ujamaa amongst 

others. And in the case of Africa, the good of the community is elevated over and above the 

individual in the African existential life. Hence, the concept of intersubjectivity within the 

context of African communalism is influenced and founded on African ontological 

worldview. 
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Introduction  

It was Aristotle who first stated that man is a social animal and since then, many 

philosophers have noted that man is actually a social animal. Social scientists have 

confirmed this, observing that it is usually through co-operative behaviour that mankind 

survives and surmounts the problems encountered in particular settings. These observations 

are neither more or less true for Africans than they are for many other peoples of the world. 

But it is contended that Africans, were organized sometimes in which ways that 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 stage. The community has been the unit, in which every 

individualôs interest has been subordinated to the general welfare. In many respects, this 

excites our admiration, even envy. There is a level of solidarity that civilized communities 

find difficult to attain (in Gyeke 1987:270). 

Smith finds traditional African solidarity admirable and unwitnessed anywhere else. It was 

in a way, a system of sociality, that 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 discourse 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 foregoing. 

 

African Communalism 

For Gyekye (1987:36) communalism is the doctrine that the communality (or group) is the 

focus of activities of the individual member of the society. He further states that African 

communalism is a mutual society, which is organized to satisfy the basic human 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 cut trees to erect 

the frame and bring thatches for roofing, and women did the mud-plastering for the walls. In 

the same spirit, the able-bodied would accept responsibility for tending and harvesting the 

gardens of the sick and deformed. The hungry stranger could without penalty, enter the 

gardens of the village and take, say a bunch of banana to satisfy his hunger. His action only 

became theft if he took more than was necessary to satisfy his needs. He argues further that 
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the slow, inept and incapable were accepted as a valid element in community life, adding 

that in such societies, old people are accepted and it is regarded as a privilege to look after 

them as their counsel is maintained and sought after on many matters. Furthermore, this 

African communalism, according to him, is an inclusive one because the titled father is not 

restricted to only one's father but also to his father's brother, and also addresses his or her 

mother's sister as mother.  

 

 

Merits  of African Communalism 

African communalism is a very important aspect of African culture. So, it is not surprising 

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 individualôs 

responsibility within the communal ownership and relationship. 

ii.  The ethics of mutual help and caring for each other is founded 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. Democratic participation in major issues was all inclusive. This was noticed in the 

fact that there was freedom of expression. 

v. Community spirit means that there is a high estimation of the community in African 

thought and practice higher than that of the individual. 

vi. The role and importance of the individual person is highlighted. 

vii.  African communalism enhances internal security against any possible invasion of the 

bond of unity, togetherness and close-knit. 

viii.  The whole African society is a living network of relations almost like that between 

the various parts of an organism. 

ix. Polycarp Ikuenobe in Etta et al (2016) highlighted that there exists a moderately 

liberal African communalism that allows the individual to engage in critical 

reasoning and acquire rational beliefs within the normal structures that oral tradition 

and elders provide for the well-being of the community. 

x. Ikuenobe uses the African saying "it takes a village to raise a child", this, for him, 

suggests the importance of African communal belief and philosophy 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. In the light of the above, Ikuenobe explains that moral 

thought in African cultures are reflections of communalism, and has features of 

rationalism, naturalism, humanism etc. 
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Intersubjectivity in African Communism  

Intersubjectivity refers to an inter-personal relationship between human beings. In other 

words, intersubjectivity is a short-hand description for a variety of human interactions 

(Gillespie & Cornish 2010:49). It has been used to refer to mutual agreement between 

people on a given set of meanings. Thus, intersubjectivity in this sense is simply a word for 

agreement, concurrence or conformity. It is a kind of collectivism, communality based on 

shared beliefs and values. Scheff (2006) defines intersubjectivity as the sharing of subjective 

states by two or more individuals. 

Furthermore, intersubjectivity has also been used to refer to the common-sense, shared 

meanings constructed by people in their interactions 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 interconnectedness or shared experience of presence 

between selfs. 

One of the African cognate for intersubjectivity is Ubuntu. Mcunu (2004:40) emphasises 

this when he writes "every facet of African life is shaped to embrace Ubuntu as a process 

and philosophy which reflects the African heritage, traditions, culture, custom, beliefs, value 

system and the extended family structures. At the heart of the above statement is the word 

'ubuntu, which variously means 'humanity',  óhumannessô, or even 'humanenessô. These 

translations involve a considerable loss of culture-specific meaning. But, be that as it may, 

generally speaking, the maxim 'ubuntungumumntungabantu' articulates a basic respect and 

compassion for others.... As such, it is both a factual description and a rule of conduct or 

social ethics. It not only describes human being as "being-with-others, but also prescribes 

how they should relate to others, that is, what "being-with-others' should be all about (Louw 

1). Thus, Ubuntu "is a communal way of life which deems that society must be run for the 

sake of all, requiring cooperation as well as sharing and charity. Ubuntu consequently, is the 

quality of being human. 

The term 'ubuntu' can be applied descriptively, that is to say, one could hear someone saying 

that a person has 'ubuntu'- "usibanibaniungumuntu' (or in Sotho 'mangmang o nalebotho), 

meaning "that person is a human or, "that person has *ubuntu"". Thus one would say a 

person is umuntu (a human being) because he or she possesses or displays the characteristies 

of ubuntu'. Naturally the opposite can also be said of a person or community. One would 

hear people say that, akamuntuwalutholowo ("that one has no use or help").To this we must 

add that ubuntu is an art and quality of being human' (Mcunu 2014:31). Du Toit (2004:33) 

writes the following about 'ubuntu', 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 person and not the person the 

community. The identity of the person is his or her place 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 are, therefore I am. Ubuntu is African humanism. 

The notion of intersubjective identity has been described as ñknowing through relationship'- 

a form of non-sensory, non-linguistic connection through "presence"and "meaning", rather 

than through mechanism or exchanges of energy... intersubjectivity is "consciousness as 

communionò. Thus, if one were to apply the dialogical conceptual framework of I-Thou' 

developed by Martin Buber in his philosophical essay ñIchun Duò, one would be able to 

show that, in the African world view, it is neither the T(individual) nor the Thou'  

(community) that takes ontological primacy. Rather, the ontological primacy is focused on 

the hyphen, the "between', of the I -Thou. Ramose (1999) avers that the African concept of a 

person as wholeness does not deny human individuality as an ontological fact, as an analytic 

finitude, but ascribes ontological primacy to the community through which the human 

individual comes to know both themselves and the world around them. Since Ramose is not 

addressing the three elements presented above (the I' , the between' and the "Thou'), his 

reference focuses, almost exclusively, on the individual within the community. However, the 

weight of the statement rests on the words 'to the community through which the individual 

comes to knowô. 

 

 

 

Intersubjectivity and Time  

Ontology is of Greek derivation. It is derived from two Greek words, onto which connotes 

"to be" and logos which means "word" or "studyò. Drawing from the above, it feels safe to 

state that ontology is the study of being or the worldview of a people. It forms the major 

concern as well as the subject matter of metaphysics because, metaphysics encompasses, 

cosmology, cosmogony and ontology. Drawing from the Heideggerian subdivision of 

metaphysics into metaphysicaspecialis and metaphysicageneralis, ontology belongs to the 

division of metaphysics which is concerned with the holistic study of being. It is from this 

background that the ontological foundation of intersubjectivity and time will be here argued. 

In African ontology, the human person is a communal-individualistic being. TheAfrican 

person has a deep sense of community. For Iroegbu (2000:98); 

The entire African peoples possess a deep (sense) of 

community spirit founded on this basic kinship of belonginess. 

They see themselves as a people with numerous shared 

elements like common history, geographical, and socio-

economic situation. Equally common cultural elements and 

shared value are found among the community peoples. These 

include communal solidarity, extended family system, deep 

religiosity and the sense of sacredness. Others are the values 

of fidelity, truth, and an acute sense of justice. All these and 

more are crowned by a high moral code believed to be 

sanctioned by the gods. 
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Another common characteristic of African societies is vitality. There is a pronounced 

involvement in liveliness, joy 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 product of his own immediate intersubjective 

community. Iroegbu (2000:101) believes that: 

The concept of community underlies the idea of solidarity, 

exchange,intersubjectivity, and humane reciprocity among 

community members. From being a spirit of communing, it 

becomes a reality of life together. This necessary togetherness 

is what makes the different persons who participate in it, 

discover their identities.... As a conceptual model community 

is the origin of the life of its members. All are products of the 

community, This is both at the micro-level of parents who 

give birth to each, and at the macro-level where the 

community is the cradle that welcomes and creates the 

existential space for the new born to be grown and flourished. 

One would see that the extended family 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 system as a matter of fact is the bed-rock 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 

dehumanization, exploitation and domination of each other, but seeks to better the living 

condition of all in all ramification and at all time, in all circumstances. The African 

communalistic system has a lot of positive effects. 

In the early days of our ancestors, they were forced to band themselves together to withstand 

the harsh environmental conditions. There are reasons why the óIôchoose to bind itself to the 

others, and this fundamentally has to do with the inability of theóIôto stand and survive 

alone. Harsh environmental conditions, endless forests, marauding wild animals, heavy 

rains, mountainous terrains, etc, decrease an individualôs ability to survive alone. It leads to 

a tendency for the self to move towards group dependence and reliance. The intensity of the 

individual's relatedness to the group is determined by the level and consciousness of the 

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

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

The central question and concern of life is no longer about how to live as individuals but as 

groups. This shift is comparable to the protective colouring that some animals assume to 

disguise their true selves. They change their colours to become so similar to their 

surrounding that they are hardly distinguishable from it (Fromm 1942:38). 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 gradually passed onto 

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 old tested ways. Traditional 

African people were brought up in this reality of existence and thus the tendency to build 

unique forms of social groupings. 

According to Nyasani (n.d.:20), there must have been many reasons that forced our 

forefathers into group solidarity. He singles out the need for security as having been one of 

the main reasons that forced them to seek their personal security through integration with 

others. TheAfricansô self-surrender to the 'we' is the result of, an inveterate psychological 

disposition largely borne out of a hostile environment in which he finds himself. 

Traditionally Africans found themselves occupying a territory fraught with all kinds of 

dangers and enemies, physical and psychological. The jungles of Africa and their terrifying 

natural hazards were themselves enough to inspire fear, compelling individuals to draw 

together in order to combat them in a united front. The individuals looked up to each other 

for security against marauding wildlife or against tempestuous wild down pours or against 

inter-tribal wars. Thus a sense of collective security had to be developed in order to cope 

with the hostile environment. Gradually this inevitable attitude that I cannot exist or cannot 

make it all on my own without committing myself to the other or others had to grow 

naturally. 

For Nyasani (n.d.:21), it is the African environment and its hostility to exclusive 

individualism that served as the root cause of the unique solidarity that was witnessed in 

Africa. From a purely accidental hostile situation, an element of mutual concern in the form 

of solidarity, togetherness, brotherhood and extended family structures began to take 

concrete shapes. The hostile environment was packed by the mutual ties of blood 

relationship and the metaphysical link with the world of ancestors in traditional African 

societies. 

The African worldview has some 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 members 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 means to social harmony and good which the descendants should 

religiously adhere to, to avoid plunging their societies into problems. 

African societies in their traditional settings were therefore cooperative, collectivist, 

communalist or socialist in form. There was a vivid feeling and demonstration of solidarity, 

which was exemplified in traditional culture by the harmony between the individual and the 

group of Individuals which were seen in terms of groups or collectivity from the family level 

to the clan and from the village to the tribe. The family was the most basic social unit and 

exhibited the strongest sense of solidarity. The family was the extended one, which brought 
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quite a large group of individuals closely related by blood. The living dead were also 

considered to be active members of such extended 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 the ethnic group. This 

union was extended to the living dead. The larger units, the clan and tribe had a string of 

relatedness that bound the members of each towards the other. The units were held together 

by the biological bond of kinship and the immanent spirit of the tribe. Towards oneôs family, 

clan or tribe, there was deep sentiment, affection and loyalty. According to Nyasani, no 

person in the extended family set up can starve if neighbours have food, neither can a child 

be orphaned since children belong to the community. The child's welfare is not just an 

obligation of its family but every member of the community. In actual fact, everybody was 

responsible for the other. 

This familihood or bond is what Nyerere sought to achieve through his notion of Ujamaa. 

Ujamaa served as the foundations for an African socialism: socialism "made in Tanzania" 

(Nyerere, 1986:49). These words aptly capture the full import of Ujamaa. This is exactly 

what traditional African society succeeded in doing; both the "rich" and the "poor" 

individuals were completely secured in African society. Natural catastrophe brought famine, 

but it brought famine to everybody- "rich" or "poor". Nobody starved, either of food or of 

human dignity, because he lacked personal wealth; he could depend on the wealth possessed 

by the community of which he was a member. This is socialism (Nyerere, n.d.: 4). 

African communalism was a social structure where all individuals formed a community with 

their fellow men and women and their actions were conditioned by this fact. It saw the 

individual as an inherently communal being, and never as an isolated atomic individual. The 

individual was a member of a genuine community of brotherhood. The individual acquired a 

new form of life and meaning. In the 'I - thou' relationship, the force of the 'elterego is 

reinforced by the forces of love, sentiments, blood relations, a common descent and 

language. Communalism points to something extra, that binding force among human beings 

in the 'we' relationships, a kind of subjective feeling of the members in a society usually 

affectual and traditional. 

African communalism insists that the good of all determines the good of each, or the welfare 

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

of the lives of individuals and the measure of an individual's worth is dependent on the 

extent of his or her association and conformity with the group's interests and aspirations 

(Gyekye, in Nyasani, n.d.:24). Implied in communalism is the belief that an individual's 

being depends on the being of others. An individual "is because others are". The I  exists 

only because of the existence of the other' or 'thou' . The existence of the I  is therefore 

irrevocably dependent on the existence of the 'other' or th e 'thou'. 

Each individual then seems to lead the life of others while leading his own. He can never be 

himself except as far as others are. Consequently the existential significance of any 
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individual seems to drive its ontological value from the collective lifeblood of the 

community. The community ethics, therefore emerges as supreme and overriding where 

individual whims might inspire individualistic and selfish pursuits. The arrangement enjoins 

obligation upon an individual to always act for the good of the group since his or her very 

being is dependent on it. It is this that made traditional African communalism, a social 

structure in which every member voluntarily cooperates; is proud and much obliged to help 

any other member of his or her community. It is a value that Africans attached the readiness 

to help and share to group life. 

The idea of communalism is based on the fact that human beings form a community of 

related persons and that their actions must always be conditioned by this fact, and each 

should 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 belonging to the 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 colonialism, African ontological worldview was basically classless and 

communal. There was no private ownership of property, and the community was treated as 

being paramount to the individual. Within pre-colonial societies, there was generally no 

exploitation of one group by the other. 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 need. In effect, before the arrival of the European 

colonizers, there existed an African welfare state based on the principle of communalism 

(Ottaway et al. 1981:48), 

Traditional African communalism was thus driven by some form of family-hood or 

brotherhood which was key in cementing the mass of individuals into a communion 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 communities, they were 

moving about 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 relationship, creating a 

kind of somatic homogeneity, of locally inbred population. Under such circumstances, there 

is also some kind of epistemological principles involved. When people live in a territory for 

long, they come to know each other, to a large extent even, physically, thus the I  brings most 

of the 'othersô into his or her epistemological realm. The 'otherô is therefore within the 

episteme of the I . This is bound to enhance understanding, brotherhood and uniformity 

between the óIô and the 'other', thus a strong sense of communalism. It leads to a kind of 

sociality that is intimate and based on sentiments as compared to based on self-interests. It is 

based on the way individuals feel about each other and their obligations to one another. 
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These obligations are ethical in character. Members in such a community have individual 

interests but they are integrated as part of the ultimate values of the entire community. This 

creates a bond or feeling of belonging and oneness among the members forming a 

communion of individuals tied to each other sentimentally, this mode of social structuring is 

in effect different from the existential type found in western countries. In the western world, 

the individual is given prominence as opposed to the community. The structure emphasizes 

individuality and individual freedom as the essence of mankind. They subscribe 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 on all sides, according 

to the tendency of the inner forces. They discourage mechanical adherence to traditions in 

communalism, such adherence was encouraged and built into the individual. 

In the African existential life, communality was characterized by a kind of real and imagined 

consanguinity where each and every individual believed in some form of blood and descent 

relationship with others. A group relationship is associative if the orientation of social action 

within it is based on rationally motivated adjustments and arrangements to the common 

good. It is the result of the group's attempts to seek workable and comfortable arrangements 

in society. 

Traditional African social structure was based on this dual ethics of organization. It was a 

combination of the associative and communitarian nature of social organization. This 

organization necessitated variety of values that were essential to its existence and survival. 

In the African case, came a strong communitarian nature of man, which had its own 

attendant consequences. Among these are the values such as communal ownership of land, 

egalitarianism, and extensive network of social obligations and duties that led to 

considerable cooperation. According to Gyekye, traditional communal order was 

participatory and characterized by a number of social and ethical values such as 

brotherhood, interdependence, cooperation, reciprocal obligations, social justice, hospitality, 

mutual neighborliness, compassion, generosity, self-sacrifice and control (quoted in Nyasani 

n.d.:25) 

These values arise in abundance whenever the communitarian nature of man comes out 

vividly. They ensure that enmity is kept at bay with mutual helpfulness, interdependence and 

a feeling of brotherly love as well as understanding among the people. A deep feeling of 

responsibility for the welfare of others was the chief guiding factor. In traditional African 

setting, man never does anything, receives anything or suffers anything alone. This 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 keeper and protector. 

This reality of communalism is also vivid in the African language where expressions used 

exclude to a large extend, the individualistic terminologies and instead use collective ones. 

There is a tendency to avoid terms such as óIô and 'you' and embrace terms such as óusô or 

óweô 
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Conclusion 

In the preceding paragraphs, attempts have been made to account for the ontological 

foundation of intersujectivity and time in African communalism. This attempt proceeded 

from a preliminary discourse on the concept of African communalism through the discourse 

on the concept of intersubjectivity in African communalism to a discourse on the ontological 

foundation of the same in African communalism. As a conclusion of this paper, a number of 

positions have been raised and a rehearsal of a few of them is here considered necessary. 

One, that the concept of communalism and intersubjectivity in African communism is to a 

large extent different 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 the one hand 

and as a two-dimensional reality with a long past and a dynamic present is influenced by 

African cosmological and ontological worldview. 

Finally, it must be noted that the I-thou relationship which informed intersubjectivity in the 

thoughts of Martin Buber has many cognates in African communalism which spans from 

ubuntu, Ujamaa and an interconnectivity and interrelatedness of persons within the 

community with the good of the community elevated over and above the individual in the 

African existential life. Hence, it is safe to argue that the concept of communalism and 

intersubjectivity within the context of African communalism is influenced and founded on 

African ontological worldview. 
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mְiedmede  

Edemede a gbadoro ֱkw  ֱnôibu ammֱa ma֙ b  ֱ g֗ba ama ihe ֗r b֗a ama gaje ime nôd֙ n֗ihu. 

 ֘nwere ihe ga-abֱ   ֙mee, o bֱr  ֱihe iju anya nye nd֗ mmadֱ . dְ  ֗ihe d֗ otu ahֱ  g nֱyere 

anֱ lֱ  ֙ibido bewe akwa nôetiti ehihe mab֙  ֱnôetiti abal,֗ ikwighikwighi ibe nôetiti abal,֗ 

kֱw  ֱaka ekpe ֗kp  ֙mmadֱ , anya ֗d  ֙mmadֱ  pem pem pem na ֱm  ֱihe nd֗ z֙  ֙ahֱ tagh֗ ka 

ihe d b֗u ad֗. Ime ka nd֗ mmadֱ  mata na ֱm  ֱihe nd֗ ahֱ  anagh֗ eme na nk֗t  ֗na o nwere ihe 

 ֙na-eme ka a mata gaje ime kpaliri mmֱ֙ odee ide nôisiokwu a maka na fֱ d֙  ֱndi mmadֱ  

na-as֗ na o nweghi ihe ֙b lֱa gaje ime. Odee ji akwֱkw  ֙ ejije at֙  e dere were nyochaa 

isiokwu a. ֘  gbasoro usoro nnyocha s֙vee. A ch֙ p tֱara na ֱ m  ֱ ihe fֱ d֙  ֱ na-eme d֗ ka 

mֱ  ֱnnֱ n  ֱibe nôetiti ehihie mab֙  ֱabal֗, anֱ  lֱ  ֙ibekwa nôdֱ  ֗oge ahֱ, kֱw  ֱaka ekpe 

k֗p b֙i mmadֱ  na ihe ir֗ba ama nd֗ z֙  ֙nwekwara ike e si na nr֙ gosi, nwere ihe ha na-agba 

ama ya gaje ime. Ha na-agba ama ihe ֙ j֙ ֙ ma֙ b  ֱ ihe m֙a ga-eme n֙ d n֗iihu. A 

ch֙ p tֱakwara na e nwere ike gbochie ihe j֙֙ ֙gaje ime ma a gbaa ama ya nôzֱ  ֙nd֗  a e 

kwuru nôelu site nôije na nke diba֗ afa ma֙b  ֱna nke nd֗ ekpere ka ha kwuo ihe a ga-eme iji 

medaa nd֗ mmֱ  ֙ obi ma֙ b  ֱ kpeere Chukwu ka o gbochie ihe ah ֱ ka  ֙ ghara ֗b a֗ na 

mmezu. Edemede a ga-abara ֙ hanaeze uru site nô ime ha Amata na ihe fֱ d֙  ֱ anagh֗ 

an֙ kata mewe na o nwere ihe na-akpata ya. Nke a ga-eme ha hֱ dֱ  ֗ihe ahֱ  ka ha ch֙  ֙ zֱ  ֙

igbochi ya ka nsogbu ghara ֗d .֗ Nke a bֱ  alo a na-atֱ  nô edemede a. 

 

 

 

Ndubanye  

Nôoge gboo ma nôoge ugbu a, o nwere ihe na-eme bֱ  nke e kwenyere na ֙ na-arֱ t  ֱaka 

nôihe ga-eme nôd֙ n֗iihu nke ga-eweta mgbanwe. A kp֙r  ֙nke a ñIbu ammֱa/֗h  ֱ h֙ /ֱ g֗ba 

ama ihe ֗r b֗a ama. Oge gboo ma oge ugbu a, nd֗ bi nôime obodo kwenyere na ñh֗  ֱ

h֙ /ֱmgbaama ihe ֗r b֗a ama na-eweta ozi s֗  nôaka ch.֗ E nwekwara nkwenye na ka Chi 

Okike si hazi ihe ֱwa ֱ f d֙  ֱb  ֱihe mgbagwoju anya nye nd֗ mmadֱ .  
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h֖e mgbaama si nôaka chi aba֗ ka a na-ahֱ  ka ihe na-eweta ihe ֙ ma ma֙ b  ֱ nke j֙֙ ֙

nô֙d n֗ihu. ֘  b  ֱihe mkpughe nke na-ad֙  nd֗  e kpugheere ya aka na nt ֗ma na-agwa ha ka ha 

mara ihe ha ga-eme were gbochie ya ka ֙ ghara ime ma ֙ b rֱ  ֱ ihe ֙ j֙ ֙mana ֙  b rֱ  ֱnke 

m֙a, ha na-eche ka ya bֱ ihe mgbaama b֗a na mmezu. 

A na-ekpughe ihe nd֗ a nôdֱ ;֗ chi iji ehihie jie (eclipse), anֱ lֱ  ֙ ibe akwa esepֱgh֗  n֙  ֱ

nôetiti ehihie ma֙b  ֱnôetiti abal,֗ mmadֱ  m֗  ֱnwa ad֗gh֗  ka ibe ya ha (inwe mkpֱr aֱka 

kar֗ r  ֗ise, inwe kar֗a otu isi, ֗mak֙  ahֱ  mmadֱ  abֱ  ֙ha abֱ r  ֱotu, dgz), ikwighikwighi ibe 

nôabal,֗ udele ibere nôelu lֱ  ֙ be mmadֱ, onye ara ֗bata be mmadֱ na ntֱ mad֗, ahֱ h  ֱ

erughereru iwakpo mmadֱ be ya na ֱ m  ֱ ihe r֗ b֗a ama nd֗ z֙  ֙ d k֗a mpupere anya ֗d  ֙

mmadֱ  ad֙ , ֱ kw  ֱaka ekpe ֗kp b֙  ֗mmadֱ , dgz.  

Na mba Afr֗ka nke ala Igbo so nôime ya, e nwere nkwenye na ihe anagh ֗ an֙ kata mee 

ma֙ b  ֱna ihe anagh֗ eme na nk֗t .֗ E nwere nkwenye na tupu ihe b֙ lֱa emee nôwֱa mmadֱ 

na nd֗ mmֱ  ֙eburula ֱ z  ֙kpebie nôala mmֱ ֙na ihe ahֱ ga-eme.  

 

A na-ahֱ ta mgbaama ihe ֗r b֗a ama d֗ka ihe abֱgh֗  ka chi si debe ya ma֙b  ֱkee ya. Kelly 

(2014) s֗r  ֗na o nwere ihe mgbagwoju anya ptֱara na kpakpando nke na  ֙gbanwere ֙cha 

ya, ֱ d d֗  ֗ ya, na ka ֙ ha nke emebeghi mbֱ tupu oge nke a mere. O kwuru na odee a maara 

aha ya oge ahֱ b  ֱVarro (510 BC) agaragh֗ k֗p  ֙nke a mgbaama ihe ֗r b֗a ama ma ֙ b rֱ  ֱna 

ihe ahֱ  d  ֗ka chi si kee ya mana, ֙ d g֗h֗   ka chi si kee ya nôanya mmad.ֱ Ma mmadֱ a na-

as֗ na mgbaama ihe ֗r b֗a ama bֱ ihe na-ad֗  iche na ka chi si kee ihe ahֱ. Keduzi ka ihe ga-

esi d֗ nôֱd  ֗ abֱ gh֗  ka chi si kee ya ma֙b  ֱ ch֙  ya ebe ihe niile na-eme site nôc֙h֗ ch֙  

Chineke ma֙ b  ֱd k֗a o siri kee ihe ahֱ. Ya bֱ  na mgbaama ihe ֗r b֗a ama na-eme ka chi si 

kee, ch֙  ֙ma֙ b  ֱdebe ya nôabֱ gh֗  mmeghar֗ ma֙ b  ֱmgbanwe nôanya chi, kama nôanya 

mmadֱ  b  ֱonye hֱ tara ֙ n d֙  ֱihe ahֱ  oge ahֱ chee na ֙ b  ֱmgbanwe ka ֙ gbanwere.  

Mgbaama ihe ֗r b֗a ama wee bֱr  ֱ g֗ba ama ihe ga-eme nôd֙ n֗ihu na-egosi mgbanwe nôanya 

nd֗  mmadֱ . Ihe e ji agba ama a bֱ iji t pֱ tֱa ֱ z֙  a ga-esi gbochi ya ma a gbaa ama ihe j֙֙ ֙

ch֙ r  ֙ime. Ya bֱ  na ֗gba ama bֱ ihe e ji egosi ma֙ b  ֱad֙  aka  na nt  ֗na ihe ga-eme tֱ madֱ  

ihe ga-ebute ֙ dachi ma֙b  ֱnsogbu. A na- ekpughere nd֗ mmadֱ  nke a ka ha were ch֙  ֙ zֱ  ֙

ha ga-esi gbochi nsogbu ֙ ga-eweta nôodinihu mab֙ ,ֱ chere ihe ֙ ma gaje ֗b a֗ ma ihe e 

kpughere d֗ mma. Ya bֱ na mgbaama ihe r֗ b֗a ama na-eme nôabgֱh֗  igosi mgbanwe 

nôekere kama igosi mgbanwe ka mmad ֱsiri chee na ihe d֗.  

Nôegwuregwu Shakespeare dere b ֱ Julius Caesar, e nwere ֙t tֱ  ֱmgbaama ihe ֗r b֗a ama 

d k֗a aj֙  ifufe mmiri, akwa nnֱ n ,ֱ aj֙  nr  ֙na-agba ama ma na-ad֙  nd֗  mmadֱ  aka na nt֗ 

maka nnukwu ihe ֙ dachi gaje ime. Ihe ֙dachi a bֱ ogbugbu e gburu Julius Caesar 

(Shakespeare, 1959).  

Nd  ֗mmadֱ  nôoge gboo kwenyere na mgbaama ihe r֗ b֗a ama/amֱma ihe ga-eme nôd֙ n֗ihu 

b  ֱozi si nôaka nd ֗mmֱ  ֙ma֙ b  ֱchi  ab֗a. Ha nwere nd֗  ֙b  ֱ r֙  ֱha ֗ k w֙a mgbaama ihe 

r֗ b֗a ama nd֗ a. ֘  b kֱwa ndi ntap֗a/֙ k w֙a ֙ h  ֱndi a ga-ekwu ihe  a ga-eme iji gbochi ihe 

j֙֙  ֙ma֙ b  ֱnsogbu so ֙h  ֱahֱ  ka ֙  ghara imezu. Iji me nke a, ha nwere ike gbaa afa ma  ֙

b rֱ  ֱna ha bֱ dib a֗ afa. ֘  b rֱ  ֱna onye ahֱ abֱ gh֗  dib a֗ afa, ֙  ga-agwa onye a hֱֱ r  ֱ h֙  ֱ
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ahֱ  ka o gaa na nke dib֗a afa ka ֙  gbaara ya afa, gwa ya ihe nd֗  ֙ ga-eweta ke e were 

chֱ r֙  ֙ nd֗  mmֱ  ֙ aja, meda ha obi ka nsogbu kwesr֗  ֗isi nôh֙  ֱ ahֱ  p tֱa ghara ֗b a֗ na 

mmezu. Nô oge ugbu a, a na-agaz֗ kֱa, e buo amֱma gosiri na nsogbu ga-ad֗, a na-ejekwuru 

ndi isi nchֱ aja nakwa nd֗ agha ekpere ka ha kpee ekpere ka Chukwu wezuga d֙achi ahֱ ka 

 ֙ghara ֗b a֗ na mmezu.  

 

Nt lֱe Agֱ magֱ  Ihe E Deerela Maka ֘ h /ֱMgbaama Ihe Gaje Ime 

Kelly (2014) s֗r  ֗na tupu Commodus, onye na-ach֗ mba Rom anwֱ  ֙na 510 BC, na e nwere 

mgbaama ihe ֗r b֗a ama a kp֙r  ֙ihe ֗ r b֗a ama ֙ gbaaghara (portent of chaos). Mgbaama ihe 

r֗ b֗a ama nd֗ ahֱ  g nֱyere: na kpakpand֙ d  ֗nôigwe nôehihie, kpakpando nd ֗ z֙  ֙ gbat֗r  ֗

ogologo kar֗a ka ha na-ahabu kwukooro nôetiti eluigwe, a mֱr  ֱ mֱ  ֱanֱ manֱ  ad֗gh֗  ka ibe 

ha ahֱ  zuru oke. e nwere nd֗ mmadֱ  nwere ֙ l sֱ֗  amֱ gas֗ r .֗  

Mana ihe kacha nj֙ mere ka ֙ s֙  baa nd֗ Rom nôkֱw  ֱmere ha jiri ch֙wa nd֗ na-ak֙ wa ֙ h  ֱ

ma kwuo ihe ga-eme nôd֙ n֗ i֗hu bֱ  na ֙  b  ֱeziokwu na ֙ nwegh֗ urukpu ojii na egbe eligwe 

na oke mmiri ozizo mere kama naan ֗ ntak֗r  ֗ ala m֙a jijiji. O nwere ike bֱr  ֱ amֱ ma 

(lightning) sere nôabal ֗ma֙ b  ֱ k֙  ֱ g֙bֱ gba malitere gbawa ka e nwechara ala ֙ ma jijiji ah ,ֱ 

na ebe ha kp r֙  ֙ñְ l n֙s֙  Udoò (Temple of peace) b ֱ lֱ  ֙bukar֗chara ibu ma makar֗chaa 

mma na be ha ka ֙k  ֱgbariri. ֘ k  ֱ g֙bֱ gba ahֱ gbariri ngwa nd֗ mmadֱ , mee nd֗ g֙aranya 

ogbenye, mee ka ndi mmadֱ h  ֱ ihe onyiny֙  chi Pallas Athens nd֗ Rom na-efe ekwes֗gh֗  

h֗  ֱanya. ֘ k  ֱa gbara ֙ t tֱ  ֱ bֱ c֙h֗  mebiri ihe niile ha nwere, ekwegh֗ mmenyu ganye na 

nwa nshansha mmiri ozuzo emenyֱ  ֙ya.  

Nô ֗ihi ihe ֙ j֙ ֙niile nd֗  a mere, ha kwenyere na  ֙b  ֱ zֱ  ֙chi ha s֗ ch֙  ֙ime ka ha mata na o 

nwere ihe ֙ j֙ ֙ga-eme nôd֙ n֗iihu. Ha kwenyere na ֙k  ֱahֱ  malitere gbaa ma kwֱs֗  b  ֱka 

chi ha siri ch֙ ya. ְ f d֙  ֱkwenyerer֗ ֗ na ֙ k  ֱgbara ñlְ n֙s֙  Ud ò֙ ha na-agba ama na agha 

gaje ֗da.  

 ֘b gֱh֗  ihe niile a gֱ p tֱara ebe a maka mgbaama ihe j֙֙ ֙gaje ime ka m kwetara. O nwere 

mgbe a na-amֱ ta ֱ m  ֱahֱ  ezuchagh֗ oke ma֙ b  ֱnwere ֙ l sֱ֗  nke newre ike bֱr  ֱmaka ahֱ 

r a֗ra nna mֱ r  ֱnwa ֙ l sֱ֗  ahֱ  mgbe nne ya di ime ya. O nwekwara ike buru nsogbu daptֱara 

oge a na-amֱ  ya. ֘  mere nôoge gboo ma na-eme ruo taa. ֘z֙ , ala ֙ ma jijiji , k֙  ֱ g֙bֱ gba bֱ  

ihe na-eme eme na mba ֱwa gbaa gburu gburu ֙ kachas֗ oge ugbua a n֙ na kla֗matik chenj. 

Onye  mba Afr֗ ka Chitando (2011) s֗r  ֗na nôobodo Izrel nôoge gboo na aha a na-aba mmadֱ 

na-apֱ ta ֙ t tֱ  ֱihe. Nôala Igbo nke d ֗na Naijir֗ a, anagh֗ e ji ngwangwa enye nwata/mmadֱ 

aha. Nke a bֱ maka na aha kwes֗r  ֗ igosipֱ ta mmas֗ , af֙  ojuju nye onye gֱ r  ֱmmadֱ  aha 

oge ֙  g rֱ  ֱaha ahֱ. Nke a bֱ  eziokwu nôiihi na ֙  b  ֱihe mere nôoge ad ֗ime mmadֱ ma֙ b  ֱ

oge a mֱr  ֱonye ahֱ na-ekwu ֱ d  ֗aha a ga-aba onye ahֱ.  

Mafico (1992) k֙ wara na Zimbabwe na aha mmad ֱna-agbazi agwa onye ahֱ, na-agba ama 

ma na-arֱ t  ֱaka nôihe onye ahֱ ga-abֱ  nô֙d n֗iihu. Nd֗  Igbo kwadoro nke a site nôihe ha na-

ekwu nke s֗r  ֗na, ñaha onye na-etuje yaò. Nke a gosiri na aha onye b ֱ ihe na-ewetara ya 

ng֙ z  ֗ma֙ b  ֱ d֙achi, ihe ֙  ch֙ r ,֙ ma na-ahazi agwa ya. Ya bֱ na aha bֱkwa ֙ h /ֱmgbaama 

ihe ga-eme nôd֙ n֗iih .ֱ Na Zimbabwe, aha izizi mmadֱ na-enye ohere ikele nd֗ ichie nôala 
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mmֱ ,֙ nye mkpesa, r֗  ֙ ihe d֗ mkpa, legara ֙d n֗iihu anya na ihe nd֗ z֙ .֙ Nsogbu na-esi 

nôezinֱ lֱ  ֙a lֱ r /ֱnwere ֙ t tֱ  ֱnwaany֗, ekworo ndi agbataobi, na mgbazi nd ֗nne na nna 

b cֱha ihe a na-eji nkenke aha egosi ma֙ b  ֱagba ama ya..  

h֘  ֱb  ֱihe ֙  ga-abֱ  agh֙ ta ma֙ b  ֱk w֙aa nke ֙ma, o nwere ike kpughee akara aka mmad ֱ

na uche chi ya. E nwere ike hֱta ma֙ b  ֱk w֙aa ֙ h  ֱsite nôaka onye hrֱ  ֱ h֙  ֱahֱ  ma֙ b  ֱ

dib a֗ afa maara nka ya.  

h֘  ֱ b  ֱotu nôime r֙  ֱnka afa. Onye na-agba afa na-enwe ike ֗h  ֱ ihe ga-eme nôd֙ n֗iihu, 

nwee onyinye ֗h  ֱihe ir֗ baama d֗ iche iche ma֙b  ֱibu amֱ ma nke onye ahֱ na-eme mgbe ֙ 

d  ֗ka ֙  nwere mmֱ  ֙dakwasara ya.  

Nd  ֗oge gboo biri nôֱwa nke ha kwenyere na mgba ama ihe ֗r b֗a ama d  ֗iche iche pֱtara ihe 

nôakkֱ  ֱ ihe wֱa d֗ iche iche, nôeluigwe, nôelu wֱa nakwa nôokpuru wֱa. h֘  ֱ ma֙ b  ֱ

mgbaama ihe ֗r b֗a ama ka a na-ahֱ ta na-aputa ihe kwa ֱb c֙h֗ . ֘  b lֱadi taa, nkwenye nzuru 

h֙a ֙ n  ֱna-as֗  na ngh֙ ta ihe d֗ mma ma֙b  ֱnke ad֗gh֗  mma si nôinyogo (apparitions). Nke 

a na-eme nôagbanyegh ֗ka o siri d֗ka ka chi si kee ya (natural), ma֙b  ֱka o si acha ma֙b  ֱ

ka o si metֱta ihe na-eme nôeluigwe d֗ka amֱ ma ise (flash of lightning) ma֙b  ֱ egbe 

eluigwe ֗gba (strike of thunder) 

Ihe ֗ r b֗a ama kacha zuo wֱa ֙ n  ֱb  ֱmkpֱ r oֱkwu ma֙ b  ֱah֗r o֗kwu a n rֱ  ֱ nôatgֱh֗  anya. 

 ֘b rֱ֗֗ eziokwu na emegh֗ ya maka onye ngere (listener), a hֱtara ya ka ihe metֱtara ndֱ  

mmadֱ  kwa ֱ b c֙h֗ . Oge gboo, d֗kwa ka taa, nd֗ mmadֱ  na-eche na okwu e kwuru ma֙b  ֱ

n  ֱ nôatgֱh֗  anya nwere ike ֗ gba ama ihe ֙j֙ ֙ma֙ b  ֱihe ֙ ma ga-eme nô֙d n֗iihu. Onye gere 

ya nwere ike amatagh֗ ma֙ b  ֱagh֙ tagh֗ g֗ba ama ahֱ ma kp֙ chie nt֗ nôaka a na-ad֙  ya na 

nt .֗  

Nd  ֗Igbo kwenyere na ka e mee ka h֙  ֱa hֱ r  ֱad֗gh֗  mma ghara ֗b a֗ na mmezu, na a ga-

ekwusi ya ike ka a nֱ  ya. Nke a kwadoro okwu nd֗ Igbo na-ekwu nke s֗, ñka a kp֙ ֙otoro 

aha, ka otoro laaò.  

zְ  ֙ z֙֙  e sikwa egosi mgbaama ihe ga-eme nôd֙ n֗iihu bֱ  agwa nnֱn  ֱ fֱ d֙  ֱna-akpa.  

Nôala Igbo, nnnֱ  ֱ d k֗a ikwigh֗kwighi (owl) so egosi mgbaama. Ikwighikwighi ibe akwa 

esepֱgh֗  n֙  ֱnôakkֱ  ֱbe mmadֱ nôabal ֗ka nd֗ Igbo kwenyere na ֙ b  ֱaj֙  ihe. ֘  na-egosi 

na o nwere onye ga-anwֱ  nôezinֱlֱ  ֙ahֱ .  

Udele ibere nôelu lֱ  ֙mmadֱ  ka e kwenyere na ֙ b  ֱ g֗ba ama ihe ֙j֙ ֙ga-eme na be onye 

ahֱ  nô֙d n֗iih .ֱ Nd֗  Igbo kwenyere na ֙ b  ֱ g֗ba ama na mmadֱ ga-anwֱ  nôezinֱlֱ  ֙onye 

ahֱ  oge nôetegh ֗aka.  

fְ d֙  ֱmba ֱ wa nd֗ z֙  ֙d k֗a Rome na Greece kwenyekwara na nnnֱ  ֱ p֗ tֱa nôdֱ  ֗d  ֗a]aa 

nakwa ibe ֱd  ֗akwa nwere ka ֙ d  ֗b  ֱ g֗ba ama ihe ֙j֙ ֙ga-eme nôd֙iniihu. Mkpa nnֱn  ֱd  ֗

nô֗gba ama ihe ga-eme nôd֙ n֗iih  ֱka onye Greece a kp֙r  ֙Aristopharies z֗p tֱara nôejije ya 

b  ֱñThe Birdsò. E gosiri ejije a nôemereme a kpr֙  ֙ñFestival of the Greek Dionysiaò 
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nôAthens nôaf ֙414 BC. Nôejije a, nnnֱ  ֱb gֱa agwa d֗ na ya ma bֱr gֱachaa agwa pֱtara 

ihe. Nôagwa ha kpagara, ha nyere ndֱmod ,ֱ nye mgbazi na ihe nd֗ z֙  ֙d k֗a mmadֱ si eme.  

zְ  ֙ nd֗  z֙  ֙ e si egosi ֗gba ama ihe ga-eme nô ֙d n֗iihu bֱ  site na nr֙, mpֱ ta ntֱ mad֗ 

ma֙ b  ֱmbakwute nôlֱ  ֙mmadֱ  na ntֱ madi nke onye ara ma֙b  ֱmmֱ ,֙ onye ar֗r֗ ֙ b֗ata be 

g ,֗ na nd֗ z֙ .֙ 

t֘ tֱ  ֱnôime h֙  ֱ nd֗  a ma֙ b  ֱ ihe g֗ba ama ihe ga-eme nôd֙iniihu ndi a ka a hֱtara 

nôakwkֱw  ֙ejije nd֗ a h֙ r֙ .֙  

 

Nt lֱe ֘ h /ֱMgbaama Ihe Ga-Eme Nôd֘ n֗iih  ֱD  ֗ NôAkw kֱw  ֙Ejije Igbo Nd  ֗A H֙r֙  ֙

Nwanch֙ cha h֙ r֙  ֙akwֱ k  ֙ejije d֗  mkpa na nch֙cha a. Ejije nd֗ ah  ֱg nֱyere Nwaozuzu 

(1991), Nwaozuzu (1998), Nwaozuzu (2005). Akwֱkw  ֙nd֗  z֙  ֙a h֙ r֙  ֙b  ֱOnyekaonwu 

(1982) na Onyekaonwu (1986). 

Nôejije Ome Ihe Jide f֘  ֙ (OIJ )֘ nke Nwaozuzu dere, o nwere ebe Igwe d֘ eֱnyi k֙ r  ֙

akֱ k  ֙maka nnekwu ֙k kֱ  ֙na nwoke n֙ nô֙r a֗. Dib a֗ b֗ara ֗ gw  ֙nwoke ahֱ r֙ a֗ gwara 

nwunye nwoke ahֱ z tֱa nnekwu ֙k kֱ  ֙a ga-eji agw֙ r  ֙di ya ֙ gw  ֱka ahֱ  ya were d֗ mma. 

Nwunye nwoke ahֱ gara zֱ ta ֙ k kֱ  ֙ma tinye ya nô okpuru akwa onye di ya bֱ  r֙ a֗ ahֱ . 

k֘ kֱ  ֙ahֱ  si nôokpuru akwa ah ֱp tֱa, fegoro onye ֙ r a֗ ahֱ  bido tֱ gbuwe ya. Nwoke n֙ 

nô֙r a֗ akp֙  ֙nwunye ya s֗ ya: ñLee anya, ֙r a֗ a na-ar֗ a m agagh֗  ahapֱ  m. ֖  h lֱa na ֙ k kֱ  ֙

 ֙b  ֱa zֱ tara iji gw֙ r֙  ֙m g֙w  ֱna-atֱ gbuzi m atֱ gbuò. Nôeziokwu nwoke ah ֱmechaara 

nwֱ ֙(p.75-76).  

kְabֱ ilu a na-arֱ t  ֱaka na Igwe ֘ d eֱnyi ga-anwֱ . Ya bֱ  na ֙  b  ֱihe mgbaama ֙nw  ֱ  ֙ga-

anwֱ  nô֙d n֗iihu ka okֱ k  ֙ahֱ  na-atֱ gbu ya gos֗r .֗ Nke a mere ka ֙ kp֙ ֙nd֗  Ichie ya na ha 

na-arֱ k ,֙ nakwa Onowu ma gwa ha ihe ha ga-eme na onye ga-abֱ  eze ma ya nwֱ .֙ 

Ihe mgbaama ihe ֙j֙ ֙ z֙֙  ga-eme nô֙d n֗iih  ֱnôOIJ ֘  b  ֱnkwachanye nôn֙  ֱ zֱ  ֙ma na-

egere ihe Igwe ֘ d eֱnyi na-agwa nd֗ Ichie, Onowu na ְ baji nwa ya nke nwunye ya bֱ  

Ochediye kwachanyere. Asֱsֱ  ekwenyegh֗ nke Oched֗ye nwunye nke abֱ  ֙ji igwe ֙ d eֱnue 

ahֱ  ya sֱ  ֙ b  ֱ imi n֙  ֱna ikwe nôisi gbara ama nsogbu ka ga-ad֗  nô֙d n֗iihu. Nsogbu a 

mechaara b֗a na mmezu. Ochediye nwunye igwe Oduenye na Duru Nnanyelugo b  ֱ

Onwowu hapֱ r  ֱ ime bְaji Igwe d֗ka Eze si kwu tupu  ֙ nwֱ,֙ ga mee Nkw֙nta nwa 

Ochediye Eze. ֘ t tֱ  ֱ nsogbu si na nke a pֱta nke gֱnyere ֙ nw  ֱOchediye, Nkw֙ nta na 

Duru Nnanyelugo. 

A r cֱhaa adakas֗a ugboro ugboro nke akwa mmiri Nchafe nôagbanyegh ֗ nnukwu ego 

Ezenwata na onye ogbo ya nôr֙  ֱb  ֱOnyema  na-etinye iji h  ֱna ֙  d  ֗mma d֗ nôejije Aj ֙Obi 

(AO) nke Nwaozuzu  dere, na-agba ama nghasa al mֱ di na nwunye Ezenwata na ֘b a֗geli 

nwunye ya.  ֘ na-agbakwa ama mmebi ad֗m mma Ezenwata na onye ogbo ya nôr֙  ֱ b  ֱ

Onyema. Ihe nd֗ a b֗aachara na mmezu. 
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Nôejije Nke M Ji Ka (NMJK) Nwaozuzu dere, e nwere ihe mgbaama ihe j֙֙ ֙ ga-eme 

nô֙d n֗iihu. Na mbido ejije a ka Ugochi nwunye Eze Onyekwere na-ebe ar֗r  ֗ maka 

amֱ tabegh֗r  ֗Eze Onyekwere di ya nwa nwoke. Akwa arr֗  ֗a na-agba ama nsogbu d֗ iche 

iche ֙ n d֙  ֱa ga-ebute nôeznֱ֗lֱ  ֙ya nôd֙ n֗iihu. Nke a bֱ akwa ar֗r  ֗ ְ g c֙hi: 

(Nôime lֱ  ֙ gְochi, Ugochi n֙ nôoche na-ebe akwa) chi m oo! Gini ka 

m mere g֗ nôije di a m ba֗ra be Onyekwere? éA gaara as ֗ na 

Agb֙m֙a nwa m bֱ nwoke ma֙b  ֱotu nôime nd ֗a na-eso ya nôaz,ֱ 

agaragh֗ m as֗ na ihe ֱ wa j֙ r֙  ֙m nj֙  (1).  

Ihe mgbaama nsogbu a b֗ara na mmezu ebe Ugochi n֙. Nwanne Eze nke nwaany֗  na 

nwaany֗ h֙ rֱ  ֱEze bֱ  Achalֱ  nyere ya mkpar֗, taa ya ahֱh  ֱnôֱz  ֙d  ֗iche iche. Eze nôonwe 

ya so nye ya nsogbu ebe  ֙d  ֗ukwu nô ihi na  ֙banyere ekpemekpe ndi ֙cha. Iji mara ma 

Chineke o ga-enye ya nwa nwoke. Nôakwkֱw  ֙ ejije Onyeka֙nw  ֱ b  ֱ Nwata Rie Aw֙  

(NRA), ihe mgbaama ihe ֙j֙ ֙ga-eme nô֙d n֗iihu ka e gosiri site nôokwu mmalite n֘ zֱ  ֙

kwuru. ֘ n zֱ  ֙s֗ r :֗  

(Ikikere eze gwagwarara gwagwarara: ya akjֱa) 

Hei!  ֘b  ֱgini ji m aka? Gini ka m na-ahֱ ? Akpataoy֗ ezuola m 

ahֱ , jֱ  ֙ji m aka. Egwu juru m anya. Ahֱkwagh֗ m zֱ .֙  ֘b  ֱm 

jewe ejewe, ka ֙ b  ֱlawa alawa? 

Ihe a On zֱ  ֙kwuru gos֗r  ֗ihe mgbagwoju anya, amagh֗ ihe a ga-eme na ֱj .֙ Ihe mgba ama 

nsogbu ga-ad֗  nô֙d n֗iihu ka o ji ajֱ j  ֱnzaraonwe nd֗ a juru ebe a ezipֱta. O gos֗r  ֗onye na-

emegbu mmadֱ b  ֱAw r֙  ֙na onye ֙  na-emegbֱ b  ֱObi֙ ma, nwunye ya nke ajֱj  ֱa ó ֙b  ֱ

gini ji m aka?ò gosr֗ .֗  

Nôagbanyegh ֗mmegbu Aw֙ r  ֙na-emegbu Obi֙ ma, Obi֙ma gara nôihu na-eme ihe kwes֗r  ֗

na ֙  ga na-eme ebe di ya n֙.  ֘na-esi nri na-enye ya. ֘  b  ֱnri o siri debere ya ka Aw֙ r  ֙

tinyere ns֗ ma tie mkpu ka nd֗ mmadֱ  b a֗ hֱ  nsi Obi֙ ma tinyere na nri bunye ya ka ya rie, 

nwֱ.֙ Nke a mere ka a chֱlaa Obi֙ ma be nna ya ma si ebe ah ֱt r֙  ֙ya na nwa ya nwaany֗ 

refֱ .֙  

Nôejije k֘  ֱ zְ  ֱDaa Ibube (֘ DְI), anagh֗ emebu mewere d֗ ka oke egbe eligwe gbara ma 

gbֱ  ֙ t֙ tֱ  ֱ mmadֱ . Ha kwenyere na ֙  b  ֱama ihe ojoo gaje ime ka a na-agbara ha na iwe ji 

arus֗ ha aka. 

 Ah kֱwara mgbaama ihe ֙j֙ ֙ z֙  ֙gaje ime nôd֙ n֗iihu nôokwu Ugodiba֗ kwuru na mmalite. 

O gos֗r  ֗nke a site na ngaghar֗ mgbakas֗ ahֱ  zip tֱara anabatagh֗ mwakpo na agwa ach֙gh֗  

m m֗a, nke nd֗ bekee b֗ara be ha na-akpaso omenala ndi be ha (nd֗  Isuebu). Nke a buteere 

nd֗  Isuebu ns֙gbu nôd֙ n֗iihu. Nke a bֱ ihe Ugodib֗a kwuru: 

é ֘  b a֗ra be onye ab֗agbula ya, ma ֙  lawa mkpumkpu apֱla ya 

nôaz.ֱ Onye s֗r  ֗na akwֱ  any  ֗agagh֗ acha acha, mpam agagh֗ aba 

nke ya nôubu ma l֙ .֗ Mmadֱ   ֙na-an֙ r  ֙be ya n֙p a֗ ihe o jiri bֱ r  ֱ

nwoke? A na-aka nwata nôan ֱo gburu? A na-ajֱ  onye na-eri ihe ya 
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olee ka ֙ n  ֱd  ֗ya? Ma Bekee ab֗a nyֱ t s֙֗ chaa ala Isuebu. Ugbu a, 

ihe ha nyֱr  ֱesiwela. (8). 

Aj jֱ  ֱnzaraonwe a s֗ ñA na-aka nwata nôan ֱ  ֙gburuò na-egos֗ mgbagwojuanya ndi Isuebu 

nô otu nd֗ Bekee si emebisi omenala ha ma na-eme ya ka ֙ b rֱ  ֱiwu na ha bֱ nd֗  Isuebu ga-

emewe omenala nke ha bֱ ndi Bekee. ֘ z ,֙ ha wetara ekpemekpe nd֗ Bekee nke d֗ iche na 

nke ndi Isuebu. Ugodib֗a gos֗r  ֗mwute etu chi ha d֗ga iche iche si hapֱ l֗ rֱ  ֱonwe ha ֙ g  ֱ

ma hapֱ ndi Bekee, ma na-ata ndi be ha bֱ ndi Isuebu ahֱh .ֱ  

Okwu Ugodib֗a b֗ara na mmezu nôiihi na mgbe nd֗ Isuebu na-eme nzuk  ֙ka ha gachara 

bupֱ  mֱ eֱjima Nwamgb֙ g  ֙na Ekweribe toro af֙  nôaj ֙ h֙ a֗ ka omenala ha siri d֗ na nd֗ 

k t֙ mֱa nd֗ Bekee zigara wakporo ha. Nke a mere ka kְa֙ ha were iwe gbuo nd֗  k t֙ mֱa 

abֱ .֙ E nyere ha nnukwu ntaramaahhֱ .ֱ Ha mara ְ ka֙ ha ikpe ֙ nw ,ֱ tֱ ֙ eze mmֱ  ֙

mkp r֙  ֙af֙  ise ma chֱ p  ֱEze m֘aaliko na ezinֱ lֱ  ֙ya, nôobodo ya chֱga ya P֙t gֱal ka ֙  

n֙ ֙ohu af֙  ma֙ b  ֱiri af  ֙abֱ .֙ ֘  nw rֱ  ֱebe ahֱ.  

Nôejije k֘  ֱGhara Ite (֘ GHI), mpֱ ta na nkata agbara at֙ r tֱ rֱ  ֱaka ma na-agba ama na 

nsogbu ga-ad֗ nô֙d n֗iih .ֱ Lee nkata ha: 

Agbara nke mbֱ: Onye n֙ r  ֙ ebe ֙  n ,֙ ebe ֙  n g֙h֗  a na-agֱ  ya.  

Agbara nke abֱ :֙ Oo! Ma nwa atֱr  ֱna-ach֙  ipu mpi, o marakwa na 

ekwo ga-ad֗ ya ar֙ . Agbara nke at֙: Humém! Onye chw֙a kwa, ya 

h ,ֱ ma mgbe ֙ h rֱ ,ֱ ya agbakwala ֙so (9-10). 

Nkata a ha kpara gbara ama nsogbu ga-apֱ tara ְ kpaabi na ndֱ ya mgbe o kwetara igbu ezi 

nwunye ya were bere akֱk  ֱahֱ  ya nd֗ otu nzֱ z  ֙  ֙ch֙ r  ֙ b֗anye ka o were nwee ego s ֗ya 

weta.  

Okwu agbara nke mbֱ kwuru gosir֗ na ֙  kaara ְ kpaabi mma ֗b  ֱogbenye ֙ b  ֱkar֗ a ֗ ba otu 

nzֱ z  ֙were nweta ego. Maka na onyinye mam֗w t֙a bֱ  onyinye weta isi b֗a were isi. Tupu 

ha enye g֗ ego, ha ga-as֗ g  ֗weta ihe ga-ah֗a g֗ ahֱ  mweta. Ha gwara ְkpaab  ֗ka ֙  gboo 

nwunye ya Ugodiya ma weta akֱk  ֱahֱ  ya nd֗ ha ch֙ r .֙  

Nkata nke agbara nke abֱ֙ na-ekwu na onye ch֙r  ֙ b֗a otu nzuzo ga-abֱ  onye obi ya siri ike 

na ֙  b gֱh֗  onye na-ama pal֗ pal֗ . Ma agbara nke at֙ kwuru na onye baa otu nzuzo,  ֙d  ֗

mma, ֙  d  ֗nj֙  ka  ֙n r֙  ֙ebe ahֱ ghara ֗b  ֱ ihe siwe ike ma֙b  ֱd w֗a nj֙ ,  ֙ch֙ wa mpֱ ta 

maka nke ahֱ ga-akara ya nj֙. 

Ama niile ahֱ  ha gbara mezuchara na ndֱ kְpaabi. ֘  kp r֙  ֙ndi ogbu mmadֱ ka ha gbuo 

Ugodiya nwunye ya. ֘ bara otu nzuzo ahֱ ma ֙  nwegh֗ ego o nwere, mgbe o si na ya pֱ ta, 

nd֗  otu nzuzo ahֱ gburu ya.  
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Nt lֱe Nr  ֙ d  ֗ ka zְ֙  Mgbaama Ihe Ga-Eme Nôd֘ n֗iihu nôAkwkֱw  ֙ Ejije Nd  ֗ A 

H֙r֙  ֙
 

Nr  ֙b  ֱotu ֱ z֙  e si agba ama ihe ga-eme nôd֙ n֗iih .ֱ  Ah tֱakwara ya nôakwkֱw  ֙nd֗  a na-

atֱ le.  

Nôejije k֘  ֱGhara Ite ( G֘HI), Ugodiya nwunye ְ kpaabi r r֙  ֙nr  ֙gbara ama ihe ֙j֙  ֙gaje 

ime ya. Nke a bֱ  nr  ֙  ֙r r֙ :֙ 

Ka m na-emechilata anya, anֱr  ֱm ka ikiri ֱ kw  ֱ t֙ tֱ  ֱmmadֱ  na-ada 

ka ebe ֙ s֙  suru nôaha֗. M wee welie anya, wee hֱ na ֙  b  ֱotu anֱ  

j֙֙ ֙ ahֱ  d k֗a eke ֙ gba ma nweekwa mpi abֱ֙ na-achֱ  ha. Mgbe 

b֙ lֱa anֱ  ah  ֱ saghere ֙ n ,ֱ k֙  ֱ na-enwu enwu esi nô ֙n  ֱ ya na-

ab֙ kesi. Ka nd֗ a na-agba ֙ s֙  gbaara rute ebe m n֙, m wee ch֙  ֙ka m 

gbaso ha, ma enwegh֗ m ike. Ha dum wee gbafechaa. Ka m n֙  na-

agbal֗, anֱ  ahֱ  b a֗ra bagide m nôike wee saghee n֙  ֱka o loo m, ma 

m muchiri anya wee chebiri ihe gaje ime. Anrֱ  ֱ m nnukwu ֱ da. 

Mgbe m chetֱr  ֱnwantak֗r  ֗oge, wee hֱ na anֱ  ahֱ  elokwagh֗ m, m 

wee meghee anya m, wee chp֙ tֱa na ֙  b  ֱmgbagbu ka a gbagburu 

anֱ  j֙֙ ֙ahֱ . M wee jisi ike kulie, wee lezuo onwe m anya, h ֱka 

b֙ara si ebe ֙ gatara m mbo wee na-agbas֗s֗ . Ka m n֙  na-ehichas֗z  ֗

b֙ara a d֗ m nôah ֱka m tetara wee ch֙p tֱa na ֙  b  ֱna nr֙é (33-34).  

 ֘b rֱ  ֱna a t lֱee ihe mechara mee nôejije gbasara nr  ֙ahֱ  gְodiya r r֙ ,֙ a ga-ahֱ  na nr֙  

ahֱ  b  ֱama ihe ֙ j֙ ֙gaje ime ya ka Ugodiya r֙ r .֙ Ihe mere na nr֙ ahֱ  na-egosi na ikiri 

kֱw  ֱnd֗  mmadֱ  ahֱ  gְodiya nֱ r  ֱka ֙  na-ada ka ebe ֙s֙  suru nôah a֗ gos֗r  ֗ dֱa nz֙  kֱw  ֱ

nd֗  ogbu mmadֱ ahֱ  di ya bֱ  kְpaabi gobiri ka ha gbuo ya mgbe ha si nôh֙ a֗ ebe ha zoro 

wee chere ya ka ֙ gafeta na-aw pֱ tֱa. Na nr֙  ahֱ , ka nd֗ na-agba ֙ s֙  rutere ebe Ugodiya n֙, 

 ֙gbal֗a ka o soro ha gbawa mana o nwegh ֗ike. Ha niile gbafeere ya. Mgbe ֙ na-agbal֗, anֱ  

ahֱ  jide ya ma ch֙  ֙ilo ya. O mechie anya ya chere ihe ga-emenֱ . Nke a gos֗r  ֗na nd֗ ogbu 

mmadֱ  ahֱ  jidere Ugodiya. ֘  gbara mb֙ z֗ r֙  ֙onwe ya mana ha meriri ya ma kpֱr  ֱya baa 

nôime h֙ a֗. Ha ch֙r  ֙igbu ya. Na nr֙ ahֱ kwa,  ֙n rֱ  ֱnnukwu ֱ da, mepee anya ya wee hֱ 

na a gbagbuola anֱ ahֱ .. Nke a gos֗r  ֗na nd֗ ogbu mmadֱ ahֱ  egbuz֗gh֗  ya nôihi arr֗֗ ֙  ֙

r֗r֙  ֙ha kama ha gbuziri nwa agadi nwaany ֗na-akpa ejula n֙ na-enyo ha. ֘ bara si nôah ֱ

Ugodiya na-agbas֗s֗  na nr֙  ahֱ  na-egosi ume mmapֱ, obi ֙ l  ֙mm֗ r  ֗na ahֱ h  ֱUgodiya tara 

nôihi na mgbe nd ֗ahֱ  hapֱ r  ֱya, ֙  lawagh֗ nôֱl  ֙ya ֙ z  ֙maka ha gwara ya na ֙ b  ֱ kְpaabi 

di ya goro ha ka ha gbuo ya maka iji gw֙ r  ֙ g֙w  ֱego. Nke a wutere ya kar֗a nôihi na  ֙

magh֗ na di ya ְ kpaabi ֙  h rֱ  ֱnôanya ga-eme ya ֱd  ֗ihe ahֱ . O si ebe ahֱ gbafuo, gbalaa 

Kakanda. 

Obi֙ ma bֱ kwa ya r֙ r  ֙nr֙  nôakwkֱw  ֙ejije Nwata Rie Aw֙ (NRA) maka ihe gaje ime ya 

d k֗a Ugodiya siri r֙  ֙maka onwe ya nôejije k֘  ֱGhara Ite ( G֘HI). Any֗  ga-edepֱ ta nr֙  

Obi֙ ma d֗ka o si k֙ r  ֙ enyi ya nwaany֗ Nwamgb֙ g  ֙ ma g s֙i ihe nr֙  ahֱ  p tֱara ka 

mgbaama ihe ֙j֙ ֙ga-eme nôd֙ n֗iihu Lee nr֙  ya ka o si k֙r  ֙Nwamgbogo.  



D֘ B֖END :֖ A Journal of Igbo Consciousness March, 2022 
 

86 
 

Ihe m na-ahֱ z  ֗nôezi na ֱ l  ֙a ejula m af֙  ma nke na-ar֗ a m ugbu a b  ֱna 

jֱ  ֙na-atֱ  m nôihi nr ֙m r֙ r  ֙nôabal.֗ O tu a ka mֱ na ֱ m  ֱnwaany֗ ibe 

m siri gawa ihota ero nôelu otu ugwu ah.ֱ Ka any֗ na-erute nso ugwu 

ahֱ , otu mmֱ  ֙nwere isi asaa na otu anya nc֙hibidoro ֱ z֙  any֗ ga-esi 

r g֗  ֙ugwu ahֱ . A s֗ r  ֗ na onye mmֱ  ֙ahֱ  metֱ r  ֱaka, ֱ wa echulahֱla 

ya. Nd֗ m  ֱna ha y֗ gbanahֱchara mmֱ  ֙a wee r֗ goro ugwu ahֱ ma 

naan֗ m bֱ  onye mmֱ  ֙ ahֱ  metֱ r  ֱ aka tutu m wee s֙ r  ֙ ibe m wee 

r g֗owe ugwu ahֱ. Ka any֗ r g֗otara nôn֙  ֱugwu ahֱ  malite na- ach֙  ero, 

az֙ hiere m kֱw  ֱwee si nôelu ugwu ah ֱ wee dakas֗r  ֗ ruo ezigbo 

ndagwurugwu d֗ nôike ugwu ah ֱebe ֙ t tֱ  ֱnd  ֗mmֱ  ֙d k֗a nke ahֱ any֗  

h rֱ  ֱmbֱ  gbak֙ zuru were kֱgide m ihe wee ganye na m anwֱ֙. Ka nke 

a mechara ozugbo m wee teta, ֱ ra egwukwagh֗ m nôanya z֙ é֙(49-50).  

E were ihe mere na nr֙ a tֱ nyere ihe mere nôejije a, a ga-ahֱ  na ha dabara nô dֱ  ֗ g֗ba ama 

ihe ga-eme nô d֙ n֗iihu. Nr  ֙a na-egos֗ ihe nd֗ a: Obi֙ ma ֗ga nôelu ugwu c֗h֙  ero ya na 

mֱ nֱwaany֗ ibe ya gos֗r  ֗na di Obi֙ ma bֱ  óeroô, elu aj ֙ugwu ahֱ  gosiri ndֱ  j֙֙ ֙Aw r֙  ֙

na-ebi, ֱ m nֱwaany֗ ibe ya ndi ya na ha so ga ֗ch֙  ero gos֗r  ֗ mֱ nֱwaany֗ nd֗  z֙  ֙Aw r֙  ֙

na-achֱ ghar֗ nôAmangwu ma leghara Obim֙a, nwunye ya anya. Mmֱ .֙ j֙֙ ֙ahֱ  nwere isi 

asaa na otu anya metrֱ  ֱObi֙ ma aka na-egosi ahֱh  ֱObi֙ ma tara be di ya nakwa nleghara 

anya Obi֙ ma, di ya leghaara ya anya ka  ֙m cֱhara nwa mbֱ ya  ֙b rֱ  ֱnwaany֗. z֘  ֙b  ֱ

n֙ya di ya kweere ya na ebubo Aw֙r  ֙boro ya na o tinyeere ya nsi na nri. Nke a mere ha jiri 

chֱ laa Obi֙ ma na nwa ya be nna ya ma gaakwa be nna ya na nzuzo tr֙  ֙ya na nwa ya refuo 

na mgbere ohu. ֘d d֗a Obi֙ma si nôelu ugwu ah ֱdakas֗r  ֗rֱ ֙na ndagwurugwu ike ugwu 

ahֱ  na ihe ndi mmֱ  ֙ahֱ  tigidere ya ganye na ֙ nwֱ ֙gos֗r  ֗oke ahֱ h  ֱObi֙ ma na nwa ya 

tagidere rֱ  ֙mgbe onye gbara ha nôohu rekesr֗  ֗ha nke na Obi֙ma amakwagh֗ ebe nwa ya 

n .֙ ֘  b  ֱnke a mere Aw֙r  ֙jiri l wֱa nwa ya bֱ d֘ n֗chefu nôamagh ֗ama. Nke a bֱ arֱ  nke 

butere ֙ nw  ֱAw r֙  ֙mgbe ֙  ch֙ p tֱara ya site nôigbu onwe ya.  

Nr  ֙ j֙֙ ֙a Obi֙ ma r֙ r  ֙kwad֙ r  ֙amֱ ma enyi ya nwaany֗ mgbe ֙  l bֱegh֗ di bֱ  Ekemma 

buuru ya mgbe ֙ na-agba nh֙ d .֗ Ekemma gwara ya s֗, ñg֙ba nh֙  di, ga-alֱ tar֗ r  ֗eke- g֙baò 

Nr  ֙ya ahֱ  kwadokwara amֱma nna ya bֱ Okwuk֙ g  ֱbuuru ya ebe ֙ s֗  ya, ñonye a na-

agw֙  ibi  ֙na-eto af֙ , ga-ewetar֗r  ֗ihe o debere nôaj ֙ h֙ a֗ò.  

t֘ tֱ  ֱnôime nr ֙nd֗  a e lebara anya d֗ka mgbaama ihe gaje ime nôd֙ n֗iihu nôakwkֱw  ֙ejije 

nd֗  a h֙ r֙  ֙b  ֱ mֱ nֱwaany֗ r r֙  ֙ha. Nr֙  so na ngwa/nka ejije na-enye nd֗ nkiri olile anya 

ihe ga-eme nôd֙ n֗iihu. Na nr֙  nke Obi֙ ma, e gos֗r  ֗ ahֱ h .ֱ Obi֙ ma takwaranֱ nnukwu 

ahֱ h  ֱnôejije ah.ֱ  

 

Nch k֗ t֙a na Mmechi 

E lee anya nôibu ammֱa ma֙ b  ֱ g֗ba ama ihe ֗r b֗aama ga-eme nôd֙ n֗iihu e nyochara maka 

ya, a ga-ahֱ  na ֙  b  ֱotu zֱ֙  nd֗  mmadֱ  si ebi ndֱ  ha tֱ madֱ  nd֗  Igbo nke na-enye aka 

agwa ha ihe ga-eme nôd֙ n֗iihu.  ֘b rֱii  eziokwu na ֙  b gֱh֗  otu ihe ga-esi eme kp֙mkwem 

ka a na-esi agba ama ya mana,  ֙b rֱ  ֱma ihe ahֱ  ֙ga-emekwa,  ֙ga-eme. Mgbe ֱ f d֙  ֱ

ama/amֱma ah  ֱna-eme etu e si gba ama/bu amֱ ma ya. ֘  b rֱ  ֱama/amֱma ihe ֙ ma gaje 

ime ka a gbara/e bֱr ,ֱ o nwegh֗ ihe a ga-eme nôabgֱh֗   ֗kpewere Chukwu ka ama/amֱma 
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ahֱ  b a֗ na mmezu. Mana, ֙ b rֱ  ֱ ama/amֱma ihe ֙ j֙ ֙ gaje ime ka a gbara/e buru, nd֗ 

ma֙ b  ֱonye ebuuru amֱma a ma֙b  ֱa gbaara ama a ga-agbaghar֗wa ch֙ wa zֱ  ֙  ֙ga-esi 

meda nd֗ mmֱ  ֙obi ka ama/amֱma ahֱ  ghara ֗b a֗ na mmezֱ.  

Ihe z֙  ֙a ch֙ p tֱara bֱ  na ֙  d  ֗ t֙ tֱ  ֱ zֱ֙  e nwere ike isi gba ama d֗ ka akwa aj֙ nnֱ n ,ֱ 

udele ibegoro nôelu lֱ  ֙mmadֱ , kֱw  ֱaka ekpe ֗kp  ֙mmadֱ , mpupere anya mmadֱ d֗  ֙ya 

ad֙ , ֗ r  ֙nr  ֙na ֙ t tֱ  ֱ zֱ֙  nd֗  z֙ .֙  

Na mmechi amֱma ma֙ b  ֱ ihe mgbaama abֱgh֗  naan֗ nôala Igbo ka  ֙na-eme. Nd֗ b֙ lֱa 

nwere ka ha si were ya. ְf d֙  ֱna-akp֙  ya ihe ebe ֱf d֙  ֱanagh֗ eji ya akp֙ r  ֙ihe mana ka 

nd֗  b֙ lֱa esila were ya, ֙  gos֗r  ֗na e nwere ihe mgbaama ihe r֗ b֗ama gaje ime nôd֙ n֗iihu 

nke na-egos֗ ma ihe ahֱ gaje ime ֙  b  ֱmma ka ֙  ga-eweta ka ֙ b  ֱnj֙ .  ֘ka mma ka nd֗ ji 

ya akp֙ r  ֙ihe were oge e ji gbara ha ama ihe gaje ime nôodini֗hu, ch֙  ֙ zֱ֙  ha ga-esi mee ka 

ihe ֙ j֙ ֙ahֱ  ghara ime ma ֙ b rֱ  ֱama ihe ֙ j֙ ֙ka ֙  gbara.   
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Motivation and learning are inseparable ï attention, interest and inspiration are emotional 

points along a continuum of learning, part and parcel of the process itselfé. Finding the act 

of learning rewarding is possible for everyone ï in all subjects areas. 

- Wlodkowski & Ginsberg (2017:ix-x) 

 

 

Abstract 

It is important to consider how effective our parents (the older generation, especially the 

elites) have been able to make the Igbo language attractive to the younger ones. Have they 

given the younger generation reason(s) for learning, understanding and speaking the Igbo 

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 generation 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 self-motivated to learn and use it. The research is a descriptive one 

and adopts 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 English is the elitist 

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 on different social media platforms 

like facebook, instagram, twitter, youtube, podcast and so on. The paper therefore concludes 

that Igbo children love the Igbo language but are discouraged by their parents (the older 

generation) and as such, professionals should give attention to providing learning materials 

that appeal to this digital age. 
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Introduction  
Language is a peopleôs identity. It is their heritage and embodies their distinctive, self-

defining civilisation and symbolises their exclusive contributions to 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 among other 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 spoken only by the 

uneducated or not so educated people; code-mixing 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 language. According to UNESCO 

(2012), ñA language is endangered when its speakers cease to use it, use it in fewer and 

fewer domains, use fewer of its registers and speaking styles and/or stop passing it on to the 

next generation.ò This could lead to the eventual death of such a language. A language dies 

when its speakers neglect it and do not care to pass it to the next generation (Okolo, 2015).  

 

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

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

report shown in The Nation of November 2013 as contained in Nwankwere, Mmadike & 

Eme (2017:168), that ña research was carried out in Imo and Lagos States to test the Igbo 

competency level of three age groups, aged 1-5, 6-11 and adults which shows that a grim 

picture awaits the language; 70% of children between 6-11 years 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% in Lagos State spoke mostly English or a mixture of English and Igbo to their 

children.ò 

 

This, therefore, makes it impossible for the upcoming generation to know about natural 

language value, growth and vulnerability. They are likely not to do anything to ensure 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 adults. This 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 language. The Igbo 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 activists, whose primary goals are to teach Igbo and help young 

people get motivated to learn it. 
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According to Denham & Lobeck (2013), ñThe social aspect of learning a second language is 

crucial. Adults learning a second language bring to this task a much different set of tools 

than those that children bring to the acquisition of their L1 and to the acquisition of L2. 

Another important factor is motivation. We acquire our first language without conscious 

motivation, but we often learn a second language for a specific reason: 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 peopleôs actions, willingness and goals. It could also be said to 

be the process that initiates and maintains goal-oriented behaviours. Weiner (1992) as in 

Wlodkowski & Ginsberg (2017) states that motivation is a concept that explains why people 

think and behave as they do. Ratey & Galaburda (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 behaviour its 

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 particular subject or 

completing a degreeé. Seeing human motivation as 

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 refers to reasons that underlie behaviour that is characterised by willingness and 

volition. Intrinsic motivation is animated by personal enjoyment, interest or pleasureé. 

Traditionally, educators consider intrinsic motivation to be more desirable and to result in 

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 as entry 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 twenty-one and in particular instances, can be tried in 

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 used for (O ruola ihe 

e ji mmadλ eme).  In conventional terms, being an adult is often associated with having 

multiple major life responsibilities, such as a full-time work and dependents. In contrast, 

Wlodkowski & Ginsberg (2017:30) say that chronologically, adults can be divided into three 

groups: younger adults (eighteen to twenty-four years old), working-age adults (twenty-five 

to sixty-four years old), and older adults (sixty-five and older). However, in this paper, 



D֘ B֖END :֖ A Journal of Igbo Consciousness March, 2022 
 

92 
 

adults are referred to as young people from sixteen to forty years of age. Any young person 

that learns independently is 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 computers, cell 

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 electronic 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 

acceptance until the 1980s. Intrinsic motivation is the energising of the behaviour that is 

within an individual, out of will and interest for the activity at hand.  No external rewards 

are required to incite the intrinsically motivated person into action. The reward is the 

behaviour itself.  Logically, this seems like an ideal, for people to act as ñoriginsò of their 

behaviour (deCharms, 1968).   

 

Educators are of particular interest when it comes to intrinsic versus extrinsic motivation, 

particularly because of the different outcomes that researchers have shown to result from 

intrinsic motivation: more interest, excitement, confidence, enhanced performance, 

persistence, creativity, self-esteem and general well-being (Deci and Ryan, 1991). Why do 

some students pursue academic learning for its own sake while others are motivated by 

external factors?  Over the years, several theorists have offered insights into the 

phenomenon through their conceptions of intrinsic motivation.  

 

Self-Determination Theory 

One of the most widely cited contemporary theories of intrinsic motivation is Self-

Determination Theory (SDT), developed by Edward Deci and Richard Ryan.   Deci (1975) 

states that humans beings have three innate psychological needs:  a need to feel competent, a 

need to feel related and a need to feel autonomous.  Intrinsic motivation develops out of the 

support of these needs.  The authors go on to say that when people feel competent, 

autonomous and self-determined, they will freely seek what interests them. According to the 

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 the person as 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 (conveying a pressure to think, 

feel or behave a certain way), or a motivating (conveying personal incompetence and a sense 

that particular outcomes are impossible to achieve).  Further, the environment in general can 

contain any mixure of elements that could be defined as autonomy 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 respectively. The ultimate effect of the person and environment fit depends on the 

saliency of each element to the individual.  If a person perceives his environment as 

informational and feels competent and autonomous, intrinsic motivation can be sustained or 

enhanced.   
 

In his 1975 publication, Deci presented a variety of reward studies with variable results.  In 

two of his investigations involving college students, intrinsic motivation decreased when 

rewards were task contingent (each puzzle/headline completed earned another dollar), but 

not when they were task non-contingent (participants got money for showing up, regardless 

of how many puzzles they solved).  In a similar study with children, when rewards were 

expected, intrinsic motivation decreased (Lepper et al., 1973), but when they were 

unexpected, intrinsic motivation was unaffected (Lepper, Greene & Nisbett, 1973).   

  

Strengths and Weaknesses of 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 performance. When 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 mind-body state 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 different approaches to get intrinsically 

motivated. 

 

Discussions and Findings 

This study assesses how well the older generation have passed down the Igbo language to 

the younger generation and shows that adult learners are intrinsically motivated to learn 

Igbo. In this section, data are analysed and findings stated. 

 

Failure of the Older Generation 

As earlier insinuated, language is the life-wire of every society. The failure to use a language 

is a failure to carry on as a people. There are reasons why one should study the language of 

oneôs parents. Top on the list is communication. Language is used for communication and 

once someone fails to understand the language of his people, communication becomes a 
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serious problem. One becomes unable to communicate with his people, especially the 

illiterate ones. Despite many benefits of the mother tongue, many Igbo parents have done 

little or nothing in ensuring that their children learn and use their mother tongue. The 

conversation below is analysed to exemplify this. 

 

Scenario 1 

Researcher: Chisom, kedi? 

Chisom: ֘  d  ֗mma. 

Father: No, Chisom say, Iôm fine. 

Chisom: Iôm fine. 

Researcher: Daddy Chisom  ֗mara na ֗ na-agwa nwa a na Igbo adֱr  ֙mma? 

Father: No oo sister Edith, rafֱ a ka sֱva oyibo e mechaa ֙ ga-amֱ ta Igbo. 

Researcher: Hmmm, ֙  ֙mgbe ֗ gwachagolie na o nwere ive Igbo vֱ? 

 

Scenerio 2 
Mother: Heee! Edith nn֙ .֙ 

Researcher: Kee nke na-eme? 

Mother: Ifee greet aunty. Say aunty good evening. 

Ifee: Aunty good evening. 

Researcher: Ifee kedi? 

Ifee: Fine. 

Mother: Ifee go and call your sister. 

Mother: Edith kee ka I mee? 

Researcher: ֘ d  ֱmma. 

Researcher: Unu anaakana aslֱ  ֱ mֱ aֱz֗ ֗ Igbo? 

Mother: Hahaha sister Edith, rafֱkana ive anwֱ. Nya sֱ va nn֙  ֙Oyibo. Ach֙  ֙m ka o nwee 

ike  

             na-asֱ  oyibo ma nya na ֱm aֱz֗ ibe e na-akal֗ kֱa. 

 

The above conversations depict what happens in many homes of the Igbo people. We see the 

Igbo parents changing the psyche of the children to believe that Igbo is the language of 

illiterates. They give them the impression that only English should be spoken. This 

impression registers in the childôs brain as seen in the society today that children do not 

speak Igbo but English, even though they are in Igbo land. The worst of all is that these 

parents do not see anything wrong with what they are doing. 

  

Analysis of Adult Learnersô 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 generation 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 that, adult learners, Igbo and non-Igbo alike who were not 

privileged to be taught the language 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 

 

 

 

 

 

 

 

Fig 2: Igbo teaching request on óIgbo Studyô 

 

 

  

 

 

 

 

 

 

 

 

 

From the comments in Figs. 1 and 2 it is discovered that in spite of the training received as 

children, the people are interested in learning the Igbo language. This is because they are 

intrinsically motivated. There is no reward for learning or using it. It is also not required as a 

prerequisite for any joy, yet young adults are very much motivated to learn and use it.  
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Fig. 3: Showing request for more contents on the Igbo language 

 

 

 

 

 

 

 

 

 

 

 

Fig. 4: Showing the learnersô appreciation and recommendation 

 

 

 

 

 

 
 

 

From the comments in Figs. 3 and 4, it is discovered that adult learners are very much self-

motivated. The comment in Fig. 3 shows a learner recommending the availability of 

contents in various social media and learning platforms. In Fig. 4, it is discovered that the 

learners love the Igbo language contrary to the emotion imbued in them by their parents. 

This shows how urgent it is for professionals and Igbo language activists to channel their 

energy and resources towards motivating and providing learning materials for this young 

generation of Igbo learners, who are internet freaks. 
 

The above comments on YouTube channels that teach Igbo ï Igbo Online College and Igbo 

Study is an evidence of self motivated adult learners, who seek 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 

schools ï 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 write-ups on the need to uphold oneôs 

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 matter: There is no substitute for the subject 

matter by the teacher. An in-depth knowledge of the subject enhances the 

confidence, flexibility and creativity of instructors 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 or a skill, that individual can be 

playful with it; spontaneity and improvisation wil l 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 learning resources 

available to the young people who seek to learn the Igbo language. There are many 

advantages of online teaching and learning.  Flexibility - learners can log on when 

and where they like. Flexibility means that learners need to be disciplined and self-

motivated. Learners have access all day. Learners may expect the teacher to be 

available 24/7. Learners may expect instant responses and feedbacks. Geographical 

location is not an issue. It may be difficult to meet in real-time 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 matters to be 

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 Environments to be used in online teaching. A Virtual 

Learning Environment (VLE) is an online platform which is accessible 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 contents, communication tools (eg forums, chat, wikis, blogs), grading tools, 

learner tracking, grouping facilities and control over who can access the course (Hockly & 

Clandfield, 2010:20). 

 

Social Networking Sites: Social networking sites are websites that allow members to create 

their own profile pages and links to other members in the site. The most famous examples 

are MySpace, Facebook, Instagram, Twitter etc..  
 

 

Wikis : Wikis consist of a series of collaborative web pages to which anyone with 

permission can contribute. One can add text, images, video and audio to wikis. One can also 

upload documents. 
 

Blogs: Blogs are online journals or diaries. They consist of a series of posts, which appear 

on a web page in reverse chronological order (so the latest post appears at the top of the 

page). Blogs can be on any topic. Blogs used in education are called óedublogsô. 
 

 

Chatware: Chatware is software for communicating in real-time over the internet. Chatware 

includes text chat, voice chat (like the telephone) and video chat (or videoconferencing). 

More sophisticated forms of chatware include 3D virtual worlds [1]. The more sophisticated 

the chatware, the better oneôs internet connection needs to be. Very simple chatware (such 

as text chat, also called óinstant messagingô) can take place on low bandwidth or dial-up 

connections without too much trouble. High-end chatware, such as video-conferencing or 

virtual worlds, needs a fast broadband connection to work well, as well as a computer with a 

video graphics card (these can be installed with all modern computers). 

The kind of chatware one choosees will 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 

oneôs own and oneôs learnersô hardware and internet connections. 
 

 

Comic creator sites: Comic creator sites allow one to create strip cartoons or comics. 

Examples include:http://www.makebeliefscomix.com/; http://www.toondoo.com; 

http://www.com icbrush. com/ 
 

 

Podcasting sites: Podcasting sites allow one to record and share media files (usually audio, 

but also video - these are known as óvodcastsô or óvideo podcastsô). Your podcast 

óepisodesô(recordings) then appear on a web page, in reverse chronological order (with the 

latest at the top of the page). You can also add text and pictures to your podcast episodes. 
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Poster sites: Poster sites allow you to make posters online. Because they are web-based, one 

can add a range of media to oneôs poster, such as text, images, audio and video. This makes 

for a rich and engaging 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 learners are in 

learning and using the language. One of the more significant findings to emerge from this 

study is that adult learners are intrinsically motivated to learn the Igbo language despite the 

impression they were made to have as children. It was also shown that parents, especially 

the educated ones have 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 people and learning resources made available on 

the internet. Taken together, these findings suggest a role for specialists in Igbo Studies in 

making sure the younger generation get and remain motivated to learn Igbo. Therefore, there 

is a definite need for concrete action plan geared towards getting and sustaining the interest 

of the young people in learning and using Igbo. 
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mְ  ֗Edemede 

t֘ tֱ  ֱnsogbu ezinaֱl  ֙nd֗  Igbo na-agabiga nôoge a mere na ha anagh ֗atֱ kwas֗ obi nôebe 

ibe ha n֙ . Ha na-ahֱ ta onye ֙ b lֱa n֙  ha nso d֗ ka onye a ga-eze ndֱ. fְ d֙  ֱnd֗  isi kֱa 

g֙bara ֙ h rֱ  ֱ na-ak֙ nye nd֗ mmadֱ  jֱ  ֙nôah ֱ gbasara ibe ha. Nke a kpalitere mmֱ֙ 

nch֙ cha isiokwu a bֱ ñ֖gba Ndֱ  nôAla Igboò. Site nôg֗ba ndֱ  ka a ga-esi kp֙ ghachi mmֱ  ֙

nd֗  na-eche na ibe ha ch֙r  ֙igbu ha ma֙b  ֱnye ha ns֗. E lebara anya nôobodo at ֙d  ֗nô Steeti 

Anambara: Al֙  (Idemmili Saֱ t )ֱ, Uli (Ihiala) na ֘ k zֱ  ֱ (Oyi), iji zip tֱa ihe bֱ  g֗ba ndֱ  

nôobodo nd ֗a h֙ r֙  ֙nôotu nôotu. A gbaara h֙anaeze nôanw ֱetu obodo nd֗ a si eme nke ha, 

usoro na oge ha ji eme ya. E ji usoro nkw֙as֗ wee mee nch֙cha a wee zipֱta nôuju ihe a trֱ  ֱ

anya nôg֗ba ndֱ  nôala Igbo  ֙kachas֗ nôobodo nd ֗e ji mere ebe mgbakwasa kֱw .ֱ 

 

Okwu Mmalite  

Ekpemekpe ֱka nwa Bekee emeela ֙ t tֱ  ֱnd֗  ka ha banye nôagb ֱ s֗  na ha na-aka ֱ ka nôihi 

na mgbe ֙b lֱa nkuzi ha na-abֱ  s֗  chֱ ba nd֗ na achֱ ha, kugbue ha, ֙k  ֱgbagbuo ha, k֙  ֱ

rechapֱ  ha nôotu nôotu dgz. Nôihi nke a nd ֗mmadֱ  si nôk֙  ֱwee danye nôite mman ֱna-asֱ  

asֱ . Nch֙ cha a b֗ara inye aka ka ֗t  ֱ jֱ  ֙na akp֙ mas֗ niile dere jֱ ,ֱ ka onye ֙b lֱa n֙ r k֙wa 

nôudo d ֗ka ֙  d  ֗tupu nd֗ kֱa abata nôala Igbo wee kuzibere any ֗maka mmֱ ֙ j֙֙ ֙na agwa 

ha niile nôebe mmad ֱn .֙ t֘ tֱ  ֱihe ga-apֱ ta ihe ma e mechaa nch֙cha a bֱ nd֗  a:ihe niile d֗ 

mkpa gbasara ֗gba ndֱ  nôobodo nd ֗a a h֙ r֙ ;֙ usoro ֗gba ndֱ  nôozuzu oke; mkpa ֗gba ndֱ  

baara ֙hanaeze; mkpatara ֗gba ndֱ  d  ֗ka nkwenye nd֗ Igbo si d  ֗nôoge gboo na nôoge a; oge 

e ji agba ndֱ; nk w֙a nd֗iche d֗ nôetiti igba nd ֱna ֗ ֱ iyi na usoro nchekwa omenala ֗gba 

ndֱ  nôala Igbo. Iji mee nch֙cha a etu o kwes֗r ,֗ a h֙r֙  ֙ t֙ tֱ  ֱnd֗  gbaa ha ajֱj  ֱ n֙  ֱnôobodo 

nd֗  a nôotu nôotu, nwee nd ֗e kpok֙ r  ֙ n֙  ֱwee gbaa ajֱj  ֱ n֙ .ֱ Nd֗  b  ֱakamkpa e ji mee 

nch֙ cha a bֱ nd֗  n  ֙nôime obodo nd ֗a h֙ r֙ .֙ Ha bֱ cha nd֗ n  ֙nôagbata af ֙iri ise wee ruo 

nôokenye b֙ lֱa uche ya ka zuru oke. E nwetakwara ihe nd ֗e derela ihe nôisiokwu a mab֙  ֱ

nôewumewu olenaole nd ֗Igbo e ji wee mee ntֱziaka. E ji usoro nk֙ was֗ wee mee nch֙cha a 

wee zipֱta nôuju ihe a trֱ  ֱanya nôg֗ba ndֱ  nôala Igbo  ֙kachas֗ nôobodo nd ֗e ji mere ebe 

mgbakwasa ֱkw .ֱ 
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g֖ba Ndֱ  nôAla Igbo 

Nke a bֱ  usoro a na-agbaso nôezinalֱ ,֙ nôogbe na nôobodo iji medaa obi nd  ֗na-enyo onwe 

ha enyo. Mgbe e ji agba ndֱ na-abֱ kar֗  mgbe nd֗ otu ezinֱ lֱ  ֙ma֙ b  ֱibeene na-enyo onwe 

ha enyo site nôihe ndakwas ֗dakwas֗r  ֗ha. Okenye n֙ nôezinalֱ  ֙na-akp֙ ta ezemmֱ  ֙ka ֙  

b a֗ mata ֙n d֙  ֱha, wee site na ya wee kaa bֱ c֙h֗  onye ֙ b lֱa ga-ezu ka e mee ihe so nôg֗ba 

ndֱ  ka udo wee d֗kwa nôetiti ha. Nôbֱ c֙h֗  a kara aka ezemmֱ ֙ na-eburu ֙ f  ֙ e tinyere 

nôime k֙wa ab֗a njem a. Mmemme ma֙b  ֱemume ֗gba ndֱ  b  ֱ naan֗ ezemmֱ  ֙ka  ֙d  ֗

nôaka,  ֙ga-eji mma d֗ ezigbo nk֙  kapuo ֙bara site nôah ֱnd֗  isi ezinֱ lֱ  ֙ b֙ lֱa ֙  gbasatara 

m k֗ t֙a b֙ara ha nôiko  ֙ga-eji nôaka ya. b֘ara nd֗ ikwunaibe ahֱ ka a ga-agwak֙ ta n֙  ֱ

tupu a tanye mmanֱ gwak֙ takwa ha niile nôime k֙wa ahֱ  f֙  ֙d  ֗nôime ya. Onye b֙ lֱa ga-

ewere ֙ j  ֗e nyere ya suru ֙bara na mmanֱ ahֱ  a gwak֙ tara ֙ n .ֱ Onye b֙ lֱa ga-akwֱ r  ֱ

nôֱkw  ֱya nôeyigh ֗akpֱ kp  ֱ kֱw  ֱ b֙ lֱa. NôAl,֙ ha kwenyere na onye ֙b lֱa cheere ibe ya 

ihe ֙ j֙ ֙ka e mechara nke a aghagh ֗ n֗w .ֱ 

 

Ebe any֗ matara na ֗ ֱ iyi d  ֗nô֗gba ndֱ , onye na-agba ndֱ nô֘k zֱ  ֱga-agba mb֙ s֙  ֙ns֙  a 

na-as֙  mgbe mmadֱ na-a  ֱiyi. (Ns  ֙ahֱ  b  ֱna onye ahֱ agagh֗ enwe mmek֙ edina nôabal ֗

chi ga-efopֱ ta bֱ c֙h֗  a ga-a  ֱ iyi). A na-agbakwa mb֙ h  ֱ na ma nwoke ma nwaany֗ 

enwegh֗ onye ji ndagbu iyi. Ndagbu iyi bֱ g֙w  ֱ fֱ d֙  ֱmmadֱ  na-agw֙ ta ka iyi onye ahֱ 

rֱ  ֱ ghara ֗d  ֗ire nôah ֱya. Nôk֘ zֱ ,ֱ onye ahֱ ga-a kֱwa iyi na ya ejigh֗ ndagbu iyi 

(Chira, 2015). 

 

NôUli, tupu a gbaa nd ֱonye butere arֱs֗  e ji agba ndֱ na-ebu ֱ z  ֙were arֱ s֗  ahֱ  dֱ ֙ isi 

ma֙ b  ֱ ֱ֙ iyi. Nke a  bֱ  iji gosi na arֱ s֗  ahֱ  anagh֗ egbu na nk֗t  ֗ma֙ b  ֱgbuo onye aka ya 

d  ֗ c֙ha. 

 

Obodo at֙  a e ji mee nch֙cha kwenyere na ֗gba ndֱ  abֱ gh֗  egwu ka a na-egwu kama na 

arֱ s֗  b֙ lֱa e ji ֱ֙ iyi ma֙ b  ֱgbaa ndֱ na-ad֗  ire nke ukwuu site nôr֗  ֱ r֙  ֱa ch֙ r  ֙ka ֙  rֱ.֙ 

g֘balֱ  (1979) na-as֗ na g֗ba ndֱ  b  ֱñnkwekr֙ t֗a mmadֱ na ibe ya mere na ha agagh֗ 

emegide onwe ha ma֙b  ֱmee onwe ha ihe ֙j֙;֙ é e were ֗ ֱ iyi wee mejupֱ ta njik֙ ta ֙ n  ֱ

a, ya bֱ  g֗ba ndֱ.ò Nkw֙a a na-egosi na agbamndֱ abֱ gh֗  naan֗ mgbe mmadֱ na ibe ya na-

enyo onwe ha enyo, kama na ha achg֙h֗  imegide onwe ha nôd֙ n֗iihu. 

 

Ekwealor (1998) na-ak֙ wa na ֗gba ndֱ  ñpֱtara mmadֱ abֱ  ֙ma֙ b  ֱkar֗ a ֗ ֱr t֗ara onwe ha 

iyi na ha agagh֗ emegide onwe ha, na ha agagh ֗emer֗ta onwe ha ihe ֙j֙ ֙ b֙ lֱa kar֗ s֗ a inye 

onwe ha ns֗.ò Nke a na-ezipֱ ta na ֙  b  ֱnkwa mmadֱ kwere ibe ya na o nwegh֗ onye ga-

echere ibe ya echiche ֙j֙ ֙ma֙ b  ֱkpaa nkata ֙j֙ ֙megide ibe ya. 

 

Nzeak֙  (1972) na-ak֙ wa ֗gba ndֱ  d  ֗ka ñmmek,֙ nrik  ֙na njik֙  mmadֱ  abֱ  ֙ma֙ b  ֱkar֗ a, 

ka onye ֙ b lֱa nôime ha ghara t֗  ֱ ibe ya ֱ j ,֙ bo onye ahֱ ebubo ma elegh֗ anya, malite 

ichere ya echiche ֙j֙ ֙nôֱz  ֙abֱ la zֱ .֙ò Nke a na-egosi na mgbe ֙b lֱa a gbara ndֱ ka 

mmadֱ  na-akwֱ s֗  t֗  ֱ jֱ  ֙nôebe onye ya na ya gbara nd ֱn  ֙maka igbu ya. Na nkwa ahֱ ha 

kwere onwe ha ga-eme ka ha na-emek֙  ihe ֙ n ,ֱ na-erik  ֙ihe ֙ n  ֱma֙ b  ֱna-ebik֙  n֙  ֱ z֙֙ . 

Ubesie (1987) na-as֗ na ֗gba ndֱ  b  ֱñmgbe b֙ lֱa o nwegh֗ onye ji ibe ya nôaka, a na-as֗ ka 

a gbaa ndֱ. Ikekwa ֙  b rֱ  ֱmmadֱ  abֱ  ֙na-ese okwu nôezinֱlֱ ,֙ éokwu e doziri ha erugh ֗
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ha nôobi, ha abֱ ֙agbaa ndֱ.ò Nke a na-egosi na nôihi ekwegh ֗ekwe ma֙b  ֱenwegh֗ ezi 

nt kֱwasi obi a na-agba ndֱ. 

 

g֖bandֱ  b  ֱnrik  ֙na mmek֙ siri ezigbo ike nke nd֗ mmadֱ  ekwes֗gh֗  ka ha were gwurie 

egwu. Nd֗ Igbo na-eme ya iji wee gbochie ihe ֙j֙,֙ echiche ֙ j֙,֙ mmegide na mmegbu, 

g֗ba mgba okpuru. Di na nwunye nwere ike g֗ba ndֱ  ma o nwee onye ֙b lֱa mere ibe ya ihe 

j֙֙ ֙ma֙ b  ֱh  ֱ ihe ga-eme ibe ya, ma֙b  ֱh  ֱ ihe di otu a ma֙b  ֱotu ֙ z֙  ga-emegide onye 

b֙ lֱa nôime ha were mee ya, ihe  ֙h rֱ  ֱo were. 

 

Na nch֗k t֙a ֗ gba ndֱ  na-apֱ takar֗ ihe mgbe e nwere omume d֗ a aa nôetiti mmmad ֱna ibe 

ya di ka nôogbe na nôobodo. Mana nôetiti nd ֗ l rֱ  ֱ di na nwunye, ha na-eme nke a iji 

chekwaa alֱmdi ha ka onye ֙b lֱa s֙ p rֱ  ֱ n֙ d֙  ֱalֱ mdi nke ֙  n  ֙nôime ya. Ihe z֙  ֙d  ֗nô֗gba 

ndֱ  na ֗ ֱr t֗a iyi bֱ  na ֙  d g֗h֗  onye nôime ha ga-etinye aka nôaj ֙ihe nke ga-egbu onye nke 

z֙֙  ma֙ b  ֱdobe onye ahֱ nô֙n d֙  ֱ  ֙d  ֗ndֱ  n֙w  ֱka mma. 

 

dְ  ֗ g֖ba Ndֱ   

E nwere ֱd  ֗ g֗ba ndֱ  d  ֗iche iche. Ha gֱnyere nd֗ a: 

i.  ֖ gba Ndֱ  h֖ nֱaanya: Nôebe a nd ֗ h rֱ  ֱonwe ha nôanya na-agba ndֱ iji mee ka 

njik t֙a ha ghara iri mperi ma ֙ d  ֗mma ma ֙ d  ֗nj .֙ ְ f d֙  ֱna-abֱ kar֗  agb g֙h֙ b a֗ na 

okorob֗a l֗  ֱonwe ha mgbe ha kwadoro. Ha na-agba ndֱ wee chֱsaa nd֗ z֙  ֙ga-

abata nôetiti ha maka almֱdi. Mmadֱ  abֱ  ֙ a na-ewere ֙ bara ha abֱ  ֙ rachaa wee 

mee nkwubi ihe ha ch֙r  ֙na etu ha siri ch֙  ֙ya. Ha abֱ  ֙mechaa kwek֙r t֗a ha nwere 

ike mebie ya nôudo ma  ֙ b gֱh֗  etu ahֱ  g֗ba ndֱ  a na-ad֗gide wee ruo ֙nw  ֱotu 

nôime ha, mgbe ah ֱka onye nke ֙z  ֙ga-enwere onwe ya. 

 

ii.  g֖ba Ndֱ  Mgbochi r֘ a֗: t֘ tֱ  ֱmgbe nôobodo fֱ d֙  ֱa na-an֙ kata bido r֗aba ֙ r a֗ a 

magh֗ ihe kpatara ya ma֙b  ֱebe o si. Nd֗ new ala na-aga ch֙  ֙ dib a֗ isi kara aka ka 

 ֙b a֗ gbaa ha niile ndֱ ka r֙ a֗ b֗akwutere ha ghara iri isi ha. ֘z  ֙na ֙  b rֱ  ֱonye 

b֙ lֱa nôime ha kotere nsogbu a nye ha onye ah ֱchaara ha nôobodo ha nôdֱ  ֗njefu 

ma֙ b  ֱ n֙w  ֱigbu onye ahֱ. 

 

iii.  ֖ gba Ndֱ  Igbochi Esemookwu: t֘ tֱ  ֱ esemookwu na-adapֱta nôogbe na nôobodo 

nôetiti nd ֗nwoke na nd֗ nwaany֗.  ֘b  ֱ g֗ba ndֱ  a ga-eme ka onye ֙b lֱa buuru ibe 

ya ihe ֙ j֙ ֙ m n֗ye mma ya nôb֙ .֙ Ihe z֙֙  b  ֱna nôime ezinֱlֱ  ֙ e nwere ֙ t tֱ  ֱ

mֱ nֱwaany֗ otu nwoke na-alֱ , esemookwu na-apֱ ta na ya na-ad֗ t֙ tֱ  ֱnke mere na 

a gbaa ha ndֱ ka ha ghara igbu onwe ha, mab֙  ֱ mֱ  ֱha mֱ rֱ  ֱdi ha nôotu nôotu. 

 

iv.  g֖ba Ndֱ  Otu Nzuzo: D  ֗ka aha otu a siri d֗ ha ach֙gh֗  ka onye an֙gh֗  nôotu a mata 

ihe ha na-eme, ya mere ha na-agba nd֗ b֙ lֱa bataara ha ֙hֱ ֱndֱ  idebe ire ha duu. 

Nke a ga-eme na ihe ֙b lֱa ha na-ahֱ  nôebe ah ֱna ha agagh֗ ak֙ r  ֙ya mmadֱ b֙ lֱa 

kama ha nwere ike na-ak֙  ya nôetiti onwe ha. E jigh ֗ dֱ  ֗ g֗ba ndֱ  a egwuri egwu 

maka na tupu onye ahֱ ak֙ chaa, nd֗ otu ya ga-ach֙ p tֱa, kugbuo ya ozigbo. 
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v. g֖ba Ndֱ  Onye Aghana Nwanne Ya: dְ  ֗ g֗ba ndֱ  a na-apֱ takar֗ ihe nôetiti 

mֱ nֱna na ֱmֱk֙p  ֱma֙ b  ֱ mֱ aֱda. Ha na-agba ndֱ iji chekwaa ihe ha ji bֱr  ֱotu 

b֙ara ma֙b  ֱibeene. Onye nֱtara ihe na-ach֙  ime nwanne ya na-agba mb֙ kp֙  ֙ya 

gwa ya ka ֙  kpachapֱ anya. Nôihi nke a o nwegh ֗ onye ga-ekwugide nwanne ya 

nôֱz  ֙abֱ la ֱ z .֙ 

Nd  ֗na-agba Ndֱ  

E nwere ֙ t tֱ  ֱnd֗  nwere ike, ֗gba ndֱ . Ha gֱ nyere nd֗ a: 

i. mmadֱ  abֱ  ֙na-enyo onwe ha enyo, na onye nke z֙֙  nwere ike ime ibe ya ihe ֙j֙ ֙

ii.  di na nwunye gbara onwe ha alkֱwagh֗m ma֙ b  ֱnd֗  nwere ihe nzuzo na ndֱ ha d֗ ka 

nwaany֗ na-agba nôezi mab֙  ֱnwoke kpebiri izu ohi, nwaany֗ na-akp֙ ku ֱ m nֱna gwa 

ha ihe ֙  h rֱ  ֱna ֙  b rֱ  ֱna di ya akwֱs֗ gh֗  ohi na ha ga-agba ndֱ 

iii.  nd֗  kwek֙ r t֗ara ijik֙  n֙  ֱchֱ  ֙nta ego 

iv. nwunyedi na ibe ya na-ese okwu nôonwe ha mab֙  ֱ na-az֙  onye di ha ga-ahֱ kar֗  

nôanya na-agba ndֱ maka ime ibe ha ihe ֙j֙ ֙nôֱz  ֙abֱ la ֱ z .֙ 

v. mֱ nֱne abֱ  ֙nd֗  na-az֙  ala ma֙ b  ֱakֱ naֱ ba nna ha haara ha 

vi. nd֗  otu nzuzo na-agba ndֱ ka onye ֙ b lֱa nôime ha ghara k֗ r֙  ֙onye ad֗gh֗  nôotu ah ֱ

ihe ha na-eme nôotu ha. 

vii.  enyi na enyi hֱr  ֱonwe ha nôanya na-agba ndֱ ka njik֙ ta ֙ n  ֱha ghara iri mperi. 

viii.  obodo na obodo na-agba ndֱ mgbe e nwere ndozi eseomokwu nôetiti ha d ֗ ka oke 

nsogbu dapֱtara nôz֗  ֙ala ma֙ b  ֱ n֙w  ֱmberede. 

ix. nd֗  otu mm֙ nw  ֱna-agba ndֱ na o nwegh֗ onye ga-ekwute ihe  ֙h rֱ  ֱnôime otu ah,ֱ 

nôebe igbudu, nwaany ֗ma֙ b  ֱnwata n֙ . 

 

zְ֙  e si Agba Ndֱ  nôAla Igbo 

A b a֗ nôUli, ha nwere t֙ tֱ  ֱ zֱ  ֙d  ֗iche iche e si agba ndֱ d  ֗ka ihe e ji maka ya agba ndֱ si 

d  ֗ma֙ b  ֱnd֗  na-agba ndֱ ahֱ . Nd֗  j֙֙ ֙n  ֙nôobodo d ֗ka nd֗ na-agw֙  ns֗, ezu ohi nôobodo 

b  ֱnd֗  c֙h֗ ch֗  obodo d֗ nôaka ga-akp֙  nzuk֙  ka onye ֙ b lֱa zuo. Nôbֱ c֙h֗  ahֱ  kp m֙kwem, 

a na-akp֙ p tֱa nd֗ ahֱ  a na-ele anya d֗ ka nd֗ j֙֙ ֙ka ha b֗a taara nd֗ Uli j֙  ֗ala nôzֱ  ֙ g֗ba 

ndֱ . Onye a kp֙r  ֙ma ֙  p tֱagh֗ a na-amapֱ  ya nôobodo ka  ֙n֙r֙  ֙onwe ya site nôenwegh ֗

mmek֙ r t֗a nôebe nd ֗ z֙  ֙n .֙ A na-awa ֙ j  ֗w sֱa ya nôala nôebe a na-agba ndֱ. Onye ֙ b lֱa 

ga-apֱ taba nôotu nôotu na-akpֱ r  ֱ j֙  ֗ahֱ  nôotu nôotu na-ekwe nkwa site nôikwu ihe d ֗otu a: 

M gakwa eme onye Uli ihe ֙j֙ ֙ b֙ lֱa ma֙ b  ֱdunye onye nke ֙ z  ֙ka  ֙mee ha ihe ֙j֙ ֙

b֙ lֱa biko ala Uli ekwela. Mgbe o kwuchara nke a, o were n֙  ֱkp rֱ  ֱ j֙  ֗nôala taa ya. A na-

eyipֱ cha ihe ֙ b lֱa d֗  nôah ֱonye na-agba ndֱ ka e wee hֱ ya nke ֙ ma. Naan֗ mpe mpe 

g֙ d֙  ֙ka  ֙ga-amara nôukwu d ֗ ka ote nkwֱ . Nke a b  ֱka e wee s֙p rֱ  ֱala ma sitekwa 

nôֱz  ֙a ch֙ p tֱa ma gbochie onye ֙b lֱa kanyere ֙gw  ֱ b֙ lֱa ga-egbochi ihe ֙b lֱa o kwere 

na nkwa imezu. E mechaa nke a onye b֙ lֱa alaa be ya nôobi c֙ha. 

 

A b a֗ nôUli,  ֙b rֱ  ֱmmadֱ  abֱ  ֙chiri echichi ma֙b  ֱnd֗ ichie bu ֙ f  ֙nna nna ha, ha anagh֗ 

emepֱ  b֙ara nôah ֱha ma֙ b  ֱjee ebe a na-ata ֙ j  ֗ala kama ihe ha ji agba ndֱ b  ֱ f֙  ֙nke a 

kwenyere na ֙ n c֙hitere anya nna nna ha. Nôzֱ  ֙d  ֗etu a, otu onye nôime ha ga-ewere ֙ f  ֙

nke o ji b֗a ee ya nôisi onye nke z֙  ֙ugboro at֙  s֗  ya, ñ ֖gakwa eme m ma֙b  ֱnd֗  be m ihe 
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j֙֙  ֙ma֙ b  ֱn d֙  ֱebe a na-agba m izuzu ֙j֙ ֙ma hapֱ g֗wa m, ֙ f  ֙nna nna m ha tigbuo g֗ò. 

O kwuchaa nke a ֙ sֱ  ֙ f֙  ֙nôala, otu aka ah ֱonye nke ֙z  ֙ga-eme nke ya. Ha mechaa nke 

a, onye ֙b lֱa alawa (Ezeyim, 2014). 

 

g֖ba ndֱ  nwanne mere nwanne ya ihe ֙j֙ ֙nôUli na-apֱ  iche. Ha na-akp֙  ya ñr֖  ֱji ibeeneò.  

A na-ebute arֱs֗ , onye butere ya ga-adֱ  isi s֗  na-arֱ s֗  ahֱ  ad֗gh֗  egbu onye aka ya d֗ c֙ha 

ma֙ b  ֱonye emegh֗ ihe ֙ j֙  ֙ b֙ lֱa tֱ madֱ  nôetiti mֱ nֱne abֱ .֙ Mgbe a na-agba ֱ d  ֗ndֱ  a, 

a na-akajite osisi ogirisi, ab֙s֗  ma kek֙  ֙ha ֙ n  ֱdewe nôala. E weta ji a hrֱ  ֱnô֙k  ֱnôanya 

ha abֱ ,֙ a tֱ kwas֗ ya nôelu ogirisi na abs֙i ahֱ , waa ֙ j  ֗t kֱwas֗ nôelu osisi ogirisi na abosi 

ahֱ  werekwa mmanya dewe nôakkֱ  ֱebe ahֱ wee tinyere arֱs֗  ga-ad֗  ebe ahֱ . Ha kwusie 

ihe ha ch֙r  ֙ikwu site nôk֗p k֙u arֱ s֗  ahֱ  d  ֗ebe ahֱ, e kewaara ha ji ahֱ di ebe ahֱ ha abֱ  ֙

erik t֙a, takwaa ֙ j  ֗ahֱ  site na onye tabiri o nye ibe ya. A na-ejikwa otu mpi ma֙b  ֱ iko 

kpata mmanya nye otu onye,  ֙ rֱ tֱ  ֱntak֗r ;֗ o nye onye nke ֙z֙ , ֙  rֱ tֱ kֱwa. 

 

NôAl,֙  ֙ b rֱ  ֱ g֗ba ndֱ  metֱ tara di na nwunye ma֙b  ֱ nwunyedi abֱ ,֙ a na-eji amֱ ba 

kp cֱhapֱ  ha abֱ  ֙isi. E mechaa nke a, a waa j֙  ֗were ya metֱ nô֙bara ha abֱ  ֙a gwak֙ tara 

n֙ ,ֱ ha ataa ya nôotu nôotu. Ma tupu ha ataa j֙ ,֗ ha ga-ekwekwa nkwa na ha agagh֗ eme ibe 

ha ihe ֙ j֙ ֙ma֙ b  ֱn  ֱebe a na-akpa nkata ֙j֙ ֙iji megide ibe ha hapֱ ikwup tֱa ya. NôAl ֙e 

nwere ike mee emume a nôokwu arsֱ֗  ma֙ b  ֱnôama obodo. 

 

A b a֗ nôAl,֙ nd֗  chiri echichi bֱ  nd֗  a na-ebughar֗jeere okwu arֱs֗  ebe ha ch֙r  ֙ n֗  ֙wee 

gba ndֱ . Ha abֱ  ֙nôotu nôotu ga-eji f֙  ֙ha pֱ ta ֙ gb֙ . Ha aghagh֗ iferuge ֙ f  ֙ahֱ  okirikiri 

nôisi onye ya na ya na-agba ndֱ. A na-enwe ihe onye ֙b lֱa nôime ha ga-ekwu iji zipֱ ta 

agbamndֱ; 
 

M  ֱb éֱ. ( ֘kp֙ ֙aha ya nôuju) 

M cheere g֗ ihe ֙ j֙ ֙nôֱz  ֙abֱ la ֱ z  ֙

M cheere nd֗ be g֗ b֙ lֱa ihe ֙ j֙ ֙

M nsuk֙ kwaa ֙ gw  ֱigbu g֗ 

Ma b֙  ֱfee g֗ ajֱ  

N r֙  ֙nôizu igbu g ֗

M  ֱna-ach֙  ime g֗ ihe ֙ j֙ ֙

Mara onye ch֙r  ֙inye g֗ na ezinaֱl  ֙g  ֗ns֗  

M wee ghara ֗gwa g֗ 

Iyi gbuo m (֙  kp֙ ֙arֱ s֗  ahֱ  aha) 

Ka ֙ f  ֙nna any֗ ha m ji nôaka m  

Tigbuo m ma֙b  ֱmee m ֙  d  ֗ndֱ  n֙w  ֱka mma. 

 ֘chighar֗a ֙  gwa onye nke ֙z  ֙

 ֘b rֱ kֱwa na I cheere m ihe ֙j֙ ֙

Nôֱz  ֙abֱ la ֱ z  ֙

D  ֗nôizu  ֗kp c֙hapֱ  m  ֱna ezinֱ lֱ  ֙m 

Ka ֙ f  ֙a m ji nôaka tigbuo g ֗

Ma b֙  ֱmee g֗  ֙d  ֗ndֱ  n֙w  ֱka mma 

Ha abֱ  ֙ga-esi etu a mee ya nôotu nôotu  

onye ֙ b lֱa alaa be ya nôudo (kְatֱ , 2010). 
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Nô֘k zֱ ,ֱ a na-eje nôotu nôime okwu Arsֱ֗  e nwere nôk֘ zֱ  ֱwee gbaa ndֱ.  ֘b rֱ  ֱna nd֗ 

na-agba ndֱ ach֙ gh֗  n֗  ֙nôokwu arsֱ֗  wee gbaa ndֱ, nd֗  ahֱ  akwֱ  ֙ gֱw  ֙a na-akwֱ  wee 

r n֙ie arֱ s֗  nôokwu ya. Mgbe ha mere nke a ha nweziri ike buru arֱs֗  ahֱ  gaba ebe ha ch֙r  ֙

n֗  ֙wee gbaa ndֱ (Chira, 2015:5). 

O nwere ihe a ga-ekwu nôihu arsֱ֗  ahֱ  ma a b֗a ֗ ֱ iyi. Ihe nd֗ ahֱ  na-ad֗  nôiche 

nôiche. O nwere nd ֗ga-ab֗a ֗ ֱ iyi ma֙ b  ֱ g֗ba ndֱ  ihe a ga-ekwu nôihu arsֱ֗  ga-

agba ghar֗ ֗. Eze arֱ s֗  na-enyere nd֗ ahֱ  aka site nôg֗wa ha ihe ha ga-ekwu. ֘  ga-

agwa ha ֱd  ֗ihe nd֗ a site ka iyi a na-a  ֱma֙ b  ֱndֱ  a na-agba si d֗: 

 

M ga-echenatara nwunyedi m echiche j֙֙ ֙

M ga-agw֙ natara ya ns֗. 

M ga-agw֙ nata ֙ gw  ֱka di m wee hֱ m nôanya. 

M ga-ahֱ nata ihe ֙ j֙ ֙ ga-eme nwunyedi m ghara ikwu. Onye ah ֱ ga-

akֱ z  ֗okwu ya isi site nôs֗֗  ka arֱ s֗  ahֱ  gbֱ  ֙ya (Chira, 2015:5). 

 

Nô֘k zֱ ,ֱ nd֗  nze na ֙ z֙  ma֙ b  ֱnd֗  ji f֙  ֙ mֱ nֱna nwere ike gbar֗ta ndֱ  etu a; otu onye 

nôime ha ga-eferuga ֙ f  ֙ya ugboro at֙ nôisi onye ya na ya na-agba ndֱ wee s֗; ñ ֖gakwe 

eme mֱ  na nd֗ be m ihe ֙ j֙ ֙ma֙ b  ֱn d֙  ֱnôebe a na-agba izuzu ֙j֙ ֙megide mֱ na nd֗ be 

m ghara ֗gwa m ֙ f  ֙nna m ha tibuo g֗ ma ֗  mee nke a. O kwuchaa nke a, o tie f֙  ֙ya nôala. 

Onye nke ֙z  ֙ga-emekwa otu ihe ahֱ. O nwere ike kwuo ihe nd֗ a: 

 

M chekwaa aj֙ echiche 

M gw k֙waara g֗ g֙w  ֱigbu g֗ 

M nyekwa g֗ ns֗  

M zikwaa mmadֱ ka o nye g֗ ns֗  

M marakwa onye ch֙r  ֙inye g֗ ns֗  

M wee ghara ֗gwa g֗ 

Iyi a gbuo m 

 ֘t gֱhar֗a gwa onye ֙ b  ֱha abֱ  ֙s֗ ; 

 ֖gagh֗ an֙  ebe a na-agba izuzu ֙ j֙ ֙

Megide mֱ  na ezinֱ lֱ  ֙m  ֱghara igwa m 

Ma b֙  ֱebe a na-agba izu igbu m 

Ka ֙ f  ֙nna m ha tigbuo g֗  

    E mechaa nke a ha niile alaa.  (Chira, 2015) 

 

A b a֗ nôobodo at ֙nd֗  a, a ch֙p tֱara na nd֗ chiri echichi nwere usoro ha si eme emume g֗ba 

ndֱ  ha. ֘  na-ezipֱ ta nkwanye ugwu na nsopֱr  ֱnôebe ha n.֙ Nôala Igbo, dֱ  ֗agbamndֱ 

b֙ lֱa a na-eme nd֗ Igbo kwenyesiri ike na arֱs֗  anagh֗ egbu onye aka ya d֗ c֙ha ma֙b  ֱ

onye emegh֗ ihe ֙ j֙.֙ 

Site nôzֱ  ֙d  ֗iche iche e si agbandֱ nôala Igbo, nke b֙ lֱa nôime ha na-egbu egbu ma֙b  ֱna-

ad֗ ire d֗  ka nd֗ Igbo si kwenye. Onye ֙b lֱa gbara ndֱ maara nke ֙ma na iwu nd֗ ahֱ  

abֱ gh֗  nke a ga-ar֗  ֙ya ka o debe kama nke ֙ ghagh֗ idebe maka na onye edebegh ֗ iwu 

g֙bֱ gbandֱ  ahֱ , aghagh֗ t֗a nnukwu ahֱh .ֱ 
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Uru d  ֗nô֖gba Ndֱ  

ii.  g֖ba ndֱ  na-egbochi ֙ t tֱ  ֱ ihe ֙ j֙ ֙gaara ime nôobodo.  ֘na-eme ka e nwee nd֗ na-

ekwu eziokwu. Mgbe mmadֱ chetara na ya na mmadֱ ibe ya gbara ndֱ,  ֙ga-agwa 

onye ahֱ ihe niile  ֙ matara banyere ihe ֙b lֱa a jֱ r  ֱ ya. g֖ba ndֱ  na-ebelata anya 

ukwu nke nwere ike ibute echiche ֙ j֙ ֙nakwa ekworo. ֘  na-ewepֱ  t֗  ֱegwu mmadֱ 

igbu ibe ya. 

iii.  g֖ba ndֱ  na-eweta ezi nchekwaba ndֱ na udo nôetiti nwanne na nwanne, enyi na enyi 

na nôobodo na obodo. 

iv. g֖ba ndֱ  nôebe di na nwunye n ֙na-ewebeta udo na ֗h nֱaanya nôezinֱlֱ  ֙ha. 

v. Odibo ya na nna ya ukwu gbara ndֱ anagh֗ ezu ya ohi ma֙b  ֱmegide ya kama ֙ na-

agba mb֙ ga-eme ka azֱmaah֗a ha gaa nke ֙ma. Nke ga-eme ka nna ya ukwu duo ya 

lֱ  ֙nke ֙ ma d֗ ka ha siri kwek֙r t֗a. 

vi. Nwunyeedi naab֙ gbara ndֱ na-akwֱ s֗  oke ekwurekwu na ֗ta ibe ha ֱta mgbe niile. 

vii.  g֖ba ndֱ  na-etinye egwu ime ihe ֙ j֙ ֙ na ndֱ  nd֗  omekoome n֙ nôobodo ma 

nôezinalֱ .֙ 

viii.  g֖ba ndֱ  na-akwalite ikwu eziokwu nakwa ezi mmek֙r t֗a ebe ֙ b  ֱna onye ֙b lֱa hֱ r  ֱ

ihe ֙ j֙ ֙ga-eme ibe ya, o kwuo ya. 

ix.  ֘na-eme ka obodo dere jֱ ֱnôihi na a na-akpokopֱ ta nd֗ j֙֙ ֙niile n֙  nôobodo gbaa 

ha ndֱ . 

x. Nd  ֗otu nzuzo d֗ iche iche na-esite nôg֗ba ndֱ  wee chekwaa njirimara otu ahֱ nke ha 

ach֙ gh֗  ka ֙ hanaeze mata. Nôihi nke a, nsp֙ rֱ  ֱna ugwu ha na-ad֗r  ֗ha. 

 

g֘h m֙ D  ֗nô֖gba Ndֱ  

i. Mgbe ֱ f d֙  ֱarֱ s֗  e ji gbaa ndֱ na-ahapֱ  onye dara iwu gaa gbuwe nd֗ ezinaֱ l  ֙onye 

ahֱ  nôotu nôotu.. 

ii.  Nd  ֗gbara ndֱ l֗  ֱonwe ha hֱgodu onye ֙z  ֙kaara ha mma, ha agagh֗ emebi ֗gba ndֱ  

ahֱ , kama ha ga-aga nôihu lֱ ֙onwe ha nôagbanyegh ֗nd֗  z֙  ֙ha kara hֱ nôanya nôotu 

nôotu nôihi nd ֱha gbara. 

iii.  Onye mebie nkwek֙ r t֗a ֗ gbandֱ , o nwere ike nwֱ  ֙ma֙ b  ֱd ,֗ ֙ d  ֗ndֱ  n֙w  ֱka mma. 

iv. Nsogbu ch֙r  ֙ iri isi mmadֱ  b a֗ a nagh֗ ahֱ  etu e si emebi nkwa ֗gba ndֱ  fֱ d֙  ֱka 

onye ֙ b lֱa gabara onwe ya. 

v. Onye gbara ndֱ nwֱ ֙e wee ch֙p tֱa na ֙  b  ֱarֱ s֗   ֙dara iwu ya gburu ya, a nagh֗ eli 

onye ahֱ nôֱl  ֙ma ya f֙ duz֗a ֗ kwa ya akwa. 
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Nzip tֱa g֖bandֱ  nôAgmֱam  ֱIgbo Nd  ֗a H֙r֙  ֙

NôObidiya nke Enyinna Ak֙ma dere nôaf ֙1977, e nwere agbam ndֱ Oriakֱ  na nd֗ ogbuu. 

Oriakֱ  b  ֱonye ch֙ r  ֙ka nd֗ ogbuu rֱ r֙  ֙ya ֙ r .ֱ r֘  ֱ  ֙ch֙ r  ֙ka ha rֱ r֙  ֙ya bֱ  igburu ya 

n֘ mֱa. Ha ji agbam ndֱ wee kee onwe ha iji hֱ na onye ֙b lֱa nôime ha mejuputara nkwa o 

kwere. Ya bֱ, Oriakֱ  ga-akwֱ  ha ֱ gw  ֱha kwek֙ r t֗ara ebe nd֗ ogbuu ga-egburu ya onye iro 

ya bֱ  n֘ mֱa. E gosiputara agbam ndֱ ha nôejije a na-ekwu maka ya. Nke a bֱ  agbam ndֱ 

ha d֗ ka ֙  d  ֗nôakwkֱw  ֙ejije ahֱ :  

 

 

Ogbuu:   ֘d  ֗mma  

(Oriakֱ  eweta amֱba na iko na mmanya. Ha niile eweptֱa b֙ara nôaka ha 

tinye ya nôime iko ah ֱe tinyere mmanya) (p.10-11) 

Ogbuu: (Buru mmanya nôaka) b֙ara ֙ gbֱ gba ndֱ ! Ichie uku, (sic) Ichie nta! ֘  b rֱ  ֱ

na m nara Oriakֱ ego ghara ֗r  ֱ r֙  ֱany֗ kwubiri okwu ya, ka I mee m ihe 

s֙ r  ֙g  ֗(  ֙nֱ ֙ b֙ara) 

Oriakֱ : Okwu ֙ ma 

Omeife: b֘ara! ֖  b  ֱ arֱ  ka arֱ .  ֖ na-ahֱ  zֱ  ֙ kar֗ a mmadֱ.  ֘ b rֱ  ֱ na m rֱ gbue 

Oriakֱ  nara ya ego na-alֱ z g֗h֗  l֙  ֱ(sic) Any֗  kpebiri ekpebi mee ka I si eme 

m (֙  nֱ ֙ b֙ara) 

Oriakֱ : Okwu bֱ  ndֱ  

Diogu: b֘ara! Abֱ  m onye ozi. Ana m ejere onye ֙b lֱa ozi. Taa, Oriakֱ eziela m, 

aga m ejere ya. Onye ֙z  ֙zie m echi, agakwa m eje. ֘ b rֱ  ֱna m nara Oriakֱ 

ego ghara imezu nkwa any֗ kwere ֙  b gֱh֗  nan֗ (sic) moo! (o lughar֗a anya 

lee Oriakֱ ) b֘ara mee m ka I si eme, ma  ֙b gֱh֗  ya, ndֱ  m na nke isi m (֙ 

nֱ ֙ b֙ara)ô 

Oriakֱ :  ֘gaala (p.11) (Akoma, 1977) 

 

 

NôΡkλ Ghara Ite nke Goddy Onyeka֙nw  ֱdere nôaf ֙1988, e nwere mmemme agbamnd ֱ

nd֗  otu nzuzo. Nd֗ p tֱara ihe na ya bֱ agbamndֱ b  ֱonyeisi otu nd֗ Oduma na mmadֱ 

abֱ  ֙b a֗ra ֗ba nôotu ah ֱ h֙ rֱ .ֱ Mmadֱ  abֱ  ֙nd֗  ahֱ  b  ֱIbeneme na ְkpaab֗. Onyeisi otu 

ahֱ  gbara ha ndֱ ka ha ghara ikwu ihe ha hֱr  ֱnôotu nzuzo ah ֱnôiro. Nke a nyere onyeisi 

otu ahֱ  na nd֗ otu ya nd֗ z֙  ֙nchekwube na mmadֱ abֱ  ֙nd֗  ahֱ  agagh֗ agba ihe ha na-

eme nôanw.ֱ Onyeisi otu ahֱ na nd֗ hֱ֙ ֱahֱ  gbara ndֱ site nôk֗apu onwe ha ahֱ ka ֙ bara 

p tֱa. Ibeneme na ְkpaabi ji ibe ֙ j  ֗suru ֙ bara onyeisi Oduma wee gֱsa ngֱ  g֗bandֱ  tupu 

ha taa ֙ j  ֗ahֱ . Onyeisi Oduma surukwaara ibe j֙  ֗nô֙bara mmadֱ abֱ  ֙nd֗  a ma kwekwa 

nkwa nke ya tupu ֙ taa. Mmemme a pֱtara ihe nôime ejije a na-enyocha d֗ ka a hֱ r  ֱebe a: 

 

Onye isi oche: (guzoro ֙t )֙ Ugbu a ka any֗ nabata nd֗ hֱ֙.ֱ (Ótù onye òtù agaa, kp֙r  ֙

mmadֱ  abֱ  ֙ahֱ  gaa guzowe ha nôihu onyeisi oche, Nd ֗otu a kulie gbaa ha gburugburu). 

Ch֗ lien  ֱaka abֱ  ֙unu elu wee zaa ajֱj  ֱm ga-ajֱ  unu. (Ha ach֗lie aka ha elu). Unu jikwara 

obi unu kweta ֗bata nôotu Oduma? (:19-20) 

Nd  ֗ hֱ֘:ֱ  A ïa ïa- a ny֗ ji obi any֗ kweta. 
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Onyeisi oche: Ngwa makpurunu ala. (Ha amakpuru ala, ya eburu mmiri nôaka were 

otu aka na-efesa ha mmiri nôah,ֱ wee na-ekwu). Oduma, Ode jim jim, 

Oduma Baa-baa-duu-duu. Lekwa nd֗ na-abata otu g֗ hֱ֙ ֱka ֗  nabata 

ha. Ebe mbata ha nôenwegh ֗ p֙ pֱ  ֱka i nye ha obi siri ike n֗agide ya. 

Hoo: (20) 

  (Ha dum wee gbaa tebul ahֱ gburugburu. Onyeisi oche wee were 

mma kapuchaa ha aka ma kapuo nke ya. Ya ewelie j֙  ֗ ahֱ  elu, 

waris֗a ya nye onye ֙b lֱa. Onye ֙ b lֱa were nke ya surucha nôb֙ara 

si nd֗ z֙  ֙nôaka ptֱa, taa. Ha mere nke a nôotu nôotu wee mezuchaa. 

Onyeisioche tapֱtara mmanya nôotu iko wee chewechaa nd ֗ hֱ֙)ֱ Ka 

any֗ y֙r֙  ֙Oduma. 

Nd  ֗otu niile:  (Guzo ֙ t  ֙malite bֱ wa) Oduma ekele o. Oduma ekele o dgz. 

Onyeisi oche:  Mmadֱ  dum n֙ r  ֙ala. (Ha dum wee n֙r  ֙ala.) 

Ka a kaara nd֗ a kp֙ batara aja 

Ya na ihe nwadib֗a na-eri 

Ma tupu e mee nke a any֗ ga-agbaso usoro any֗ 

(Otu onye gara ch֗ta akwa ojii abֱ  ֙a kp֙ puchara anya ch֗nye onyeisi 

oche. Onyeisi oche were akwa nd ֗a wee kpuchie ihu mmadֱ abֱ  ֙nd  ֗

a a na-anabata ֙hֱ.ֱ Ka o mechara nke a ֙ s֗ ; 

Nd  ֗a nabatara ֙hֱ ֱgeenֱ  nt  ֗nke ֙ ma. 

Iwu nd֗  a bֱ  iwu unu ga-edewer֗r .֗ 

Malite taa: 

Nke mbֱ : Otu a bֱ  otu nzuzo. 

Nôihi (sic) ya,  ֙d g֗h֗  ihe niile any֗ mere ma ֙  b  ֱ(sic) kwuo ebe a 

unu ga-ak֙ r  ֙nwoke ma ֙  b  ֱ(sic) nwaany֗. Onye emela nke a chee 

aka gh֙ r  ֙ n֙w  ֱya. 

Nke abֱ :֙  Matanֱ  na ֙  d k֗wagh֗ p֙ pֱ  ֱunu ga-esi nôotu a pֱ ֙

Nke at֙ : Ebe mkpa unu bֱ inweta akֱ  na ֱ ba (sic) nsogbu ad֗gh֗  ya.  

Ma ֙  d  ֗ihe onye ֙ b lֱa nôime unu aghagh ֗ime nôzֱ  ֙ c֗hֱ  aja. 

Maz֗  (sic) Ibeneme, ֖ ga-egbu di֙ kpara g֗ bepֱ ta ire ya ma ghֱtakwa 

anya ya abֱ  ֙ch֗ tara Oduma. Nke a bֱ nôihi na (sic) Oduma maara na 

 ֙b  ֱdi֙ kpara g֗ ka ֗  h kֱar֗ s֗ r  ֗nôanya. 

Maz֗  (sic) kְpaab֗,  ֗ga-egbu nwunye g֗, beta ya ire ma ghֱtakwa 

mkpֱ r  ֱanya ya abֱ  ֙ch֗ tara Oduma. Oduma maara na  ֙b  ֱnwunye 

g  ֗ka ֗  h kֱar֗ r  ֗nôanya. : 22-23 

 

 

NôΡchλ NwaΣkλkΣ Nwe Ada nke Ifeka ֘ g c֙hukwu dere nôaf ֙2015, ֘  b  ֱnôihi esemokwu 

d  ֗na be Mgbachi mere o jiri nwee isi mgbaka chpֱ  ֱnwunye ya nke mbֱ. O mes֗a gbuo 

mֱ  ֱya ma chee na o gbuola nwunye ya wee gbuo onwe ya. Mgbe a ch֙p tֱara ihe merenֱ 

nd֗  obodo wee gbaa ndֱ ka onye ֙ b lֱa wee n֙d  ֱnôudo. 

 

é. Ha kwekr֙ t֗ara na nd֗ obodo ha niile, tinyere nd֗ nwunye Mgbach֗ abֱ  ֙b  ֱAmaoge na 

Ugoye, ga-akp֙ r  ֙ mֱ  ֱha niile b֗a wee gbaa ndֱ (117). Nd֗amֱ  wee kwuo nôbֱ c֙h֗  nd  ֗
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obodo ha niile ga-ezuk֙ ta maka ֗ta ֙ j  ֗ala wee gbaa ndֱ (p.118). (é Ezeonyekwere ptֱa, 

were nzu tֱ  ֙nôala, dota f֙  ֙nôakkֱ  ֱwee dota akwֱkw  ֙ogede d֗ obodobo nôetiti ebe ah ֱ

nd֗  mmadֱ  n .֙ Anya mmadֱ niile na-ele ya.) ֘  g֙ ֙ j֙  ֗wee kwue s֗; ñOseburuwֱa kere 

eluigwe na ֱwa, b֗a taa ֙ j  ֗a nôotu, ka any ֗taa nôibeò 

 

Mmadֱ  niile kwuo s֗ ñ֘ f ò֙ (p.121) 

ñIhe any ֗kwadoro bֱ  udo na ֗d  ֗nôotu, nôihi ya, any ֗na-ar֗  ֙Oseburuֱwa ka o nye nd֗ ala 

any֗ udo na ihֱ nanya. ְ kpa bute, ya buru ma nkata bute ya buru. Onye mee ihe ala na-as֙  

ns֙ , ala tigbuo ya, ma ya etigbula onye na-emegh֗ ihe, mmadֱ niile tie mkpu s֗, ñf֘ ò֙. 

(O wee gb֙waa ֙ j  ֗ahֱ  w nֱye nôakwkֱw  ֙ogede ahֱ, gb֙ waa ֙ j  ֗abֱ  ֙ z֙ ,֙ wunye ibe ha 

niile nôakwkֱw  ֙ogede ahֱ ma jiri mma berie ha ntak֗r  ֗ntak֗r  ֗wee w sֱa ha nôakwkֱw  ֙

ogede. Ezeonyekwere gaghara֗, gwa mmadֱ niile ka ha lee ya anya, mmadֱ niile na-ele ya 

anya nke ֙ma). 

 

(  ֘gaa gbekpuru ala chifega aka ya abֱ ֙nôaz,ֱ ma jiri n֙  ֱwee kpֱ r  ֱ j֙  ֗ahֱ  d  ֗nôelu 

akwֱ kw  ֙ogede. Ka o mechara nke a wee taa j֙  ֗ahֱ , nd֗ z֙  ֙niile gaa sekpuru ala, jiri ֙n  ֱ

wee kpֱ r  ֱ j֙  ֗taa. éotu a ka e siri nye nd ֗nwaany֗ niile nke ha nôaka ma nd ֗ z֙  ֙gara 

sekpuru ala ma jiri ֙n  ֱha kpֱ r  ֱ j֙  ֗taa) p123. 

 

Na nch֗k t֙a, amֱ mamֱ  niile a na-ekwu otu ihe kpatara e ji agba ndֱ. Ha niile na-ezipֱ ta 

na ֙  b kֱar֗  esemookwu na-ebute ֗gbandֱ . Nd֗  ahֱ  na-ese okwu na-enwe nchekwube na 

agbamndֱ ga-eweta udo. Ihe kpatara nke a b ֱna agbamndֱ b  ֱ ihe siri ezigbote ike nke 

onye ֙ b lֱa gbara ya agagh֗ ahapֱ  ihe o kwere na nkwa mee ihe z֙ .֙ ֘  na-enye onye gbara 

ndֱ  nchekwube na ihe onye ya na ya gbara nd ֱna-ebo ya ma֙b  ֱya na-atֱ  anya o nwere 

ike ime abֱgh֗  ihe n֙  ga na-atֱ r  ֱuche nôihi na onye ya na ya gbakr֙  ֙ ndֱ  agagh֗ 

emegidenata ya. 

 

Nzip tֱa Nch p֙ tֱa 

E nwere ֙ t tֱ  ֱihe a ch֙p tֱara nôammֱamֱ  a. Ha gֱ nyere ihe nd֗ a: 

i. A ch֙ p tֱara na a nagh֗ an֙ kata gaa ֗gba ndֱ , kama a na-agba ndֱ mgbe e nwere 

nsogbu nôetiti nd ֗mmadֱ . 

ii.  Ihe ֙ z  ֙a ch֙ p tֱara bֱ  na e nwee mmadֱ olenaole a na-enyo enyo d֗ ka nd֗ na-eme 

ihe ֙ j֙ ֙a na-akp֙ p tֱa ha ndֱ ka kwֱ s֗  ihe ֙ j֙ ֙

iii.  A ch֙ p tֱakwara na e wezֱga imepu ֙bara na nd֗ na-agba ndֱ nwere ike iji ֙ n  ֱkp rֱ  ֱ

ibe ֙ j  ֗nôotu nôotu mgbe a gcֱhara ngֱ agbamndֱ.  

iv. A na-eje nôokwu arsֱ֗  agba ndֱ. Nd֗  Al  ֙na-eje nôotu nôime okwu arsֱ֗  nd֗  a: Nkw֙  

Al ,֙ Iyi Ogwugwu, Agbֱd gֱbֱ , Oluluudo, Ogwugwu֙j ,֗ Okwuebiyi, Ngwueke na 

Ehulu. Nd֗ k֘ zֱ  ֱ na-eje nôotu nôime nd ֗ a: Iyiojii, Nnembala, Adֱ Nkwele na 

Nnemkpulu wee gbaa ndֱ. Ebe nd֗ Uli na-eje nôAtammiri, Otikpa na Ugwurugwudu. 

 

Obodo niile e ji mee nch֙cha kwenyere ruo taa na arsֱ֗  nd֗  ahֱ  niile n֙  nô֙r  ֱma na-akpa 

ike megide nd֗ j֙֙.֙ Nôotu aka ah ֱ akwֱ kw  ֙ amֱ mamֱ  nd֗  a h֙ r֙  ֙ maka nch֙cha a 

zip tֱara agbamndֱ nôuju ma etu e si wee mezuo ya nôammֱamֱ  nd֗  ahֱ  nôotu nôotu. 
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Mmechi 

Odee na-akwado ka ֗gba ndֱ  na-aga nôihu nôihi na mkpa ya na-ad֗ oge niile iji belata aj֙  

ndֱ  d  ֗iche iche nke na-ebute mmadֱ ichere ibe ya aj֙ echiche nôdֱ  ֗ b֙ lֱa. Nôebe  ֙kachas֗ 

mkpa bֱ  nôobodo nôobodo, maka arrֱ aֱla ha ji egbu onwe ha ka ֙k kֱ .֙ Nd֗  ntorob֗a ga-

agba mb֙ belata agbamndֱ h֗ nֱaanya nôihi na ha amabegh ֗jebe jebe gbasara h֗ nֱaanya nke 

na-eme ka ha na-adanye nôimebi nkwa ha kwere onwe ha mgbe ha htֱaz֗r  ֗onye ha hֱr  ֱ

nôanya nôezie. 
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Abstract 

Africans in general and Igbo people in particular are blessed with some cultural artifacts 

which help and direct them to live in accordance with their traditions. It has been observed 

that because of civilisation and western education, they have abandoned some of these 

cultural artifacts which helped them in their daily lives in the past. This has created many 

problems to them. One of the things which distinguish man from all other animals is his 

ability to symbolise memories, imaginations and religious experience. A symbol operates 

because it bears a relationship with the symbolised things and these place limits upon its use. 

The Igbo as an ethnic group in Nigeria is widely known, not only because of its largeness 

but also as an ethnic group that is endowed with rich cultural heritage. Igbo culture is full of 

many symbols which have much significance and effects to life. It is true that Nigeria has 

many other ethnic groups but the culture of Igbo people ranging from material to non-

material aspects give proper identity that distinguishes Igbo people 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 understand the importance of these symbols and their 

uses in their daily lives, which will also help to minimise the negligence of their cultural 

observances. 

 

Introduction  

Symbols are anything used to represent, express and stand for an event or situation. They are 

short expressions for the identification of an object or situation. Symbols transmit messages 

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 guide our behaviours 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 Greek word ñsymbolonò which denotes 

such tallies as the two halves of a broken coin, which were exchanged by contracting parties.  

Cohen (1969:215) defines symbols as ñobjects, arts, relationships or linguistic formations 

that stand ambiguously for a multiplicity of meanings.ò This shows that there are different 

symbolic forms and that it is possible for one symbolic form to be given several 
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