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XENOPHOBIC ATTACKS ON FOREIGN NATIONALS IN SOUTH AFRICA AS A THREAT TO REGIONAL INTEGRATION

Tinashe Rukuni, Edith Chihumba, Manungo Rodgers, Lloyd Nhodo and O.B.A. Oyinloye 
Abstract

This study focuses on interrogating the matrix of social and economic conditions in South Africa that culminated in the manifestation of xenophobia from 1994. The study was premised on two critical concerns. First and foremost, attention was cast on the scope and dimensions of the xenophobia problem in South Africa. In this connection, it examined the antecedents and real events that constituted the scourge of xenophobic violence. The second and central component of the study was to cross evaluate the broad ramifications of the xenophobia phenomenon within the context of the regional vision to achieve socio-economic integration, in tandem with dictates of globalisation. Pursuant to the two dimensions of the study alluded above, we adopted a qualitative research paradigm for collecting and analysing field data generated through focus group discussions and informal online interviews. Data gleaned from both reviews of related literature and the empirical worlds were subsequently collated and analysed in order to bring out the key concerns of the study. It was on the basis of the major findings of our inquiry, that conclusions and recommendations were generated. In this respect, some insights were promulgated on how both, the South African and other regional governments can embrace good governance and foster mutual cooperation in order to achieve socio-economic integration.
Key Words: Xenophobia, Immigrants, Integration
Background to the Study

Since the turn of the 21st millennium, South Africans have launched scathing attacks on foreign nationals some of which culminated into wanton massacres of legal and illegal immigrants mostly from Zimbabwe, Mozambique, and Malawi, the Democratic Republic of the Congo (DRC), Nigeria and other African countries. These attacks, mass killings, and brutality perpetrated against immigrants have been believed to be xenophobic. Xenophobia is a strong hatred towards foreign nationals precipitated by a host of factors. Xenophobia manifests itself in all forms of abuses and violence, (Mogekwu, 2005; Kosaka and Solomon, 2004; Harris, 2001). Among the factors that underlie the xenophobia phenomenon are: competition for employment, a threat to national identity, government's failure to protect individual rights, feelings of inferiority to foreigners and poor multi-ethnic and cultural integration. Xenophobia has been more visible and pronounced in South Africa (SA) than elsewhere in the South African region. The perception by indigenous South Africans was that the influx of immigrants was getting out of hand, coupled with the subsequent threat to their socio-economic security have heightened the probability of xenophobic violence in South Africa (Mutunhu, 2008; Pierre, 2009). However, the proliferation of xenophobic violence in South Africa appears to be inconsistent with the ever-pertinent question of regional integration. Hence this discourse inter alia attempts to place the xenophobia phenomenon into clear perspective in so far as it is scuttling efforts to achieve regional integration for sustainable development.

Three significant outbreaks of xenophobic violence were witnessed in 2008, 2015 and 2019. In 2008, a large number of foreign nationals were left homeless and desperate after their properties were destroyed. Mutunhu (2008) notes that, stores, tuck-shops and makeshift houses that belonged to migrants were destroyed and looted. This caused psychological trauma of severe magnitude to surviving victims. Finmark Trust (2015) shows that foreign nationals were physically attacked and abused in streets. Incidences of persecution and mass killings of foreign nationals, women, and children were rampant. Embalenhle was one of the notorious sites, where violent attacks directed at foreign migrants, saw the burning of shops and automobiles (News 24.com, 22 May 2008). According to the Human Rights Watch (2008), during the 2008 xenophobic violence, over 50 people died and 10 000 people were left displaced and homeless. 

The second wave of xenophobic violence was launched in 2015. Foreign nationals, especially those who owned small business enterprises were the major focus of these attacks. However, SA xenophobia was extraordinary in that it was mostly directed on black nationals hence it took a racial form. Unlike in 2008, the 2015 and 2019 xenophobic violence was centralised in Durban. Since it was not possible to distinguish between legal and illegal immigrants the attacks were indiscriminate. Given the rising poverty among the indigenous populace and government inaction, violence and the attacks became inevitable. As a result, the 2008, 2015 and 2019 waves of xenophobic violence in one of Southern Africa’s richest countries set a bad precedent against the Southern African Development Community’s (SADC) vision of regional integration. It was against this background that the study sought to explore the extent to which the xenophobia phenomenon tended to offset the trajectory towards regional integration. 
Statement of the Problem

There has been an intermittent recurrence of xenophobic attacks on foreign nationals in South Africa. The scourge of xenophobia had persisted despite attempts by the international community, scholars, and media to rebuke the violent machinations with the utter contempt it deserves. Incidences of this ugly menace began to manifest themself in SA before and after 1994, when apartheid collapsed. A classical school of thought holds that the generality of South Africans particularly the black majority, whose prospects for a better SA in the post-apartheid era were doomed, tended to vent their anger and frustrations on foreign nationals. The study recognises that xenophobic attacks have resulted in the loss of human lives, property and dwindling employment opportunities for foreigners. Therefore, this study sought to explore the ramifications of xenophobia motivated violence in disturbing the social, economic and political equilibrium in the region, as well as the prospects for integration.

The Purpose of the Study

The major purpose of this study was to put into the spotlight, the diverse dimensions and implications of the xenophobia phenomenon in SA. Also key among the concerns of the study, was the quest to examine the extent to which xenophobic violence posed a threat to regional integration in the SADC.

Objectives of the Study

i. To determine the scope of the problem of xenophobia in South Africa.

ii. To explore the ramifications of the xenophobia phenomenon on the trajectory towards regional integration in the SADC.
The Significance of the Study

This study sought to complement and substantiate conclusions made by several authors (Mutunhu, 2008; Pierre, 2009; Finmark Trust, 2015). Previous studies had primarily focused on how xenophobia affected foreign nationals and the antecedents to it. This study sought to fill in the void, by widening the scope of analysis and looked at how xenophobia poses a threat to regional integration. The study was not a criticism of xenophobia, but a constructive appraisal that serves to inform the regional bloc to widen its scope in tackling issues that affect peace and stability in the region. More significantly, the study sought to bolster the regional block’s modus vivendi policy. The study was also considered important in the sense that it challenged the SA Government to respect international law with regards to the treatment of foreign nationals. The study came up with recommendations that underpinned the philosophy and principles of regional integration. 
Limitations of the study

The study was confined to SA despite the fact that it has been experienced elsewhere in the world. The xenophobic scourge is a highly sensitive issue particularly to Zimbabwe and Mozambique, which are usually the most affected. Yet, securing first-hand information from surviving nationals from these countries was almost impossible. The other limiting factor stems from the variables that underpinned the study. The study was premised on the need to interrogate the extent to which xenophobia in SA posed a threat to regional integration. Since the study was confined to SA, it means results may not be generalised to other instances elsewhere in the world. Every case of xenophobia is unique and varies in terms of settings and context. The focus period for this study was post-1994.

Delimitations of the Study  

The study was restricted to SA and the SADC region, where xenophobic attacks have been experienced. The study was mainly confined to two waves of xenophobic violence that rocked SA from 1994. No study can investigate everything about a problem (Leedy, 1985) hence this discourse only brings into the spotlight the issue of xenophobia and how it affect efforts towards regional cooperation and the consequence this had on peace, stability and sustainable development from a regional perspective.

Research methodology

A case study research design was adopted for this inquiry. This was deemed appropriate, since only one site, SA, was the main focus for studying xenophobia. Case studies allow for intense treatment of the phenomenon under investigation. An infinite population of people from the SADC region provided the bedrock for the study. Purposive samples were drawn from Zimbabwean and Mozambican nationals, xenophobia victims, South African nationals, government officials, business delegates and negotiators. Data were collected through informal online interviews and focused group discussions. Data was eventually collated and presented in pie diagrams and tables. Thus for analysis and interpretation, a synergy of quantitative and qualitative techniques was used. A pilot study was mounted to ascertain the reliability and validity of the data collection and analysis procedures. It was on the basis of empirical data gathered and review of related literature, that research objectives were addressed.
Review of related literature

The scope of the xenophobia problem in South Africa
Many authors agree on the fact that the number of migrants to South Africa surged significantly after the collapse of apartheid in 1994 (Human Rights Watch, 2007; Maharaj, 2002). Statistical trends reveal that the number skyrocketed from about 500 000 in the early 1990s, to about 6 million in 1994. However, the xenophobic phenomenon, according to Steinberg (2008), is traceable to as early as 1984, when migrants from Mozambique and DRC streamed into SA, because of civil wars, which raged in those countries. The Human Rights Commission Report (1998) also shows that immigrants from Zimbabwe, Malawi, and Mozambique were physically attacked in Alexandra Township in January 1995. Valji (2003) reveals that a campaign dubbed ‘Buyele khaya’ (go back home) was mounted against foreigners. Foreigners were accused of fuelling unemployment among the local citizenry (Ibid). They were also held accountable for a surge in crime rates and sexual misdemeanour.  

There are other perspectives on the scope and dimensions of the xenophobia problem in SA. For instance, a study by Crush (2008) indicates that xenophobia increased after the end of apartheid in 1994. The same study further reveals that even South Africans, who lived in other countries, such as Namibia and Botswana advocated for a complete ban of foreigners from entering South Africa. Yet still, Harris (2001) is of the view that xenophobia can be traced through a sociological theory that locates it from the social transition and change of the SA society in the post-apartheid era. Harris (Ibid) postulates that xenophobia is a product of socially constructed mind-set premised on blaming foreigners for the social evils of the South African society. Thus the many foreigners who trooped into SA were regarded as upsetting the balance of things for the local citizenry in terms of health care services, housing, jobs, and education (Tshitereke, 1999). In providing further substance to the above assertion, Morris (1998) advances that “…research and historical events have indicated that if a majority group is in a perilous economic position they are more likely to feel threatened by minorities especially if they are foreigners.’’  Harris (2002) further articulates the xenophobia phenomenon within the isolation hypothesis. Contributing to the same debate, Morris (1998) contends that politically sanctioned racial segregation had insulated the SA people from nationalities beyond their boarders. Thus within the realm of the isolation hypothesis, foreigners represent the unknown to South Africa. The same author, Morris (2002), shows that ‘…when a group has no history of incorporating strangers it may find it difficult to be welcoming.’’

Many scholars have in addition to the above perspectives attempted to proffer causes of xenophobia in SA (Neocosmos, 2010; Mpofu-Chmga, 2013; Steinberg, 2002; Maharaj, 2002; Majodina, 2001; Human Rights Watch, 2000; Heinson, 2008; Danso et al. 2000). Existing literature appears to link xenophobia with crime. The convergence of people of different nationalities in SA is construed as a factor that precipitates crime. Maharaj (2002) further explains that there is a tendency of stigmatising crime with immigrants. The association of foreigners with crime has in part motivated xenophobic violence. The major argument is that the millions of Rands (SA’s currency) repatriated out of South Africa represents a significant proportion of the budget that could otherwise be used for national development purposes. In addition to this, the SA media has been depicted to systematically shape public opinion of South Africans against outsiders. Thus in their study, Danso et al (2000) found that as high as 56 per cent of the numerous articles they filtered through contained predominantly negative sentiments against foreigners. Some of the SA films, such as Big Deal portrayed foreigners as hard core criminals and a hindrance to service delivery.
Ramifications of the xenophobia problem on regional integration

The ramifications of xenophobic attacks on regional integration are mainly comprehendible from the point of view of the magnitude and impact of the xenophobia problem. To have a glimpse of the scale of the said problem, it is necessary to showcase the names of countries whose nationals became victims of this scourge. The victims of xenophobia came mainly from, but not necessarily restricted to the following countries: Zimbabwe, Mozambique, Malawi, Somalia, Kenya, the DRC, Ethiopia, and Zambia. Of significance to note is the fact that xenophobia in SA affected citizens in almost all countries in its neighbourhood thereby scuttling efforts towards socio-economic cohesion (Solomon et al. 2013; Harris, 2001; Avarez et al. 2008). Xenophobia had devastating effects on refugees in SA ever since it started manifesting. Harris (2001) notes that xenophobic incidences translated into violent attacks on refugees, asylum seekers and foreigners in general, leaving them severely injured and others dead. Many scholars, regional governments, and the international community have roundly condemned the SA government for failing to take precedence of policies and laws it had crafted, despite having passed the laudable Refugees Act in 1998. The recorded deaths of foreigners as result of xenophobia flew in the face of the concept of regional socio-economic cooperation. Neocosmos (2010) reveals that the ugliest moment was witnessed in 2008 when SA exploded into an orgy state of killings. In total, 62 perished, of which foreigners and refugees constituted the majority. Crush (2008) summarised the acts of xenophobia to include: beating, burning, shooting and neck-lacing. To this end, the United Nations High Commission for Refugees expressed concern over the tragic loss of life in xenophobia motivated violence and urged a regional response to the catastrophe.

The psychological related consequences of xenophobia were also an impediment to regional integration. Thus xenophobia in psychological parlance is a construct characterized by an acute dislike and fear of individuals from other nations. The trepidation specified here is an inclination created in the mind when a man is defined by specific circumstances which lead individuals to encounter great apprehension to act in different ways which incorporate fear-based hostility, (Alvarez et al. 2008). The trepidation can lead people to act under a circumstance called de-individuation, a marvel that encourages savagery inside a gathering setting. Such is the evolution of a mind-set preceding the manifestation of xenophobic violence.
Findings and discussion

The study made several observations in respect of how the xenophobia phenomenon militates against regional integration in the SADC. It had become clearly apparent that xenophobia presented a barrier to regional cooperation in the social and economic spheres. Evidence to substantiate his assertion is abounded. By December 2015, the tourism sector in Zimbabwe recorded a drastic drop in the number of tourists from SA. This was a clear sign that the social fabric between the two countries had been broken. Finmark Trust (2015) states that in response to the deteriorating situation in South Africa, former Zimbabwe President, and Robert Mugabe, sent a fleet of buses to repatriate Zimbabweans back home. Other regional governments followed suit in pulling their citizens out of SA. Consequently, Mozambicans, Malawians and Kenyans were bus ferried to their respective home countries. These developments were enough evidence of the lack of confidence shown by neighbouring countries, as far as the safety of their citizens was concerned in SA. The situation was further compounded by the inaction of the Pretoria regime in the wake of these waves of xenophobic violence.

Illustration 1: Pie chart shows people’s opinions on how the SA Government should be responded to by the most affected nations namely, Zimbabwe and Mozambique.
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Key
         Confrontation (50%)

          Isolation (25%)

          Diplomacy (25%)

The opinions depicted on the pie diagram above were elicited through online interviews. The interview sample framework was based on 40 respondents composed of 20 Zimbabweans and the same number for Mozambicans.  Of the interviewed respondents, all Mozambicans (50%) preferred direct confrontation with SA Zimbabwean respondents were split by half between those who preferred diplomacy (25%) and isolation (25%). It is clear from the above-expressed opinions that socio-economic relations between SA and its regional partners had been adversely affected. It was not surprising, therefore, that the generality of the citizenry in SA’s neighbourhood held predominantly negative attitudes towards, both, the SA Government and South Africans in general. Against this background, it becomes inconceivable to push for any meaningful regional socio-economic synergy for the benefit of all and sundry in the region. In sync with the above, evidence continues to demonstrate polarisation of attitudes in the region. Focused Group Discussions (FGS) conducted with Mozambicans and South Africans yielded some interesting results. Mozambicans revealed that South Africans harboured deep-seated feelings against foreign nationals. On the other hand, South Africans also felt Zimbabweans and other foreign nationals must conduct their business professionally and avoid crowding streets as vendors. South Africans also accused foreign nationals of being a vector for HIV and AIDS transmission, leading SA to be rated the highest in HIV and AIDS prevalence in the region.

The researchers had an opportunity to interview 12 South African delegates who had come to Gweru to attend a business forum for a reasonable period in June of 2017. The table (Illustration 2) below summarises the outcome of these interviews.
Illustration 2: Showing attitudes of South Africans towards foreign nationals and how they should be treated in South Africa.

	ATTITUDES
	OPPOSED
	AGREED
	% MODAL FREQUENCY

	Equal business opportunities
	10
	2
	80 %

	Trading Informally
	12
	0
	100 %

	Migrate illegally
	12
	0
	100 %

	Equal employment opportunities
	8
	4
	66.6 %


The sample of 12 South Africans interviewed demonstrated predominantly negative attitudes towards foreign nationals on all key issues raised. On the issue of whether there should be equal business opportunities between South Africans and foreigners, 80 % believed they cannot compete for jobs on an equal footing with aliens. The second issue sought the respondents' views on whether foreigners should be allowed to set up informal trading posts. To this effect, 100% of the respondents opined that informal trade by foreigners should be banned. The third aspect of the interview sought respondents’ views on whether or not foreign immigrants should be accommodated in the South African society. Once again, respondents’ perceptions lied in the extreme negative scale as 100 % opposed coexistence with illegal immigrants. 

The fourth and final issue had to do with whether or not South Africans believed they should compete for employment on an equal basis with foreigners. Only 33.4 % agreed that there should be equal employment opportunities for all in South Africa. The above-observed trends attest to the polarisation of opinions in the negative scale by South Africans against foreigners. Earlier in this discourse evidence has been provided to show negative attitudes of the citizenry in SA’s neighbourhood. The polarisation of opinions on both camps has been the major driver of xenophobia and hostilities that characterised relations between South Africa and foreign nationals. This, in turn, has scuttled efforts towards socio-economic integration at the regional level. The above findings resonate well with the research results of a study by Finmark Trust (2015), which indicates that most South Africans do not think they can coexist with Zimbabweans and other foreign nationals, such as Mozambicans and Nigerians, due to existing stereotypes. Nigerians and Zimbabweans were viewed as high profile criminals and intellectuals with the capacity to dupe people and take advantage of the existing job opportunities at the expense of their South African counterparts. Mozambicans were viewed as hard core criminals. The foregoing excerpts provide the background to and the antecedents to the prosecution of xenophobia motivated violence in SA. 

Conclusions

The study revealed the following conclusions:

· Xenophobia has been a consequence of a countless of factors which include but not restricted to, crime associated with foreign nationals, poor service delivery by the South African government, internally and externally induced economic hardships and an unprecedented influx of foreign nationals into SA.

· Xenophobic violence has left a trail of disaster in the form of loss of life, destruction of property, displacements, rising poverty levels, and a matrix of hostile socio-economic relations in the SADC Region.

·  The manifestation of xenophobia in SA has scuttled regional efforts to achieve socio-economic integration in the SADC.

· Xenophobia has adversely affected SA’s relations with the international community. This scenario has tended to ward off potential investment in SA in particular and the Southern African region in general. Based on the waves of xenophobic violence that have become endemic to the South African society, to some extent investors have regarded South Africa as an unsafe investment destination. Thus most regional economies being tied to South Africa's mega-economy certainly felt the shock waves of xenophobia induced economic disequilibrium in South Africa.

· Xenophobia has soured relations between SA and her neighbouring countries and as a result, a number of countries including Zimbabwe have withdrawn some of their nationals from that country.

· Xenophobia has threatened peace, security, stability and trade relations in the Southern African Region.

· Xenophobia is not the only source of violence in SA.

· Xenophobia has emerged as a structural defect of the apartheid system, where race relations were underpinned by such vices as discrimination, vulnerability, powerlessness, social hostility and victimisation.

· The xenophobia phenomenon has scuttled the trajectory towards regional integration, thereby pushing the Southern African region a decade behind in terms of enjoying the socio-economic benefits associated with both regional integration and the imminent trends towards globalization.

Recommendations 

Peace, security, and development underpin the vision for regional integration in the SADC. However, the outbreak of xenophobic motivated violence in SA has undermined efforts towards the realisation of this vision and as such we therefore proffer the following recommendations; 

· In order to address the scourge of xenophobia, it is obligatory for the South African government to improve the security climate to prevent the recurrence of xenophobic violence in the country.

· There is an urgent need for policy reformulation and to repeal all repressive laws that are still in place more than two decades after the demise of the apartheid system. Some of such pieces of legislation have to do with retaining cheap labour in the farming and mining sectors. The Aliens Act is also one out-dated piece of legislation. In addition to this, the SA government should embrace policies that promote black economic empowerment to correct the historical racial imbalances between whites and blacks created during the apartheid era.

·  It is mandatory for the Pretoria regime to make genuine and deliberate efforts to subvert xenophobia, by changing the mind-set of the generality of South Africans in favour of peaceful coexistence with foreigners.

·  SADC as a regional block should conceive policies bend on ensuring peace, security and economic stability in member states in line with principles of good governance 

· The agenda for regional socio-economic integration should be embraced by all SADC countries in line with sustainable development goals (SDGs) and principles of globalisation, that will see all countries of the world uniting under what has become popularly known as the ’ Global village’.
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KOLANUT RITUAL AND WOMEN IN IGBO CULTURE
Stella C. Ekwueme, Nduka Udagha and Ekene M. Mokwenye
Abstract 

Kolanut ritual is the manner at which kolanut is presented, broken and eaten. Kolanut ritual in Igboland is unique and has stood the test of time. The relevance of kolanut ritual seems to be attached to the fact that guests are received with kolanut and that every important function begins with kolanut ritual. The exclusion of women during kolanut ritual is obvious in Igbo traditional society. They are not allowed to participate in kolanut ritual, no matter their status. The discrimination of women in kolanut ritual has been a great concern to the contemporary Igbo society. This paper therefore explored the kolanut ritual and the extent of women involvement in the ritual presentation, prayer, breaking and eating of kolanut in Igbo society. Phenomenological research approach was used in this study. Findings shows that women are being discriminated during kolanut ritual despite the fact that they take the responsibility of preserving the kolanut, they don’t participate in the kolanut ritual like men. Culture forbids them from having equal participation with men. This paper recommends among others that this biased cultural heritage that discriminates against women should be modified to accommodate women as this will pave way for mutual coexistence of both men and women in Igbo society and it will also enhance development.    

Key words: Kolanut, Ritual, Women, Igbo Culture
Introduction

Kolanut ritual encompasses the ceremonies that surround the welcoming of guests in a ceremony or at home. The relevance of Kolanut in Igbo culture could be attached to the fact that guests are welcomed with kolanut and important functions and ceremonies commence with the presentation, breaking and eating of kolanut.  Edeogu (2013) noted that in Igbo land it is believed that kolanut is the first fruit that God caused to grow on the land. Similarly, Uchem (006) asserted that among the Igbos, the kolanut has a status of sacredness and reverence. Therefore, to eat is always an act of commensality with God (Chukwu), land (Ani), and Spirit Being (Ndimmuo). It is also a symbol of life. The Igbo culture is replete with symbols and rituals that evoke deep religious meaning, some akin to the Christian sacraments. An example is the kolanut ritual, which is one of the most sacred and sacramentally significant rituals in Igbo culture (Okorie, I995).  Achebe (1958) noted that he who brings kola brings Life.

There are two species of kolanut; kola nitida and kola accuminata, but the Igbos have much regard for the specie of kolanut called kola accuminata.  In formal gathering only men are entitled to perform kolanut ritual which involves prayer, breaking and eating of kolanut. Women are not entitled to pray over kolanut when men are present in the gathering.  Nkokoye (2014) asserted that, women are not allowed to pray over kolanut except if a man is not around or in a gathering where only women are present. A woman may welcome guest in different manner but with the exception of presenting and breaking of kolanut. During kolanut presentation, women are not considered, kolanuts are usually passed round the men but women are not shown kolanut. They are denied the privilege of seeing the kolanut before the ritual breaking, they will be told; women we have gotten kolanut (Umunwanyi anyi enwetala Orji). Women are not supposed to climb or pluck kolanut pods from the tree (Chidume 2015).  

 In sharing of kolanut, men pick kolanut direct from bowl but women are not entitled to dip their hands in the same bowl and pick kolanut. In some communities like Nsukka, men pick kolanut and give to women and in some other cases; they are given the bowl in which there is kolanut to go at the backyard and share, to some other parts, women are denied the privilege to partake in the eating of kolanut. This biased cultural practice and heritage from the forebears that seem to discriminate against women is of great concern and worry to the researcher and the contemporary Igbo society. And the question is; to what extent do women partake in the ritual presentation, breaking and eating of kolanut in Igbo society? The researcher applied phenomenological methodology to ascertain the level of women involvement in kolanut ritual.
Presentation of Kolanut

When Igbo man has visitor, the first thing he does to receive his visitor is to present kolanut him as custom demands. Therefore, a visitor that is not served kolanut considers himself as not welcomed by his host. Kolanut is served to visitor as a sign of welcome, hospitality, friendship, peace and unity. In affirming this, Onwubiko (1991) stated that, “Africans have symbolic ways of expressing welcome….. in the form of kolanut. It is also used in marriage ceremonies, burial, funeral, settlement of disputes, contract agreement, apprenticeship negotiation, to serve idols, shrines, the ancestors and gods of the land. Kolanut is also used as symbol for ritual, divination by the chief priest as he libates with wine, food and fowl or goat blood when offering prayers to gods. It is also used as a symbol for swearing, to take oath of allegiance. According to Igbo tradition, a visitor or visitors are offered kolanut during the day but at night, it is not mandatory. The host could be excused on the basis that he may not be able to rally round to get kolanut. On this note, the host can say that night has taken kolanut. Ezeomeke (2003) asserted that, in a situation where kolanut cannot be presented; the host is bound by tradition to tender apology by saying “Enweghim Oji or Unu akolam onu Oji”. Kolanut could only be omitted deliberately where the parties are having misunderstanding and they are afraid of being poisoned. 

Kolanut could be served in a flat dish, but in a large gathering, it could be presented in a tray pan. It could be one or more, in whole or pieces depending on the situation or the availability of kolanut. In a situation where there is scarcity of kolanut, a piece of it can play the same role like the complete one. It is the role of a woman (wife) to bring kolanut to the man (host) to present to his visitor.  When he receive the kolanut from his wife, he licks it with his tongue to prove to them that it is free of contamination. The youngest male in their midst if it is in a large gathering will pass the kolanut round to the visitors to see in order of seniority. This is a symbolic action whereby the tilted men, elders, traditional rulers, chief priests and other important personalities are recognized. It is during such time as the kolanunt is being passed from one person to another, one titled man to another, and one traditional ruler to the other that one appreciates the ritual presentation of kolanut.   

Women are not recognized during this ritual presentation of kolanut. When the kolanut is being passed round, women are not shown kolanut. Their presence is irrelevant and unnoticed. They are as good as being absent in such gathering. It does not matter whether the woman is an Engineer, Doctor, president, or a professor. She cannot be recognized during kolanut presentation. She cannot also present kolanut direct to the visitor. In a situation where the husband is away from home, the son will perform the role. Lamenting on the above situation, Uchem (2006) noted that, “Women no matter their status: social, economic, titled or political do not participate in kolanut presentation and its breaking.  They can cultivate, break and eat them for their own private consumption. Women may make other gestures symbolic of welcome like presentation of food or water but not kolanut. Majola (1997) stated that “female subservience is not biologically produced, but culturally imposed and is made worse by the fact that, often times, religious belief coincide with cultural practices to keep women down. According to Igbo tradition, a visitor or visitors are offered kolanut during the day but at night, it is not mandatory.
Breaking of Kolanut 

The ritual breaking of kolanut starts with prayer. In some parts of Igboland the kolanut will be broken by a young person before prayer but in some other parts of Igboland, the prayer is said before the breaking of kolanut. The prayer is usually said by the eldest man in a gathering, chief priest or anybody delegated by the eldest to do the function. The essence of the prayer is to thank the creator God (Ezechitoke) for the gift of the kolanut, life, children, shelter, food, and for his protection from the attack of the evil ones and so on. Thus, during the prayer, ancestors are invoked in a special way to come and share in the communion. It is a tradition, that the prayer must be said in Igbo language since it is believed that kolanut do not hear other languages except Igbo thus;
Ezechitoke taa oji


-
Almight God eat kola 

Eriri ji obele taa oji

-
The source of life eat kola 

Elu taa oji


-
Sky eat kola

Ala taa oji


-
Earth eat kola

Nna Nna anyi taa oji

-
Ancestors eat kola 

Egbe bere ugo bere

-
let kite pearch and let eagle pearch… 

Ndu nwoke, ndu nwanyi

-
Life for man and life for woman 

Ihe akuku ihe enwe enwe

- 
let there be prosperity….. 

And guests will respond Iseeeeeeee
-
(Amen).
The breaking of kolanut brings about the significance of kolanut. The more parts the kolanut breaks up, the more prosperity it gives to its presenter and visitors though with exception from the nuts that yields only two parts. Therefore, kola acuminata are preferred over kola nitida, as the later only break in two. Four lobes connotes four market days of the Igbo week while five or more lobes means prosperity for the family. In some parts of Igbo, kolanut with six lobes are celebrated with slaughtering of goat. In some parts of Igbo, a kolanut with five lobes, the fifth lobe is usually taken by the person who broke the kolanut as a sign of good luck to him. 

After the breaking of kolanut, the eye of the kolanut (the centre) will be dropped on the ground for the ancestor’s consumption and a lobe or more may also be dropped depending on the nature of the gathering. Part of the kolanut will also be given to the host. This is to create impression that the host offered the kolanut in good faith and that the visitors also appreciated his good will. The sharing of kolanut is done in order of seniority from the eldest to the youngest. Kolanut could be broken to as many pieces as possible to enable everyone partake in the communion. Igbos belief that a lobe of kolanut can serve multitude except where there is no finger nail. This is why it is called (Oji mbo Aka). Ezinwa (2013) noted that, traditionally “Oji” is broken into pieces by hand while offering the prayer. The different numbers of pieces broken gives symbolic meanings and expression. 

During kolanut sharing men dip their hands in a dish/tray pan to pick kolanut. But women are not given the privilege to do so. Women are given kolanut to share among themselves after men must have finished sharing. Women do not also pray over kolanut nor permitted to break kolanut in a gathering where men are in their midst. “Women are not allowed to bless or break kolanut in the presence of men or where men and women gathered” (Okorie, I995). They have the privilege to break kolanut in women gathering but they lose the privilege if a boy is in their midst.  

The Significance of Kolanut 

· Kolanut is used as an Instrument for Divination: The diviner breaks the kolanut and throw the lobes of the kolanut on the ground. He reads the meaning depending on the position and predicts and explains the supernatural face of events such as misfortune or good tiding that could be in the offing.
· Kolanut Represents Life: Igbo people usually say that he, who brings kola, brings life. Opata (1998) asserts that, Oji is life because he, who brings it, brings life, in the dual sense that the person has brought it that it can be eaten without threat to one’s existence and two, in the sense that the prayer for good and long life which really precedes its breaking and sharing would be accepted by the ancestors.
· Kolanut also serves as Instrument for Reconciliation: For instance, when there is conflict between two parties, land dispute between communities, quarrel between husband and wife. A woman who is accused of infidelity can also take a kolanut in the husband clan deity to prove her innocence. Two parties that have dispute commune with kolanut after prayer and breaking. This stands as evidence of reconciliation. 
· Kolanut serves as Instrument of Hospitality: A host presents kolanut to his guests as a sign of welcome. When kolanut is presented, broken and eaten by guests, it stands as a guarantee by the host that no harm will befall his guest. This is why kolanut is served first to guest before other edibles and before any serious discussion will take place. 
· Kolanut Contributes to Economic Growth: Kolanut is an economic tree that can sustain the life of families, clan, or even a community. At the community level, the kolanut tree is owned by the eldest man as a mark of respect and source of income to support the aged man who may not be able to struggle for financial income that will sustain him due his old age or health challenges, but at the family level, it is the head of the homestead that looks after it. 
· Kolanut serves as Means of Communication to God: It is an instrument for prayer. Edeogu (2012) opined that kolanut is our indispensable medium of man’s regular interaction with God and the Spirit beings. It serves as a medium whereby we can communicate with the Supreme Beings and the living dead (ancestors).
· Kolanut is used for Recognition: It is used to trace seniority among constituting members of the family, village or community. In a gathering, when kolanut is presented by the host, it is passed round the guests in order of seniority and finally presented to the most senior person in the family, village or community as the case may be to bless the kolanut.
· Kolanut serves as unifying Agent: One of the significance of kolanut is unity. On the kolanut tree, a number of pods are held in a fruit stalk. Each pod contains a number of kolanuts and a number of lobes are unified together to form the kolanut. These are signs of unity.
Kolanut Lobes and their Significance

There are two different kinds of kolanut; Gworo-kola nitida and Oji-Igbo- kola accuminata. Gworo has only two lobes while Oji-Igbo have several lobes ranging from three, four, five, six or even more. The number of lobes in a kolanut that is broken determines the meaning and whether it will be for human consumption or to be thrown away. There are some numbers that are not acceptable in Igbo culture. So the acceptance depends on the number of lobes in a kolanut. Opata (1998) remarked that, “one of the peculiarities of Oji Igbo is that it has several lobes, ranging from three to seven, or occasionally more”. 

i. Kolanut without Lobes: Any kolanut that does not have lobes is seen as malformed in Igbo culture. Men may take such kolanut but women are forbidden from partaking in such kolanut.
ii. Kolanut with two lobes: Kolanut two lobes only are regarded as abnormal and it is also sign of bad omen. Such kolanut is welcomed with mixed feelings and in most cases, it is thrown away. 
iii. Kolanut with three lobes: A kolanut with three lobes is a symbol of good fortune. It is regarded as “Oji Ikenga”, kolanut for noble men who distinguished themselves during war, large family and owns hectares of farm land. It is also a symbol of fertility and creativity. 
iv. Kolanut with Four Lobes: The commonest number of lobes that can be found in Oji-Igbo is four. It is acceptable by both men and women. It symbolizes gods of the four market days in Igboland; Eke, Orie, Afor, and Nkwo. 
v. Kolanut with Five Lobes: It is a symbol of good fortune. When a kolanut is broken it has five lobes, the person that broke it will take one lobe as his right. He must take the centre lobe from where other lobes are connected. 
vi. Kolanut with Six Lobes: A kolanut with six lobes is not celebrated. Some parts of Igbo see the sixth lobe as what belongs to the gods of the land; others simply see it as a tradition that the sixth lobe is not eaten. 
vii. It is a tradition that varies from community to another.  
viii. Kolanut with Seven Lobes or More: Some kolanuts appears to have seven lobes or even more. But it is rare to come across such ones. If it is seen, it is celebrated because it represents absolute perfection. When such kolanut is broken, it is taken to the community head for celebration. This may involve sacrifices to the gods of the land, eating and drinking, dancing, wresting.
Modern Approach to Kolanut Rituals

Culture is people’s way of  life or social heritage that includes values, norms, institutions, and artifacts that are passed from generation to generation by learning alone (Hoult, 1974). Culture, society and persons are themselves dynamic entities, changing through time for better or worse. The changes may be fundamental ones affecting the people’s perception of their needs and members or they may merely be changes of the process whereby these members are communicated. Such changes are brought by changes in the physical make up of the society as well as in their historical and geographical circumstances (Ezinwa, 2013). Kolanut ritual is a cultural heritage in Igbo land that discriminates against women. Uchem (00I) noted that, women are subordinates and men are the boss…One of the ways they try to show it is through the kolanut. It denies women the privilege of partaking in kolanut ritual. Uchem (2006) lamented that, “It denies women equal humanity with men and treats women as under by restricting what they can or cannot do, what they can or cannot be officially recognized for, it is disempowering to women as it reduces them to a status less to that of a child”. Culture does not make people, rather people make culture. Any cultural practice that discriminates against women or treats others as inferior or second class beings does not deserve to be preserved. In this modern era, every person or individual has equal right whether male or female. 

It is pertinent to note that the role of women in this contemporary society has changed and has improved for better. Formerly, women were not into politics, but today, they are major figures and key players in Nigeria politics and they are performing remarkably well in their various areas. Women are also dominating in professions such as teaching in primary, secondary and gradually overtaking men in tertiary institutions. They are also in health personnel like Nurses and doctors etc. Since society is dynamic and changes can occur for better, women should be given equal treatment like men counterpart during kolanut ritual. If today women can eat gizzard that was formerly reserved for men alone according to Igbo culture, kolanut ritual which treat women as inferior could also change in order to accommodate women. This will breach the gap between men and women and restore women dignity in Igbo cultural environment. There is need for abolishment of cultural practice that does not accommodate all sex and imbibe on the cultural practices that unites, and embrace everyone as one and equal in everything.
Recommendations 
From what have been discussed so far in kolanut ritual and women in Igbo culture, it is obvious that women are treated as second class citizens. There is discrimination against women no matter their status. On this note therefore, the researcher suggest that the following should be considered in order to carry women along in Igbo contemporary society:
· Women should be given equal treatment like their men counterpart especially during kolanut presentation to the guests. Their presence should be recognized by showing them kolanut. This will breach the gap between men and women and restore women ego and dignity in Igbo cultural environment and as well as the entire society.   

· There should be no segregation during the ritual communion. They should be allowed to pick kolanut from the same bowl that kolanut is being served; this will be a sign of oneness and unity. It will also create a peaceful coexistence of both men and women without biased feeling.

· There should be awareness campaign by elite women and other women groups like umuada (married women both outside and within the community) on the need to exercise their right and dissuade them from feeling inferior before their men counterpart.  

· Government should map out strategies and programmes that will promote the life of women and discourage the discrimination of women at all levels.

· The Igbos should abolish such cultural heritage that discriminate against women and imbibe on the cultural practices that accomodate all. This will bring peace and progress in the society.

Conclusion

In conclusion it is pertinent to note that kolanut ritual is one of the Igbo cultural heritages that stood the test of time. The Igbos has much regard for kolanut and as such no meaningful function can take place without the presentation and breaking of kolanut. Women’s role and participation are not counted as far as kolanut is concerned. They preserve kolanut but they have no right to participate in the ritual. However attempts were made to suggest on how to curb the discriminating aspect of kolanut ritual and promote the unifying aspect.
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UBUNTU AS AN AFRICAN CULTURAL BEDROCK: TRACKING IT TO GRACE MUGABE’S POLITICAL MACHINATIONS
Silibaziso Mulea and Memory Mpapa
Abstract

The focus of this paper is on ubuntu as a cultural fundamental basis in political leadership roles. Its main emphasis is on analysing the effectiveness of ubuntu on political leadership with reference to the late former Zimbabwean president Robert Gabriel Mugabe’s wife Grace Mugabe power hungry behaviour.  As an African ideology ubuntu teaches values of good morals in every individual. It is that concept which instils good ethics. A community with ubuntu shapes peaceful and humanitarian leaders. The argument of the paper is on the concept of ubuntu as key to the people in leadership roles, both male and female to build a peaceful political nation. Ubuntu teaches humaneness, respect for oneself and others and moreover harmony. It is that humaneness that brings people together even in political disputes, It is also a philosophy that helps people to introspect themselves in knowing what is right and wrong. It also teaches a community to set norms and values that Africans live according to.  Ubuntu philosophy also imparts Africans with the knowledge that there is a communal community. In a communal society people come together as one family. The concept of ubuntu may also be expressed in one’s character and behaviour which also includes one’s kind of language whether a person uses pleasant or unpleasant language. Ubuntu has to be recognised in language use because polite language shapes one’s ubuntu.  
Key words: Grace Mugabe, Ubuntu, Politics, Bedrock, African
Introduction

Post-colonial Zimbabwean politics has been marked by a web of political obscurity, blind corners and rugged avenues of political intrigues. The past phases that span Mugabe’s lengthy leadership trail was one such remarkable narrative exceptionally tainted with instability and abrasive political gimmicks. This paper is an attempt to analyse Grace Mugabe’s political life story, reflecting upon her rise from being a secretary to being the Zimbabwean First Lady, a very rare feat that nearly landed her as President Robert Gabriel Mugabe’s successor.  Her political trails and intrigues are of much interest since they had a critical role in edifying and lending significant ideological dimensions to the former President’s fading leadership legacy. The chapter adopts the philosophy of ubuntu in approaching and analysing Grace’s conduct, not only as an African woman leader, but also as a human being whose grooming was circumspectly encircled by African Philosophical insights and prospects. Spectacular instances where Grace’s conduct had been visibly disgraceful could only herald the African adage raveling the analogy between the drum’s exaggerated loudness and its proximity to a pitiful burst. As the then First Lady, her behaviour in the public eye betrayed her being, with her tantrum habits taking control as if she were possessed. Although she had gained popularity from the youth and some members of the Zimbabwe African National Union- Patriotic Front (ZANU-PF) political division, the overall appraisal of her behavioural intrigues was holistically condemned within the gamut of ubuntu, which is usually taken as an African barometer for determining humanness. 

The virtue of African women in leadership

African women have had political leadership roles since back in time. Just like men they had   the right to take leadership positions and this was practiced in many African countries. Amadiume (2000:59) notes that In West Africa, there are similar patterns in many societies. Among the Bamileke of Cameroon, the chief’s mother who wears masculine attire is equivalent to the chief. She controls the agricultural work of the community which is a female sphere. In the administrative council she takes precedence over the chief. She is under the control of no one, her children belong to her not her husband. Among the Chamba of Benue in northern Nigeria, a female relative of the king rules over the women and has corresponding duties to the king’s. She is in charge of the female cult and participates with the king in the ancestral cult and she is buried the same manner as the chief. Traditional leadership proves that women were in power way before colonialism. The idea that women did not have power from the start does not hold water because one may then conclude that issues such as colonialism and racism changed the whole gamut of power and independence. Having noted the above notion one would say women because of their nature where trusted and empowered as the society viewed them effective. It is their womanhood which took the society to trust and recognise them. Womanhood contributes in shaping one’s behavior and attitude towards social and political issues. One’s behavior and attitude is derived from one’s humanness which is Ubuntu. If African women in the pre- colonial error would rule there is no question they would do it in the contemporary error. Guided by the African philosophy of Ubuntu women would bring development and order in today’s political issues. As an African woman Grace Mugabe would have made it in her political life however she did not, one may wonder if her impolite code of conduct contributed to her downfall?
The definition of Ubuntu

Ubuntu is being human. It is related to knowing what is wrong and right. It is also a reflection of one’s character, a character that is acceptable in the society. It is one’s moral behaviour. Ubuntu gives humans their identity and their spirit of humaneness. Ubuntu derives from Nguni and Bantu languages of Africa. In Zulu language of South Africa the word symbolises being human. This meaning is also expressed in other languages. In Shona, a Zimbabwe language, the word unhu means the same thing Samkange and Samkange, (1980). It is an African philosophy which promotes good moral values among humans. In the African concept good morals are part of the people’s lives and their culture. (Hailey, 2008; Wichtner-Zoia, 2012; Tutu, 2008).Ubuntu is opposite to vengeance, opposite to confrontation, opposite to retribution and that ubuntu values life, dignity, compassion, humaneness harmony and reconciliation  Good morals characterise a person as an individual and the society at large. In the African perception good morals entail good conduct that is ones behaviour and also the way one speaks. The language that one uses should be that which is respectful and accepted by the society. It is that kind of language which is not offensive. 

 Mbiti (1969:108) sets it well when he says, ‘I am because we are, since we are therefore I am’ (the Zulu expression ‘umuntu ngumuntu ngabantu’). Mbiti’s philosophy proves that people always need each other.  According to Tutu (2000:35) Ubuntu ... speaks of the very essence of being human. We say ... ‘Hey, so-and-so has ubuntu.’ Then you are generous, you are hospitable, you are friendly and caring and compassionate. You share what you have. It is to say, ‘My humanity is caught up, is inextricably bound up, in yours.’ We belong in a bundle of life. We say, ‘A person is a person through other persons.’... A person with ubuntu is open and available to others, affirming of others, does not feel threatened that others are able and good, for he or she has a proper self-assurance that comes from knowing that he or she belongs in a greater whole and is diminished when others are humiliated or diminished, when others are tortured or oppressed, or treated as if they were less than who they are. Nussbaum (2003: 1) defines ubuntu as an African ethic that crosses multiple ethnic groups and their languages. Not only is Ubuntu a way of being, deeply embedded in African culture, but it also serves as a deeply moving African soul force most powerfully demonstrated by personalities like Nelson Mandela and Desmond Tutu. In the Cambridge dictionary of Philosophy, ethics is used interchangeably with morality Audi (1999), and is concerned with what is right, fair, just or good in essence; what we ought to do, and not just what is convenient or congenial to the majority Preston (2007). According to Northouse (2004:302), ethics pertains to the leader’s being and actions, characterised by ‘respect, service, justice, honesty and community’. Central to ethical leadership is the responsibility to respect people’s dignity, to be sensitive to their needs as opposed to egoistic self-aggrandizement, and to create an environment of nurturance, trust, empathy, forgiveness and reconciliation Heifetz (1994). Considering the definitions of ubuntu by the scholars above one may say that ubuntu is a moral act that one is expected from the society. The expected behaviour is to be practiced also by the leaders of the society and their followers for peace and harmony to prevail. As indicated the characteristics of ubuntu also include being a polite and respectful person and that may be revealed through communication codes such as the use of language. The language one uses my say much about one’s ubuntu. 

The role of Ubuntu in language

Language is a way of communication amongst one another. It can be in written form or spoken. The language one uses may express his or her character. Polite, rude and impolite language may describe the character of a person. Khoza (2011:115) maintains that ubuntu is a “manifestation of dialogue with other humans, living and non-living. Wichtner-Zoia (2012) notes that, in Kinyarwanda, the mother tongue in Rwanda, and in Kirundi, the mother tongue in Burundi, ubuntu reflects human generosity. When in these languages they say gira ubuntu they are asking for society to be generous, to have consideration and be humane towards others.
Faded Visions of a Successor: Grace Mugabe Impolite Language, Character and Ubuntu 
It all started very well she had all the power and she could have had a chance to be the late former president’s Gabriel Mugabe successor, On 6 December 2014, Grace Mugabe was appointed by her husband Robert Gabriel Mugabe to head the women’s wing of the Zimbabwean African National Union- Patriotic Front Party (ZANU PF) also the rallies against Mujururites and the aspiring for president were a major achievement which marks a turning point in the history of Zimbabwe. One may just ask what went wrong because everyone was beginning to see Grace Mugabe as the next president of Zimbabwe. In the last months of the year 2017 the late former president of Zimbabwe Comrade Robert Gabriel Mugabe was removed from power and Grace Mugabe’s dreams of becoming the Mugabe’s successor faded. Grace was seen to have taken and controlled the late former president. Her snapping behavior and impolite language seemed to oppose what one may say she was the mother of the nation with ubuntu. Rusvingo (2014:6) asserts that Far from it the Grace actor had not been a plus, but a big minus. The whole world amongst it, the Christian world of which the First Lady is a prominent Roman Catholic by religion had watched in utter disbelief the First Lady’s unladylike and unchristian conduct all in the public glare. Grace Mugabe‘s commitment on charity work was evidence that she was the first lady and mother of the Zimbabwe nation.  She had worked with children at her orphanage home. She also built a school. This proves that she was a mother who cared and had people at heart.  The secretary for the youth league Chipanga put his tribute to the former first lady for leading by example in taking care of the needy through chicken projects in the provinces at the Bulawayo Youth interface rally held on 4 November 2017. She was a supporter of charity work. Some of her charity work is the Danhiko Project which takes care of people with disabilities. The good work is commended and it is evidence that Grace Mugabe had ubuntu. The work also proved that she had passion to care for the vulnerable and as such displayed a motherly behaviour. She even rose in politics when she was elected secretary for women affairs member of the ZANU PF Politburo and also head of the ZANU PF women’s league.  We see Grace with dreams and hopes in her political journey. However after being given that powers her character changes. Her change of character is seen mostly after when she wanted to become her husband’s successor the late former president Robert Mugabe. 

Some of her character traits are observed especially in her speeches when addressing people in the rallies she conducted. Mostly the language she would use appears impolite and very aggressive. Grace Mugabe’s behavior and unpleasant language was not African and uncultured moreover the language was used in public speeches. She had some disgusting expressions she would use when addressing people, following are the chants she would use “stop it” the phrase somehow carries a negative tone and is very impolite especially coming from the mother of the nation. The continuous use of the phrase gained her the nickname “Doctor stop it”. When people gave her this nickname it just showed that they had lost respect for her. She would also use statements like “I am leading the calls” The statement just mean that one is in control of everything. In another incident Grace Mugabe is quoted by Mushangwe (2018:5) saying Mujuru should just do the honourable and resign… it is not good to be fired. It would be better if Mai Mujuru resigns today than wait to be fired by President Mugabe… if you are here and you support Mujuru, you should immediately leave because what I am going to say will cause you diarrhea. You should tie up your pants. That kind of language does not reflect ubuntu since the philosophy of ubuntu teaches one that we need one another. As an African woman Grace Mugabe herself knew about the concept of ubuntu although she wanted other people to practice it before she did introspect herself. In some incidences she would talk about ubuntu. Lubombo (2018:123) asserts that at a  Bindura rally on 17 October 2014 Grace is quoted saying the following to Mujuru if you are a person with ubuntu, who want us to respect you, you must today tender your resignation…tender your resignation , we are going to respect you. Grace goes on to say … if you are in a position of authority and become greedy and lack ubuntu… The expressions demonstrate that Grace knew about the concept of ubuntu but did not practice it. Ramose (1999:53) postulates that “Umuntu ngumuntu ngabantu (Motho ke motho ka batho)… a humane, respectful and polite attitude towards others”. One may say Grace was the one in control and the expression that says I am leading the calls proves that. In a short space of time when she was chairperson for women’s league she acted like the President of the country. 

The eviction of a family in Harare from its land showed that Grace Mugabe lacked ubuntu. Moyana (2002:153) states that Eviction from one’s land symbolized the uprooting of one’s soul from his ones and one’s conversion from a freeman into a status comparable to upgraded slavery. The family that Grace Mugabe evicted lost their identity because that land was their culture and also their heritage. The act of the conviction of that family by Grace Mugabe contradicted with Grace Mugabe’s concept of the vanhu vose kumai. Vanhu vose kunamai literally mean that everyone has to go to the mother, the mother, being Grace Mugabe. Madanhire (2014) say In good times and bad, the ladies of Heads of State and Government, of which Grace Mugabe is one of them, sure to put up with a lot of challenges such as corruption, political uprisings and often other wives popularly known as “small houses” (meaning girlfriends.) Some First Ladies the world over use their positions to advocate for important charitable causes in their respective nations yet others are pros at looking the other way, grabs everything, gallivanting, broad smiling for official photos and even perpetrate human rights abuses, restrict freedom of the telling it as it is Press and ruthless oppression of the opposition. Hence the spine chilling stories and press reports that First Lady Grace Mugabe had evicted over 200 families from Manzou Estate near her multimillion dollar orphanage centre are saddening to say the least. What is most regrettable is that these people settled on the farm some 15 years ago. So we wonder where exactly they would return. And the First Lady Grace spares no thought about their possible plight. Perhaps the only option would have been to find alternative land to resettle the evictees as a matter of extreme urgency in fact, it is a human rights issue. All the concerned people including the proper Author are wondering what the First Lady Grace Mugabe, who aspires to become “Mother of the Nation”, is up to. If it is not to decimate what remains of His Excellence President Mugabe’s tattered legacy what is it? Rusvingo (2014: 3) says that the irony that escapes the First Lady Grace Mugabe’s praise singers is that the metaphors they ascribe to her derive from disaster and destruction rather than constructiveness. Hurricane Grace, Tsunami Grace, Calamity Grace, Cyclone Grace, Typhoon Grace, Atomic bomb Grace.  Rusvingo (2014:11) says that Zimbabweans have learnt with utter shock that a woman whom society proudly and respectably regards as a mother figure can be so unfeeling and unsympathetic to the hundreds of families in humiliating poverty that they had been left homeless following the insensitive eviction by none other than the First Lady Grace Mugabe. Grace did not behaviour like a mother of the Zimbabwean nation. She did not care for the families whom she evicted.

The expression vanhu vese kunamai mean that there is protection and comfort where there is a mother. Mazuru and Nyambi (2012:596) assert that … the Shona/African woman is therefore celebrated as a campus of every home and family. She is the cardinal point from which the energy and strength that sustains the home and family ensures. Grace Mugabe’s behaviour does not demonstrate that because a mother is one whom everyone would want to support because of her duties and character. Following are some of the characteristics for a good mother. Firstly a good mother is one who is humble. Being humble is very important to everyone especially to a mother. To her being humble is that all people are equally and she does not perceive herself better. Secondly she is one who corrects and does not judge. When she corrects she corrects with love and does not use any kind of method that will hurt someone. She controls her anger all the time and does not cause physical or emotional harm to anyone.  She is also wise she uses her wisdom to make decisions. A wise person always know how to act on any situation. She is also a good listener.  She listens so that she is able to answer in appositive way. Being a good listener needs someone to be patient. A good mother has to be patient because patience comes with tolerance since a mother will encounter different situation. Furthermore a mother has to be kind and loving.  Kind and loving mean this kind of a mother has to be passionate and display humanity in everything she does that is what the philosophy of ubuntu entails. Last but not list a good mother has to be trustworthy being all the above characteristics mentioned will earn her respect. From the Zimbabwe Mail 13 August 2017 Grace Mugabe is alleged to have beaten up an unnamed girl who was living with her son in South Africa. In another incident from the Nehanda Radio by Khumala Africa Grace is said to have behaved badly when she threw a huge fit, to a journalist in Dubai. In 2009 Grace is said to have beaten up and punched British photographer Richard James as he was trying to snap photos of her in Hong Kong. From the incidents mentioned above one may conclude that she lacked ubuntu.   

Grace actions did not reflect that she was a good leader and a mother. Ncube (2010:79) states that as a role model, the leader legitimises his or her leadership by a commitment to such African values as honesty, sincerity, truthfulness, compassion, empathy, dignity, and respect for others.  The eviction of people from their land and also the assaults she was alleged to do not mirror a mother of the nation with compassion and respect   

Conclusion

 In her short lived political period Grace Mugabe’s character portrayed that she was one individual with many personalities. Although bold and beautiful without the essence of Ubuntu Grace Mugabe was viewed as disgrace. It was her unethical code of language and her behavior that amongst other issues contributed to her downfall. The expression munhu wese kunamai is very important when it one if it really means what it means.  It is so because in an African perspective a woman provides a comfortable home for her children, where there is no woman there is no home and that is the basic understanding of ubuntu. Despite her unpleasant behaviour she might have accomplished her dreams of being the late former president of Zimbabwe Robert Gabriel Mugabe successor and with the right concept of munhu wese kunamai she would have been a bold and beautiful women in politics.  
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CRITICAL AND ALTERNATE ADVANCES IN COSTUME DESIGN AND PRACTICE IN CONTEMPORARY NIGERIAN THEATRE 

Cindy Anene Ezeugwu and Uche- Chinemere Nwaozuzu 
  Abstract
This paper examines costume recycling in theatre as a critical advancement in an era of economic and artistic challenges in Nigeria. Given emerging trends in scholarship that has striven to push for relevance and research into contemporary issues of creativity, cost effective options and profit maximization in contemporary Nigerian theatre, the need to recycle materials for costume construction becomes imperative. Adopting historical and experimental methodology, the research therefore, attempts to critically evaluate the relevance of costume recycling in contemporary Nigerian theatre, the prospects and impediments that it embodies with a view to help determine the various materials, both bio and non bio-degradable products and by- products that can be recycled into usable costumes and accessories both for stage productions and in the film industry. In view of this, the study recommends that costume designers should redirect their mindset towards channeling their innate and acquired creativity into aesthetical recycling of waste products into costume and its accessories with a view to minimize cost and enhance creativity.  

Keywords: Advances, Alternate, Costume, Design, Technology, Theatre. 

Introduction

Over the years, theatre has come to be one the most acceptable art forms which embody many critical elements. Theatre as a medium for communication transcends the functional barriers of language, traditional and cultural differences using the creative potentials of both visual and audio channels.  Theatre performances are often understood to consist of two major components, the literary and the visual components and being a composite art form, is made of experts in the different components such as dance, stage and set design, costume and make-up design, lighting design, directing acting and a few others. One of the most important theatrical elements is costume and accessories. Even before an actor utter a word on stage, the costume helps to explain what the play is all about by defining the mood of the actor, the era of the play, gender, occupation, status, and time of the day among others. Aligning to the above assertion, notable theatre scholar, Julie Umukoro states that; “a costume is usually a dress which by some restriction is set apart as a unit of its own , restrictions such as this may be imposed  by functionality or origin” (48). Encyclopedia Americana, explains that:

 
Costumes are clothes worn by performers which are intended both to impress an audience and to help interpret the character. They are described as the garments and accessories worn or carried by     performers, using wigs and related head coverings, masks, face putting and a host of other materials used to transform… the body (564).
Toeing the lines of Umukoro and Americana, the researcher is of the view that theatrical costumes essentially refer to garments, items of clothing, accessories and ornament worn and adorned by performers on stage, television and in films essentially to help define, enhance and portray their roles in any production. Tracie Utoh-Ezeajugh considers costume to mean “items of clothing, accessories and ornamentation worn by the actor or actress for the purpose of defining a character and establishing the circumstances of the character’s existence by situating him/her in time and space” (10). Costume plays a very essential role dating back to the times of creation and that of the early man and as Olapeju Shuaib illustrates “man in his quest to meet one of his primal necessities (getting food), was forced to disguise himself to look like the animals he hunted. By adorning animal skin (costume) and herbs (make-up) he was able to show his fellow tribesmen how he was able to capture the animals”. (133). These early hunters also used the tooth, horns, feathers and bones of the dead animals to create accessories like bracelets, armlets, head gears, necklaces and arm bands for themselves and their immediate families. Theatre as an embodiment of art form comprises of different design elements. Accenting to this, the researcher explains these design elements first “ as an environment, background or scenery,  then as costumes for the actor within that setting, third, as stage lighting visually enhancing and unifying the first two forms and finally as sound. 
An Overview of Costumes through the Ages 
The Holy Bible asserts that Adam and Eve ate the fruit of knowledge and discovered they were nude, thus, they sewed fig leaves together and made aprons ( Genesis 3: 7) They made the apron to cover themselves and this is believed to be the biblical origin of costume.  It is believed that the art of costume developed alongside the art of drama, from the pre-literary period to the Egyptian era, down to the Greek era of theatre history, to the 21th century and beyond. Costume has evolved and developed over the years to become one of the most indispensible visual elements of the theatre. It played a central role in the theatrical productions during the Greek classical period. Most notable designers of the period made use of colours, fabrics, lines and masks to create character portraits well suited for the themes of the plays. The mask usually made of wood and metal was an essential aspect of the costume of most of the performers during the era. The Roman tragic and comic costumes and accessories leaned heavily on the Greek theatre. Their actors were known to dress in toga and stola costumes.

 During the medieval period, theatre costumes were ecclesiastical in nature. Their costumes were long flowing garbs reaching up to the ankles and these costumes were treated symbolically rather than realistically in both the formal and popular theatres of the renaissance era.  Costumes played an important part in creating their scenic illusion. The Renaissance era saw an expansion in costume design, thus, the hopulande, the corthurnes and the short coat were all introduced.  In popular theatres, they served to identify the characters as well as to add to the stage decorations. During the nineteenth century, costuming developed authenticity and historical accuracy in line with details adapted to the configuration of the contemporary performers without necessarily presenting an exact duplicate of the original appearance. Though some producers tried costume reforms during the late eighteenth and early nineteenth centuries, a genuine and lasting reform was only made possible through the efforts of George 11, Duke of Saxe-Meiningen whose exhaustive researches, careful attention to details and realistic settings made memorable stage pictures. By the twentieth century, the principle of careful and accurate costuming in the theatre had become a universally accepted practice. Costuming in the theatre was now conceived as a contributory element to the whole mode and style of play production. 

In Nigeria, the two types of theatrical tradition are; the indigenous African traditional theatre and the contemporary theatre. Vivid example of the indigenous theatre tradition of many societies in Nigeria are; religious ritual enactment, festival performances, initiation ceremonies, storytelling sessions, dance, masquerade displays among others. In these traditional performances, indigenous actors, costume, makeup, masks, songs, mimes, folktales, dances have become the major high points of the communication of this theatre mould among various communities in our society, thus bringing to light the fact that costume and makeup emerged concurrently with indigenous actors, dancers and musicians in the Nigerian theatrical scene. Accenting to this, Joel Adedeji asserts that, “the indigenous  Nigerian theatre generally is an activity in which an actor takes a role other than himself through mime, speech, song or movement with the use of performing aids such as costume, makeup, properties and mask to convey message to the audience…” (103).It is expected therefore, that the art of the theatre cannot be complete without the art of costume.
 However, the researcher is of the view that recycling of both old and waste materials is a trend that needs to be given full attention in contemporary times. As Vivienne Westwood advocates, “it is important to use recycled and end-of-the-line materials… buying as little as possible and working with whatever was available and finding solutions… (11).
Conceptual View of Evolution and Development of Costume Recycling

Recycling essentially entails reusing, reprocessing, salvaging, repurposing, up-cycling and converting discarded materials and wastes into usable items. It is the process of recovering or recycling of waste materials into new materials, objects and accessories which can be channeled into use as conventional ones. It can also be described as an alternative to conventional waste disposal that can save materials and help minimize costs in both stage production and in the film industry.
Recycling as an art has been with man run from the biblical times. Adam and Eve for example been the first man and woman that God created had no choice of materials to cover their nakedness. They brought fig leaves and made it into a temporal body cover for themselves and that was the first recorded recycled costume made by man. God now created for them some form of clothing to enable them cover their nakedness. Thus, “He made garments of skin and clothed them” (Genesis,3:21), and this goes to show that creativity is also part of God’s design from the beginning in line with the process of recycling and costume designing.

At a time when resources were scarce and hard to come by, recycling was seen as the desired option for processing, creation and designing of costumes in the absence of new materials. Thus, recycling has been a common practice for most human history as far back as the era of Plato in the fourth century B.C. During this period, Archaeological studies on ancient waste during that period recorded less household wastes as a result of the fact that more wastes were being recycled into different items including costume and accessories. There is evidence also that during those pre-industrial times, scrap bronze and other metals being collected in Europe are melted and repurposed for re-use. Paper recycling was first recorded in 1031BC when Japanese shops sold used papers. In Britain, dust and ashes from wood and coal fires was collected by dustmen and down cycled as a base material used in Brick making (235). The purpose for these types of recycling was the economic advantage of obtaining recycled feedstock instead of acquiring new materials which were more expensive. Tracing the origin of costume recycling in India, Nitin Hadap explains that;
the historical record of recycled garments started with Buddha ordering his pupils to collect rags from used and dumped materials with the instruction to prepare their clothes from those rags patched together to form  garments known in India as chivara which  means garments made from rags or tattered clothes often made by monks  (19).
 In Yorkshire, Benjamin Law developed the process of turning rags into shoddy and mungo wool in Batley, Yorkshire, by combining recycled fibres with virgin wool. Industrialization came with demand for affordable materials other than rags and ferrous scrap metals. During the World War I, thousands of peddlers roamed the streets of America, taking advantage of market forces to recycle post consumer materials back into industrial production. Beverage bottles like schweppes were recycled with a refundable deposit by some drink manufacturers in Great Britain and Ireland (98). Susan Strasser ,is of the view that the “progressive obsolescence” of clothing and other consumer goods can be traced to the 1920s, she stated that “before then, especially during the first World War, most clothing’s were repaired, mended or tailored to fit other family members or recycled within the homes as quilts”(28).

In traditional African theatre, there are evidences of costume recycling some of which include the use of materials like palm fronds (raffia) for masquerade performances, hats, the use of raffia and bamboos for accessories, elephant tusk for accessories, seeds of plants for bangles and necklaces, feathers for hand fan and an accessory for royal caps, cow and bull horn for hand and ankle bangles among others.
 Coming to the theatre, there is no definite period of when recycling of costume started, man’s creativity and quest to find a means to an end by picking up items in his environment and creating clothing and accessories from them may have triggered the process of recycling. As the need for and the use of costume began to gain ascendency in theatrical production globally, and as the need for more funds, profit maximization and cost minimizing began to take the front burner, the need to look inwards for alternative sources of costume materials which goes beyond the use of conventional fabrics to include but not limited to recyclable items in form of cardboard sheet, bottle corks, leaves, wood particles, worn-out bags, plastics, feathers, quills, animal skin,  palm fronds, wood barks, matted or woven fibers and then teeth, horn, tusk and skin of animals, discarded costumes, polythene, polypropylene materials, jute materials,  nylon, wool and paper mash. All these materials among others can be recycled and reprocessed to create, design and make costumes and accessories like gowns, caps, hats, necklace, trousers, bangles, bracelet, skirts, fan, wigs, shirts, head gear among others. 
Recycling does not just save cost, it also enables costume designers to enhance their creativity, try out new things without fear of wasting money. It can also be said to serve the same function as conventional stage, television and film costume outfits or adornments as both are embellished with the same kind of artistic and aesthetic values for the enhancement of play and film production. The idea of recycling of costumes have come to be one of the essential contributive factors that can help the costume designer to perfect the adornment of the actors without having to spend so much money and resources.Titi Fuba in her book The Living Culture opines that “dress can be broadly defined to include “garments, hairstyle, head-wear, body decoration, cosmetics, jewelry and accessories of all kinds” (29). Going by Fuba’s definition, it will not be out of place to state that many of our daily waste products like plastics, polythene bags, rubber materials, and papers among others can be assembled and recycled into theatrical accessories like hair pieces, neck and waist beads, ear-ring, bangles among others. The importance of recycled costume as an element of design varies in proportion to the prominence of the actor in the visual scheme. Also, in plays requiring dimensional staging with a high degree of unaesthetic action and continual rapport between the actor and the audience, recycled costumes can assume first place in the design with the setting considerably subordinated. Thus, both the conventional and recycled costume can be described as a living thing if only for the duration of the performance. 
 Furthermore, a well designed recycled costume will for instance help to make it easier for the actor to appear elevated and more interesting to watch as the brand of the costume and accessories which he is wearing will appear grander than the conventional ones, this will attract more visibility to the actor and help to project him more on stage. The actor’s costume is responsible for providing an image that offer more insight into a character and the unique world that he/she is depicting. To validate this fact, Alvin Schnupp states clearly that “a costume is not merely an outfit worn by the actor; instead the choice of dress is designed to convey a great deal of information about the specific attributes of the individual wearing it” (293). Recycled costumes have symbolic roles in and outside of the theatre.  For example, primitive people put on animal skins recreated from the skins of the animals that they hunted to give themselves the characteristics of an animal ferocity or courage. Feathers recycled into elaborate head dresses were worn to accentuate heights.  Bracelets and belt with chain recycled from plant seeds, animal skin and scrap metals were worn as sources of power. Hence, recycled costume at a glance tells the audience a great deal about the actor and what he is represents. Barbara and Cletus Anderson in their work Costume Design states that “anything worn on stage is a costume whether it is a layer of clothing or nothing at all” (20). This definition includes all recycled or conventional clothing, hair pieces, and accessories such as hats, beads, necklaces, scarves, fans and so on. Going further in elaborating the various definitions and division of what costume should be, Alexis Tonery in her book Costume Techniques;   

Divided costume into theatrical and recycled costume and states that “recycled costumes are quite unlike other types of costume because they are unique and it fulfill a combination of requirement with which no other form of adornment can fulfill. It must express a quality that is larger than life and be original in tune with the script and the production (4).
Tonery’s view above goes to confirm that recycled costume which includes clothes, accessories, jewelry, hairstyles which are used both in theatre and outside the theatre serve the same purpose as conventional costume. Derek Bowskill suggests that “the character created by the actor will suggest the type of clothes to be worn. The clothes themselves will suggest variations between that character and dramatic possibilities”. (295) He added that “costume help an actor to portray his role whether recycled on conventional” (295).  The aim of costume in theatre is realized with the help of the costume designer using the available materials he has. To minimize cost and enhance creativity, the designer is allowed to think outside the box in his or her bid to achieve the aim of her duty in line with the director’s concept.
Relevance of Costume Recycling to the Theatre

· Over the years, recycling has positively empowered households, educational and professional theaters, schools, television houses, film industries, runways, advertizing companies among others to grow their businesses and make more money. 

· It is expected that costume recycling will help to drastically reduce the amount of money usually spent in acquiring conventional costumes and accessories for the theatre, television houses and for film production. 

· Costume recycling is one of the avenues for cost reduction as costume can be created through alternative sources without having to spend too much money. For instance, in 2019, the play Ojadili was staged by the department of theatre and film studies UNN and most of the costume and used for the production were recycled materials like jute bags, discarded costumes, feathers, paper mash, redesigned rice bags among others. 

· Recycling of costumes will help to maximize profit in any given production as less money will be spent in acquiring new ones and such money not spent will be maximized as add to the profit of the organization or department. Additionally surplus value can be attained through sales of recycled costumes.

· Costume recycling will further enhance creativity in costume design and production as the designers can always want to creatively research, experiment and try out new styles and designs without fear of wasting materials.  

· Recycled costumes also serve as a means of expression regarding the person wearing it. It can also be said to serve the same function as conventional stage costume outfits and accessories as both are embellished with the same kind of artistic and aesthetic values for the enhancement of play production. 

· Recycling of discarded and waste materials can be very beneficial to the environment in that it reduces the quantity of waste while ordinarily results in environmental pollution and contributes significantly to global warming. 

· Recycling can be a means of creating job opportunities for graduates of theatre and Film studies upon graduation as an alternative means of fashion designing, processing and creation. Recycling reduces the energy and time which can be spent in manufacturing new fabrics or garment. For Instance, if a company wants to make a garment or to generate textile from the scratch, it would require harvesting the cotton or linen crop or producing the synthetic fabric before processing it into a finished garment. But if the same company uses recyclable textiles, it can cut out the first step of the manufacturing process.             

Impediments to Costume Recycling

In the words of Chidiebere Ekweariri, “the technical component of theatre production is a practical enterprise and the mastery of its principles and techniques depends on the availability of equipment and tools” (39-50). Some schools of thoughts are of the view that recycling is energy and time consuming, while  environmentalists argue that the idea of “reduce” and “reuse” have more environmental benefits than to “recycle”. This is because if you consume fewer items you are doing more for the environment than if you consume more. They are of the view that recycling takes more energy as does manufactured products from recycled materials, but what they fail to highlight is that the process of recycling of materials does not start from the scratch as the researcher has earlier stated and at the long run, profit is maximized.

Recycling Processes

The recycling processes are divided into three. The first step is the sourcing and gathering of recyclable materials for a production, which can be in form of plastics, leather, polythene, jute, raffia, feathers, cow horn, old clothes, bottle corks, paper, among others; the second process is for the designers to find out through extensive research, some of the innovative and creative essence of the materials collected; the third stage includes the sorting, cleaning and separating of the materials gathered. This is often done based on the nature, types and the styles of the costume and accessories required for the production.  

 For instance, if the costume designer sets out to design and create some accessories like necklaces or bracelets from plastic material, the first step to take is to sort out the required materials which could be plastic, then wash, rinse and dry them. The next step will be to cut the plastics into the desired  shapes, and sizes, then attach the cutout plastics to one another using an iron rope or wire in a ring form after which the designer can paint it with the desired colour. For feathers, it can be made into different items like earrings necklace, head pieces, carnival costumes, broaches, among others, depending on the type of feathers available. The feather can be that of an ostrich, peacock, cock, eagle, and so on and the first thing to do is access the feathers to make that sure that they are enough for the costumes or accessories. The next step is to wash and dry the feathers, after this Step, the costume designer may want to dye the colour of the feathers to suit the concept of the production. For earrings, or necklace, attach the feathers sequentially on a fabric or rope, at both ends, a hook should also be attached at the end of the rope or wire to enable the necklace to lock. 
 Conclusion
The study examined   the concept, processes, relevance and impediments of costume recycling. The researcher suggests that recycling of natural materials, old fabrics and disposable items is a trend that needs to be implemented, not just in companies but also in television, theatre and film productions agencies and institutions for the purposes of minimizing costs, maximizing profit enhancing creativity and safeguarding the environments. The study suggests that recycling is not just about picking some used items off the street, but it is about putting them to good use creatively, such that the recycled costumes and accessories should be able to suit the creative taste of the production that it is created for, the characters they are meant for and the circumstances of the production. To recycle a discarded fabric, material, or an accessory, the costume designer should have an idea of what he or she wants to design or recycle. With these ideas, guarded by creative dynamics, one can make costumes that could surpass the qualities of conventional ones. This research therefore attempts to redirect our minds back to the relevance of this creative art.

 The apparent neglect and non cognition of the importance of recycling of costume and accessories has given rise to this research. Thus, moving from the fig leaves of the biblical man, to the hide and skin of the early man through the Tarkhan dress of the Egyptians, to toga and chitons of the Greek era and to modern exquisite wears suggests that costume may have evolved from recycling. In conclusion, the researcher suggests that recycling of costume is the ultimate deal for both professional and educational theatres and companies in the twenty first century and beyond, a phenomenon that has come to help enhance ideas, salvage income, create job opportunities, minimize cost and to maximize profit in contemporary Nigerian setting. 
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COMMUNITY PARTICIPATION IN THE MANAGEMENT OF CULTURAL RESOURCES IN KABBA, KOGI STATE, NORTH-CENTRAL NIGERIA


Joshua Okenwa Uzuegbu
Abstract

Community participation in the management of cultural resources is important for sustainable and cultural harmony of the people. Most communities in Nigeria are not interested in the management of their cultural resources because of foreign influence and clash of values hence the optimal utilization of the resources are affected. This study therefore is an attempt to examine the level of community participation in the management of identified cultural resources in some villages in Kabba Kogi State and proffer suggestions on way forward. Ethnographic studies involving the collection of oral traditions from knowledgeable persons in the communities and participant observation was used in the study. Also, secondary sources including books, newspaper and unpublished material were used.

Keywords: Community, Participation, Cultural resource, Management, Kabba.
Introduction
The term community as is used in this research refers to a group of people with common cultural identity and who occupies a definite administrative territory. Usman, (2013:19) defined a community as a people who share a common language, ethnicity, territory, and government. From these definitions, it is obvious that a community of people must be related and share common cultural identity. Community participation in cultural resource management is a system that involves all the key stakeholders and interest groups within a community towards effective administration of shared cultural value. The term cultural resources are those tangible and intangible cultural characteristics of a given society which are acquired and transmitted from one generation to another. Knudson (1986:400) explained that cultural resources involves the things and behavior pattern that are important reflections of our traditional culture, the complex whole which include knowledge, belief, acts, law, custom and any other capabilities and habits acquired by a human as a member of a society. Some of these include festivals, diet, iron working, wood carving, dances, norms, archaeological resources, cultural landscapes, historic buildings, intangible values, oral and electronic records (Knudson, 1986; Lipe, 1984; Pearce, 1990; Daniels and Walch 1984).


Every community in Nigeria is endowed with certain cultural resources (cultural and natural) which can be transformed for developmental purposes. In most cases, the level of community involvement in the management of these resources are not encouraging as some factors including foreign influence and conflict of values have hindered the utilization of the resources. In Kabba Kogi State, certain cultural resources including festivals, indigenous technologies and cultural sites are not optimally utilized for development because  certain segment of the community are not actively involved in the management of the resources hence at the moment they are used in their traditional and local purposes. The study is therefore aimed at identifying and documenting existing cultural resources in selected villages in Kabba with the following specific objectives to identify the level of local community participation in the management of the cultural resources and to recommend suitable practices for the management of the cultural resources

Research method: Ethnographic approach involving oral interviews and consultations with knowledgeable persons having heritage ties to the cultural resources were made. Participant as an observer’s approach was also used to verify some claims and take photographs. Secondary sources like book, journals and internet materials were used to compliment the primary source.

Background information: The origin and migration of Kabba as encapsulated in oral tradition, claim that the town was founded about 3000 years ago by three hunter brothers (princes from lle-ife), who were under impulse and oracular directive. Though the names of these brothers were not known, however, their nicknames were recorded as Aro, Reka, and Balaja in order of seniority (Olubiyo, 2006). A second school of thought claimed that Obaro Odide, a Prince from Saudi Arabia left his home with his supporters about two thousand years ago because of political instability. As they moved, they stopped and camped temporary at several places before arriving Oke-aba (Kabba) (Olu, 2009). Kabba is presently the headquarters of Kabba/Bunu Local Government Area of Kogi State. The town is situated in a valley surrounded by conical undulating hills namely Kabba, Odolu and Katu which are commonly referred as Oke-Meta. The climatic condition of Kabba is largely controlled by the amount and duration of rain fall it receives during the Wet and dry season. The vegetation of Kabba is best described as ‘derived Savanna’ which Oyelaran (1993) described as vegetation that has been induced by activities such as farming, felling of trees and soil erosion. Majority of the people are farmers who cultivate crops and engage in animal husbandry which is usually practiced within the living compound. 
Data presentation: Kabba as an ancient town is endowed with cultural materials and relics suggestive of early human habitation which have been transmitted through generations. These materials are identified and presented as tangible and intangible cultural resources. 
Tangible resources
 Basketry –Agbon: Basketry is one of the indigenous knowledge identified in Otu-Egunbe village. Basketry is currently restricted to pockets of areas within the town and practiced by the elderly because of lack of interest among the young people to learn the trade. Also, the availability of cheap foreign substitutes, low patronage, and most importantly the rigorous processes involved in the production are some of the reasons why the trade is not booming.


Palm frond is the major raw material for basket making. Cutlass is used to cut down the palm frond, prune the leaves and, remove the bark from the rib of the palm fronds. The bark of the palm frond is cut into sizes with a knife, while razor blade is used to smooth the rough edges. The stronger barks are used as frame that holds the basket in place, while the others are used to weave and to build up the shape and size of the basket. Weaving continues across the poles till desired height and shape is attained. Apart from basket- Agbon, small tray-Agaga, chicken cage-koko and flower vases are produced by the people. Plates (1) show Mr. John weaving a basket while plate (2) shows a basket.
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                                  Plate 1: A basket weaver                Plate 2: Basket 

Blacksmith: Blacksmithing-Alagbede in Kabba is an occupation reserved exclusively for men in Oke-Oja village. Fuel for smiting is sourced locally by felling trees like oil bean tree-Pentaclethra macrophylla, iroko-Milicia excelsa and any other hard woods. The wood is cut into small sizes,loaded inside a pit before setting it on fire to reduce the wood to charcoal-edu. As the burning continues water is intermittently spread on the burning wood to prevent it from burning into ashes. After burning, the charcoal is spread out in the sun to dry before it can be used. To forge metal object, a chisel is used to cut out desired size from the iron sheet. The thickness of the iron sheet determines if it can be cut with or without heating of the iron sheet. Fire is set in the combustible chamber and the required oxygen is supplied by the bellow-ogudu, through the tuyere to keep the fire burning. Water is spread intermittently on the burning charcoal using the spraying fan-fono to reduce the intensity of the heat generated by the burning charcoal. Iron pliers-Apara is used to remove hot iron metal from the combustible chamber and placed on an anvil-Ogun, where it will be hammered into desired shape. Kabba blacksmiths worship Ogun the god of iron who is held in high esteem. Ogun festival is held annually in appreciation of Ogun’s guidance, protection and success where friends and well-wishers are invited to felicitate with them, after they must have gone to the Ogun Shrine to perform some sacrifices and worship. 
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                    Plate 3: Blacksmiths at work     Plate 4: Hammering of iron tool

Textile weaving-Asofin: Asofin is a brand of local fabric made from cotton wool with special designs and features. Prior to colonial rule in Nigeria, local weavers in Otu village sourced cotton wool, their major raw material, locally. However, this changed with the influx of foreign yarns which are cheaper and easy to work with. The loom-ofi is made up of two longitudinal poles-ipehin dug into the ground. Two other poles- Igbogbo are horizontally crossed and tied at the top and base of-ipehin. Other instruments used for weaving include spindle whorl-Adigbe, a middle sized wooden pole for adjusting the woven textile-Apaha, two wooden rulers used to keep the textile in shape while weaving Afa and Apon. Instruments and weaving process are shown in plates (5-7). It was observed that most young people in Kabba are not interested in learning this trade rather they prefer to learn tailoring or fashion designing. Asofin is used in celebrations like marriages, child naming and other social functions.
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    Plate 5: Weaving instruments  Plate 6: A weaver at work  Plate 7: Aso-fin

Local wine production -Otin-eka/Pito: Otin-eka or pito is a locally brewed wine made from guinea corn eko. Materials used for the production include guinea corn-eko, water-omi, drum-agba, basket-Agbon, sack-saker-saker, fire wood-igi, shovel-sobri, long stick for stirring-onmo-rogon. To produce the wine, desired quantity of guinea corn is soaked in a basin of water for two days after which it is washed in clean water to wash off odour resulting from fermentation. The guinea corn is put in a basket so as to allow water to drain. On the third day, a large water proof sheet is spread on a flat surface or floor and the guinea corn evenly spread on it, before it is covered with another water proof sheet for further fermentation. By now, the stems have become more noticeable. At the end of the fifth day, the guinea corn is grounded in a grinding machine to into a brown smooth paste. 

After grinding, the paste is turned inside a big drum and water is added, while lumped particles will be further broken down by hands. The drum is put on fire for parboiling which will further free chaffs and other impurities after sedimentation. A small basket is used to remove the debris. The paste is further cooked for six hours, after which it is allowed to cool. At this point, the wine has a taste of malt drink and is alcohol free. However, if it is not cooked for two days, the taste will become sour and intoxicating. See plate 8-10.
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Plate 8: Soaked guinea corn  Plate 9: Fermented guinea corn    Plate 10: Stirring pito
Obangogo hill: The Obangogo hill is located on the fringes of Egunbe village Kabba. The hill is located approximately 4km South East from Kabba town, along Okene-Kabba high way. The hill is in the thick forest with a towering height that beckons on visitors in the middle of the forest (Omolehin, 2014). The people believe that the ancestors of Egunbe village once inhabited Obangogo hill where they made use of the following archaeological features: rock shelters, rock boulders, grinding stones, stone wall, stone-like coffin, grinding mill. A local tourist group “Owe Forum” organizes an annual tour of Obangogo hill every December to remind their people about the role the hill played during turbulent wars waged against Owe people by invaders mostly from Agatu in the old Nupe kingdom in the 18th century. The side view of Obangogo hill is shown in plate (11) while the outline and contour maps are shown in figures (2) below. Archaeological features identified on the hill are discussed below. 
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Plate 11: Side view of Obangogo hill           Fig. 2 Outline map of Obangogo hill
Rock shelters: A twin rock shelter is located at the South eastern part of the hill and thus named Obangogo rock shelters I and II. Cultural materials identified in the first rock shelter include potsherds and large quantities of palm kernel-Elaise guinensis with unique openings suggestive of rodent actions. Potsherds, cowries shells, three small clay pots and two grinding stones made from granite rock were identified inside the rock shelters while two others grinding stone were located beside the rock shelters, see plates (12, a-d).
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Stone wall: There is a stone wall with an entrance for movement in and out of the Obangogo historic hill during the period of its occupation. It stands at 428 meters above sea-level with length of 92meters and coordinate: 7*44’55.3”N and 6*4’32.3”E.The actual height could not be ascertained due to collapse of the stones over time. The wall was formed by piling rocks on top of each other, till it formed a fence. The stone wall is shown in plate (13).
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Plate 13: Collapsed stone wall

Elliptical rock hollows: Elliptical rock hollow-ako is another archaeological feature found on the hill. Ten of these hollows are located on the lower flat area of the hill, while the remaining five are located at the topmost part of the hill. The approximate depth of these hollows is 196cm; while the approximate diameter is between 110cm. The coordinates are 7*44’52.7”N and 6*4’24.4”E. 
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Plate 14: Big elliptical hollows                        Plate 15: Small elliptical hollows

 A total of one hundred and three small rock hollows were identified on top of the hill. The average measurement of these hollows ranges is 42cm diameter, 21cm radius and depth of 8cm.The coordinates are 7*44’59.3”N and 6*4’20.8”E. These features appear to be a milling area used by the inhabitants of the hill to prepare food and other edibles, see plate (14-15). 

Three rock boulders on the hill: Three big spherical rock boulders stationed at the upper-most part of the hill represents three prominent kings in Kabba, namely Obaro, Obadofin and Obajemu. The coordinates are 7.44’77.6”N and 6*4’20.6”E. The sizes of the rocks reflect the level of influence and authority exercised by these kings. The biggest boulder is named after Obaro, the paramount ruler of Kabba, while the other two are named after Obodofin and Obajemu according to their second and third class status respectively. These rocks chronicled a popular war story where the three kings became invisible to invaders during wars and the whole community appeared as rocks to the invaders (Lewu, 2010).
Intangible resources

Ebora festival: The festival is performed annually around the first week of June by males who have been initiated to worship the Ebora deity to appreciate the ancestral god for the fertility of the land and to cleanse the land of any evil. Sacrifices are performed at Ebora grooves, situated high up the three hills around the town before the festival members. Before the festival, young male initiates go round the central market to collect items that will be used for the sacrifice-Reja (permitted stealing) as this is seen by the people as cultural blessing. Ebora worshippers are forbidden from eating bean cakes-Akara for seven days before the festival because Akara is a major food item used for Ebora sacrifice. During the festivals, women and non-initiates are not allowed to see Ebora deity as they are not allowed to come out of their houses, while Ebora deity represented in a mask form moves around the town pronouncing prayers for cleaning the land and thanking the ancestral gods for fertility. As is moves around the town, the deity would occasionally shout “Wa dodo se” and the worshippers would respond “Wa dodo se”. The meaning of this song is only known to members of Ebora deity. With urban growth and the influence of other religions like Christianity and Islam, occasional clashes involving Ebora worshippers and non-members happens leading wonton death and destruction of properties which had caused the Kogi State Government to restrict Ebora festivals around the hills.


Egungun festival: This is a masquerade festival celebrated every December usually after crop harvest to appease and thank the gods for good harvest and fertility including successes in child delivery. Egungun is regarded as the king’s masquerade because it is believed to bring good tidings and well wishes to the king from the ancestors (Owoshegba, 2013). A seven-day rite is observed by before the festival. It involved seclusion and purification of members by the Chief Priest from social vices. After the seclusion, Ina-oko masquerade comes out to dance around the town. It is a harmless but ugly looking masquerade, which moves from house to house of members disseminating information from the ancestors. Such messages are rewarded with gift items including goat, chicken and even money. Those who have been blessed previously by Egungun deity, redeem their pledges during this period.

On the day of the festival, Egungun members carries its costume in a box-Apopo from the house of the chief priest to the shrine from where the masquerades will emerge and perform briefly to the admiration of the people. In the evening, smaller masquerades like Monure, Ina-oko, Agidimohoin, Anihoho, Amape and Asehuru as shown in plates (16a-f) will entertain the people before Ajima the chief masquerade in company of other masquerades would enter the arena and be seated accordingly. The chief priest interprets the yearly massage of goodwill from their ancestors for the Obaro of Kabba and the general public. This is followed by dance performances of other masquerades in other of seniority. Ajima’s dance marks the end of the Egungun festival. 
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Plates 16 A: Monure masquerade   B: Ina-oko masquerade          C: Anihoho masquerade
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           D:  Agidimohoin masquerade          E: Amape masquerade     F: Asehuru masquerade                                                 
Agura festival: This is an annual festival organized at every quarter during the dry season by young people. They assemble at their village square thereafter proceed into the bush to collect grasses (Aga) which are stacked up at the centre of the village square. On the eve of the festival, the harvested grasses are used to construct a mask- Omoloko which is worn by the youths amidst jubilation. Around 7pm, another session of singing and dancing around the heap of Aga commences while they await the mysterious fire from the gods to light up the Aga. The mysterious lighting-Afaja of the Aga marks the commencement of Agura festival. People sing and dance round the burning fire which continues till late in the night to bring the festival to an end.

Udi festival: This is a three-day wrestling competition involving young males in the town, while adults who still want to participate are free to do so. On the first day of the festival, young men from each ward assemble at their village square, organize themselves into two groups from where wrestling contest commences between two individuals from the groups. The wrestling contest continues till every member of each group would have contested as anyone who is thrown to the ground has lost the contest. On the second day, wrestling contests are organized among various wards in the town. Before this day, every ward must have contacted their desired opponent, seeking their permission for a wrestling competition. The proposing ward will go to the opponent’s village square where the contest will take place. The third day of the festival is the climax when the young people assemble at the Ala-kekere (the most central square in the town). The wrestling contest is watched by the traditional ruler, Obaro of Kabba in company of members of his council. Visitors from far and near watch the wrestling, which is used to identify good wrestlers in the town. 
The level of community participation in the management of cultural resources


The people in the study areas play the following roles in the management of their cultural resources:

1. There is participation of members in masquerade outings

2. There is synergy between the traditional political institution and other cultural groups in the organization of festivals

3. The presence of a local tourist group “Owe form” helps in promoting cultural tourism.
The way forward
Documentation of the resources: Documentation is the first step taken in the management of cultural resources because of the fast rate at which the practices of some of the resources are declining or abandoned. Oloidi, (1988:221) had argued that the negligence of some of our cultural resources stem from the way the early missionary to Africa labeled them in derogatory terms thus, some religious iconoclasts embarked on willful destruction of certain cultural artifacts seen as the main obstacle to the spread of Christianity. To forestall this unforeseen situation, centers and sites where the resources are situated should be identified and documented by cultural experts from the National Commission for Museums and Monuments in conjunction with local practitioners and community members by taking inventory of the features, characteristics and present condition of the resources. Persons knowledgeable about the history and tradition of Kabba such as the traditional leaders, town union members, cultural practitioners, chief priest, youth leaders, vigilante groups and other stakeholders should be identified and made to part of the management process as they provide more information about cultural resources. Useful data collected from them are recorded in audio, video, maps, graphs and written forms. 

Identification of stakeholders: This is central to the success of any management plan as the stakeholders include people from within as well as outside the local authorities and agencies that have common interest in the resource (Usman, 2013). The Department of Monuments, Heritage and Sites of N.C.M.M should identify and invite community stakeholders like family owners, practitioners, and head of the communities, persons knowledgeable about the resource, town union members, religious groups, and vigilante groups among others to a meeting to discuss fair sharing of functions, responsibilities and entitlements. While negotiating, the community must bear in mind the values of the resource which may include religious, economic, educational, medicinal, cultural, social, or a combination of these as it will help minimize conflict of interest among the people. Consequently, a list of priority of the community is made stating the partnership between the government and the community as well as creating a sense of ownership within the community. 
Tourism development: Tourism is another area through which cultural festivals in Kabba like Egungun, Agura and Udi can be managed through community participation. Representatives of the community such as the Oba, village heads and other interested individuals should liaise with Local and State tourism bodies to harmonize all interest towards organizing a hitch free festival while safeguarding the basic essence of the festival. For instance, a cultural calendar should be drawn and advertise such that tourist and indigenes will know the annual programme of events ahead of time. During the festivals, guided tours can be organized to other tourist sites within the town including Obangogo hill. The community should assist in the provision of social infrastructure such as access roads, eateries, shops, accommodation and local security outfit while craft makers like Aso fin and basketry will have opportunities to sell their products to tourists as souvenirs. 

Community leaders can approach corporate companies known for sponsoring cultural festivals in Nigeria like Mobile Telephone Network (M.T.N) Nigeria, Globacom Nigeria and First City Monuments Bank for sponsorship of cultural festivals in Kabba. The companies can assist by providing accessories like branded T-shits, canopies, chairs, price gifts to add colour and glamour as they will in turn use the festival to advertise and market their products. Side attractions such as beauty pageants, fashion competitions, track and field events can also be included. 
Image maker: Festival is integral part of cultural resources and an image maker of a people. Communities and cities are known and associated with festivals that are dominant in their localities. Rio Carnival has helped the city of Rio de Janeirio, Brazil to be identified with the festival (Yenipinar 2016:323). In Nigeria, modern festivals like Calabar festival, Abuja cultural festival and Port Harcourt City festivals have popularized the names of the towns where it is hosted. Traditional festivals like Argungu Fishing Festival, Ofala festival, Oshun Osogbo Festival, Igue Festival Edo State and New yam-Iri ji Festival in Igbo land evoke pride in the minds of people from the host communities. In line with this, Kabba indigenes that are proud of their cultural heritage can pull resources together to create wonderful environment that is capable of attracting national and international recognition. 
Protection of site and property: As part of the effort to protect and make cultural festivals like Egungun, Agura and Udi festivals sustainable, it is pertinent that community leaders in Kabba should liaise with the Ministry of Culture and Tourism Kogi State and its counterpart in Kabba/Bunu Local Government to declare the cultural space (groves) in which the festival takes place as a protected area. Land encroachment including outright sale, erection of houses, shops and farming activities within the arena are to be discouraged by all stakeholders. Furthermore, the communities should be encouraged to preserve all artifact and materials associated with the festivals as their cultural resource. 
Formation of cooperative groups: Formation of cooperative groups particularly as it concerns indigenous technologies like blacksmith, textile weaving, local wine production is good as it enables the group to come together to tackle common challenges. The group can also find ways of encouraging the transmission of the knowledge and skills to the younger generations.
Community funding and security: Fund is critical for a successful management of cultural resource. Funding of cultural activities in some communities is big a challenge to the extent that some cultural events have been relegated to the background. At the community level, fund raising for the management of cultural resources should be encouraged and made to include all strata of persons in the society. The community can organize fund raising activities during major holidays where wealthy individuals can make money available to fund any aspect of the heritage just like the masses can equally contribute their quota. Community groups like age-grades, women groups, men’s club and other philanthropists can generate fund and use their influence to attract fund from their friends and associates elsewhere. Similarly, the security of cultural resources is primarily the function of members of the community. Heritage like Obangogo hill has been plundered over the years by herdsmen and local farmers thus security network must be established to protect the hill and associated artifacts from been plundered and trafficked.
Conclusion
From the foregoing it is important that community members, cultural practitioners, cultural resource managers and relevant stakeholders be encouraged to be active in the management of cultural resources for the development of the society. The inclusion of the community stakeholders is ideal because it create common ownership and equal platform for participation in the management of the cultural resource. Community participation is therefore central for the preservation, sustenance and transfer of cultural resources from one generation to another.

Reference
Daniels, M.F and T. Walch (1984) A modern Archives reader: basic reading on Archival Theory and practice (Washington, D.C: General services administration, National Archives and Records Services.

Knudson, R (1986) Contemporary cultural resource management, in D.J. Meltzer; D.D.Fowler and J.B. Sablofs (eds.) American Archaeology past and future (Washington D.C Smithsonian Institution press.

Lewu, M.A.Y.(2010) Trends and tension in Kabba community conflicts, 1980-2009. Trends, tension inmanaging conflicts (eds) Olawale. A and Olarinde N. pp36-49

Lipe,W.D (1984) Value and meaning in cultural resources, in Approaches to Archaeological heritage. A comparative study of world cultural management system (ed.) Henry Cleare. Cambridge University press, London

Oloidi, O.(1988) African sculpture and the twentieth centuray European art: A productive misunderstanding. In Reading in African Humanities, African perspective in world culture, Egeonu (ed.) Vivian and Vivian publishers, Owerri.

Olu, R. (2009). The History of Kabba. Kabba Historical Society Nigeria pp.1-195.

Olubiyo, K. (2002). Kabba, A Case State Its Founding And Traditions. Kabba: Club 12 Obaleke Triple Crown Foundation Kabba Alade Meter.

Omolehin, T. (2014). Obangogo: Historical Hills of Kabba. Saturday Sun. The Sun Publishing Ltd Lagos. February 8, Lagos.pp36-37. 

Oyelaran, P.A. (1991). Archeological and Palace Environmental Investigations in Iffe Ijumu area of Kwara State, Nigeria. Ph.D. Thesis, University of Ibadan, Ibadan.

Owoshegba, M. A. (2013). The Festivals and Traditional Marriage of Owe-Kabba people in details. Retrieved from remimaxwell.blogspot.com/…/the festival.

Pearce, S (1990) Archaeological curatorship, Washington, D.C: Smithsonian Institution press.

Usman, Y. A (2013) Community participation in heritage management. Presented in a two workshop organized by N. C.M. M. Calabar 19th-20th July.

Yenipinar, U. (2016) Festivals as cultural heritage: the Mesir festival of Manisa. https://www.researchgate.net/publication 1310649730
LINGUISTICS AND SOCIETAL PEACE IN NIGERIA


Naseer Nuruddeen Abubakar

Abstract 

The search for sustainable societal peace is a global enterprise which has engaged the attention of humanity, perhaps since creation. Peace in society is a precondition for human growth and development. Language is the most complex human behavior which permeates virtually every aspect of humanity. However, Language is neither the sole threat to, nor the only panacea for peace. The main objectives of this paper are to highlight: i) the various factors that threaten societal peace in Nigeria; and ii) the roles of language and linguistics in facilitating lasting peace. The paper is in three major sections. The first explains peace by simply stating its synonyms and antonyms, and the numerous factors responsible for absence or lack of peace in society. The second section is on language and its scientific study; the micro- and macro-aspects (branches) of linguistics; and the relevance of linguistics to society; while the third deals with the measures (socio-economic, political and particularly linguistic) that can facilitate enduring peace in our society. Language and its use in literature (prose, poetry, and drama), the mass media, formal and informal education, applied linguistics, translatology, educational or green linguistics, critical linguistics and CDA, the linguistics and Peace Linguistics, are considered very relevant.
Preamble

 All over the world, the search for peace is an on-going big business, a critical enterprise. In Europe, the Americas, Asia and even Africa, there are crises and wars in varying degrees. In other words, the problem with peace is not peculiar to Nigeria. Indeed, the issue has been with mankind, arguably, since creation. Think about the arrogance and defiance exhibited by Satan when it refused to pay obeisance to Man created by the Supreme Being; or the crisis of the Garden of Eden when the treacherous serpent made Eve (and eventually, Adam) to eat the forbidden fruit (see the Holy Qur'an and Bible). Also relevant is the machination of humans at the Tower of Babel which, according to the Bible, led to the multiplicity of human languages, and the attendant consequences. Imagine the days of Cain and Abel, Sodom and Gomorrah, the Ark of Noah, or the awesome text of Joseph The Dreamer. Imagine the Stone Age or the days when "dog ate dog" or even today as the big fish preys on the small ones. Remember the long days of slavery and slave trade or even the Berlin Conference leading to colonization and exploitation of Africa. The so-called World Wars, the formation of the United Nations, European Union, African Union, and so on, are indicators of lack of and search for peace.

Post-1960, Nigeria witnessed all kinds of crises and disruptions such as the Wild-Wild West, Kano Massacre, Civil War, military coups and counter coups, sectarian crises, and all forms of divisive tendencies that threatened peace. Today, we are still grappling with insurgency, terrorism, violent extremism, militancy, kidnapping, armed robbery, ritual killing, ethnocentrism, religious bigotry, political manipulation, electoral violence, banditry and cattle rustling, cultism, human trafficking, drug addiction and peddling, pedophilia, Yahoo Yahoo scam, 419, money laundering, modern day slavery, incest and taboo, and many more that are antithetical to peace. Corruption in all its ramifications, impunity as well as loss of social values have compounded the already bad situation. 
Peace, Its Denotation, Synonyms and Significance
There are many ways of looking at peace but as a linguist, I consider the denotation, connotation, synonyms and antonyms of the polyseme. Peace implies harmony, tranquility, calmness, accord, concord, unity as well as absence of war, hostility, conflict, animosity, rivalry, feud, disagreement, antagonism, hate, hatred, unrest, tension, disharmony, disunity, crisis, chaos, strife, discord, disaccord, fighting, battle, grievance, agitation, rancour and upheaval. Dove symbolizes peace, but peace of the graveyard is not desirable.

Peace is a SINE QUA NON for development and progress in any human society. Where and when peace is missing, not much of positive things can be accomplished. To underscore its importance to Nigeria, the word peace appears twice in the National Anthem, once in each stanza - "... One Nation Bound in Freedom, PEACE and Unity" and "... Where PEACE and Justice (shall) Reign", (emphasis mine)
There are several Governmental and Non-Governmental Organizations as well as institutions concerned with peace studies, conflict prevention and resolution, etc internationally (and even locally in Nigeria).

· Society for Peace Studies and Practice (SPSP) held its 13th Annual International Conference and General Assembly recently (Nov. 6-9, 2018) at Redeemer’s University, Ede-Osun State.

· (Saturday) 21st September every year since 1981 by UN is World Peace Day or International Day of Peace.

· Peace (Education) Clubs are found in some institutions to create awareness about need for peace rather than conflict, war, etc. Several other international, regional initiatives are to promote peace (and conflict resolution). 
Powerful and complex as language is, it is amenable or prone to both peace and war. It can be used to praise or eulogise just as it can be used to rebuke or condemn. Whatever action or idea man contemplates, there are words for all. In essence, language can be a double edged sword - applicable for good or for evil.
Factors that Endanger Peace

· WORDS have power, be careful how you use them - Germany Kent
· WORDS can inspire. And words can destroy. Choose yours well - Anonymous.

· WORDS have energy and power with the ability to help, to heal, to hinder, to hurt, to harm, to humiliate and to humble - Yehuda Berg

· All I need is a sheet of paper and something to write with (a pen), and then I can turn the world upside down - Friedrich Nietzsche. 

So, beware of Hate Speech, Harsh Language and Fake News (although I do not support capital punishment or death penalty as being contemplated at the Abuja National Assembly). Beware also of the abuse to which the New or Social Media can be put. There is NBC to take care of the conventional media. Language apart, there are several other socio-economic and political factors orbehaviours that threaten societal peace. Unemployment, particularly 25% youth unemployment is a time bomb (which has started exploding) because "the idle mind is the devil's workshop". A situation where graduates are commercial taxi, motor-bike or tricycle drivers is not acceptable, to say the least. Also unacceptable is to have 14 million out-of-school children in Nigeria, the highest in the world. The ALMAJIRI issue has also not been resolved. In essence, high level of illiteracy is a fundamental problem that must be tackled because, according to Obafemi Awolowo - "the children of the poor that you failed to train will never let your children have peace". A society where law makers are law breakers (and are allowed to go scot free) can never enjoy enduring peace except peace of the graveyard. A community where corruption is the order of the day will not taste lasting peace either. A nation where 70% of its 200 million people languish in abject poverty cannot be in peace. The widening economic gap between the rich and the poor is alarming. That Nigeria is the World Poverty Capital is an embarrassment.

A country where those who contribute next to nothing to the economy take home 20-30 Million Naira monthly while the labourers can hardly get 30,000 Naira per month is “indeed ready to embrace peace and to fight corruption to a standstill”. Other factors that endanger peace are: religious intolerance, extremism, bigotry; ethnocentrism, nepotism, favouritism; discrimination or exclusion - political, economic, linguistic, etc; injustice and impunity of all kinds; distorted values, lack of morals / ethics and poor parenting; materialism, individualism, greed and selfish aggrandizement. Decency and patriotism have also been thrown to the winds. Peace? It should begin from within, from self and family (as in inner peace, peace of mind, and family peace). It can then radiate outwards, to others and to the largersociety (but you cannot give what you do not have). A child who does not enjoy love and care from home or society cannot appreciate peace and order. Similarly, a dehumanized, traumatized citizen can hardly embrace patriotism. So, if you want peace, you must deliberately work or plan for it. It is not a game of chance. As a man sows, shall he reap. You do not plant onions and expect to harvest beans. If you promote negativity all the time, do not expect others to treat you with positivity all the time.

What is Language? What is Linguistics? Branches of Linguistics
Language is a means of communication which can be verbal or non-verbal including signs, drawings, pictures, sculpture, traffic signs, musical instruments, British Sign Language, American Sign Language, animal communication or zoo-semiotics, etc. Speech is the primary form of human Language as exemplified in Edward Sapir’s (1921) definition: “Language is a purely human, non-instinctive method of communicating ideas, emotions and desires by means of a system of voluntarily produced symbols. These symbols are, in the first instance, auditory and they are produced by the so-called “organs of speech”. “Language is the expression of ideas by means of speech sounds combined into words. Words are combined into sentences, this combination answering to that of ideas and thoughts” (Henry Sweet).
Language according to A.N Chomsky is very complex and multi-faceted. It is “the most complex behavior known to humanity with its dozens of sounds, thousands of grammatical constructions, millions of words, an indefinite and probably infinite number of uses. Linguistics is a science of all that…” Language is sound, symbolic, meaningful, dynamic, linear, arbitrary, creative, conventional, productive, systematic, a system of systems, unique, or species-specific, universal, and culturally transmitted. Duality of structure, displacement and discreteness are also features of language. It is useful for intra-interpersonal communication, for expression of ideas, for record keeping, for economic, commercial, banking, religious, socio-cultural activities, as well as in science and technology, etc.

Debates about the origin of language between the 5th century BC and 19th century AD generated so much controversy that the Linguistic Circle of Paris placed a ban on such essays in 1886. It may not be easy to scientifically establish how language originated, but the scriptures and folklores contain explanations, some of which may be worthy of consideration here (from the perspective of Theo-linguistics; see also Fromkin, Rodman & Hyams, 2007: 58ff). Linguistics is scientific to the extent that it appliessome techniques from the physical, natural sciences to the analysis of language. These include: hypothesis formulation, prediction, experimentation, data collection, interpretation or analysis of data, and so on. It also employs, among other features, objectivity, economy, consistency, empiricity and systematicity. But like all other social or behavioral sciences, Linguistics cannot be 100% exact (because human behavior is not always predictable). The only exception to this is phonetics.
Branches of Linguistics 

1. Phonetics/Graphetics; 

2. Phonology /Graphology;

3.  Morphology;

4. Syntax; 

5. Semantics; and 

6. Pragmatics (1- 6 are the micro – aspects). The macro – aspects, branches are:

7. Theoretical or General Linguistics; 

8. Descriptive or Synchronic Linguistics;

9. Philosophical Linguistics; 

10. Applied Linguistics; 

11. Mathematical Linguistics;

12. Computational Linguistics; 

13. Statistical / Quantitative Linguistics;

14. Educational / Pedagogical Linguistics; 

15. Critical Linguistics (CDA, etc)

16. Biological Linguistics (or Bio-linguistics); 

17. Ecological Linguistics (Eco-linguistics or Green Linguistics);

18. Psycholinguistics; 

19. Neurolinguistics;

20. Developmental Linguistics; 

21. Pedo-linguistics or Child Language Studies;

22. Clinical Linguistics; 

23. Speech Therapy or Language Pathology;

24. Historical Linguistics; 

25. Diachronic Linguistics or (Comparative) Philology

26. Geographical / Areal Linguistics or Dialectology; 

27. Comparative Linguistics;

28. Contrastive Linguistics;

29. Stylistics or Stylo-linguistics;

30. Lexicography;

31. Forensic Linguistics;

32. Theological Linguistics or Theo-linguistics;

33. Sociolinguistics;

34. Ethnolinguistics;

35. Cultural Linguistics;

36. Anthropological linguistics;

37. Translating/Interpreting (or Translatology, Translation Studies);

38. Institutional Linguistics;

39. Peace Linguistics;

40. Semiotics or Semiology; and

41. Zoo-Semiotics (animal communication).
Relevance of Linguistics
Chapter 3 of David Crystal’sWhat is Linguistics? Discusses the relevance of linguistics to the society or the job prospects for a graduate of linguistics. These include: Language teaching and language learning especially Second Language and Foreign Language; Language Research and Documentation; Lexicography or dictionary compilation; Translating and Interpreting; Speech or Language Disorders; Secretarial, Banking, Insurance, Marketing, and allied duties; Media Practitioning- Print & Electronic e. g.news-casting, editorial job, etc; Public Relations & Advertising; as well as Diplomatic & allied duties. The list may be endless. But in the final section of this paper, particular attention is given to branches of and approaches to linguistics that are relevant to our discussion on societal peace in Nigeria.

Measures to Engender Societal Peace in Nigeria

Advocacy and struggle for peace in society (anywhere in the world) is not the exclusive preserve of language experts, scholars or linguists. It should be the concern of all and sundry - economists, psychologists, sociologists, the politicians, the legal and justice officers, etc. Although the focus here is the role of language and linguistics in engendering societal peace, it is pertinent to mention other relevant socio-economic, cultural and political measures. 
· Equal rights and justice and fair play at all levels and strata of society.

· Good parenting, upbringing of children with sound moral values, etiquettes.

· Ethical Revolution or general re-orientation of the society to appreciate the good of all, rather than the good of individuals.

· Good governance and people-oriented policies, adequate provision of infrastructural facilities- sound education, health care, road, rail, transport systems, power or electricity, and so on.

· Economic empowerment programmes for the poor.

· Bridging the widening gap between the rich and the poor.

· Social welfare plan for the vulnerable groups, people with special needs and even the senior citizens.

· Issues of youth unemployment, underemployment, illiteracy, out of school children, ALMAJIRI, must be squarely addressed.

· Problems of ethnocentrism, religious extremism, exclusion and discrimination should also be addressed through strategic and deliberate plans.

· Concrete action, rather than lips service must be taken to fight corruption, impunity and lack of accountability.
Literature (Poetry, Drama, Prose, and Orature) in both endogenous and exogenous languages can help in propagating the spirit of accommodation, tolerance, unity, and other cherished values in our society.  Literature is a very special use of language and disseminating peace information and education. Oral literature (or Nigerian Orature) is also replete with stories that teach moral value, preach peaceful coexistence, and so on. The conventional mass media (and to some extent the New or Social media) should be deployed for informal education programmesor mass adult literacy initiatives.

· Applied Linguistics

· Translatology

· Lexicography

· Educational or Pedagogical Linguistics

· Ecological or Green Linguistics

· Critical Linguistics (CDA)

· Theological Linguistics

· Peace Linguistics

Applied linguistics is a problem solving branch. It applies the theories, methods, practices of linguistics to addressing societal problems. It is a veritable tool for propagating Peace Education which is similar to Civil Education. And it is better to catch them young especially at the formative years so that they can grow up with peace values. Peace education implies communicating for and about peace. Teaching peace education in language classes or in language teacher education is very important in molding character.

Social ignorance manifested by character-void homo-sapiens is a dangerous disease and debilitating to the society. Consider the result of ignorance combing with other options below:
Ignorance + Religion = Terrorism

Ignorance + Power = Tyranny/ Autocracy

Ignorance + Freedom = Chaos/ Immorality

Ignorance + Money    = Corruption

Ignorance + Poverty   = Crime
Ignorance is the root of all evil. Education is the key. So catch them young.
Peace linguisctics entails analyzing language for and about peace. See Language and Peace by Claudia Schaffner and Anita Wenden (1995) concerning Peace Sociolinguistics, Peace Psychology, Non-Killing Linguistics, Multi-Media or Multi-Modal Peace Linguistics. See also Journal of Peace Education (JPE) which is more than 16 years old, as well as International Journal of Peace Studies (IJPE) about 22 years old, and TESL Reporter e.g. 2017 and 2018 editions.
The Ten Commandments
· Thou shalt have no other gods before me.

· Thou shalt not make unto thee any graven image or any likeness anything that is in heaven above, or that is in the earth beneath, or that is in the water under the earth.

· Thou shalt not bow down thyself to them, nor serve them: for I the Lord thy God am a jealous God, visiting the iniquity of the fathers upon the children unto the third and fourth generation of them that hate me; and shewing mercy unto thousands of them that love me, and keep my commandments.

· Thou shalt not take the name of the Lord thy God in vain; for the Lord will not hold him guiltless that taketh his name in vain.

· Remember the Sabbath day, to keep it holy. 

· Thou shalt not kill.

· Thou shalt not steal.

· Thou shalt not bear false witness against thy neighbor.

· Thou shalt not covet thy neighbour’s house,
·  Thou shalt not covet thy neighbour’s wife, or his manservant, or his maidservant, or his ox, or his ass, or anything that is thy neighbour’s.
Peter Tosh: “Equal Rights”

Everyone is crying out for peace (yes)

None is crying out for Justice (2x)

I don’t want no peace

I need equal rights and justice

Got to get it… Equal rights and justice

I really need it… Equal rights and justice

Everybody wants to go to Heaven

But nobody wants to die (power of Jesus)

What is due to Caesar you better give it to Caesar

What is due to I you better give it to I

What is belongs to I you better give it to I

Everyone is talking about crime

Tell me who the criminals are
Everybody fighting to reach the top

How far is it from the bottom
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IGBO REPUBLICANISM IN NIGERIA: THE STRENGTHS AND THE WEAKNESSES OF THE SYSTEM


Ikenna Ukpabi Unya 

Abstract

The Igbo is one of the few tribes in Africa that operated republican system of government before the arrival of the Europeans. The Igbo never evolved a centralized social and political organizations and institutions, thus, every village in Igboland considered itself autonomous with great respect for the independence of other villages. This semi-autonomous outlook with less emphasis on kingship made the Igbo to be individualistic, competitive and highly egalitarian unlike their neighbours that were encumbered by traditional hierarchies. This republican system of the Igbo conferred on them unhindered access to participate in the colonial education, business and politics. However, the Igbo republicanism also had its own serious disadvantages: the emphasis on individualism and competition which breeds overwhelming pride and fragmented politics. Therefore, the aim of this study is to comprehensively examine the Igbo of Southeastern Nigeria: their different stories of origin, their concept of republicanism, its strengths and weaknesses. Basically, the study is qualitative, utilizing mostly secondary source of data such as books, journals, newspaper articles, conference papers, interviews, among others; all considered relevant in understanding of the Igbo worldview. The findings of the study reveal that the republican nature of the Igbo helped them to excel in education and business but fragments them in politics. The study, thus, concludes by recommending among other things that the Igbo should learn how other regions in Nigeria play group politics in order for them to politically unite and speak with one voice on matters affecting their collective destiny.

Key words: Igbo, Republicanism, Strengths, Weaknesses, Nigeria.
Introduction

The Igbo constitute one of the single largest ethnic groups in Africa. In the 1930s, G.T. Basden, a British administrator and author had observed that “the Ibo nation ranks as one of the largest in the whole of Africa. Its numbers have been estimated as high as four, and never below three million. These people occupy a very considerable area of the southeastern corner of Nigeria”1 and they have one of the highest population densities in Africa, ranging up to over one thousand persons per square mile in some rural communities2.Thus, the Igbo society is reputed according to Coleman3 to have had a more decentralized political structure than any other major group. The Igbo people were forcefully incorporated into Nigeria by the British, firstly as part of the Protectorate of Southern Nigeria after a series of political permutations (including being part of the Oil Rivers Protectorate from 1891, and the Niger Coast Protectorate in 1893), and secondly as part of Nigeria following the amalgamation of the Northern and Southern Protectorates in 1914. It has to be observed too, that the British invaders spent more years trying to conquer and pacify Igboland than they did in Yorubaland and Hausaland. This according to Okonjo4 was because the Igbo, unlike the Yoruba and Hausa-Fulani, had no centralized social and political organizations and institutions. Every village considered itself autonomous and cherished its independence. The British, therefore, had to subdue the villages one after another.

Since each village considered itself autonomous, it was difficult for the Igbo to have compelling traditional loyalties beyond their various villages. But with the formation and emergence of the Igbo Federal Union (IFU) and Igbo State Union (ISU)in 1936 and 1948 by the educated elites with a strong aim of promoting cultural understanding among the various groups in Igboland, that the general acceptance of an Igbo identity was entrenched. The idea later spread to the rural communities, and, based on their common cultural heritage, the people were quick to embrace a call for group identity. There was also the realization by Igbo leaders and their followers according to Ota5 that the colonial government had come to stay and could only be manipulated but not forcibly changed. Thus, the Igbo had to adjust to the reality of accepting the colonial rule as the new order while still maintaining their republicanism which was a major distinguishing feature which set them apart from other Nigerians.

To be sure, the pre-colonial Igbo political organization was based on a quasi-democratic republican system of government that guaranteed equality of the citizenry; although title holders were respected because of their accomplishments and capabilities, they were never revered as kings, but often performed special functions given to them by the Assemblies of the Elders. Unlike the Hausa-Fulani and the Yoruba societies that were highly hierarchical with a strong kingship system, the Igbo operated a republican village system which was ultra-democratic, tolerant and individualistic. Any system that is individualistic must always place emphasis on achievements especially the accumulation of wealth. Thus, competition and rivalry were seen as the life principle of Igbo society. The republican principle kept everybody and every group up-and-doing in order to remain relevant in the scheme of things6.


The Igbo republicanism was a unique system. And there have been a lot of arguments on why the Igbo adopted the republican system as against the monarchical structures of other major tribes in Nigeria. Some analysts claim that the Igbo believe that there is a king in every man, in other words, that each person is a king unto himself or herself and must be a master of himself or herself. Achebe7 arguing persuasively in favour of Igbo republicanism noted that the Igbo culture is receptive to change, individualistic, and highly competitive which gave Igbo man unquestioned advantage over his compatriots in securing credentials for advancement in Nigerian colonial society. For instance, Achebe availed that an Igbo man was not hindered by religion as the Hausa/Fulani or unhampered by traditional hierarchies like the Yoruba, grasped the opportunities, such as they were, of the Whiteman’s dispensations8.Olayinka made a similar observation when he asserted that: 

The Igbo are more republican by nature, which is why it’s very difficult for anybody or group to tame such tribe. From the extensive research I did on three major tribes, I found out that the Igbo are more westernized, most enterprising, most astute, most dynamic, most intelligent (smart), and most technically gifted tribe found among the black race. The Hausa/Fulani and Yoruba have limitations. But an Igbo man doesn’t see any limitations. An average Igbo man is highly competitive, unlike the Yoruba and Hausa/Fulani. While the Yoruba and Hausa/Fulani had empires and kingdoms which enabled the British to infiltrate their territories easily, the Igbo on the other hand, had what could be called “Chiefdoms” (autonomous communities). The structures made it difficult to tame the Igbo. It took the British just 9 months to tame the North and South West, but almost 30 years to be able to tame the Igbo. The British had to send a team of anthropologists to the South East to understand the Igbo because, they (the British) acknowledged they hadn’t been up against a black race with such depth and intelligence coupled with the gut to confront the whites and learn from them so fast9.

It might have been the dynamic and enterprising nature of the Igbo and their receptive outlook to change that made the Igbo to see all part of Nigeria as their home. For instance, Diamond forcefully asserted thus: 
Having considered themselves citizens of the world, the Ibos have nurtured the idea of common citizenship with all the people among whom they lived. To inquire into the precise identity of an Ibo was to insult his sense of fraternity with other Africans in Nigeria. Being an Ibo was a private affair, perhaps a source of pride, but the public image was Nigerian10.

Corroborating the views of Diamond, Kissinger11 described the Igbo as the wandering Jews of West Africa – gifted, aggressive, and westernized at best envied and resented, but mostly despised by their neighbours in the federation; while Bishop Shanahan, the Irish first Catholic Bishop of Eastern Nigeria had this to say about the Igbo according to Unya that “you can search the whole world and find no people more charming than the Ibo”12. To him, the letters I.B.O (IBO) were significant. ‘I’ stood for industry and ingenuity; ‘B’ stood for boldness and ‘O’ for obedience13.


Having briefly described the Igbo and their location in Southeastern Nigeria, the study aims at critically investigating the origins of the Igbo, the concept of republicanism and how it was practiced among the Igbo; the advantages and the disadvantages of the system. We shall turn our attention to origin and location of the Igbo of the southeastern Nigeria.

The Igbo: Historical Origin

The part of Nigeria referred to as Igboland lies between latitudes 40150 and 70 50 North, and longitudes 60 0 and 80 300 East. The total surface area is approximately 41,000 square kilometres14. The River Niger flows through Igboland, and Onitsha is strategically located along this very important river. It flows from a valley in Lokoja to Itobe through a valley which becomes narrow around Onitsha where hills close in to its floodplain. The eastern scarpland is a major physical feature in the north-south of Igboland and is generally referred to as the Udi Plateau. This dips gently towards the west and is about 300 metres above sea land. The Agulu Lake (which is formed by the damming of the upper Idemili River by sand deposits) is an important feature of the scarpland area15. The Igbo speaking people occupy a continuous stretch of territory roughly bounded on the north by the Igala, Idoma and Ogoja people, in the east by the Ibibio peoples, in the south by the Ijo and in the west by the Edo. Today, the Igbo inhabit the entire Abia, Anambra, Ebonyi, Enugu and Imo states. Igbo speaking people are also found in Delta and Rivers states. 

The origin of the Igbo people has been a matter of serious speculation among historians and other scholars who are interested in Igbo studies. It is a very difficult job trying to historicize the origins of the Igbo. Accounts of this Igbo origin range from the ridiculous to the absurd. Part of the explanation for this is the absence of indigenous documentary evidence left behind by the ancestors of the people. Furthermore, Igboland did not have empires and kingdoms of the magnitude of Benin, Oyo or Bornu. Thus, there were no official records of the affairs of any Igbo community by themselves because the people did not have well-established institutions and court officials and other methods for preserving their past. Therefore, what serves as sources of Igbo origin are speculations and extrapolations by indigenous researchers and European scholars and colonial officials. Many of these claims of Igbo origin are anchored on cultural evidences of similarities between the Igbo and non-Igbo peoples. Ironically, none of these accounts sees the non-Igbo as an outshoot of the Igbo. On the contrary, they see the Igbo as having branched out from some other groups16.

 Eluwa17 and others identified two major schools of thought on Igbo origin - the externalists and the internalists. The externalists believe that Igbo origin could be located outside their present territory. According to the externalists, (most of them Europeans) contend that a comparative study of the religion and language of the Igbo show that they are part of the early Egyptians or the Hebrews. They concluded that Igbo are part of the ‘lost race of Israel’. They asserted that the Igbo settled in North Africa at the time of Moses perhaps around 2000 BC and migrated into their present location as a result of Islamic jihads. The second group of externalists believes that the Igbo might have lived in the Savanna region or in the northern fringes of the forest region from where they penetrated into Igbo land after the introduction of iron technology. 


The second school of thought, the internalists according to Ijoma18have historians like Professor K.O. Dike, the first indigenous Professor of history and the first Nigerian Vice Chancellor of the University of Ibadan and other historians, argue that the Igbo origin could be located within the area now occupied by them. They claim that the Igbo dispersed from their ancestral homes in what has been popularly known as the Igbo core centre, that is, Awka-Nri and Isuama (Orlu) areas. However, Ijoma19 identified four hypotheses of Igbo origins namely: the Oriental hypothesis, the Niger/Benue hypothesis, the Benin/Igala hypothesis, and the Igbo Homeland or Independent Origin hypothesis. 


The Oriental hypothesis holds that the Igbo are of Middle East origins. In other words, the belief is that they were not directly created by God rather, were relatives of another group, and had to, over the years, evolve their own separate identity. They are believed to have originated from either Egypt or Israel and are said to have moved to their present location from there. This hypothesis is based on some real and perceived cultural similarities between the Igbo and the ancient Egyptians and the Jews. These include circumcision, system and manner of naming children, sentence structure, and similarity in some words. Others are religious and cultural symbols, and love for adventure and enterprise20. The major exponent of the Niger/Benue hypothesis is the late Professor Afigbo. The hypothesis sees the Igbo as a specialized group of cultures and peoples that did not descend directly from God’s factory for making human beings but who developed from a pre-existing ancient pool of cultures and peoples. Therefore, and in line with this position, the Igbo, as a member of the Negroid race, did not originate from anywhere outside Africa. This is because members of this racial group are known to have originated somewhere south of the latitude of Arselar and Khartoum in the present-day Sudan. Linguistically, members of the Negroid race speak languages which fall into the Niger-Congo language family. A sub-family of this language family known as Kwa, is where most of the languages in West Africa, including the Ijo, Edo, Yoruba, Idoma, Igala, Nupe and Igbo, fall into. It is believed that the ancestral language of the Kwa sub-family of languages, including the Eastern kwa to which the kwa languages in Nigeria belong (that is, the proto-kwa), originated from around the Niger-Benue confluence area. It is claimed that it was from there that they subsequently dispersed to other parts of West Africa presently occupied by their descendants21.


The third hypothesis traces the origin of the Igbo according to Afigbo22 to two non-Igbo areas, namely: Benin and Igala. The Benin claims are popular among the Igbo communities along the banks of the River Niger as well as the Ndoki, Enugu-Ezike and Ohafia communities. The most detailed of these claims of Igbo origins from neighbouring non-Igbo area is that of Eze Chima. According to this tradition, this is very popular in places like Onitsha, the Igbo communities in the West Niger area, which originated either from Benin or Idah, or both. In other words, the claim of Igbo origins from these two pre-colonial empires exist side by side, especially among the riverine Igbo communities. Eze Chima, the putative founder of the Western Niger Igbo communities and Onitsha, is said to have been a prince of the Benin royal family. He had to leave the comfort of his father’s palace to found a settlement following a dispute over succession. It is claimed that it was Eze Chima who introduced the socio-political systems of the Benin Empire peculiar to the Western Niger Igbo areas of today. These include mini-kingdoms, and the paraphernalia of royalty which are not characteristically Igbo. The same is largely true of the Igala tradition of Igbo origin. Both Onitsha and the communities in the Nsukka area have adopted this tradition. They also exhibit similar cultural practices and political structures23.


The Igbo Homeland hypothesis argues that the Igbo originated from within Igboland. Historians have been inclined to locating the primary areas of Igbo origin and settlement to the Nri-Awka, Orlu-Owerri axis. It was from this Igbo heartland area that many Igbo groups migrated to where they now live. Some of these groups were later to migrate to the western Niger Igbo areas and others moved southwards to the areas around the Cross River. Many of them have been domiciled in their present locations for a long time, such that they appear to have lost memories of having migrated from elsewhere. One evidence that is in favour of the Igbo homeland hypothesis is that of early settlement and protracted utilization of the land and soil of the Nri-Awka and Orlu-Owerri heartland areas. There, the natural vegetation has changed from rain forest to derived savannah due to sustained cultivation. Also, the peoples’ oral traditions, idioms and proverbs give credence to the antiquity of the Igbo heartland areas. The people simply do not have any history of having migrated from elsewhere to their present locations24.


At this juncture, we should bear in mind that no matter the perceived shortcomings of the hypotheses of Igbo origin, one valid point is that: they are relevant in the construction of the past origins of the Igbo. Our attention shall now be turned to the Igbo and their republican system of leadership.
Republicanism: Conceptual Explanations 
In a republican government, all power comes from the people. Republicanism is an ideology centered on citizenship in a state organized as a republic under which the people hold popular sovereignty. It stresses the importance of civic virtue: the common good. Many countries are "republics" in the sense that they are not monarchies. The word "republic" according to Appleby25 derives from the Latin noun-phrase res publica, which referred to the system of government that emerged in the 6th century BC following the expulsion of the kings from Rome by Lucius Junius Brutus and Collatinus. This form of government in the Roman State collapsed in the latter part of the 1st century BCE, giving way to what was a monarchy in form, if not in name. Republics re-occurred subsequently, with, for example, Renaissance Florence or early modern Britain. The concept of a republic became a powerful force in Britain's North American colonies, where it contributed to the American Revolution.  In Europe, it gained enormous influence through the French Revolution and through the First French Republic of 1792–1804.

In Africa, there were societies noted to have practiced republican system of government. And the Igbo of the southeastern Nigeria is a good example. We noted in the introduction that majority of the Igbo communities never evolved kingship system and the expression such as Igbo enweeze (the Igbo recognizes no king) brings to the fore the degree of contempt the Igbo have for one man rule. The first outsiders to observe the republican system of the Igbo were the British. Having witnessed the emirate system in the north and the alaafinate/obaship in the west, the British found disconcerting upon their arrival in Igboland a system without a revolving of authority, they immediately imposed a Warrant Chief system so as to subvert it. 

Elizabeth Isichei while researching on the origin of Igbo village democracy and republicanism among the Umuaga community in Udi Local Government Area of Enugu State, interviewed Pa Udala aged 102, who narrated to her thus: 
Before the white man came we had no chief that saw to the affairs of the town. But we had several institutions that helped us organize our activities. The government of this town was not vested in one man. Even though the oldest village, Umunnacha, had certain privileges, it did not present or produce a paramount chief. In the olden days, each village had a person that we could now call a chief to head the town’s political and administrative activities. This man was normally the oldest man of that village, and was called onyeishiani. Within this village we have another man that heads the affairs of a ‘lineage’ or umunna called okenyeumunna. During any case affecting the whole town, the ndiishiani, village heads, would meet and discuss effectively the issues involved. They met as equals though at times preference was given to the village head from this village, Umunnacha, as we are the oldest village. But before any decision was carried, the issue must have been agreed on by all. After arriving at this decision, each village head would go home to discuss decisions with their respective communities26.

Commenting on the origin of republicanism amongst the Afikpo group of villages in the present Ebonyi State, Ottenberg27, reports that the earliest inhabitants of the area were non-Igbo populations (the Egu and the Nkalu) but were later conquered and subdued by the Igbo invaders. The Igbo groups who came later seemed to have come in stages in small groupings of families, sometimes led by two or more brothers. As more groups arrived from various places, there arose the problem of administering a large group of people and territory. Igbo Omaka Ejali also known as Igbo Ukwu who was the leader of the Igbo groups that arrived in Afikpo summoned a meeting of the elders to discuss how their new home was to be administered. The elders unanimously adopted the age grade (government of the people) system of government which brought sanity and order in the system and helped in the allocation of functions, made the inhabitants highly egalitarian and republican in outlook. It should be noted that Afikpo maintained this republican system until 1976 when Murtala Mohammed-Obasanjo regime orchestrated a major reform, which resulted into making local government administration a third tier of government. 


The Murtala/Obasanjo reforms had serious impact in Igboland, resulting in communities rushing to be recognized as autonomous communities and at the same time seeking to have kings. It was this scenario that made Ego-Alowes28 to lament that the Murtala/Obasanjo’s aims were to export the kingship system of the Yoruba and their obas (based on Ogbomism) and Hausa/Fulani emirs (based on Arewanism) to operate in the republican Igbo (based on ofo n’ ogu) in the name of seeking uniformity of government system across the country. Ego-Alowes further claims that republicanism belongs to the realm of primary sciences – mathematics, physics and chemistry – with their insistence on excellence, accountability, competition, seeking after truth while kingships and kingdoms are its opposite that thrive on opaqueness, obsolete tradition, and drive their powers from vestigiality. To be sure, republicanism as a form of government has its own principles. And some of the principles of republicanism include: 

· The power of government is held by the people 

· The people give power to leaders they elect to represent them and serve their interests 

· The representatives are responsible for helping all the people in the country, not just a few people.

There are serious advantages associated with the republican form of government. Some of the generally observed advantages include: 

i. The principle of fairness: The society believes that laws made by the representatives they elected would be fair. If their representatives did not make fair laws, they could elect others who would. 

ii. Common welfare: The laws would help everyone instead of one person or a few favoured people. 

iii. Freedom and prosperity: People would have greater freedom and be able to live well.

iv. There is wider participation in the political process. 

v. Everyone has the chance to participate. 

vi. It encourages people to participate29.

Having briefly explained the principles and advantages of the republican system of government, our attention shall now turn to how the Igbo utilized the system to their advantages. Did the system help the Igbo in their relationship amongst other ethnic groups in Nigeria? In which areas did the principles of republicanism help the Igbo? We shall now examine the strengths of the republican system in the development of the Igbo as a people. 

Igbo Republicanism: The Strengths of the System


Following the establishment of formal British colonial administration and the emergence of new urban centres in Nigeria, many persons from Igbo homeland migrated to the cities. The needs and pressures of the new colonial order made it imperative for people to move into cities which offered not only opportunities for wage employment in the colonial civil service and commercial houses, but also had a concentration of such social and economic facilities and amenities as electricity, pipe-borne water, good roads, hospitals, and so on. The Igbo occupied few, if any positions in government establishments and privately-owned European commercial houses because the Yoruba had a head-start over them in terms of contacts with Western civilization and they occupied most of the positions in both the colonial government and in the private sector. Those Igbo who went to Lagos were employed mostly as labourers, house-boys, cooks and stewards to Europeans, Indians, Brazilians, and wealthy Yoruba30. What did the Igbo do to overcome their disadvantaged position? 
The Igbo Republicanism in Education Sector


The egalitarian and republican spirit of the Igbo gripped the Igbo emigrant in Lagos. With the two concepts of ‘onye agala nwanneya’ (being one’s brother’s keeper) and ‘nwa bu nke oha’ (the child belongs to the society) which are core values of republicanism, the Igbo leaders were able to change their status from an ethnic group that was known as hewers of wood and drawers of water to an enviable status of educated and intelligent business people. As Achebe, puts it: “that the Igbo moved out of their forest home, scattered, and virtually seized the floor. The Igbo, for the most part (at least until recently), respected the education that the colonizers had brought with them. There was not only individual interest in the white man’s knowledge, but family, community, and regional interest. It would not surprise an observer that the Igbo absorbed western education as readily as they responded to urbanization”31.While Paul Anber (1967) beautifully asserted thus:
With unparalleled rapidity, the Igbos advanced fastest in the shortest period of time of all Nigeria’s ethnic groups. Like the Jews, to whom they have frequently been likened, they progressed despite being a minority in the country, filling the ranks of the nation’s educated, prosperous upper classes … It was not long before the educational and economic progress of the Igbos led to their becoming the major source of administrators, managers, technicians, and civil servants for the country, occupying senior positions out of proportion to their numbers. Particularly with respect to the Federal public service and government statutory corporations, this led to accusations of an Igbo monopoly of essential services to the exclusion of other ethnic groups32.

What strategy did the Igbo leaders use? The Igbo leaders in Lagos formed two unions – The Igbo Federal Union and The Igbo State Union although the two later collapsed into one body in 1948. The Union had as its specific objectives, the building and running of thirty secondary schools in all over Igboland as well as the establishment of an Igbo National Bank. The constitution of the Igbo State Union outlined its aims and objectives in Article Two thus: 

1. To devise ways and means whereby all the sons and daughters of Igboland, at home and abroad, shall be brought together under one Union; 

2. To promote cultural understanding among the various groups in Igboland at home and abroad; 

3. To bring within the influence of the Union all Igbo men and women organizations at home and abroad; 

4. To encourage educational progress of the Igbo at home and abroad33.

To achieve this, the constitution extended membership to all Igbo communal improvement unions at home and abroad. The idea was to co-opt as many of these less-inclusive unions as possible. The Igbo State Union was aware of the variegated nature of the pre-colonial Igbo society and the compelling need to bridge the gap between the various Igbo communities. The Igbo Union did excellently well in awarding scholarship to Igbo sons to study abroad. The Union founded the Igbo National High School at Aba in 1951, the first of the thirty secondary schools which it envisaged for Igboland. This led to the establishment by the Union’s branches of similar institutions. For example, the Igbo Union, Kano, opened a primary school and a secondary school in that ancient city of commerce and Islamic learning, while the Igbo Union, Kafanchan, also had its own primary and secondary schools. The Gusau branch built and ran a primary school34. 

In addition, the Union encouraged communities in Igboland to establish primary and secondary schools. For instance, Unya35 reports that as at independence in 1960, Afikpo community (in present day Ebonyi State) had only one secondary school – Government College, Afikpo. And the government did not have enough resources to provide the necessary amenities. What did the community people do? They adopted egalitarian approach – community services. Through the efforts of different age grades, a Technical School was built; a village donated a Library for public use, while communities built primary schools without government assistance. Most communities in Igboland adopted similar strategies in order to increase the literacy rate of the Igbo communities.
Igbo Republicanism in Business


In the economic and business sector, the republican spirit of the Igbo manifested greatly. The Igbo are renowned globally for their zeal and tenacity that they have for business; a unique trait that has distinguished them from others. They see risk as a means of exploiting opportunities. They do business under very harsh environments where they are no well-planned city arrangements, which can make business less stressful, convenient with full functional infrastructure36. The Igbo have recorded successes in their various ventures across Nigerian regions and borders in the recent time. Central to the attainment of these successes is the high level of solidarity amongst them. Orugun and Nafiu37 observed that business success factors in the Igbo businesses are their: 
i. Ability to cope in a dynamic environment 

ii. Ability to organize, reorganize and forecast 

iii. Ability to delegate responsibilities 

iv. Apprenticeship training and 

v. Energetic and hardworking spirit.

In his own contribution, Wycliff38 identified the following as factors responsible for the success of Igbo enterprise in Nigeria: risk-taking, apprentice system, frugality, treating customers well, providing needed services, solidarity and among themselves. 
The Igbo Republicanism and the Politics of Nigeria


In terms of political participation especially before independence, the Igbo never lagged behind; in fact, the arrow head for the nationalist movement was an Igbo man – Dr. Nnamdi Azikiwe. If there was any Igbo involvement in the early nationalist struggles before the entry of Azikiwe, it was not reported anywhere. The lot fell on him to lead the Igbo people and Nigeria as a whole on the path to freedom. Zik effectively led the struggle against colonial rule and conference after conference in conjunction with other Nigerian nationalists forced the colonial government into full retreat. He became the Leader of Government Business in Eastern Nigeria and later Premier of Eastern Nigeria and finally the Governor-General and later the President of the Republic in 1963. Azikiwe’s political achievement is yet to be matched by any other Igbo and it was achieved within the context of national politics not Igbo politics. Azikiwe excelled in Lagos as the capital of Nigeria, why is Abuja politics so difficult for the Igbo to play? 39. Why then are the Igbo lagging behind politically unlike in education and business? Many scholars and commentators have given reasons why the Igbo are not as successful in politics as they are in education and business despite the fact that their own Dr. Azikiwe was a nationalist par excellence. Paul Anber blamed the competitive individualism of the Igbo and the attendant pride that that go with it as the major reason the Igbo are lagging behind politically. Anber wrote thus:
I will be the first to concede that the Igbo as a group is not without its flaws. Its success can and did carry deadly penalties: the danger of hubris, overweening pride, and thoughtlessness, which invite envy and hatred or, even worse, which obsess the mind with material success and dispose it to all kinds of crude showiness. There is no doubt at all that there is a strand in contemporary Igbo behaviour that can offend by its noisy exhibitionism and disregard for humility and quietness40. 

It was this invitation for envy, jealousy and hatred against the Igbo by other Nigerians that made Achebe41 to assert that Nigerians of all other ethnic groups will probably achieve consensus on no other matter than their common resentment of the Igbo … Modern Nigeria has been marked by sporadic eruption of anti-Igbo feeling of more or less serious import; but it was not until 1966-7 when it swept through Northern Nigeria like a flood of deadly hate that the Igbo questioned the concept of Nigeria. To be sure, the majority of the Igbo blame the Nigerian civil war as the cause of their political marginalization and collective victimhood. The war led to the abolition of the regional structures and the creation of the State system. Since then, the five Eastern States are yet to agree politically on who will represent their collective interest in Abuja unlike the Hausa/Fulani and Yoruba. It was this scenario that made Governor Obiano of Anambra State to lament that the Southeast region prefers splitting themselves into smaller political parties instead of coming together in a large one. He wondered why the Igbo that control over 70 percent of the Nigeria economy cannot come together and form a formidable entity42. The Igbo have been hoping for a day Nigeria will produce a president of southeast extraction. But they are not united. They support others blindly and emotionally without negotiating, believing power will be given to them on a platter.

 Many politicians from the southeast according to Gabriel43 appear to be under the illusion that after Buhari would have completed his tenure in 2023, it would be the turn of the Igbo. The Igbo have missed so many chances. Since the return of democracy in 1999, the people seem to be groping in the dark. They have been waiting for their turn to produce the president of Nigeria. Aside the great Dr. Azikiwe and Dr. Alex Ekwueme, the present crop of Igbo political leaders appear weak, lacking what it takes to negotiate profitably for their people. Lamenting the position of Igbos in today’s Nigeria, Imo State former Governor, Rochas Okorocha said that Igbo play the worst politics in Nigeria. It could be true but he is also playing a leading role in the wrong direction. According to him, “Igbo have to change their strategy, in order to reclaim their relevance in Nigeria’s power equation. Quote me anywhere, Igbo play the worst politics in Nigeria. Today, Hausa have realized they can win an election without Igbo. Now, they believe with the combined massive populations of Lagos and Kano, they no longer need Igbo to win, hence, the latest alliance between Hausa and Yoruba44.

To be sure, the Biafran agitations in the Southeast have also had negative impacts on the political and social engagements of the region. Many Igbo youths refused to participate in the national population census of 2006 with the claim that they are not Nigerians and should not be counted. Similarly, most of them have refused to be enrolled in the INEC permanent voter card registration. A breakdown of the INEC registration based on geopolitical zones in Nigeria will show that the Igbo are not pushing politically like other regions.


INEC Voter Registration Based on Zones

North Central 

1. Benue        
2,480,131

2. Kwara

1,406,457

3. Kogi

I,646,350

4. Nassarawa
1,617,786

5. Niger              
2,390,035

6. Plateau           
2,480,455 

7. FCT                
1,344,856

North East 

1. Adamawa      
1,973,083

2. Bauchi

2,462,843

3. Borno

2,315,956

4. Gombe

1,394,393 

5. Taraba

1,777,105 

6. Yobe

1,717,128 

North West

1. Jigawa

2,111,106 

2. Kano        
5,457,747 

3. Kaduna     
3,932,492

4. Katsina

3,230,230 

5. Kebbi

1,806,231 

6. Sokoto

1,903,166 

7. Zamfara

1,717,128

South West

1. Ekiti

909,967 

2. Lagos    
 
6,570,291 

3. Ogun

2,375,003 

4. Ondo

1,822,346 

5. Osun

1,680,498 

6. Oyo          
2,934,107 

South South

1. AkwaIbom
2,119,727 

2. Bayelsa

923,182 

3. Cross River        
1,527,289 

4. Delta                   
2,845,274 

5. Edo                       
2,210,534 

6. Rivers                   
3,215,273 

South East

1. Abia

1,932,892 

2. Anambra

2,447,996 

3. Ebonyi

1,459,933 

4. Enugu                  
1,944,016 

5. Imo         

2,272,293

Grand total:
84,004,084

Source: INEC, 201945.


The analysis of the voter registration per each geopolitical zone indicates that the Igbo show serious apathy in the political activities in Nigeria. Reason being that many Igbo youth do not participate in political activities in Nigeria. Some who enrolled for the permanent voter registration are not willing to pick up their PVC (Permanent Voter Card) at the INEC Registration Office.
Conclusion 

In this study, we have been able to establish that the Igbo constitute one of the single largest ethnic groups in Africa. The study also analyzed the different hypotheses on the origin of the Igbo in order to enhance our understanding of the different perspectives of the origin of the Igbo. The study traced the excellence the Igbo achieved in the field of education and business to their republican system of government which was highly competitive, egalitarian and receptive to new ideas. If this adventurous spirit of the Igbo were harnessed by Nigerian leaders, Nigeria as a nation would have been competing with most of the Southeast Asian Nations. It was this business acumen of the Igbo that made Orugun and Tunde46 to recommend to federal government in their research that the Igbo entrepreneurial activities should be studied and emulated by other regions for economic development. 

Similarly, if other regions must learn the entrepreneurial spirit of the Igbo, the Igbo too should also learn from other regions on how to play group politics. Let Ndigbo examine carefully the Igbo political trajectory and learn crucial lessons of history. How did Zik achieve national prominence and stature? We have an incredibly proud past, a rich political heritage forged in the most difficult circumstances. We must therefore focus on constructing the path to a proud future. Zik was the Igbo champion of the 20th century. The 21st century yearns for another champion. Zik excelled in Lagos, why is Abuja politics so difficult for the Igbo to play? Perhaps, we are on the wrong track and employing the wrong paradigms. The Igbo nation should engage with others and immerse itself fully in national politics like Zik did47.

Ndigbo must work out a way to unite and speak with one voice on matters affecting their collective destiny since history tells a people where they have been and what they have been. It also tells a people where they are and what they are. Most importantly, history tells a people where they still must go and what they still must be48. If the Igbo unite politically now as they did during Nnamdi Azikiwe’s era in the 1st republic, then, the Igbo will once again become a force to be reckoned with in Nigeria’s 21st century. Surely, the Igbo republicanism spirit can still be reinvented for greater services if only the Igbo leaders can minimize their divisive political inclinations. 
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ADỊMIRE MMASỊ NA NSỤMEDE ASỤSỤ IGBO N’EBE MMETA NKE ỌMA ỤMỤ AKWỤKWỌ SEKỌNDỊRỊ NỌ

Chinenye A. Ezema and Joy I. Obayi
Ụmị
Nchọcha lebara anya na adịmire mmasị na nsụmede asụsụ Igbo n’ebe mmeta nke ọma ụmụ akwụkwọ sekọndịrị nọ. Ọmụmụ asụsụ bụ ihe kwesịrị ka e jiri ezi nnabata obi wee na-amụ. Mmasị dị nnukwu mkpa n’ebe ọmụmụ asụsụ ọ bụla dị. Ọ bụrụ na nwata enweghị mmasị n’asụsụ, o nweghị ka onye dị etu a ga-esi mmụta ịsụ na ide (nsụmede) asụsụ ahụ maka na a na-asụ asụsụ n’ọnụ tupu edewe ya ede. Ọ bụ ọnọdụ a kpaliri nchọcha a iji chọpụta ka adịmire mmasị na nsụmede asụsụ Igbo n’ebe mmeta nke ọma ụmụ akwụkwọ sekọndịrị nọ. Otu ajụjụ nchọcha - Kedụ ka enweghị mmasị ụmụ akwụkwọ si emetụta adịmire nsụmede ha n’ule asụsụ Igbo n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Nsụka na otu ụma okwu - E nweghị ndịmiche pụtara ihe na nsụmede ụmụ akwụkwọ nwere mmasị ma nabatakwa asụsụ Igbo na-asụ ya ka asụsụ ha na ndị jụrụ ịsụ ya ka asụsụ ha - ka e wepụtara maka nke a. Ụdị nchọcha a bụ ndịmemecha. Ngwa nchọcha e ji mee nchọcha a bụ njụmaza - Adịmire Mmasị Nsụmede N’Ule Igbo (AMNNUI). E ji miin na standad divieshọn maka ajụjụ nchọcha na t-testi maka ụma okwu wee nyochaa ma tulekwaa. Nchọpụta gosiri na e nwere ndịmiche pụtara ihe na mmasị dị n’etiti ụmụ akwụkwọ n’ebe asụsụ Igbo dị. A tụnyere aro nke ka ndị Igbo niile bido na nwata rue n’okenye na-ahụ asụsụ Igbo n’anya ma nabatakwa ya dị ka asụsụ ha ga na-asụ n’ebe ọ bụla. Oge ọ bụla ndị Igbo abụọ ma ọ bụ karịa nọ, ka ha were asụsụ Igbo na-akpakọrịta nkata. Mgbe ọ bụla ndị Igbo nọ nzukọ, ha jiri asụsụ Igbo na-ekwu ihe niile ha chọrọ ikwu ma jirikwa ya na-edetu ihe e mere na nzukọ. 
Ọkpụrụkpụ Okwu: Mmasị, Mmeta Nke Ọma, Asụsụ Igbo, Ụmụ Akwụkwọ Sekọndịrị.
Mkpọlite 


Asụsụ bụ usoro ahaziri ahazi e ji akpakọrịta. Ọ bụ ụzọ nzisa ozi nke ọ bụ naanị mmadụ nwere. Asụsụ nwere ike ịbụ asụrụ n’ọnụ ma ọ bụ nsiri na mmegharị ahụ egosi, bụkwaziri nke e ji njiakpọ dịgasị iche iche emepụta. O nwekwaziri ike ịbụ site n’ederede nke ahaziri mkpụrụedemede ya nke ọma wee depụta. Mmadụ na-amụta asụsụ site na mmekọrịta ọ na-enweta na gburu gburu ya oge amụrụ ya wee ganye na o bido ikwu okwu ma ọ bụ ịsụ asụsụ ahụ. Ọ bụghị naanị ọrụ nzirita ozi ka asụsụ na-arụ, e jikwa asụsụ ezipụta ebe onye si, omenala, ọdịnala ma ọ bụ ịkpa ọchị ( ime mmadụ obi ụtọ). Ọmụmụ asụsụ kwesịrị ka ọ bụrụ ihe e ji ezi nnabata obi wee na-amụ. Nchọpụta egosila na mmasị dị nnukwu mkpa n’ebe ọmụmụ asụsụ dị. Ọ bụrụ na nwata enweghị mmasị n’asụsụ, o nweghị ka onye dị otu a ga-esi mụta ịsụ na ide (nsụmede) asụsụ ahụ maka na a na-asụ asụsụ n’ọnụ tupu edewe ya ede. Echiche a dabara n’Anọzie n’ime (Ezema na Mbah 79) nke kọwara na, na ndụ nwatakịrị ọ bụla, okwu ọnụ na-ebu ụzọ tupu ọ mụbazie maka usoro odide ihe. N’ọtụtụ obodo, asụsụ na-abụ n’ụdị okwu ọnụ ganye na ọtụtụ afọ agafee. Mmasị bụ mkpali mmụọ siri ike nke na-eme ka mmadụ nwee ike ime ihe ọ bụla ọ chọrọ ime tinyere mmụta (asụsụ). (Harackiewicz, Smith na Priniski 185) kọwara mmasị dị ka ahụmihe nke na-enwe mkpalite mmụọ site na ogige ntị, ịgba mbọ na mmetụta gbasara ihe ma ọ bụ isiokwu n’otu oge. Otu ụzọ doro anya ụmụ akwụkwọ si amụta ihe na-akụzi bụ site n’inwe mmasị n’ihe a na-akụzi. Ọ dịkwa mkpa ka a mata na mmasị bụ ihe a na-enwe n’ihe ọmụmụ niile na-abụghị sọọsọ n’ọmụmụ asụsụ. E nwekwaziri ike inwe ya n’ọmụmụ ndị ọzọ dị ka na mgbakọ na mwepu, sayensị na ọtụtụ ọmụmụ ndị ọzọ.


Na nkọwa nke ha, (Asgari, Ketabi na Amirina 62) kọwara na mmasị na-arụ nnukwu ọrụ agaghị agbagha agbagha n’agụmakwụkwọ na n’ọmụmụ asụsụ karịcha n’asụsụ nke abụọ ma ọ bụ asụsụ mba ọzọ. Nchọpụta ọgbara ọhụrụ n’ọmụmụ asụsụ na-egosi na ụmụ akwụkwọ na-emeta nke ọma n’ọmụmụ asụsụ ma ọ bụrụ na ha nwere mmasị n’asụsụ ahụ nke ga-eme ka ha tinye uchu na mmụọ ịnụ ọkụ n’ịmụ ya. Dị ka ndị na-akụzi maka ọmụmụ asụsụ Igbo n’ogo agụm akwụkwọ dị iche iche kemgbe ọtụtụ afọ, ndị nchọcha chọpụtara na otụtụ amaghị ede niile a na-ahụta n’ederede ụmụ akwụkwọ n’ule Igbo na-apụta ihe ma na-esita n’enweghị mmasị n’asụsụ ha. Ndehie na ndejọ niile ha na-ede na-esitekwa otu ha si anụta ma na-asụ asụsụ Igbo. Nchọpụta onye isi WAEC n’asụsụ Igbo bido n’afọ 2009 rue 2019 kwadokwara na ụmụ akwụkwọ amaghị ede asụsụ Igbo dị ka o kwesịrị. (WAEC Chief Eụaminers Report 2009 - 2019). Enweghị mmasị ụmụ akwụkwọ n’asụsụ Igbo so na-eme na nsụmede (ya bụ, njikọta ọsụsụ na odide ka ha bụrụ otu okwu) ha n’ule asụsụ Igbo na-alachị azụ. Ọtụtụ oge, o ruo oge e ji akụzi Igbo n’ụlọ akwụkwọ sekọndịrị, a na-ahụta ụmụ akwụkwọ na-ahapụ klaas ha pụọ, gaa mebe ihe ọzọ oge ya erughị. Omume dị etu a na-esite na mkpọrọmasị ụmụ akwụkwọ sekọndịrị na-enwe n’ebe asụsụ Igbo dị bụrụkwa nke sitere n’aka ndị nne na nna nakwa n’aka iwu mmachibido a na-etiri ha n’ụlọ akwụkwọ gbasara ịsụ Igbo. Tinyekwara egosighị mmasị na ugwu na-esikwa n’aka ndị nkụzị ha.

N’iji kwado enweghị mmasị ndị nkuzi na nsụmede asụsụ Igbo, (Ohiri-Aniche 40) kwuru na ihere na-eme ndị nkụzị Igbo. Ọ sịrị na ọtụtụ ndị nkụzị Igbo enweghị mmasị n’ihe ha na-akụzi, n’ihi na ụfọdụ na-akụzi ya maka na ha enweghị ọrụ ọzọ. Ụfọdụ ha bukwa ndị na-enwe obi ịlọmmiri na ihere, maka na sọbjekt ha na-akụzi abụghị nke ndị mmadụ jiri kpọrọ ihe, nakwa a na ahụ ndị nkụzị Igbo di ka ndị amaghị akwụkwọ. N’ihi nke a, nchọcha a lebara anya na ka adịmire mmasị na nsụmede asụsụ Igbo n’ebe mmeta nke ọma ụmụ akwụkwọ sekọndịrị nọ n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Nsụka.
Mbunuche Nchọcha

Mbunuche nchọcha bụ adịmire mmasị na nsụmede asụsụ Igbo n’ebe mmeta nke ọma ụmụakwụkwọ sekọndịrị nọ. Mbunuche nchọcha a lebara anya kpọm kwem na:

1. Inyocha ka enweghị mmasị ụmụ akwụkwọ si emetụta adịmire nsụmede ha n’ule asụsụ Igbo n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Nsụka.

Ajụjụ Nchọcha


Ajụjụ nchọcha a ka e wepụtara maka nchọcha a.

1. Kedụ ka enweghị mmasị ụmụ akwụkwọ si emetụta adịmire nsụmede ha n’ule asụsụ Igbo n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Nsụka?

Ụma Okwu

1. E nweghị ndịmiche pụtara ihe na nsụmede ụmụ akwụkwọ nwere mmasị ma nabatakwa asụsụ Igbo na-asụ ya ka asụsụ ha na ndị jụrụ ịsụ ya ka asụsụ ha.   

Usoro Nchọcha


Ụdị nchọcha a bụ ndịmemecha. Ụdị nchọcha na-eleba anya na mmekọrịta dị n’etiti mgbamonwe. Na nke a, onye na-eme nchọcha anaghị enwe ike n’ebe mgbamonwe ndị a dị.  Dị ka (Nworgu 105) sịrị kọwaa, ndịmemecha bụ ụdị nchọcha yitere nchọcha keeksperiment n’ihi na ọ na-achọ ịmata mmekọrịta e nwere na mkpatara-mpụtara mana ha dịkwazi iche n’ihi na a bịa na ndịmemecha ome nchọcha enweghị ike ijikwata mgbamonwe ndị na-amasị ya ma nke a ga-eme na ọ gaghị ejinwu aka mee ha. Naanị ihe ome nchọcha na-eme bụ ịgba mbọ jikọta ndapụta dị adị ma ọ bụ ọ hụrụ na mgbamonwe butere mkpatara. Ụdị nchọcha a na-abagide ka ihe omume mechagoro ma data ya dịzị adị. Ome nchọcha nwere ike ikepụta ọnọdụ ma ọ bụ chọpụta ụzọ ọ ga-esi nweta data dịkwa mkpa ọ ga-eji mee ntụle. Ebe nchọcha a bụ na Zonu Mmụta Nsụka nke dị n’Enugwu Steeti. Zonu Mmụta Nsụka bụ okpuru ọchịchị atọ mepụtara ya. Okpuru ọchịchị ndị a bụ Nsụka, Igbo-Etiti na Ụzọ-Ụwanị. A ga-ahụ Zonu Mmụta Nsụka a n’ala Igbo n’Ọwụwa Anyanwụ Naịjirịa. A mara okpuru ọchịchị Nsụka na Igbo-Etiti ama na ngụta akwụkwọ karịa ndị Ụzọ-Ụwanị.


Ọ bụ ụmụ akwụkwọ niile na-agụ akwụkwọ n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Nsụka ka e jiri mee nchọcha a. Ụlọ akwụkwọ sekọndịrị gọọmentị dị na Zonu Mmụta Nsụka dị iri ise na iteghete (59). Ụmụ akwụkwọ niile na-agụ sinịọ sekọndịrị nke abụọ n’ụlọ akwụkwọ sekọndịrị dị n’okpuru ọchịchị Nsụka dị puku atọ, nari asaa na iri atọ na isii (3736) n’ọnụ ọgụ, ndị na-agụkwa sinịọ sekọndịrị nke abụọ n’ụlọ akwụkwọ sekọndịrị dị n’okpuru ọchịchị Igbo-Etiti dị otu puku, narị anọ iri ise na asaa (1457) n’ọnụ ọgụ ebe ndị na-agụkwazi sinịọ sekọndịrị abụọ n’ụlọ akwụkwọ sekọndịrị dị n’okpuru ọchịchị Ụzọ-Ụwanị dị narị ise na iri asaa na asatọ (578).  Ụlọ akwụkwọ dị na Zonu Mmụta Nsụka dị iri ise na iteghete (59). Ebe ụlọ akwụkwọ dị iri atọ (30) nke e ji usoro nhọrọ keụdị wee weta ka e ji wee mee nchọcha. Nke a enyere aka ka e nwee ezigbo nnọchite anya ụlọ akwụkwọ dị na Zonu a. Nke a bụkwazi pesenti iri ise (50%) ụlọ akwụkwọ sekọndịrị gọọmentị niile e nwere na Zonu Mmụta Nsụka. Ebe e si nweta ya bụ: ụlọ akwụkwọ sekọndịrị dị n’okpuru ọchịchị Nsụka dị iri na isii (16), ụlọ akwụkwọ sekọndịrị dị n’okpuru ọchịchị Igbo-Etiti dị asatọ (8) ebe ụlọ akwụkwọ sekọndịrị dị n’okpuru ọchịchị Ụzọ-Ụwanị dị isii (6).

Ụmụ akwụkwọ e ji mee nchọcha n’okpuru ọchịchị Nsụka dị otu puku na narị ise (1500) si na puku atọ, narị asaa na iri atọ na isii (3736). Ụmụ akwụkwọ ndị e ji mee nchọcha n’okpuru ọchịchị Igbo-Etiti dị narị ise iri atọ na iteghete (539) si na otu puku, narị anọ na iri ise na asaa (1457) ebe Ụmụ akwụkwọ ndị e ji mee nchọcha n’okpuru ọchịchị Ụzọ-Ụwanị dị narị abụọ na iri anọ na iteghete (249) sị na narị ise iri asaa na asatọ (578). Ngwa nchọcha e ji weta aziza (ozi) bụ njụmaza. Njụmaza ndị ahụ bụ nke ndị nchọcha ji aka ha mepụta site n’ajụjụ nchọcha ha. Njụmaza a bụ maka ụmụ akwụkwọ – Adịmire Mmasị Nsụmede N’Ule Igbo (AMNNUI). O nwere ajụjụ asatọ (8). E ji akara ngosi anọ wee zaa njụmaza ndị ahụ. Ha bụ Ekwesiri m Ike (EI - akara anọ), Ekwere m (E - akara atọ), Ajụrụ m (A - akara abụọ) na Ajụsiri m Ike (AI - otu akara).

Ngwa nchọcha e ji mee nchọcha bụ nke ndị ọkacha na ọkammụta nọ na Ngalaba Edukeshọn na ogbo ya nke Lingwuistiks (Sayensị Asụsụ) na Asụsụ Ala Anyị tụlere. Ha tụlere ma gosikwa na asụsụ ndị e jiri dee ya kọwara ya nke ọma ma dookwa anya. Adịmire Mmasị Nsụmede N’Ule Igbo (AMNNUI) bụ nke a nwalere adịm mma ya n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Enugwu. E mere nke a i ji mara ma ụmụ akwụkwọ a ghọtakwara ajụjụ niile a jụrụ na njụmaza. E ji Cronbach Alpha wee gbakọ adịm mma ngwa nchọcha. Ndị nchọcha na mmadụ anọ ndị enyemaka mara asụsụ Igbo ma na-akụzikwa ya n’ụlọ akwụkwọ sekọndịrị ndị ọ zụrụ ma kụzie ihe ndị dị mkpa a chọrọ, kesara ma nakọtakwa njụmaza ndị a. Ha jere n’ụlọ akwụkwọ sekọndịrị bụ ndị a họpụtara iji mee nchọcha gaa kee ha njụmaza ma natakwa ha ozugbo ha zachara ajụjụ dị na ya. 


Data e nwetara bụ nke a e nyochara, tulee ma gosikwa na tebulu dịgasị iche iche nke sitere n’ajụjụ nchọcha na ụma okwu. E ji miini (
[image: image25.wmf]x

) na Standad Divieshọn (SD) wee nyochaa azịza sitere na ajụjụ nchọcha ebe e ji t-testi wee nyochaa azịza ndị sitere na ụma okwu iji tụlee ka mgbamonwe abụọ si metụta onwe ha n’ogo ngosi dị 2.50.
Nchọpụta 

Ajụjụ Nchọcha: Kedụ ka enweghị mmasị ụmụ akwụkwọ si emetụta adịmire nsụmede ha n’ule asụsụ Igbo n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Nsụka?
Tebulu 1:
Ọsịsa Miini na Standad Divieshọn ka Enweghị Mmasi Ụmụ  Akwụkwọ si 



Emetụta Adịmire Nsụmede ha N’ule Asụsụ Igbo N’ụlọ Akwụkwọ 
Sekọndịrị dị 


na Zonu Mmụta Nsụka (N = 2288)

	N/I
	Ajụjụ
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	SD
	Nkọwa

	a
	Ọ masịrị m na m bụ onye Igbo
	2.88
	0.48
	Ekwenyere 

	b
	Ọ na-atọ m ụtọ igosi onwe m dị ka onye Igbo
	2.65
	0.58
	Ekwenyere

	ch
	Ị bụ onye Igbo na-enye m ugwu na nsọpụrụ
	2.14
	0.65
	Ekwenyeghị

	d
	Achọrọ m ka a mara m ka nwa afọ Igbo
	2.51
	0.62
	Ekwenyere

	e
	Ihere na-eme m ịsụ Igbo ebe ndị mmadụ nọ
	3.33
	0.69
	Ekwenyere

	f
	Ihere na-eme m na m bu onye Igbo
	3.39
	0.68
	Ekwenyere

	g
	Asụsụ Igbo anaghị ebuli mmadụ n’ogo dị elu
	3.60
	0.66
	Ekwenyere

	gb
	Asụsụ Igbo anaghị egosi ogo mmadụ
	3.52
	0.69
	Ekwenyere

	Nchịkọta
	
	3.00
	0.38
	Ekwenyere



Tebulu 1 gosiri ọsịsa miini na standad divieshọn ka enweghị mmasị ụmụ akwụkwọ si emetụta adịmire nsụmede ha n’ule asụsụ Igbo n’ụlọ akwụkwọ sekọndịri dị na Zonu Mmụta Nsụka. Site na tebulu a, ndị zara ajụjụ kwenyere n’ajụjụ a, b, d, e, f, g, na gb ndị nwere akara miini 2.88, 2.65, 2.51, 3.33, 3.39, 3.60 na 3.52 n’otu n’otu na enweghị mmasị ụmụ akwụkwọ na-emetụta adịmire nsụmede ha n’ule asụsụ Igbo n’ụlọ akwụkwọ sekọndịrị dị na Zonu Mmụta Nsụka. N’aka nke ọzọ, ndị zara ajụjụ ekwenyeghị n’ajụjụ ch nke nwere akara miini 2.14 na ịbụ onye Igbo na-enye m ugwu na nsọpụrụ dị ka enweghị mmasị ụmụ akwụkwọ so na-emetụta adịmire nsụmede ha n’ule asụsụ Igbo. Nchịkọta gosiri na ndị zara ajụjụ kwenyere site n’akara miini 3.00 na enweghị mmasị ụmụ akwụkwọ na-emetụta adịmire nsụmede ha n’ule asụsụ Igbo n’ụlọ akwụkwọ sekọndịri dị na Zonu Mmụta Nsụka.
Ụma Okwu 1


E nweghị ndịmiche pụtara ihe na nsụmede ụmụ akwụkwọ nwere mmasị ma nabatakwa asụsụ Igbo na-asụ ya ka asụsụ ha na ndị jụrụ ịsụ ya ka asụsụ ha.
Tebulu 2: Ndịmiche Miini, Standad Divieshọn na t-Testi N’Etiti Ụmụ Akwụkwọ Ndị Nwere 
Mmasị ma Nabatakwa Asụsụ Igbo Na-Asụ ya ka Asụsụ ha na Ndị Jụrụ Ịsụ ya ka Asụsụ 
ha.

	N/I
	Out
	N
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	SD
	df
	T
	Mpụtara
	Nkọwa

	A
	Nwere mmasị

Enweghị mmasị
	875

1410
	2.65

3.02
	0.600.32
	2286
	18.94
	.00
	Ndịmiche

	B
	Nwere mmasị

Enweghị mmasị
	875

1410
	2.14

2.97
	0.50

0.37
	2286
	45.97
	.00
	Ndịmiche

	ch
	Nwere mmasị

Enweghị mmasị
	875

1410
	1.79

2.35
	0.59

0.59
	2286
	22.30
	.00
	Ndịmiche

	D
	Nwere mmasị

Enweghị mmasị
	875

1410
	2.09

2.77
	0.58

0.48
	2286
	30.36
	.00
	Ndịmiche

	E
	Nwere mmasị

Enweghị mmasị
	875

1410
	2.85

3.63
	0.69

0.49
	2286
	31.74
	.00
	Ndịmiche

	F
	Nwere mmasị

Enweghị mmasị
	875

1410
	2.89

3.69
	0.67

0.48
	2286
	33.19
	.00
	Ndịmiche

	G
	Nwere mmasị

Enweghị mmasị
	875

1410
	3.17

3.87
	0.76

0.40
	2286
	28.57
	.00
	Ndịmiche

	Gb
	Nwere mmasị

Enweghị mmasị
	875

1410
	3.07

3.81
	0.71

0.45
	2286
	30.76
	.00
	Ndịmiche

	Nchịkọta
	Nwere mmasị

Enweghị mmasị
	875

1410
	2.58

3.26
	0.19

0.20
	2286
	81.56
	.00
	Ndịmiche



Tebulu 2 gosiri ọsịsa ndịmiche miini, standad divieshọn na t-testi dị n’etiti ụmụ akwụkwọ nwere mmasị n’asụsụ Igbo na ndị na-enweghị mmasị na e nweghị ndịmiche pụtara ihe na nsụmede ụmụ akwụkwọ nwere mmasị na nabatakwa asụsụ Igbo na-asụ ya ka asụsụ ha na ndị jụrụ ịsụ ya ka asụsụ ha. Site na tebulu, e nwere ndịmiche pụtara ihe n’etiti ụmụ akwụkwọ nwere mmasị na ndị enweghị mmasị n’asụsụ Igbo. A bịa na nchịkọta, e nwekwara ndịmiche. Ihe nke a pụtazịrị bụ, na e nwere ndịmiche pụtara ihe na nsụmede ụmụ akwụkwọ nwere mmasị na nabatakwa asụsụ Igbo na-asụ ka asụsụ ha na ndị jụrụ ịsụ ya ka asụsụ ha.
Nkata

E gosila site na nchọcha na e nwere ndịmiche pụtara ihe na mmasị dị n’etiti ụmụ akwụkwọ n’ebe asụsụ Igbo dị. E nweghị mmasị ụmụ akwụkwọ n’asụsụ Igbo na-eme ka ha ghara ịdị na-asụ ya. Ọ na-emekwa ka ihere na-eme ha ịsụ asụsụ Igbo n’ebe ndị mmadụ nọ. N’agbanyeghị na ịbụ onye Igbo masịrị ha dị ka ha kwenyere n’aziza ha zara, ma ọ na-eme ha ihere ịsụ Igbo. Nchọpụta nchọcha a na nke (Ejiofor 85) kwụ n’otu ebe n’ihi na Ejiofor kwuru ndị ihere na-eme ịsụ asụsụ Igbo dị ka aja dị n’ala. Omume dị etu a na-esite na mkpọrọmasị ụmụ akwụkwọ nwere n’ebe asụsụ Igbo dị. Bịakwazi, bụrụkwa nke sitere na mgbochi nne na nna ha na-egbochi ha ịsụ Igbo n’ụlọ nakwa iwu mmachibido ịsụ asụsụ Igbo a na-amachibido ha n’ụlọ akwụkwọ. (Ohiri-Aniche 39) kwenyekwara na ọ bụ ajọ ukpuru ụmụaka wetara n’ụlọ banyere asụsụ ha (Igbo), a bịakwa kponye ya aja n’ukwu n’ụlọ akwụkwọ mere ha ji eleda asụsụ ha anya nke ukwu.


Asụsụ Igbo dị ka ha kwenyere site n’ajụjụ ha zara anaghị ebuli mmadụ n’ogo dị elu ya na igosi ogo mmadụ mere ka ụmụ akwụkwọ ghara inwe mmasị n’ebe asụsụ Igbo nọ. Ha kwenyere na ọ bụ oge mmadụ na-asụ Bekee ka a na-ahụta ogo ya sikwa etu ahụ nwee mbuli elu. Ha kwenyekwazịrị na ịbụ onye Igbo anaghị enye mmadụ ugwu na nsọpụrụ dị elu etu kwesịrị. Nke a mere na ha enweghị mmasị n’asụsụ Igbo n’ihi na ha bu n’obi na e nweghị mbuli elu na ugwu ha ga-enweta site n’ịsụ asụsụ Igbo.
Mpụtara na Ntụnye Aro
Nchọcha chọpụtara na egosighị mmasị n’ebe asụsụ Igbo dị site n’aka ụmụ akwụkwọ na-emetụta adịmire nsụmede ha. Ụmụ akwụkwọ anaghị achọ inwe mmasị n’asụsụ Igbo n’ihi na ọ naghị ebuli mmadụ n’ọkwa dị elu ma ọ bụ gosi ogo mmadụ. Nke a butere na ha anaghị enwe mmasị ịsụ asụsụ Igbo. Site na nchọpụta nchọcha a, ndị nchọcha tụnyere aro ka ndị Igbo niile bido na nwata rue n’okenye na-ahụ asụsụ Igbo n’anya ma nabatakwa ya dị ka asụsụ ha ga na-asụ n’ebe ọ bụla. Oge ọ bụla ndị Igbo abụọ ma ọ bụ karịa nọ, ka ha were asụsụ Igbo na-akpakọrịta nkata. Ha tụnyekwara aro na mgbe ọ bụla ndị Igbo nọ nzukọ, ka ha jiri asụsụ Igbo na-ekwu ihe niile ha chọrọ ikwu ma jirikwa ya na-edetu ihe niile e mere na nzukọ. A na-eme otu a, ọ ga-enye aka n’ịkwalite mmasị ma ndị okenye ma ụmụ akwụkwọ na nsụmede - ọsụsụ na odide asụsụ Igbo.
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CLIMATIC VARIABILITY AND LAND USE DYNAMICS IN NORTHERN SENEGAL: EXAMPLES FROM THE MIDDLE VALLEY AND DELTA


Djibrirou Daouda, Tégaye Diop, Cheikh T. Wade and Cheikh Faye
Abstract
In the face of global warming, the study of the impact of climate variability on the spatio-temporal dynamics of agricultural land in the Senegal River Valley is of major scientific and socio-economic interest. Indeed, the valley long affected by the droughts of the 70s and the phenomena of transgression and regression undergoes significant changes. As a result, the Manantali and Diama dams promoted the development of irrigated agriculture. However, this development has completely changed the natural resources of the area. The purpose of this article is to analyze the relationship between climate variability and landscape dynamics. The methodological approach consists first of all in analyzing the monthly climatological data collected at the Bakel, Matam, and Podor and Saint-Louis stations by applying the SPEI index, then evaluating the spatio-temporal dynamics in the Senegal River Valley thanks to the software Arc Gis. The results of the analysis of climatic data make it possible to note a large spatial and temporal variability of the climate in the Senegal River Valley with a tendency towards aridification. Similarly, spatio-temporal dynamics are predominated by mechanical actions under the action of both natural and anthropogenic factors.

Keywords: climatic variability, land use, agricultural surfaces, SPEI index, Senegal River Valley

Introduction

Drought consists of persistent below average precipitation of unpredictable frequency, duration and severity (Pereira et al. ,2009), according to Vicente-serrano et al. (2012), described as a natural phenomenon that occurs when water availability is significantly below normal for a long time and does not cover demand. This is a characteristic feature of the Sahel (OECD / SWAC, 2008; Vicente-serrano et al, 2012). This region where the Senegal River Valley is located is significantly affected by climate variability. In the work of Wilhite and Glantz (1985) and Dracup et al (1998), drought refers to conditions of insufficient humidity caused by a lack of rainfall over a given period. However, it is difficult to assess the nature and impacts of climate variability. Indeed, this phenomenon constitutes a real environmental risk for local populations who develop different strategies of adaptation and resilience to the variability of a harsh climate (Helendorf, 2O12; OECD / SWAC, 2008). This change may be due to natural processes and anthropogenic disturbances (Bamba, 2010), hence the relevance of studying how climate variability can influence land dynamics and impact agricultural activities in the valley.

In the lower Senegal River valley, Delta, the hydrological regime was marked by the alternation of a flood period when the basins were flooded by the rise of the river's waters and a period of low water during which the (salty) sea water was flowing up the delta. The invasion of the delta by salt water, due to the problems of freshwater availability that it causes, affects agricultural activities. For the populations, this constituted a real brake on their activities because problems of freshwater availability were thus acute. In this context, the construction of the Diama anti-salt dam has emerged as an adaptive solution. This hydro-agricultural structure has promoted the availability of fresh water in all seasons. A situation that allowed the large-scale development of irrigated farming. Thus, the delta has become a large agricultural area. In this paper we study, first, climate variability mainly from rainfall variability; second, we examine the dynamics of agricultural land and, finally, we analyse the correlation between climate variability and agricultural land restriction.
Presentation of the study area 

The Senegal River is Senegal's most important surface water resource; it is sustainable and multi-purpose. This river is of definite sociological importance. Its catchment area consists of three main areas (Ba, 2018): the Upper Basin, the Alluvial Valley and the Delta (Figure 1).

Figure 1: Location of the study area
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The valley extends from the confluence of the Senegal-Falémé River to the traditional limit of the rise of the salt language, by extension to the mouth of the Senegal River. The choice of these synoptic stations of Bakel, Matam, Podor and Saint-Louis is explained, on the one hand, by the quality and availability of the data and information provided, and on the other hand, by their geographical location from upstream to downstream in the Senegal Valley.
Data and methods

The available data

The data used are rainfall and temperature recorded at synoptic stations in the Senegal Valley. They are obtained from the database of the Agence Nationale de l'Aviation Civile et de la Météorologie (ANACIM) in Dakar.

The rainfall and temperature chronicles cover the period 1980-2017 for all stations. The choice of this sequence is dictated by the availability of data and the relevance of the analysis taking into account the onset of drought (Sow and Gaye, 2016; Ba, 2018). The data used to map land dynamics were acquired by downloading the images from (https://earthexplorer.usgs.gov)
The methodology
The methodology focuses on quantifying climate variability and land use change, including useful agricultural land. To this end, an analysis was carried out, both synchronous (between the middle valley and the delta) and diachronic from 1960 to 2017. This analysis is based on the following points: (i) analysis of climate data and (ii) soil data). 

Analysis of climate data


The calculation of the standardized precipitation-evapotranspiration index SPEI requires a time series of data on total monthly precipitation (P) as well as monthly potential evapotranspiration (PET). Monthly FTE values were calculated using the Thornthwaite method (N'guessan et al., 2014). The formula for determining the FTE according to Thornthwaite is as follows:
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                               (1)
Where t is the monthly average temperature in °C, and I is the annual thermal index. It is the sum of the twelve monthly thermal indices i (m) and is given by the following formula:
[image: image32.png]


                          (2)

With i(m), the monthly thermal index which is presented as follows:
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                          (3)

Variable a is a complex function of the thermal index I with:
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 the corrective factor, depends on the latitude of the location and the given month.
Land use analysis

The methodology for characterizing land use consisted first of extracting the images for the study area and then correcting them based on the calculation of the NDVI indices. Finally, the land use units mapped were identified using the LCCS (Land Cover Classification System) nomenclature. 
The methodology on the characterization of climate variability and land use change has led to results that allow the analysis of climate data and spatio-temporal dynamics.
Results

A climate change marked by high variability

Precipitation and temperature are key factors in the evolution of the SPEI indices (Figure 2).
Figure 2: Evolution of SPEI indices in the Senegal River Valley from 1974 to 2017
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Lafigure2 illustrates the time series of the SPEIs on the 1 and 12-month time scales in the Senegal River Valley from 1974 to 2017. The results are similar, related to drought variability and trends in the selected study area. For the study period 1974 to 2017, the 1980-1998 subperiod remains very largely dry, with only three years (1988, 1994 and 1995) wet. But over the wettest 1999-2017 period, only 4 meteorological droughts occurred in 2006, 2011, 2014 and 2017, with most of the droughts occurring in the early years. This situation is due to the increase in rainfall since the late 1990s, as noted at the valley level. There are few cases where the SPEI values show a variation in drought between seasons. Positive and negative indices are observed for both one (1) month time steps and twelve (12) month time steps. In addition, only a few stations show statistically significant trends. During the forty-three (43) years of the study period, the 12-month scale carries the most important negative indices in the series. This suggests that the interannual variability of precipitation is more pronounced than the irregularity of seasonal rainfall distribution.

Spatial and temporal dynamics of agricultural land 

The spatio-temporal dynamics of agricultural land in the valley reveal contrasts between the middle and lower valley. In the middle valley, the case of Nabadji Civol is characteristic (Figure 3).

Figure 3: Evolution of land use in Nabadji Civol
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The evolution of land use from 1984 to 2018 in the valley is paradoxical. Despite recurrent droughts that have caused the decline in natural vegetation cover and rain-fed agriculture, irrigated areas are expanding rapidly at the same time. From 592 hectares (ha) in 1984, agricultural areas increased from 1059 ha in 2010 to 2139 ha in 2018 in the commune of Nabadji Civol located in the middle valley. But the downside of the growth in irrigated agricultural land, particularly rice, is that it encroaches on pastoral pathways, which are gradually shrinking. This situation is often a source of conflict between farmers and herders in the middle and lower Senegal valley.The situation is similar with even greater intensity in the deltaic area of the Senegal River. With the construction of the Manantali hydroelectric dams and the Diama anti-salt dam, the availability of fresh water has had a beneficial effect on agriculture, with the result that agricultural land has increased. This development of agriculture can be seen in the diachronic analysis of the 1974 and 2016 images (Figure 4).
Figure 4 : Diachronic analysis of Delta images from 1974 to 2016 (BA D. D. et al.,2019 
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Compared to 1974, the 2016 map shows a large increase in agricultural land. This phenomenon is due to the construction of the Diama dam to stop marine intrusion and develop irrigated agriculture, which was relatively weak at the time. Thus, the delta is becoming a large agricultural area with a monoculture of rice in irrigated areas, market gardening, the development of industrial speculations (tomatoes, sugar cane, etc.). The 2016 map shows an extension of degraded areas unsuitable for agro-pastoral activities due to wind deflation and sometimes water erosion that scours the topsoil and salinization of the land that continues to gain ground. Indeed, irrigation has made it possible to remove the main constraint on production, but also creates risks of soil degradation. Irrigation has certainly favoured the increase in agricultural land, but it also has negative effects through secondary salinisation due to poor irrigation and drainage practices.
Discussion of the results

The results reported in this contribution indicate significant climate variability in the valley with a higher frequency of relatively wet occurrences in recent years. This improvement in rainfall conditions supports some authors who believe that drought is over (Sène and Ozer, 2002; Niang et al, 2008; Ozer et al., 2010). However, the return of rainfall to normal should be qualified because rainfall variability remains high even in recent years in the Senegal Valley (Bodian et al. 2011; Gaye and Sow, 2016; Ba et al., 2108) and elsewhere, in West Africa (Quenum et al, 2016) and even in Asia (Wu, 2003).

The results also reveal that the development of the valley has led to an increase in agricultural land. These results are in agreement with those obtained by (Mboup, 2010), which points out that agricultural areas have increased from 6300 ha in 1965 to nearly 70,000 ha in 2010, and that this development of the valley has certainly made it possible to stop the salty tongue in order to fight against the salinization of the land and to increase agricultural areas. However, the phenomenon is far from disappearing, there is still a strong accumulation of salts, or even more severe chemical degradation of the environment in areas that do not have a good irrigation and drainage network (secondary salinization). These results are in line with those obtained by Kane (1997) who states that there is an increase in salinity in the perimeters with summary management or the rise in groundwater levels leads to an adverse effect by capillary rise. 

Conclusion

Through the analysis of rainfall series and temperatures, monthly and annual, this work has focused on characterizing the trend since the beginning of the drought in the Sahel, in order to determine climate variability in the Senegal River valley. The study of the impact of climate variability and the spatio-temporal dynamics of agricultural lands in the Senegal River Valley provides important information on drought and the spatio-temporal dynamics of the environment. Methods of adapting and mitigating the effects of climate change, including drought through the construction of dams to stop the salt tongue and hydro-agricultural developments, have led to an intensification of irrigated agriculture. However, irrigation has positive effects, but also negative effects such as secondary salinisation in the Delta and the decline in the area reserved for livestock grazing throughout the valley. The results of the study are also relevant to climate change studies in order to understand historical models and develop future scenarios of drought, occurrences. In addition, the results of this paper could be used as a starting point for studies on the quantification of the impact of climate variability on groundwater availability.
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TRIGGERS OF CONFLICT AND CONFLICT MANAGEMENT MECHANISMS IN ACHEBE’S THINGS FALL APART: IMPLICATIONS FOR APPLIED PEACE LINGUISTICS
Clifford I. Gbeyonron and Dominic K. Manzo

Abstract 

The primary objective of this work is to identify the triggers of conflict and the conflict management mechanisms in Achebe’s Things Fall Apart and the significance of the duo to the applied peace linguist. In order to achieve this, the work applied the Marxist approach and Leech’s maxim of tact as guides in conducting a content analysis of the novel. The analysis revealed that variables like ideological differences projected via the use of language that negates the tact maxim, struggle for limited land resources, political exclusion etc. triggered conflicts in the novel. Conflict management mechanisms like dialogue through the use of mediators and emissaries as well community accountability platforms, the traditional justice system where language is paramount, the formal court system where language is used for adjudication etc. abound in the novel. It is thus concluded that the novel is not only useful for literary critics interested in protest literature but also useful for the applied peace linguist. The applied peace linguist can use the findings in the novel as a propeller of advocacy that would lead to the employment of the traditional justice system and alternative conflict resolution forums to mitigate the impact of conflicts in the society. 

Introduction

Conflict is as old as the universe. Furthermore, conflict is one of the most recurring human activities. For this reason, Ojukwu (2016) states that: “Conflicts, disagreements and misunderstandings are commonplace in society; if one person is not against the other, he or she may be against the society itself. (11)” Sometimes, the society through the custodians of its norms and values could be against a person. As such, societies are expected to devise mechanisms targeted at managing conflicts so as not to make conflicts degenerate to violence.

In principle, triggers of conflict could be social, political, economic, environmental, cultural or ideological (Francis, 2017). Factual and fictional discourses have presented the society with events that depict conflicts and how such conflicts were resolved. In consequence, Zeraffa (1973) asserts that: “the novel has for long had rules and laws which emerged from history of society itself, since novelists wished to show that society was both cause and consequence of human nature (45).” One of these novelists is Chinua Achebe. Obiechina (1991) states that: “For Achebe, literature is a form of communication requiring the transference of experience form the author to the reader (31).” And true to his counsel, Achebe has made his novels gateway for the refraction of the vices and virtues that abound in the society and how the duo interacts to generate conflicts. Achebe (2010) sees the writer as a patriot. Consequently, he emphasizes that the writer must “… in his works, confront the problem of good and evil in the society, differentiate them and take sides; and in taking side, he must tell us where he stands (223).” The stand of a writer could in itself trigger conflict because of the different lenses people use in viewing the relativity or the absolutism of issues. This in a sense necessitates the negotiation of meaning via critical thinking and deconstruction. For this reason, Moncrieff and Corredra (2015) underscore that stories written by novelists “… present conflict which leads to consideration of choices and values, not as abstractions but in compelling, concrete contexts (23).” Retrospectively, Uwaifo (1979) opines that: “… the study of literature has traditionally been felt to have a unique effectiveness in opening the mind and illuminating and purging the mind of prejudices as it makes it free and active (195).” If literature does what Uwaifo postulates, then it could be a veritable and effective tool for the applied peace linguist.

Writing on the Victorian Age in comparison with the 20th century, Klingopulos (1969) states that: “The kind of problems which confronted them – political, educational, religious, and cultural – bear strong resemblance to, and are often continuous with, the problems which confront us at the present time (11).” Even in the second decade of the 21st century, the whole world is bedeviled by conflicts – so many of them are violent. DaSylva (2003) reports that: “Christopher Okigbo in Labyrinths a post-humus publication accommodates social and political engagements and, at the same time, he assumed the role of a prophet, and actually took up arms in defence of his people … (207).” These indicate that the world is in search of peace. And language can be used to entrench peace. As a result, one of the primary concerns of applied peace linguistics is that language should be employed in peacemaking processes (Friedrich & Gomes de Matos, 2012). Conflict dynamics reveal that lack of conflict sensitivity and conflict analysis could make conflicts to result to avoidable violence. Here, language is in itself a mere tool in the hand of the language user. The way it is utilized could engender or breach the peace.

There is a plethora of literary materials that reveal the cause of conflicts and how conflicts were resolved. Given that applied peace linguistics is an interdisciplinary approach that attempts to help educational systems, in particular, to create conditions for the preparation of human beings as a peaceful people and peaceful language users (Gomes de Matos, 2014), literary materials that focus on conflict could be invaluable for applied peace linguists that have interest in conflict analysis and dispute resolution. One of these novels is Things Fall Apart by Chinua Achebe. For instance, Adhuze (2013) reports that: “it was during this farewell dance for Ezeudu that Okonkwo accidentally killed one of Ezeudu’s sons (127).” Instead of this conflict to lead to reprisal attack – which is violent – the available conflict management mechanism required Okonkwo to go on a seven-year exile so as to pacify the earth goddess, Ani. Conflicts in the novel were not delimited to Igbo intra-communal and inter-communal ones but also include conflicts that were triggered by governance, human rights and ideological cum religious factors. Morrison (2007) reports that “… Palmer argues, Things Fall Apart is structured around the interaction between its individual protagonists on the one hand and the imposition of inexorable, external social forces on the other (11).” These triggered conflicts, their resolution in addition to the abuse of conflict management mechanisms in the novel.

In the light of the exposition made thus far, the objective of this paper is to expose the triggers of conflict in Achebe’s Things Fall Apart, reveal the conflict management mechanisms employed in the novel and expound how the applied peace linguist can utilize the findings from the novel in applied peace linguistics. Thus, the other sections preceding this introductory background attempt to explain the methodology used for the collection and analysis of the data and the theories that guide the analysis of data. In addition, there is a section that presents the data thematically and also discusses comparisons with the positions of scholars. The paper has a conclusion were it was underscored that an applied peace linguist can employ the techniques used by novelists in engendering peaceful living and peaceful use of language.
Methodology

This paper employs content analysis as the technique for data analysis. The novel Things Fall Apart by Chinua Achebe was read so as to enable the writers of this paper identify where triggers of conflict and conflict management mechanism are vividly reported by the author. Purposive sampling was utilized to pick excerpts from the novel. The excerpts are analyzed based on the two theories adopted by this work. The theories are the Marxist approach and Leech’s maxim of tact. According to Goring, Hawthorn and Mitchell (2016), Marxism is a materialist philosophy, “one which insists upon the primacy of material living conditions ... It is on the basis of these material conditions and in response to the struggle for them that ideas, philosophies, mental pictures of the world, develop… (185).” They went ahead to state how this approach has been effective thus: “The active and interventionist nature of Marxism has recurrently led to attempts to use literature for social and political ends (186).” Such literary materials can be analyzed by the applied peace linguist to establish and diffuse how language through literature can be used to promote peace and the right of the citizens.

Leech’s tact maxim as presented by O’Grady and Katamba (2011) asserts: “Minimise the expression of beliefs which imply cost to other, maximise the expression of beliefs while imply benefit to other (232).” Any attempt to use language in such a way that negates this maxim can prompt conflict. Thus, this maxim can be used by applied peace linguists to analyze whether discourses are truly humanized.

Content Analysis and Discussions

One of the conflict management mechanisms identified in the novel is peace talk. In the novel, conflict was triggered between Umuofia and a neighbouring community when Udo’s wife was murdered by a person from the neighbouring community. The people of Umuofia concluded that such was an affront therefore tagging the people of the neighbouring community as their enemies. However, instead of embarking on reprisal attack as it is done in some cases in present day Nigeria, the community decided to utilize the window of embarking on peace talk instead of allowing the conflict to degenerate to violence. Achebe wrote:

… Okonkwo had been chosen by the nine villages to carry a message of war to their enemies unless they agree to give up a young man and a virgin to atone for the murder of Udo’s wife (p. 21).

One of the primary assignments of an applied peace linguist is to lead peace talks that would engender pacifism. Friedrich and Gomes de Matos (2012) underscore that: “Effective diplomacy through peace talks, for example, can make the divide between practicing peace through constructive dialogue or engaging in war through armed conflict (19).” It is concluded that given the fact that Okonkwo as an emissary of effective diplomacy employed the maxim of tact and humanist use of language, the people of the neighbouring village assented to the option of giving up a young lady for Udo to marry and a young lad who was to be liquidated to avert war. The implication of this to the applied peace linguist is; the practitioner should use language in such a way that the aggrieved party could see their area(s) of weakness – no matter how minute – so as to enable them buy in the need for resolving conflict without resorting to violent clashes. Furthermore, instead of the person directly involved to lead the peace talk, a mediator should be used. This is what makes the role of a commissioned applied peace linguist germane. The practitioner should raise the consciousness of the disputing parties to the provisions in the extant regulations.

The existence of laws and rules helps custodians of the laws to use them in the management of conflicts. Except where such laws are noxious, parties in conflicts would be willing to adhere to them without any recourse to violence. Achebe presents how the availability of such laws helped in conflict management. For instance, when Okonkwo’s accidentally killed Ezeudu’s son at the time his gun exploded and a piece of iron from the explosion pierced the boy’s heart, Achebe reports:
The only course open to Okonkwo was to flee from the clan.  It was a crime against the earth goddess to kill a clansman, and a man who committed it must flee from the land (p. 87).
This prompted Okonkwo to embark on a seven-year exile. As part of the penalty, Achebe narrates:
As soon as the day broke, a large crowd of men from Ezeudu’s quarters stormed Okonkwo’s compound, dressed in garbs of war. They set fire to his houses, demolished his red walls, killed his animals and destroyed his barn (p. 87).
As vengeful and barbaric this could appear to a reader, Achebe emphasizes that:
They had no hatred in their hearts against Okonkwo (p. 87).

They had to carry this act in order to fulfill the justice stipulated by the earth goddess. Except this is done, the land which Okonkwo soiled with the blood of his kinsman could not be cleansed. An applied peace linguist is not only a facilitator of practical peace talk but also saddled with the responsibility of peace advocacy and peace advocacy research. It is common in Nigeria for people to embark on jungle justice by utilizing mob action to carry extra-judicial killings on robbers, drivers that killed persons in road transport accidents etc. not because of any subsisting law of the land. As a peace advocacy practitioner, the applied peace linguist could go to communities where jungle justice is prevalent to sensitize the people on the issue of not to take the laws into their hands because such could exacerbate violent conflict instead of mitigating the impact of conflict. People should be referred to extant regulations so as be trouble shooters. Advocacy is a message, thus the applied peace linguist needs to deploy persuasive use of language to actuate such people to change to the of use non-violent ways to address the ills done to them. Thus, it should be based on the principle of conflict sensitive advocacy which is all about adopting strategies and lexical items for the purpose of minimizing the harm/violence which an action in a conflict situation could inadvertently stir; while at the same time maximizing the positive/peaceful outcomes the action could enhance. Extant rules and customs were used to sanction Okonkwo when he violated the provisions of “week of peace.” Achebe narrates:
…the year Okonkwo broke the peace and was punished, 
as was the custom, by Ezeani the priest of the earth goddess.  … Okonkwo was provoked by justifiable anger by his youngest wife who went to plait her hair at her friend’s house and did not returned early enough to cook the afternoon meal (p. 23).
Based on the position of Ojukwu (2014), this is not only a conflict between one person and another but also a conflict between a person and the society. But with the existence of a custom which has been transmitted from generation via the medium of language justice was done. According to William (2013), parts of the ingredients that formed the components of the theory of justice “are necessity ingrained in peaceful settlement, charity of purpose, just cause, general acceptance and divine sanctions (281).” Achebe reports that Okonkwo was told:
You will bring to shrine of Ani tomorrow one she-goat, one hen, a length of cloth and a hundred cowries (p. 24).
The whole conflict was triggered by Okonkwo’s youngest wife. However, instead of Okonkwo to vent his anger via verbal reprimand, he went ahead to beat his wife during the week of peace. This is a crime against the society. The penalty has been reformed to meet existing reality. Achebe reports that while one, including Okonkwo, may think the penalty is harsh, it is mild compared with the previous requirements. Ogbuefi Ezeudu justifies this by saying:
My father told me that he had been told that in the past, a man who broke the peace was dragged on the ground and through the village until he died (p. 24).

The reform was apt because such could breed distrust between custodians of the custom and the peoples. The implication to applied peace linguistics is peace advocacy can be employed to analyze the basis of existing penalties so as to reform laws that are noxious thus breeding peaceful societies.

Scarism is a terrorist act that violates human rights. Going by the position of William (2013) which emphasizes that peaceful settlement is a key component of justice, and given the modality taken to atone for the murder of Udo’s wife, it is expected that the white men would use extant laws to apprehend and prosecute those responsible for the murder of a white man at Abame. Instead, Achebe narrates that Obierika reported to Okonkwo – when Okonkwo was in exile – that:
The three white men and a very large number of other men surrounded the market... And they began to shoot.  Everybody was killed, except the old and the sick who were at home and a handful of men and women whose chi were wide awake and brought them out of the market (p. 98).
This is extra-judicial and had impact on the entire communities because the act became a tool of scarism that made the people unable to resist imposition because they are afraid to die. The armed personnel’s responsibility is to protect unarmed people not the contrary. Possession of arm is now used as a weapon of inequality and promotion of corruption. According to Achebe (2012), “Economic deprivation and corruption produce and exacerbate financial and economic inequalities in a population, which in turn fuel political instability (250).” Little wonder Okonkwo became agitated when he heard the report. The role of the applied peace linguists in this case is to emphasize advocacy based on Marxist theory that in the course of struggle those in authority should only employ their legitimate opportunity lest the application of illegitimate opportunities could fuel violent conflict.

The following excerpts indicate that the Christian missionaries’ converts and the white administrators did not adhere to the maxim of tact.

Your gods are not alive and cannot do any harm… they are pieces of wood. p. 10.

But on one occasion the missionaries had tried to over step their bounds. Three converts had gone into the village and boasted openly that all the gods were dead and impotent and that they were prepared to defy them by burning all their shrines (p. 109).
These acts including the killing of the sacred python and the unmasking of a masquerade triggered conflicts that were resolved violently and those resolved non-violently. For instance, Achebe reports:
The men were seized and beaten until they streamed with blood (p. 109).

Everyone in the assembly spoke, and in the end it was decided to ostracize the Christians (p. 122).
The unmasking of the masquerade led to the demolition of the church by angry egwugwus. Another trigger of conflict was the feeling the people had that cases are judged in ignorance. Achebe reports:
But apart from the church, the white men had also brought a government. They had built a court where the District Commissioner judged cases in ignorance (p. 123).
Another trigger of conflict is the use of dehumanizing language. According to Gomes de Matos (2012), “… humanizing uses of language which help boost respect for human dignity and social inclusion (18)” is necessary for a peaceful society. This agrees with the position of Federal Ministry for Economic Cooperation and Development (2004) which postulates that: “inter-cultural understanding and respect for other cultures … are decisive prerequisites for crisis prevention. Among these are dialogue and exchange, as well as culture-sensitive transfer of values … (10).” Achebe narrates:
The court messengers were greatly hated in Umuofia because they were foreigners and also arrogant and high-handed (p. 123).
Thus, despite the presence of the court as a conflict management platform, when Aneto was ordered by the court to be hanged for killing Oduke as a result of a conflict triggered by environmental resources (land dispute) Okonkwo was not satisfied with the court decision. He allowed anger to overcome him, committed murder and later hanged himself because of the contempt and distrust he had for the conflict management mechanism instituted by the white men.
Conclusion

This work attempted exposing the triggers of conflict and the conflict management mechanisms evident in Achebe’s Things Fall Apart. This was done with the aim of establishing how an applied peace linguist can employ the findings in their practice. It was found that variables like ideological differences manifested through the use of language that flouts the tact maxim, struggle for limited land resources, political exclusion etc. triggered conflicts in the novel. Available in the novel were conflict management mechanisms such as dialogue through the use of mediators and emissaries as well community accountability platforms, the traditional justice system where language is paramount, the formal court system where language is used for adjudication etc. This paper concludes that the novel is not only useful for literary critics interested in protest literature but also useful for the applied peace linguist. The applied peace linguist can use the findings in the novel as a scaffold that would prompt advocacy for the employment of the traditional justice system and alternative conflict resolution forums to mitigate the impact of conflicts in the society where tactful use of language can engender peaceful living in a world that is characterized by struggle for limited resources and divergent ideologies.  
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    THE POLITICS OF COUNTERING TERRORISM WITHIN THE NIGERIAN POLITICAL TERRAIN IN AMADE AND SALIFU’S THE REVENGE MISSION AND SALIFU’S THE REBEL SOLDIERS’S STANDPOINT 
Achor F. Akowe and Lucy Onaivi
Abstract 


Nigeria again is on the news as it presently houses the highest number of poorest persons in the world. Ordinarily, this would not have made a headline, but that this same country, by fortune is endowed with abundant human and natural resources thrust to the frontier of concern the need to critically investigate the reasons behind this contradiction. Nigeria as a country has suffered an unimaginable and shocking acts of terrorism which has ripped it off of many democratic gains. Many economic activities are grounded partly because of this unrest as national and state budgetary allocations meant for other developmental projects are diverted to counter this deadly menace and. Secondly, because of the reckless negligence, impunitious, sycophantic, lip service paying, sabotageous and pretentious temperaments of Nigerian leaders in the direction of combating this dreadful demon to a halt. Hence the welfare of its citizenry, over the years has continued to dwindle. Therefore, there is the need as a country to carefully and urgently mainstream into its governance certain democratic legislative tenets, to save Nigerians from this inhumane assault which has held the country underdeveloped almost six decades of self governance. It is with this in view that this study will attempt a review or an interrogation of Amade’s The Revenge Mission and Salifu’s The Rebel Soldiers respectively, to path find (a) way(s) to salvaging this menace, so as to reduce the pangs of this dishonorable and monstrous act on the people. Therefore, it is the position of this treatise that the independence of the judiciary in terms of appointment, salary and other incentive should be given credence, so as to expedite the prosecution and persecution of terror cases. The fight against terrorism should not be treated subjectively, so as to bring culprits to book to serve as deterrent to others.
Introduction 

Nigeria as a country is plagued with apart from poverty, unemployment, severe hunger, clueless governance, political actors’ selfish antics, vote selling and buying syndrome, hate speaking and other striking maladies not in the list above. There is even an unending restiveness in the guise of terrorism, majorly in the North East, armed banditry in North West and herdsmen and farmer clashes mainly in the North Central regions. This heart aching development has continue to leave its polity head deep in the murky water of a near comatose of genuine democratic governance, with its aggregate consequence of underdevelopment among other variables. Painting this scenario succinctly, Gowon Ama Doki and Jerry Idah Odeh aver that:

A quick periscope of security situation in Nigeria reveals the emergence of different intrans igent groups like Fulani militia. Militants, secessionists, cultist, bandits, cattle rustlers, armed robbers, and terrorists. Though terrorism is a global security challenge, its presence in Nigeria has crippled economic expansion and brought untold hardship to citizens living in the affected areas and the nation as a whole (330).  
 Consequent upon the above quote, many lives and property have been lost through unnecessary unleashing of pains, injuries and untold hardship by some disgruntled elements on fellow human beings. Therefore, this “recurring spate of violence and its damaging impact on the citizenry, in Nigeria today, calls for a moment of sober reflection by individual, group, or association” (Doki 217).  Furthermore, this dastardly inhumane attitude has continued unabated, either because the government of an era lack the strong will to earnestly combat this crime or it is at the mercy of saboteurs who at every strategic point of mapping and carrying out a countering attack on terrorists, its tactics and strategies are quickly divulge to the terrorists beforehand for their selfish reasons. This has led to the fight against terrorism a near unworkable task. 

In furtherance of this discourse, it is on record that every government in power per time, ever since terrorism found its footings in Nigeria has to borrow and even divert funds to augment budget meant for the provision of public utilities towards the endless acquisition of armaments. A situation as this leaves any nation under terrorist attacks economically grounded, regardless of its human and natural resources, because as long as the killings and instilling of terror on the masses continue, the delivery of the dividends of democracy remains infeasible. This suffocating nightmare, as a social concern, will definitely nag the sensibility of every sane personality. Unarguably, art is said to express the socio-political and cultural dialectics of its immediate constituent, hence for the playwrights, their “plays which come in form of dramatic parables are created in tune with the happenings in the society and serve as platforms for articulating the yearnings and aspiration of the people and also as measure to combat oppressive forces with the aim of initiating lasting solutions” (quoting Trachie Utoh in Ebele Geraldine Ojukwu 600). Suffice then to say that; the everyday social transactions going on in their communities readily become the raw materials with which to connect their expertise, with the view of not only entertaining their audience, but to as well chart a course for a humane society that will birth its overall development. It is this passion that has muse the playwrights under investigation as it will be evident in the course of this discourse. 

Terrorism in Nigeria 

To be candid, the concept “terrorism” has no clear-cut acceptable definition as researchers see this conception from different perspectives based on what point they want to drive home. Hence, this treaty will attempt to bring to the fore some of the meanings given to terrorism by some security and intelligence gathering organizations as captured by Chukwuma C. and Ifeyanyichukwu Eugene relating that; U.S. Code of Federal Regulations defines terrorism as “the unlawful use of violence against persons or property to intimidate or coerce a government, the civilian population, or any segment thereof, in furtherance of political or social objectives.” They further quote that “the U.S. Code Title 22 Chapter 38, Section 2656f (d) defines terrorism as “premeditated, politically motivated violence perpetrated against non-combatant targets by sub-national groups or clandestine agents, usually intended to influence an audience.” According to their record, the United Nations sees terrorism as “anxiety-inspiring method of repeated violent action, employed by (semi) clandestine individual, group or state actors, for idiosyncratic criminal or political reasons, whereby- in contrast to assassination- the main victims of violence are not the main targets”  (166). 

From the various shade of opinions gathered from above, it becomes glaring that the act of terrorism is violent, incessant, its target are most times usually defenseless; its modus oparandi are lawless, hence criminally inclined and finally, it is a threat to humanity. What is more, for the sake of this study, the definition of terrorism by the U.S. Code of Federal Regulation and the U.S. Code Title 22 Chapter 38, Section 2656f (d) will be apt for this study. In the first instance, it will evaluate how inordinate ‘political tinkering’ concerning the issue at hand (terrorism) can aggravate the continuous perpetration of the infliction of fear, violence and intimidation by terrorists and. Secondly, to interrogate the unlawful use of force and violence against person or property to intimidate the civilians for selfish (either as terrorists or sponsors) gains. 

At this juncture and in furtherance of this investigation, we shall attempt a review on how terrorism emerged in Nigeria, its new dimensions and how it has become part of our politics. The evolution of terrorism per se, according to Shara Report dates back to 2002 when Mallam Mohammed Yusuf founded an Islamic sect called Boko Haram in Maiduguri, the capital of Borno, a north- eastern state. Its tenets according to this source, were built  on the “Kharwarji sect” ideology, an Islamic group which started in the 1st Century of Islam, as a result of power tussle that ensued between Ali and Muawiyah on who to succeed the then Muslim President, Caliph Uthman, after his death. Ideologically, the Kharwarji sect maintains warring approach against the ‘unbelievers’ and gives radical interpretation to Sharia Law. Hence, Mohammed Yusuf began to declare that any Nigerian who does not believe in the doctrine of Boko Haram, which holds no regard for the Nigerian constitution, which according to them among other contentions, gives credence to western education is an unbeliever, an infidel; hence such a personality is branded as an enemy. Anyway, Mallam Mohammed Yusuf therefore, embarked on peaceful campaign and resolved to create an Islamic state out of Nigeria. His campaign to a large extent attracted large audience particularly in Borno state. But after his demise in the hands of Nigerian security officers after his arrest, under the watch of his deputy, Abubakar, Shekau, the sect became ruthless, cruel and barbaric as it embarked on spate of  bombastic attacks at public places in Borno State till its operational capabilities were extended to some Northern states of Nigeria and neighboring countries. In fact, the kidnapping of about 276 Chibok girls from the Government College, Chibok on the night of April 14-15th 2014 and the seizure of 20,000 square kilometers of the land mass in the three northern states of Borno, Yobe, and Adamawa brought the operations of this sect to a world negative limelight. This source equally claims that over 13,000 lives and property worth $ 5.9 billion had been lost from 2010-2014 quoting the Amnesty International and Post- Insurgency Recovery and Peace building Assessment. Although it could be argued that the operations of this sect has been technically curbed, there exist till today their demonic antics of carrying out violence, instilling fear on and intimidations of civilian population and military base. Take for instance, latest discovery from some quarters, that the recent unleashing of terror and killings by herdsmen and armed bandits on and in several communities is a disguise of the operation of the dreadful Boko Haram sect. This claim will attest to the fact that the fight against this blood bathing and sucking organization(s) is not yet over (Binzak Azeez saharareporters.com/2018/03/03/boko-haram-insurgency-and-how-to-curb-future-terrorism-in-nigeria). This is so; if Momoh’s account as recorded by Achonwa Ugochukwu would not be taken with a pinch of salt that:

[T]he Otaru of Auchi Kingdom in Edo State on June 12, 2017 announced the arrest of 24 suspected Boko Haram members in the community by Nigerian Army School of Engineering near Auchi informed him of the arrest of the insurgents operating under the guise of Fulani herdsmen in the community.  (134)
The above source, further argues to buttress home Otaru’s contention that:

 The Boko Haram connection accounts for the sophisticated weapon which the herdsmen carry. In the past, a typical cattle rear carries stick with which he directs the cattle. Today, the cattle rears carry weapons such as AK 47 riffles and other dangerous weapons with which they hound down …that would raise his voice over the activities of their cattle. (134-5)
From the fore going, the recent incessant invasion of communities within the North Central States of Nigeria in Benue, Kogi and Plateau, and Ebonyi and Enugu State (South East) respectively, by cattle herdsmen, who instead of wielding sticks to control their cattle from straying into people’s farm land, who now go about with dangerous and sophisticated arms to enforce their ruthless invasion on farmers’ crops and farm produce, the wanton rustling of cattle, killings of persons and razing down of communities by bandits in the North West of  Zamfara and Sokoto State, armed robbery and kidnapping even in other regions of Nigeria, are replete of the mode of attacks of the Boko Haram sect that lay ambush, rustle cattle, brutally slaughter, kill, rape and raze down their victims with their communities.

Synopses of Texts 

Revenge Mission relates a story of an agrarian community, under a traditional monarchical leadership. Azala, a renowned farmer, is seen in his farm with his family farming as a stranger, approaches him and introduces himself as Adamu, saying that he arrives at night with his herdsmen and family beside the river and wishes that they stay there for a while, because the pasture at his own place is dried. Azala asks Adamu to see Onu, the traditional ruler, who is in his power to decide who stays and for how long. Yet, he advises that Adamu sees Opele first, who is the palace historian, and by implication, a personal adviser to Onu. Opele takes advantage of this privilege and immediately arranges Adamu to see the traditional ruler. Opele goes to the palace ahead of Adamu’s visit to tell Onu about the story his forebears told him about the need to always accommodate and welcome strangers and that it is lack of this wisdom that led to the damnation of his predecessor, Onu Oduma. Suspiciously, the ruler asks him saying; why has he kept this wisdom away from him until now. There and then, Azala and Adamu come to the place, where the leader of the herdsmen makes his intention known to Onu.  The traditional ruler accepts his proposal, but warns that as long as his own people will not inconvenience them they should never bother the original dwellers of their land of sojourn. 

 
As time goes by, Opele goes to Adamu to negotiate Onu’s benevolence saying, it is his influence that makes Adamu’s proposal a success. Therefore, at the end of every farming season Opele gets a gift of a young cow and other items from Adamu. He also ensures that the Onu endorses the prolongation of Adamu’s sojourn in their new abode, by advising that monetary gratifications and other gift items are sent to Onu. In no time Adamu’s herdsmen start straying into farm lands and destroying the farmer’s crops. Every warning by the farmer falls on deft ears, as the Onu will always tell his people to forgive the herdsmen, saying they are now their own brothers. This trend continues until Osuma’s mother goes to the farm and finds Jemilu, Adamu’s son, smoking Indian hemp and leaving his cattle straying into her farm thereby destroying her crops. She confronts Jemilu, quarrel ensues, he stabs her, killing her and hiding her corpse somewhere in the farm.  Osuma discovers this dastardly behavior, reports to the leader of their age grade. They decide to take laws into their hand since their ruler has refused to take decisive action against the excesses of herdsmen’s wanton destruction of farms, raping and killings of their women. Osuma organizes an attack on the settlement of the herdsmen at night, Opele goes to hatch the plan, and it is too late. In the heat of that moment, Jemilu stabs Opele, the warriors kill Jemilu, every member of the Adamu’s family and raze down the entire settlement, except for Audu who escapes. On the long run, Audu reports the incident to his uncle Hassan, who is grieved by the wiping out his entire relatives. He organizes a revenge mission and mobilizes his own people at night and avenges the death of his people, resulting to colossal damages and loss of lives. 

 The Rebel Soldiers recounts a tale about Omogwu, a kingdom, under terrorist siege, leading to the wanton destruction of lives, property and displace of persons. Professor Samuel, a professor of history, is invited to a television station for an audience participatory program ‘The People’s Voice,’ to lend a voice to the recent happening in the state. In the bid to proffer solution to the malady, he begins his analysis from a historical perspective claiming that the present situation has its root in greed, self centredness, and corruption among other variables. He therefore, goes memory lane zeroing his argument on an incident that played out some years back in their political history where Idu and his team brutally murder the ruler and his cabinet members. Warrior Onye, being the present ruler, openly condemns this cruel display of insanity, remands the culprits in his custody, assuring the people of Omogwu that the matter is being handled justly, even though the perpetrators are from his own constituent. The warriors of Angwa think differently, they feel that the way to settle this score is to avenge the death of their kinsmen. Hence, plans is made and hatched as the warrior kill Warrior Onye and brought in a far younger subordinate of their own faction to superintend over the affairs Omogwu. Thence, the people of Ogugwu in Angwa and wherever they live in Omogwu are humiliated, injured, brutally murdered. This off course did not go down well with the people of Ogugwu.  Their warriors meet and resolve after their deliberation that they no longer want be part the Omogwu kingdom. Emissaries are sent to Warrior Hassan, the new king, informing him of their new resolve, out of anger he kills the messengers. This ungodly act results to a terrible war. The people of Ogwugwu, after considering the many lives lost, and the vulnerability of their children to infections and malnutrition, decide to tell Warrior Hassan that they renege on their earlier intention.  

At the end of Professor Samuel’s testimony, he concludes that the land of Omogwu has in  time past encountered almost similar challenge, and that the present issue plaguing their peace can be resolved, if they will holistically shun greed, injustice, tribalism and selfishness and embrace truth, justice, unity, selflessness and love for one another.  At this point of the play, the leaders of the dreaded sect gets a call that the police are on their way to their hideout, he gets to the hideout tells his boys to leave immediately, they leave, the police clamp down on him and he is taken to court. While in court, he blames the political system that fails to cater for its citizens for their irrational acts and he is asked whether it is right by any standard to illegally take people’s lives, bringing an end to the play.  
Politics and Terrorism in Nigeria 

The guiding principles of governance that determine who gets what, when and how, is a strategy puts in place to ensure equity, justice and fair play among the citizens of a state. Therefore, failure on the part of those who are given the mandate to administer power to the overall well being of the general public could result to some frictional social disorder which to a great extent could upset the realization of any meaningful developmental drive. For instance, in the opinion of Andrea Tse, he laments saying:

Since the handover and investiture of power in the hubristic hands of some Nigerian… at dawn of the country, it is still been trapped in pickle – the unity question, ethnocentricism, bad leadership, development problematic and in recent time, high profile kidnapping, militancy, indiscriminate and faceless agitations for her breakup and terrorism (275-6).
 Nigeria is one clime, where the welfare of its citizenry is brutally slaughtered by its leaders on the altar of ethnicity, greed, selfishness and nepotism, so much that justice is thrown to the wind and entire nation suffers dearly for their hypocritical attitude toward championing the course of true governance. Appointments of public office holders is done with little or no respect for best global norms, as only party members, close relatives, religious associates etc are appointed regardless of their ineptitude and proficient bankruptcy. That is why because (Kemi Adeosun), with due respect, a person who was one time a Commissioner of Finance in Ogun State in one of the Southwestern states and a member of the ruling party, readily becomes the Minister of Finance to manage the financial affairs of one of the largest economic destinations in Africa. We are all witnesses to how the Nigerian economy faired while she was in office, not to talk of the certificate forgery scandal. The Nigerian financial story line as far as we are concern has not shown any significant change. With Nigeria in these critical sympathetic and empathizing conditions, its growth and developmental stride is abysmally crippled, leaving behind unimaginable hardships on the helpless citizenry. To further buttress the hopelessness of its citizens, a case in point is the latest world poverty rating by World Poverty Check reported by Samson Toromade in Opra Pulse that:

According to its current estimate, around 645,527, 400 people all over the world, 8% of the world population are currently living in extreme poverty. Of that figure an estimated 86, 977, 400 are currently living in Nigeria, a number that account for 44.2% of its current estimated 196 million were living in extreme poverty… the poverty is still rising with negative escape rate of 5.8. At its current progression, Nigeria is expected to have 119, 766, 229 people living in extreme poverty by the year 2030.  (operapulse.ng/news/localnigeria-now-has-highest-number-of-poor…)
From above, the Nigerian overall situation remains highly pathetic and equally embarrassing if one juxtaposes her standard of living side by side with nations of this world that are not any near endowed like her in term of natural and human assets. Many Nigerians, have been denied the basic needs of life, the standard of living keeps hyping day by day. For this reason, the poverty net will continue to drag more of Nigerians into gratuitous penury as the day goes by if something drastic is not done to curb this disturbing irritant. Achonwa’s position again on the connection between hunger and crime will be pertinent here as he opines:

Prolonged hunger has the propensity to exhume atavistic tendencies that occupy the inner most of a man. With sanity thrown to the wind, he becomes a potential prey for the noveauriche-predators. A hungry man can do anything in order to fill his stomach. With his blurred vision and alienated mindset, he easily welcomes death as a visitor and can as well perpetrate acts which will lead to the death of others without qualms. He equates his cheap life with that of his victims if he decides to embark on suicide mission. For him, to live does not mean much while to die especially with others is gain. (105)
Nigeria, which score sheet projects her as ‘the capital city of poverty’ ordinarily should be under the siege of the attacks of terrorists with its different color of guises. This is so, as many Nigerians are disenchanted with the levity with which their leaders manage the terrorist affairs of the nation to their own benefit and to the people’s disadvantage. This core issue shall be further examined in the two texts under study, with the view to locating the causes of this incessant uprising and devise a mean to reducing this demeaning plague on Nigeria. Apart from the loss of lives, and property, Nigeria cannot endure more economic loss as many multinational companies at present have relocated to other neighbouring states. 

In the Revenge Mission, Amade and salifu thrust to the fore the politics that plays out among political actors, who serve even in the capacity of senior advisers. The advisory rank for example, supposedly holds the office which exerts some level of influence in various areas of administration. It is within the legal ambit for Advisers to advice captains of particular administration on how to handle some professional issues emanating from their constituents of governance. This is put in place most especially if a leader to be advised may not have expertise in that area of jurisdiction. Therefore, if a leader who is to rely on the advice from an adviser from a particular sector of the economy is ill advised, it could lead to obnoxious policy making and mal-administrative colossal loss. This is how the duo relay this serious angle of governance through these characters;
Onu;      You said your father narrated this story saying your king must hear about it when he is close to danger. Who are and your father. A bad medicine man who sees an illness in one’s body, keep the medicine to himself only to demonstrate his medicine during one’s burial.

Opele;     I am sorry, your highness. In my abundant foolishness, I did not ask my father any question after the story. But my king, two things were responsible for the fall of king Oduma. He refused to attention to the warning voice of the ancestors. Secondly, he was hostile to strangers. (Bows his head.) My king, I know you will rule forever if you avoid these mistakes. (Brings out a flute from pocket and begins to blow in a soft and melodious tune. (4-5)
The Nigerian leadership approach in addressing pressing national concerns is one that is fraught with selfishness even on the part of ‘senior advisers’ who are supposed to give credible and specialized advice to their bosses. They miss lead them to appropriating fund to and embark on projects that will directly enrich their individual purses. From the excerpts above, Opele has met with the stranger afore time before coming to Onu and immediately puts to the king the need to always welcome strangers if he must last long on the throne. What befall Onu and the entire kingdom is still playing out presently in the Nigerian polity as many of the ‘special advising’ from many of the so called special advisers have continued to stir up bickering and hostility among the populace, hence, yet to produce any reasonable and additional developmental stride to the Nigerian economy. That again does not exclude the fight against herdsmen and bandits’ brutal killings and terrorism, even though it took President Buhari’s government six solid months to recruit some of them (Special Assistants and Advisers) during his first tenure.  Also, these playwrights take a jibe at another salient issue that is making the fight against the wanton killings, destruction of property and displacement of persons from their native land a near impossible task. Many of the top government officials have a serious romance with this sect, hence benefit politically and economically from their nefarious inhumane activities. They capture this reality thus:
Adamu:        Now I need your help. Before Azala took me to your place the other day, he said that you are 

                      His Highness’s palace historian you can make him to do what he may ordinarily not want to 

                      do. And truly you proved Azala’s words right the first day I paid His Highness a visit.

Opele:          That is correct.

Adamu:        I want to settle here. His Highness may soon ask me to leave. Please, what shall I do?

Opele:      Don’t worry. I shall do all I can to make sure His Highness permits you to stay here.  (Pauses) 
                  But my rewards…

Adamu:        A young cow at the end of every farming…

Opele:          (Raises with surprise.) A cow at the end of every farming season?

Adamu:        (Smiles) Yes. And if you need a beautiful woman I can equally make the arrangement for you 

                      as far as your people agree with you to marry another tribe.

Opele:    
I shall be in His Highness’ palace tomorrow. Come there. I will sing the song of your good  nature before you arrive… The king will allow you to live here as long as you want. Trust me. 

Adamu:        Thank you very much. (11-12)
From the throw up from the excerpt above, Nigerian politicians, for their selfish gains throw caution to the wind and go to whatever extent to align themselves and even pay allegiance to defend any dangerous group, as long as it assist them in carrying out their mischievous intention at the detriment of the people they swore to protect. In this respect, Achonwa Ugochukwu C.’s testimony about Boko Haram even at its infantile phase will suffice here as he claims:

The group is alleged to have financial support from within and outside Nigeria with which it set up business and started providing welfare services to the hordes of jobless, homeless, and illiterate young people to Maiduguri… With this, the group’s membership grew astronomically and the profile of its leader (Mohammed Yusuf) increased to the extent that he was included in the Borno State Committee of Clerics following the introduction of Sharia Law.

A known senior member of Boko Haram late Boju Foi was actually appointed a commissioner by former governor Ali Modu Sherrif. This marked official and unofficial connections between the group and influential politicians and government functionaries…. (66-7)
Achonwa’s testimony reechoes how Nigerian leaders fraternize with deadly groups/sect to the extent of even arming, financing, granting these factions immunity from lawful prosecution persecution just to win their sympathy and to score cheap point. In return, the terrorists readily become pawn in the hands of dying hard politicians during electioneering contest against a formidable opponents and supporters. No wonder as earlier recorded, thousands of jobless and illiterate youth were attracted to Boko Haram as its fame spread among them from Borno State to neighbouring states like Yobe, Bauchi and Adamawa because of the financial stipends and false protection they enjoy from some politicians for being members of such a deadly organization.

In addition, Amade and Salifu are equally concern about how Nigerian politicians benefit from the deadly operations of this group of persons, whose joy is in the intimidation, infliction of injuries and fear on the populace. They finance and provide certain level of immunity for terrorists because in return they get some form of protection from the terrorists. This concern, the twosomes pop to the frontier of discourse thus:

     Onu:          Nice to hear that. (Pauses.) May I know why you have decided to pay my palace a visit? 

Adamu:     Yes, Your Highness. May Allah continue to showers his blessings upon your land. Like I have    

                   said, your land has greatly blessed me. It will be unfair if I enjoy the blessing alone.

     [Adamu rises, moves towards Onu, brings out some amount of money from his pocket, squats  

      and presents the money to the Onu.]

Adamu:     I have no enough money to pay you for land you have given to me. That is a little appreciation 
                   from me and my people.

Onu:          (Smiles.) our creator will continue to bless you… 

Adamu:      Amin…
The dialogue from above clearly demonstrates the earlier claim that (some or) many of the leaders of this nation are financiers of deadly groups either as herdsmen or terrorists from whom they receives some sort of gratifications, in most cases in the guise of protection by welding intimidating weapons against political opponents and innocent citizens. Little do they know that these deadly organizations from which they get some form of protection, houses the demons that consume many of them. This is evident on their attacks on religious and political class inclusive, indicating that they have gone out of their control. And like the rabid and mad dogs that they have become, they do not only become lawless but brutal in their operations. Again, like a chain of natural reaction, our playwrights bring to the burner the evil of compromise, adducing that when leaders relegate integrity to the background because of whatever gratification they get from the ‘gratificators’ it naturally weakens their moral stand to deliver on the promise upon which they were elected; in this case, the onerous task of protecting the citizens from external aggression.  Hear how they relay this concern through these characters:
 Osuma:      Obe… Obe… Obe… there is a… problem. 

Obe:            what is it? Which problem?

Osuma:       Oh, my mother… 

Obe:            Ehen… What happened to her; please calm down and talk to me. 

Osuma:       Oh mother has been… she has been murdered.

Obe:            Murdered? How? By who?

Osuma:       The cattlemen. Oh, yes, they are responsible for that. The evidence is very clear.

Obe:            Honestly, I do not understand what you have just said. Just calm down and explain it to me.

Osuma:       When I came back from my farm around 4 pm, I asked of her and I was told she has not 

                     returned from the farm.

Obe:           What? And…

Osuma:     (Cuts in) I immediately went to her farm in search of her. When I got there, I met her farm 
                    destroyed by cattle. (Tearfully.) I.. I…

Obe:          Come on, Osuma, this is not a moment to show the whole world that you have tears. I want to   

                   hear everything about it. Yes. That is the only way we call the battle we shall fight a just one.

Osuma:     My search for my mother was almost in vain. When I decided to return home and inform you to 

                   join in the search. I saw a bunch of flies fly around the anthill beside my mothers’ farm 

                   (Pauses) I moved close to the anthill and my nose received an offensive odour.

Obe:          Terrible. 

Osuma:      I moved closer to the anthill. There I found my mother’s corpse. (Breaks down in tears)

Osuma:      Noo… We cannot take this anymore, Onu. (To the audience)

     Yes. We cannot take it anymore. This land has endures foe too long. The cattlemen destroyed 
      our farm, our rich soil and raped our women, and our king keeps on saying, “forgive them they 

      are like our brothers now”. Now they have done the worst Osuma… (345

The Boko Harem terrorists and herdsmen killers wield terrible and dangerous weapons ranging from simple to complex explosives, armoured cars, machine guns, AK 47 among others with which they launch their monstrous attacks on high profile and soft targets. They will bomb, set ablaze, stab, injure, butcher, and massacre to instill fear in the populace. Yet, after their several attacks on and reports from these victims, like the reports from surviving victims of Plateau and Benue state, etc that claimed that, intelligent and military support that would have been immediately deployed to such soft spots are preferably diverted to states where elections are held as government apparatus to rig election to their advantage. This allegation from this quarter is evidenced during the Ekiti, Osun etc 2018 Gubernatorial Elections. Resultantly, hundreds of innocent people, who needed immediate protection, are left helpless and hacked down without immediate and appropriate deployment of rescue machinery. This kind of approach to curbing terrorism is akin to fighti ng these deadly demons with soft gloves. 

The act of sabotage is another anathema that will definitely frustrate the fight against this malady. This frustrating mechanism is what Amade and Salifu bring to the burner of discourse, inferring that as long as there are saboteurs in the rank of leadership, and also among the military personnel, the fight and victory over this demon called terrorism remains far reached. This is how they relay it when for instance, when Osuma and Obe decide to revenge the death of their community member. Opele secretly goes to divulge the plan by his kinsmen against the invaders.
Jemilu:      You almost frighten me to death, what is the matter?

Opele:       I want to see your father. 

Jemilu:      Not until you tell me what brought you at this hour,

Opele:      Well, I think it’s deadly for me to stand here too long. Tell your father that our warriors are on 
                  their way here. You people should run away before they get here.

Jemilu:     What? Run away at this time of the night?

Opele:       Go and tell your father, I believe he will know what to do. (Pauses.) Emm…let me go and tell  

                   him this by myself. My cattle are still with your father. (35-6)

The rank and file of the Nigerian leadership and those who are saddled with the responsibility to defend the citizenry against external aggressions are wrought with saboteurs who leak operational plan and other sensitive military strategy to these insurgents. They go ahead of time warning the enemies of impending attacks, making them vulnerable to the attacks of their enemies.  This singular act has continued to weaken the reflexes of the fight against terrorism.  To advance the scope of this claim, again Salifu’s account in The Rebel Soldiers nibbles on significant issues relevant to the infeasible fight against the reckless, incessant and brutal killings of unsuspecting citizens. For instance, after the arrest of Mr. Mayor, the terrorist leader, the D.P.O visits Mr. Mayor in the cell before he is taken to the court and at the court for his trial. This is the conversations that bring these issues to limelight.
Mr. Mayor:      (Cuts in.) Spare your tricks! Go ahead and tell me why you have decided to come and see me this time around, has your law; the unjust law design my fate?

D.P.O:            We must not continue like this. Many people… many innocent people have lost their lives and just few hours ago, a report got to my office that apart from the people that were injured, fifty people have died following the attacks carried out by boys. Please tell us your grievance and let resolve this problem once and for all. (43) 
 From the interaction, Nigeria remains a clime where anything goes. Leaders lead with mischievous impunity. The law is only meant to perpetually keep the poor in incarceration and to give protection to the rich, ruling party members and to hunt political opponents. Little wonder in July 30th 2009 after the arrest of Mallam Mohammed Yusuf, he was killed while in the police custody without any precise report about his death. This exacerbated the Boko Haram attack to ruthless, barbaric and bombastic dimensions of their operation till date. That is why politicians who swore to obey the constitution will shove court orders aside and still detain and retain passports or travelling documents of perceived ‘dangerous’ party opponents endlessly against court injunctions. This has led to some of the uproars this nation has experienced as a form of reprisal attacks from the supporters of these sects. To also curb the rampaging ugly head of terrorism, Salifu again is saying greediness of Nigerian leaders has to be laid to rest, because if funds meant for the general well being of the people are diverted to private pockets, its ordinarily puts serious strain on the entire economy.  This could lead majorly to unemployment, redundancy, unnecessary bickering and civil unrest. He paints this graphically thus; 

Leading counsel;      Yes, Your Lordship. The allegation my learned colleague labeled against Mr. Mayor 

       is true. But, before I give my reasons, Your Lordship, permit Mr. Mayor, my client 

       to tell this noble court the reasons for his action,

Justice Utman:      Permission granted!

Leading counsel:      Thank you, Your Lordship. (Turns to Mr. Mayor.) Let’s hear you!

[Total stillness] 

Mr. Mayor     A hungry pig ate its child. A hunter’s dog bits its owner, a greedy hunter,

To death over a piece of bone. Both, without no doubt are unlawful acts.

Oh, upright judge. Examine both sides of these case. Before you condemn the pig and the hunter’s dog

Leading counsel:     His words are very clear to me. My Lord.  He has admitted to half of the allegation labeled against him and his boys… they are responsible for all the violent acts that left this nation with mournful atmosphere all these years… you are free to say about him. But do you know who his boys are? The hopeless, the unemployed and the down trodden… these are the classes of those working for him… (The court audiences look at one another. Leading counsel turns to the court audience.) Mr. Mayor is not your enemy. (To the Justice Utman.) The true enemies of this land are those whose illegal activities have over the years enriched this land with abject poverty and unempol…Prosecutor: (Cuts in.) Objection! (45-6)
The streets of this nation are littered with helpless, hopeless, hungry youth and unemployed graduates, who may not even be employable, scavenging for white color jobs that is in limited supply. Surely, the devil will provide jobs for these idle hands. Therefore, mischief makers will readily engage them at a paltry sum of money. Something has to be done to speedily engage these idle hands entrepreneurial ventures so as to reduce the rate at which this frustrated and helpless youth are recruited into wielding illegal arms.
Conclusion

 
Nigeria at this point in her political journey for almost a decade plus is having its fair share of the illegitimate use of violence against people or property. With this in place, the disgruntled elements intimidate, force government or the civil population to their terms by inflicting injuries on innocent Nigerians. Be that as it may, subsequent governments have not been able to fight this dreadful monster to a halt even though so much fund and aids from both local and foreign assistants have been channeled towards this end. Therefore, day by day the score of lost of lives and property gradate in the hands Boko Haram, herdsmen and armed bandit’s insurgents. It is this nagging concern that the trio playwrights throw more light on, with the view to finding some lasting solution to these inimical syndrome. The fight against this dreadful, blood bathing and sucking demon has not yielded so much results either because a government of an era did not demonstrate the will power to stamp out this malady or is that strategy employed by the military to tackle this menace is divulged to the enemies by some members of the government or military personnel. Worst still, some of the terrorists member were once or on the pay roll of some politicians, who use them to oppress their political opponents. Many Nigerian youth are on the street helpless, hopeless and hungry as result of greediness on the part of those at the helms of governance. Funds meant for the overall development of the citizenry are diverted into private pockets; hence this group of boys and girls readily become recruits in the hand of mischief makers. Until these idle hands find some productive ventures to engage, the streets of this nation will continue to be a recruiting ground for greedy politicians who will do anything dirty to get, return to power or to remain in power.

Therefore, it is the position of this treatise that until the present day government ensures that the idling hands are engaged in meaningful productive ventures, so as to take them from the streets where they are a ready market for patronage from selfish politicians, the fight against terrorism remains a mirage. Secondly, until culprits of these atrocious crimes are dealt with regardless of their political, ethnic and religious affiliations through setting up special court to try terrorists, and if found guilty, are persecuted to serve as deterrent to others, this struggle will linger on, since no one has the right to take other people’s lives indiscriminately. Therefore, the independence of the judiciary in terms of appointment, salary and other incentives should be given high credence, so as to expedite the prosecution and persecution of terror cases without fear or favour.
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GESTURE AND DANCE AS COMMUNICATION:  A SEMIOTIC ANALYSIS OF AMADA PERFORMANCES

Maryam Yusuf Magaji

Abstract

Hausa women’s dances have been described as mere female entertainment mainly because only women participate in the dances and they take place in their private quarters. There are also misconceptions about the dances based on the Hausa custom which frowns on female musical performance and dance. As a result of the inadequate information on and the misconceptions about the performance, studies on Amada have focussed on the historical backgrounds of the performers, their styles, their thematic preoccupations, and the aesthetics of the performance, ignoring the communicative and didactic features of the dances. Charles Peirce Sanders’ theory of signs was used to examine and interpret the expressive nature of the gestures that occur as representations of emotions and ideas of performers and audiences of Amada dances. Conclusions drawn after the analysis show that the gestures in Amada dances are not mere bodily movements, but a means of self-expression and communication of matters bordering on female as well as community concerns.

Keywords: Amada, Hausa women, female musical performance, gesture in dance.

Introduction

A dance is made up of conscious or unconscious movements which are “usually articulated or susceptible of articulation into steps, poses, figures, sequences, and other like segments”. (Sparshott 285). Dance steps are typically specific to cultures hence; the movements are meaningful to the members of that particular society and form a part of their identity. They are performed for social, political, and religious reasons; they are performed in societies around the world during naming ceremonies, initiation ceremonies, as part of death rites, rites of passage, for cleansing as well as celebratory rituals and particularly at festivals. This means that dances are much more than just ordinary body movements. Gabriele Klein describes dance as “a world in itself… a world of the body and the senses, of movement and feelings” (1). Mary Wigman describes dance as “a living language which speaks of man – an artistic message soaring above the ground of reality in order to speak, on a higher level, in images and allegories of man’s innermost emotions and need for communication”, and Arnold Haskell (Foreword) says it is… “an outward mode of a deep inner feeling”.
Area of Study

The Amada dances that are analysed in this study are from Katsina State, Nigeria. The dances were chosen because they contain gestures used by the performers to represent ideas, emotions and abhorrent behaviour in their society. Such dances exist among Hausa women in northern Nigeria but very little scholarly attention has been paid to them because it is believed that the dances are lewd. Consequently, few researches have been conducted to look beyond the perceived improprieties of the dances. The data for the study was collected from oral interviews and participant observation of Hassu Baduhu’s and Asiya Mai Zairo’s groups. 

Semiotic Approach to Amada performances

The study of Amada dance performance is undertaken using a semiotic approach which is a study of the signs and symbols used by humans in communication and the interpretation of those signs and symbols. According to Daniel Chandler, “anything can be a sign as long as someone interprets it as ‘signifying’ something referring to or standing for something other than itself” (13). This means that although words are the main instruments of human communication, concrete matter like pictures and other objects such as flags, uniforms, emblems, sounds from whistles and even gestures can be regarded as signs as long as they are used to pass information and someone understands the message passed. The American philosopher Charles Sanders Peirce (1839-1914) propounded the theory of signs in which the sign relation is triadic with one thing being represented by another thing and ultimately being connected to a third thing. Marcel Danesi explains that Peirce:
Called the actual physical form of a representation, X, the representamen (literally, “that which does the representing”); he termed the Y to which it calls attention, the object of the representation; and the meaning or meanings that can potentially be extracted from the representation (X = Y), the interpretant. The whole process of deciding the meaning of the representamen is, of course, called interpretation (17). 

The sign or gesture which begins a series of thoughts thus starts out as a concrete object, without relation to any other thing before it, and then it represents an object and triggers an image in the mind of the interpretant which enables understanding. Stuart hall (15) explains that representation is an action that “does involve the use of language, of signs and images which stand for or represent things”. He also says that it is an important part of the process of encoding and decoding messages which are passed on during communication. This is done smoothly as “we are born into an already-fixed semiosphere that will largely determine how we view the world around us” (Danesi 21). Danesi’s statement indicates that our cultures and shared knowledge play a role in the way we understand and interpret signs because those which are used within a culture and the meanings attached to them are often formed by tacit agreements of the members of society and their usage is a matter of convention. Therefore “we interpret things as signs largely unconsciously by relating them to familiar systems of conventions”. (Chandler 13). This level of experience and understanding is categorised by Peirce simply as “firstness”, “secondness” and “thirdness” which Danesi explains thus:

A sign starts out as a sensory structure, that is, as something that has been made to simulate an object in terms of its sensory properties. It is then used by the sign-user to establish a connection to the object, even if the actual object is not present for the senses to perceive (= secondness). Finally, the sign itself becomes a source of knowledge about the world, once it enters the world of culture and distributed for general usage (= thirdness). (18)

From the above, it is clear that to Peirce, convention is essential to the reading of signs as it aids in their analyses in any context which is narrative, descriptive or simulative of an object, whether it is abstract or physical. The ideas and feelings that gestures arouse in an audience is therefore controlled by what their society has agreed about a particular idea so their acceptance or rejection is dependent on what is considered the norm. Consequently, in accordance with Pierce’s semiotic logic, Amada dance is a sign which can be analysed using the categories of representation. The theory will also aid in the discussion of the peculiar manners of description which are shared by members of a society that gives rise to their collective understanding. Amada dances will therefore be analysed in respect of signification, representation as well as convention. 
Several researchers, (Kariamu Welsh 14, Adesina Adegbite 133, Don Saa- Aoondo Iorngurum and Richard Tsevende 54 and Uji Charles & Awuawuer Tijime Justin 251), have stated that African dances are performed for entertainment, for communication and religious purposes, for the documentation of all life’s events, and even for cultural diplomacy. Lynne Hanna (1-2) explains further that African dance is “physical behaviour”, “artistic behaviour”, “cultural behaviour”, “social behaviour”, “psychological behaviour”, “economic behaviour”, “political behaviour” and “communicative behaviour” and Peggy Harper believes that “…dance is an expression of social organization in that it differentiates and defines the roles of individuals, the sexes, and groups within the society” (280).  In addition, Charles and Justin discuss several functionalities of dance in relation to four theories – Philosophical aesthetic theory, choreologists aesthetics theory, sociological aesthetic theory and medical therapeutic dance theory – thus highlighting the implications of each theory in relation to dance study and with regards to choreography, dancers, students as well as teachers. However, the messages enshrined in the gestures used in African dances have not been given adequate attention. 
Amada Dance

Amada is a form of Hausa dance performed by women at weddings or naming ceremonies, usually in secluded parts of their homes. The seclusion ensures privacy and allows freedom for relaxation and expressiveness and this means that all women -young or old, married or single- are allowed to participate in the dance. The dance consists of the women moving around in front of the performers who create music by hitting on calabashes which are either placed in water filled bowls, on the floor or on mats. The performance group consists of one or two lead singers and their drummers, though the lead singer(s) also doubles as drummer(s) when the need arises. Dancing is considered a vulgar activity among the Hausa because it involves shaking the body and since a woman’s body as well as her voice are seductive; any woman seen dancing is regarded wayward and lewd. The period of an event therefore provides an avenue for escape and the dance’s potential as an alternative to vocalisation is something the women utilise so, the dance becomes a tool for the “expression of a physical, psychological and spiritual state of being that enables people to give meaning to their greatest joys, hopes, frustrations, fears, sorrows”. (Tracy D Snipe 63). Hence, when the opportunity presents itself, the Amada performers create a dance “composed of purposefully, intentionally, rhythmical, and culturally patterned sequences of nonverbal body movements and gestures which are not ordinary motor activities, the motion having inherent value” Lynne Hanna (305). 

Amada dances consist mostly of circular dances in which are some erotic dances and very few contact dances. There are two variations of the circular dance; in the first variation, everybody dances together while forming a circle and in the second variation, the person being celebrated - the bride, the bride’s mother or a new mother – is surrounded by other dancers while she dances in the middle of the circle. The spaces, within which the women have these performances, as stated earlier, are private, which makes it conducive for the execution of erotic dances, not just for the performers but for the audience as well. In Katy Pilcher’s words, “the places where erotic dance takes place, the venues themselves, are therefore important in shaping the experiences of those working within them, as well as for those consuming the entertainment” (29). Contact dances as pointed out earlier, are uncommon in Amada because most of the dances involve circular movements and the dancers are women. On a few occasions though, some songs are adapted to suit younger girls in the evenings when they need entertainment. One such song is “lale lale Indire”. When the song is being sung for the girls, they use it for a dance called ‘gada’ where the girls dance in a semi-circle. 
Representation in Dance
Passing messages depends on the existence of sign systems and representation is key to understanding those signs thus, encoding the messages in their gestures, choosing the moment to gesticulate and understanding the exact meaning of those signs is crucial to communication within an Amada performance. Since the “meaning of a sign would be broadly agreed upon by members of the same culture, it is “part of what it means to be a member of a particular culture”. (Chandler 148). The performers who take life experiences and tie them into their performances expect their audience to decipher the codes and understand the meanings of the signs, symbols and gestures because they belong to the same culture.

Gestures and postures in dance are used in oral performances not just for the entertainment of the audience but in order to pass on messages. According to Ruth Finnegan “in the case of oral literature, far more extremely than with written forms, the bare words can not be left to speak for themselves, for the simple reason that in the actual literary work, so much else is necessarily and intimately involved” (40). Isidore Okpewho adds that “certain dance movements are specifically aimed at giving vivid emphasis to actions expressed in a song and may indeed suggest these actions without any need for words” (47). Consequently, the Amada dancer uses her body with precision, knowing exactly what she wishes to ‘say’ in order to narrate a story, express an emotion, emphasise an impression or draw her audience’s attention to something hidden in the lyrics of the song to which she is dancing in a bid to correct, satirize or generate laughter. 

The song Dan gadagalle zanin Kurtaye (Dan gadagalle, the adulterer’s wrapper) tells the story of an adulterer in a village where the singer says she will not visit unless she is wearing long trousers. The steps to the dance involve taking two quick steps forwards, a jump backwards after which the dancer bends, places her hands on her knees and shakes her buttocks. The steps are repeated twice and then the dancers turn sideways to face the middle of the circle then they shake their buttocks from side to side. In the dance, one of the dancers, places both of her hands on each of her buttocks before she starts shaking them from side to side. As she dances a few steps forward, she pushes her crotch suggestively back and forth. The gesture represents the sex act and in the case of Dan gadagalle, the performer is showing why she is afraid of traveling to the town in question. Even though there are no men among them, the women cannot speak about sex openly. The women’s gestures in Dan Gadagalle also tell the story of how a youth who comes from a large family is an alien to members of his family. When they sing Duniya ta lalace, dan dubu ya zama bare (the world has become damaged, the son of a thousand has become a stranger), the dancers hold their waists and thrust their pelvises forward and backward. The gestures which simulate sex give a hint as to the kind of behaviour the boy is exhibiting which makes him different. The Hausa, who are Muslims, believe kyaun da, ya gaji uban shi (the best thing for a child is to be like his father). The boy in the song is different from his ‘father’ because he is not controlling his sexual desires and has gone around fornicating. He is thus, like a stranger to his family.
In Lawayya, the lead singer becomes expressive with her hands and face when she sings amarya sai ango, Allah sanya alheri (only the groom has the bride, may God be gracious). She winks, wiggles her eye brows and lifts her left hand to cup her head then, because she is sitting on a chair, arches her back as she tilts towards her right while raising her left leg, then shifts to the left and raises her right leg. While she shifts her body from one side to the other, she pushes her chest outward and then inward. The dancer’s movements and facial expressions convey that the alheri (grace) she is praying for does not refer only to peace and prosperity, but to something else to which she is alluding. Hausa women do not discuss sex with their daughters, they do not tell them about it or tell them what to expect, but the young women learn by inference that sex before marriage is forbidden. The lead singer’s gesture is thus a sign which indicates to the bride that they know she is going to be having sex soon and they are in fact, giving her their blessings. The gestures made by the dancers in Babban Buzu mai Akala (big skin that has a tether) also simulate sexual intercourse even though the texts in the song say something else. Buzu is a mat made from the skins of animal, it is also what the Tuaregs of Niger or Mali are called. The song texts talk about a Buzu having a tether which can be used to restrict and guide its movements, but the gestures used by the dancers indicate that they are not referring to the dried skin of a dead animal, but to men who need to be controlled. The gestures in the dance are coded messages, indicating what women can do to control their men - they can do that, by giving him as much sex as possible. The conventional usage of Buzu - the dried skin and the Tuaregs - raises images in the mind of the audience and the performers’ gestures hint at which Buzu is being referred to, making it easy to be deciphered by the audience. 

The same thing occurs in A warware – the song text refers to a hopeless old man who neither reads nor prays. It also refers to women who go out at night and those who cook their meals late at night. Yet, the gestures indicate something different from reading, praying or cooking. The dance involves moving one step forward, one step backwards, with a bounce on the foot being put forward. When they bounce on their feet, they clap their hands and swing their hips sideways after which they execute a half turn to face the middle of the circle and hit their groins. Hitting their groins is incongruent with the narration of a man who neither prays nor reads but the gesture tells its own story; it indicates what the man in question spends his time doing. Chasing women and having sex. Old men in Hausa society are revered because it is assumed that they have acquired wisdom in their old age from experience and from reading the Qur’an, lessons which they pass on to the younger generation. The old man in this song is doing the wrong things so, members of the audience who have conventional knowledge about what is considered good in the Hausa society will easily decipher the code used in the dance and realise why the old man is said to be “hopeless”. 

Using the same gesture of hitting the groin and winking, they also chastise women who go out at night. The gestures direct the audience’s attention to what the society considers an important duty of a good wife. They indicate that it is not necessarily the act of going out that is being discussed but the allegation of impropriety levelled against the kind of women being described. Women who cook their meals late at night are also chastised in the song, for being negligent about their matrimonial duties. They cook late and therefore deny their husbands the pleasure of their company at night. The song text says the singers are “distributing bitter water”- a metaphor for truth, which is said to be bitter- and by exposing these characters, that is what they are doing, telling the truth. The performers use other facial gestures, furtive head and eye gestures to emphasise and criticise acts which are frowned upon in the society. For instance, a performer smirks during the course of Dan Gadagalle zanin Kurtaye when they sing about the witch who, according to the song, goes to events and while “ana maraba da baqi, ta na maraba da kurwa” (others are welcoming the guests, she is welcoming the soul). In Shingali, the performer shakes her head and curls her lips upwards to indicate disdain for the woman who steals from other women during events when she sings “mai yan sace sace, ta sace su, kariya” (she who steals, she stole them, the dog). Apart from gestures which point out the ills in society, some are used for emphasis or for proclamations. For instance, one dancer points to the sky as she dances to Lawayya, a song in which she sings about a woman who was good to her. As she praises the woman, she raises her index finger to the sky. This gesture is a proclamation of how God will raise the woman’s standard. The same gesture occurs in Mai Tuwo, at the point when the performer sings ina da kudi na ba zan ji kunya ba (I have my own money, I will not be disgraced); here, the gesture indicates that she is swearing, making a promise. As she sings on, she also points to the ground insistently, emphasising her point. 
Mai Tuwo refers to a woman who has big buttocks although “Tuwo” is the name of the moulded grain meal Hausa people eat. The paste of ground grain is moulded using a calabash in a process called malmala. The adjective of the word malmala - mulamulai- is used to refer to woman’s large buttocks in another Amada song Wakar Duwaiwai (song of the buttocks). Tuwo in “Mai Tuwo” is therefore referring to that part of the woman’s body and that is the main part of the body the dancers shake when they sing that song. The audience makes the connections between the words tuwo and malmala to arrive at mulamulai, interpreting the meaning of the gesture in what Pierce Sanders refers to as the interpretant.   
Gesture as Feedback in Amada Performance

The audience in an Amada performance are not only receptive, they recognize and relate to the coded messages being sent by the performers because “the world is, in fact, the world of their real selves, the image of their own world, the translation of their hopes and fears, their joys and sufferings…” (Charles Weidman 67). So, they relate to what the performers sing and give feedback in ways which also send messages to the performers and other members of the audience.

Clapping is one of the signs used in Amada dance as feedback; it is used to spur the performers on as well as to encourage the audience to join in a dance; some women are shy and self-conscious and because the crowd is usually made up of mothers, sisters, in-laws and elderly women, some members of the audience are bound to feel uncomfortable. Clapping is thus a sign used to express support for a shy girl or woman. Another sign is the circle - an obscure way of showing solidarity for a celebrant. It is a sign of protection for the bride who is placed in the middle of a circle. She is shielded from prying eyes of her new in-laws and older women in whose presence she is expected to be bashful. On the other hand, it is a symbol of strength for the older woman when she is placed in the middle of a circle; her friends surround her in order to identify with her and join her in celebration. The circular dance also signifies unity. At a point in the dance, all the dancers are one, dancing the same steps, sharing in each other’s joys and mistakes. Going around and around in circles, they form an unending chain, which symbolizes a continuous flow of love and support for each other and for the celebrant. They use these signs as a response to the dance in a way which also passes a message.

Conclusion

Gestures in Amada performances are a means of expression, used on their own, in accord or in discord with song texts to make meaning. Amada performers are women who have been raised in a society which restricts not only their movements but their musical facilities as well as their expressions. Though they are bold enough to be performers and entertain other women, there are some lines they cannot cross so, in order for them to say certain things, they use codes or cheeky, naughty and furtive gestures rather than words and make their performances vibrant, entertaining and didactic. The use of these well-chosen semiotic symbols which included silent gestures like the circular dances as well as the physical gestures of hitting the groin, shaking hips and buttocks as well as making facial gestures in Amada dance performance presented the uniqueness of the dance in communication and cultural sustainability. The fact that the women belong to the same community and have the same ideas about proper behaviour makes the gestures used by the performers comprehendible because the performers and their audience all live in the same society and share the same experiences and though some women live in marital seclusion, they may not necessarily be totally naïve or blind to what is happening in the society, thus, convention plays an important role in understanding signs in Amada dances.
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IVATION AND TEACHERS PRODUCTIVITY IN EZEAGU LOCAL GOVERNMENT AREA OF ENUGU STATE

                 Ifeyinwa Ebubechineke

Abstract 

The manner by which teachers are not motivated leaves much to be desired as it has enormous impact on teachers’ morale which affects their productivity. This paper examines how motivation impacts on teachers’ productivity in Ezeagu Local Government Area of Enugu State. This study adopts a descriptive survey design which was carried out in Ezeagu. 200 teachers were randomly selected from 10 secondary schools that participated in the study. A 20 item questionnaire was used for the research study. 2 hypotheses were tested. The statistical instruments used to test the hypotheses were Pearson’s product moment correlation coefficient and multiple regression analysis. The results showed that there is a significant relationship between the motivation of teachers and their productivity. The paper made some recommendations.
Keywords: Motivation, Teachers, Productivity, Government
Introduction 

Education as a human resource development has become a global venture whose business is to ensure that each citizen contributes his quota to the growth and progress of the society. Education is seen by (Ganiyu and Ayo, 2016) as a social institution very much interested in teaching and learning. It therefore acts as bedrock of growth and sustainable socio-economic, political, cultural, scientific and technological development in every nation. It is always under severe pressure from the three tiers of government in Nigeria. They are the major stakeholders who expect the general public to produce high quality human resources. Teachers are the most essential human resources in the school system. Teachers are great moulders of life and the nation, trainers of the future leaders and builders of the society (Oni et al, 2017). The school prepares the young people for entry into the society. The school is where socialization takes place through social interaction in the classroom, playground, during teaching and learning processes, in the school environment. It is the presence of the teacher that makes this happens. The teachers’ personality need to be recognized and respected because they are the most crucial human resources.

Human resources are the most dynamic of all the resources at the disposal of any organization be it public or private Akpala (1982), Obiora (2012). Also, Sha et al (2012), observed that human resources are the most precious indispensable assets of any organization. In order to maximize any human resource in any organization, it is highly pertinent for the employer to use different plans to motivate their workers in order to achieve the set goals of the organization. Therefore, motivation of teachers should be seen as the precondition to the achievement of educational goals. Motivation is an important factor that affects individual’s level of commitment to actualize the aims and objectives of education. Motivation according to Koontz and Weihrich (1984) in Edosa and Udugbai (2016: 26), defined motivation as a process involving a chain reaction, starting out with felt needs, resulting in wants or goals sought after, which gives rise to tension, that is, the unfulfilled desires, then causing action to be taken towards achieving the goals and finally satisfying wants. For Edosa and Agbadudu (2004), motivation stands for all means and methods used by the government to encourage her teachers to work, for the greater productivity by increasing their morale to perform in carrying out whatever tasks and to energize them to continue to work. In the same vein, Ganiyu and Ayo (2016) opined that motivation is the process that arouses, directs, sustain behaviours and performance. In general, motivation increases the strength and vigour of an individual’s activities and as such can be used as an instrument of regulating work behaviours of workers teachers inclusive. 


Statement of the Problem

The government and its agencies in the educative process, parents and the general public have always expected teachers in the secondary schools to produce intelligent and disciplined students who can go for higher education in universities, polytechnics and colleges of education. That this has not been the case makes the other stakeholders wonder whether teachers have become cheaters. This situation of things perhaps informs the attitude and action of the Post Primary Schools’ Management Board, Enugu State. The Board always embarks on spot checks during the first week of every term to ensure that the teachers are on ground for effective take-off of the new term. 

Factors militating against effective deliverance of the learning and teaching process would come in different forms. Oni et al (2017) identified some of them to include job satisfaction, leadership styles of school heads, government attitudes to issues concerning teachers, poor remuneration and lack of basic amenities in schools. That the education sector has always being neglected can be seen from the annual budgets of the various tiers of government. These are usually low, making it difficult to attract new and intelligent young men into the teaching profession. Pedagogic training and re-training through seminars and workshops are grudgingly, undertaken. No wonder the West African Examination Council (WAEC, 2014) attributed the poor performance of students to lack of teacher motivation among other factors. It is against, this backdrop, that the study analyzed the impact of motivation on teachers’ productivity in government secondary schools Ezeagu Local Government Area of Enugu State.

Objective of the Study

The objective of the study is to examine the effectiveness of motivation for teachers with the view to establishing its impact on their productivity.

Scope of the Study

        It covers 200 teachers from 10 secondary schools in Ezeagu Local Government Area of Enugu State.

Research Question

1) What are the relationship between the motivation of teachers and their productivity?

2) Does the motivation of teachers impact on students’ academic performance?

Hypotheses 

1) There is no significant relationship between the motivation of teachers and their productivity.

2) There is no significant impact of teacher’s motivation on students’ academic performance.

Significance of the Study 

The findings of this study will be utmost importance to the government of Enugu State in the area of government-teacher relationship as issues relating to negotiations on motivation and teachers’ productivity will increase in a swift.
Review of Related Literature 

The aim of education all over the world is to develop human resources. This is to ensure that everyone contributes his own quota to the growth and progress of the society. Education is always curious and inquisitive, hot pressure arising from the government who are the major stakeholders and the generality of society to produce high quality human resources. In Nigeria, as well as other countries, students’ academic performance in general examinations provide useful intuition into the quality of human resources developed by education. For years now, there have been cries from all quarters over the fallen standard of education and the poor academic performance of students at the final senior secondary school certificate conducted by (WAEC), and National Examination Council (NECO), National Business and Technical Education Board (NABTEB) and Junior Secondary School Certificate Examination for the junior category among others. Researchers in various fields of education and other stakeholders correctly apportioned the poor performance of students to lack of teachers’ motivation as one of the causative factors (Nwachukwu, 2014). Afolabi, (2013: 25) noted that Nigerian teachers lack motivation therefore should not be expected to yield high productivity. On the same note, Okeke (2015: 40) noted poor remuneration and other poor conditions of service as reasons for teachers lack of interest in their job which resulted in producing poorly performed students. Dibia (2008) as quoted in Ganiyu and Ayo (2017) observed that motivating teachers with welfare packages, good remunerations, prompt payment of salary, and other incentives can improve teachers’ proficiency, effectiveness and productivity. Agharuwhe (2013) also noted that effective teachers produce high quality students while unmotivated teacher on the other hand can neither perform in accordance with their ability nor motivate their learners effectively (Masita, 2003). Turkur (2015, Dec. 22) opined that Nigerian students’ poor academic performance is as a result of the absence of motivation for the teachers due to poor welfare packages, negative societal perception of the teachers and their looking down on the teaching profession. 

Theoretical Framework 

Human resources according to Sha et al (2012), are the most precious indispensable assets of any organization in order to maximize any human resource in any organization, it is highly pertinent for the employer to use different plans to motivate their workers in order to achieve the set goals of the organization. Actually, teachers as human resources have several and varied needs ranging from food, shelter, clothing and live in a good environment and live peacefully. The study adopts Maslow’s Needs Hierarchy Theory of Motivation. He propounded theory on human motivation in 1943. He observed that people generally want beings that always possess innate grabbing instinct depending on what they have already. The three core prepositions of the theory are: those human beings have many needs that are different in nature, ranging from biological needs at the lower level to psychological needs at the upper end. Again, those individuals are in constant state of motivation, never achieving a state of satisfaction except for a very short time. Lastly, that these needs are arranged in a hierarchical order, so that the lowest level needs must be satisfied before higher level needs arise or motivate people (Maslow, 1970).

From the above, it can be seen that the unsatisfied needs can influence the behaviour not in line with the organizational objectives or the ethics of the teaching profession. The success of any organization depends largely on the efficiency and effectiveness of the employees. A hungry man they say is an angry man’. An unmotivated teacher can neither perform in accordance with their ability nor motivate their learners effectively (Masita, 2003). Motivation assures and propels workers to increase their productivity. Teachers can be motivated by enhanced salary package that can take care of their needs as identified by Abraham Maslow’s Theory of Motivation. When teachers’ needs are identified and solved accordingly, they would try to be at their best in terms of increasing their productivity. For instance, teachers going to work from Enugu to Ezeagu Local Government the study area, organized themselves and made arrangement with the ‘Peace Mass Transit’ to be taking them to school on daily basis to avoid lateness or going to school 2 or 3 times per week. This is as a result of the 13th month salary motivation given by the incumbent Governor to all civil servants in the state. This is something and encouraging. The government who are the major stakeholder’s accused teachers of being lazy, truants, negligent, lack of dedication and commitment to work. They also argue that teachers’ low level of efficiency and effectiveness does not warrant their constant demand for salary increases, incentives, and better working conditions. Teachers on their side, argue that the existing salary structure and working conditions like no staff quarters make their job very difficult. They often travel long distances to school, some of which are situated where only cyclists can ply. Teachers are carried three to four passengers to reduce transportation cost, including bad-dusty road if it is during dry season and slippery road during rainy season, some go to school with their newly born babies on their back. What a risk? Even so, before the month goes halfway they have spent a big chunk of their meager salary only on transportation alone. This is unlike their counterparts in federal schools who have good staff quarters and new salary structure and enhanced working conditions. Peretomode and Peretomode (2001) in Oni (2017) stated that motivation is of great necessity because it is the driving force that propels one to take actions that result to enhanced productivity. It is on that premise that this work examines how motivation impacts on teacher’s productivity. A lot of works on teacher’s motivation and their productivity have been carried out in different study areas. But none of such works has been done in this present study area. That is why this work claims originality.

Methodology – Design of the Study 

The study adopts descriptive survey research design in carrying out the study, in order to identify the variables that relates to motivation among the variables identified in this study include job satisfaction, students’ academic performance, incentives, teachers’ productivity, motivation.
Area of Study 

The study was undertaken in Ezeagu Local Government Area of Enugu State. Ezeagu is made up of six quarters – Owa, Umana, Obinofia, Umumba, Olo and Oghe. The children of Ezeagu have descendants that time and space would not permit me to enumerate. Ezeagu as a local government is quite large with many towns and communities. It was due to its largeness that it was split into smaller administrative units called ‘Development Areas’ (Eze, 2018). The aim was to bring democratic governance down to the grassroots. Ezeagu consists of four developmental areas namely: 
Ezeagu North Development Area 

Ezeagu North West Development Area 

Ezeagu Central and Ezeagu South Developmental Areas 

They have their headquarters situated at different locations of the local government.
Population of the Study

The populations of the study are all teaching staff of all the secondary schools in Ezeagu Local Government Area of Enugu State. 200 teachers were randomly sampled through the use of questionnaire. They comprised twenty randomly selected teachers from ten schools. The use of simple random sampling technique gave every teacher in these schools the opportunity to be selected by using teachers register in each secondary school.

Instrument for Data Collection 

The instrument used for data collection for this study was questionnaire which was designed by the researcher and was corrected and moderated by senior lecturers from Education and Social Sciences of the University of Nigeria, Nsukka. The questionnaire comprised 25 items which dealt extensively with motivation and productivity. Items in the questionnaire were measured by 4-point Likert scale type. Statements were made in which the respondents strongly agreed, agreed, disagreed, strongly disagreed. For the scale question items, the coding was done in which strongly agreed was given 4, agreed 3, disagreed 2, strongly disagreed 1 for both positive and negative questions respectively. The questionnaire contained sections A & B. Section A contains questions for the respondent’s bio-data, while section B contained questions that were drawn to provide answers to the research questions to the study.

The questionnaire was constructed by the researcher and was submitted to the senior lecturers that assessed, corrected and modified the questionnaire for face validity. To test for the reliability of the instrument, a piloted survey was conducted by the researcher by selecting 20 teachers from Amechi Awkunanaw in Nkanu Local Government Area. The 20 copies of the questionnaire were administered on the teachers and their responses were in line with the expectation of the researcher that motivation impacts on teachers’ productivity.

A test – retest techniques was used to determine the reliability coefficient which was determined at 0.67. The data collected from the respondents through research questions were processed and analyzed using descriptive statistical tools. The hypotheses of the study were tested using Pearson’s Product Movement Correlation Coefficient and Multiple Regression Analysis.
Results 

The data collected were analyzed and the results are presented in tables. 

Hypothesis One

There is no significant relationship between the motivation of teachers and their productivity.
Table 1: Relationship between teachers’ motivation and their productivity

	Variables
	N
	Df
	Mean
	SD
	R-cal
	R-critical
	

	Teachers’ motivation
	200
	198
	29.09
	6.06
	0.27
	0.195
	Hypothesis 1 Rejected 

	Teachers’ productivity
	P.<0.05
	
	28.15
	5.54
	
	
	


From the above table, the r-calculated value of 0.27 implies a positive relationship between the motivation of teachers and their productivity. That is, increase in the one variable leads to increase in the other variable and decrease in one variable leads to decrease in the other variables. It therefore means that teachers become more productive when they are motivated. Also from the above table, r-calculated value of 0.27 is more than the r-critical value of 0.195. Therefore, there is significant relationship between the motivation of teachers and their productivity.

Hypothesis Two

There is no significant impact on teacher motivation and students’ academic performance.

Table 2: Difference in teacher’s motivation and students’ academic performance

	Variables
	N
	Df
	Mean
	SD
	T-cal
	T-critical
	

	Teachers’ motivation
	200
	198
	14.55
	3.03
	3.77
	1.96
	Hypothesis 3 Rejected 

	Students’ academic performance 
	
	P.<0.05
	11.83
	3.23
	
	
	


In the above table, t-calculated value of 3.77 is greater than the t-critical value of 1.96 at 0.05 significant levels and 198 degree of freedom. Hence, the null hypothesis is rejected. It can therefore be concluded that there is significant impact of teachers’ motivation on students’ academic performance. 
Summary of Findings

In the first hypothesis, a positive relationship was found between teachers’ motivation and teacher’s productivity. That means an increase in one variable leads to increase in the other variable. It means that teachers are more productive when motivated and was concluded that there is a significant relationship between the motivation of teachers and their productivity. This is because; the calculated value is more than the critical value. 

In the second hypothesis, a positive relationship between the two variables, the calculated value was greater than the critical value. The finding concludes that there is a significant impact of teacher motivation on students’ academic performance.
Discussion of Finding

The result of this study generally indicated that there is no significant relationship between the motivation of teachers and their productivity. That positive relationship found between teachers motivation and their productivity means that teachers become more productive when they are motivated. Teachers need to be highly motivated in order to produce academically high qualified students that can meet the expectations of government, parents and the society. This is in line with the outcome of Adelabu (2005) which indicated that teachers in Nigerian secondary schools are not or fully motivated. Arguably, when teachers are motivated, they could be propelled to discharge their duties with the utmost effectiveness and efficiency. For instance, they may voluntarily organize extra lessons to cover the syllabus, put in extra hours after school, go on excursions, field trips etc. In fact, can even invent new ways to enable them impart knowledge on the children that will yield meaningful outcome. 

Findings from the second hypothesis which states that there is no significant impact on teachers motivation on students’ academic performance. This indicated positive relationship between the motivation of teachers and students’ academic performance. This means that performance of students will continue to improve as long as teachers are motivated. Similarly, the calculated value was found to be more than the critical value at 0.05 level of significance and null hypothesis was rejected. It is therefore concluded that there is a significant impact of teachers’ motivation on student’s academic performance. The finding is in line with Ganiyu and Ayo (2017) that state that teachers need to be highly motivated in order to produce highly qualified students that can meet the expectation of government, parents and the society at large.
Recommendations 

· Government of Enugu State must do something to boost the image of the teaching profession in order to enhance professionalism in Educational System.

· Teacher’s salary scale should be augmented by the government. This will increase teacher’s motivation and attract some people that have negative perception about the teacher and teaching profession.

· Workshops, seminars, in-service training should be organized for teachers to boost and increase their efficiency and effectiveness. This will also make them to know new techniques and methods of teaching their subjects.

· Performance award should be introduced whereby hardworking teachers are appreciated together with their students. This is to encourage the teachers whose students perform very well. 

· Overcrowding of students in the classes should be discouraged. This does not give room for the teacher to be able to move freely from one end of the classroom to another. Also, it will not give the teacher room for individualized attention. Teachers and students need comfortable and conducive environment for effective teaching and learning to take place, not staying under the trees, or staying in an over crowded classroom where students and teachers sweat like Christmas goat because of lack of ventilation etc. 

Conclusion 

From the findings of the study, it was concluded that teacher’s motivation counts so much that it should not be toiled with if the children’s welfare are so important to the government, parents and the general public. Government should always provide the necessary incentives to teachers to ensure the sustainability of productivity in the secondary school system. 
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PLURALISATION STRATEGIES IN THE URHOBO LANGUAGE
Bestman E. Odeh, Godwin A. Ivworin, Ebele A. Nwafor and Bridget O. Dioka

Abstract

This work examines plural markers in Ùrhòbò. The specific objectives are to identify plural markers in Ùrhòbò and to examine how plural nouns, pronouns, adjectives and plural compound nouns are formed considering their positions. This study adopts the descriptive approach in analysing data. Concerning data collection, the study used introspection to generate data for analysis. This work identifies four plural markers in Ùrhòbò. These include: vowel mutation, zero morpheme marker, cardinal number marker and post nominal marker. The identified markers occur as affixes and free morphemes in the language and they bring about change at the initial position of the word. The study further reveals that plural formation in Ùrhòbò is done by changing the initial vowel of the lexical item, mostly nouns and pronouns in the singular form to plural in Ùrhòbò. The finding also reveals that prefixes at initial position change to form plurality in Ùrhòbò. Some words in Ùrhòbò do not change both in singular and plural form (zero morpheme markers).The study proves that the plural morpheme of Urhobo is basically /e/ or /i/ and it is phonologically conditioned by the vowel harmony rule of the language. Thus, all + ATR vowel occupying word initial position in a noun changes to /e/ in their plural form. In describing a small or little quantity, the prefix ‘emera’ is used while the process of describing large quantity ‘plenty or much’, a suffix /buebu/ is used. The essence of plurality in Ùrhòbò is to show that a lexical item can appear more than one. The study encourages further researches on other aspects of Urhobo morphology as this work only looks at an aspect of inflectional morphology in Urhobo. 
Key words: Plural Marker, Vowel Mutation, Compound, Language, Urhobo
Introduction

The study of human language is one of the most interesting social phenomena in the humanities. Although, language has been defined variedly, its basic social function remains unchanged. The communicative function of language is unchangeable and that man is the only known creature that can communicate with language is indisputable. Language is an essential tool for communication. Linguistics studies language at four levels: Phonology and Phonetics, morphology, Syntax and Semantics. Phonology and phonetics look at sounds and their patterns, morphology studies the structure of a word; syntax combines those words to form a sentence, and semantics looks at meaning.
 
 Morphology studies the internal structure of a word in a language such as Hausa, Idoma, Igbo, Tiv, Ùrhòbò, Yoruba etc and their relationship to other words in the same language. It analyses the structure of words and parts of words, such as stems, root words, prefixes, and suffixes. It  also looks at parts of speech, intonation and stress, and the ways context can change the pronunciation of a word and its meaning.Ùrhòbò is an Edoid language which belongs to the Kwa group of Niger Congo with many speakers. The people of Ùrhòbò are widely known for fishing and farming. Ùrhòbò is widely spoken in Delta state of Nigeria and it is physically embedded in the Atlantic forest belt that stretches from Senegal in West Africa. Its sound system consists of thirty-one consonants and seven oral vowels which have nasal counterparts. The consonants are grouped into two, namely: single consonant and combined consonant or diagraph. Single letters are eighteen while double letters are thirteen.Ùrhòbò, being a tonal language, has three types of tone which include: low(marked), high (marked) and mid (unmarked) tone. It has a separate tier that is independent of the segment tier. Ùrhòbò has two gliding tones: low-high (LH) and high-low (HL) (Aziza).
How words are created in a language and how additional meaning is added to a word is the concern of morphologists. This brings derivational and inflectional morphology to limelight. On the differences, derivational morphology derives new words by either changing the meaning or the grammatical class while inflectional morphology neither changes the grammatical class nor meaning but only refines nor gives extra grammatical information about the already existing word. Inflectional morphemes are bound morphemes attached to an already existing word in a language such as Ùrhòbò. They are used to show plurality (quantity), possession (ownership), continuity etc in a language. Ùrhòbò language involves in plural formation.  Plural formation is possible in the Ùrhòbòlanguage and it possesses some formal ways of expressing quantity. The basic evidence of the category is observed in the distinction between singular and plural in relation with nouns. Plurality is a concept of quality (i.e grammatical number) representing a value of more than one. In Ùrhòbò, plurality is commonly marked on nouns through inflectional affixes. Affixes are bound morphemes attached to words to either change or maintain the class of the word and their meanings. Affixes include prefixes, suffixes, infixes, circumfixes, suprafixes etc. Prefixes are attached at the beginning of a word while suffixes are attachedto the end of a word. Plurality does not bring about any significant change in a language. It is used to indicate more than one item. 

This work is written to identify plural marker in Ùrhòbò, examine how they are formed considering their positions, phonological features and the changes that occur in Ùrhòbò plural formation. Plural marker in Ùrhòbò has not been given enough attention. It is a known fact that vowel mutation is a common plural marker in the language. This work proves that there are other plural markers in Ùrhòbò.  Ùrhòbò is a wide community with many speakers. Its local areas are Agbarho, Olomu, Abraka, Kokori, Burutu etc. This study adopts the descriptive research design for analysis of data. This work stands out among others to identify and examine plural marker and its formation in Ùrhòbò. This work has the potentials for stimulating further researches in this area of linguistics. It also contributes to the scanty literature on Ùrhòbò language in general for learners and other researchers. The scope of this study covers an aspect (plurality) of morphology in the Ùrhòbò language to enable the gathering of data for this analysis.  Concerning gathering data for analysis, the researchers used introspection and also an unstructured interview to validate the data gathered through introspection. Also, Journals, Textbooks, seminar papers and Internet sources were consulted for analysis of data.

Literature review

Plurality as a grammatical term has been described variously in the linguistic literature. It is a linguistic universal, represented variously among the languages such as Urhobo as a separate word (free morpheme), an affix (bound morpheme) or by other morphological indications. Plurality has received tremendous scholarly attention. For instance, Omamode, in his work on Urhobo Nominals using a descriptive approach discusses how plurals are formed in Urhobo. The study finds out that in Urhobo, one item (ọ́shàrè ‘man’) means a singular number while more than one item (éshàrè ‘men’) is a plural number in the language. Plurals are formed in Urhobo from the singular noun by replacing or alternating the initial prefixes in nouns in Urhobo. Omamode’s study is similar to the current study as both look at plural markers in the same language but different approaches were given to the concept. Umukoro carries out a study on a comparative analysis of pluralisation in Urhobo and English. This study aims at determining the possible similarities and dissimilarities in the manifestation of pluralisation in an international language and a local Nigerian language. The objectives are to identify the linguistic concept of pluralisation and how pluralisation is manifested in Urhobo, to determine the similarities and dissimilarities, Lado’s framework was adopted, which suggests four division- function word, substitute word (pronoun), grammatical distributed words (determiner) and content words (noun). The findings reveal that there are functional and structural similarities in Urhobo and English plural system but structural and formal dissimilarities in the plural systems of both languages. Also, plurals in Urhobo are manifested when a singular entity changes to plural (more than one) in Urhobo. Umukoro’s study is similar to the current study as both look at plural markers in Urhobo. The difference lies in the fact that Umukoro did a comparative analysis adopting a framework, while the current study only looks at plural markers in Urhobo, using a descriptive research design for analysis of data. Akata carries out a study on the realisation of plural in Kana. The aim of the study is on the phonological realisation of plural forms in the Bangha dialect of Kana, using a descriptive approach. The paper argues that except the modifying numerals, which specify the number of the nominal items after them and which cannot co-occur with the plural markers, various plural markers exist in the language. 
The finding reveals that plurals in Bangha are phonologically realised by the reduplication of number classifiers, specifiers and some adjectives. Akata’s study is different from Urhobo plural formation. Reduplicated words are not used to form plurals in the Urhobo language. Anagbogu examines Koring plural formation using a descriptive approach. The objectives are: to identify pluralisation rules, state the function of demonstratives and pronominal system in koring. The result identifies three pluralisation rules which are Noun + Gbodoro ‘many’, phoneme alternation, and zero affixes. The study observes that pluralisation of a great majority of nouns involve a very productive process. The paper further observes that zero affixes in the plural forms are very productive in Koring. The paper notes that in Koring, demonstratives have singular and plural forms. Koring pronominal system is associated with the category of number because it has singular and plural forms whose occurrences are determined grammatically.  Koring language uses phoneme alternation and zero affixes in forming plurality. Anagbogu’s study is similar to the Urhobo language. Plurals in Urhobo are formed commonly with vowel mutation or vowel alternation. Jija studies Aspects of pluralisation in the Tiv language using a descriptive method. The study aims at sorting out the morphological processes of pluralisation in Tiv as a vital aspect and step towards the standardisation of the grammar of the Tiv language. The objectives are to identify the features of pluralisation in Tiv and the grammatical rule of the Tiv pluralisation. The result identifies nine features of Tiv Pluralisation which include: morpheme prefixation, inflectional prefix, ‘a’ and ‘u’ prefix, ‘U’ formation, pluralisation by suffix, the double ‘M’ formation and replacive, supletive morpheme, additive plural form and pluralisation by tonality. The study observes that the grammatical rule of pluralisation in Tiv is that nouns take prefix morphemes I, a, u, m, ‘mba’ copular as well as ‘ev’, ‘ov’ and ‘v’ suffixes to form plurals (noun must be prefixed and suffixed by a corresponding morphemic element and the prefix and suffix as a rule must occur at the noun initial and final positions to form a plural. Jija’s study is different from the current study in the language understudy. Ikegwuonu and Nweze examine the expression of plurality in Igbo using a descriptive method. Their paper examines the strategies for expressing plurality in Igbo. The result of the analysis shows that the Igbo language employs different strategies in the plural formation such as: uses of numerals, nouns, and pronouns, reduplication of pronouns, quantifiers, enclitics, certain inherently plural verbs and phrases in grammatical constructions. The study also discovers that plurality can be expressed either in a lexical form, phrases or clauses or sentences. The paper reveals that Igbo is unique in the sense that it does not express any overt morphological feature to indicate plural and this is contrary to what is obtainable in languages such as English, French and Latin. These languages mark plurality using overt inflection suffixes. Some languages formally express plurality through tonality. Such languages include: Finnish, Slovene, Sanskrit, Swahili etc. Ikegwuonu and Nweze’s study is similar to the current study as both look at plural marker but in different languages.

               Nkamigbo carries out a study on Ayu plural Morphology, using a descriptive approach. The objectives of the study are to examine pluralisation strategies in Ayu, study how plurality is formed in Ayu and study the influence of tone in forming plurality. The study reveals five pluralisation strategies which include: nasal insertion, zero affixation, prefix addition or alternation, tonal permutation and phoneme mutation. The study observes that nasal is either inserted or deleted to form plurality in Ayu. The study explains further that tonal changes result in the distinction along the dichotomy of singularity and plurality in Ayu nouns and identifies three tone level in  Ayu ( High (marked), mid (unmarked) and low (marked) .  Ayu language uses tone to indicate plurals, unlike Ùrhòbò, which is also a tonal language but tone has no effect in forming plurality in Ùrhòbò,. This work is similar to Ùrhòbò, when looking at the prefix alternation and phoneme mutation. Ùrhòbò, also alternate prefixes at the Initial positions in forming plurals and also phonemes are involved in Urhobo plural formation just like Ayu language. Achadu, Agbedo and Iloene study inflection as a morphological process in the Idoma language using a descriptive approach. The objectives of the study are to examine inflection as a morphological process in Idoma and to investigate whether verbs constitute a veritable source of inflectional processes in the Idoma language and to establish the various ways which words inflect to denote such grammatical functions as time (tense/aspect) and plurality. From the analysis, the work reveals that Idoma verbs constitute a veritable source of inflection in the language. In Idoma, affixes are used to mark tense and aspect without inflecting the grammatical function. Also, the future and future progressive tenses are represented by the same prefixes m/nge – ‘I will’ and also, verb inflection is achieved through affixation ‘ò le ewú nmò e’ in the language. The paper also reveals the various ways which words inflect to denote grammatical functions. These include person, genitive possessive case and number. Achadu, Agbedo and Iloene’s study is similar to the current study but in different languages.

           Objectively, the review shows that much has been done on plural markers in other languages but few works have been done in Ùrhòbò. Plural markers in Ùrhòbò are yet to be given much attention.  This work stands to identify the plural markers in Ùrhòbò, filling the gap of limited works done by scholars in the language.
Data presentation and analysis

Preamble

             In this section, the data gathered through introspection, oral interviews and other sources will be used for this analysis based on the objectives of the study.
Plural Marker in Ùrhòbò
           Plural makers are affixes or elements attached to singular nouns to make them plural. Once a plural marker is added to a singular noun, that noun becomes countable. This is possible in the Ùrhòbò language. Traditionally, plural markers are used to show or indicate more than one in a language.Ùrhòbò like other languages exhibits plurality in diverse ways.  There are four plural markers identified in the Ùrhòbò language. They are vowel mutation, zero marker, cardinal number ‘íve ‘two’, erha ‘three’, éne ‘four etc and  post-nominal ‘bùèbun’ ‘many/plenty’. The plural markers identified above will be discussed below.
Vowel mutation
             This is a regular change of a sound when it occurs adjacent to another. This process involves a change of a vowel(s) in the singular form of the noun to get the plural form. Linguistically, vowel mutation is a change in a vowel sound caused by a sound in the following syllable. This is a plural marker or a process of forming plurality in Ùrhòbò. This process is the commonest of all plural marker formations in the language. Here, we see the initial vowels changing or being substituted with another vowel(s) in order to form plurality. Examples are:
Example 1

	Ovuovo (singular)
	Ebuo (plural)
	Vowel change

	afíòtò ‘Rabbit’
	efíòtò ‘rabbits’
	( a [image: image43.png]





	 àgbàrà ‘Chair’
	ègbàrà ‘chairs’
	(a[image: image45.png]





	àyè ‘Wife’
	èyà ‘wives’
	(a[image: image47.png]




	ékpètì ‘Box’
	íkpètì ‘boxes’
	(e[image: image49.png]





	èsì ‘Pig’
	ìsì ‘pigs’
	(e [image: image51.png]




	òbò ‘Hand’
	àbò ‘hands’
	(o [image: image53.png]




	ọhò ‘Chicken’
	éhò ‘ chickens’
	(o[image: image55.png]




	ọkpáko ‘Elder’
	èkpáko ‘elders’
	(o[image: image57.png]


)

	ọmó ‘child’
	émó ‘children
	(o[image: image59.png]




	ọshàrè ‘Man
	éshàrè ‘men’
	(o [image: image61.png]




	ọmòtè ‘Girl
	emote ‘girls’
	(o[image: image63.png]




	óníọvò ‘Sibling’
	íníọvò ‘siblings’
	(o [image: image65.png]




	ọshàrè ‘Man
	éshàrè ‘Men’
	(o [image: image67.png]




	òvìè ‘Chief’
	ìvìè ‘Chiefs’
	(o[image: image69.png]




	ùnè ‘Song’
	ìnè ‘Songs’
	(u[image: image71.png]





In the examples above, vowels at the initial positions of the nouns changed to another vowel in forming plurality in Ùrhòbò. This explains the fact that morphology has a relationship with phonology (sound).  Plurality is a morphonemic process which involves not only morphology but also phonology of the Ùrhòbò Language.
Zero Markers
             This is a morphological process that is also possible in forming plurality in Ùrhòbò.  Some nouns in Urhobo retain their form in their plural formation. The morpheme /i/ and /e/ word initial does not change in their plural form, a case of zero vowel changes. There are few irregular plural forms of some nouns which also exhibit zero change. These are either uncountable nouns or abstract nouns. Examples include:
Example 2
	S/N
	Singular
	Gloss
	Plural
	Gloss
	Zero vowel change

	1. 
	ẹton
	hair
	Eto
	Hairs
	ẹ⟹𝟇

	2. 
	ẹbo
	charm
	ẹbo
	Charms
	ẹ⟹𝟇

	3. 
	ẹvwe
	Goat
	ẹve
	Goats
	ẹ⟹𝟇

	4. 
	igho
	Money
	Ígho
	Money
	i⟹𝟇

	5. 
	ide
	Thatch
	Ide
	Thatch
	i⟹𝟇

	6. 
	ìrhíbó
	Pepper
	ìrhíbó
	Pepper
	i⟹𝟇

	7. 
	amẹ
	Water
	amẹ
	Water
	a⟹𝟇

	8. 
	asọn
	Night
	asọ
	Night
	a⟹𝟇

	9. 
	uriri
	Glory
	Uriri
	Glory
	u⟹𝟇

	10. 
	oma
	Body
	Oma
	Body
	o⟹𝟇

	11. 
	ẹde
	Day
	ẹde
	Days
	ẹ⟹𝟇


In the data above, the singular and the plural forms of the words are the same. This confirms the difference between zero plurality in Urhobo and English.
Example 3: Structure of zero markers in Urhobo

a. ìgògóló àmè  ene ‘four buckets of water’ bucket water four
b. ékpu ìrósù ive ‘ two bags of rice’

bag   rice  two

c. àkòn éjóbi ‘ teeth’

tooth all

d. úde evo ‘some pomade’

pomade some

e. ígho bùèbún ‘plenty money

money plenty

f. iko èwrì ihwe ‘ten jars of oil’

cups oil     ten

The examples above are modifiers used to show quantity in Urhobo. The nouns used are uncountable (i.e. they cannot be counted) and can only be counted either with numbers or other modifiers as seen in the examples above. The quantifier ‘every’ is signaled through a process of prefixing an element ‘ke’ (whose vowel is always elided) to the noun and then reduplicating the entire form (Aziza). Examples are:
Example3
a. kamwakamwa ‘every clothes’

b. kozekoze ‘every basin

c. kayekaye ‘very woman’

d. kukokuko ‘ every cup’

(culled: Aziza)

Other examples are:

e. kohwokohwo ‘every human’

f. koniovokoniovo ‘every brothers’

g. kighokigho ‘every money’

Cardinal Number plural Marker
          In measuring quantity in Urhobo, cardinal number is used to show plurality. Number here is singular and plural. Singular means one while plural is more than one. Numbers in Urhobo include:íve ‘two’, érha ‘three’, éne ‘four’, èsan ‘six’ etc. These numbers are used to show plurality of Urhoboun countable nouns.
Post-nominal plural marker (bùèbun) ‘many/ plenty’ and ‘emera’ ‘little’ /imi/ or /ama/‘some’
           This is also used to show plurality in Urhobo and they are used to indicate emphasis in the language. Examples are:
Example 4:

	S/N
	Noun
	Gloss
	Plural marker
	Gloss
	Procedure

	1. 
	amẹ
	Water
	amamẹ
	some water
	Prefix

	2. 
	amẹ
	Water
	emeramẹ
	little water
	Prefix

	3. 
	ékpẹ
	Sand
	emekpe
	some sand
	Prefix

	4. 
	Ìrhíbó
	Pepper
	imirhibo
	some pepper
	Prefix

	5. 
	Ígho
	Money
	ighobuebun
	much/plenty money
	Suffix

	6. 
	àmẹ̀
	Water
	amẹbuebun
	much water
	Suffix

	7. 
	Èràvè
	Animal
	eravebuebun
	plenty animals
	Suffix


	8. 
	Èmù
	Food
	ememu
	some food
	Prefix

	9. 
	Ìrhíbó
	Pepper
	irhibobuebun
	Plenty pepper
	Suffix

	10. 
	Ékpu
	Bag
	ekpuivẹ
	Two bags
	Suffix

	11. 
	ẹde
	Day
	ẹdera
	Three days
	Suffix

	12. 
	enẹ
	Yam
	enẹivẹ
	Two yams
	Suffix


From the data above, it seems to be that the forms /imi/, /ama/ and /eme/ are variants of the stem /emera/ which occur as a result of phonological transformation and ease in pronunciation. The concept of some or little and number are marked by prefixation while the concept of much or plenty is marked by a suffix.
Plural marker formation in Urhobo

          Plurals are mostly and commonly formed within the domain of noun and pronoun. Noun and pronoun in Urhobo are used to indicate quantity. In indicating quantity, Ùrhòbò commonly use vowel alternation within the domain of a noun to show plurality in the language. Plurality is also formed in Pronoun. Pronouns are used to replace a noun in Urhobo. Examples are:

Example 8:

Singular       plural

mè (i)          àvwánre (we)

wè (you)    ovwan (you)

Plural formation process of Urhobo nouns

            Urhobo nouns have a syllable structure V-CV. The initial ‘v’ that starts the noun differentiates most nouns from their plural counterpart, a productive word formation process whereby the initial vowel in a word is replaced with an appropriate plural morpheme which is also a vowel. The following are examples of singular nouns with their plural counterpart derived through initial vowel change: 
	S/N
	Singular
	Gloss
	Plural
	Gloss
	Initial vowel change

	1. 
	ágógó
	bell
	Ígógó
	Bells
	a⟹i

	2. 
	èsìsò
	sack
	Ìsìsò
	Sacks
	e⟹i

	3. 
	ókò
	friend
	Íkò
	Friends
	o⟹i

	4. 
	omoko
	parrot
	Imkoko
	Parrots
	o⟹i

	5. 
	òzé
	basin
	Ìzé
	Basins
	o⟹i

	6. 
	úfi
	rope
	Ífi
	Ropes
	u⟹i

	7. 
	upe
	mark/spot
	Ipe
	marks/spots
	u⟹i

	8. 
	ukpe
	bed
	Ikpe
	Beds
	u⟹i

	9. 
	urhi
	law
	Iri
	Laws
	u⟹i

	10. 
	úrhé
	tree
	Íré
	Trees
	u⟹i


From the data above, it is observed that Urhobo has a complex and dynamic system of plural formation process which generally involves the phenomenon of initial vowel change in common nouns.To encode attributive adjectives, Urhobo employs noun. These attributes have all the characteristics of nouns, inflecting for number (singular – plural), have vowel prefixes that agree with the nouns they modify (Aziza, 2007). Examples are:
 Example 7:

                Singular          plural

omamo            emamo ‘good’

otete                itete      ‘small

ofefe               ifefe       ‘empty’

onana              enana      ‘this (one)’

oyena              eyena      ‘that’

                (Culled from: Aziza)

Plural formation of Urhobo compound nouns

             A compound word is a word that is formed by joining two or more formerly independent roots to form a single word (Ndimele).Compounding in English according to Akmajian, Demers, Farmer and Harnish is seen as new words that are formed from already existing words. They also note that compounds are not limited to two words. Compounding is a rich source of new words in especially the Urhobo language. Kari (pp.98) defines compounding as “the process of forming words by combining two or more independent morphemes or words”. Like the English language and other languages of the world, Urhobo has some of its words formed through the morphological process of compounding. For instance; two independent nouns (noun + noun) can form a compound noun. It should be noted that not all nouns can be combined to form compound. The examples below show how plurals of compound nouns are formed in Urhobo.
	S/N
	NOUN+NOUN
	SINGULAR
	GLOSS
	PLURAL
	Gloss
	VOWEL CHANGE

	1. 
	ọmọ ‘child + ọshare ‘man’
	ọmoshare
	Boy
	ẹmọshare 
	Boys
	o⟹e

	2. 
	oni ‘mother’ + aye ‘wife’
	Oniaye
	Wife’s mother (mother-in-law
	Iniaye
	Mother-in-laws
	o⟹i

	3. 
	àyè ‘woman’ + uku ‘inheritance’ 
	Ayeuku
	Widow
	eyauku
	Widows
	a⟹e

	4. 
	agbada ‘bridge’ + izobo ‘sacrifice
	Agbadaizobo
	Alter
	egbadaizobo
	Alters
	a⟹e

	5. 
	ewu ‘cloth’ + awo ‘leg’
	Ewuawo
	Trousers
	iwuawo
	Trousers
	e⟹i

	6. 
	osu ‘leader + igodẹ ‘sheep 
	osuigodẹ
	Shepherd
	isuigodẹ
	Shepherds
	o⟹i


In the examples above, it is also observed that compound nouns operate both initial and medial vowel change, with few exceptional cases of irregular plural formation.

             Using the principle of majority rule, the general pattern of vowel change plural formation process can be described thus:

a. All nouns that begin with the open central front unrounded vowel /a/ changes initially to /e/, 

b. All nouns that begin with the close-mid front unrounded vowel /e/ changes to /i/, a close unrounded vowel,

c. All nouns that begin with the close front unrounded vowel /i/ does not change, a process referred to in this work as zero change,

d. All nouns that begin with the close mid back rounded vowel /o/ changes to /i/ a close front unrounded vowel,

e. Generally, nouns that begins with the open mid back rounded vowel /ọ/ changes to /e/, a close-mid front unrounded vowel, 

f. Most nouns that begin with the close mid back rounded vowel /o/ changes to /i/, a close front unrounded vowel, and 

g. All nouns that begin with a close back rounded vowel /u/ changes to /i/, a close front unrounded vowel /u/ changes to /i/, a close front unrounded vowel.
Conclusion

              This work identifies four plural markers in Ùrhòbò which include: vowel mutation, zero marker, cardinal number and post nominal marker. These markers identified are used to form plurality in Ùrhòbò. Just like other languages, plural markers inÙrhòbò are used to show or indicate quantity. This work reveals that some plural markers do not change but yet form plurality in Ùrhòbò. For example, zero plural marker. The vowel mutation marker is the commonest process of forming plurality in Ùrhòbò. Plurality is formed inÙrhòbò only within noun phrases domain and pronouns. In Ùrhòbò, there is no subject-verb agreement manifested in forming plurality. It marks one number quantity as singular and more than one number quantity as plural. For examples: óshàrè ‘man’ (singular), éshàrè  ‘ men’ (plural), ónì ‘mother’ (singular), ínì ‘mothers’ (plural) and many others. Plurality as a linguistic concept is an incremental mark of a morphophonemic process which increases a singular quantity to a plural one. Based on the findings, this work claims that plural markers exist in Ùrhòbò.  The study proves that the plural morpheme of Urhobo is basically /e/ or /i/ and it is phonologically conditioned by the vowel harmony rule of the language. Thus, all + ATR vowel occupying word initial position in a noun changes to /e/ in their plural form. In describing a small or little quantity, the prefix ‘emerha’ is used while the process of describing large quantity ‘plenty or much, a suffix /buebu/ is used. The essence of plurality in Ùrhòbò is to show that a lexical item can appear more than one. The study encourages further researches on other aspects of Urhobo morphology as this work only looks at an aspect of inflectional morphology in Urhobo. The result of this study has shown that plural formation of nouns in Urhobo can be described linguistically like every other human language. The survey showed a strong relationship between morphology and phonology in the process of initial vowels change from singular to plural form. This study suggests that the phonemes which replace each other in a corresponding part can be explained to be members of a morphophenme.
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POETRY AND CHILDREN’S RIGHTS: A STUDY ON THE ROLE OF POETRY IN PROMOTING, PROTECTING, AND UPHOLDING CHILDREN’S RIGHTS IN ZIMBABWE

Tinashe Muchuri and Lazarus Sauti 

Abstract

   
Children are precious gifts from God. Unfortunately, these gifts are being abused daily. When this happens, poetry–just like any other art form–must expose such violations. This study scrutinises the link between poetry and children’s rights. It argues that poetry can play an important role in promoting, protecting, and upholding children’s rights. Being the mirror of reality and using its power to touch the hearts of people, poetry can expose children’s rights violations happening in Zimbabwe and other countries. The researchers analysed nine (9) poems written by Zimbabwean authors to verify this argument. The study utilised a qualitative content analysis approach in its examination of the poems. In conclusion, the study revealed that the poems not only exposed children’s rights violations, but promoted, protected, and supported children’s rights. The study recommended poets in Zimbabwe to use the power of poetry and set the agenda of fighting violations against children’s rights. 
Keywords: children; children’s rights; human rights; poetry
Background to the study

The Constitution of Zimbabwe Amendment (No. 20) ACT 2013 defines a child as every boy and girl under the age of eighteen years (38). That child has inalienable rights to survival, development, protection, and participation. These basic rights are being taken away from children in Zimbabwe and other countries in the world. Although most countries have ratified and signed the United Nations Convention on the Rights of the Child (UNCRC), which endeavours to end the violations of children’s rights, activities and practices that violate children’s rights are still rampant in Zimbabwe and across the world. It is the role of poetry to expose violations of children’s rights. Poetry not only endorses values of basic human rights, children’s rights to be specific, directly or indirectly; it acts as a mirror to the tormented and also as a guide and encouragement to the exploited. This is so because poetry has an inimitable capacity to tap the hearts and minds of people in ways that can even lead to a personal or general positive change. Per se, poetry–just like any art form–is an essential instrument for the promotion, protection, and upholding of children’s rights. Because of that, this paper analyses how poetry can nurture an understanding of children’s rights, drive social transformation, and also inspire people to take action or measures to promote, protect, and support children’s rights. The paper first provides a theoretical framework underpinning this study, defines poetry, and children’s rights. It then explores the intersection of poetry and children’s rights by explaining how poetry and children’s rights complement each other. Last, the paper purposively analyses nine poems written by Zimbabwean poets: Mushayi, Tawona Marufu, Mgcini Nyoni, Thandeka Gonde, Chirikure Chirikure, Tinashe Muchuri, Emmanuel A. Ngara, Bubelo Thabela Mlilo, and Mildred Jaricha, by identifying children’s rights issues raised in the verses.

Theoretical framework

The Agenda-Setting Theory, conceptualised by Maxwell E. McCombs and Donald L. Shaw through their “Chapel Hill Study” (176-187), provides theoretical backing to this study. The theory describes the ability of the media, of which poetry is part of, to influence the salience of topics on the public agenda. Central to this theory is the idea that poetry influences the importance that people attach to what they read from poems. In line with this study, poetry, just like any media text, shapes how readers construct social reality. Ine Heyerick argues that poets are teachers and advocates (44). They set the agenda to teach people about human rights and encourage members of society to protect, protect, and uphold children’s rights. The Agenda-Setting Theory applies to this study because by writing about children’s rights, Zimbabwean poets like Mushayi, Tawona Marufu, Mgcini Nyoni, Thandeka Gonde, Chirikure Chirikure, Tinashe Muchuri, Emmanuel A. Ngara, Bubelo Thabela Mlilo, and Mildred Jaricha are setting the agenda of upholding children’s rights. 
What is poetry?

Stan Mushava defines poetry as a life-size mural to transcribe heart-to-heart whispers (26). Charles Mungoshi adds that poetry is where one’s heart is and if one takes a deep look at what it does to self, if one listens to it, if one thinks over it, till one reaches the root, one will not need another person to tell how it feels like (11). He further states that poetry is life and to write poetry is to explain to others what one is seeing in the spring (Mungoshi 11). From the definitions, the researchers deduced that poetry is any written or verbal language structured metrically to tell a story or express an idea, emotion, or state of being. John Gardner also posits that reading poetry without regard for the delight it can give–its immediate interest–can mutate the experience of reading (41), a fact supported by Tabeth Ruvarashe Manyonga, who also captures the beauty of poetry by asserting that “poetry relieves herself from all pressures of her thoughts, gives her strength and courage, and confers value to her” (1). For Ine Heyerick, poetry is instructive; it enriches people’s thoughts; it educates people (44). 
Conceptualising children’s rights

Children have rights that people should promote, protect, and support. The Constitution of Zimbabwe, the African Charter on the Rights and Welfare of the Child, and the United Nations Convention on the Rights of the Child define these rights as human rights for children and young people under the age of eighteen. Section 19 of the Constitution of Zimbabwe, for instance, provides that children should enjoy family or parental care, or care when removed from the family environment. They should also have shelter and basic nutrition, health care, and social services (20). The same Section encourages society to protect children from neglect or any form of abuse; society must also protect children from exploitative labour practices. Children must have access to age-appropriate education and training (Constitution of Zimbabwe 20). Section 81 (1) (a-h) of the Constitution of Zimbabwe also enshrines the right of every child to equal treatment before the law. It states that children should freely express themselves (38). It adds that every child should have a name and a family to live with. The society should protect children against sexual exploitation. It is also an offence to recruit children into a militia force, to force them to take part in armed conflict, or to compel them to take part in any political activity. Section 81 (1) (i) states that detaining a child should be a measure of last resort. If detained, the period should be short and appropriate (39). Above all, notes the Constitution of Zimbabwe Section 81 (2) (3), everything done to the child should be to the best interest of the child (39).

The African Charter on the Rights and Welfare of the Child also recognises children’s rights to non-discrimination, survival and development, name and nationality, freedom of expression, freedom of assembly, freedom of thoughts, conscience, and religion, privacy of protection, education, leisure, recreation and cultural activities, and health and health services among other rights. The Convention on the Rights of the Child posits that all children are equal and have the same rights; therefore, it is an offence to discriminate children based on their appearance, skin colour, gender, language, religion, or opinions. Article 23 of the Convention asserts that children must have the right to a good life. The rights of children with disabilities are catered too in this Convention. The Convention on the Rights of the Child also discourages society to punish children in a cruel and harmful way. 

The Constitution of Zimbabwe, the African Charter on the Rights and Welfare of the Child, and the United Nations Convention on the Rights of the Child promote children’s rights. They acknowledge that children are human beings are born free and equal in dignity and rights. Society should support their rights. It is an offence to violate children’s rights to life, liberty, and security education, health services, and care.
Poetry and children’s rights: an intedisrciplinary approach

There is a deficiency of scholarly work that deals with the link between poetry and children’s rights in Zimbabwe, even though there is a close connection between poetry and human rights and children’s rights to be specific. Poetry is an instrument which not only promotes children’s rights, but also helps in creating awareness about these rights. Children’s rights, on the other end, are a continuing provision of fundamental needs that children should experience as they grow from day one till they graduate into being adults. Poetry and children’s rights are complementary to each other. Poems, like other literary works, can enhance the safety and dignity of children. Poems can also record the violations of children’s rights. Poetry has a lot to do with children’s rights due to its power to make people sympathise with others. Through sympathy, people can defeat all forms of discrimination against children. This, therefore, means poetry can bring understanding, healing, reconciliation, and unity.

Method

This study adopted qualitative research, which is about a personal judgment of attitudes, behaviour, and opinions. The researchers adopted qualitative research to describe how Zimbabwean poets are using the power of their works to promote children’s rights in the country. We also used content analysis design to scrutinise how Zimbabwean poets are using their poems to uphold children’s rights. The researchers purposively sampled and analysed nine (9) poems written in ChiShona and English to establish a concrete pattern and trend of children’s rights coverage in the verses. The researchers translated part of ChiShona verses to English for the analysis. We also used discourse analysis to scrutinise and interpret the language used in the selected poems. Discourse analysis helped the researchers to deduce meaning from various aspects of the analysed poems.
Discussion and analysis

Mushayi’s ‘Musiiwa’ Endorses Children’s Rights to Care 
The poem ‘Musiiwa’ by Mushayi is about the rights of an orphan who lost both of his parents and is staying with an abusive uncle and his children (116). Mushayi writes, “Navana vavo ndinoswerokododzvorwa nokuti vangu mai nababa vava churu” (“I am being abused by his children because my parents are dead”) (116). This abuse forced the boy to run away from home and be a street kid or a person without a fixed abode. This has exposed him to further abuse by living in harmful conditions. Mushayi writes, “Muchando ndinofuridzwa ndakarara sechitunha” (“In winter, I’m exposed to cold nights like an uncovered dead body”) (116). The whole community also loathes the boy as if he is a leper (“Ndinosemiwa sendina maperembudzi”). The community also hates him as if he is a witch (“Ndinovengwa semuroyi”). Child abuse cases are endemic in Zimbabwe. Mushayi’s poem is, therefore, advocating for children’s rights to care in line with Section 19 (2) (a) of the Constitution of Zimbabwe, which provides that every child should enjoy family or parental care, or care when removed from the family environment (20). In line with Article 16 of the African Charter on the Rights and Welfare of the Child, the Zimbabwean government should also take specific legislative, administrative, social, and educational measures to protect children from all forms of abuse, neglect, or maltreatment.
Marufu’s ‘Tichazoveiko?’ a cry against child sexual abuse

In his poem titled ‘Tichazoveiko?’, Tawona Marufu castigates child sexual abuse–a widespread problem in Zimbabwe and other African countries. The persona in the poem is an underage girl angry with her father’s abusive behaviour towards her as evidenced by her assertions, “Kuti Nyakutumbura” (my father) / “Ndiye nyakutipfukuta” (is our sexual tormentor). ‘Nyakutumbura’ means father in this poem, though it can also refer to both parents. ‘Nyakutipfukuta’ means depriving some things of their valuables. For instance, ‘zvipfukuto’ (moths) are grain borers that remove all the valuables of the grain, leaving just but the shell. So the father, in this case, is being referred to as a grain borer since he is sexually violating and dehumanising his girl child. To show that the girl is underage, the poet says: “hombarume neuta nemiseve” (“the hunter with his bow and arrows”) / “ovhima sheche pachivanze” (“is hunting on his yard”), “asi sango rizere mhembwe” (“yet there are duikers in the bush”). Rape is a crime whether committed to an underage girl or elderly woman. The poet also touches on children’s right to health as he writes: “Nawo musvetaropa uyu mukondombera” (“with the scourge of HIV”) / “ko zvino tichazoveiko Mwari Baba?” (“What shall we be God?”). Infringing a child’s sexual rights exposes her to Sexually Transmitted Infections. For this reason, the persona in the poem is emotionally pleading with God for divine intervention. Zimbabwe has a high Human Immunodeficiency Virus (HIV) prevalence in sub-Saharan Africa at 12.7 percent, with 1.3 million people living with HIV in 2018 (UNAIDS). Unprotected heterosexual sex is driving this HIV/AIDS epidemic in the country, which is disproportionately affecting children, adolescent girls, and young women. Mgcini Nyoni’s poem titled ‘Who Gives A Damn?’ is also a cry against child sexual abuse (78). The poem touches on the problems faced by young girls in society. Men are sexually exploiting young girls. The poem describes child prostitution where a barely sixteen-year-old girl is being sexually abused for five Rands, ten Rands, or sometimes for a chocolate bar. The child in the poem complaints:
Barely sixteen

Understanding, not the situation

Is it sex?

Is it love? (78) 
Sadly, no one in the community where this girl lives gives a damn. What happened to the African adage, “It takes a village to raise a child?” In Africa, a child belongs to everyone, but society neglects this young girl in Nyoni’s poem. She died because of a lack of awareness about safe sex. She failed to even receive treatment for HIV. Nyoni and Marufu’s poems fight for children’s rights to education, food, health, and protection against harmful conditions. Thandeka Gonde’s poem titled ‘Unrequited love’ also chastises child sexual abuse (18). Old abusive men destroyed the girl child in the poem. Gonde writes:
Lying idle in my heart

Love was pain and loss

Young and crying in the rain

I devoted my days to pain (18). 
This is usually the vow of victims of abuse; they would hate to be in love again. Sexual abuse is one of the major infringements that girls encounter in their lives; unfortunately, this abuse haunts and trails them into adulthood.
Chirikure’s Uri Mwana Iwe! Exposes Violations of Children’s Right to Participation
Chirikure Chirikure exposes violations of children’s right to take part in daily activities and communicate/express their views in the poem ‘Uri mwana iwe!’ (25) In the poem, a father is angry against his child who is suggesting what to plant on which field. The father here is infringing the children’s right to take part in daily activities and communicate/express his views. Instead of hearing and considering the opinion of his child, the father declares that he cannot listen to him because he is too young. Chirikure uses the phrase “dzadza zvaro”, to express that the child was too young to express himself. ‘Dzadza’ refers to a fresh meal cob. The poem also refers the child to “nyana risina mambava”. ‘Nyana’ is a nestling and the father here is likening his child to a nestling which waits for its mother to feed it.  The father gave a historical background of how he found his farm. He tells the child he was not there and even his mother was not there when he fought for the farm from some invaders who wanted to wipe out their tribe. 

Takakwatsurana nadzo ipo (we fought with them here)

Ngarara dzainge dzatirozva (the invaders who had stolen from us)

Rudzi rwakange ruchatsvairwa (the tribe risked to be wiped out)

Tichisadharira iyoyi minda! (fighting for these farms). 
This historical background is what the father is using to deny his child’s right to his opinion. This tendency of denying children’s right to their opinion is widespread in Africa, where the elders always remind the children about how they fought and defeated the colonial powers. In Zimbabwe, war cadres always remind the youths who voice about governance that they fought for this country. The father in Chirikure’s poem refuses to take heed of the information gained through education as evidenced here: “Kana ari mabhuku anokudaro iwawo” (“if books influence your behaviour”) / “enda unoudza vanyori vanyore zvimwe” (“tell the writers to change the topics”). Besides, the father dismissed his child’s opinions on new agricultural practices on suspicion that he is being influenced by foreigners. Chirikure writes: “Kana vari vepamhiri perukova vanokutunza” (“If they are those overseas influencing your thinking”) / “Vaudze, makazvarwa kwakasiyana” (“tell them you come from different places”) (25). The father also charged: “Ndipo paungatomirizika” / “E-eh, madii kuisa apo nzungu?” / “Baba, apo dzvarai mhunga badzi!” (“How can you tell me where to plant which crop on which field?”). The father’s actions in this poem defeat the Shona axiom that says, ‘kugara nhaka huona dzevamwe’ (To be successful you copy from those who are successful). Elders should allow children to communicate their views in line with Article 7 of the African Charter on the Rights and Welfare of the Child, which provides for freedom of expression. The Article empowers children to communicate their own views freely without hindrances.

Muchuri’s Ticha Vanoti Addresses the Rights of Children with Disabilities
The poem, ‘Ticha vanoti’ by Tinashe Muchuri addresses the rights of people with disabilities (84). The teacher in the poem reminds the parents of children with disabilities to send them to school to gain knowledge that can be their torch to shine out the darkness in their lives. Muchuri writes: “Ticha vanoti huyai nevana kwandiri” (“the teacher says bring your children to me”) / “ndichivavhurira nzira yokufamba nayo nokuvatambidza mwenje weupenyu unova dzidzo nezivo” (“I will give them the light through education”). The teacher also reminds the parents they are the custodians of children. He adds that the children belong to the state, “Zivai vana havazi venyu ndevenyika” (“know these children are not yours but belong to the state”). Disability is not inability; the teacher is urging parents to bring their children with disabilities to school so they can discover their strengths, abilities, and/or talents. Muchuri writes: 

Vaunzei kuzvikoro, kumakoreji, nemayunivhesiti (Bring them to schools, colleges, and universities)

Kuti vagova magweta, vachuchusi, vanachiremba (so they become lawyers, prosecutors, and doctors)

Uye vadzidzisi vavamwe vavo nevamwe vakaita semi (of their peers and some like you)

Iyemi musingagoni kuverenga zvinyorwa neminwe uye kutaura nezviratidzo (you who cannot read Braille and speak in Sign language).
The assertion in the poem, “honai munhu kwete hurema” (“see a human being, not the disability”) urges society to respect people living with disabilities. All human beings are equal and the poem is urging society to ensure that people living with disabilities realise their mental and physical potential in sync with Section 83 of the Constitution of Zimbabwe, which provides for the rights of persons with disabilities (39). Article 13 of the African Charter on the Rights and Welfare of the Child encourages African States to ensure the dignity of children living with disabilities. States should promote their self-reliance and active participation in the community. State parties should also ensure that children living with disabilities have effective access to training, preparation for employment, and recreation opportunities in a manner conducive to the children achieving the fullest possible social integration, individual development, and cultural and moral development.
Ngara’s ‘The Song of a Child Who Survived Nyadzonia,’ Fights Emotional Torture
In his poem, Emmanuel A. Ngara feels for children exposed to war (113-114). The liberation war exposed children in Zimbabwe and other African countries to the brutal behaviour of the then ruling elite under the leadership of the Rhodesian Front. The children suffered from the emotional torture and this forced Ngara to write: “They came with armaments” / “they came with fury” / “they came painted black like black people” (113). The child narrator in this poem recounts his/her horror of seeing a “leg flying from a falling person and a man fleeing for dear life walking on two legs without a head”. This traumatising experience not only emotionally affected the child, but exposes them to unsafe conditions during war. The child narrator also describes how physically the soldiers exposed him/her to pain when the child soon discovered that he/she had lost his/her leg. S/he says, “my right leg was no longer there”. This child’s narration in Ngara’s poem represents many other stories of children in warring situations like those of Rwanda genocide in 1994 and the continued conflict in the Democratic Republic of Congo (DRC) and many other warring environments in the continent.
Mlilo’s ‘How I Feel’ gives voice to children

Poetry empowers children to stand firm on their rights. It gives them the voice to express their concerns. We see this in Bubelo Thabela Mlilo’s poem titled ‘How I Feel’. The poem shows that poetry empowers children to discover themselves. The persona in the poem boasts to the world that she feels great and encouraged (65). Mlilo, being a 14-year-old poet, writes in the first person and this gives her the power to use her voice and express her thoughts without limitations. Mlilo writes: “I feel great, encouraged” / “I feel like the master of this being, me” / “I feel like I run the world” (65). Someone allowed to exercise her rights to learn can only say these words. In her celebratory voice, the poet continues to say, “I feel like I am the master of my thoughts, the creator of the world”.  This also shows that her opinions are being listened to, and no one is denying her, her ideas, thoughts, and views unlike the boy in Chirikure’s above-analysed poem titled ‘Uri Mwana Iwe!’. Also, Mlilo says: 
I feel like I attract my achievements and non-achievements

I feel like I am in control

I feel like I am rock solid

No one can bend me or break me (65). 

In these words, Mlilo’s poem shows that an empowered child is in control of her life. He or she is strong like a rock, and society cannot move him or her. Mildred Jaricha’s poem ‘Mhai’ concurs with Mlilo’s celebratory poetry. In her poem, she looks back when she was a child and reminisces about how her mother selflessly sacrificed for her survival (60-61). She says: “Makava mukoti wangu pandakarwara” (“You nursed me when I was sick”) / “musoni wembatya dzandakasimira” (the tailor for my dresses) / “makatengesa mufaro wenyu kuti ndiwane nyemwerero” (you traded your happiness for my smile). Jaricha’s poem is celebrating the role played by mothers in providing for their children. Most mothers in Zimbabwe went through torture to provide food, education, and good health for their children. 

Conclusion

Using the Agenda-Setting Theory, the researchers analysed the poems of Mushayi, Tawona Marufu, Mgcini Nyoni, Thandeka Gonde, Chirikure Chirikure, Tinashe Muchuri, Emmanuel A. Ngara, Bubelo Thabela Mlilo, and Mildred Jaricha. The researchers noted that the analysed poets are using the power of poetry to endorse children’s rights to care, to fight children’s sexual abuse, to expose violations of children’s right to participation, to address the rights of children with disabilities, to fight emotional torture, and to give voice to children. These poets are using the power of their writings to empower children and open up democratic spaces in Zimbabwe.
Recommendations

There is a gap in the literature on poetry and children’s rights in Zimbabwe. As a result, researchers should carry on further studies on the power of poetry in promoting children’s rights in the country. Future researchers on the intersection of poetry and children’s rights in Zimbabwe should also triangulate methodologies, designs, and data sources.
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COGNITIVE SEMANTIC ANALYSIS OF TITULAR NAMES IN OGBUNIKE SPEECH COMMUNITY
Harriet C. Obiora, Chinwe N. Udechukwu and Sopuruchi C. Aboh

Abstract

The paper studies title names in Ogbunike Igbo speech community within the theoretical framework of cognitive semantics. Names in some cultures including Igbo are not mere labels of identification. Names in Igbo cosmology transcend symbols of label to a rich cultural significance.  This paper analyses the socio-cultural imports of Ọzọ title names in Ogbunike Igbo semantically. Ichi Ọzọ (a prestigious coronation) title names in Ogbunike are selected and analysed semantically. The objectives of this paper include identifying the titular names in Ogbunike and investigating the structures of these titular names using analogical mapping. The image schemas of the titular names are: force, path, and containment. The methodology for this research is the descriptive approach. Data is collected through interviews. The respondents were selected through random sampling technique. The age range of our informants is 40-90 years and all respondents who are native speakers had equal opportunity to be selected. The paper finds out that meaning is seen here as being conceptualized, and image schemas extend the meaning of structures of titular names in Ogbunike Igbo.

Key words: Cognitive Semantics, Image Schema, Analogical mapping, Ọzọ title names

Introduction
Naming is a natural phenomenon which cuts across all cultures, races and people. It emanated from creation. There is nothing in this world today without a name, both animate and inanimate things. A name is a word or phrase that identifies a specific person, place, and thing. It is also a mark that identifies a person. To be nameless is to be without identity. A name is what to remember a person with. In all part of the world, every person is entitled to at least a name, which is usually the name given to him/her by the parents, when he/she is born for identification. That is why the naming ceremony of a child is regarded as an important ceremony marked by many societies. Names are permanent symbol of identification. The name one gives to one’s child is the name the world will call one throughout one’s life span. The basic purpose of naming is to provide a symbolic system of individual identification. Such a symbol system is usually historically constructed, socially maintained and based on shared assumptions and expectations of members of a particular community. The Igbo believe that names may have a negative or positive influence on the behaviour or character of those who bear them. That is why the Igbo people give names that are not likely to bring doom in someone’s life. Every name in a way expresses thoughts, beliefs, philosophy, experiences and wisdom of life of the Igbo man. Also gratitude or petition to God, or praise and criticism of gods, spirits and society could be expressed in the name given in Igbo the tradition.For example: - An Igbo person who wishes to show gratitude to God for the gift of a child can give names like:


Ǹwáchúkwú 

‘God’s child’

Ćhúkwúémèká

‘God has done well’

Ḱèlèchí


‘Thank God’

Ćhúkwúébùkà  
  
‘God is great’

Names may also be given according to the circumstances surrounding the birth of the child or it may refer indirectly to the child’s family history. Such names include:

Ǹwáèké 


‘A Child born on Eke market day’

Ḿgbóriè 
 
‘A Child belonging to Orie day’

Ǹwàfọ


‘A Child born on Afọ market’

Ǹwànkwọ

‘A Child born on Nkwọ market day’

This is the four (4) market days, if a child was born in any of these market days, the child will be given such names. A man’s philosophical view of the world also appears in the kind of names he gives to his sons. These philosophical names include:
Ćhibùíkèm 

‘God is my Strength’ 

Ǹwàbùzó

‘Child is the foremost thing’

There Are Igbo Personal Names That Give Descriptive Information About The Bearers Include:
Érìḿmà 

 
‘Thread of beauty’

Òkóròchà 

‘Fair complexion young man’

Ádáḿmà 

‘Pretty/precious daughter’

Ádáku


‘A girl born into wealth’

There is no end to the giving of names in many African societies. As a man is growing, so he acquires other names other than his personal names, which may be classified as title names. This study investigates the structure and meanings of titular names in Ogbunike speech community using the cognitive semantics theory. This paper sets out to identify titular names in Ogbunike speech community.

Ogbunike, according to Nwaozuzu (24), is “a dialect of the East Niger Group of Dialect (ENGD)”. It is one of the largest towns in Anambra state. This work is carried out in Ogbunike town in Oyi Local Government of Anambra State. Ogbunike’s neighbours in the East are Umunya and Umudioka in Dunukofia L.G.A., in the West is Ogidi, North is Nkwelle Ezunaka and in the South is Ogidi in Idemmili North L.G.A. It is true that these towns do not occupy a common territory, but there is no doubt that they felt themselves to be one people both geographically and linguistically. Ogbunike speech community comprise of the following villages: Ifite, Ukalor, Amawa, Osile, Azu and Umueri.


The Ọzọ title in Igbo land
According to Igbo tradition and customs Ọzọ title can be defined as the initiation or conferment of leadership mantle on the illustrious free son of the land, who has been found truthful, sincere, upright and worthy of emulation in character and activities concerning people in the community. Nworah (188) asserts that “different areas of Igbo land have different names” for the Ọzọ title taking i.e. in Udi it is regarded as Ichioha. In Afikpo it is called Ime omume whereas in Anambra state, it is referred to as Ichi Ọzọ. In Ogbunike, it is referred to as Ichi Ọzọ. Ubahakwe (99) notes that “Nigerian indigenous names, like most other African names, have high culture content”. They are not simple labels used as baggage tags for mere identification purposes. In the olden days, only the first sons of the family take the Ọzọ title, but presently, anybody who is a free born of the soil can take the title. Title names are used to express a wide range of notions such as wealth, influence, talent, bravery, courage, generosity, and peace etc. Essentially, title names are given according to the role which the bearer has displayed or still playing in the community, though some of these titles can be bought with money. There are four different independent groups of Ọzọ title taking in Ogbunike. They are: Nzeani, Nzeisi, Ikwelle and okpala.

The initiated are generally referred to as Ndi Nze na Ọzọ. Ọzọ title taking involves payment of huge amount of money, provisions of tubers of yam both cooked and uncooked, kegs of palmwine, fowls, sheep, goats, kolanuts and hot drinks. An individual who could slaughter a cow will take the title of “Ogbuefi” in addition to the Ọzọ title. An example is “Ogbuefi Nnabuenyi”. After the successful completion, the initiators are entitled to take Ọzọ title of their choice. Each name carries with it thoughts, concepts and beliefs of the Ogbunike people. A successful man, who is prosperous with numerous descendants, would register and legitimise his success by taking a title. Nze (4) sees “Igbo names as more than labels and identity because they contain personality history”. He further says that everyone in Igbo culture narrates the intention or history of name given, that a name can be looked upon as a landmark. In Igbo land, the signal of a titled man, for instance, varies on the thread or ivory anklets, the eagle feather, the red cap, the horse plume or fan carried in the hand, a titled man is immediately recognized always and everywhere.

The traditional Igbo concept of political power and authority is structured and determined by the concept of Ụmụnna and the membership of associations based on elaborate title system such as Ichi-Ọzọ or Ịma mmụọ or Ichi eze. So, where the concept of kingship and Ụmụnna organisation occur together (as some of the Eastern Igbo such as Umuoji, Nkpor, Onitsha, Ogbunike), the basic political organisation remains the same, it is centered around the Ụmụnna and title system. Ezeanya (44) avers that “a person’s name is chosen with care, it has a meaning of its own.” He goes further to say that sometimes the names of the children in a big family account for the fortune of the family.

Cognitive semantics

Cognitive semantics is the central concern of some linguistics such as Lakoff; Fillmore; Langacker; Fauconnier; Croft and Cruse; and Talmy. Cognitive semantics is an offshoot of cognitive linguistics. The three major tenets guiding the cognitive linguistics approach to language by Croft and Cruse (105) are that:
a. Meaning is conceptualization

b. Knowledge of language emerges from language,

c. The ability to use language draws upon the general cognitive resources and not a special language  introduce.

In the words of Geeraerts and Cuyckens (4), “language is seen as an instrument of organizing, processing and conveying information”. Hence, language structures are studied within the cognitive linguistics framework “as reflections of general conceptual organization and categorization. In the opinion of Talmy (1), he notes that “this field can be characterized by contrasting its ‘conceptual approach with two other approaches”, the formal and the ‘psychological’ in the words of Talmy the formal approach stands/ focuses on the overt structural patterns exhibited by linguistics forms, this approach includes the study of syntactic and morphemic structure. While the psychological approach regards/sees language from the perceptive of general cognitive system such as memory, perception, attention and reasoning. The conceptual approach of cognitive linguistics addresses the inter-relationships of conceptual structures such as those in metaphoric mapping, within a semantic frame, between text and context, and those in the group of contextual categories into large structuring systems. It addresses the semantic structure of morphological and lexical forms, as well as of syntactic patterns.


In cognitive semantics, notes Saeed, meaning is based on conventionalised structures where a semantic structure along with cognitive domains reflects the mental categories which people have formed from the experience of growing up and acting in the world. Langacker notes that humans have the capacity to learn a language, which involves innate structures and abilities. Langacker takes cognitive linguistics to the mentalist realm about language acquisition, aligning man’s tendency to produce language and allocate meaning to the constituents of the language; he expresses language based on the three fold of his possessing the innate capacity to acquire language using what Chomsky calls the LAD (Language Acquisition Device). Johnson developed the image schemas he identified as: Container, Balance, Compulsion, Blockage, Counterforce, Restrain, Removal, Enablement, Attraction, Mass-count, Path, Link, Cycle, Near-far, Scale, Part-whole, Merging, Splitting, Matching, Full-empty, Super Imposition, Contact, Process, Surface, Object and Collection.

These image schemas are based on conceptual constructs of human experience as their names imply. Lyons claims that the meaning of a word can be fully ascertained in relation to other words it is in construction with, sense or word relations. Therefore, sense, according to Cruse & Croft (2004), is physiological capabilities of organisms that provide the data for perception. Agbedo (32) avers that “cognitive semantics is a sub-field of cognitive linguistics that sees language as part of a more general human cognitive ability, and can, therefore, only describe the world as it is organized within people’s conceptual spaces”. According to Gardenfors (2), “The most important theoretical notion in cognitive semantics is that of an image schema”, such schemas constitute the form of representation that is common to perception, memory, and semantic meaning. ‘Over’ is an example of image schema, as proposed by Lakoff. ‘Over’ denotes a spatial relation between two objects.

Related researches

Ifegwazi conducts a research on the Igbo verb ‘ba’ using the cognitive semantics analysis to analyse how its different meanings are determined by the image schemata and metonymy. The researcher observes that the Igbo verb ‘ba’ uses the image schemas of containment, path and force to analyze the Igbo verb ‘ba’. The study reveals that the use of ‘ba’- to enter complement takes the semantic import. The researcher maintains that ‘ba’ can be classified as an inherent complement verb and notes that although ‘ba’ is glossed as soak, fight, initiate, fit and accommodate, in the various constructions, such verb conceptualization are possible through the use of metonymy and image schemas. Uchechukwu undertakes a study of the semantics of the Igbo verb root tù (throw) with the cognitive linguistics tool of image schema. He wants to ascertain whether Nwachukwu’s general conclusion that the inherent verb root is empty within the syntactic approach. Uchechukwu argues that the Igbo verb root tù is not empty on the basis of an image schema motivation of its semantics. The Igbo verb root tù does not become practically meaningless as a result of an increase in the number of verbal complexes formed with it. Edeoga in her paper examines the semantics of Igbo verb sè (to draw). She examines the role of containment, source-path-goal and compulsion (force) schemas play in conceptual interaction with the verb sè, especially in relation to metaphor. Her paper shows that the common human experience of maturing and interaction in the society motivates basic conceptual structures that make understanding of language possible. The paper also reveals that the verb sè is not empty and that metaphor and image schemas can be used to extend meaning by transforming one conceptualization into another that is roughly equivalent in terms of content but differs in how this content is constructed. Obitube and Anidobe, conduct a research on the Igbo verb ‘Kụ’ (to hit) using the cognitive linguistics analytical approach to analyze how its different meanings are determined by the image schema. The researchers observed that the Igbo verb ‘ku’ uses the image schema of the path and force to analyze some Igbo structures. The researchers maintains that ‘Kụ’ can be classified as hitting, to fish, to break, to blind, to paralyze and to thwart that the verb root ‘Kụ’ reflect various shades of meaning in the Igbo language and helps the speaker of the language with an unlimited ideas of how to express themselves within their environment as it ensures that one does not suffer from inability to get an expressions with which to state what is/are in one’s mind.

Ogbonna examines the semantics of the Igbo verb ‘kwa’ she examines the role the image schemas, path schema as well as counterforce and enablement of forces schemas play in the conceptual interaction ‘kwa’, particularly in relation to metaphor. The paper reveals that ‘kwa’ falls into two broad image schemas: path and force. The paper also reveals that the ‘kwa’ verb image schemas are experimentally based on conceptual constructs, which can be metaphorically extended across range of domains which serve as the building blocks of metaphor. The paper concludes that the verb root ‘kwa’ is not empty. On the other hand, Wescloff (42) states that “names are not merely for identification purposes but that names are associated with various events in the life of the individual as well as those of the family in the society at large”. For instance, in a family that specializes in farming yam, the person or the family can be called Ńnàjì - ‘father of yams’. He illustrated that in a family that their occupation is teaching, they will be called Úlòńdíńkúzì - ‘House of teachers’. Samuel (84) in his classification of Yoruba names as sociological imprint, classified names into three:
a. Per names or attribute names describing what the bearer is like or has become to other, Órìkì

b. Names, as it used brought by the child from heaven, Ámútórúnŏ

c. Names given to a child usually on the eight day, Ábìsó

Isichei (7) says that “names perform functions and both functions show that certain names come as a representation of certain events in history, which deeply affected a given people”. To him, names are given to represent certain events that happen within a given space of time. For instance, during and after Nigeria revolution and Biafra war (1967 – 1970) names were given to document the feelings of hope, fear and sorrow of the people, such names include:

Ághádìégwù – ‘war is terrible’

Ńdìdì -
 ‘patience or endurance

Ńwáághá – ‘A child born during the war’

Ébùbókáńsí  -  ‘false accusation is more harmful than poison’.

Igbo culture believes that a person’s name has much to do with its bearer as well as the society like:

Òmélùòrá – ‘one who does things for the entire humanity/very generous/philanthropist’.

Summary of Reviewed Literature
From the foregoing theoretical and empirical reviews on the cognitive semantic studies, none of the studies refereed to the above study in Ogbunike. Again, no work known to the researcher has treated the Ogbunike titular names from the perspective adopted in this paper. So, the works examine the Ogbunike titular names and determine the applicability of different image schemas to the titular names. This study is relevant because it will add to the existing literature on titular names in Igbo as it seeks to identify the titular names in Ogbunike. So, the present research work aims to fill the gap to the best of the knowledge of the researchers.

Methodology
Cognitive semantics analysis is used in analysing the titular names in Ogbunike. This research work adopts a descriptive research method in the data collection. The tape – recorder is used for interviewing the respondents and recording the speeches. Respondents were selected through random sampling. Every matured native speaker (Ọzọ title holder) is giving the equal opportunity of being selected or chosen. The study used both the old, educated and uneducated title holder for the study. In selecting our informants, the ages were native speakers of Igbo language and are within the age range of 40 – 90years. Besides, they have spent the greater part of their lives in their speech community. The data will be analysed using the image schemas of force, path, and containment.
Conceptualization of the titular names 

· Title names that reflects generosity

· Ọ́chị́rị́ọ̀zụ̀ọ-‘He who feeds/helps a community’.

· Ọkáaómēēọ-‘He who promises and never fails/ truthful man’.

· Òmélùọrá- ‘He who provides for the people’.
· Ọkụnāéghéré ḿbáńrí-Fire cooks people food ‘Community provider’.


 Title names that reflects wealth

· ìchiéákájíákụ-‘The hand that holds wealth’.

· Ákụkàliá-‘Abundant wealth’

· Ákụbúézè-‘Wealthy is king’.

Title names that reflect respect 
· Ókwésilièzè- ‘A befitting king’

· Ézèáfụlsụkwú- ‘A confirmed king/one that depicts a king’.

Title names that reflect talent 

· ĺkèḿbá-‘Strength of the people in a community/Pillar of the community’

· Ázụèrùàlà-‘A great wrestler’

· Ògbúàgụ-‘Killer of lion’


· Ómékàágụ- ‘A powerful person’.

Title names that reflects importance 

· Ònwánètílíọrà-‘The moon that shines for the people’.

· Ọgbụnēchéndó-‘Last resort of the people’.

Title names that reflects Peace 
· Ézèúdó-‘King of peace’

· Ézèọrà-‘People’s king/king of the people’

Title names that Ćhińyèrèùgò-‘A God gifted man’

· Ćhińyèrèúkwè-‘A God gifted singer’reflects God’s gift’. 
Image schema of the titular names

The image schema of the titular names shall be discussed under this three schemas namely: FORCE, Path and Containment. 

Force Schema
Saeed (357) describes force schema as “our everyday experiences like as we grew as children, moving around our environment and interacting with animate and inanimate entities”. Other image schemas are held to be pre-linguistic and to shape the form of our linguistics categories. The force schemas include the basic force schema of compulsion, blockage, counterforce and removal of restraint. The force schema of compulsion is represented thus:

Figure (1) 

F                                                                U - - - - - - - - - - - - - - -

Source: Johnson (47) 

In the above, we see a force schema of compulsion where a force vector ‘F’ acts on an entity ‘U’. The dotted line represents the fact that the force may be blocked or may continue.The force schema of compulsion can be illustrated as follows:
Ézèọrà 

King of the people

Eze 
                  --------------------------------          U

Here, Eze is the force vector F, while Ora is the entity. In this case, the actions and decrees of the king are acted upon the people. In other words, the people are those king acts upon.

Figure (2) Force schema of blockage 


                   F

If there is something like:

Ézèọrà Ogbunike, the second sentence Ọra will be a force schema of blockage between Eze and Ogbunike. A specific force schema of blockage, where a force meets obstruction and acts in various ways, being diverted or continuing on, by moving the obstacle or passing through it.

Figure (3) removal of restraint 



 Source: Johnson (47)

Ákụbụèzè
The idea here is that there is a conceptual link between Akụ (wealth) and a moral force (bu) (to be) compelling Eze (king) to act in a certain way. 

Path schema

Figure (4) 

A 




B

                 Path   

Saeed (356) describes the following three implications associated with the path schemas as follows:

a. Since A and B are connected by a series of contigious locations, getting from A to B implies passing through the intermediate point.

b. Paths tend to be associated with directional movement along them, say from A to B.

c. There is an association with time, since a person traversing a path takes time to do so; points on the path are readily associated with temporal sequences. Thus, an implication is that the further along the path entity is, the more time has elapsed.

The PATH schema can be illustrated with the following example:

ĺkèḿbà- Strength of the people. Applying the path schema to the sentence 

A lke  



                 Mba B 

Here, the Ike is the source, the distance it travelled from the Ike to the level ground is the path                          and the level ground, here Mba is stop is the END. There is a contact between the trajectory and the land mark.

Containment Schema

Johnson shows the examples of the schema of containment, which derives from our experience of the human body itself. As a container, from experience of being physical located ourselves within bounded locations like rooms, etc and also putting objects into containers: Such schema has certain experientially based characteristics: it has a kind of natural logic, including for example the rules below:-

a) Containers are a kind of disjunction: element are either inside or outside container.

b) Container is typically transitive: if the container is placed in another container, the entity is within both as Johnson says: “If I am in bed, and my bed is in my room then I am in my room.”

The schema is also associated with a group of implications, which can be seen as a natural inference about containment. Johnson calls these ‘entailments’ and gives examples like the following (adopted from Johnson, 22).

· Experience of containment typically involves protection from outside forces.

· Containment limits forces, such as movement within the containment.

· The contained entity experienced relative fixity of location.

· The containment affects an observer’s view of the contained entity, either improving such view or blocking it (containers may hide or display).

In Òkwèsílíézè ‘A befitting king’, Eze (king) is the container while Okwesili is the contained entity. Sili is protected from outside forces as long as is limited within Eze.
Titular structure using metonymy as prototypical way of extending meaning
Component                   
Other component                                 Meaning types

Nye (give)                
nyere (to give)                                       concrete

                           


Ćhińyèrèùgó

                                 

(A God gifted man)                  
     metonymic/synecdoche

Chi (God) is a (whole) used to represent gifted man, which is part of the whole.
Eru (touch)            
eruala                                  

concrete

                                       

(Touch ground)

                                        

Ázúérùàlà 
                          

metonymic/synecdoche

                                  
      
(A wrestle).

Azu (back) is a (whole) used to represent a wrestle; whose back never touches ground, which is part of the whole.        

Nye (give) 

nyere (to give) 


concrete





Ćhińyèréúkwè


metonymic/synecdoche 





(A God gifted singer)

Chi (God) is a (whole) used to represent a gifted singer, which is part of the whole.

Conclusion 

The central concern of the cognitive semantics is the representation of conceptual structure in a language. The study identifies the titular names in Ogbunike. The study uses the titular names to analyze how its different meanings are determined by the image schemas and metonymy. The research uses three image schemas which include: Force, Path, and Containment to analyze the titular names in Ogbunike. Finally, meaning is seen here as being conceptualized, and image schemas extend the meaning of structures or titular names in Ogbunike. This study presents a detailed cognitive semantic analysis of the titular names. Therefore, more researchers on this topic and even other titular names are encouraged.
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BETWEEN CHINUA ACHEBE AND ADIMORA-EZEIGBO: DAUGHTER FIGURES ACROSS GENERATIONS

Rotimi A. Olatunji
Abstract

Meaning in narratives is never closed but always directed towards the future while leaning on historical antecedents. This chapter examines the dialogic nature of discourses in creating an endless space of historic continuity. Considering two female characters in Things Fall Apart and House of Symbols, the duo of Chinua Achebe and Akachi Adimora-Ezeigbo are put into an intertextual feminist dialogue. Despite a space of decades of writing history between the two writers, two female figures imbued with character strength, Ezinma and Nnenne from Things Fall Apart and House of Symbols respectively are examined for notions of female power and strength. Using feminist parameters of power, I establish that there is a difference in the manner by which the two writers allocate power to the two characters despite the fact that they are created and operate within the same Igbo social and cultural milieu. While Achebe’s Ezinma’s female strength is overshadowed by patriarchal notions of power, Adimora-Ezeigbo’s Nnenne is keyed into a feminist oeuvre of independent selfhood which accords her power that is not anchored on maleness. The paper concludes that Adimora-Ezeigbo extends Achebe’s previous feminist literary efforts by creating a dialogue which builds on newer understanding of womanist literary engagements.
Keywords: Intertextuality, female power, dialogue, meaning.
Introduction

It remains important whether texts were written by men or women. Feminist criticism cannot locate and describe gender differences within writing if it concentrates on the productions signed by biological woman alone but on all productions that put the feminine into play – the feminine then being a modality or process accessible to both men and women, Miller 1988. 
The Bulgarian-French theorist Julia Kristeva, in her seminal work, ‘Word, dialogue and novel’ (1967) conceives of texts as a phenomenon filled with meanings and capable of extensions. This theory which she named intertextuality regards texts in terms of the various values and significance that they can generate. Thus, any given text speaks to others before and after it and so can never be a closed system.  That points to the universe of possible meanings derivable from the various components of texts. Broadly, this definition conjures a possibility of interrelationships that are conceivable between narratives and characters even while they span several decades apart. Embedded in these connections are the influences which can inform the referential possibilities in texts. These influences reside in the experiences of both the writer and the reader and other texts (in any form and mode) coming before. Thus, narratives build on what came before them and can inform those that come after them in ways which articulate newer developments within the field of discourse. As old as recorded human society and for as long as there have been discourses about texts, the notion of intertexuality has covered the unending possibility of relations among texts as long as writings have been considered as sources of ideas (Worton and Still, 1993). Thus, intertextuality flourishes on the divergent world of possible meanings that can give texts various values and create relationships and modes of and for comparisons. 

Achebe and Ezeigbo’s Engendered Daughter Figures
Bakhtin, whose work influenced Kristeva’s idea, argues that when people speak (or write) they use a specific mix of discourses which they have appropriated in an attempt to communicate their intentions. Thus, any discourse is fundamentally dialogic and historically contingent. The unfinalizable nature of any discourse whereby there arises a chain of responses and a never-closed meaning opens literary works which are in themselves forms of discourse to chains of responses into the future. Using Bakhtin’s term dialogism, I situate Ezinma and Nnenne, the two special children characters in Achebe’s Things Fall Apart and Adimora-Ezeigbo’s House of Symbols respectively, within a dialogic womanist reading of the two characters. Across five decades, Nnenne speaks to the issues of female power that can be read into the character of Ezinma.  I anchor this reading within Bakhtin’s dialogism as these texts are situated within the same Igbo cosmological arrangement and can be read as products of the same social contexts of Igbo origin and culture, even as they are fictional narratives which can still be open to the problematics of truth situated within fictional narratives.  The close proximity of Ogidi and Uga, (the two towns that produced the two writers) notwithstanding, the differences and similarities in the treatment of the children characters speak to feminist issues which have been raised in many African literature texts over time. My argument stems from Sophia Ogwude’s earlier counter-argument (a response to Adimora-Ezeigbo) in defense of Achebe’s female characters; a constant given in many arguments about Achebe’s popular text, Things Fall Apart.

While I argue here that there is a measure of similarity in the two female children characters, Ezinma and Nnenne, I dissect the two figures as symbolic means of appropriating the stature of the female figure in two different ways by the two writers, Adimora-Ezeigbo and Chinua Achebe. In some ways, Achebe’s Ezinma subtly operates within a patriarchal logic which holds back the agency of the female while the writer attempts granting her a measure of female power. The ideology of pairing in Igbo worldview captured in the proverbial “ihe kwuru, ihe aku de be ya,” (“when something stands, another stands beside it”) pervades, to a large extent Achebe’s Things Fall Apart and is appropriated in the cosmological arrangement of the spiritual world of the text and partly in the portrayal of few of his female characters. But to an extent it takes flight in the short-sighted nature of the Okonkwo figure whose standard does not accord essence to the feminine principle. The fundamental notion of complementarity often considered in gender terms is what is lost on Okonkwo. This is what I examine in details here in comparison with the character of Nnenne in Adimora-Ezeigbo’s House of Symbols.  My approach recognizes the developments over time, in the womanist discourse of women’s writings and female portrayal in male writers’ works. This has informed an endless re-description and re-dissection of Achebe’s canonical work, Things Fall Apart towards several directions.

Chinua Achebe, the doyen of African literature occupies a space spanning decades of writing far from where we can find newer breeds like Akachi Adimora-Ezeigbo. His Things Fall Apart, celebrated and still finding much relevance within the various discourses in African literature continues to yield newer debates on the place of women in African’s social and cultural environment. Commonly considered in terms of its insightful dissection of the colonial experience in Africa, there are a number of critical works which have treated the issue of the woman question raised within this canonical text. Amongst the many critical works which had commented on Achebe’s portrayal of his women characters, there are interesting departures from the common opinion of a deliberate disparagement of women. These differing voices had been mild and forgiving of what Chioma Nwajiaku (2013) termed “a deliberate downplaying, akin to a denigration of the women folk of Achebe’s female characters” (147). Nwajiaku’s incisive departure from the mainstream of accusative views is instructive. She anchors her reading of the female question in Achebe’s Things Fall Apart on the pervading cultural putative notions and perceptions of women at the time in Igbo history in which the text is set. For her, “Achebe’s women in his earlier texts were in actuality merely cast in their roles, environment and spaces as was obtainable at that time” (148). Thus, she argues that Achebe can be excused on these grounds. Sophia Ogwude’s (2013) argument in favour of the trend of Nwajiaku’s contention also considers the existing realities of the temporal and the spatial setting of the text, Things Fall Apart. While she removes the authorial figure from any feminist interpretation one might give the text, she copiously considers Ekwefi as a character which is a “very strong pointer to Achebe’s feminist sympathies or leanings in the novel” (120). These accommodating contentions disregard some of the existing arguments about the power-broker position of women within the Igbo socio-cultural space since the dawn of Igbo history. While my argument here is not the general notion of Achebe’s feminist or misogynist tendencies in Things Fall Apart, I put both of Ezinma, a daughter character in Things Fall Apart in dialogue with Nnenne, also a daughter character in Adimora-Ezeigbo’s text House of Symbols. The aim here is to examine the two characters in terms of the agencies accorded them and show how the kind of strength which Ogwude accord Achebe’s characters shows a subjective gender ordering under a masochistic and masculine social power structure. This is counterpoised with Adimora-Ezeigbo’s apportionment of same female power to show that there is a radical departure that accords agency to her female characters as represented in Nnenne. It is within these undercurrents of social contexts that I problematize the growing efforts by Adimora-Ezeigbo to build on previous structure of feminist power in creating empowered women characters.

The arguments that had developed over time create a continuous back and forth opinions which had directed the readings of male-authored works and situate them as phallocentric or, to borrow Biodun Jeyifo’s coinage, uterocentric. Even though Sophia Ogwude would put up a defense of the authenticity of the female figures in Achebe’s Things Fall Apart and Anthills of the Savannah, and argue that “many of Achebe’s heroines meet these [‘strong women’] standards” (127), the strength with which Achebe imbues the Ezinma character pales in comparison with the Nnenne character in Adimora-Ezeigbo’s House of Symbols. Achebe’s treatment of the character of Ezinma, though giving a superficial womanist appeal and the feminist tinge which Ogwude approves, is sustained within a male gaze and a notion of masculinity. Adimora-Ezeigbo improves on this in the character of Nnenne, a child character with force of personality like Ezinma. This is a very important move for Adimora-Ezeigbo not only as a woman writer but as part of the on-going space-clearing efforts for the female person and, womanist development in African literature in terms of the discourses of female power and powerlessness that had developed over time in African literature. 

Children characters are in most cases minor figures used by authors to sometimes enhance their storylines in fictional narratives. Except in cases where the development over time of such child character is being traced as is the case with Nnenne, and in a way, Ezinma, many children characters are of a passing nature in adult narratives.  In the case of Things Fall Apart, Ezinma serves as a static character even though we get to see more of this character than many of Okonkwo’s children in the text. Nnenne stands a bit broader in terms of robustness of the author’s presentation as she spans two of the stories of Adimora-Ezeigbo’s trilogy. But I situate her within the same space as Ezinma as she only appears as a child in House of Symbols, the second of Adimora-Ezeigbo’s trilogy. While Ezinma occupies a significant cultural space specially designed for the unusual children imbued with the mystical power to bestride the space of the living and the one reserved for the spirits in African cosmological arrangement, the ogbanje, Nnenne embodies the aggregate of the African traditional belief in the constant and cyclical movement of the soul of human being, the ability to transmigrate and live eternally. She is presented to readers as the reincarnation of her great-grandmother, Ejimnaka. Being significant characters in their own rights, a measure of agency is granted these characters both as children and later as adults. Adimora-Ezeigbo’s treatment of Ezinma shows a womanist concern with female agency and self-hood more than what we see in the development of Ezinma despite the traditional power space that Ezinma occupies. Granted that Ezinma is a minor character, the significance of the phallocentric organization of the Igbo society which Achebe portrays is more enhanced in the character. A look at instances where the two authors show us the character strength which sets the two girls apart from their siblings, and other children characters in the two texts, show a different movement in the development of female agency. While Ezinma’s agency declines as she grows, Nnenne accumulates more power and control over her being. I illustrate below from scenes from the two texts.

The sentence “everybody knew she was ogbanje” (Things Fall Apart. 56) pushes the powerful personality of Ezinma to the fore. We find her character within the African cultural metaphysical structure which situates this ogbanje entity within an equal space of power with the ancestors and perhaps the spirits, a realm distant from ordinary mortal beings. Set apart as a special child, whose ability to choose between living and dying at will provides her a special space within the cultural arrangement, the weak side of the powerful Okonkwo in the brief scene where the ogbanje dribbles even the powerful ogbanje expert, Okagbue emerges. Ezinma relishes the dilemma of her mother and her worried father, Okonkwo, whose thundering roar fails to put her where he would have normally placed an errant child. For a mere child to put Okonkwo in this difficult position reflects a character stronger, even if in passing, than the towering Umuofia warrior. His concern for an only child of his beloved second wife reflects in the several instances where he worries about the child’s well-being and acts in ways contrary to the general depiction of his character. Even though we see a father who still struggles to be in control and stay true to his outward appearance at times when Ezinma’s well-being gives him concern, the incidence where his swift reaction to rally round Ekwefi when Ezinma goes down with iba depicts a concerned and worried father figure. In response to Ekwefi’s call for help, “Okonkwo sprang from his bed, pushed back the bolt on his door and ran into Ekwefi’s hut” (53), and when Chielo the priestess took Ezinma on an errand of the god of Hills and Caves, his usual brave calm and tough nature is briefly suspended. A deeply rooted soft emotion hardly seen on the surface emerges. Ezinma occupies a large space in Okonkwo’s heart because of the male-like qualities in her behaviour.  For instance, worried about her father’s unusual demeanor after the killing of Ikemefuna, she says “You have not eaten for two days, So you must eat this” (44) Okonkwo obeys and muses to himself later, “She should have been a boy” (45). He would lament to Obierika afterwards “If Ezinma had been a boy I would have been happier. She has the right spirit”. (46) Here Ezinma is granted the level of rational thinking which Okonkwo reserves for men where “the right spirit” refers to an intellectual strength that (to Okonkwo) can only be found in men.  

The strength of character and forceful male-like personality with which Ezinma is imbued by Achebe goes into her adult life. When Okonkwo is arrested and imprisoned alongside other elders of the Umuofia clan, Ezinma cuts short her twenty-eight-day visit to the family of her future husband and returns home. She “went [straight] to Obierika to ask what the men of Umuofia were going to do about it” (139). This mannish step, which shows a “reversal of gender hierarchy” (Jeyifo 185) and would have been expected of Nwoye being the first son within the cultural ambience, puts a cap on Achebe’s notion of the female character who from birth shows the traits that agrees with her father’s over-phallusized notion of the male entity. But the limitations which her biological make-up apportions her within the patriarchal culture come to the fore when she readily obeys her father’s instruction that she should not marry any man from Mbata despite proposals from respectable suitors. This instruction further reinforces Okonkwo’s idea of equating the female figure with weakness and condemning its manifestation in any form. Mbata is his mother’s clan and so if his daughters marry from there it makes him less of a man. He likens Nwoye, his first son to a woman and says to his children “if any one of you prefers to be a woman, let him follow Nwoye now…” (122). “He never stopped regretting that Ezinma was a girl” (122). He compares his exile in his mother’s land to a form of emasculation of his being. For him, this diminishes his worth to that of a woman, the kind of qualities exhibited by his late father. His exile should have been means by which Okonkwo would have reflected on the importance of the equalizing essence of the female principle which the Igbo cosmological arrangement thrives upon. Always measuring standards by ‘manly’ achievements, his notion of strength which tallies with brute display and outward show of bravery is not in Nwoye, his first son. The “masculinist paranoia” (Jeyifo 189) which drives Okonkwo explains his attachment to his female child who deviates from his idea of effeminate weakness found in Nwoye and his father Unoka. Even though Jeyifo rightly observes that Things Fall Apart has an “overcoded inscription of the processes of engendering [and] is massively fractured and ambiguous and cannot be read as a simple unambiguous inscription of phallocratic dominance” (187) the male spirit which describes the power accorded Ezinma does not resonate with the kind of womanist power which Adimora-Ezeigbo grants Nnenne.  

Despite the potency and dynamism of character in Nnenne, Adimora-Ezeigbo’s description of her does not pursue the strength within notions of maleness. Even though “Nnenne does not react like normal children of her age. She hardly cries, she does not gurgle with joy, not even after she has been fed” (House of Symbols.14) the description of the value and strength does not rest on the bipolar male/female dichotomy. In the same way which builds on notions of strength constructed in the figure of Ezinma, Nnenne though a seeming cripple “curled up on the ground, refusing to stand or walk” (9) occupies the same pedestal. The initial description of the little girl pushes to the reader an entity imbued with determination and unusual inner strength and capability to decide for herself like the ogbanje entity.  A calculating on-looker to the unfolding events around her, “not even the sight of the specially constructed okpore-baby-walker- could coax her to stand on her feet”. (9) And, “when she screams, her eyes shut with a vice, her navel hardens like a rock” (10) equals the strong ogbanje Ezinma whose personality softens Okonkwo’s fiery nature. As Nnenne grows, the foundational strength of being which fleshes out as the narrative progresses conjures a predisposition to qualities which Okonkwo only conjures in the male entity. The incidence where Nnenne stubbornly endures the pains from the okosa after her cousin Joe won a game with her (House of Symbols, 179) and the inquisitive nature which shows a child imbued with higher intelligence that would build into an intellectual personality later, are not described in male terms. Adimora-Ezeigbo presents a phenomenon that sets the child apart but not necessarily as a projection of the male principle. The precocity and intense and passionate nature that Eaglewoman notices in her daughter is not described in relation to maleness but as a sign of a child set apart from other children, either male or female. Like the important question of survival which Ezinma asks in the case of her arrested father, the five-year-old Nnenne logically reasons and asks her older sister what she would eat if she pacifies Ndulue with her bread. She had earlier annoyed Ndulue, when she innocently touched his ibi (swollen scrotum) with a stick and was advised by her older sister to give her food to Ndulue. 

Conclusion

As an adult the agency accorded Nnenne reflects in the independent choices she makes. Unlike Ezinma who is eventually fed into the established structure of heterosexual coupling and whose choice in this regards are anchored on the dictates of her father and the cultural milieu in which she operates, the character Nnenne demolishes the patriarchal structure which accords women power within the confines of masculinist thoughts. Unlike Ezinma who is set in dialogue with her half-brother in a contradictory gender poise, Nnenne occupies a space where the female being is valued in and of herself and not in respect of a gender ordering which leaves power with the male and considers a woman who displays it as male. The qualities and characteristics which set and determine gender boundaries are merged and treated as human tendencies which do not necessarily reside in a particular gender.  Miller’s argument (cited earlier) reminds us of the importance of the author in narrative works even while structuralist theorists would find meaning for texts outside of authors. While a de-authored text could be important in certain situations, a dialogic reading of texts within a gender purview situated in authors will always yield gender distances and shades of interpretations which are important to womanist studies. It matters that Adimora-Ezeigbo is talking to Achebe across generations and within newer cultural developments (within gender studies) which grant more literary agency devoid of masculine undertones to women characters.  
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EXPLORING THE THEME OF VULNERABILITY IN A. N. AKWANYA’S PILGRIM FOOT: A COLLECTION OF POEMS

Florence Orabueze and Nkechinyere U. Nwaegbe

Abstract

Words are the keys to the door which leads directly to the meaning and interpretation of any genre of literary work (Jaafar, 2014). That is to say, a researcher does not need to have prior knowledge of a literary work or its author to reach the right interpretation of the work. The words come together as a whole to present meanings through the imageries they create. They give significance to the theme. This paper is an attempt by the researcher to analyse and make value judgement of the work “Pilgrim Foot” by A. N. Akwanya and what message(s) it seems to pass across.

Introduction

Language is the tool with which creative writers express their thoughts and convey idea. The way language is used in a work is considered to give refinement to a literary work. According to Sapir (1921), “language is the medium of literature as marble or bronze or clay is the materials of the sculptor.” Orabueze (2016) cites the renowned Nigerian linguist, Bamgbose as saying that “In the normal course of events, literature should go hand in hand with language, for what is literature but creative use of language” (p.201). Language is therefore regarded as an indispensable tool in literature; their relationship is like that of peas in a pod. Literary language can be used in such a manner that it expands vocabulary, challenges horizons and promote pleasure and creativity in a text. It can also be used in a manner that meaning is difficult and obscure. In literature, writers invent new patterns of expression using language. They avoid obvious sequences and weave original combination of words which tunes the interests of their readers or listeners.

Exploring the theme of vulnerability in A. N. Akwanya’s “Pilgrim foot”

Vulnerability is one of the themes explored in A. N. Akwanya’s collection of poems, Pilgrim Foot. Characteristic of a dystopian society, the feeble nature of man explores threats which range from climate change and natural disasters, war situations, poverty, technology, insecurity, government control, environmental degradation, and even humans themselves. Everything is imperfect and the images created are nightmarish, sort of. Man is by nature a vulnerable being; he has the potential to be hurt and to experience physical trauma. Vulnerability, as defined by encyclopedia.com is not just the physical capacity for pain as a result of our exposure in the physical world. It explores our ability to suffer even psychologically, morally and spiritually.

Poem analysis

In the poem “Linked”, the poet insinuates a relationship, either of two people, two societies or two nations as seen in “Your two orbits are interloped”. It could also be a stormy existence between a person and both sides of his conscience and reason. The beginning signals a passionate encounter, of these two emotions or phenomena, one which ends in profound pleasure, and then with a benevolent spirit that craves for such an experience for others and as such the persona feels “that all would have been fair to Mother Nature if a meeting private to you two had sealed other lives as well”. As sweet a start as it may seem, there is a victim, a manipulated, who at some point develops vengefulness, or a buyer’s remorse:

And you hate that moment when you were thrown

back from the shock –

and your heart stopped. p. 24

Amid these new feelings that are accompanied by a quest for retribution, are also elements of the masochistic streak, which at this juncture could be referred to as the ‘Stockholm Syndrome’: 
How you’d like him to take a really long turn,

perhaps lose his way,

Till your racing heart slows you down

and you are half-killed with expectancyand fear

to see him crawl up at last to you,

weary like an old snake

after saving up his venom for this one strike;

at least it is your fate alone. p. 25
This is a phenomenon that often exists in the relationship between the oppressors and oppressed, the conqueror and conquered, between the abductor and the abducted, between the temptation and the resistance, and between the colonizer and the colonized. The poet creates an image of an oppressor with words and phrases like “foe”, “fury”, “bear down”, “brush hard” and “burn your ear” which creates the imagery of oppression. Aptly weaved into the last verse is that irrationality, a disposition of the dispossessed that keeps them vulnerable, to be taken advantage of yet again, and as a discomforting habit that stays resilient, unable to be discarded. It reads:

And you are half-killed with expectancy

And fear

To see him crawl up at last to you 

Weary p. 25

Man’s limited understanding of God and nature seems to be the centre of discussion in “If God can Acquit”. Man’s vulnerability is exploited by his fellow humans as they play god. 

Ethical men agree

on quite a lot of things

with God;

only they don’t believe God

there can be evil

greater than flesh’s injuries:  p. 54

In a charring criticism of methods of proselytization, as experienced all through history, and until this day, the writer charges on deeper introspection amongst God’s people, and their practices. In quite explicit terms, details of horrors of religious extremism: “malice”, “cruelty”, “tremble” “humiliation”, “massacres”, “chopping of hands, of feet”, “murders”, serve to condemn barbaric practice, while urging caution against retaliation. Perhaps in Christlike charge, the argument for forgiveness is made, for that seems to be the ultimate conversion of the meaning of godliness. The downside of this whole phenomenon highlights feelings of despondency, and disbelief, for if there is as much horror on earth, then where lies the point of hell?

Naturally

they no longer believe in hell;

God too freely forgives our murders:

and if he acquits,

who can condemn? p. 55

The divineness of forgiveness makes room for this cruelty, because if the ultimate power of the Godhead transmits forgiveness unabated, the tendency for crime follows suit. This piece of work waxes rhetorical and asks the pertinent questions. Why not avenge and seek forgiveness? Or better still why not refuse the crime (in God’s name) from the outset?

“A Morning Ritual” suggests that sometimes in life, choices we make open us up to doubts when it becomes a ritual and we question ourselves. The weariness of extended communion and activity be it in a conjugal union, or as a lifetime devotion in celibacy and piety, or servitude will take its toll over a stretched period. And as suggested, this feeling comes across as ubiquitous, and pervading other of our indulgences or devotions. The despairing spirit brings our vulnerability to the fore as voices of those whose intentions are to protect us push us to a firm resolve to keep going or only leave us worse than before:

For I remember

when it took only a flick of switch

somewhere inside

to launch me into the greyness between things.

Then my friends 

indulged their fears for me to hear; 

he has grey at all in his head, 

do you think? 

I could be nothing

after that

but nearsighted p. 42-43.

In the bid for flavor, “… for others who must go far, see far …” p. 43, external factors and acquaintances are deployed, quite naturally, to compliment for the disenchantment and fatigue. So they “take a monk, his help is to slide back in the power of the first draught to the wilderness in hopes of living water!” p. 43 The closing verse provides hope, where the absolute pursuit, to consume the totality of one’s beliefs and pursuits, and to conquer it, keeps the spirit going, both individually and in unison.

The scholar too and chess man

stretch themselves

over a master work.

and nothing else exits,

till at last,

the opposite mind is seized. p. 43

For the truth is life is what we make of it, in happiness and despair, and indeed we are in control as much as we believe that we are. Metaphorically, “Anonymous” brings to mind cases of extrajudicial killings which have been a persistent feature in the Nigerian social space and reaching its peak during the aftermath of the first military coup and preceding the civil war. Nearly sixty years later the malaise prevails, where a person’s crime can be from the relatively insignificant act of playing the pickpocket within a pensive crowd in a Mega City, or by simply bearing a certain name or belonging to one ethnic/religious group or the other. The writer presents lurid imagery of these dastardly behaviors, which come across as impulsive, and hardly with any premeditations or introspections, much like the acts of bestial creatures in the wild. This is linguistically achieved with “charred remains”, “vile crime”, “crime”, “cold blooded murder”, “pyre”, “killings”, “slain”, “executioners”, “blood”, “death” which foregrounds the imagery of violence, criminality and death. The problems are multifaceted, from the lack of documentation that lets people exist as anonymous citizens, to an inept law enforcement system that quite often only discharges its duties halfway or abandons them entirely. 

Over him reigns a silence,

deep,

complete;

there will be no inquiry,

no official file opened

in the police department.

There is no record he ever lived

or died. p. 86

The persona here is not only of the unidentified victim, “he is without a name; no one claims or knows him thief that he was” but the unidentified perpetrator as well, “the killing itself was quite anonymous, like lighting’s vengeance in ancient times” p.86.  Also, corruption has a field day, where monies allocated for security networks are carted away into private pockets and leaving the architecture ineffectual, and the people vulnerable to violence and abuse. While in many cases the crowd has appeased itself of having served justice to the perpetrator, whether he is an armed robber, or a kidnapper, or the purveyor of some of other heinous crime, a case has also been made for these acts against those not guilty of such capital punishment. 


With the washing of hands and face at dawn

it is purged away with the vaguer dreams of sleep.

To have put away one’s humanity a passing instant

was a vague dream certainly,

but beneath all this

you could still see the people’s native decency

running through. p. 86-87
It serves therefore that jungle justice contradicts itself, because in the process of seeking justice, a new crime is committed, and which is that of denying the suspect a fair hearing, and to establish the facts of the matter without recourse to prejudice or assumption, because:

With the washing of hands and face at dawn

it is purged away with the vaguer dreams of sleep. p. 86-87

The poet creates a vivid allusion, with the above lines, to the biblical washing of hands by Pilate off any blame that may emanate from the crucifixion of Christ. In like manner, the “people’s native decency” towards the killings does not exonerate them from supporting the execution in the first place.

“To the Master of the Universe” hits home, because it touches on the foundation of life itself, and the ambivalence of nature’s musings. Friction exists as a necessary accompaniment of progressive movement, and that is by the default law of nature. Natural disasters therefore come across as necessary accessories to the earth’s functionality and movement. 

Sometimes it’s a flood;

then a draught and famine,

or a plague on a test run 

after re-writing its softcode 

with new lethal capabilities,

and newly upgrading;

then a desert extending its empire

chases out man and beast

with sand dunes and dust storms; 

elsewhere, an earthquake lays to waste human effort

kept up over centuries,

or a tsunami swallows up everything

and in one vast surge of sea

restores sway to ancient chaos. p.2

These happenings, unpleasant as they are, catalyze the yearnings and urges of the human spirit, to rise above the trappings of disaster and setback. In the pursuit of the ultimate goals of liberation and elevation, human disasters are also encountered. These are natural, as desirous as we are to avoid them. Suffice it to say that in our advancements and pursuits, negative incidents like accidents and illness become like the law of friction that propels the vision forward. 

When viewed deeper, a question could be asked, of what point there is to life without its ups and downs? Indeed, the compelling story can only be built on the foundation of a turbulence, a resilient spirit, and a conquest in:

No doubt

You have excellent reasons, 

but doesn’t it all become a lot more difficult

when you explain

and show a model

like your Christ

with the cross! p.3

These feats are owed the creator and purveyor of the universe, when one faces the actual truth, that all of these could have ended with a flicker, in the event of a fatal impact. We are only as powerful and victorious as nature and fate lets us to be.

In “Time for the Military”, a military hangover is suggested by the poet. A nation that has experienced totalitarian rule always has adherents to the martial law and occasionally bay for it amid the rubble created by a grossly corrupt political class. Nigeria presents a perfect example of such, particularly in her recent electoral decisions. The skepticism to fully divest to civilian rule is rife, with retired soldiers called upon to preside over national affairs periodically. Military rule never fared well here, because in addition to perpetrating as much corruption as their civilian counterparts, the top brass rule with an iron fist, is by design, or by nature of the brand of government established. However, due to the lean structure, devoid of the legislature, the martial rule comes as cheaper and relatively more efficient, the loophole being the human factor as well as the factor of civil rights. Democracy or civil rule comes across as less oppressive and less trampling, giving room for agitation and free speech. The very presence of protests about bad governance stems often from these factors, in addition to the treachery of the political class. 

The clash with a fractious legislature

completes the training;

for this all public work is suspended

till the strong man overthrows the rabble

and herds it

or at least the treasury

into the outer pockets of his great gown. p.90

Sycophancy and cheerleading are the sins of the other citizenry, who by tribal or religious affiliations seem one with the rulers, so they deride the protests as unpatriotic and unfounded, without an iota of discernment, that support for failed governance is as much an unpatriotic gesture. 

Then we ourselves applaud

that he has the wherewithal

and free hand

to run the state.

There are even money bags we applauded p.91

It is a vicious cycle of sort. The product is a shortchanged citizenry, whether for or against. Bad governance, often ubiquitous in outreach, translates as infrastructural deficiency and the denial of social amenities, afflicting the generality in the process. “Endangered Species” makes a deliberately scanty illustration of the food chain cycle. The pigeon is the vulnerable specie here, having succumbed to the charge of a large and vicious bird, the graceful eagle. The food chain is inevitable and so is extinction, because evolution and the laws of natural selection perpetuate it. The eagle in this instance may not suffice as an agent of extermination of another genus, because the survival of the eagle depends on the existence of the pigeon and its likes. In the context of the theme, the eagle could be taking the place of humanity, in whose presence the extinction of the other species appears more imminent. 

This, surely, is life –

these jubilant tails

spread out like banners with their uniform trimmings,

and a black band of close needlework,

and a border and a white lace – 

it fully recovers you from the shock

of a shriveled-up one

hanging from the branch by dried out talons:

your mind assures you

it is death by natural causes,

and you soon forgive. p.10

Looking at the human perspective of rulership and the citizenry, the example of the colony of pigeons and the eagle makes an interesting connect. In this case, it is the law enforcement that is deployed for the application of disproportionate force. When the colony is quite diverse, the eagle, which transmutes to oppressive authority, isolates groups in divisive strategies, for easier control, much like the eagle with the pigeons. Man is not just the ultimate agent of extinction of others, but also of his own self, nature and the earth.

Conclusion

In “Pilgrim Foot”, A. N. Akwanya, used language in its simple form to paint clear pictures of the vulnerable man. The poet embellished the work with symbols and metaphors which suggest that man is but a pilgrim on earth, and his journey is encumbered with difficulties, both man-made and of natural causes. Although, he may be innately a vulnerable, he may waver or choose to bear his cross by staying resolute till the end.
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RESTORING NATIONAL IDENTITY THROUGH INDIGENOUS KNOWLEDGE: THE DIALECTICS OF M’ỌBG NYA IN IGBO BIRTH SONG
Victor Oguejiofor Omeje
Abstract 

Several decades after independence, Nigeria still has no sense of nationhood as a cohesive whole. The distinctive and diverse traditions, cultures and languages which are the elements of national identity have been sacrificed on the altar of ethnocentrism. As a result, the collective self perception, sensibility and conduct which are the embodiment of national identity have remained a myth. The problem is that; with the absence of national identity, Nigeria is nose diving from the ‘world headquarter of poverty’ to a ‘terrorist controlled’ state. In the sixties, there was sustained hope that Nigeria would stand tall among the comity of nations in terms of viable growing economy and technology, political stability, scientific and artistic improvement through the deployment of her numerous indigenous knowledge. Today, this hope is shattered because the indigenous knowledge has been abandoned due to Eurocentric tendencies and lacks of self confidence, hence, the collapse of national identity. The aim of this paper is therefore to show that Nigerian national identity which is already in ruins could be revamped and restored through the application of indigenous knowledge; and that returning to the basic concepts and dialectics of ‘M’ọbg nya - an Igbo phrase literarily translated as ‘Not I’- moral imperatives in Igbo birth song, the demystification of the age long ethnocentrism in Nigeria is underway and a viable state is set to emerge. This paper adopts a descriptive and analytical approach. 
Keywords: National Identity, Indigenous Knowledge System, M’ọbg Nya, Dialectics, Birth Song.
Introduction
The understanding of the concept of national identity as a sense of nation in cohesive whole being represented by distinctive traditions, cultures and languages can be seen in the Igbo sense of community. Ugwu couched this community spirit thus:
The Igbo communitarian spirit, community consciousness and community solidarity are all forms of their residential structure. These offered themselves as elements that enhanced co-operation, solidarity and mutual trust which facilitated social interaction on mutual basis without anyone manipulating or coercing the other (195).
From this, is the idea of sense of belonging or personal identity to one’s state or nation? It is a form of collective self perception and conduct shared by many in a given state. Maintaining this culture is that the birth of a child in Igbo land is always joyfully celebrated with a special birth song to thank God for human increase but more importantly, to demonstrate the philosophical ideology of the sense of community expressed in popular dictums like, Igwe bụ ike, nwa bụ nwa, otu onye enwe nwa and so on. These can be literarily translated as ‘there is power in multitude, ‘human is human’, ‘a child does not belong to one person alone’ and so on. All these mean that a child in Igbo land is a collective (community or/public) asset; and as such, does not belong to the biological family alone even in times of peace or trouble, in times of plenty or lack. Thus, Igbos encourages and invests in legitimate bearing, nurturing and training of children via communal efforts.This community spirit invariably encourages and fosters checks and balances on immoral and depraved behaviour and also facilitates unity among the people with the expectation that a good for one is a good for all, vice-versa. Highlighting on this strong bond among the Igbos and their communities is Afigbo who states that:

It is a gross exaggeration to say that Igbo society and culture disintegrated or collapsed under colonial rule for, to a greater extent, than has so far been recognized, the Igbo have sought to use institutions and techniques acquired through the link with the outside world established by colonial rule to maintain those values and styles of life which are intrinsic to their separate identity (284).
By values and styles of life, Afigbo makes reference to Igbo indigenous knowledge which have been preserved and enhanced with the colonial institutions and techniques. These values and styles of life also connote common factors like language, culture, descent, history and so on which form part of the elements of national identity. From this, we agree with Ezeajugh that national identity
Is defined by the people’s sense of place, sense of history, and sense of self. It is defined by what it means to be a Nigerian from a particular ethnic group or tribe. It is the tie that binds people together. The Nigerian peoples culture and cultural activities including oral and cultural performances are testaments to the people’s heritage and are bound to restore dignity, respect and self pride when enacted (336).
Concept of Indigenous Knowledge 

Nigeria is presently in a state of disillusionment and needs honest people to lead her out of the cross roads. For instance, there has been a colonial fixation which has drained Nigerians of self confidence, dignity and courage to demand justice in an unjust world order. Many have even lost confidence in their ancestral names, native food and have become xenophiles instead. To get out of this sorry state, Apronti has suggested, though, using an allusion of sunflower (daffodils) to state that “the models that many of our writers and critics use are Western European, and the situation that permits the European daffodils is very different from ours” (79). Apronti’s thought here means that the criteria or the methods Nigerians need to solve their problem should not be the same as that of Europe because it will not work. European system or situation, that is, ‘daffodils’ are different from ours (Nigeria). It is quite obvious that Apronti is asking for indigenous/traditional models to solve Nigerian problem. This is the point at which indigenous knowledge comes in. While Onyeji identifies with the merits of rationalized principles of indigenous knowledge of African forebears especially in the sciences, he claims that artists are yet to tap fully into it. He affirms that:

While medical sciences have gone back to the roots of African traditional medicine for sublime secrets of their profound medical/health knowledge cum practices, the arts is yet to showcase comparable indigenous knowledge embedded in artistic practices of Africa, although scholars agree that Africa’s world view, philosophy and general interpretation of life manifests in arts (142).  
However, Aniakor did not quite agree with the above as it concerns the arts. He contends that:

African writers in their various ways and for a long time tapped into the resources of indigenous knowledge, as oral literature. They have exploited its (orality) musicality, assonances, tonal cadence, if not wisdom, its parallelisms, repetitions blank verse metering and so on (76). 
What Africans borrow today as Western education in its entirety is their (western) indigenous knowledge which came by way of renaissance which dislodged the origin of the universe and the claim that the world is flat as advanced by theodicy theory of the Middle Ages. As a result, a new humanistic vision was cultivated Italy in the 15th Century. To this Aniakor again asserts:
This was made possible by a re-excavation of Greco-Roman (sic) antiquity; as Western man’s civilizing patrimony. History was seen as civilizing recovery and restoration of the Greco-Roman past (their indigenous knowledge)…, they reopened the vast treasures of ancient literature for their humanistic vision and intellectual growth. They recovered as if in search of indigenous knowledge. These are Aristotelian models of rationality and mimesis, Plato’s idealism, the Socratic dialogue, Pythagoras mathematical theories. They implanted them within their political culture, including the ethos, and the conduct of democracy in the city state known as polis (65). 
This is in line with Chinwizu’s optimism that indigenous knowledge is able to pull the country out of this quagmire. Thus he asserts; 

African Renaissance, i.e. Africa’s autonomous reconstruction after centuries of devastation, requires the rediscovery of the basic assumptions at the root of the African way of life; and a revival of some of our ancient philosophical and social concepts like Ubuntu and serudj ta (44).

Ubuntu is a Zulu (South Africa) concept according to goggle definition: “I am because we are”, that is humanity towards others. Guardian.com states that: “Ubuntu has its roots in humanist African philosophy where the idea of community is one of the building blocks of society. On the other hand, Serudj ta according to Chinwizu (ibid) is the “Black Egyptian concept of moral obligation to rebuild the land which was in ruins and make it better and more beautiful than ever before”. We have already seen both Ubuntu and Serudj ta respectively in Igbo (Nsukka) philosophy of nwa bụ nwa or, broadly, madụ bụ madụ ‘human is human’ in the sense of community and belief in human virtues. These are aspects of indigenous knowledge which are passed on from generation to generation. This is in line with Emery’s position that:
Most indigenous in people have traditional songs, stories, legends, dramas, methods and practices as means of transmitting specific elements of indigenous knowledge. Sometimes it is preserved in the form of memories, ritual; occasionally it is preserved in artifacts handed over from father to son or mother to daughter. In indigenous knowledge, the transmission of… (147)
Since indigenous knowledge is a non-literary mode of transmission which relies heavily on art and oral documentation, it becomes important at this juncture to look at this Igbo birth song that had wielded strong influence on Igbo (Nsukka) people since the pre-colonial era, though its moral grip on the people have diminished drastically due to its negligence at present due largely to Western influence.
The Birth Song – Kpaa Kpaa Kpa Regede
 
Birth songs are primarily used to announce and welcome new born children in Igbo (Nsukka) land. When the child grows and gives his/her parent(s) astounding gifts some of these songs are used to express the joy of mother/parenthood especially in procreation. When a child is born, irrespective of the sex a horde of married women (including widows) would rush to the scene of birth usually in a local maternity ward or at home, and raise Kpaa, Kpaa Kpa Regede birth song. This particular song has both social and metaphysical implication in the lives of Igbo people. It goes thus: 
(Solo)


Nne g zh g’ozh – when your mother sends you on errand 

(Chorus)
Jemenee ozh – 
obey her

(Solo) Nna g zh g’ozh –
 when your mother sends you on errand 

(Chorus)
Jemenee ozh – 
obey him

(Solo) Ony’ozọ zh g’ozh –
 when another sends you on errand

(Chorus)
(Wọọ) kpaa kpaakpa regede – (turn to) kpaa, kpaa kpa regede; 

Beree n’ishi, beree n’ọhgh – rout him/her on the head and anus.

M’ọbg nya – except us, 

Haa haa haaee, wuuu (laughter).

As they sing and dance, each of the women would rub local powder (odo) on her face. The singing and dancing continues until the midwife gets through with cleaning up mother and child. They are escorted home (as the case may be) by the women singing. If they met any adult passerby on their way, one or few women would break out joyfully from the group to accost the passerby, dancing and displaying their individual talents. They would offer the passerby the local powder to rub. This is a sign to whoever sees the passerby that a child is newly born somewhere. Reaching home, other women would join in the celebration then the following rituals are performed. The man of the house would welcome them with coco nuts and afterwards some tubers of yam which, if it could go round, the women would take a tuber each; but if not, they would cut the yams until it gets to all of them; no matter how small the size may be. If there is another child proceeding this newly born, one of the women would draw him/her close and give him/her a mock beating so as to cry; the child is then given a tuber of yam. He/she cries to either the father or mother who consoles him/her. As this is going on, the women would disperse with their own yams, thus marking the end of the ritual. 

Significance
 
Those women are representatives of the village, community, town, state and of course the world. A child is solely the property of his parents as long as it remains in the womb. The moment it is born the owners would go and welcome it to their world. This is the display of sense of community among the Igbos. The powder they rob in the face is a traditional method of public service announcement. Anybody who sees someone with powder on the face will ask; ‘who put to bed for us’? Take note of the pronoun ‘us’. If for any reason this question was not asked, the one that bears the powder would query the other politely “didn’t you see that we got a new child”? Take note again of the pronoun ‘we’ in the conversation. The other would apologize and then ask the question and receives the answer. This is the practice till this day; and anybody who visits the new baby must rub the powder to continue the spread of the good news. The reason the child is beaten for the first time in his/her life by a stranger and afterwards, compensated (with yam) is to let him/her know that ‘sweet comes after sweat’. It is a way of sending the message that ‘nothing good comes easy’ and secondly, to develop the culture of hard work. Igbos are not a lazy people, they confront challenges and hard work, or difficulty in good fate. That may be responsible for their pride and exhibitionist life style especially when they come across a lazy person who runs away from stressful hard work.
The Dialectics

This most efficacious ritual birth has been negatively criticized in the present epoch based on its assumed over apparent inculcation of delinquency to a child right from the cradle. This is borne out of the misinterpretation of the line ‘ony’ọzọ zh g’ozh – ‘when another sends you on an errand’, ‘(wọọ) kpaa kpaa kpa regede, – bere n’ishi, beree n’ọhgh – ‘m’ọbg nya – Haa haa haaee, wuuu’. ‘(turn to) kpaa, kpaa kpa regede, rout him/her on the head and on the anus - except us – (laughter)’; the misunderstanding lies in the subtlety of m’ọbg nya and the intentional laughter that follows. Those with limited praxis of indigenous knowledge see the lines as setting the child against anyone other than the biological parents or those women who asks for its assistance. This misconception of the inner dialectics of the song is probably because, according to Egudu:

There is, especially in Igbo traditional poetry, certain verses whose practical purpose beyond sheer entertainment is difficult to see but it is certainly there. Such verses have been described as… the purpose ranges from ritual, though demonstration of accepted values to simple moral or ethical education (35 – 36). 
From Egudu’s explanation, one could easily sieve out the social significance, but the metaphysical which is hidden in m’ọbg nya is what can be explained dialectically. As a poetic piece whose language does not conform to the rule of grammar, it becomes imperative to understand the three moments of presentation of logic in Hegel’s dialectical method as the application will help to understand the thought expressed in the song. First in Hegel’s dialectical method is the moment of understanding or moment of fixation. At this moment, the concept or form seems to have stable definition or determination. This moment is clear in the first and second solo and chorus of the song:
1st Solo

when your mother sends you on errand 

1st Solo

obey her

2nd Solo

when your father sends you on errand

2nd chorus
obey him

Note that the mother and father are the biological parents of the child whom the song understandably encourages to obey in all things. 

The second is the dialectical (negatively rational) moment in which instability creeps in. This is seen in the third chorus in response to the third solo ‘when another sends you on errand’, and the third chorus reads: ‘(turn to) kpaa kpaa kpa regede, rout him on the head and anus…’ beree n’ishi, beree n’ọhgh. There is a sense of instability in which the earlier agreement of obedience turns to disobedience. That is, the moment of understanding passing into its opposite. Hegel describes this as moment of self-sublation (81).

The third is the speculative (positively rational) moment which captures the opposition between the two previous positions – obedience and disobedience. The process of self-sublation which characterizes the second moment is introduced by m’ọbg nya (except us) which cancels the negative rational moment brought in by ‘another’ other than ‘the biological parents of the child or those women (singers)’; and at the same time, preserves the positive rational moment. According to Hegel, the “third moment grasps the unity of the opposition between the first two determinations or the positive result of dissolution or transition of these two determinations” (82). By this, Hegel rejects the traditional reductio ad absurdum – an argument which holds that ‘when the premises of an argument lead to a contradiction, conclusion is that, the premises are false’. His rejection of this platonic philosophy is because of its limitation, which is, being unable to stretch beyond skepticism of nothingness. 

Hegel’s argument is that the new determination arrived at in the third moment is the result of the self-sublation of the determination from the moment of understanding which is necessitated by earlier moments and hence grows out from the process itself. The earlier determinations are not completely cancelled or rejected. On the contrary, they are preserved in the sense that they remain in effect within later determinations.Thus, the process of self sublation – to ‘cancel and preserve’, results from m’ọbg nya in the same line of third chorus. ‘M’ọbg nya Nya’ in ordinary sense is a phrasal pronoun ‘I’, but in the song, its lexical definition in the process of self-sublation, changes or transforms dialectically to a phrasal collective pronoun ‘us’ thereby dissolving the former determination. This shall be given further explanation below. It has earlier been noted that the women who gather to sing the song are representatives of the community and by implication the entire society or the world. In other words, they are the ‘another’ in the song whom the child is commanded to disobey when sent on an errand. By implication, the entire world/society represented by the women are subsumed and ‘sublated’ in the process of dialectical transformation of m’ọbg nya, which leaves out (nothing) nobody whom the child will not obey in everything. Contrary to the (mis)interpretation, the child is initiated from cradle to be good and useful by being obedient to everybody in the society at all times irrespective of class, tribe or tongue. 

Before espousing more on the nature of m’ọbg nya in Igbo (Nsukka) language it is important to note that the laughter ‘haa haa haaee – wuuu’ at the end of the song is also very significant. It is a popular saying in Igbo land that ‘ife dị mma ka ana achịrị ọchị’ meaning that ‘only pleasant issues/situations that call for laughter’. Having delivered the pleasant message – to be good and useful to the community, they seal it with laughter and merriment. Again, if the Igbos had intended for any child to be anti-social, they would not have ‘nwa bụ nwa ọha/ọra’ (the child belongs to the society) in their adage. Moreover, it is a custom in the pre-colonial Igbo (Nsukka)  land that anybody who is hungry can stop over in any homestead to request for food irrespective of the closeness or otherwise of the relationship. At various syntactical levels nya alone loses its fixed lexical form or determinable meaning. It changes from ‘I’ to ‘us’ depending on the prevailing particular lexical imperative. In ordinary usage, the suitable pronoun to denote a singular person is mụ, meaning ‘I’ as a person, but, to achieve self-sublation in the song, mụ has to change from singular ‘I’ to plural nya ‘us’ in order that all the singers representing the entire world would be subsumed in it. In other words, the women have absolved everybody from being disobeyed by the child whenever his/her services are needed. They would have used the suitable pronoun mụ to restrict the message to their individual selves or more appropriate, anyị ‘we/us’ to mean exactly the group. To fully understand the Igbo philosophy of kindness and obedience in this song is to apply the nya on individuals to see how it iterates.

If Mr. X for instance meets Mr. Y and says, ‘this plague will affect everybody, m’ọbg mụ ‘except I’, what this means is that Mr. X has just absolved only himself from the plague. But had Mr. X said, ‘this plague will affect everybody m’ọbg nya (except us)’, it implicate that Mr. X has absolved himself and all his people. In the song therefore, since the nya is uttered by a conglomerate of many people (women), it simply means that nya refers to everybody. This is an indigenous thought encased in the Igbo birth song. It falls in line with Onwuegbuna’s assertion that, “music in Nigeria, as much as in, Africa is a spiritual socio-cultural artifact with a lot of intrinsic functional values. Uppermost in these functions is that of imparting the norms, values, duties and traditions of the society to the child – from the womb to the tomb”. (293)
Conclusion
Folk music as seen above has proved to be an embodiment of indigenous knowledge, culture and philosophy. It is an encasement of traditional values which encourage communal living and from there stems the consciousness of national identity. As National Identity is defined by people’s sense of place, history and self, it therefore holds that Nigeria National Identity which has been battered at home and abroad can be restored from any ethnic group or tribe that has similar culture of training a child to be useful and good for the society like Igbo (Nsukka) ethnic group. With indigenous knowledge, the Igbos, though the birth song equips the child with useful customs and traditions to create a progressive functional society in terms of psychological and technological development, and above all, the child is made to know at the early stage of life, the dangers of laziness and the benefits of hard work. National unity from the Igbo (Nsukka) man’s concept of family is that of absolute solidarity, cooperation, common destiny, commitment and love which must always be apparent. If Nigeria imbibes this common Igbo concept of family life and absolute solidarity according to Egudu: 
…, even if behind this façade of overt love gesture there lurks some rancor or disunity. Even if all may not be well between… efforts are made to maintain the bond of unity and understanding, and not to give outsiders the impression that there is cleavage or disharmony (39)
Then, the researcher submits that if the present age understood kpa.a kpaa kpa regede birth song as the original authors had it in their milieu, and kept the tradition with its dialectics of m’ọbg nya in its broader sense as explained so far, then the National Identity of Nigeria would not have been in question as it is today. 

The earlier generation which was welcomed into this world with such songs had distinctive characters quite different from the present generation which abandoned such songs. It had the patience for apprenticeship and hard work. It was creative, innovative and economical. The earlier generation understood and imbibed the spirit of national identity and affected others positively through contacts. But in the present generation, majority are impatient; engrossed with get-rich-quick syndrome, lack positive insight to national identity, they prefer to grab land and sell, use the proceeds to watch football matches and play gamble with betNaija and the likes. They prefer plagiarism to originality, lack inventive or innovative ideas easily brainwashed into cultism, banditry or terrorism; prefer to commit suicide than face difficulty. The generation is very parochial and does not seem to think about any meaningful legacy for the next generation. It seeks and enjoys easy life style.  This is what Juliet Okonkwo saw as she studied ‘Iyari’ - a character in Cyprian Ekwensi’s Beautiful Feathers. She observes, “What impresses Iyari is the contrast between the ability of certain men to shape their lives into deliberately charted and purposeful courses achieved through the acceptance of higher morality and lack of it in Modern Nigeria” (130). 

This moral chaos is the result of the dislocation of indigenous knowledge and its values by the flooding of new/foreign values from European civilization. It led to loss of national identity and all the virtues associated with it. 
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Appendix A 
METAPHORIC INGENUITY IN TIV TRADITIONAL DANCES: A SOCIOLOGICAL ASSESSMENT OF GBASELA AND IHINGA DANCES
Terkimbi Joseph Adoka and Abdullahi Lawal
Abstract

This paper examines the functional and significant roles of metaphoric expressions in Tiv traditional dances. It discusses the centrality of metaphor as a dominant artistic device consciously deployed by Tiv traditional choreographers to pass strong comments on social behaviour, while entertaining with spotlight on Gbasela and Ihinga dances of the Tiv people. Using the expressionist theory, the paper argues that the appropriate use of animals and predatory metaphors to inform, enlighten, socialize and educate the people on their precarious condition as preys in the hands of others is not peculiar to Tiv culture alone, but other traditions around the world. Such creative use of metaphors helps in the establishment of the inter-subjective relation in dance for social re-engineering. The study reveals that Tiv traditional dances are usually of folkloric dimensions with congeries of icono-cultural markers of identity, learning and wisdom, socialization and transmission of values and mores which are important to the centripetal Tiv mind. The paper concludes that Gbasela and Ihinga dances are creative metaphors that teach social patterns and values that help people work, mature, praise or criticize members and institutions of Tiv community.
Key words: Metaphoric Ingenuity, Tiv Tradition, Gbasela and Ihinga.
Introduction 

In spoken, written or performance expressions, figurative language does not mean exactly what it says. Rather it forces the audience or reader to make an imaginative leap in order to comprehend the speaker, writer or performer's point. Most often, figurative expression usually involves a comparison between two phenomena that may not at first, seem to relate to each other. In most of the performing arts of traditional African societies, figurative language is used in nomenclature or for indirect comparison by relating one phenomenon to another to facilitate deep comprehension. One of the usages deployed often to describe artistic realization in relation to human life is metaphor.
Metaphor is a figurative language in which a statement or expression is made that says that one thing is something else but, literally, it is not. In metaphoric expression, the objects in comparison may not share morphological characteristics, but having similar physiological qualities. In connecting one object, event, or place to another, a metaphor can uncover new and intriguing qualities of the original thing that we may not normally notice or even consider important. Metaphoric language is used in Tiv society as a communal device to realize a new and different meaning, which functions primarily to increase stylistic colourfulness and varieties in traditional expressive and performance art forms. It is this communal acceptance and the circumstances, surrounding the creation of a dance (an important factor which the accompanying music as instrumental sound and song text seeks to capture in mood and content) that combine to suggest to the community the appropriate context of the dance from which it is named.  Among the Tiv people of Benue State of Nigeria, there exist robust performing arts and traditions and dance is one of them. The objective is to explore the potentials of correcting social ills, instilling social order and cohesion, and acting as vehicles of socialization and social mobilization, entertainment as well as tools for cultural transmission and preservation. As one of the fundamental machinery of socialization, religious expression and entertainment, dance occupies a very prominent place in the development of not only the Tiv society, but other traditional societies in Africa. 

However, to understand dance in Tiv society, one must understand the metaphoric composition within which they exist. This is because, most dances in Tiv culture are named and mimic the lives and behaviours of some non-human creatures; linking such to human bahaviours that are obtained in the society. Indeed, dances in Tiv traditional society are transformations from mythic raw materials that are elements of the worldview of the Tiv people. Therefore, Tiv dances are a reflection of culture, a microcosm of a macrocosm, and functional (or utilitarian) and deriving their underlying meaning and aesthetic composition from this functionality. Consequently, metaphoric inventiveness remains a strong artistic device through which dances are composed in Tiv society to convey deep rooted meanings. It is the investigation of the deployment of this metaphoric inventiveness in Gbasela and Ihinga dances of the Tiv people that forms the thrust of this paper.       
Conceptual Bond

To set the grounding for the theoretical structure of assumptions, principles and rules that hold together the ideas of this paper, it is essential to conceptualize the key terms used both broadly and within the analytical confines of the paper. These terms are conceptualised in evaluating metaphoric ingenuity in Gbasela and Ihinga dance performances. The analytical discourse on these concepts is done in order to draw their interconnectedness and how each interplay in dance composition not only in Tiv but other traditional societies around the globe. Metaphor according to Adeniyi (2001 p. 13) is “a poetic device which compares two things by stating one as another though not physically but in quality”. Ingenuity on the other hand refers to the creative ability to invent something meaningful, impressive and unique in its form. Metaphoric ingenuity therefore, within the analytical confines of this paper connotes the ability to the creative use of metaphor as a poetic device to make a meaningful and impressive art form, in this case dance.
Metaphor is analogous to the humanistic discourse. This is because to make significant sense of any comparative action, one has to recognise that its meaning is distinguishable from its literal expression as a particular spatiotemporal event. Nevertheless, every metaphoric composition, most especially as it relates to dance culture in Tiv society is meaningful only because it is done specifically by some custodians at some particular moment and it is characteristic of wildlife of some sort. The acknowledgement of the significance of metaphor in art and aesthetics is echoed in the assertion of Bakare (1997, p. 6) that “in discourse, the question of who is the subject is as vital as what is the object in question”. These distinctions are pertinent to the inquiry into the identity of dances and dance culture and aesthetics.  This makes Ricouer’s view (1992, p. 7) on metaphor valuable because it is a synthesis of the conceptions of Aristotle and it links the concept to mimesis which is a key element of art. Ricouer (1992, p. 7) argues further that “metaphor is the rhetorical process by which discourse unleashes the power that certain fictions have to re-describe reality”. 

In the light of the fact that African arts and aesthetics affirm and reflect the identity of Africans, re-description is the hallmark of the enterprise of accounting for them. This is because, these arts (in this case dance) contain elements of history or metaphorical statements that carry and pass on the culture of the people through the generations. Ricoeur (1992, p. 9) maintains that “traditional performances narrate, re-enact or symbolise stories about non-human or super human beings in relation to human behaviour for didactic or amusement purposes”. The Ricoeurian conception of metaphor as the stamp of creativity becomes useful in distinguishing imitation and original composition in dance art. The concept of metaphor enables us to distinguish between artists and imitators in an illuminating manner.                                                                                                                      

Microsoft Encarta defines sociology as “the study of origin, development and structure of human societies and the behaviour of individual persons and groups in society”. It can also refer to the study of social institutions and the part they play in the society. Composition on the other hand is the way in which the parts of a whole are arranged, especially the parts of a visual image or display; the process of creating a phenomenon as a piece of music or dance. Put the two together; sociological composition denotes the process of creating or recreating human behaviour in terms of the origin, development and structures of such behaviour and how it affects the society. Social artists often rely on rigorous humanistic methods in their artistic compositions, in addition to more general observational methods. Such methods enable them to construct extremely detailed (but often times imaginary) descriptions of people’s lives. These creative artists typically analyse the physiological or even morphological composition and inter-ration and behavioural patterns of individuals in the society. Such analyses can reveal information about sex, attitudes or interactive habits of a person or group in relation to other living creatures in the environment.

The concept of dance remains a very complex subject in the arts as most scholars have offered various definitions and explanations on it. Dance is a form of non-verbal communication that requires the same underlying faculty in the brain for conceptualisation, creativity and memory as does verbal language in speaking and writing. Viewing dance as a structural and systemic expression (in symbols and meanings), the expressionist theory of dance in the position of Felix Begho will be useful. He asserts that “dance is a form of self-expression or an expression of emotions” (Begho, 2001, p. 121). Martin further reveals the expressionist nature of dance when he argues that “Dance is the expression and transference through the medium of bodily movement of mental and emotional experiences that the individual cannot by rational or intellectual means” (Cited in Begho, 2001, p.121). While the two positions may be united on the point that dance is a medium through which emotions are externalised, Martins’ view is more articulate as the emotions expressed in dance cannot be done in literal or spoken language. Okafor (Cited in Akunna, 2007, p. 15) also sees dance as:  

An ubiquitous medium of communication or expression in African cultures. By its nature, a Nigerian dance or music engages all the senses in performer and spectator/listener alike. It is the patterning of the human body in time and space in order to give expression to ideas and emotions.

The above perceptions imply that dance of any kind has significant symbols which are pregnant with significant meanings. The communicative nature of dance also suggests its socio-cultural relevance in a globalizing world and particularly among nations with a common ancestry and historical antecedence. This will also echo Cheikh Nda’o’s (Cited in Traore, 1997, p. 123) argument that “every Art has a social function”. In Tiv culture, dance is Amar or Ishol which has much affinity with English definition of dance and it goes thus: “rhythmic or patterned movement performance as an end in itself”. Hagher (2003, p. 61) argues that in Tive society dance “relates the phenomenon of dancing as a game hence Ishol means game”. Thus, the art of dancing in Tiv society is organised to describe specific dance styles employed by the dancers. 

In consonance with the foregoing, Hagher (2003, p. 62) posits that dance in Tiv culture as “the rhythmic and patterned movements performed in accompaniment of ityoulov (music) in different styles and manners for different socio-economic or political events and occasions; expressing in mimetic or symbolic manner the cosmology and ideals of the Tiv society”. In his view, Begho (2001, p.118) avers that “dance is an expression of the physical, psychological and spiritual states of being that enables people to give meaning and context to their greatest joys, hopes, frustrations, fears and sorrows. The expression contributes to a sense of wholeness”. This opinion is corroborated by Ododo and Kenechukwu (2001, p. 3) when they add that “ every rhythmic movement of the body to time and space in which energy is expended does not necessarily qualify as dance except where it expresses inner emotions and innate ideas”. Consequently, dance has to do with the conception and expression of thought, inner emotions and ideas using the instrumentality of the human body as both interpretative and communicative medium. 

Dance Culture in Tiv Society

Like it is with the traditions of other societies around the world, dance in Tiv society is one of the earliest forms of communication. Akpede (2010, p. 36) while reminiscing on the evolution of dance, particularly in Tiv society posits that:
Our forefathers over the years evolved this unique form of storytelling with children as their target audience. They used spirits and animals as their characters to depict good and evil as means of showing the young ones the direction that would be most beneficial to society by being good, obedient, hard-working and honest. 
This view is contradicted by the submission of Olalusi’s (2013, pp. 219 - 225) who perceives dance as an inborn attribute of man. In Olalusi’s (2013, p. 219) argument, dance begins at birth and his words capture it clearer thus: “The birth of a baby is ushered with wriggling, body movements with sounds (cry) and these actions are dance in nature”. His position above is reminiscent of the experiences of the child at birth, establishing analytical interpretation of dance as originating even as a baby moves in the womb and thus traced the origin of dance to the cradle of man. Akpede’s (2010, p. 36) position differs to some extent with that of Olalusi (2013, p. 219). In a clear term, Olalusi conceives dance as evolving unconsciously with human existence while Akpede views dance as a conscious creation of man to deal with the challenges of his existence. While the both positions are correct in their own contexts, the position of Akpede which deals with a consciously composed choreographed and complete dance ensemble, aiming at mirroring with the intent of correcting societal ills finds better expression in this work. Traditional dances are found and performed in all parts of Tiv society, each of which has a given social, cultural, religious and political connotation and function. Rooted from the story-telling traditions and mimetic instincts of the Tiv people, traditional dances in Tiv culture constitute a rich reservoir of knowledge and information on the people’s heritage. And since dance has a universal language of communication, expressed through its articulate body movements, gestures and movements; dances in Tiv community serve as an integral expressive medium through which the worldview, philosophy and the values which the people hold dear are communicated. 
Thus, like most traditional dances among other tribes in Nigeria and elsewhere around the world, Tiv dance performances are expressive in action and vigorous in nature. Tyodoo (2009, p. 16) maintains that “In Tiv society, the indigenous culture is rooted in their history, integrated into one living pattern and inseparable from their world-views. Such performances include Kwagh-Hir, Ivom, Ishen, Agbaga, Takera, and Gbasela among others”. Tyodoo’s submission underscores the fact that traditional performances in Tiv society are rooted essentially in the people’s socio-cultural and religious background. This position also points to the double-edged status of traditional performances not only in Tiv society but other societies in Africa as well. Reacting to the deeply rooted nature of dances in Tiv society, Doki (2006, p. 1) submits that:
Traditional theatre covers a wide range of activities as it relates to the life styles of the people – mode of worship, marriage, relationship, farming, hunting, social mobilization, health care, economic potentialities and cosmic/mystic beliefs. These are expressed through community outlets such as dances, music, mimes, pantomimes, costume, space, distance and many more codes (non-verbal) of communication. 
What this portends is that traditional performances (in this case dance) cannot be separated from the evolutionary trends in the African societies that produce them. Their growth is closely related to the peoples’ political, religious and socio-cultural history. One needs but a nodding acquaintance to assent to the fact that in Tiv society, dance performances occupy a central position in the life of virtually every Tiv individual. This position finds cognizance with the submission of Tyodoo (2009, p. 119) who posits that, “the art of dancing is central to the life of every Tiv man. It serves as mode of communication with the gods as well as recording and transmitting historical happenings. It also offers entertainment while serving as a forum for informal education in the predominantly non-literate Tiv society”.

The point of emphasis in the above is that dance performances in Tiv society, in addition to their entertainment values, have strong messages to pass to their audiences. Tyodoo (2009, p. 123) further stresses this point when he maintains that “Tiv traditional dances are full of messages which can be seen in the social, political, economic and religious spheres of their lives. Even though these dances are done in different forms, the end product is the same”. Thus, as an art form, dance performance has been playing various roles that are functional in all the major manifestations of human endeavours in the varying human societies. Obviously, there has been a transformation of dance activity not only in Tiv society but also in other climes in Nigeria and elsewhere in Africa from the traditional performing modes into modern modes to conform to the demands of the changing times. This makes dance assume many roles according to different occasions as mediums of expression. Indeed, dance has also helped in shaping and re-shaping the history of different cultures all over the world.

Consequently, it is regarded as a universal phenomenon, just like spoken word or language. As one of the potent instruments for communication and nation building, dance has been used as a symbol of oneness which thereby culminates into aiding societal and behavioural changes. It is an expression of the physical, psychological and spiritual state of being that enables people to produce meanings and context to the certain phenomena of life like: joy, hope, frustration, fear, courage, bravery and sorrow, among others. The various expressions establish the significance of dance performance in Tiv society and other African societies.

Imperatively, dance in Tiv society is a non-verbal communication that is complimented by musical accompaniment. Thus, it requires the underlying faculty in the brain for conceptualization, creativity and memory as does the verbal communication codes of language in speaking and writing. The implication is that while self-expression in dance manifests in steps and gestures, the verbal means of expression exist in form of spoken words and the rules that guide same. Dance not only of the Tiv traditional society, but also any of its kind elsewhere assembles the communication elements in a manner that more often resembles poetry with its ambiguity and multiple, symbolic and elusive meanings. Drawing from the above, it becomes pertinent that traditional dance in Tiv society is associated with animals predatory metaphors that play a crucial role in education, work, entertainment, politics and ritual that manifest in the philosophy and aesthetics within which they are formulated, composed and ensemble. 
Gbasela and Ihinga Dance Performances as Sociological Metaphors

Most of the performance arts among Africans, and indeed the Tiv people of Nigeria evolve from the mimetic instincts of the African man. It is this concept of imitation that explains how most of the traditional dances as well as other performances developed among the diverse ethnic groups in Nigeria. Gbasela and Ihinga dance performances emerged, therefore, from the mimetic impulse through which the Tiv man relates the hunting expedition to the younger ones or other adults. These stories were told or re-enacted (using animal characters), in relation to human behaviours with a view of upholding positive behaviour while chastising those that are aberrant. Gbasela and Ihinga dances evolved as one of the creative re-enactment processes in Tiv society. Consequently, an  analysis of the two dances as sociological metaphors demands a brief study of Gbasela and Ihinga as animals with a view to relate how their behavioural lives transformed into dances. Gbasela (wolf) is a common wild animal found around Tiv land and it is hunted for meat and for other socio-economic needs. This animal is wicked, hostile, clever, greedy and fast. It belongs to the dog family. Gbasela (wolf) goes about in the bush in groups and they hunt for their prey in groups as well. Hostility and wickedness as major features of Gbasela make people fear it among wild and domestic animals. This is because it is a carnivorous with an excessive love for meat such that it employs every means to catch its prey. During feeding on its prey, Gbasela jumps and kicks its legs backward. It is done for security against any intending attacker on it by either another of its family or other wild animals. In its struggle for food, not only does it jump and kick its legs backward against unsuspecting attacker, it also raises a lot of sand and dust to prevent others behind from getting access to the meat.  

Apart from feeding on the flesh of other animals, Gbasela is known to eat each other at any slightest opportunity. Because they can even feed on each other, each of them is a suspect against the other. With this suspicion, they do not move in line even though they hunt in groups. They spread in the bush mostly in echelon as moving in line will avail those behind to eat those in front as meat. Gbasela lives in caves, mountains and sometimes lowland areas in holes. And for the safety consideration, they do not enter the cave or hole full front for fear of being consumed by those outside or even those already in the carve or hole. This shows that Gbasela is an animal that is selfish, unfriendly and without a sense of filial piety. It is in an attempt to imitate the life of Gbasela (as an animal) that Gbasela dance evolved. According to AtsuaIho (a pioneer dancer of Gbasela in the 1960s), Gbasela dance began following the period in Tiv history referred to as atemitiou (the period of head crushing) during which Tiv land was engulfed by political violence that claimed the lives of many. The period witnessed a loss of sense of brotherhood and communal ties among Tiv communities. This can be likened to a scenario ingbasela kingdom which lends credence to the invention of the dance modeled after the life of Gbasela. 

In relation to the above Gbasela narrative, Ihinga (squirrel) is a very swift, clever and destructive animal that lives in holes. It gathers its food mostly during rainy season, even when it cannot consume all that it gathers. When the Ihinga has gathered enough, it destroys premature and matured grains on human farms, just to keep it busy. While the Ihinga remains a prey to other animals like the hyena, wolf, dog and humans, it throws a lot of sand backward when hunting for food, destroying grains or pursuing a sex partner. The throwing of sand particles by the Ihinga deters an invading attack by its enemies. 


The Ihinga has a hairy tail which it uses to complement its intricate movement. The intricacies in the movement of Ihinga are consciously done by the animal as a defensive tactic to fascinate an intending attacker who would rather prefer to watch the Ihinga move than attack. This argument points to the fact that Ihinga uses its intricate movement as a way of pleasing an intending attacker while meandering into the bush for safety. It is through the intricate movement of the squirrel and the attempt to imitate same that the Ihinga dance came into existence also Ihinga dance itself teaches the virtues of hard-work, virility, dynamism while discountenancing trivialities like greed, indolence and geocentricism. Indeed, while imitation is a universal norm and the aesthetic values of imitations echo specific original works in figurative representation, Gbasela and Ihinga as dances become sociological metaphors representing human instincts as found in the society. Both dances are featured as culture-nuanced metaphors that have to be interpreted both at particular and universal levels. The socio-cultural exigencies of Gbasela and Ihinga dances make a combination of several symbolic and intricate movement patterns, combined with music and songs with each movement being a combination of distinct steps that are stringed together to produce the dance ensemble. Both Gbasela and Ihinga dance movement patterns represent a relevant attribute of the wolf (Gbasela) and the squirrel (Ihinga) respectively which the dancers x-ray and mirror in anticipation for a change of behavior, serving as a platform for corrective human behavior among the Tiv and at the same time instilling morals. 

The philosophy that underpins Gbasela and Ihinga dances is to correct behaviours that go against the communal life, norms and values of the Tiv people. It is meant to educate the people not to live and behave like the wild Gbasela (wolf) and the Ihinga (squirrel) which has no sense of filial co-existence and a conspicuously destructive tendency respectively. This remains an extrinsic value of the two dances as a metaphor of human behavior not only to the Tiv, but also to human society in general. Indeed, both Gbasela and Ihinga dances are the throbbing pulse of the Tiv person in social education and rehabilitation which constitutes the themes of greed, wickedness and hostility, loss of communalities, indolence, geocentricism, hard-work, virility, creativity and dynamism.While the dances in themselves may be ambiguous and thus appear difficult for some audience to decipher their intended messages; the messages are made vivid, concrete and comprehensible by the accompanying songs and music. Therefore, the blend of bodily movements with songs and music to pass some comments about human life remains inseparable from the fabric of the Tiv tradition as they blend together the world of imagination and of objective representation in metaphorical dramatic narrative performance. The metaphorical use of Gbasela (wolf) and the Ihinga (squirrel) in Gbasela and Ihinga dance performances is indeed the result of antiquarian interest of the Tiv man from time immemorial in mimetic heritage of quaint and remote culture which expresses the primitive but didactic worldview of the Tiv man; his feelings and emotions, nature and the very basis of his existence. This implies that the dances are inventive metaphors in traditional performance with basic elements that reflect realities in human society generally, going beyond Tiv tradition.
Concluding Remarks
Traditional dances are found and performed in all parts of Tiv land and all of them have socio-cultural, religious and political connotations and functions. Rooted from the ritual or story-telling traditions and mimetic instincts of the Tiv people, traditional dance performances in Tiv society constitute a rich reservoir of knowledge and information built on the people’s cultural and traditional heritage. The relevance of dance, particularly in Tiv culture, transcends mere recreation and entertainment. Dance performance remains a relevant and potent tool of knowledge impartation in both traditional and modern societies. It is a vehicle capable of checkmating, conscientising and sensitising societies against incessant vices that result to socio-cultural decay. Tiv traditional dances are usually of folkloric dimensions with congeries of icono-cultural markers of identity, learning and wisdom, socialization and transmission of values and mores which are important to the centripetal Tiv mind. Like any other traditional society in Africa, the Tiv society has engaged herself in the culture of dancing from the time immemorial, though it is regrettable that most of these dances are now on the verge of becoming extinct. Gbasela and Ihinga dances have strong narrative role, which evolved from the practice of hunters’ relating stories of hunting to the community. These narrative dances relate creation myths, morality tales and also entertaining and amusing. These dances as creative metaphors teach social patterns and values that help people work, mature, praise or criticize members of the community. 

Indeed, dance art can only be used to make meaningful impact on the Nigerian audiences towards sustaining her nascent socio-cultural, economic and political environment, if traditional dances like Gbasela and Ihinga dances are incorporated into Nigerian life to help in rebuilding the decayed society. This paper, therefore, recommends that Nigerian government must ensure that Gbasela and Ihinga dances and many other traditional dances in Nigeria are protected from extinction by keeping them in the Nigerian cultural archives. Government can also reinvigorate her action by mandating Nigeria Television Authority to showing the dance performances so as to spread their (Gbasela and Ihinga) significance in Nigeria and beyond. In addition, Tiv people should always give importance to these dances by performing them at least on yearly basis. It is our belief that if these recommendations are worked upon, Gbasela and Ihinga dances would serve peoples in Nigeria and beyond and they would also be protected from extinction. 
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MYTHOLOGIZING THE STRUGGLE AGAINST SEXISM: A STUDY OF ADIMORA-EZEIGBO’S CHILDREN OF THE EAGLE


Nnawuihe Fidelis Echendu                              
Abstract

This paper is a review article. It is anchored from the angle of Adimora-Ezeigbo’s use of mythology in prosecuting the battle for gender parity in Children of the Eagle. The methodology of feminism is used in analyzing the selected novel. Gender equality or parity has been the battle cry of feminists all over the world for many years now. Nigeria is not left out in this trend. The study discovered that Adimora-Ezeigbo who is one of the foremost feminist scholars in Nigeria today, judging by her feminist postulations in numerous interviews and works (both creative and otherwise), has in this novel expressed full hope on the eventual collapse of patriarchy in Nigeria. She depicts patriarchy as a rampaging bull which is eventually driven away by women after it had terrorized them for a long time. The paper concluded that judging by recent events in Nigeria, the author’s perspective on patriarchy is already being fulfilled.
Keywords: Feminism, Patriarchy, Gender Equality, Mythology.
Background
Children of the Eagle is the third novel of the famous trilogy by Adimora-Ezeigbo which explores in-depth the female question in African societies. Having traced the historiography of women struggle with sexism in the first and second novels of the trilogy, Children of the eagle examines the lives of modern day Nigerian women who are educated, enlightened and self supporting such that they need not depend on their husbands or any male for that matter for the supply of their needs. Indeed, the central theme of the novel and the other two novels is self empowerment and economic freedom for women in society. With such freedom, it becomes easier for them to determine their sexuality. However, the focus of the present study is ‘the myth of the bull’ which the author deploys in the novel to symbolize the threats of patriarchy and its eventual collapse in Nigeria.
Methodology
            This study adopts the feminist methodology in the analysis of Children of the Eagle. Feminism is a worldwide movement which calls for equality of sexes in society as well as the abrogation of all forms of female subjugation. Although it started in Western Europe many centuries ago, Feminism has metamorphosed into a worldwide ideology commonly employed in literary criticism. As a worldwide movement, feminism has been defined as “an attempt by the women-folk to universally liberate itself from male chauvinism and patriarchy” (Balogun, 204). 

             As a movement, Feminism was born out of the fact that the embodiment of the female person “has been devalued or denied to such a degree that significant aspects of what it means to be a fully flourishing human person have been discounted” (DeCrane, 95). Because of their peculiar embodiment, women have been suppressed by men through the construction of cultural, religious, social norms which not only hinder them from realizing their full potentials in society, but also cause them immense suffering. The construction of cultural, religious and social norms which inhibit women’s happiness and progress in life is known as patriarchy or what bell hooks calls “institutionalized sexism”. Therefore, as an iconoclastic and radical approach to the challenges of patriarchy, feminism “pursues the ambition of making women to gain equality with men” (Balogun, 204). A perusal of feminists’ postulations and pronouncements over the years confirms the view that feminism challenges the existing power relations in society especially as these affect the two genders. As already noted, the existing power relations between the two genders in societies tilt towards men at the expense of women. This leads to the general belief (especially among the male folks) that women are inferior beings and should therefore be subordinate to their male counterparts. In most cases, women are even objectified as sex objects and as such they could be owned by their male counterparts whose primary interest lies in procreation and pleasure seeking.  Most males in different societies therefore view women as oranges which must be flung away repulsively after their juice has been sucked. Successive generations of males in different societies have been nurtured with this patriarchal construct thus leading to its survival right from time immemorial. Female children are also nurtured with the same construct thus leading to their tacit acceptance of a second class citizen status as it were, in their families and societies generally.  

           Feminism was born out of the urgent need to deconstruct patriarchy in all its ramifications in society and to obtain a better bargain for the female folks. Feminism tries to provide answers to the numerous questions posed by patriarchy. On the charge of female inferiority, Walsh in the introduction of the book Contemporary French Feminism opines that “If women are inferior to men, it is not because they were born that way, but rather because they became that way through an insidious form of cultural indoctrination most often cleverly disguised as biological determinism” (2). Continuing, Walsh argues that in order “to throw off their shackles, women must first recognize the intense network of symbolic underpinnings inherent in the oppressive construction of the masculine/feminine hierarchy as equivalent to the male/female distinction” (2).
Myth
Roberts and Jacobs state that myth is derived from the Greek word “mythos” meaning story, narrative or plot.  According to them, myths are:
Stories that illustrate or define the religion, philosophy, culture, collective psychology, or history of a specific group or civilization… The stories organize and formalize a civilization’s social and cultural values. When these stories combine to form a system of belief and religions or historical doctrine, they become mythology or a “mythos”. Thus, myth may briefly be defined as a system of beliefs sometimes (but not always) based on supernatural figures or “gods” who control the physical universe, who shape (or at least know) the destinies of human beings and who influence the flow of history (p.802).
One thing we can pick from the explanation above is that myths are stories which have their roots in the belief system of their creators (societies). We can also add that myths exist in every society whether pre-literate or literate. In a bid to explain the preponderance of myths in written literature, Ngumoha has argued that writers “as individuals respond to specific events in ways that are characteristic of our fundamental human origins and the course of our evolution” and that “much literature is mythical, in the sense that it deals with supernatural characters and draws upon them as a frame of reference” (27). This underscores the usefulness of myths to creative writers who deploy them to explain certain aspects of existence. Myth is an attempt by a group to explain certain events which have supernatural colouration within their frame of experience. Thus, myth is a secret language which enables us to treat inner as if outer event. Creative writers are mythmakers who draw from their frame of experience to explain current realities of their times. Mythology is a quarry where they can draw symbols and patterns for their creative works. Roberts and Jacobs have succinctly argued that: “Writers have found mythology to be attractive and useful source of symbols, images, patterns, and ideas. To this day, mythology remains a significant storehouse of poetic symbols and allusions…” (804).
The Myth of the Bull in Children of the Eagle
The most significant myth deployed by Adimora-Ezeigbo in this novel is the myth of the bull. In the context of the novel, this beast is the symbol of patriarchy. It symbolizes male aggression and chauvinism. This particular bull in the novel is a terror to Late Josiah’s compound where all the occupants at that time are women. As Eaglewoman intimates her children, tongues have already begun to wag that the beast is the spirit of the departed Josiah that has come to trouble the community:
An unknown creature haunts this compound. It comes at intervals, in the night, making frightening and earth-shaking noises. Neighbours are talking and gossiping. Tongues are wagging like the tail of an excited dog. They are saying your father’s ghost is loose and on rampage. Some are saying his spirit inhabits this wild creature and harasses the neighbourhood (p.131).
A few days after this discussion, the bull reappears at the entrance of Josiah’s compound in the night and makes such earth-shaking noise that everybody in the neighbourhood is frightened. However, Josiah’s daughters and Eaglewoman decide to risk their lives in a bid to see for themselves what type of beast it is and what its mission is. Quietly taking their seats in Obioma’s Range Rover, Okon the gate keeper noiselessly opens the gate as the car dashes out with its powerful headlamps on, “then, they sight it- a bull. It is huge, with short and stout horns. The horns stick out on either side of the bull’s rugged head like tree stumps. The bull is as black as the darkness that exhaled it, that vomited it. At first, it remains perfectly still as though watching to see what the vehicle is up to” (p.269). As the bull stands surprised at the boldness of its assailants (women), the latter are also surprised at the immensity of the beast which Nnenne wonders if it is indeed an evil spirit (p.270). However, as the Range Rover continues its movement towards it, “the monster loses its nerve, wheels round and bolts away” (p.270). Josiah Okwara’s daughters pursue the galloping beast into another town, Umunubi, where it disappears into a grove belonging to a male deity (p.271). Thus, it becomes glaring that the bull belongs to the male deity inhabiting the grove. While they remain in their car pondering their next action, Eaglewoman tells Obioma, “Turn the vehicle and let us go home… The bull will not return after the hot chase we gave it. I feel this is the end of my ordeal (p.271).


The bull chasing incident is very significant in the author’s self-assigned duty of advocating gender equality in her society. It is a metaphor for the final defeat of the monster of patriarchy in Umuga in particular and Nigeria in general. A bull, which is an uncastrated adult male of any breed of domestic cattle, also connotes a hefty or an aggressive man. Thus, it is a symbol par excellence of patriarchy in its extreme form as witnessed in Igbo land and other parts of Nigeria. The earth shaking noises which the bull makes represent or symbolize the various norms and practices which patriarchy uses to subjugate the female gender in society. It is the same noises that keep Eaglewoman and her household frightened for months until the night that she and her daughters decide to challenge the beast. In the context of the novel, the flight of the bull into the evil forest symbolizes the final defeat of patriarchy in Igbo land and Nigeria in general. The challenge which these women give the bull prefigures the various issues which they are to later confront with patriarchy in their society. One of such issues is the case of land dispute which they have with Umeaku’s sons. According to Umuga custom, a woman is not supposed to appear before Ogunano Ezeala which is the highest adjudicating body in the land. This effectively shuts out Okwara’s daughters who would be left with only one option, to send a representative to the adjudicating body. But, these women refuse to send a representative while insisting that they would appear in person before the body or take the matter to court. Eventually, the bodies agree to allow them to appear in person.   It is very significant that it is Josiah Okwara’s daughters who drive it away from their town thus prompting the statement from their mother, “I feel this is the end of my ordeal” (p.271). 

Okwara’s daughters who describe themselves as children of the eagle: “Hey, we are children of the eagle” (p.157), represent a new generation of Nigerian women who by virtue of their education and economic empowerment are ready to drive patriarchy away from Nigeria. They have the aggressiveness of Kunene’s angry generation which drove away the apartheid monster from South Africa. The ensuing events in the novel such as the resolution of the land dispute bear this out. No wonder Pa Joel says of them to Eaglewoman: “You should rejoice, for your daughters are men. Everyone in Umuga knows this. They are cutting-edge children and pillars in the family”. (p.32) If daughters are pillars in the family, then there is no need for a man to worry if he has only female children. It is therefore not surprising that Nwachukwu-Agbada (2011) describes these same women (Okwara’s daughters) as domestic amazons. The defeat of the bull by Okwara’s domestic amazons prefigures the victory they have later in the land dispute with Umeaku’s sons. It is the author’s way of affirming the final future victory for the Nigerian woman over patriarchy. 
Conclusion

Children of the Eagle represents Adimora-Ezeigbo’s full expression of hope over the eventual fall of patriarchy in Nigeria. Judging by recent events in Nigeria, it is obvious that the ‘bull’ of patriarchy is on its final flight from the psyche of the Nigerian peoples. For instance, Iwuchukwu (2015) reports that:
… Some traditional rulers are reassessing their cultural practices and giving more recognition to women especially on issues of inheritance. Also, some High Court and Supreme Court judgements in favor of women’s inheritance in Igboland have created much awareness in this direction. This wind of change is affecting even the Northern parts of the country, where culturally Muslim women were not expected to be seen. Now, many of them are encouraged to actualize themselves and are occupying high positions in various professions. Supporting this claim, Alhaji Balaraba Musa, the former governor of Kaduna asserts: The old order is crumbling fast. New systems of life and activity in all spheres are emerging. Anybody who tries to stop these floods of changes will be swept away.
These go to show that Adimora-Ezeigbo’s prediction in the novel through her depiction of the flight of ‘the bull of patriarchy’ is eventually being fulfilled.
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DARK TOURISM SITES IN IGBOLAND

Chigozie Jude Odum
Abstract
This study is a preliminary attempt to highlight dark tourism attractions in some parts of eastern Nigeria with their tourism potentials, compare the sites with existing dark tourism frameworks and other associated benefits. Qualitative method was used in generating primary data, and this was supported with literature. Photographic documentation was equally used. The results of the study were analysed thematically and in tandem with the socio-cultural milieu of the study area. Natural and man-made dark tourism sites exist in the study area. These sites hold educational and tourism values for the region and Nigeria at large. The results were juxtaposed with Dark Tourism Spectrum and dark tourism visitor’s motivation models. The study revealed the difficulties in using the afore-written models to pigeonhole dark tourism attractions in eastern Nigeria; this is not unconnected to the formalist configuration of the models; the need for substantive conceptualization and classification of dark tourism resources seems imperative due to tourism status in Igboland and beyond. Besides, tourism development and models from global North may not always fit in properly with examples from global south due to socio-economic, socio-cultural and socio-political differences.  However the sampled sites have the following merits: centers for movie productions, historic reminder of consequences of war and ethnic conflicts, effects of anthropogenic activities on the environment and the need for sustainable use of the ecosystem among others were discussed.

Keywords: Dark Tourism, Bunker, Southeast, Anambra, Tourism.

Introduction

Dark tourism is a form of tourism with major focus on somber scenes and events. It gained popularity in tourism literature in early 90s but its concept is still a subject of debate among scholars (Ana, Claudia and Carla, 2016); although this is a common phenomenon in scholarship, especially tourism-related concepts. Tourism itself is not devoid of conceptual bias. Dark tourism in some literature is referred to as ‘Thana-tourism’, thanatos- means death in Greek. It is also synonymous with ‘morbid tourism’, ‘grief tourism’, ‘black spot tourism’, etc. (Stone, 2005, Ana, Claudia and Carla, 2016). Destinations that are similar to death which evoke griefs and sober reflections abound in Nigeria of which the Badagry slave route is the most popular. 

Tourism literature in Nigeria tilts toward cultural and nature-based tourism. There is dearth of scholarly works on dark tourism in Nigeria. Dark tourism typologies abound, this study aims at documenting dark tourism sites in selected states in southeastern Nigeria which is made-up of Abia, Enugu, Imo, Ebonyi and Anambra and juxtapose them with some dark tourism frameworks. These states were selected because they were the main theatre of civil war (1967-1970) which is usually tagged Nigeria-Biafran War. Secondly, these states fall within the region that the researcher can easily have access to the sites and have established relations with some communities over the years due to series of academic inquiries in the region necessitated by the researcher’s discipline. Exploring dark tourism opportunities in Nigeria will add value to Nigeria tourism literature and beyond. Redirect tourism scholars’ research to path rarely discussed. Attach humanistic meaning to areas of man’s inhumanity to man. But beyond that, can scenes of Nigeria-Biafra have tourism value after over five decades? Are there areas of natural disasters in Nigeria that can be called dark tourist sites? These and many more necessitated this study. 

Methodology- Qualitative method was used in sourcing for primary data and this was supported with photographic documentation of some sites. The study adopted unstructured and structured interviews. This became imperative due to the distance from one attraction to the other. For instance, three Biafran Bunkers were located in different states of eastern Nigeria namely: Imo, Abia, and Anambra. Secondly, visits to some of these sites were impromptu. The researcher in the course of visits to nearby communities (for other studies usually ethnographic inquiries) was usually informed about some of these potential dark sites and this will prompt some discussions with community members. This was very vital in Agulu, Amorka, and Nanka in Anambra State. Academic background of the researcher was a vital tool in executing this study and one of the rationales for adopting unstructured interviews. The author’s familiarity with the region and over fifteen years field experience (both as a student and academic staff)  in tourism field works made it easier for the author to easily switch discussions that can reveal needed answers. 

Furthermore, structured interviews were used in some sites like in Umuahia where two bunkers exist. The familiarity with staff of National War Museum was useful in having discussions about the bunkers in Umuahia which are under the management of National Commission for Museums and Monuments (NCMM). There were about twenty informal discussions in host communities where dark tourism sites exist. The discussions or interviews were mainly about tourism and attractions (potential dark tourist sites).

Secondary data were obtained from existing literature that are related and used in dark tourism studies especially the following concepts Dark Tourism Spectrum proposed by Stone in 2006 and Dark Tourism: Concepts, Typologies and Sites by Fonseca, Seabra and Silva (2016). Relevant facts like literature on gully erosion were sourced from government reports and some pictures were sourced online.

The results were presented in pictures, tables and themes. The latter entails discussions on fitting the sampled sites into models proposed by other scholars. Educational values of these sites and the tourism potentials of dark tourist sites in the region as well their implications on Nigeria at large were discussed.  

Dark Tourism

The knowledge of dark tourism is traced back to the Roman Empire, although not necessarily tagged dark tourism. During this period many people made their way to the theatre to watch warriors’ fight with each other and in some cases it will be public execution (Stone, 2005). It is usually a geographical location associated with death, misery or sorrow that is indelible. Seaton (1996) adds that it entails all the areas that commemorate death and fear. The contemporary coinage of the concept ‘dark tourism’ is credited to John Lennon and Malcom Foley in the mid1990s. Other scholars have different nomenclature for the concept, such as, morbid tourism, grief tourism, phonenix tourism, thanatourism (meaning death in Greek) (Stone, 2005). Dark tourism shares the same challenge as tourism when it comes to a consensus on definition; dark tourism is complex and does not have a generally accepted definition (Niemela, 2010; Fonseca et al. 2016).

There are variable or features that make an attraction a dark tourist resource. The variables include anthropogenic factor and a human victim; secondly, the people involved must have taken the action(s) in a state of full consciousness and the victim of innocent; third, the action must be unexpected and strange in nature to attract attention, four, it is an atrocity that sparks knowledge and creates memory (Ashworth, 2004). While Stone (2006) creates shades of variants of dark tourism using ‘darkest-lightest'; this darkest-lightest variants/spectrum is to explain the intensity of the darkness, see figure 1. The darkest side which is on the left shows where death and suffering took place or happened. The main objective here is to educate tourists about the event, while the right side shows sites associated with death. This basically created to entertain tourists (Fonseca et al. 2016)
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Figure 1: Variables of Dark tourism spectrum as proposed by Stone, 2006.

Adapted from Barbara, 2014.

Fonseca et al (2016) try to highlight typologies of dark tourism in their paper, ‘Dark Tourism: Concepts, Typologies and Sites’. They use visitor’s motivation for their classification. They list the following: war/battlefield tourism, disaster tourism, prison tourism, cemetery tourism, ghost tourism, and holocaust tourism. 
War/Battlefield Tourism
War/Battle field tourism can be described as the recreational travel to war zones for sightseeing or historical studying purposes, tourists deliberately visit nations that have been involved in a war, looking for evidence of the conflict. The artifacts of war such as battlefields, cemeteries, monuments, museums and living history demonstrations have historically served as resource bases for the development of a wide variety of war tourism attractions and related infrastructures. (Fonseca et al 1-2).

Disaster Tourism
Disaster tourism is the practice of traveling to areas that have recently experienced natural or man-made disasters. Information about disasters and their effects draws human attention and also play an important informative and educational role. Individuals who participate in this type of tours are typically curious to see the results of the disaster and often travel as part of an organized group (Różycki). One of the oldest disaster tourism sites are Pompeii and Herculaneum, where tourists can learn about the history and aspects of the Vesuvius’ volcanic activity and experience the unique attraction of seeing casts of human remains preserved in volcanic ash. Other natural disasters sites became well-known worldwide, specifically, the Hurricane Katrina considered one of the five deadliest hurricanes in the history of the United States; the 1960 Chile Earthquake the most powerful earthquake ever recorded struck near Valdivia, where 6,000 people were killed. (Fonseca et al 2).

Prison Tourism 

Prison tourism is the visit to prisons that have a dark history attached and it combines education and entertainment. With this type of tourism, former sites of punishment and incarceration have become popular tourist experiences as deactivated prisons are converted into museums or heritage sites. In the last decades, several old prisons were rehabilitated and converted into tourism destinations. The most famous prisons in the world are Alcatraz and Robben Island. (Fonseca et al 2). 

Cemetery Tourism 

Cemetery tourism is the movement of people to visit cemeteries to see statuary and funeral ornaments in tombs of notable and famous people. If it is true that most people associate cemeteries with sadness and morbidity, it is also true that there is a growing number of people for whom they are a source of fascination. Cemetery tourists can be interested in the historical aspects of cemeteries or the historical relevance of its inhabitants. One of the most famous cemeteries in the world is the Parisian Pere Lachaise cemeteries, in which were buried renowned personalities such as: Jim Morison, Edith Piaf, Oscar Wilde, Marcel Proust, Eugene Delacroix, Moliere, among others. Equally famous is the “Cimitero Acattolico”in Rome, known as the poets’ and artists’ cemetery. (Fonseca et al 2).  

Ghost Tourism 

Ghost tourism concerns the commercial exploitation of ghosts, though this concept is not altogether new. It was common in the past crowds joining together, to allegedly proceed to ghost hunting’s with the local commercials gaining rewards with it. Ghost tourism came to contradict the historical vision in which communities wanted to get rid of their own spirits, instead, they are now very popular and sought. (Fonseca et al 2). 

Holocaust Tourism 

Holocaust tourism consists in the visit to places where cruel historical events have occurred, especially areas connected with exterminations. Holocaust tourism appeals to young travelers, born long after the events that such sites represent. (Fonseca et al 2).  

Given the above litany of definitions and explanations about dark tourism, it is construed here to mean the movement of tourists to areas that remind one of a past that entail grief, sorrow, misery, deaths of all kinds caused either by man or nature in a quest related to education, curiosity, religious satisfaction, entertainment. Such a visit has the capacity to affect one’s psyche forever either positive or negative.  

Dark Tourism across the Globe

Several studies have been carried out with regards to dark tourism. Rami and Erdinc (2013) analyze visitors’ motivation at sites of death and disaster using former transit camp Westerbrok in Netherlands. The study reveals that people who visit the destination are motivated by self-understanding, curiosity, conscience etc. Foley and Lennon (2007) explore the concept of dark tourism and associate it with the sites linked with the life and death of John F. Kennedy, former US President.  Seaton (2007) outlines the historical growth of thanatoptic elements in tourism related travels, highlighting its conceptualization, types and contemporary views. Stone and Sharpley (2008) look at the concept of dark tourism from consumptive perception, due to over emphasis by other scholars on the supply dimension. Their study analyzes the relationship between socio-cultural perspectives on mortality and the usability of grief tourism as a tool to understand death in contemporary world. Miles (2014) studies battlefields in UK using them as empirical evidence to support dark tourism. He tries to shift from the usual theoretical approach to pragmatic approach using tourists’ experiences.

Furthermore, Cave and Buda (2016) have tried to argue the case of commodifying dark tourism by making souvenirs from dark tourism sites. They are of the view that souvenirs are memorable that help recreate an experience, “recreate emotional and multi-sensory engagements in and with places (Cave and Buda, 2016:720). Within Nigeria, scholarly works that are dark tourism oriented have been carried out extensively in Badagry. Oluwole, Lawal, Omotayo, Kolawole, and Adedamola (2010), highlight the rate of tourists patronage of the Badagry slave route and relics and other challenges facing the destination. Anago (2016) x-rays the contributions of Serikiabass to the history of Badagry and trans-Atlantic Slave Trade. There seems to be a dearth of literature on dark tourism related studies and the relevance of dark tourism to tourism in southeast Nigeria. Moreover, evidences of dark tourism abound in southeast ranging from man-made to natural disaster. This study will add value to dark tourism literature using the eastern region of Nigeria as a reference point, although this study is a preliminary assessment.
Southeastern Nigeria

Southeastern Nigeria is the acclaimed homeland of Igbo people. Geographically located in the lowland forest region of Nigeria; it has a population of about forty million (40,000,000) people with population of the five major eastern states put together. The five major eastern states are Abia, Anambra, Ebonyi, Enugu and Imo (Chigere, 2000). The history and culture of Igbo people have been properly documented by scholars like Onwuejeogwu (1981) in An Igbo Civilization: Nri Kingdom and Hegemony; Basden, G.T. (1921) Among the Ibos of Nigeria; Achebe C. (1958) Things Fall Apart, etc. It is worthy to reiterate that some of the phenomena recorded in these accounts have changed over time due to influence of Christianity, modernization and Western influence propagated daily through the media and globalization. Some of the cultural vestiges still in existence are under serious threat, especially traditional institutions like masquerade institution, Ozo institution, etc. 
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Figure 2: Map of Southeastern Nigeria indicating the five states.

Source: www.thenationonlineng.net.

Some of such notable relics are Ojukwu/Biafra Bunkers in Abia, Imo and Anambra State, railway workers riot monument in Enugu, natural disasters like gully erosion, flood among others.

Table 1: Dark Tourism Sites in Southeastern Nigeria

	S/no.
	Name
	Location
	Status
	Remarks

	1
	National War Museum with Ojukwu bunker (Location of Radio Biafra )
	Umuahia
	Gazzetted
	The museum has relics of ammunitions used during the Biafra/Nigeria war. The museum is under the management of National Commission for Museums and Monuments. See plate 4&5.

	2
	Ojukwu bunker
	Abia State
	Gazzetted
	Ojukwu bunker, where issues concerning Biafra War were discussed by the Biafra executive council. The bunker has two escape routes with underground connection to the bunker where radio Biafra is located in the present day National war museum Umuahia. This bunker is under the management of National Commission for Museums and Monuments. See plate 4.

	3
	Ojukwu bunker
	Imo State
	Gazzetted
	This bunker is located close to Oguta lake, in Oguta in Imo State.

	4
	Ojukwu bunker
	Anambra State
	Gazzetted
	This bunker is located in Amorka community, Anambra State. 

	5
	Railway workers monument
	Enugu
	Gazzetted
	A reminder of coal miners that were killed during the coal miner’s riot of 1914 in Enugu. See plate 3.

	6
	Military Cemetery
	Enugu
	Gazzetted
	Burial ground for soldiers located in Enugu. Properly demarcated with gates and barb-wires.

	6
	Fulani herdsmen Attack
	Enugu-Nimbo (villages: Nimbo-Ngwoko, Ugwuijoro, Ekwuru, Ebor, Enugu Nimbo, Umuome and Ugwuachara) Enugu State
	Un-gazzetted
	About ten residential houses were burnt, a church-Christ Holy Church International (Odozi Obodo). See plate 5.

No commemorative statue till date. 

	8
	Fulani herdsmen Attack
	Enyibichiri, Ebonyi State
	Ungazzetted
	No commemorative statue till date.

	9
	Flood areas
	Onitsha, Ogbaru, Awka North (All in Anambra State)
	Ungazetted
	Some communities have recorded floods bie-annual or annually, lives are lost, agricultural produce flushed away, houses destroyed etc. As at 2012 about 16,186 houses were totally destroyed and 6,,719 houses were partially damaged (Nigeria Post-Disaster Needs Assessment 2012 Floods). See plates 8-9.

	10
	Gully erosion sites
	There are more than 62 erosion sites in Anambra State (Oruya, 2017).
	Ungazzetted
	Intervention from Federal and state government has been slow. Both lives and houses have been lost to erosion sites in Anambra. See plate 11.

	11
	Gully erosion sites
	About 300 erosion sites n Imo (Agency Report, 2018)
	-do-
	There are pockets of gully erosion sites in southeastern Nigeria. Majority of them claiming properties especially houses, while in some cases people loss their lives. Example of some of these sites is in plate 10. 

	12
	Gully erosion sites
	About 500 erosion sites in Abia (Agency Report, 2018)
	-do-
	

	13
	Gully erosion sites
	About 500 erosion sites in Enugu (Agency Report, 2018)
	-do-
	

	14
	Gully erosion site
	About 500 erosion sites in Ebonyi (Agency Report, 2018)
	-do-
	


Source: Authors compilation.
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Figure 3: Coal miners riot of 1914 in Enugu. Source: www.amazingviewpoints.blogspot.com
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Plate 4: Ojukwu bunker (Biafran administrative headquarters). Source: www.thenationonlineng.net
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Plate 5: The author standing in front of a transmitter located in the bunker in National war museum, Umuahia.

Source: Author’s visit to National War Museum, 2018.
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Plate 6: The seat Okoko Ndem used in transmitting to the world about the State of affairs in Biafra Land from the bunker in the National War Museum, Umuahia. Source: Author’s visit to National War Museum, 2018.
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Plate 7: Scene of herdsmen attack in Ukpabi-Nimbo, Enugu Sate. Source:www.wetinhappen.com.ng.
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Plate 8: Nigeria Vice President Professor Osinbanjo and Anambra State Governor visiting flood prone areas in Anambra State.  Source: http://dailypost.ng.
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Plate 9: Former Governor of Anambra State Mr. Peter Obi visits flood prone areas in Anambra. 

Source: http://naijacelebritynews.blogspot.com.
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Plate 10: A typical erosion site.
             Plate 11: Nanka erosion Site, Anambra State

Source: https://www.premiumtimesng.com.  Source:    https://i.ytimg.com/vi/CaaoTpJfMDw/hqdefault.jpg

Discussion
Dark Tourist Sites in Southeastern Nigeria vis-à-vis Dark Tourism Spectrum and Visitor’s Motivation in Dark Tourist Site

Table one (1) above shows a list of dark tourism potentials in eastern Nigeria: the evidence of Biafra/Ojukwu bunkers has been reported in the following areas, Oguta in Imo state, Amorka in Anambra State and Umuahia, Abia State. These bunkers probably fall under light-lightest variables in the dark tourism spectrum. Meanwhile some of the variables in both extremes of the dark tourism spectrum seem to feature in these bunkers. Their locations are authentic and connote Biafran ideology, which drags the bunkers to the darkest side of the spectrum; nevertheless, some of the bunkers are currently commercialized, used for entertainment (Bunkers in Umuahia), this shifts them to the lightest side of the spectrum. 

Furthermore, the bunkers and other war-related relics in the region are classified as war/battlefield tourism by Fonseca et al (2016). Based on their classification, war relics can form tourism segment called war tourism. 

The monument of coal miners who died during industrial action in early 19th century at Iva valley Enugu State shown in figure three (3) falls under the lightest due to the monument’s location outside Iva valley, where the actual bloodbath happened.  The monument of the miners killed was built around Aria-market (New-Market) along Enugu-Onitsha express road in Ngwo, Enugu North and was built for commemorative purpose. Within the configurations of Fonseca et al (2016), Iva valley can be tagged as holocaust tourism destination due to the massacre of the coal miners by the then colonial administrators. Similarly, it shares resemblance with scenes of Fulani herdsmen atrocities in some parts of eastern Nigeria of which Enugu State was largely hit. The Fulani-herdsmen attack on different communities can be categorized under the darkest side of the spectrum because it is the actual site of death as proposed by Stone in his dark tourism spectrum model. Members of each community where Fulani herdsmen killed people can easily point to location of carnage but no structure or monument has been erected in the actual center of these massacres.

The categorization of dark tourism sites via the dark tourism spectrum by Stone and the motivation dimension of tourists’ visits by Fonseca et al (2016) gave a platform for easy comprehension of type of sites that exit within dark tourism literature. But within the study area, there are mixtures of variables using stone’s and Fonseca et al’s concepts. This mixture of variables from both darkest to lightest in dark tourism sites in southeast makes it difficult to pigeonhole some of these sites under a particular shade in the spectrum. There is no absoluteness in categorization of these sites based on the dark tourism spectrum. This may not be unconnected to the poor or infancy level of tourism development in the region. Moreover, the fact that people return to their homes after disruptions and killings like that of Fulani herdsmen, when normalcy returns will make it difficult to use their houses as monument for the remembrance of these attacks. This further makes categorization of sites in this region more difficult. Stone (2006) shares the same view when he argues that it may not be possible to categorize diverse sites associated with death as dark tourism. Creating monuments in communities where Fulani herdsmen carried out attacks for memorial purposes would have created dark sites which will fall under Lightest-shade in the spectrum. This can be akin to the Ground-zero (The National September 11 Memorial) in the United States of America built in memory of those that lost their lives during the 9/11 attack in 2001. Ground-zero attracts approximately one million visitors per annum (Fonseca, 2016 in Ana et al, 2016). Monuments in memory of those who lost their lives in Fulani herdsmen attack will serve as a tourist attraction, serve as a reminder to humanity of the danger of unwarranted waste of lives and property, and as corrective memorial centers likely to avert such dangers in near future. Visits to such areas will equally attract economic gains to the host communities.

Flood prone communities and gully erosion menace are sites of dark tourism that exist in southeast Nigeria. Due to level of tourism development in this region it will not be easy to classify these sites. For instance, people return to their homes after flood has subsided and there is no feature earmarked to remember such incident and calamities. But tourists can visit communities that are prone to flood. From Fonseca et al (2016) visitor’s motivation model, flood prone areas in the southeast belong to disaster tourism. Similarly gully erosion sites abound in the region as shown in table 1; these sites belong to the disaster tourism group.  Stone’s dark tourism spectrum and Fonseca et al visitor’s motivation in dark tourist sites classifications respectively can be used to delineate dark tourist sites in southeastern Nigeria.  Though any of the two models can be used to study such sites in the region, a new model needed to categorize dark tourist sites in southeast Nigeria given the vagaries of these sites, the level of tourism development in the region, and the poor record of tourists’ visits to these sites in other to gauge their motives for visiting the sites. These uncommon conditions that face dark tourism sites in this part of the world makes it imperative for a new common ground to be agreed on for dark tourism sites and studies in the region. 
Educational Value of Dark Tourism Potential in Eastern Nigeria

The sampled dark tourism sites in table 1 above hold a lot of educational potential. Its value in history classes is not in doubt. The Biafra War bunkers are relics to remind future generation of the war that claimed over three million lives. The sacrifices made by Nigeria to keep Nigeria one and the struggles by Biafrans to free themselves as a Nation from the oppressive hands of Nigeria. Nevertheless, these sites are perpetual reminder that war is bad. These sites can be used for re-orientation programmes for upcoming generations about the dangers and consequences of war. Environmental consciousness can be instilled in the general public through lessons learnt from sites of erosion menace. Anthropogenic activities that causes flood can be infused in younger generation to control actions and inaction that create environmental pollution. These actives can be recorded with erosion on the background and promoted via social media (YouTube, Facebook, WhatsApp, etc.).
Movie Production: Furthermore, these sites hold great potential for Nigeria movie industry (Nollywood). Dark tourism sites have been used as centers for movie production and indirectly promoting such sites. This is obtainable in other dark tourism sites across the globe like Dharavl Slum in Mumbai, India gained popularity after it was featured in a movie titled: Slumdog Millionaire. Using dark tourism sites for movie will draw tourists to the sites and tourism usually comes with attendant economic benefits to the host community; besides, movies can be an avenue to draw government (both state and federal) attention to these sites. 
Tourism Benefits: Documentation of these sites by different state government for tourism purposes holds a lot of benefits. Tourism is among the top money spinning ventures and dark-tourism has a market segment of its own which is not tapped in the region. Harnessing dark tourism sites has the potential of creating jobs for tourism marketers and promoters, conservation jobs, and tour-guide operators in different states in the region. Furthermore, developing tourism within these dark tourism sites will enhance conservation of these attractions. Communities may no longer rely on government to conserve these sites; rather money generated from tourists can be used in conserving these resources.Nigeria Tourism Development Corporation (NTDC), ministries of tourism or related organizations in different state in eastern Nigeria and other tourism agencies and parastatals in Nigeria can equally document sites of war in Nigeria in precolonial, colonial and post-colonial era for tourism purposes.
Conclusion
Varieties of dark tourism potential exist in eastern region of Nigeria. Stone’s dark tourism spectrum and Fonseca et al (2016) dark tourism motivation tried to pigeonhole different types of dark tourism sites across the globe but the sampled dark sites do not fit properly into some of their nomenclature. This may not be unconnected to the level of tourism growth in this study area and Nigeria at large. Although their concepts gave a platform for easy identification of related concepts in the area, the need to revisit their models is vital. However that will require a more elaborate study within Nigeria and other neighboring countries. Furthermore, it serves as reminder to tourism scholars from Nigeria and other global south academicians to apply caution in using models designed in the global North in the South. Rather, models can be adapted and redesigned to fit into the geographical permutations of the south. Engaging in such venture is beyond the scope of present study. The tourism potential of dark tourism attractions in the region is overwhelming, while the educational, environmental and movie values cannot be over emphasized. The need for further studies into these dark tourism sites is imperative, especially at this stage of Nigerian tourism development which is still at infancy level.  A comprehensive study into dark tourism sites in southeastern Nigeria will add value to this current study, with the aim of proposing a new path in dark tourism related activities and studies in the region and Nigeria at large. Furthermore, the touristification of these dark tourism sites will be a perpetual reminder to humanity about the dangers of war like Biafra War which claimed over three million lives. The contribution of this current study in tourism literature cannot be overemphasized.
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FORCED DISPLACEMENTS AND VIOLENCE: EXPERIENCES FROM THE TOKWE MUKOSI DISPLACEMENT IN MASVINGO, ZIMBABWE
L. Nhodo, H.S. Basure, T. Rukuni and D. Mago
Abstract

This paper is an ethnographic inquiry into the politics, conflict and contradictions embedded in forced relocations of the Tokwe Mukosi people. It should be underscored that relocations usually become the source of long-term latent conflicts, which may sporadically flare when people least expect. In the words of Pope Paul VI,’ if you want peace, work for justice,’ sustainable peace can only be achieved through the pursuit of a just and fair approach to conflict. Most forced relocations in Zimbabwe have birthed communities characterized by fear, mistrust and anger towards governing authorities. Hence it is our major observation in this paper, that there is need to engage communities in ways which bring amicable solutions to conflict. The area under study has experienced episodes of violence and repression born out of the unjust way relocation was done. The paper also acknowledges the continued human rights violations, especially the failure to establish permanence and bring closure in the resettling of the displaced people who have been in a transitory phase for over half a decade. Almost 3600 households have been evicted following a poorly planned relocation of people who were supposed to pave way for one of Zimbabwe’s largest inland dams. However, the protection of the internally displaced victims of the Tokwe-Mukosi disaster questions the commitment and ability of state institutions to uphold the rights and expectations of the displaced people. Drawing from the concepts of Legibility and statecraft, the paper emphasizes on the dialectical transition by the state from the use of physical violence to soft or symbolic violence to ensure submission by the hitherto agitated Tokwe Mukosi residents.
Key Words, Conflict, Peace, Violence, Displacement.
Introduction and Background
This paper interrogates the institutionalization of violence in relation to forced displacements in Zimbabwe and the transition from the use of physical violence by the state in the Tokwe Mukosi displacement. A quick survey of most development induced displacements exhibit a trail of physical and psychological violence, thus turning displacees into victims of development. Consequently, it has been observed that in the post displacement milieu, the Tokwe Mukosi people have moved from flood victims to state victims (Hove 2016).The displacement from areas surrounding Tugwi-Mukosi dam show the unjust nature of development projects whilst simultaneously exposing the entrenchment of a violent discourse in the state and communities. Both macro and micro levels have been permeated by the contagious scourge of violence. In the area under study, we note three levels of violence i.e., violence of the state against the displacees (2) violent responses of the displacees to state institutions and its symbols (3) intra-community violence amongst the displacees. It is also our major argument that development should proceed from a justice perspective in order to eliminate the recurrence and likelihood of violence to propagate itself in the community. The violence experienced amongst the displacees is symptomatic representation of what obtains within the rest of Zimbabwean society and institutions. Rather than treating it as a singular occurrence, in the next section, we situate the violence into the broader spectrum of state and societal reactions to conflicting situations. We conclude by advocating a justice-based approach to dealing with displacement. It is undeniable that mega development projects usually result in the internal displacement of huge populations. Hence the cushioning of those affected should be of paramount importance. In tandem with the international statues, focus should be in the restoration of displaced people to at least the livelihood conditions which they had prior to the displacement. 

Internal Displacement in Zimbabwe, Experiences and Trends
This section addresses elements of forced relocations within the context of broader development. Internal displacements have been experienced since time immemorial. In the Zimbabwean context, violent displacements in various form preceding one another date back to the colonial era (Hammer 2008). The stand out example of violent displacement of the locals in the name of development is the displacement of the Gwembe and Tonga people to pave way for the construction of the Kariba dam (Scudder 2005). In the post-colonial era, the major drivers of forced displacement have been witnessed in mining, agriculture, natural disaster zones, urban expansion and special projects like dam construction. Some of the most painful displacements in mining, epitomized by institutionalized and physical violence were witnessed in Manicaland province; due to the discovery of diamond fields in Chiadzwa area in Marange (see Katsaura 2010, Gukurume and Nhodo forthcoming). The members of the Marange community were resettled forcibly from their home areas to pave way for diamond mining. It is estimated that 5000 families were relocated violently to the 12 000 ha ARDA Transau farm without adequate compensation (Gukurume and Nhodo ibid). In Agriculture, in the recent decades, the international land grabs also saw some communities being displaced in Manicaland. The establishment of Green Fuel owned sugarcane plantations and ethanol plants resulted in the displacement and land disputes in Chisumbanje. It is estimated that over 83 families had to relocate to Mozambique against their volition, as Green Fuel invaded communal lands and ploughed down people’s crops in the process of establishment sugarcane plantations (Mandihlare 2013). In all these displacements, it is very clear that the state’s position was influenced by political motive as opposed to the genuine desire to improve the lives and livelihoods of those affected by these ‘developmental’ projects. What is clear is that the victims of these mega developmental projects have been evaluated by the state as ‘people in the way of development’. This has culminated in the emphasis on quantitative development as opposed to qualitative development which is critical to the poor and marginalized citizens. 

The bone of contention in the following displacements is that, the state continues to emphasis on the market value of land, albeit with little or no resources to compensate the displacees. Land for Africans however is the source of pride, livelihoods and social wellbeing (Mutopo et al 2013). These conflicting lifeworlds between the state and the victims of these developmental projects explains the violent responses of the victims to the foregoing heinous displacements. Based on the culture of violence the state often responds to such dissention though the use of institutionalized violence, which in many ways comes in the physical form. Here the state resorts to the use of repressive state apparatus such as the army, the police and the militia. Evidence can also be drawn from other violent displacements of residents in the post colony. Following the same philosophy, the Fast Track Land Reform Program (FTLRP) saw the violent displacement of the white farm owners and their black farm workers from their land. These displacements were orchestrated by the highly militant War Veterans across Zimbabwe (Sachikonye 2005). Notwithstanding the moral, political and economic undertones, it is believed that these displacements led to the loss of life, production, livelihoods and more importantly food security in Zimbabwe (Sachikonye (2003). The history of state sponsored violence and displacement can never be complete without references to the infamous Operation Murambatsvina/ Operation restore order in Zimbabwe. Just like the previous displacements, Operation Murambatsvina was epitomized by the use of institutionalized violence through the police. From the Zimbabwe African National Patriotic Front (ZANU PF) government’s perspective this clean-up campaign was not only inevitable but functional for the urban populace. The reasons proffered for the brutal campaign were summed up by the chair of the Harare city council commission in Potts (2006). She said at that time:
The aim is to enforce city by-laws in areas of vending, traffic control, illegal structures touting/abuse of commuters by rank marshals, street/life prostitution, vandalism of property, infrastructure, stock theft, illegal activities, among others have led to the deterioration of standards thus negatively affecting the image of the city…………..Operation Murambatsvina is going to be a massive exercise in the CBD and suburbs which will see the demolition of all illegal structures  and all activities in undesignated areas…. p 275.
As has always been the tradition, Operation Murambatsvina was justified by the government as nothing more than a move against criminal elements in the cities and towns (Internal Displacement Monitoring Centre 2008). This was just a smokescreen,  in reality this operation was aimed at curtailing independent economic and political functions which were seen as harbouring the opposition party in the towns and cities, following the dismal performance of the ruling party in the preceding plebiscite (Brett and Masunungure ibid). Based on this reality check Operation Murambatsvina was simply a serious form of punishment inflicted on the urban populace for supporting the Movement for Democratic Change (MDC), which is the biggest opposition party in Zimbabwe (Mlambo 2008). Having given an overview and background to the culture of institutionalised violence in forced displacements in Zimbabwe, in the next section we move on to situate the study within the history of displacement and violence in the Tokwe Mukosi community. We locate the violent displacement in the pre-displacement, displacement and post displacement contexts at Chingwizi.
The Tokwe Mukosi Dam Project, Violence and the Creation of the Tokwe Mukosi Flood Victims
The displacement at Tokwe Mukosi is the latest in a series of displacements in Zimbabwe. It should be underscored that the vision to construct this water project dates back to colonial Zimbabwe. The actual construction of the dam was shelved by the post-colonial government, owing to a cocktail of factors. The state then revisited the idea to construct the dam in 1998, albeit with limited resources. This dam is located in Chivi district in Masvingo province, below the Runde catchment area. It draws water from two major rivers, namely Tokwe and Mukosi Rivers. Upon its completion, the dam from the state’s perspective would become the largest domestic dam, taking over from Mutirikwi. The aim for the construction of the dam was to ensure reliable generation and supply of electricity, facilitating irrigation for the local communities and sugarcane estates in the southern parts of Zimbabwe (Government Engineering Department 2015). This is clearly couched in the modernity, industrialization and infrastructural development, which are the pillars of the novel developmental philosophy under the ZimAsset policy (ZimAsset 2013). Just like the preceding developmental project, the state emphasized more on technical aspects relating to the dam construction. Consequently, issues affecting the people, who had to be sacrificed in the quest for the ‘greater good’, were trivialized. The ordinary villagers were therefore evaluated as passive entities, thereby ignoring the fundamental internal aspects and politics. 

This mega water project would have the net effect of displacing villagers from Chivi South, parts of Chiredzi, Masvingo South and the Mushawasha community. For planning purposes, the state wished to relocate and compensate villagers in three phases. The phase I aimed to move 1 247 families that would be in danger by the year 2013. Phase 2 targeted 1 878 perceived to be at risk by October 2014. The last phase intended to relocate 3 268 families, mainly to safeguard the dam, considering the fact that these families stayed in the buffer zone (Government Engineering Department 2012). Much as there was a facade of planning, in reality, the state does not have adequate resources to move and compensate the affected villagers, thus very little was done in terms of meeting the said figures. In the year 2014, the dam wall collapsed, leading to heinous flooding. A huge number of villagers particularly in Chivi south district were facing overwhelming floods. The flooding swept away livestock, infrastructure, agricultural projects, and human lives were in serious danger. As a stopgap measure, the villagers were forcibly moved to the inhabitable Chingwizi holding camp in Mwenezi. The conditions at Chingwizi are deplorable and the state is struggling to provide the minimum support for the displaced persons, as stipulated by the United Nations guidelines on Internally Displaced Persons. This failure to fulfill its promises has been identified as one of the prime sources of conflict between the Tokwe Mukosi displacees and the state. 

The situation has been exacerbated by the fact that the victims have come to view the holding camp as far much better than the new plots allocated to them by the state. As a result, the villagers are resisting the movement from the transit camp to the designated plots. In response, the state is resorting to the common culture of violence against the victims, albeit with serious resistance from below. This has arguably led to one of the most serious humanitarian crises the post independent Zimbabwean government has had to contend with. The contradiction is that the Tokwe Mukosi flood victims have callously become state victims (Hove 2016). After adaptation to life in the Chingwizi holding camp, there was a spirited attempt by the state to evict the displacees from the camp to the designated 1 hectare plots surrounding the camp. Based on the history of temporality in this resettlement, these plots were aimed at temporarily harboring the agitated displacees, while awaiting their final destination. This move by the state triggered violent protests by the Tokwe Mukosi villagers. The violent protests left a trail of destruction and injuries. It is reported that three cars belonging to the police were burnt down by the protestors. The response by the villagers at Chingwizi represents one of the greatest forms of resistance in the history of displacement in Zimbabwe (Nhodo 2019). Based on the culture of violence explicated elsewhere in this paper, the state responded to the volatile situation by deploying armed police officers to deal with the said violence. Many respondents attested to police brutality, which in many ways resembled a war situation. Many people were injured and others were indiscriminately arrested by the police, including the sick and the elderly. One of our respondents lamented: 
We have experienced untold pain and brutality since coming to this place. I tell you people are angry. The government lied to us and some of us have been beaten again and again for demanding what is due to us. You see those burnt cars; we were made to mourn them for four consecutive days in the hot scotching sun. All men were told to lie down and we were beaten and told to sit mourning the cars all day long.

The above excerpt offers a glimpse into the brutality which the displacees experienced at the behest of the state security agencies.  It is our contention that violence has become like a reflexive action accompanying any state response to conflict and disagreement in Zimbabwe. Hence when the displacees resisted being settled under terms which they had not agreed to, the state resorted to the weapon of coercive force. This is akin to what was witnessed during the Chiadzwa displacement where villagers suffered state sponsored violence as they attempted to protest and negotiate terms of their relocation (Gukurume and Nhodo forthcoming).
Methodological Orientation
This paper emanated from a wider ethnographic study carried out among the Tokwe Mukosi displacees at Chingwizi in Mwenezi. The research was done between November 2017 and November 2018. This followed a protracted displacement and dislocation of the Tokwe Mukosi people from their ancestral land and sources of livelihoods. Deep hanging ethnography was employed to have an explicit understanding of the relation between the displaced persons and the state. Here the first and second authors participated in the daily activities of the researched community at Chingwizi. The rational was to have an understanding of the Tokwe Mukosi people in their natural context. Participant observation, unstructured interviews, Key informant interviews and Focus Group Discussions (FGDs) were the primary data gathering techniques used in this research. Secondary sources of data were used to compliment data gathered using the primary methods. Purposive sampling was used to select respondents for this study. Here the researchers used personal judgment to select respondents. The task was made easier by the fact that the first two researchers belong to the autochthonous Tokwe Mukosi community. Thus in a significant way they qualified to become resident anthropologists. This background also enabled the researchers to create the much needed rapport with the researched community.
Legibility and the dialectical transition from physical to soft violence
As we saw in the historical background of the Tokwe Mukosi displacement explicated in the foregoing section, the state’s conduct at Tokwe Mukosi resonated well with that of a traditional state, which relies heavily on the use of institutionalized physical violence. This conduct had devastating implications on the displacement and subsequent relocation of the affected residents at Chingwizi. What we have here is a scenario where we have an ambiguous relationship between the state and the Chingwizi villagers. On one hand we have the state that is craving for high modernism and development and on the other hand we have the Tokwe Mukosi residents who are lethargic to enter high modernism (Scott 1998). In order to stamp authority and ensure submission of the agitated villagers, the state had to mutate and act like a modern state, signaling the subtle transition from physical violence to soft or symbolic violence. Legibility became the driver of the second resettlement phase among the Tokwe Mukosi people. The objective here was to arrange or organize the residents in such a manner that makes it easier for the state to superintend and control the subjects. Legibility particularly in the Zimbabwean context was done under the guise of resettling the villagers to help them get social amenities like clinics, roads, schools and clean water supply. Reflecting on the acrimonious relations as well as the state’s wish to have an orderly resettlement one of the key informants said:

Vanhu ava vanzwisisei ndozvavari, nhoroondo yavo huru ndeyekuoma musoro pese pese. Ko vanorambirei kugariswa zvakanaka nemamiriro akaita zvinhu muChingwizi. Hurumende iri kuda kuvapa zvikoro, zvipatara, mvura yakachena nezvimbuzi mukugariswa kutsva uku asi ivo voramba, Izvi zvakangofanana nekuda kubvisa nguruve mumadhaka, haimbofi yakabvuma.
(You ought to understand these people for what they are, they have a history of being a stubborn people all the time, and how can they reject an offer for proper human settlement given the circumstances at hand. The state is offering social amenities in addition to human settlement. It is like a situation where you want to move a pig from a pig mud, it obviously resists). Based on the dictates of legibility, Scott (1998) opines that a modern state thinks and acts in a different way which is guided by the following principles, which are hitherto ingredients for disaster in developmental projects like the Tokwe Mukosi dam project and the displacement that ensued,
· There is severe administrative ordering. 

· There is an inevitable high modernist ideology that is couched in a strong belief in science and technology. 

· There is the desire by the state to exercise power and enforce implementation of developmental projects. 

· There is the existence of an incapacitated Civil Society to provide checks and balances to the toxic developmental projects implemented in the interest of “The Greater Good”.
Criticism has nonetheless been raised against Scott’s (ibid) evaluation of the behavior of the modern state on the basis that his primary focus was on the primordial, anarchical and atavistic state compared to the less vicious and more liberal states that are illustrative of the behavior of the modern society (Deepak 2000).While such criticisms may be justified, our experience on the state people-relations in the Tokwe Mukosi dam project and the penultimate relocations warrants a reconsideration of Scott’s analysis and evaluation of the state vis-à-vis the local people. Up to this point, the state in this developmental project has been viewed in a very negative and suspicious manner. This is also linked to the history of violence underlying the displacements at Tokwe Mukosi. Such violence is heavily linked to the desire by the state to exercise power and ensure submission of the militant Tokwe Mukosi residents. Centered on the benefit of hindsight and the inevitable vision of acting like a modern state, in the second phase of the relocation of the Chingwizi villagers, the state had to act differently. The ubiquitous relocations were aimed at relocating the villagers from the Chingwizi holding camp to the designated one hectare plots. Consequently, there was a spirited effort to make such relocations legible compared to the previous approach. The state strived to organize the villagers in a more classic resettlement. This novel resettlement would possibly be a proactive strategy that is also aimed at preventing revolts by the agitated Tokwe Mukosi villagers, who up to this point have been evaluated by the state as ‘people in the way of modernism.’

Legibility in this context became a new administrative approach and social knowledge, facilitating the imagination and organization of the revolting villagers in a very specific way that would also foster absolute surveillance by the state and its subsidiaries like the, military and local leadership at Chingwizi. The local leadership responsible for facilitating surveillance included the village heads, ZANU PF chairpersons and party youth leaders. This surveillance in the Zimbabwean context becomes total surveillance in the sense that there is a blurred line between the state on one hand and the ZANU PF and local leadership on the other hand. Local leadership, village chairpersons, the police, militia and ZANU PF youths were actually state representatives in this developmental and displacement paradox. 

In line with the goal of achieving legibility, in the proposed one hectare plots there was also deliberate naming of the resettlement areas to make them traceable. The new areas were Masangula (with relative stability), Bongo, Tokwe Mukosi and Nyuni. These areas went on to house a number of villages. The villages went on to retain their original names and leadership. Some of these villages included Mudzungudzi, Jawa, Chekai, Madzivire and Tsikisai. Although the naming of these areas was beneficial to the villagers for identity and adaptation purposes, there were statecraft and legibility components imbued in this political development. The villagers were then tasked to select one hectare plots that corresponded with their original places prior to their relocation. This had an unintended consequence of capacitating the state to locate villagers in case of future rebellion based on the villages, names and records of households in the state’s possession. When we visited the District Administrator’s office at Mwenezi one of the Assistant District Administrators indicated that, contrary to the haphazard arrangement at the holding camp, they now have records and names of household heads matching with a particular village. This he said was very important for administrative purposes. Nevertheless, in practical terms we observed that this was an important mechanism for surveillance and subjugation of the villagers. Whereas we pointed out the uniqueness of the Tokwe Mukosi experience, the use of the aforementioned tools for surveillance is akin to the post colony in Africa. Mbembe (1992) acknowledges the continuities of domination and punishment from the colony to the post colony but in many ways the post colony has devised novel and subtle methods of surveillance and punishment (Soft violence). In the post colony power is therefore deliberately invested in the leader who then diffuses the same power into the party (ZANU PF), administrators, soldiers, the police, and government officials inter alia. Given such a situation in the post colony the state has aimed to institutionalize itself in the quest for legitimation and the birth of such institutions and related state machinery then constitute a new regime of violence (Mbembe 1992).

The above mentioned reorganization of the villagers created a platform and strategies that forced by way of observing or surveillance, making it possible to induce the effects of power by the state among the displacees (Scott 1998). This kind of arrangement in the interim has a knock on effect of making the Tokwe Mukosi residents traceable and submissive to the whims and caprices of the state. At the micro level ZANU PF village chairpersons working in cahoots with the youths and the militia are part of the structures put in place by the state to control the villagers in the new settlements. In most cases these agents rely on the use of symbolic (soft) violence to ensure submission. It is very important to note that in Zimbabwe it is very difficult to delineate the state from the ZANU PF party. Thus many of the party structures and machinery among the Tokwe Mukosi people work to advance the interests of the state. In support of this new strategy deployed by the state Comrade Muchaparara (not real name) one of the ZANU PF village chairpersons said:
Kubvira patakabviswa kumatende tichiuyiswa kuno kumahectare ndinoona kuti runyararo nekugarisana zvakanaka zvave nyore kuwanikwa kubudikidza nemapurisa edu. Musiyano uripo mukuru ndewekuti kuno kumahectare nhubu hadzinetse kubata, nezuro chaiko pakamboita mhirizhonga pachikoro cheMukosi. Nhubu dzacho dzakangozikanwa kuti dzabva kuNyuni saka vakabva vateverwa nemapurisa pamikova yavo vakasungwa kwakuendeswa kukamba kuTriangle.

(Ever since we were moved from the tents to the one hectare plots, I have observed that peace and order are now very easy to maintain for the police. Unlike what happened at the tents the culprits are easy to identify, just last night there was some chaos over food distributed by the government at Mukosi school and the hooligans were identified as the youths from Chekai village, so they were apprehended by the police at their places of residence and taken to Triangle police station).

The foregoing strategy bordered on making the Tokwe Mukosi people docile and identifiable compared to the higgledy-piggledy kind of settlement at the Chingwizi holding camp. While Foucault (1970) was commenting on architecture rather than legibility his ideas on power and discipline can be linked to this discourse. He says:
Architecture (legibility) renders visible those who are inside in more general terms, an architecture that would operate to transform individuals to act on those it shelters, to provide a hold on their conduct, to carry the effects of power right to them, to make it possible to know them 
As mentioned earlier on, the process of achieving legibility was by no means a smooth process for the state as it faced serious resistance from below. The Tokwe Mukosi villagers as rational and knowledgeable actors deployed agency to resist the said relocations. Taking it from Long (1998), the state just like the Tokwe Mukosi residents should also be conceptualized as a rational and calculative actor. As a rational actor the state had to use strangulation and stimulation processes to achieve legibility in the second phase of relocating the displaced persons. (See Arrighi, 1970) Stimulation entailed providing incentives that would attract the defiant residents to move to the new settlements. Conversely by strangulation the state had to use force or remove the benefits that would eventually push the villagers to move to the selected plots.

In the beginning the state decided against the traditional culture of the use of institutionalized and or physical violence against the displacees. Stimulation therefore became a fashionable strategy to lure the defiant Tokwe Mukosi villagers into accepting the 1 hectare plots. The state then instituted some form of positive corruption to hoodwink the villagers into accepting its position. As a result, the office of the minister for provincial affairs is said to have dangled USD$40 as an incentive for those who accepted the state’s offer of the 1 hectare plots. While this amount at face value appears to be very little, it meant a lot for the villagers who had been deprived of their livelihoods and sources of income. A significant number of residents particularly the youths therefore capitalized on this offer. The hardcore Tokwe Mukosi household heads remained adamant and insisted on their usual demands. We also observed that there were some opportunists that benefited on the disorganized way in which the resettlement exercise was conducted. It was reported that during the evacuation of the Tokwe Mukosi villagers to Chingwizi, some people who were anticipating future benefits of the resettlement then masqueraded as flood victims. Many of these were ready to accept whatsoever the state could offer in the new territories. In line with this one of my respondents who identified himself as Baba Nelson (not real name), had this to say:
Panga pakandiipira ndiiri kwachivi mwana wamai saka panga pasina chekumirirara, pakabviswa vanhu nemafashamu ndakangojoinawo kuuya kuno uye pakatanga nyaya yemahekita ndakatomhanyira kutora, ndakatopinda kutaura kuno apa mari ndakapiwa. Hapasisina musiyano neavo vakadzingwa nemvura, izvozvi pachanzi hurumende yavekupa ma4 hekita ndopinda futi.
(Life was tough back in Chivi my brother; I just joined the displaced persons to benefit from the state, as a result when the talk of the 1 hectare plots started I had to accept it quickly. As it stands I am relatively better, moreover I got the money from the state. I now have similar status with those that were actually affected by flooding to the extent that when the state avails the 4 hectare plots I will also benefit.). The Matangwe were also promised the much needed food relief in the one hectare plots. This strategy however falls under what Machingura (2012) terms ‘the Messianic feeding of the masses’. In a Machiavellian way, the state collects resources form the general citizenry and in turn gives it to the marginalized citizens like the Tokwe Mukosi people. In this context the state positions itself as the philanthropist and selfless savior to achieve the goal of political capital and legitimacy.

In addition to the food relief and monitory incentives, the state also persuaded BHASO to construct boreholes and pit latrines in some of the 1 hectare plots to attract the villagers to accept the offer. It is interesting to note that those who accepted the plots went on to achieve the matangwe (first born) status. This is a symbolic status signaling the pioneers of great relief from the Chingwizi disaster, at least from the state’s lifeworld. As we interacted with the villagers we however observed serious divisions in the Tokwe Mukosi community which are attributed to this development. Despite this achieved status, many of the initial beneficiaries of the one-hectare plots are branded vatengesi (traitors) by the bona fide Tokwe Mukosi flood victims. Thus in the final analysis, the state’s attempt to stimulate the villagers in question into accepting its offer was a monumental disaster. The failure to stimulate the villagers left the state with no option but to revert to the culture of institutionalized violence against the citizen. The state then decided to strangle the Tokwe Mukosi villagers into submission by wantonly removing the clinic at Chingwizi holding camp to the new area in the Nuanetsi ranch. As noted earlier on in this chapter, this Machiavellian tactic did not achieve the projected outcomes. It actually became the immediate cause of revolt that left a trail of destruction in the Chingwizi holding camp.

Following the failure of the aforementioned strategy, the state went on to suffocate the already suffering residents by denying them access to food aid from donor organizations operating in the area. It should be noted that up to that point the displacees were surviving solely on donor driven food aid from organizations such as Red Cross Society of Zimbabwe, OXFAM, Catholic Relief Services, and BHASO inter alia. This direct attack and strategic removal of humanitarian support obviously fly in the face of the United Nations guidelines on internally displaced persons. The guidelines clearly stipulate that starvation and politicization of humanitarian aid as strategy to coalesce the displacees into submission should be discouraged (UN guidelines on Internally Displaced Person 1998). Just like the previous attempt this Machiavellian strategy backfired as the residents maintained their position and demands for compensation and 4 hectare plots as promised by the state before their displacement. Given this background the state then resorted to the use of force and threats for the villagers to move out of this camp.
In the midst of all the struggles some residents particularly the youths used social media platforms to gain sympathy locally and globally buy posting photos and video related to their situation. As part of the many strategies used to strangle the villagers into submission, the state then marginalized the villagers from the wider society by disconnecting network Chingwizi. Up to the time we completed fieldwork mobile network connectivity in the area understudy remained a serious challenge.
Conclusion and Recommendations
The foregoing paper focused on the unpalatable relations at between the state and the Tokwe Mukosi people. It explicated the history and phases of violence in this dam project and displacement. It shows how the state, in a dialectical and Machiavellian way changed its conduct from behaving like a traditional state (whose artillery for survival is physical violence) to a modern state, which survives on the use of what we call soft violence or symbolic violence to create subjects from the revolting citizens. While in the interim the state has managed to create the “Tokwe Mukosi subjects) the situation remains precarious and it is threatening the sustainability of this resettlement program.  To bring finality to this unwanted situation, we recomment a justice-based approach as a mechanism of unlearning the systemic violence characteristic of the modern state. As long as the merchants of violence remain faceless and anonymous, it will be difficult to uproot the systemic violence in society.  An approach which ensures fair compensation, to victims of displacement may also help in the mitigation of violence as well as in averting the creation of scenarios which make the use of violence a necessity. This will also go a long way in ensuring that the state meets the imperatives of the regional and international statutes and the dictates of the social contract which mandates the state to protect citizens.
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THEATRE ENTREPRENEURSHIP: PROSPECTS FOR THE CONTEMPORARY THEATRE GRADUATES
Godstime Irene Eze
Abstract


Theatre entrepreneurship or theatre business in other words completely deals with generating income and making a living in theatre oriented areas. As it is assumed that almost every graduate in Nigeria is likely face the issue of unemployment after the National Youth Service (NYSC), it is for this reason that this paper tries to explore possible areas of entrepreneurship/employment in the field of theatre. This paper throws more light on the lucrative areas of theatre and film studies as an outstanding discipline of study for an average Nigerian.  Stage performances as well as film productions are crew oriented, that means there is need for many hands to be on deck for successful theatre business in Nigeria and the world at large.
Keywords: Theatre, Entreprenuership, Prospects, Theeatre Graduates.

Concept

Before discussing the idea of theatre entrepreneurship, it is pertinent to briefly refresh the memory with the meaning of theatre. Theatre originated from the Greek word ‘theatron’ which means ‘a seeing place’ or ‘place of seeing’. Therefore, since the origin of the word suggests it meaning through seeing, one may be pushed to ask what is being seen in the place. A performance is that seeing object, it is an embodiment of different raw materials like dance, songs, drama, mime, set, lighting, costuming makeup and many others harnessed and presented before a group of consumers or costumers generally known as audience, for a given price  in a particular location. Theatre is generally a building or place where performances are shown to people. It has two notable components (performer and audience) that are indispensable. This means that theatre is a business of two individuals, the performer and the audience. Theatre entrepreneurship in Nigeria can be traced to the entrepreneurial movement of Hubert Ogunde in 1944 when he was commissioned to organize a play for fund-raising activity in the church in Lagos. This marked the beginning of organized commercial theatre in Nigeria by a Nigerian on a fairly large scale. He was the artistic director, a composer and manager in his theatre; these organizational approaches were adopted by the succeeding practitioners of commercial theatre in Nigeria.

Entrepreneurship is a process of managing a business which often begins as a small-scale business or a start-up company, offering a product or services for sales or hirer. It is usually characterized by innovation and risk-taking for the purpose of maximizing profit in a business venture. According to Business Dictionary, “entrepreneurship is the capacity and willingness to develop, organize and manage a business venture along with any of its risks in order to make profit”. It is starting up a new business with the intention of being the best in the business area. An Austrian economist defines entrepreneurship as ‘innovation’ such as, ‘new products’, ‘new production methods’, ‘new markets’ and ‘new form of organization’. This innovation gives the venture the competitive advantage that results to wealth and employment creation. The innovation may be in the product or services itself, or in the business process used to deliver the product or services. Having gone through the concept of theatre and entrepreneurship respectively, one can say that theatre entrepreneurship simply means theatre business in a layman’s language and understanding. Theatre business is just like every other business that is established with the purpose of making profits. Theatre entrepreneurs are owners, leaseholders, or landlords of a private show-business enterprise (theatre centre for performances, circus and the likes). Theatre business has been in existence from time immemorial when professional theatre travelling troupe came into recognition in Nigeria. The first documents in the UK dates back from 16th century along with entrepreneurs for whom the theatre were only a source of commercial income, there were also entrepreneurs who have creative ties with the theatre. Frequently, the obligation of entrepreneurs was taken up by actors or playwrights like R, Burnage and D. Garrick in Britain. Moliere in France, F.C. Neuber, J.F. Schonemann and K.E Ackermann in Germany. Government policies have progressively worked to promote agendas around theatre entrepreneurship, the requirements for higher institutions to openly address its relationship to the needs of the national knowledge economy, and its relationship to the individual career aspiration of fee-paying students, has become more pressing. For this reason, Clifford J.E, states that, “the various areas of human endeavour which are covered by theatre: theatre covers such areas as, teaching or education, philosophy, religion, criticism, social, political, economic and history aspects of our lives. Such an institution is therefore not a cosmetics aspect of our living but a core of the matter”. (as qtd. in Ayo Akinwale)

Theatre has a very unique way of integrating the students into entrepreneurship in the area of study because a trained theatre person can as a matter of fact establish one theatre outfit like makeup, costuming for special events, talk shows, solo performances, writing for radio, television and stage, and many more. But due to lack of proper awareness about the various areas and fields in theatre entrepreneurship, it has made the area less viable for developing a career. Theatre entrepreneurship is not economically viable in some part of this country (Nigeria) because of road-side practitioners and lack or technical know-how. The benefits of theatre for community development to theatre entrepreneurs cannot be over emphasized. It is lucrative and the areas of advertising/publicity, public relations and publishing of plays are also wonderful areas that need rebranding or total innovations to flourish and profits maximized. In theatre entrepreneurship, there is need for audience survey feasibility check. This makes theatre operation more unique than other businesses because the feasibility status comes before the operation of the business through ticket sales and sponsorships. Baumol and Buven, two American professors of Sociology stated that, “the performing arts face a dilemma of economic viability”. The reason according to them is that total expenditure of performing arts organization is always exceeds total income especially in Nigeria where people pay less or no attention to theatrical performances. In Jide Malomo’s study of Theatre Company in Nigeria, he noted that theatre is not really viable in Nigeria though he mentioned that Unibadan Performing Company which recorded income gap of 41 to 52 per cent. 



On the other hand, Bode Sowande, a Nigerian Playwright, director and manager, a founding member of Ori Olukun Acting Company maintained that theatre entrepreneurship is viable, that his company does not engage in any business that is not economically viable. He furthers examine that, 

We are aware of the bad economy of Nigeria. We also know certain decision of government which can be detrimental to the existence of theatre. We are aware of the galloping inflation so we plan ahead of inflation. Whatever business you engage in must be conceived ahead of inflation. Entertainment products must take into consideration (26 as qtd. in Akinwale).

Many scholars of this area of study countered the assertion noting that Nigerian theatre is a non-viable venture compared to what is seen in other countries of the world. Though the Yoruba Travelling Theatre of the 60s lived and sustained their living with theatre business up till date. The reason is that they left the stage for travelling theatre down to exhibition of arts works. Theatre is a combination of all art forms and for these reasons there is no limitation to this interesting process was a reminder that in theatre we are still quite squeamish about the idea of people who only have a demonstrable passion for the arts, but who are also capable of seeing the arts as a business like any other business. The squeamishness is daft; after all, way back in a golden age of new writing, the careers of Shakespeare, Marlowe and their contemporaries relied entirely on the entrepreneurial flair of theatre owners. Our greatest playwright was a commercial writer for a commercial management. In 2009, Ben Bradshaw, the secretary of Britain Culture, Media and Sport launched the British Council’s Young Creative Entrepreneur Awards which covered areas like fashion, music, design, publishing just like the UK Young Performing Arts Entrepreneur Awards.  


From the foregoing, the need to increase theatre entrepreneurship is higher than it has ever been due to the economic situation of many countries especially Nigeria where things are ‘no longer at ease’ in the words of Achebe. There is need for organizational energy, corporate skills, creative Ideas and willingness to take risks as it is in creative energy. For this reason, when fund dries up in services, the quality and riskiness of the work on stage dries up too. Some work will always require considerable subsidy- and that should be given, but theatre is over-reliant on funding or investment. The Birkbeck College celebrated the first set of graduating students from innovative MA Course in theatre production. It was recorded the only one of its kind in the UK. Julius Green, a senior producer for Bill Kenwright Ltd, the UK’s most prolific theatre production company bemoans the lack of training available for producers in theatre entrepreneurship. He posits that, “ironic in an industry overwhelmed with people seeking employment, that there are so few training opportunities for people who actually create employment”. He acknowledges that “universities are happy to train theatre personnel but seems to be uncomfortable with the notion of profit”. He also states that, “it is assumed that anyone who creates a business out of the performing arts is exploiting creativity rather than facilitating it”.  



Initiatives like the Paul Hamlyn Foundation and the British Council’s UK Young Performing Arts Entrepreneur Award. The Hamlyn Foundation established by Paul Hamlyn (1921-2001), believed in a fair society where people could achieve their potentials, free from prejudice and disadvantages. He wanted people to access, enjoy and benefit from arts through entrepreneurship, improve opportunities and life chances for young people. He was a risk-taker, who built his success on developing new approaches to overcoming theatre entrepreneurship challenges. All these, with the government spending certain to be severely constrained in the coming years, it is time to stop despiciency in cultural entrepreneurship and start talking about the challenges facing theatre entrepreneurship, what can be done, and how to work together towards developing theatre entrepreneurship all over the world especially in Nigeria where the general populace have a timid misconception about theatre and its economic values.
Basic Steps to Becoming a Theatre Entrepreneur
Film business is not just like every other business because of its complexity, although just like others, it requires a great skill and a high percentage of technical know-how toenable one explore the entrepreneurial areas. Arts Entrepreneurship has been a reflection in many circles within and outside its area. No doubt by now, we have all heard about the Arts especially films as regards to Entrepreneurship. So, what is it, how do we do it and who benefits? In its simplest or most digestive form, arts entrepreneurship or arts business is about earning a 21st century living from one’s art. Philosophically, the term is about how art can impact audiences and communities. For artists that are theatre professionals, it is about manifesting the empowerment creative autonomy promises. The premise is simple: artists possess the temperament and skills to not only act entrepreneurially; they can receive the same benefits as any entrepreneur. In other to explore how theatre graduates can apply differen skills to make a living .accordin to Alex Asigbo, “theatre in no distant time will become a profession with a different such that graduates are inducted properly into the theatre profesosion taking responsibilities and changing misconception” (SONTA, 2019). This will make the process of entrprenueship easier.

 There are some basic steps towards building a successful career in theatre entrepreneurship as well as various areas of entrepreneurship in Film and New Media Art.  
Have a Vision, and Plan towards It
This is the first step to every entrepreneurial adventure which usually asks the question ‘what’. It is not strictly for theatre entrepreneurs, there is always a driving force towards achieving a particular aim in any business area or for an enterprise to be successful. The process starts with having an idea of ‘what’ you want to do or become having studied Theatre and Film Studies in UNN or any University within or outside the country. Your area of interest must be explicit to avoid confusion, and being optimistic about the success of this idea. All entrepreneurial adventures are conceived in the mind and the possibilities of achievement of these visions are of the mind. As Alex Ferrari encourages,

I choose editing, post production and directing commercials and music videos as a way I put food on the table. That path was not an easy one but I learned so many skills along the way that I can put into my creative work. The more I know the more dangerous of a filmmaker I become. Find something you can do for a long time that will support your creative aspirations and if all possible find work within the film business. Work for free at first if you need to, hustle, learn, and grow. It isn’t easy but if it was everyone would do it (internet source).
Learn about Every Aspect of Theatre as Much as You Can
Don’t just depend on classroom knowledge or the art of creativity as limited the ones thought in schools or the beautiful areas of film production. Cameras, film gear, post production, working with actors, directing techniques, writing, and visual effects are all areas of the film business that is beautiful and attractive. In as much as you need to learn and understand the attractive ones listed above, there is a need to be knowledgeable also in the unattractive areas like: Starting an LLC, Psychology of human behaviour (for writing and dealing with people on set/in general), Basic entertainment law, Marketing, Distribution, Audience building, Crowd funding, Working with agents and managers, Budget breakdowns, Scheduling, Production insurance, Contracts, Web Design, Internet Marketing, Email List Building etc. You have to understand the whole picture, not just the fun stuff. You don’t have to be an expert in every topic but you do have to have a basic knowledge of everything.

The filmmakers who succeed in the long term educate themselves on ALL the aspects of the creative and business sides of filmmaking. Filmmakers like Obi Emelonye, Kunle Afolayan, Emem Isong, Desmond Elliot, Uche Jombo and Stephanie Okereke did not just start making amazing and game changing films; they studied every day and added new tool in the tool box. Most skills that put food on the table today weren’t learned in a film school, it was learned by constantly reading of books, taking online courses or listening to audio books/podcasts.
Be Consistent and Don’t Give Up

“90% of success is just showing up.” – Woody Allen

 It is better to work with someone who shows up every day and eager to achieve a little success than a talented lazy and inconsistent fellow. Consistency builds a career and more importantly builds a life. If you show up every day and read a book, learn something new, or try a new thing, this is what builds you up into an unstoppable creative entrepreneur. The more tools you can put in your toolbox, the more dangerous and successful a filmmaker you will become. Doing something small everyday will lead to great things. The Rock didn’t become the highest paid actor in the world over night. It took decades of hard work and consistency. No business is perfect; many lost their ways over the years many times but the ability to retrace those steps make one an outstanding entrepreneur. These were confusing times when many people in one point in different places veered off the path they were born to walk, the path of the filmmaker. But being convinced that you can make a living in theatre as a graduate, there are many areas to be explored. Don’t allow the trail period or the dark times to weigh you down or tell you that it is no way for you. These ‘dark times’ are when that feeling of giving up enveloped your thoughts, telling you nothing could be done anymore. The struggle will get too tough but never abandon your passion completely. You have to find the strength and energy to keep that dream alive, to keep that hustle going. You owe it to the world to keep going. You have no idea what your little film or story might do for another human being. It might bring them smile, moments of joy, educate them or inspire them, and enrich you in return. You owe it to them to tell your stories and make your films.

Funding

This is considered the most important factor to consider in establishing a career in any kind of entrepreneurship especially in theatre. This factor determines the scope or coast of the enterprise, the level you can operate as an entrepreneur, the nature of the operation and the number of operators that will aid in achieving the vision with the purpose of making profit. How are you going to support yourself while you are building the skill set needed to make a living as a filmmaker? Because you need to get something right by continuously learning new skills in the area of filmmaking so no time to do anything else. Getting a start-up capital for theatre can be from personal savings, bank loan, donations from family and friends, sales of assets, government grants etc.   

Personnel



Availability of the start-up capital determines the personnel strength in starting up a theatre business and other businesses. But when the capital is available, the entrepreneur battles with choosing appropriate individuals to work with depending on the area of theatre entrepreneurship. The fact still remains that almost all the areas of film production that a theatre professional can explore for entrepreneurship requires personnel to function appropriately. Ensemble has always been the watchword for theatricians towards achieving a successful production which is and should be applicable to all areas of theatre entrepreneurship. This is a group of separate artistes performing together. Theatre business is not and can never be a one-man affair. The director needs a playwright, an actor, a costumier, a technician and other personnel to achieve his/her dreams of becoming the best in theatre entrepreneurship. For this reason he/she must properly sign an agreement with the employees and vice versa.

Audience Survey/ Business Location

The question here becomes ‘who’ is your target audience? As an entrepreneur in the area of film production, are you concerned with adults, youths or children? This should determine the kind of movies you work on. Unlike other businesses, theatre business has a way to check post production outcome before the production through audience survey. This process helps the entrepreneur to channel his/her product and services to the appropriate consumers for a better result. The ability to know your first audience and their expectations determines the success of your career. As a film maker there is a need to learn Branding (packaging), and Marketing, if you do not learn these, you may not make a living as a filmmaker selling your films or products online. Marketing is not a horrible thing, without it you would not know about some of your favourite products or services. You need to master online advertisement and sales.

Areas in Film Entrepreneurship

Painfully, but the truth must be told; every theatre graduate cannot become an actor/actress, have a white-collar job from ‘our government’. We have to create opportunities and jobs for ourselves and others in the society. There are different areas that can be explored by theatre graduates, to mention but a few are; film production, editing, cinematography, film analyst/critic, film fight arranger/ fight choreographer.  

· Film Production
Filming as a form of technology is a part of social institution that the social context is intimate. It is that aspect of technological development that everybody young and old wants to hear and access with a laptop, television, phone etc. For a theatre entrepreneur in the area of film production, you must have interest in all aspects and activities of film production. A film producer is involved in the different stages of filmmaking; pre-production, production and post-production. 

The pre-production Stage: Preproduction is often the longest phase of the film making process and one of the most important. As with any large project, preparation is the key. The hope is that every naira spent in preproduction will save many more times that amount during filming. Every film production begins with a story idea, which may be either fictitious or based on real-life events. A writer puts the story into script form. The script, also called the screenplay, may be revised numerous times before the final version known as shooting. Shooting contains the dialogue between characters in the film as well as a brief description of the action that will take place. It also provides guidance for technical details, such as camera direction and transitions between scenes.

The Production Stage: Shooting a movie can be time-consuming, tedious, and expensive. Indeed, a single minute wasted can cost thousands of naira. Sometimes actors, crew members, and equipment have to be transported to a remote part of the world. No matter where shooting takes place, however, each day of filming takes a sizable bite out of the budget. Lighting crew, hairdressers, and makeup artists are among the first to arrive on the movie set. Each day of filming, casts may spend several hours being made ready for the camera before a long day of filming begins.The director closely supervises the filming of each scene. Most scenes in a movie are filmed with a single camera, and as a result, the scene will be done over and over again for each camera angle. Additionally, each shot may need to be done repeatedly to get the best performance or to correct a technical problem. Each of these attempts at filming is called a take. For bigger scenes, 50 or more takes may be required, after which the director views all the takes and decides which ones should be saved. In all, the process of filming may take weeks or even months.

The Post-Production Stage: During post production, film footage is edited to form a cohesive motion picture. First, the audio track is synchronized with the film. Then, the editor assembles the raw footage into a preliminary version of the film production, called a rough cut. Sound effects and visual effects are also added at this stage. Special-effects cinematography, one of the most complex elements of film making is sometimes accomplished with the help of computer graphics. The results can be spectacular and lifelike. The musical score is also added during post production, and this aspect has taken on greater prominence in today’s films. “The movie industry is now demanding more original soundtrack music than ever. Each of these attempts at filming is called a take. For bigger scenes, 50 or more takes may be required! Usually at the end of each shooting day, the director views all the takes and decides which ones should be saved. In all, the process of filming may take weeks or even months. Finally, the completed film is released to theatres. Only at this point does it become apparent whether it will be a blockbuster or a bomb or something in between.

In all these stages, a producer is directly or indirectly in charge though he works with different crew heads. His work starts long before the pre-production process, when conceiving what to produce. He assembles this crew to help him actualize his vision but must define the terms and conditions for ownership rights to the property. As the owner of the production, oversees the contract arrangements with the casts and crew heads, and ensure that deadlines are met and that the film project conforms to budgetary. 

· Film Editing

Editing is the process of selecting and combining shots into sequence to create motion pictures- series of still images to create an illusion of motion which convinces the audience to perceive continuous motion between separated objects viewed rapidly in succession. According to Rosalinda Rodriguez editing is simply the “manipulation of three things: the graphic qualities of two or more shots, the tempo at which these shots change, and the timing of each shot in relationship to other elements” (https://quizlet.com/Rosalinda_Rodriguez).According to Emman-Owums Owuamalam,

Film editing involves the use of plot also in arranging the presentation sequence of the storyline to enable the idea of the creative work, as conceived to be actualized through a script to match the interpretative capacity of the editor, he/she then applies knowledge, skill and experience to produce the combined actions called film ... Editing involves the dexterity of an editor as a creative artist. He is able to understand the objective of the film, so that his efforts can produce an audio-visual product which he can gain audience appreciation. Editing therefore enables the storyline of a plot to be followed without any distractions (214-15).

Editing is a moveable business that fresh graduates of theatre can venture into without much start-up capital. It is therefore important that every Theatre and Film Studies undergraduate owns a laptop to enable him/her learn the practical aspects called editing in film making. Editing is not only concerned with films, there are other areas of editing which a theatre artist can make a living out of. One can edit scripts like music and plays, articles and journals, student project and seminar papers. But specifically for film editing, one should start by downloading editing application on a laptop or desktop. Also look at some hints that are practical in the field of editing and join with your classroom knowledge. You can start by noticing editing in several ways but if you have a problem with noticing cuts, try watching a film or TV show and tapping with a pencil each time a shot changes. Once you are able to recognize editing in this form, watch any movie with the sole purpose of observing one editing aspect, looking out for the way space is presented or the control of graphic. Sensitize yourself to rhythmic editing by noting cutting rates; tapping out the tempo of the cuts as well. With these practical steps joined with classroom knowledge of editing, a theatre practitioner can venture into editing entrepreneurship. 

For  theatre professionals, editing is not just putting shots together, cut off film slates, or edit dialogue amongst or between characters, it entails a creative work with the layers of images, story, dialogue, music, pacing as well as the actors’ performances to effectively re-image the concept of the film and probably rewrite the film to creatively craft a cohesive whole. As Stanley Kubrick would say, “I love editing. I think I like it more than any other of film making. If I wanted to be frivolous, I might say that everything that precedes editing is merely a way of producing a film to edit”. Editing starts by learning how and when to cut a shot and the willingness to do it perfectly. The writer-director Preston Sturges says:

There is a law of natural cutting and this replicates what an audience in a legitimate theatre does for itself. The more nearly the film cutter approaches this law of natural interest, the more invisible will be his cutting. If the camera moves from one person to another at the exact moment that one in the legitimate theatre would have turned his head, one will not be conscious of a cut. If the camera misses by a quarter of a second, one will get a jolt. There is one other requirement: the two shots must be approximately of the same tone value. If one cuts from black to white, it is jarring. At any given time moment, the camera must point at the exact spot the audience wishes to look at. To find that spot is absurdity easy: one has only to remember where one was looking at the time the scene was made. (275)

The work of an editor is beyond its purely practical and aesthetic function, editing can convey pertinent information and emphasizes character’s development and motivation, establishes motifs and parallels, and develops themes and ideas. Editing can also be in the area of literature (written works of arts), it is a process reading through what a person has written either for the purpose of criticism or reconfirmation of excellence in sentence structure and lexicography. A good theatre graduate can join a journal editorial board or committee, editing articles, speeches and academic papers even for individuals.  

Cinematography

Cinematography in an aspect of filming that deals with the arrangement of movements and motions or the act of positioning a camera and lighting a scene. It is an area of theatre entrepreneurship that any theatre graduate can explore. A cinematographer is a person whose job is to set up both camera and lighting for which shot in a moving image text. He/she has a paramount influence over the look or tone of a shot in a scene, is as important as the film director.  

A cinematographer who has undergone the study of filmmaking can be relevant to the film production process and can equally make a living out of it. Since cinematography is photography oriented, being knowledgeable in the art of directing photography, mastering different angles and shots to achieve a successful career in cinematography. For films mostly, the cinematographer or director of photography collaborates with the film director before and during principal photography to think systematically about creating expressive visual images. Prior to the production the director and the cinematographer deliberate on camera angles and effects, using the script to map out the specific set up for each shot. Often the cinematographer and team create a storyboard with drawings, computer simulations or photography. Having done this, the cinematographer becomes responsible for all the photographic processes starting from camera placement, movement and lighting setup. Just like the film director, the cinematographer does not carry instruments but moves with the script to know what follows what and when. He/she gives orders to his/her crew which includes the camera operator (for the operation and maintenance of cameras); the focus puffer (one who measures, marks and shifts the focusing ring on the camera lens); and an assistant camera operator (who records shots details); then a gaffer, the chief electrician and assistant electrician in charge of lighting equipment.

Due to the work relationship between the film director and the cinematographer, the latter learns directing very easily and this automatically makes them become directors using their learned skills. The cinematographer’s work does not end with the shooting; he/she works during the post-production period of film making with the editor to ensure the desired look is achieved. The cinematography is everywhere in the making of the movie, in fact, it is the actual telling of a story.

As a theatre practitioner, a career can be made in cinematography, giving example with our very own Nonso Chukwuemeka (Neec), Friday Daniels (Femd), Kingsley Nebo (Director K), and many others.  An aspirant may start by following film crew to locations, out of the desire and do not insist on a particular payment, learn as much as you can, be dedicated and focused, follow your most interesting area judiciously and be consistent.

Film Analysis/ Criticism

Every consumer of any artistic work makes comments positively or negatively. These comments may be within himself or between him and another person within the same location. Such analysis maybe out of emotional or intellectual assessments, it may be a literary work of art, films and broadcast programs in radio or television. But the ability of your comment to go beyond mere arguments and be noted for standard analysis is what makes you a critic/ analyst. Criticism deals with creative appreciation of a work of art which is based on laid down principles, rules and the conformity that follows. According to Owuamalam, 
Criticism deals with principles, which underline creative activities in artistic presentation, like films. It considers rules of structural unity of the work, based on specific established norms of presentation and rules of production. It comments on compliance or conformity to rules and deviations, if any. The essence is to ensure that an objective commentary is made on works of art, since the basis of such judgments can be ascertained, analyzed and verified (281).

A theatre professional that wants to make a living from criticism must be well grounded in some theatrical frameworks on which an artistic work like film is produced. This knowledge forms the basis for the assessment and appreciation, for proper understanding and evaluation. The analyst/critic requires deep knowledge to enable him or her allude from a repertoire, to assess the exact class which any work belongs, and determine the quality of the creative work. A professional film critic should be able to see clearly the artistic composition and presentations, and also record and evaluate them meticulously. He/she should be able to observe every detail in the production and uses specific templates as standard to evaluate the applied principles in the work.

A film analyst should be knowledgeable on post-production activities like editing and previews have a quantifiable experience to use in evaluating films. The critic repertoire of knowledge, of how performances or film scenes have place under various shots enables him to assess the characters and their activities in the work;  the director and her interpretative ability in the production, and the technical crew in their capacity to translate the activities into a creative presentation for the final consumers. The analyst’s/critic’s instrument or tool is his/her writing material, for the reason, he/she must be a ‘wordsmith’ in the creation and articulation of meaning through the use of words suitable for the kind of film being analyzed. Diction should also be considered, arrangement in logical sequence of thought, sentences and paragraphs must be illuminating and captivating to aid comprehension. Whichever route you take to pursue a career in film analysis, have good knowledge of video editing, practice your review writing continuously, develop your vocabularies and work hard in your craft because creating a quality article or video takes a lot of advance information gathering a chosen film topic.

Fight Arrangement/ Choreography

Film fight or film combat is a specialized technique in film production designed to create illusion of physical combat without causing any harm to the actors or other crew members around in scene. This skill is also employed in stage productions, ballet dance and opera productions. The term can also be used to describe fight choreography in film and television productions. It is an area of theatre studies where individuals are trained to become professionals in martial arts. This skill is closely to stunts. Therefore, a fight choreographer designs, arranges and directs combat sequences for films, television and stage performances. They give instructions to actors and convince the directors on realistic and historically accurate fighting styles for a production and ensuring the safety of the crew as well as the actors on set during the scene.

For building a career in fight choreography, the person must be knowledgeable different fighting styles, acquire skills through training and become conversant with hand-to-hand combat, fencing and martial arts. This is a special area of theatre entrepreneurship that is known by few people in the area. As was taught in school, the directors are the prime force behind the progress in all productions but in martial arts genre, they are however dependent and answerable the martial instructor in the person of a choreographer for the success of their endeavours. Most professional movie or film directors are not knowledgeable in or familiar with fight arrangement techniques, they need therefore, the assistance of a professional in the field. Most times, martial instructors not only arrange fights they also plan shots, taking over the director’s role as well as the work of the cinematographer, and become considerably more important than the director himself.

Towards Achieving a Successful Entrepreneurial Career in Theatre

· Artistes’ collaboration: This may be different groups coming together to achieve individual (group) or collective (the collaborated groups) objectives. This is a situation where the above mentioned personnel come together for a single objective, as a group for better results since starting up a business in theatre is like a marathon race of survival where you need different ideas to foresee the uncertainty.

· Leadership-teamwork: According to Robert Kiyoski, an American businessman, founder of Rich Dad Company- a private financial education company that provides personal finance and business education to people through books and videos, “most business think that product is the most important thing but without great leadership, mission and a team that delivers results at a high level, even the best product won’t make a company successful”. It all start from a great leader but a great leader is nothing without a dedicated team. The team and the way the leader leads the team is what makes the company outstanding.

· Educational system: colleges and universities should infuse more innovative courses into the curriculum used in teaching the young artistes and make it compulsory. Assign the courses to competent hands to make the students enjoy and desire to improve and carry on with the process to revitalize the dwindling nature of theatre entrepreneurship.

· Government policies: introducing new government policies in favour of theatre entrepreneurship, to protect the interest of the entrepreneurs and help in clearing the misconception by then general public. These policies should also see to the reduction of road-side practitioners in the sector. The government should also increase the budgetary for federal and state art councils as this will help in convincing private enterprises and non-governmental organizations on the lucrative nature of theatre business. 

· Interest: When an entrepreneur is interested in a particular business, he or she becomes passionate-the starting point that triggers other qualities of an entrepreneur, determined-the ability to go from one failure to the other with no loss of enthusiasm”, optimistic-the assurance of getting the best in all possible ways, and willingness to shoulder any risk therein. According to Vincenzo Carrara, a designer and the CEO of Todd &Marlon LLC, “entrepreneur is not a title but a mind-set. It requires a dose of madness for an incredibly rewarded life”.

· Audience survey: Before the start-up of any business there is need to survey the environment to ascertain the most wanted product or services in other to utilize the possible opportunities. Theatre business is not an exception to this kind of survey, so as a theatre entrepreneur, there is need to carry out a survey on the expected audience to know what they appreciate and value. This is important because it saves the theatre entrepreneur the trauma of not achieving the primary purpose of the entrepreneurial adventure.

Conclusion

The entrepreneurial areas of theatre/film cannot be overemphasized, and as stated from the foregoing, the discipline has prospects for the graduates especially in the present Nigeria. It is therefore the onus of theatre graduates to know and follow the area that interest them most and make a living thereby reducing the unemployment rate. It is pertinent to conclude with thus, “people don’t have to be commodities, not everything has to have a price tag on it. What would happen if the independent film community shared its knowledge and wisdom and failure and know-how freely and with whoever wanted it? What if egos were gone and filmmakers were more inclined to take risks without fear of being deemed on amateur and loosing of credibility?” According to HFB, “our rate of success would increase and to increase your rate of success, fail twice as much and experiment. We have to get over our cult of success and speak more about ongoing process instead of the rare result”. (Hope Film Blog-internet source) 
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THE 1999 CONSTITUTION AND THE STATE OF THE LOCAL GOVERNMENT SYSTEM IN NIGERIA
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Abstract

The greatest fraud in recent Nigeria’s political history is the 1999 Constitution. More particularly is the provision of the constitution on Local Government System. With about 774 Local Governments in Nigeria, no meaningful development project is being carried out by that Third tier of the government since 1999. This paper attempts to historicise the origin, dimension and prospects of the local government in Nigeria but with greater emphasis on the 1999 Constitution. 
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Introduction

The system of Local Government differ one state in the International System (IS) to the other. The reason for the difference in models of Local Government is to situate an acceptable, workable, and adaptable system to suit the culture and political framework of any given state. For instance, the Local Government systems in India, USA, Britain and France differ from each other. In France, the French form of Local Government is a unified one which comprises of Departments, the Arrondisements, the Communes and the Cantons (Njoku, 1998:33). In the USA, Local Government exists as Counties, Municipalities, Townships, Special districts and School districts. In Britain, there exists as Metropolitan County Councils, Metropolitan District Councils, County Councils and District Councils (Hambleton, 1978: 91). India under colonial rule had a system of Local Government known as Municipium which had three municipal corporation known as Calcutta, Madras, and Bombay but in postcolonial era, it increased to thirty-eight (Njoku, 1998: 27). The Local Government system in Nigeria was an artificial creation of the colonial state. Since its domestication in Nigeria, it has witnessed a lot of efforts to make it better and as well has been the focus of higher scholarship (Anyanwu, 1984). In all, the input of academics, experts, and technocrats to strengthen the system has been supressed by parochial leadership. The current dilemma of the present day Local Government in Nigeria is the heartbeat of this paper. As it stands, the Local Government system in Nigeria is currently in comatose. It is more of an artificial in terms of structure and infrastructure where the executive chairman resides in the metropolitan quarters which are many kilometres away from the Local Government headquarters.  The Nigerian situation in terms of the Local Government systems portrays anexecutive chairman who only visits his share the monthly allocation from federal government and probably endorses cheques for workers’ salary. This potent evil borders the present writers a great deal.

Local Government by operational definition is a grassroots government. This implies that is the nearest government closer to the people. In the context it applies in Nigeria, efforts to democratise the day to day running of the Local Government in Nigeria has been defeated since the coming of the 1999 Constitution. The states and federal government are on daily basis steals funds meant for the local government. There is deliberate criminal abdication of responsibilities of the Federal Government over the local government in Nigeria. For example, the 1999 Constitution empowers the state to organise Local Governmentelections. This paper will examine the responsibilities and functions of local governments, the 1976 Local Government Reforms, the 1999 Constitution and the Local Government system. This paper will utilise the qualitative method of research by collecting journals, books and other materials on the subject using descriptive method of analysis. 

The Responsibilities and Function of the Local Government System in Nigeria
The responsibilities and functions of local Government has been spelt out by scholars. Unfortunately, since the coming of the 1999 Constitution in Nigeria, there are misplacements of what should be the responsibility of the Local government. For example, an editorial of the Daily Sun (2018: 15) reported thus:
Having 68 items on the Executive Legislative List makes ours a unitary federalism unlike in the First Republic when we had only 12 items on the Executive Legislative List. In the present Concurrent list, we have 30 items, compared to 15 in the First Republic.  Then each initials three and later four regions had the political and economic independence with coordinate powers with the central government.”

The arrogation of so much power to the Federal government has four implications for the sustenance of local government system. The local government ordinary should handle the building of infrastructures such as hospitals, roads, markets, primary education and others. The state government should provide tertiary education; secondary school education, take responsibility of civil servants, and others. The Federal Government should handle external relations, guide the state against aggression, protect lives of its citizenry and handle the military and other paramilitary agents. Works of Hambleton (1978: 40) and Anyanwu (1996: 23) affirms to the fact that local government is grass root oriented and serves as the government very close to the people. The beginning of the local government has been traced to the Indirect Rule system introduced by Lord Luggard after amalgamation of the Northern and Southern Protectorates in 1914. It effectively worked in the Northern region during the era of Lord Luggard as Governor-General and it operated through the Native Authorities such as Emir in the North, the Oba in the West and warrant chiefs/paramount chiefs in the East (Eze, 2009: 31).

The concept of “Native” has not been well understood among Nigerian academics in the context it was used by the British colonial government. Native simply imply primitive people of a particular place. However, its application within the administrative set up of Colonial era has been defined. Eze (2009) recalls that:
The Native Administration had no elected member. They were appointed by the Administrative Offices and Resident. However, with their staff they provided services as Dispensaries/Health Centres, Native Administration Schools in the North. They also built and maintained infrastructural services as roads, bridges, ferry services etc. in short, their functions were not different from what the County Council systems which succeeded it provided or what the Local Government system is supplied to be providing.

The expression by this author has been already echoed in this paper with regards to the power of the local government and capacity towards service and delivery. This history of the evolution of the local government system in Nigeria has been described by Afigbo (1972) to have begun around 1891 but was kick started by Sir Ralph Moore (1896 – 1903), Sir Walter Egerton (1904 -12) and Sir Fredrick Luggard in 1912. Furthermore, Afigbo (1972) noted that:
But in 1912 Sir Fredrick Luggard came back to Nigeria with the duty to amalgamating Northern and Southern Nigeria. Luggard gave his assignment a broad interpretation, and, among other things, sought to establishment a uniformity of system in Local government between 1914 and 1919 to fuse into local government system of the South the principles and practices on which local government in the North was based.

The Native administration as the operation of the Local government refers was very operational till the end of the Second World War in 1945. However, the coming of Arthur Richard’s Constitution in 1946 had remarkable impact on the Local Government administration. Be that as we were, in the north, the sole Native Authority had Sultan/Emir in charge and the Oba in Southern Nigeria. In the Southeast, the Luggardian Native Treasury inability to separate political office holders from judicial officers posed a serious threat. The seeds of this incompatibility of Native rule led to series of unfortunate events in the region, with the most notable being the Aba Women Riot of 1929. It could be seen clearly that local government could not be judged to have been positive influence on the political education and culture of the people of the area of Igboland up to 1929. Indeed, the late chief R.J. Onyeneho of Umuariam, Obowo; historians like Afigbo, Ikime, Igbafe and Atand and even some British political officers like Mr. J. Watt (Resident, Owerri Province, 1929) and S.M. Grier (Secretary for Native Affairs) rightly conclude that, the political value of local government in this period was rather low. It confused the people and generated a lot of tensions in the society (Anyanwu, 1992: 61).

In the years 1950-55, the first largely elected local government council based on the British Whitehall model emerged in Lagos and the former Eastern and Western Regions (Onyedikachi, 2016: 23). Traditional rulers constituted not more than 25 per cent of most Council in the then Western Region and Lagos. However, in Northern Nigeria, the changes were more gradual. The legal framework for local government at this period was provided by the Eastern Region Local Government Ordinance of 1950, the Western Region Local Government Law of 1952 and the 1954 Native Authority Law in Northern Nigeria. By this time, the councils were given a wider range of functions including primary education, health, police, and judiciary (Onyedikachi, 2016). This is in line with the implementation of the colonial government’s ten-year plan of welfare and development (1946-1956). The councils also enjoyed a great measure of autonomy in financial, personnel and general administrative matters. It can therefore be said that the 1950s was the era of prestige for councils in modern local government throughout Nigeria. From 1960 to 1966, there was a decline in the prestige and responsibilities of local authorities. In the former Western Region, the Local Government (Amendment) Law 1960 abolished the powers of councils to levy education and general rates on the basis of need. In Lagos, there was a high rate of default in the payment of property rates including government institutions, which reduced the revenue of the local councils. The situation in Eastern Nigeria was similar to the West before the outbreak of the civil war in 1967. In Northern Nigeria, there were gradual changes in the structure of the councils with increasing numbers of elected or appointed non-traditional office holders becoming members of local authorities. The result was that the local authorities had a stable administration, which enabled them to assume responsibility, with some degree of success for more complex services like primary education.

Again the multi-structural experiment in local government administration was bedevilled soon after independence due to corruption, political crisis, nepotism, inappropriate structure, harassment of political opponents by local authority police and more importantly, by the increasingly centralist orientation of post-independence regional government (Olowu, 1989: 48; Aworawo and Akpan, 2003: 221). Thus, before the military intervention of 1966, many regions has abandoned the democratic local government experiment and substituted them with management committees. These committees were however replaced with sole administrators appointed by military regimes (Aworawo and Akpan, 2003: 221).
1976 Local Government Reforms
These reforms have been described as a landmark in the history of local government in Nigeria. For the first time, a document which made provision for a uniform local government system in all states of the federation was produced. The reforms had it source from the report of the Udoji Commission set up by the Gowon administration which was toppled after the report had been submitted to it, so it was the government of Murtala/Obasanjo which implemented the recommendations (Aworawo and Akpan, 2003: 225). 

Between 1969 and 1971, some state governments including Kano, Bauchi, Enugu, Rivers, etc introduced some changes in the structure of their councils. Before the reforms of 1976, local governments in Nigeria varied in names and in structures from the various regions of the country. Omorogiuwa (1993) revealed that apart from inadequate fund, poor staffing and before 1966, excessive politicking, the state government’s deliberate encroachment on functions of Local Government over the years made progress impossible for local government councils. Thus, before the introduction of the 1976 local government reforms the local government in Nigeria was quite deficient in structure, size, staffing and finance; a development which inhibited their effectiveness as agents of national integration and grass root development (Aworawo and Akpan, 2003). Some of the strategies of the reform included federation – wide uniformity of local government system – single – tiered, multipurpose, large size with minimum population of 150,000, abolition of divisional system of local government, statutory provision of revenue to local government and statutory recognition of local government as a “third tier” government in the country and a legal entity capable of suing and being sued. As a result of the reform, 301 large size and populous local government emerged in the country as against small patches of local governments that existed in the country prior to 1976. In 1975, there were only four (4) local governments in Kano State, 11 in Kwara, 7 in Lagos State but by 1977 there were 20 local governments in Kano State, 12 in Kwara and 8 in Lagos state respectively (Nworji, 2004: 84). It stressed the need for effective financing of the local government by the federal government by direct allocation from the federation account and the state government from its internally generated revenue. The administrative and fiscal effectiveness was emphasized as an important ingredient in the development function of the local government (Aworawo and Akpan, 2003: 226).

Between 1979 and 1989, the Shehu Shaghari’s administration provided a benchmark and litmus test for the implementation of the provisions of the 1976 local government reforms. During the period where there were no elections, the local government made up of either handpicked or nominated members was directly under the sole administrator ship of state government, assisted by their state officials. By this development, the provisions of the 1976 local government reforms were either blatantly perverted or abused. Most states also took delight in creating mushroom local governments, without regard to constitutional requirements. Local government functionaries who dared to resist or protest State government’s encroachments are usually threatened with spate of frivolous probes of corrupt practices. This was possible because the state commissioners for local governments, as overseers and superintendents were vested with powers to institute enquiries into the activities of councils. This unhealthy development persuaded Brigadia ShehuYarAdua at the eve of 1976 Local Government reform launch to remark as follows:

The State government has continued to encroach upon what would normally have been the exclusive preserves of the Local government. Lack of funds and appropriate institution has continued to make local government ineffective and ineffectual. The staffing arrangement has been inadequate and excessive politicking has made even most rudimentary progress impossible. Consequently, there has been a divorce between the people and government institutions at the most basic level (Guidelines Local Government Reform, 1976).
In order to ensure that every local government has a successful take-off, the then federal government made available a sum of one hundred million (N100 million) during the 1976/77 financial year to all the local governments in the federation. It must be stressed that, that was the first time a substantial amount of money would be disbursed to local government in Nigeria. According to Ola (1984: 90) this sum (N100 million) can easily be compared with a grant of N1million and N1.5million made to each state of the then existing twelve states in the federation during the 1973/74 and 1974/75 fiscal years respectively for distribution to their local government. Similarly in 1977/78 the N250 million was earmarked; in the sum of N300 million was appropriated while in 1980 N278 million was allocated.

Critics argued that there could not be rigid demarcation of local government area with references to geographical contiguity, population density, resources available and functions. Aworawo and Akpan (2003) claimed that in spite of the lofty ideals generated by the reforms, it did not satisfy a large segment of the Nigerian society. According to them, in some states there were conflicts between the legislature and the executives because of disagreements over the number of local governments to be created. Within a period of two years, the number of local government practically jumped from 301 in 1979 to over 700 local governments. A committee which was set up and led by Alhaji Dasuki to look at the deplorable condition of local government in Nigeria on 28th May 1984 by General Buhari’s administration came up with a report that the 1976 reforms had more operational problems rather than structural problems. He also stressed the negative roles of the state governments in the administration of local government in the second republic. (Aworawo and Akpan, 2003).Abdulhamid and Chima (2015) recognise the damaging impact of the 1979 constitution, especially, to the effectiveness of local councils when they submit that:
However, the 1979 constitution which provide the legal framework for the 1976 reforms, plunged the local government system into a crisis of identity, and ever since local government in Nigeria has remained an idea in search of relevance… the combined effects of constitutional gaps and reform contradiction have rendered Nigeria’s local government an unfortunate ‘orphan’, and that, lacking a strong constitutional foundation, local government in Nigeria has been subject to the whims of both state and federal government (Abdulhamid and Chima: 2015)  


The 1999 Constitution and the State of Local Government Administration
Like the previous constitutions, which are 1979, and 1989, the 1999 Constitution is purely military in terms of its conception. And despite bearing the aphorism “We the People of the Federal Republic of Nigeria” on the first page, the Constitution did not fall short of being called a “military manual”. It can be safely said that the said constitution contained the seed of its own destruction. Be that as it may, in terms of its (1999 Constitution) relation to the Local Government Administration in Nigeria, one can say that the constitution preserve the tripartite system of government at the grassroots level – The executive, the legislature and the judiciary. The executive is vested in the chairman, vice-chairman, supervisor or supervisory councillors, and the whole machinery of local government bureaucracy. The legislative functions are meant to be performed by the councillors, who represent the wards which make up the Local Government Area. The judiciary on the other hand is streamlined with the federal and state and local government can avail itself of the judicial process available to it. Without much difference from that of 1979, the 1999 Constitution for certain functions to be performed by every local government in the federation. Sections 7(5) conferred on the local governments two key functions as set out in the Fourth schedule. Such function includes:

1. a.
consideration and making recommendations to state economic planning or any similar body on        the   economic development of its area of the state;

b.
 collection of rates, radio and television licenses; 

c.
 establishment and maintenance of commentaries, burial grounds and homes for destitute or infirm; 

d. 
licensing of bicycles, trucks, (other mechanically propelled trucks), canoes, wheel barrows and cart; 

e.
establishment, maintenance and regulation of slaughter houses, slaughter slabs, markets, motor parks and  public conveniences; 

f.
construction and maintenance of roads, streets, street lightings, drains and other public highways, parks, gardens, open spaces, or such public facilities as may be prescribed from time to time by the House of Assembly of a state;

g. 
  naming of roads and streets and numbering of houses; 

h. 
 provision and maintenance of public conveniences, sewage and refuse disposal; 

i.
 registration of all births, deaths and marriages; 

j.
 assessment of privately owned houses or tenements for the purpose of levying such rates as may be prescribed by the House of Assembly of a state; and

k. 
control and regulation of :- 

i. out - door advertising and hoarding,

ii. movement and keeping of pets of all description;

iii. shops and kiosks, 

iv. restaurants, bakeries and other places for sale of food to the public,

v. laundries, and licensing, regulation and control of the sale of liquor. 

2. The functions of a local government council shall include participation of such council in the government of a state as respects the following matters
a. 
the provision and maintenance of primary, adult and vocational education; 

b. 
the development of agriculture and natural resources, other than exploitation of minerals; 

c.
the provision and maintenance of health services; and

d. 
such other functions as may be conferred on a local government by the House of Assembly of the state (Constitution of the Federal Republic of Nigeria, 1999: 154-151).

At the main, one easily finger-point the flaws of the provision made under the constitution. And despite bearing an autonomous status it remains an appendage of the House of Assembly of the state. From the foregoing, the constitutional functions and the essence of creating Local Governments in Nigeria were clearly highlighted. The operation of Local Governments in Nigeria under the said 1999 Constitution would not be said is perfect without some hitches. Despite the fact that Local Governments were recognised as the third tier of government, still there are some of the constitutional hitches and challenges bedevilling their operations as required by the law. Some of the flaws of the 1999 Constitution are discussed below
 First there is the provision of Triple Laws. And as discussed earlier the Local Governments in Nigeria under the principle of 1999 Constitution are regarded as the third tier of government as given in section 7 of the 1999 Nigerian Constitution (as amended). Local Governments operate under a legislative framework established by the 1999 Constitution. These legislative provisions are meant to guide the administration, disbursement of funds and other related issues in the system. Technically, local governments in Nigeria operate under the three levels of legislative frameworks. There are Act of National Assembly, Laws of State Assembly and the Bye-Laws of Legislative Councils. The 1999 Constitution empowers the National Assembly by an Act to make provisions between States and Local Government Council and among Local Government Council in the States respectively (Section 1 of the Part II of 1999 Constitution). 

More so, the 1999 Constitution equally empowers the National Assembly to make laws with respect to the registration of voters and election procedures regulating Local Government Elections (Section 11 of the 1999 Constitution) just to mention few. In addition, the House of Assembly of a State shall make provisions for statutory allocation of public revenue to local government councils within the State and to make laws on registration of voters and election procedures regulating Local Government Elections (Sections 6(b) & 12 of the 1999 Constitution). Local Government as a third tier of government has its own bye-laws made by the Local Government Council regulating some of its affairs. But such bye laws are ineffective as compare to the Act of National Assembly and State Assembly. These triple laws regulating the affairs of the Local Governments render them powerless and cannot decide what is good for their people at the grass root. This is one of the constitutional hitches affecting the smooth operation of the Local Governments in Nigeria (Mu’azu, Ibrahim, Kabir and Haruna, 2017: 7). There is the absence of democratic elected local government council. The 1999 Constitution provides that the system of Local Government should be based on democratically elected local government council and each State of the Federation is expected to recognise its existence (section 7(1) of the 1999 Constitution). From the above constitutional provision, one may deduce that the affairs of the Local Government in Nigeria should be manned by duly elected persons based on the wishes of the people. However, there is an adverse application of the said constitutional provision nowadays. Looking at those that are saddled with the powers or responsibilities to run the affairs as chairmen of the Local Governments in Nigeria are not elected by the people but instead they are appointed by the State Governors. Therefore, this issue of appointing Caretaker Committee to head the Local Governments in Nigeria by the State Governors has become the order of the day (Mu’azu et al., 2017: 7).

In most cases in Nigeria, the state government abuses the local government tenure process. A good number of state governors have reduced the tenure of Local Government Chairmen from 4 or 3 years to 2 years. The most recent one is the resolution passed by the State Assembly of Adamawa State reducing the tenure of Chairmen from Two and half years to Two years (Nigeria Politics Online, 2016; Mu’azu et al., 2017: 7). It has been the practice of the State Governors when they came on board to appoint loyalists to serve as Caretaker Chairmen. Some Governors may rule for 8 years but they will only allow election may be once or at most twice for the whole period of their tenure, they end up appointing cronies as Caretakers. For instance, on 2nd March, 2016 Governor Ibrahim Hassan Dan Kwambo of Gombe State appointed Caretaker Chairmen (Ahmad, 2016). The Governor said they were appointed based on the powers conferred on him by Section 79, sub section (3) and (4) of the Gombe State Independent Electoral Commission (GOSIEC) and Election Amendment Law 2013. He further said they were reappointed for another six months, based on their dedication (Ahmad, 2016; Mu’azu et al., 2017). Such appointment generated debate a threat to institute an action against such appointments. Rivers State joined the suit, where Governor NyesomEzenwoWike on 9th November, 2015 appointed caretaker chairmen and charged them to focus on the improvement of security and enhancement of environmental sanitation (Scan news, 2015; Mu’azu et al., 2017: 8). 

Most imperatively, there is the abuse of Joint Account established by the 1999 Constitution. The said Constitution provides for the establishment of State Joint Local Government Account in each state of the federation where funds from the Federal Account are lodged before disbursement to the local government councils in the state. This arrangement has been hijacked by state governments to starve local governments in their jurisdiction the needed funds for project implementation and rural development. This point is aptly acknowledged by Mbam, the Chairman of the Revenue Mobilization Allocation and Fiscal Commission (RMAFC) when he observed that information at the disposal of the Commission shows unethical practice in the disbursement of funds from the State Joint Local Government Account in various states of the federation. As he maintained, allocations from the Federation Account, most times do not actually reach the Local Government Councils (Mu’azu et al., 2017: 8). There are numerous allegations of manipulation of the Account at the point of disbursement. States hardly make their own contributions as stipulated by Section 162 (7) of the Constitution of the Federal Republic of Nigeria. In view of the above challenges, it is the position of the RMAFC that Local Governments should be granted fiscal autonomy by paying statutory allocations from the Federation Account directly to their coffers in which case the State Joint Local Government Account should be abolished through appropriate reforms (Mu’azu et al., 2017: 8). 

Finally, it was observed above that the establishments of Joint Account in each State where funds from the Federal Account are lodged before disbursement to the local government councils in the state hinder them from performing their constitutional functions. Akpan (1965: 126) posits that the bottom line in judging the effectiveness of local government in discharging its constitutional responsibilities amount to funds at its disposal. The services rendered by local government councils cost money which most of them cannot boast. It is important to note that the financial crisis in the local governments has worsened because the federal government has failed to recognize the new local governments and development centres created by some state governors. Governors of such states use part of the statutory allocations meant for the recognized local governments to pay staff salaries (Zwingina, 2003 cited in Mu’azu et al., 2017: 9). 
Conclusion
In general, all efforts in the 1976 reform, and more recently the 1999 Constitution to recognize Local Government as a tier of government have been futile; Local Government is still an appendage of state and federal governments. Despite the constitutional elasticity provided for Local Government system beginning with the 1999 Constitution,which wasn’t too different from the previous ones, that defined functions and sources of funding of the system, local governments have not been able to extricate themselves from the apron string of State and Federal governments in Nigeria (Osaghae, 2006). The higher levels of government interfere in their operations in ways that undermine their autonomy. The financial paucity in Local Government could be blamed on what Suberu (2004:16) referred as the cost of distributive federalism in his words, for a federal system that is dominated by the redistribution of central collected revenue. Most Local Governments in Nigeria are contented with the federal or state financial allocation to them, thereby becoming a mere distribution outlet for federal and state generated revenue. The 1999 Constitution because it was a military manual prepared in a hurry, and the appropriate logistics meant to grant the potency of the grassroots governance were left out. Little wonder, widespread poverty and underdevelopment in rural and rural-urban areas are attributes of a failed Local Government system.
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YOUTHS IN A COMMUNITY LIFE: NSU IN FOCUS

Uzoma T. Nwanaju
Abstract

Although a community is often seen, known and appreciated through its people, life of any given community is often shaped by the people living in it, interacting in various ways and encountering some factors serving as dichotomy, limiting or bridging roles. Generally, political and sociological components are developmental wheels of every human society with religion forming the morality hub. The youth (often in different age groups) of a given community determine the military force and to a large extent the nature of respect accorded her. Over the years, youths have developed from respectful and developmental force to agents of societal vices and this has given rise to questions bothering on society stability, safety and welfare. To this effect, this paper explores the past, present and future impact of youths in a community life using Nsu in Ehime Mbano, Imo State as a focus.   
Keywords: Community, Youth, Nsu, Human society.

Introduction
Life of any given community is often shaped by the people living in it, interacting in various ways and encountering some factors serving as dichotomy, limiting or bridging roles. Generally, political and sociological components are developmental wheels with religion forming the morality hub. In all, the community is seen, known and appreciated through its people (the infant or children, the adolescent or youth and the adults or elderly). Scholars in a bid to forge a linkage in a community’s longitudinal social existence have argued that overtime Sociologists have introduced age as a functional category of the social system and assigned youth a specific position within the social order, by linking age to role expectations and by that to specific social tasks. Age thus has become one necessary feature to hold together the differentiated social systems and to assure the structural continuation of the society (Schäfer, 2015). Age (and age brackets) is always an open or closed set defining social groups or generations when the limiting or bridging factors are considered. Age itself is a concept which is assumed to refer to a biological reality. However, the meaning and the experience of age, and of the process of ageing, is subject to historical and cultural processes (Wyn & White). Although each person's life span can be measured ‘objectively’ by the passing of time, cultural understandings about life stages give the process of growing up, and of ageing, its social meaning. Specific social and political processes like iwa akwa provide the frame within which cultural meanings are developed.  Both youth and childhood have had and continue to have different meanings depending on young people's social, cultural and political circumstances. Over time the term “youth” has generated a lot of controversies in the area of definition, qualities and attitude in a given human community. This paper therefore examines the constituents of youths and lives in a community using Nsu youths as a focus.  

Conceptualizing the youth? 

Apparent symmetry between biological and social processes has dominated discourses on the concept of youth. While sex and age of individuals aggregate to the biological pedagogy, age brackets mainly open the gates of social processes paradigm.  The United Nations (UN) describes youth “as a period of transition from the dependence of childhood to adulthood’s independence and awareness of our interdependence as members of a community. Youth is a more fluid category than a fixed age-group.” While The Commonwealth places youth age to fall between the age “15-29 years of age”, The African Youth Charter defines youth as “any individual between 15-35 years of age and seeks to resolve longstanding debates about defining youth within the African context and based on Africa’s development realities.” The Nigerian National Youth Policy  in its wisdom categorises “youth as anyone between the age of 18 and 35”. For statistical uniformity then, the UN without prejudice to other definitions by Member States categorizes youth to cover those persons between the ages of 15 and 24 years. All UN statistics on youth are based on this definition, as illustrated by the annual yearbooks of statistics published by the United Nations system on demography, education, employment and health (UNESCO). When implementing a local community youth programme for activities at the national level for example, “youth” may be understood in a more flexible manner. UNESCO will then adopt the definition of “youth” as used by a particular Member State. It can be based for instance on the age bracket given in the African Youth Charter.
Generally speaking, youths are a set of people whose age bracket falls in between the infants/adolescence and the adult/aged. The insights of developmental psychology offered a perspective on youth as a time of turmoil and change, in which adulthood was reached after completing specific normative tasks such as identity formation. This is to say that youth period is a critical formation state or identity moulding period. The position occupied by youth in life circle is a bearing that anchors a link between the past, the present and the future and further creates the myth and reference point for future ‘real’ life. Youth is seen as a separate ‘stage’ of life because the time of youth is about preparation for future (real) life—adulthood. The symbolic meaning of youth, then, is not ‘coming of age’, but ‘being anything you want to be’. If youth is a state of ‘becoming’, adulthood then is the ‘arrival’ state. At the same time, youth is also ‘not adult’, a deficit of the adult state. This facet of the concept of youth is evident in the positioning of young people as requiring guidance and expert attention (from professionals) to ensure that the process of becoming adult is conducted correctly. 
The term ‘youth’ became widely used in the 1950s in industrialised countries, as the experience of growing up responded to changing economic and political processes. Frith (1986) argues that the term ‘youth’ was initially most frequently used in research on young men from working class backgrounds, mainly in the United States and in Britain. Relatively high rates of employment gave this group unprecedented disposable income, enabling them to use their leisure time in new ways, and giving them both a visibility and a form of power. Youth became a ‘new category’ of person, distinctive, usually male, and a potential threat to the stability of society. Although the sense of threat implied physical threat, there was also a sense in which young people were seen to symbolise change to moral and cultural values as well. This sense of threat was described by Cohen (1972) as precipitating ‘moral panics’ about the violent or disruptive behaviour of youth (Wyn & White). When we look at the youth as part of labour force, the International Labour Organisation in 1986 estimated that across the globe there are some 50 million children under the age of 15 who are at work. Nearly 98 per cent of all these child labourers are found in developing countries. The striking increase in the urban youth populations of less developed regions has created the phenomenon of the ‘street children’ who live and work on the streets, doing anything that will earn them and their families that little extra which enables them to survive. If ‘youth’ is understood as constituting the period between the end of childhood, on the one hand, and entry into the world of work on the other, then it is manifest that youth does not exist in the situations outlined above (United Nations 1986) (Wyn & White).

The identification of youth with the future of its society is the representation of such a reciprocal process of constructing social reality. Youth does not only represent and guarantee the future existence of society but has the duty to actively contribute to this future, to upgrade social conditions yet without heavily shaking its foundations. Youth embodies future, not only in a metaphorical sense, but also as an actor who is bound to attributes such as hope, the possibility to redo decisions or to start better off. Those ascribed attributes thus are linked to certain values and even assignments or missions that would provide the young generation with a meaning associated with transforming or advancing society.

The Youth in a Community’s Life
Talking of generation, generations are not only a social fact because people view themselves as members of a generation, but because the concept of generation is used to interpret and order the experiences of social transformations in modern society. Generation is a basic historical concept, because it provides a collective category of finitude. Thus concepts of generation are meant to grasp social transformation as phenomenon of temporal acceleration. Furthermore these concepts altogether speak of the young generation without naming it. The youth therefore represents the dynamics of change and embodies a horizon of expectation, that is, future or the starting off into another future, while at the same time a generation has the task of cultural accumulation and cultural creation which also comprises the gathering of experiences of former generations. Some generations are remembered by the heroes they produced (Schäfer, 2015). Heroes often are young and can only serve their duty while they are of young age. Mostly heroes die while they execute their duties and deeds. The hero, like youth, has to pass tests, an odyssey-like period of probation and the hero often is linked to a notion of sacrifice for a certain matter. So the hero as well as youth is connected to a certain place (society) but it is his legendary sacrifices or deeds that carry his name across generations. At this point it is worthy of note that the youth mainly determine the military force of a society and to a large extent command the nature of respect any society enjoys from the neighbours or outsiders. Considering a triangular relationship between youth, age and society in relation to positive change, it is the youth of a particular generation that effect change in society which explains relations between different ages.


NSU as a Human Community
Nsu is a populous and industrious town located in Ehime Mbano Local Government, Okigwe senatorial zone of Imo State, Nigeria. She has vast land for agricultural purposes which has overtime enabled her people and visitors to be successful farmers producing both in domestic and commercial quantities various products in no special order, palm produce, yam, cassava, maize, cocoa yam, cocoa, mangoes, pears, cola, cocoanuts, breadfruit among others. Nsu is blessed with many natural resources like clay, palm oil, red mud, wood among others that can earn serious foreign exchange for the nation while servicing beneficiary industries creating employments for thousands of people. Nsu is equally blessed with renowned people, hence we say: “Nsu nwere mmadu” (Nsu has people). Culturally, there are many annual and occasional festivals celebrated in Nsu which include Mbom uzo, Iri ji, Agu okonko and dances of different types and by different sets. Iwa akwa is a very important festival here celebrated (in different Nsu communities) every other three year to initiate matured youths to adulthood.   
An Overview of Nsu Youths, Past, Present and Future
Nsu as a community has been a blessed town with generations of gifted youths who have worked tirelessly to put Nsu in world record. Before the advent of colonial masters, Nsu had many people who were qualified “azu eru ala” (great) in making Nsu a formidable force. Perhaps this tells why the missionaries had to cross several hills, forests and waters from Emekuku to establish in Nsu thereby bringing with them education which paved developmental ways for the next generations of youths. Among these recorded generation of youths, names like Mr John Chilaka, Mr Thomas Anyanwu, Mr Raymond Nnawulezi and Michael Ukaenwe among others saw the timely need to embrace civilization. This generation of youths even though their fathers did not see much wisdom in identifying with the white man, encouraged themselves and learnt the language of the white man. They were tutored directly by the white missionaries and were among the first certified teachers. This was about 1940s and 1950s when Nsu produced great number of teachers and serviced the adjoining towns that had need for teachers in their growing schools. 

The next generation of youths saw every need to put Nsu ahead in any quality profession of human endeavour. They saw education and human development as pivotal not only for personal development but also for being relevant. This is the generation Dr Martins Ijere (later Prof M.O. Ijere), Mr J. Ekeoba, Mr J. Chilaka, T. Ohajunwa, Mr S. Egeruo, Mr L. Onwu, Barr. M. Eziri, Mr L. Nwachukwu Sir T.N. Nwanaju, Mr Isaac Njokuoma etc featured.  This generation organized themselves and formed Nsu Youths Organisation out of which paper contributions cumulated to a gazette they called “PROGRESS IN NSU” printed in 1963. This collection tried to write Nsu to limelight. However, the document in a bid to inform, on page 28 under the sub-heading, “Increase Your Knowledge About Nsu”, erroneously situated Dimeke stream in Umuanunu. This misinformation has continued to generate conflict between Umunohu and Umuanunu communities over the ownership of Dimeke stream situated in the heart of Umunohu farm lands. One characteristic of this generation of Nsu Youths is that they combined a lot of domestic life with their academic/career pursuit and many of them enjoyed community sponsorship. This was an era perhaps, communities practiced the early Christians’ sharing, and that is, educating and training abroad from a joint purse some of their own children. There were accounts where sendoff were organized and later had to walk several kilometers with drums and dances to welcome their own that went overseas for studies. However, some members of this generation became more Rome than Romans in that their life styles made their children more individualistic than communal, hence, class dichotomy was instituted. Then came the elitist class and the commoners. It must be noted here that age brackets form (ed.) most of these youth generations.  The generations to follow continued to build upon the foundation laid by the previous ones in terms of career pursuit. Little then would one wonder why this generation had diversified professionals compared to previous ones. Number of professionals increased outside the traditional teachers and agric extension workers. Many of these professionals found joy in giving community services. In fact, it is arguably the genesis of free medical services. One may not forget in a hurry Dr Blasius Anyanwu (later Prof), a cardiovascular surgeon. These generations of youths had one thing in common, they were either in business or in other professional services, they were their brothers’ keepers. What we may term “Nwannedinamba” (a welcoming brother abroad). They could house, harbor and take care of their own where they could. There was no serious fear of betrayal. Perhaps due to quality economic situation, the quest and craze to travel abroad was not much except for studies. Those who travelled often longed to return either to establish or render services to their father land.
The present youths are often called the computer age. Like the older generations, there is a quest for development but unlike the older there seems to be a serious inclination to materialism thereby doubling the speed of the older generation. I make bold to say that Nsu youths today are found in almost all works of life including politics which the past youths did not venture much into. Today most youths are interested in politics. Perhaps, because of the era and its challenges, there are many more professionals in various aspects of life. We have more doctors than before, more engineers, information technologists, more artisans and more business people. Today I tell you that we have more youths abroad than before. Unlike before, our ladies are more educated, more enterprising and more competitive than ever.    
The furure of NSu Youths
Nsu sons and daughters in their numbers are studying different courses in different higher institutions across the world. Many of them have graduated with honours and some already have completed their higher degrees before the age our past youths started school. This is an indication that Nsu has great future as far as the youths are concerned. It is expected that, going by the very high rate of human development, soon, Nsu will experience massive industrialization and establishment of private/public institutions of higher learning that will further navigate Nsu into an important and viable modern socio-economic world map.   
Challenges
These days wealth at all cost seems to be the order of the day. Perhaps the economic situation of the country is a contributing factor; everyone has his eyes on material wealth and showoff not minding whose ox is gored. Most parents heavily rely on their children for sustenance and at times compel them to be like their peers. The life styles today anchor on monetary importance that the youths seem to be impatient with money. Today one easily hears stories of kidnapping, selling of human parts, cutting and stealing of spread clothes among others. Insecurity and lack of trust have taken front seats in the journey of daily life. I am not sure these acts are peculiar to Nsu youths but it is worrisome because it has not really been in Nsu culture. Many of our youths have perished in route to Europe while some who succeeded in making it across the seas face untold hardship. There are stories of some who sell human parts and other odd jobs just to make it big. I am not sure this has been an Nsu culture. If the youths of this generation live this type of life, then our ancestors may need to address our future youths before they are born. 
Submission
I think Nsu youths should think homewards; consider our cultures and have dignity of character. We should watch our attitude. The saying that “EZIAHA KA EGO” (good name is better than wealth) should be our guiding principle. I believe that if government and parents should do their job and guardians advise the children better and desist from piling undue financial pressure on them, our future youths, not just Nsu youths, will be better and the society will be better of. 
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GOWON'S THREE R’S AND YAR'DUA'S GENERAL AMNESTY: CRITICAL APPRAISAL OF NIGERIA'S POST CIVIL WAR SECURITY CHALLENGES

Victor Ukaogo
Abstract 
The end of Nigeria-Biafra civil war yielded the official policy of ‘Reconciliation, Reconstruction and Rehabilitation’ otherwise referred to as three R’s  meant to reintegrate the rebel and seccessionist Biafra into the bigger Nigrian federation. However, fifty years after, manifest indicators abound to show that this policy had failed rather woefully without resolving the isues that led to the war notably grievances bothering on injustice, marginalization, alieanation, flawed fede       ralism as well as inappropriate sectional domination.  All these engender social unrest, armed insurrection and insurgency. But policy interventions is expected in a way to curb a descent into anarchy.  Presently, the unlearnt lessons of the war is central to the prevailing crisis in the Niger-Delta where ceaseless militancy and indescribable lawlessnes  manifest as threats to national and sub-regional  security requiring President Yar’dua to unravel policy option to all militants to check the ‘next civil war’ in Nigeria. The paper therefore argues that there is a verfiable nexus, indeed a siamese interconnectedness between rising insecurity and policy failures in Nigeria. It highlights the role of resources and its inapproprite distribution in the current march into odium. Most importantly, the paper anchors the issues  and cross-cutting issues of concern in the visible and concrete reality of a fractured peace along the Bights of Benin and Biafra with a possible conflagration engulfing the entire West African subregion. The possible cooperation between ‘resource rebels’ in the sub-region would most certainly turn the sub-region into another Yugoslavia. ‘The next civil war’ in Nigeria would exceed the territorial limitations of the 1967-1970 imbrioglio and thus threaten world peace  and stability from the Gulf of Guinea through the entire West coast of Africa. It will also hamper global energy security. The paper concludes by interrogating the two core policies of three R’s and general amnesty in the context of building capacities to address the issues and contradictions that underscore the present insecurity especially oil, distributive justice, power relations and the national question.  
Keywords: General Amnesty, Three R’s, Restructuring, True Federalism, Security
Introduction 
Insecurity in Nigeria is growing by the day and it is yielding concerns on the global level being Africa's biggest economy with a population that dwarfs all across the continent. This study is an examination of the curious link that exists between failed policy programmes and insecurity. It distances itself from the dilemma of ethnicity
 to establish a more plausible contributor to contemporary state insecurity in the context of policy failures ab nitio created to protect class interest as against a hitherto perceived ethnic interest.  The hypothesis of policy failures feeding into insecurity and conflict is best verified from the purview of Nigeria’s two most popular state policies enunciated in two different periods of grave national security concern. Indeed the failure of policies to positively address identified national problems operate at complex and confusing levels but as it concerns Nigeria, it is almost certain that they revolve around class interests masquerading as national interests with an infinitesimal dose of ethnic coloration only necessary to mobilize ethnic support in the probable situation of operational mix-up. All these thereafter feed into the centrality of the nation’s political economy that pitches the state against other social forces. Some scholars have laboured to link the Biafra-Nigeria war to the struggle for the control of oil in the Niger-Delta.
 The end of the war engendered the proclamation of the Gowonian policy intervention of Three R’s.
 The June 25, 2009 Amnesty offer
 to all resource rebels or militants in the same Niger-Delta as elaborated by President Musa Yar’ Dua was ostensibly to create an atmosphere of peace in the region and boost dwindling oil revenue after years of military insurgency in region.  

          The targeting of these two policies to almost the same region suggests a curious link between oil and conflicts on the one hand and the failure of the ruling class to come to terms with the realities on ground on the other. Oil accounts for more than 90 percent of Nigeria’s national export earnings and 80 percent of state revenue.
 However conflicts have arisen over ownership and control of oil revenue thus pitching the state against oil minorities from whose land oil is extracted with oil multinationals completing the equation. There is therefore the struggle for state power in order to control the oil, distribute same to smaller state units and above all, to permanently retain political power especially within the precarious coven of the fractious faction of the indigenous ruling class. There is by way of consequence an intense battle to be admitted into the narrow and restricted power class that controls and distributes oil rents. The above feeds into the destructive and authoritarian path of the ruling class to perpetually do everything within its power to maintain the status quo. Thus, the inappropriate use of oil revenue especially the deliberate methods of alienation, marginalization and oppression against the ‘goose that lays the golden egg’, amply defines the struggle and insurgency in the region. The military insurgency by aggrieved self-determination groups since 1999 have left the national purse comatose on account of production disruptions of oil platforms across the region. Perhaps, it is probably credible to advance the opinion that the pains of dwindling economic fortunes of members of the microscopic ruling class may have become very bad for once since 1956 and thus made the choice of a compromise (which these policies would seem to represent) a preferred option. Pushing this reasoning further, one may argue that the amnesty offer represent a time buying methodology  by the traumatised ruling class to enable them recover their economic losses especially in this era of global economic meltdown and then re-strategise for more effective clamp-down on the resource rebels. Just as the Gowonian policy of 3R’s   was never meant in the first place to address the issues raised in 1966, the amnesty policy of 2009 may also be a ruse meant to hoodwink the region and the international community.  But all of these underscore the veracity of the security thesis which this paper highlights to include the interrelatedness between environmental disruptions, policy failures and security challenges in the Bights of Benin and Biafra as well as the entire West African sub-regional frontier.  From the foregoing, I have elected to interrogate why policy failures engender conflict and even entrench further fears of escalation in an already simmering conflict situation. Whereas the non-implementation of post war policy of three R’s worsened the plight of the Igbos in the Nigerian federation, the recent proclamation of amnesty by the government is battling with credibility and acceptability challenges, a combination of which poses grave security problems to not just Nigeria but to the entire west African sub-region. 

Conceptual Analysis
Five important concepts underscore the duty that this essay has elected to undertake. These are Security, General Amnesty, Three R’s and Policy Failures. While the four concepts do not have any extraordinary meaning in its normal usages, they acquire very unique meaning in the domain of politics. They in most cases could become very ambiguous in meaning but the moral undertones and philosophical insights may also assist us in properly comprehending the totality of their meaning even under intense academic and intellectual debates. The utility of these concepts are understandably limited in the context of its English language application but in their social context, a multidisciplinary application enables us gain deeper reflective understanding.  

Federalism 
Many scholars have tried to make meaning to what federalism stands for. The concepts absorb different meanings from a wide spectrum of analysts. Wheare,
 and a multitude of several scholars have added their voices and intellect to the debate. Wheare (quoted by Victor et al) validates the view that federalism represents 'a method of dividing governmental legislative powers so that general and regional (central and component) governments are each, within a sphere, coordinates and independent'. It is Wheare insists,  'a political arrangement which allow for equal sharing of legislative power between the centre and component units, in such a way that each units of government are independent and coordinated to an extent that no arm of government holds another to ransom'.
 On the other hand, Elazar
 saw 'federalism as a political principle that has to do with the constitutional diffusion of power so that the constituting elements in a federal arrangement share in the processes of common policy-making and administration by right, while the activities of the common government are conducted in such a way as to maintain their respective integrities
. Federal could also be seen to represent a system built on the basis of the, existence of multiple levels of governments each of which exercises some governmental legislative powers allotted to them by a constitution, which is supreme, and the source of life of all governments in the country'.
It represents a conscious division of governmental authority by multi-layered units in such a way as to prevent any particular group in whatever guise from monopolizing or dominating the whole structure. Federalism is indeed a shared governance arrangement
 between multiple layers of government represented by the federal, regional and national 'operating directly on persons and property within its territorial area, with a will of its own and its own apparatus for the conduct of its affairs, and with an authority in some matters exclusive of all the others'.
  

Security

The concept of security has been diversely used to represent a plethora of ideas. This perhaps explains why it is seen in certain scholarly quarters as “a contested concept”. If indeed, security is a “contested concept”, it is therefore possible that a large measure of ambiguity exists in efforts to either explain or define it. Having been used in a number of ways to represent a wide range of ideas, security could be said to combine ‘a powerful emotional and political appeal with an enormous possible range of substantive meanings.’

The term has been employed in contradictory ways to mean the good as well as the bad. The respect for human rights is often anchored on the need to ensure security just as the violation of the rights of men receives explanation with the use of the imperative of security. Thus, “free trade and protectionism” as well as “arms race with arms control”
 receives plausible explanation with the argument on security. The traditional perception of the concept of security is in recent times quite narrow and deceptive. This perception aptly captured by Walter Lippmann avers that, “security is about the possession by a state of a level of military capability, sufficient enough to avert the danger of having to sacrifice core values, if it wishes to avoid war, and is able, if challenged, to maintain them by victory in such a war”.

For several centuries, security merely meant military capacity and capability to withstand or overcome territorial threats to the sovereignty of a state. This much was further reiterated and amplified by Arnold Wolfers to the effect that, “security in an objective sense, measures the absence of threats to acquired values (and) in a subjective sense, absence of fear that such values will be attacked”.
 Although the United States
 made this single-lane perception of the concept of security popular, it simply revealed the importance of the concept to many actors in the international system. The physical preservation of the territoriality of states especially in the cold war years amply provides the justification for the defense budgets of states at the time. The 1971 UNESCO report volunteered that the ‘world spent 7.2% of its gross national product on arms, compared to 5% on education and 2.5% on health.
 It is equally intriguing that ‘two days of global military spending, approximately 4.8 billion equals the annual cost of the UN plans to halt Third World desertification over two years.
 The importance of security to states in the cold war years received further amplification when The US Department of Defense purchased 2000 billion barrels of oil for military use in 1989, enough to run all the US public transport system for 22 years. 
 However, a reappraisal or reassessment of the security concept especially in the 1960s reveal a shift, indeed a changing trend in the understanding of the concept to “go beyond the guarantee of territorial integrity” and include “a whole range of internal factors far beyond the narrow confines of external aggression”. In this context, Charlotte argues that security involves, “freedom from harms and from the threat or fear of harm. Hence for the individual, insecurity derives not only from fear of a potential military aggression but from a range of sources including vulnerability to hunger or to violence in the home”. 
 Norman Myers drove home the point more pointedly when security is seen to:

Amount to…protection from harm and injury but (also) access to water, food, shelter, health, employment and other basic requisites that are the due of every person on earth. It is the collectivity of these citizens needs – overall safety and quality of life – that should figure prominently in the nation’s view of security.

In opening up the scope and horizon of security, such salient areas like the environment, welfare, economy, political and sociological state etc were recognized. Scholars have therefore remained steadfast in their belief that security encapsulates the totality of the above. In establishing the Siamese link between “economic health” and security, Stephen Frasner opined that:

It is a prerequisite to the pursuit of national security – both in its internal and external dimensions. It provides the means to neutralize some of the domestic sources of conflict makes the state less vulnerable to external pressure and penetration and make possible the allocation of necessary to counter internal and external threats.

Since the environment has been recognized as an integral part of national security calculation, it is rather imperative especially in the Third World, that issues pertaining to environmental security must be addressed as a necessary constituent of the crisis of underdevelopment. In view of the above, Alagappa further states that, “in so far as the developing countries are concerned, the economic well being of their citizen is certainly a goal that has national security implications”. 

For the Niger Delta, environmental degradation occasioned by resource exploitation in its attempt to provide economic security for the state and its citizens has provided some of the most painful ironies in the link between the environment and security. The reality in the above is further verified by the interactions and interplay of the forces in the quest for the appropriation of the scarce environmental resources of the region. The above has been truly so since the end of the cold war when more attention began to come the way of environmental issues in shaping global security.
 The Nigerian environmental crisis made possible by an admixture of factors including policy paralysis offers a good opportunity to study and explain how policy failures engender security concerns from the national context through the regional to the global perspective. 

Reconstruction, Rehabilitation and Reconciliation (3R’s)

The Gowonian policy of 3R’s enunciated immediately after the civil war to readmit the secessionist Biafra into the Nigeria after exiting in 1967 was a clearly thought-out policy. It had ingredients of healing the wounds and scares created by the war. It was indeed a needed strategy for resolving age-old animosities that combined with other factors to make the war inevitable. The policy was essentially made to reconcile Igbos with other sections of the country that jointly brought pain upon them. On the 15th day of January, 1970, Lt. Col Phillip Effiong who took over from Ojukwu who had gone into exile announced Biafran surrender. In the speech made in the presence of the war head of state, Lt. Col Gowon, he volunteered that, “we are loyal Nigerian citizens and accept the existing administrative and political structure of the federation of Nigeria. Gowon on his part assured that the war was ‘to preserve the unity of Nigeria and usher in an era of peace and brotherliness’.
 

There is however a subsisting myth that the 3R’s meant to re-absorb the Igbo ethnic nationality into the larger Nigerian state was commenced and completed in the 1970s but the reality on the ground is that the policy failed rather woefully because in the view of Olawale Albert, the Igbos have rather been more oppressed and marginalized since the civil war.
 The situation has now reached a deplorable stage that must be addressed if Nigeria is to remain a united country.
 The policy of 3R’s reveals the ingenuity of Nigerians in policy formulation but it also betrays pathetic incapacity to implement lofty policies. This policy myth and reality is set to plague the amnesty policy of the present regime. 

Amnesty
In several conflict situations the world over, the offer of amnesty have served as conflict resolution strategy to end blood-letting that have lingered for some time. A descriptive definition of amnesty is indeed revealing especially given the Nigerian situation where many have reasoned the resource rebels otherwise called militants do have enough reason and grouse to take up arms against the state. Amnesty from the descriptive purview of Collins English Dictionary represents any or all the views hereunder stated:
· A period during which allow is suspended to allow offenders to admit their crime with fear of prosecution;

· A general pardon for offences committed against the state;

· A pardon granted by the crown and effected by statute, effective for a limited period of time.

From the foregoing, it must be pointed out that the element of guilt is very important in the definition for those accepting the amnesty offer. Nigeria’s amnesty offer to resource rebels has remained shaky on account of this guilt clause/element. For one, the militants dispute their culpability in any given crime having not been found guilty by any court of law in the land. This could therefore amount to a ruse if the word ‘amnesty’ is applied to them. Chief J.P Clark rued over this and submits that: 
 …amnesty on the other hand, is an official offer or order by a government that allows a particular group of prisoners to go free. It is also the period of time required to carry out the exercise. Militants in the Niger-Delta do not fit this description. They constitute no group prisoners so declared by the state, after undergoing due process of law.
 

This was also the point Prince Lateef Fagbemi (SAN) made to the effect that ' there cannot be any worse scenario to insult their innocence, when you say you forgive somebody whose guilt has not been established.'
 In all of this, many have rather queried whether in law, the Nigerian state can offer amnesty to the militants especially given the country’s seemingly ‘failed sovereignty’
 evidenced in the  lack of responsibility and accountability.
 Full sovereignty imposes a responsibility on a state so properly called with ‘sufficient authority and power to govern a clearly defined territory’.
 If the notion of sovereignty comes with responsibility as adopted by the United Nations, then the Nigerian government would seem to be in no position to grant it to unprotected citizens. This point came out most potently recently when Odion-Akhaine observed that, “the UN since 2005 has now accepted the notion of responsibility to protect. The Nigerian state has failed in this regard. That is why amnesty is red herring”.
 It would seem therefore from the foregoing that there could be more questions arising from the amnesty program than answers.

Policy Failures
The failure of a policy to achieve its goals is often an important reason for the decision to replace it. Failure alone, however, is rarely a sufficient explanation of the timing and direction of policy change. Change follows failure when alternative policies exist that are politically viable—that is, able to garner support from powerful actors—and that can explain past failure persuasively, and offer new policy prescriptions. The failure of several policies to deal successfully with the conflicts in Nigeria  have increased public cynicism towards government intentions. However, most often government resist change, refusing new ideas that could engender change in policy. For instance, the British post cold war security policy relied heavily on NATO to organize multilateral responses to "crisis management tasks. This failed but it led British decision makers to search for and evaluate alternative policies.
 The difficulty in trying out new options even in the face of failures endanger public policy environment in Nigeria. 
Reconstruction, Rehabilitation and Reconciliation: A Strategic Assessment 

 Decades after the end of the Nigerian civil war which pitched the Igbos against  the combined forces of other ethnic nationalities in the country, it would seem that the sentiments that brewed and made the war inevitable is yet to be laid to rest. The conflagration of tensions with the emerging new forms of conflict in the Niger-Delta bears great testimony to this. At the end of the war, the war head of state Yakubu Gowon publicly affirmed the imperative for a strong and indivisible Nigerian state and tried to calm frayed (Biafran) nerves that they will not be visited with repercussions of  war as a ‘defeated’ people. The global applause that greeted this rather benevolent and patriotic pronouncement had barely ended when Gowon  linked the olive branch to the philosophy of ‘no victor, no vanquished’ which he capped with an innovative plan of action anchored on the need for ‘reconciliation, rehabilitation and reconstruction
 known in the Nigerian parlance as the three Rs. Many reasoned that the plausible philosophy of ‘no victor, no vanquished’ ably supported by the policy of tripple Rs would in no time heal the wounds of the 30 months civil war. This much was contained in  Gowon’s address on 15 January 1970, thus:

 Fellow countrymen,  with your continued loyalty and dedication  to the national cause, we shall succeed in healing the nation’s wounds.We must all welcome, with  open hands, the people  now  freed  from the  tyranny and  deceit of Ojukwu and his gang.
  
Furthermore, Gowon passionately spoke about the need to:
..re-commence at once , in greater earnest, the task of healing the nation’s wounds. We have at various times repeated our desire for reconciliation in full equality, once the secessionist regime abandoned seccession. I solely repeat our guarantees of a general amnesty for those misled into rebellion...We also guarantee the right of every Nigerian to reside and work wherever he choses in the Federation, as equal citizens of one united country. It is only right that we should all henceforth respect each other. There is no question of second class citizenship in Nigeria...All energies will now be bent to the task of reintegration and reconciliation...There is , therefore , no cause for humiliation on the part of any group of the people of this country. The task of reconciliation is truly begun.

Sadly, the enthusiasm and euphoria that followed this announcement would seem to have been misplaced given the wide gap between reintegration and relegation.
 Our contention here is that the post war Gowonian policy of three R’s was largely misleading given the precarious and relegated conditions of the Igbo in contemporary Nigeria. The paradox of re-integration in an environment of abysmal relegation and marginalization underscore the depth of Igbo devaluation since the end of the war. As it was observed by a scholar, one visible paradoxical outcome of the war is the:
De-Igbonization project initiated by Gowon between 1966 and 1975 and the clinical finishing of the same project by Obasanjo between 1976 and 1979 as well as the period between 1999 and 2007. By sundry policies and curious enactments, both leaders wrecked the psychological balance of Igbos to a point of self denial as several Igbos have found solace and satisfaction in denying their ancestry in order to avoid persecution and ensure survival...
 

While  Isaac Olawale Albert grandly lamented the illusory Igbo reintegration,
 Chief C.C.Onoh simply believed that the three R’s was ‘an illusion’.
 In line with the above Onoh further informed that:
 ...on the advice of the Americans, Gowon declared the 3Rs- Reconstruction, rehabilitation and reconciliation. It was a big trap that made us go  into guerrilla warfare…. But the lgbo believing in one Nigeria, succumbed to it, and there was never any implementation of the 3Rs. All they did to us was ‘abandoned property’. Can a person abandon his property in his own country?
 
In the same vein, Chief Emmanuel Iwuanyanwu
 believed that the three Rs marked the beginning of Igbo relegation and alienation ‘rather than the end of the Igbo marginalization’. With the myth of 3 Rs, the fate of the Igbos in the post war Nigerian calculation was sealed. This perhaps could be evidenced in the visible determination to immobilize Igbo economic recovery anchored on the punitive payment of twenty pounds to Igbo depositors irrespective of their saved income in banks.
  A further assessment of lgbos in post war Nigeria reveal ‘how the first had become the last’ in the configuration and equation of ethnic nationalities in the country. The general amnesty offered Biafran soldiers and policemen in 1970 today has no meaning as no single lgbo man have risen with any rapidity in all the arms of the armed forces. There is also a given rank they will never aspire beyond. A cursory examination of appointed Inspector-General of Police since 1964 is instructive (see figure 1). 
 Figure 1 – Inspector Generals of Police from 1964 to 1999 

1. L.O Edet (non-Igbo)                                               1964-1966

2. Kam Salem (non Igbo)                                            1966-1975

3. M.D Yesufu (non Igbo)                                           1975-1979

4. Adamu Suleiman (non Igbo)                                    1979-1981

5. Sunday Adewusi (non Igbo)                                     1981-1984

6. Etim Inyang (non Igbo)                                           1984-1986

7. Mohammadu Gambo (non Igbo)                              1986-1989

8. Aliyu Attah (non Igbo)                                             1989-1993

9. Ibrahim Coomasie (non Igbo)                                   1993-1999
And from 1999 to 2020, this evident lopsidedness in clear exclusion of the Igbo is yet to change. The gross relegation of the Igbos has attracted severe commentaries from a multitude of non-lgbo commentators who quarrel with the non-implementation of the policy of 3 R’s. Professor Eghosa Osaghae observed that:

 one of the things that the lgbo have structurally been disadvantaged because it is not too long since the civil war ended. The war led to the wiping away of a generation of lgbo officers... the lgbo will have to wait until say the officers who came in 1970’s and 80’s for them to have adequate representation.

Major appointments into the parastatals that constitute the formal economic sector had no lgboman as at 1998
 and with the second coming of Obasanjo in 1999, no significant change was made.
  This may have really angered the deceased legal icon and human rights crusader, Chief Gani Fahewinmi a non- Igbo to observe rather painfully that: 

They ( Igbo) still bear the scars of the Biafran crisis, and they are still being treated as if the civil war is still nascent, which is wrong. They have been kept out of security forces of this country at strategic levels... I don’t know how many senior police officers are lgbo...and the Armyit is not fair if you want to establish one country, to marginalize a majority of that magnitude and importance and innovative leadership. 

The challenge of genuine re-integration of the Igbo into mainstream Nigeria has become not just a difficult problem but a dilemma. First, Biafran soldiers have become destitutes and refugees as the Adebayo Commission decided their fate to the effect that ‘combatant officers  above the rank of Captain were either to be dismissed, discharged or retired without benefit...only lieutenants were reabsorbed. This decision was so craftily implemented to edge out the Igbos from ever rising within the Army. Omo Omoruyi in an interview with TELL Magazine lamented  thus: 

What about the Igbo, a major ethnic nationality in the South that dominated the officer group before the war? It is a fact that since the civil war, the lgbo, one of the three major ethnic nationalities, has now become a glorified ethnic minority in the military and in the polity. Do you know that by the unwritten rules governing succession within the armed forces, no lgbo officer would ever be trusted by the military leadership to become a service chief?
 

The seeming rise of certain lgbos in the Army was accidental just as their exit were also ignominious and unceremonious. Rear Admiral Alison Madueke, Ebitu Ukiwe and General Ike Nwachukwu were all humiliated out of the security services
 by anti-lgbo forces. Yet in 2009, another accident of history happened in the appointment of the Inspector General of Police in the person of Ogbonna Onovo, an Igboman from Enugu state who benefited when two lobbying groups from a dominant ethnic nationality in the country failed to reach a compromise. Onovo, thus became the first lgbo to occupy such a position since Nigeria was born in 1960. All these would seem to have made mockery of Gowon’s declaratory intentions to reconcile and rehabilitate the lgbos.  The policy failed abysmally as till date a feeling of alienation persist in the Igbo heartland.
General Amnesty and ‘The Next Civil War’: Deep Background Issues 

On June 25 2009, President Umaru Musa Yar’ Dua officially announced the long awaited amnesty programme meant to arrest the slide to the next civil war in Nigeria and possibly conflagrate to engulf other territories. Somewhere in the dreaded Port-Harcourt waterfront in Rivers State where several resource rebels or militants find solace or retire to after ‘a hard day’s’ work, two unemployed university graduates who had been in the fray for about three years with two different militant camps sat over a bottle of dry gin listening with rapt attention to a transistor radio they were carrying. They were tired about life in the creeks and they wanted to hear the president’s plan about the escalation of hostilities in the region and how it will affect them. How did all this begin? Joshua (not the real name) 28 years asked from the much older ‘Timi (not the real name). Whereas Joshua read political science in the University of Lagos, ‘Timi had a post-graduate qualification in International Law and Diplomacy from the same University. “Well”, ‘Timi began. I am not sure where to begin but all this certainly began even before l was born in 1969. And with a well rehearsed voice, ‘Timi told a brief story how his generation have suffered in the hands of a collective of ethnic majorities in the land and their collaborators.

          The Niger-Delta is restive region that has been derisively compared to Columbia. But the question is why is the region restive or at war with the state? The problem of the region may have started from the discovery of oil in 1956 but prior to this period the region had already made its mark as exporters of palm oil and other forest products
 and indeed was very rich in aquatic foods. However, the situation changed dramatically with the hydrocarbon discovery which destroyed the ecology and environment of the region. Oil spill accidents despoiled the territory as the rich livelihood of the indigenous population became threatened. The traditional economy became constrained by environmental challenges such as pollution and other negative oil-industry based interventions. Modern economy on the other hand was closed to the youths of the region on account of lack of access to employment. With time, frustration set in and in an effort to free ourselves from the vestiges of ‘internal colonialism’, the word youth restiveness crept into the lexicon of public discourse in Nigeria. Expectedly, the capacity to live and sustain families proved impossible. This engendered intense discontent leading to social unrest and militancy to date. 

          Furthermore, the oil industry progressively proved to be a curse to the local people as it provided no jobs for the people. Rather, people from outside the region monopolised oil and oil-related jobs. The indigenes began to feel like aliens in their homeland. With the regular excuse that the indigenes were not qualified enough; the conspiracy against the region grew and intensified. The gang up against the region even discountenanced the emergence of qualified manpower from the region to the extent that people like me or even you Joshua were denied access to the benefits accruing from oil. I will never have regrets going into the creeks, never.  But that is not all. Under our very eyes, the powers in Abuja alienated the region from the resources from here by cut   ing off the region from benefitting from infrastructural development but preferred to use our resources to develop Abuja to a first class city. This arose ostensibly from the unjust resource ownership legislations. This has combined with fiscal neglect, political exclusion and environmental racism to completely destroy our youths as most of our elders have compromised in a conspiratorial manner. The most painful cause of the lingering crisis is the inappropriate revenue sharing methods that have decidedly wrecked the region by destroying the prospects of emerging from the backwaters of development. An understanding of the politics that undergird revenue generation and allocation politics in Nigeria suffices here and encourages us to affirm that the  misfortune that attends to the ‘goose that lays the golden egg’ best describes the oil rich belt of Nigeria. 
The Environment, Resource Rebels and Security in the Gulf of Guinea

Environmental disruptions in the Niger-Delta have quickened the rise of ecological despair in the region. It has also in turn given cause to interrogate issues of security in the larger region of Gulf of Guinea (GoG)
 that encompasses the Bights of Benin and Biafra.
 This interrogation is now imperative on account of unclear policy measures such as the amnesty program emanating from Abuja to curb the spiraling conflict in its coastal regions bordering other GoG states. The status of the Gulf of Guinea states today reflect their colonial heritage and abundant natural resources thereby recasting the theory of “paradox of plenty” and “resource curse”.
 The new security challenges in the region are mainly spear headed by the so called militants and mercenaries otherwise referred to in this work as resource rebels that have added a new complexion to the struggle. Combating these resource rebels and mercenaries until the amnesty offer in June 25, 2009 was an on – going project that actually interrogated the capacity and capability of the state to protect her citizens but more significantly, the militant gangs and mercenaries have added to the state’s difficulty in meeting international energy demands especially mirrored from the perspective of prices and the security of suppliers. With respect to the above, it is rather safe to affirm that the groups are holding Nigeria’s economic and political destiny to ransom.
  In line with security in the Gulf of Guinea, it is needful to note that:  

According to the United Nations Convention on Law of the Sea III (UNCLOS III), it allows coastal states to claim a 200 nautical mile (nm) Exclusive Economic Zone (EEZ) out of which 12nm from the base line is regarded as territorial waters while an additional 12nm in which a state continues to enforce its laws is the ‘contiguous’ zone
  

Natural resource rich states of the GoG has been a landscape of continuous instability which has mainly been in form of internal and external cross border skirmishes or a combination of both. Conflicts in the Gulf of Guinea (GoG) have been between local regimes, opposition forces, freedom fighters, oppressed and marginalized citizens.  These forms of conflicts have been complicated and exacerbated by the interplay of external influence driven by geopolitics and economic interest of actors.
 The causal factor of inter-state or cross border conflicts in the GoG has been the availability has been the availability of abundant natural resources.
 Conflicts in Africa are not peculiar to any state in the GoG but these states seem to be more engrossed in internal instability. The inter-state security concern which are of greater relevance to the GoG are conflicts arising from claims to and control of territorial boundaries and their resource deposit. These states are prone to two types of territorial disputes linking to resource ownership. There could be unclear delineation of boundaries that would not create much concern in normal times but can become a serious concern when oil is found in such areas. Secondly, the existence of oil fields in areas where borderlines may not be challenged, but when deposits stretch across the border in uncertain quantity, so that drilling from one country may negatively affect the amount of oil available for exploration by its neighbors, conflict arise
. This is the case of boundary overlap. For states in the GoG, the relationship between them is usually stained with regards to offshore oil rights. These issues can become a major source of territorial and inter-state conflict when oilfields crisscross national borders or when oil discoveries are in zones where boundaries have never been accepted or properly delineated. The existence of the above mentioned causal factor is present in the GoG and has resulted in various skirmishes and conflict. For example, the Nigeria-Cameroon conflict over the Bakassi Peninsula, from 1991-1996 was brokered by a ceasefire.

          Historically, the GoG has never witnessed an inter-state war over the control of resource or related matters but armed conflict as a means of regulating competitive claims can never be ruled out. The need to stipulate clear border lines between countries, exchange of seismological information’s, additional drilling to confirm the stretch of an oil field or early agreements on how to share proceeds in case of overlapping boundary oil discoveries are important steps for conflict prevention and ensuring continuity on oil exploration in a stable and secured GoG.  The continuous stability and security of the new Gulf is of utmost importance to both the international community and the region at large. The GoG’s is of great strategic significance to Asia and the West in order to maintain a diversified supply of energy as an alternative to the volatile Persian Gulf, Caspian Region, Russia and Venezuela. In this vain, the United States declared the GoG as an area of strategic national interest thereby one  that could require military intervention if the need arises. According to Admiral Sir Ian Forbes, he stated that “the strategic context in which we find ourselves today has changed dramatically since 11th September 2001. Future threats come not from conquering nations, but from failed or failing ones and from catastrophic technologies in the hands of embittered minorities”.
 Despite the potential conflicts arising from delineations of maritime borders which are unsettled, the GoG could become the new Middle East. Today, about 4.9 million barrel per day
 comes from the GoG; overall, the GoG could be home to over 50 billion barrels of crude oil.
 Many more discoveries are still being made in Ghana and the island country of Sao Tome, which analysts speculate sits on a huge reserve.  The nations in the Gulf of Guinea have, in recent times, been able to resolve their disputes peacefully through joint development zones which have allowed several neighboring countries to share the proceeds of such zone. Also, disputes have always been forwarded to established conflict resolution mechanism. A typical example is the Nigeria-Cameroon conflict. However, Equatorial Guinea is still at loggerheads with Gabon over the Carisco Bay, and other islands which it occupied in 1972 thought to have undisclosed oil and gas deposit. 

          With the strategic interest that the GoG now commands, the issue of security becomes quite paramount. Contestations over resource ownership between states and minorities and aggrieved groups within resource rich states, the threat of insecurity cannot be gainsaid given the linkages between resources and conflicts. And with the United States showing overdue interest in the region, issues of neo-imperial manipulations will challenge rising nationalists within the member states. The amnesty programme of the Nigerian government is visibly threatened hence there exist a possibility of  a fractured peace along the Bights of Benin and Biafra conflagrating to engulf the entire West African sub region with particular reference to the Gulf of Guinea states.. The possible cooperation between ‘resource rebels’ in the sub-region would most certainly turn the sub-region into another Yugoslavia. Indeed ‘The next civil war’ in Nigeria would exceed the territorial limitations of the 1967-1970 imbrioglio and thus threaten world peace and stability from the Gulf of Guinea through the entire West coast of Africa. It will also hamper global energy security. America’s strategic Interests in the Niger Delta have been noted above.  But there is a greater American involvement in the Delta and the larger Gulf of Guinea that is gradually unfolding with its manifest security implications.  This involves the official militarization of the region as articulated in the Grand Area Plan (GAP), the establishment of AFRICOM and the recruitment of Military Professionals Resources Initiative (MPRI).

General Amnesty and Sub-Regional Security: an Assessment 

While proclaiming amnesty for the militants and resource rebels in the Niger-Delta, late President Umaru Musa Yar’ Adua said that,”the early resolution of the Niger-Delta crisis presents one of the best opportunities for Nigeria’s growth and development. That is why we honestly need to answer the question: What next?”
 The immediate provision of N1.273billion
 to the Committee charged with amnesty matters would seem to demonstrate the president’s enthusiasm and commitment and with the beautiful words of assurances from the government, almost all thought the program was taking the right route. But that was before the reality of Nigerian factor crept in. The implementation of the program has completely destroyed it even when government had started counting their gains in the context of the increase of oil production since the renunciation of militancy by a good number of the aggrieved youths in the region. The government assessed the success of the program using the number of people that surrendered their weapons which was put at 8,299, quantity of arms and ammunitions returned put at 2,760 and 287,445
 respectively and the production level of oil within the period which rose above the 1.84million barrel per day mark in September, from a less than 1.3million barrels per day figure before the amnesty.

         
Public policy articulation in Nigeria is smooth and easy in crowding our consciousness with lofty propositions and intentions but their implementation is fraught with hiccups, bottlenecks and red-tapism. The amnesty program as a policy initiative of the present regime has been bedeviled by implementation challenges. The sweet promises of President Yar’Adua were indeed captivating as he reeled out proposals for the upliftment of the Niger-Delta. In one instance, he beamed:
 the specifics of our program for the development of the region, which l outlined at my meeting with the stakeholders will begin to unfold in the days ahead…As a major pillar of the seven point agenda of the present administration, the Niger-Deltas occupies a strategic position in our quest to make Nigeria one of the most developed countries in the world by the year 2020…l am sure that the path to success in the regeneration of the Niger-Delta is clear and assured. 
   
If public policy environment is a matter of beautiful words especially within the context of implementation and sincerity, then the President must really be clear headed. But the amnesty program is far from being a well-thought out policy hence statements of regret emanating from the camps of ex-militants. In a typical Nigerian style, funds meant to be used in the program would seem to be developing wings as many ex-militants have loudly complained of neglect by the government. Just days after surrendering their arms and ammunitions, members of Bakassi Salvation Front (BSF) and Bakassi Freedom Fighters (BFF) have opted to return to the creeks, alleging the Federal Government was not sincere about the amnesty programme for Niger Delta militants.
 “Brigadier”, Dan Don Atikpee, leader of the BSF alleged that they were allegedly brought out of the trenches and abandoned in their rehabilitation centres set up by government in Calabar.Furious, the BSF brigadier said there was no sign of sincerity on the part of the government in the implementation of the amnesty, as the “freedom fighters” were allegedly abandoned without food. Dan Don dismissed Nigeria as a failed state, saying the government was not trustworthy, citing the way and manner the amnesty programme was progressing. Predictably, Dan Don issued his threat, signaling how the amnesty program was faring:

I knew from the onset that the Nigerian Government was going to fail me and my boys, after we may have surrendered our weapons. We want the government to fail as usual, let the Nigerian public and the international community bear us witness, because we are prepared to go back to the swamp.

The threat recently by Tompolo, an ex-militant and one of the most dreaded commanders in the creeks to wage war against the government is yet another indicator to where the amnesty is headed.
 Barrister Femi Falana, President of West African Bar Association (WABA) with Tony Uranta, Secretary-General of United Niger-Delta Energy Development Security Strategy (UNDEDSS) in a roundtable discussion in Lagos with the theme ‘Post Amnesty and Challenges of National Security’ held that the program remain a ‘sham’. While Uranta, a member of the Niger-Delta Technical Committee held that the amnesty program failed because it was rushed by the government to impress the world when wanted to host the Under-17 World Cup, Falana opined that it failed because, “ex-militants are already protesting on the streets for non implementation of the promises made to them before submitting their arms, it means the amnesty was endangered”.
  

Truth be told, the signs are bad. The success of the amnesty program is indeed limited. A special undercover report by TELL Magazine revealed that the program is stalemated with the federal government gearing up for full military onslaught against the resource rebels.
 This was few days before the expiration of the amnesty offer, a situation that encouraged Niger-Delta leaders to gather and plan to save the collapse of the program. A cursory around the region within the period revealed an escalation of military presence all over the place. Indeed: 
 last week showed that all the land routes had been closed to the militants. Contrary to the expectation that the amnesty, demobilization, disarmament and rehabilitation program would witness a reduction in military presence in the Niger-Delta, the military is rather increasing its stranglehold on strategic positions in the creeks and on the mainland.


Whether the program has failed or not would seem not to be the real issue that requires urgent attention of patriots. I contend here that there is a greater issue of sub-regional security that has been overlooked by all stakeholders. Mention must be made that the discovery of oil in Ghana would necessarily encourage security conscious individuals and governments to reflect on the possibility of collaboration between aggrieved resources rebels along the West African Atlantic corridor. This means that aggrieved individuals within the GoG could form a resource agitation alliance (RAA) to pressure the respective governments as well as traumatize the security of the region. I had addressed the resource-conflict-security nexus of the Niger-Delta and linkages in my doctoral dissertation three years ago but few people, it would seem took note. Several television talk shows that l featured also had this and other related discussion where l repeatedly called on government to devise a marshal plan as a response to the escalating mayhem in the region. Who knows whether this amnesty programme is the marshal plan in question? 

          Furthermore, the program is seen more as a ruse on account that it may really be a ploy to cover up the genocide and crimes against humanity that has been ongoing in the region since 1999. This was clearly articulated in September 2009 when Odion-Akhaine held that, “the Amnesty declaration by President Yar’ Adua  has diverted attention from the culpability of the Nigerian state and the corresponding needs to parade its key functionaries before the War Crimes Tribunal in The Hague for crimes against humanity”.
  

In 2009 alone, genocidal assault on several communities in the region suggests of a premeditated effort to de-race the region. To attack one community, the state amassed a war arsenal reminiscent of a war preparation against a super-power. To overrun Oporoza, Kunukunuma, Okerenkoko, Kurutie and Camp 5 communities, the army headquarters assembled 7,000 troops, 2 warships, 14 gunboats and 4 helicopter gunships and after the operations, about 5,000 persons were displaced and 20,000 trapped.
 The aerial bombing of Okerenkoko in 2007 wasted about 15 people
 while the notorious Odi incident wasted 1,460 men, 1,023 women and over 20,000 internally displaced people. The number is still rising even within the period of grace offered by the amnesty proclamation. Sooner or later, the grim reality of the sub-regional security context of the whole crisis will become more manifest.There is a seeming deception about the amnesty program. At least using the table of demands by the resource rebels, the amnesty programme have not scratched the issues raised. At best the amnesty is merely dressing the wound as the demands for the de-legitimization of anti-people oil laws are yet to be addressed. So also is the fiscal autonomy demand, abolition of Land Use Act of 1978, withdrawal of the Joint Task Force (JTF) as well as the trial of all that are fully or remotely connected to genocide and related offences. The amnesty cannot end hostilities in the region so long the key issues are being glossed over. The refusal or inability to address those issues that engendered the emergence and rise of resource rebels suggests that insurgency and militancy would still take time to abate. It also means that oil revenue for Nigeria will be further threatened thus contributing to global energy insecurity just as the Gulf of Guinea will likely be infested with oil pirates, all struggling to turn the region into yet another Columbia. The ‘Columbianization’ of the region will throw up further contradictions that must essentially threaten the unity of the Lugardian structure erected in 1914.

Conclusion

This study has shown the relationship between the policies of 3R’s and Amnesty proclamation within the context of security projections and worries for not just the Nigerian state but indeed the wider sub-region. It has come to the conclusion that just as the 3R’s failed to address the issues of reconciliation, rehabilitation and reconstruction, the amnesty offer appears most hollow in addressing the core grievances of the Niger- Delta. Within the rentier context of Nigeria’s political economy, the failure of the amnesty program would exacerbate the economic worries of state officials whose predatory fangs draws regular blood from the jugular of the Nigerian prey. Most importantly, the policy –security nexus examined in this paper conveys the reality of gun powder waiting to go off in the Atlantic coast-board of the Bights of Benin and Biafra. Public Policy summersault and incompetence exhibited in the dual era of Gowon and Yar’ Adua remain central to not just the vexed national question but a consolidation of the contradictions with the policy making environment. As we grapple with the amnesty question, we must re-double our efforts in telling ourselves the home truth. For instance, did the Gowon regime from its mind desire the re-integration and re-absorption of the Igbo after the war and in the same breadth erect barriers to hamper the process? In like manner, is the government really serious with the Amnesty program even when the issues that led to armed struggle remain unresolved? In the general amnesty of 1970, the then government gave a flat grant of 20 pounds to Igbo bank account operators while seizing their properties and making them aliens in their homeland. Now, an unspecified but dissimilar amount is being paid to the ex-militants to encourage them to be law-abiding and responsible citizens. Training centers are to be established to enable some of them acquire skills, but how about the reason why they made the creeks their abode for several years? When will this be addressed and by who? The escapist and reductionist methods being applied in the present situation suggest that the government may just be buying time. Who knows what will happen next but for sure the military explosion that will follow all of this will surpass the territoriality of Nigeria. And that will be ‘the next civil war’. 
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AHA NA NKWENYE N’ALA IGBO: IHIALA DIKA ỌMỤMAATỤ
Chioma M. Akaeze, Chinedu. C. Ezebube, Hypolite. C. Ilechukwu and Sopuruchi C. Aboh
Ụmị

Ọ bụ ihe obodo na-eme maọbụ etu ha si ebi ndụ na ihe ndị ha kwenyere na ya ka e ji mara ha maọbụ akọwa ha. Nkea pụtara na o nweghi ka a ga-esi kọwa akụkọ banyere omenaala eji mara obodo ka a hapụ irụtụ aka na nkwenye obodo n’ ihi na ọ nọ ọdụ ka a hụla ebili ma sị elila dike. Aha nọ ọnọdụ ka enyo nke a na-esite na ya ahụ nkwenye na echiche mmadụ nwere banyere ọnọdụ gbara ya gbụrụgburu. Ọ bụ ụzọ kacha mfe a pụrụ isi chọpụta ihe mmadụ kwenyere na ya. N’otu aka ahụ, aha nọkwa ọdụ ka foto na-esepụta nsirihụụwa ndị n’ebe ọ metụtara aha maọbụ eserese uche a hụrụ anya nke na-ezipụta ihe mmadụ kwenyere na ya. Mbunuụche nchọcha a bụ ị chọpụta ka ndị Ihiala si esite n’aha ezipụta nkwenye ha. A chọpụtara mgbe a na-eme njem nchọcha a n’ọtụtụ n’ ime aha ndị Ihiala na-aza gbadoro ụkwụ na nkwenye ha. N’ikpeazụ, ọrụ nchọcha a atụnyela ọnụ okwu dị mkpa gbasara ọnọdụ metụtara ndị Igbo. Ihe ọnọdụ dị otu a bụ maka ịga n’ihu n’ichekwa omenaala Igbo ebe ọ dị ukwu.
Ọkpụrụkpụ okwu: Aha, Nkwenye, Igbo, Ihiala
Mkpọlite


Nkwenye maọbụ nsirihụụwa, dịka e si hụ ya n’ụwa niile gbaa gburugburu na-ezipụta etu ndị mmadụ si eche echiche na nkwenye ha nwere banyere aha dị iche iche ha na-aza na ọnọdụ gbara ha gburugburu. N’otu aka ahụ, site n’ihe ndị kwenyere na ya ka e ji akọwa ihe na-eme na ndụ ha na gburugburu ebe a hụtara ha. Nke a enweghi mgbagha ma oli n’ihi na isiokwu a na-eleba anya na nchọcha a metụtara mmadụ niile nọ n’ụwa gbaa gburugburu; ma nwoke ma nwaanyi, ma ndị isi ọcha, ma ndị isi ojii. Ubahakwe kọwara aha dịka nrụ na-arụtụ onye a na-ekwu maka ya aka, nke na-akọkarị akụkọ banyere ndị mụtara onye ahụ, na nkwenye obodo onye ahụ si na ya pụta bụkwa ebe a nọ mụọ ya. Ebe nchọcha a gbadoro ụkwụ bụ n’obodo Ihiala. Ihiala bụ otu n’ime obodo dị n’ime okpuru ọchịchị Ihiala dị na steeti Anambra. Isi sekpụ ntị na nchọcha a bụ ịchọpụta ka ndị Ihiala si esite n’aha ha na-aza ezipụta nkwenye ha. Ọdachi maọbụ ndaghachi azụ ọtụtụ ndị mmadụ na-enwe n’ihi ụdị aha a gụrụ ha iji gosipụta ihe ha kwenyere na ya nke na-adabaghị maọbụ na-adịghi ezipụta ezigbo ihe so n’otu n’ime ihe kpaliri anyị ịzọpụ njem ịba ọhịa nchọcha a. Nsogbu ọzọ bụ na ụfọdụ na-agụ aha iji zipụta nkwenye ha nwere banyere ọnọdụ ha hụtara onwe ha maọbụ na onye ahụ ebughị ụzọ tụlee ihe aha ahụ ga-eweta n’ọdịniihu tụmadị mgbe ọnọdụ onye ahụ nọ tupu enye ya aha ahụ adịghị enye obi ụtọ.


Uru dị na nchọcha a bụ na ọ ga-enye aka ime ka a mata ihe ndị Ihiala kwenyere na ya na nsirihụụwa ha maọbụ ka ha si eche echiche. Uru ọzọ bụ ịkụziri ọhanaeze na ọ bụghị aha niile a na-agụ iji zipụta nkwenye onye ahụ na-egosi ezigbo ihe, ụfọdụ aha ndị ahụ na-eweta ndaghachi azụ tụmadị mgbe ọnọdụ wetara aha ahụ jọgburu onwe ya. Uru ọzọ bụ na a ga-esitekwa na nchọcha a chekwaba ma kwalitekwa ọnọdu asụsụ na omenaala ndị Igbo tụmadị ime ka aha ndi ahụ bụrụ ihe agaghị anwụ anwụ ọzọ. N’ọrụ nchọcha a, a họọrọ naanị Ihiala dịka ebe mgbakwasị ụkwụ nchọcha a.
Atụtụ dị ịche ịche metụtara aha


E nweela echiche dị iche iche ndị mmadụ chepụtara maọbu tụpụtara metụtara isiokwu a na-eme nchọcha na ya. N’ebe a, a ga-atulegharị ụfọdụ echiche ndị ahụ n’ọrụ nchọcha a.

Atụtụ aha nsinaechiche (Psychological theory of name)


Brennen kọwara na ihe ọbụla bịara n’ụdị echiche mmadụ e sitere n’uche (ụbụrụ), nweta nke na-akọwa ihe onye ahụ dị ka ya ka a hụtara dịka aha. N’echiche ya, aha ọbụla a gụrụ mmadụ maọbụ mmadụ na-aza si n’echiche mmadụ chepụtara wee pụta ma bụrụkwa nke na-akọwa ka mmadụ dị. Nwaamadị Kaplan kọwara na iji atụtụ a akọwa aha kpọmkwem adabachaghị n’ihi na ọ bụghị aha niile mmadụ na-aza na-akọwa ọdịdị onye ahụ maọbu ihe onye ahụ dị ka ya. Kaplan jụrụ sị na ọ bụrụ na ọ bụghị otu ahụ, kedụ ka ị ga-esi sị na aha onye a bụ aha dị etu a? O nwere ka onye ahụ siri yite aha ọ na-aza? Kedụ ihe gosiri na aha a bara onye ka onye ahụ bụ? Kedụ njikọrọ dị n’etiti echiche na aha ma ọ bụghi site n’ọrụ aha ahụ na-arụ ka e ji akọwa onye ahụ? Ọ bụ ajụjụ ndị a ka ọ tụlegharịchara were kpebie na uche ya na atụtụ a ekwesịghị ka e were ya kọwaa aha.
Atụtụ Millian maka ahaaka (Millian’s theory of proper names) 

N’echiche Mill (2), mpụtara ahaaka bụ ihe ọbụla e jiri dochie aha mmadụ nwere ike ịkọwa ihe ọ na-anọchi anya ya, bụ ịhe a na-ekwu maka ya. E lee anya n’atụtụ a, a ga-achọpụta na nkọwa Mill nyere gbadoro ụkwụ n’aha na ihe ọ na-anọchi anya ya, iji hụba onye a na-ekwu maka ya ama. Nke a pụtara na ihe ọbụla nwere aha, maọbụ nke a na-ahụ anya maọbụ nke a na-adighị ahụ anya nwere ike ịbụ aha mmadụ ma ọ bụrụ na ọrụ ọ na-arụ bụ ịweta akpamoke n’ebe mmadụ nọ na n’ebe ihe ndị ọzọ na-abụghị mmadụ nọ. Mmadụ dịka Kaplan kwadoro atụtụ a Millian wepụtara. N’echiche ya, ihe kacha mkpa n’aha bụ iji ya ahụba mmadụ ama na ịkpa oke n’etiti mmadụ na mmadụ na ihe ndị ọzọ na-agaghị enwe ike ịkpa agwa dịka mmadụ nkịtị.

Ụmụamadị dịka Gottlob, Bertrand, Ludwig, John, na Strawson (6) anabatachaghị atụtụ a n’agbanyeghị na e ji ya amata onye bụ onye n’ihi na mmadụ enweghị ike ịmata ihe aha na-anọchi anya ya ma ọ bụrụ na o bughị ụzọ kọwaa ihe aha ahụ pụtara. Ọzọ bụ na tupu e were aha ihe dochie anya aha mmadụ, a ga-akọwarịrị aha dịka o si metụta nghọta dị n’aha ahụ. Ọ bụ ya mere ha jiri hụta echiche Millian dịka echiche riri mperi.
Atụtụ nkọwa ahaaka (Descriptive theory of proper names)

Nke a bụ atụtụ nwamadị Frege na ndị otu ya tụpụtara n’ihi mperi ha chọpụtara n’ebe atụtụ Millian jiri kọwaa aha dị. N’echiche ha, ahaaka bụ mgbe aha nwere aha ọ na-akọwa iji mee ka nghọta aha ahụ pụta ihe. Nke a pụtara na mgbe a ga-asị na aha na-arụ ọrụ dịka aha e ji mara mmadụ bụ mgbe aha nwere ihe doro anya ọ na-akọwa maka ya iji mee ka ọnọdụ aha ahụ na-akọwa pụta ihe.
Atụtụ kọginitivu lingwistiks (Theory of cognitive linguistics) 

Echiche ndị kọginitivu lingwistiks dịka Anderson kọwara na-ekwu na aha bụ ihe e ji ahụdo mmadụ ama nke na-enweghị ihe ọbụla ọ na-apụta n’asụsụ ma ọ bụrụ na o nweghị ọrụ ọ na-arụ iji kọwaa echiche a na-enweghị ike ịhụ anya. Plato na Aristotle ekwetaghị n’echiche a. Ihe mere ha anabataghị atụtụ a bụ na ọ bụ naanị nkọwa nkịtị ka ndị otu kọginitivu lingwistiks gbadoro ụkwụ na ya ebe a maara nke ọma na aha ọbụla a gụrụ mmadụ na-enwe mpụtara abụọ. Ha bụ mpụtara nkịtị na nke dị omimi. Mpụtara dị omimi na-akọwa ọnọdu wetara ịza ụdị aha ahụ. E nwere ike ịkpọkwa ya nhụrụnechiche. Ọzọ bụ na o nweghị ka a ga-esi mata ọrụ aha na-arụ ma ọ bụrụ na a mataghị ihe aha ahụ putara. Ọ bụ n’ebe a ka Plato na Aristotle jiri gaa n’ihu ikwu na ọ ka mma ịkọwa aha dịka aha e nyere mmadụ nkịtị nke bịara n’ụdị nhụrụnuche nke e sitere n’echiche mee ka ọrụ ya pụta ihe mgbe e nwere echiche a na-adịghị ahụ anya ọ na-anọchi ọnọdụ maọbụ anya ya.
Atụtụ aha ndịnankịtị (Causal theory of name) 

Nke a bụ atụtụ Kripke tụpụtara. N’echiche ya, aha bụ aha ihe nkịtị ọbụla a gụrụ mmadụ maọbụ mmadụ na-aza nke e mere ka ọ bụrụ ahaaka e ji mara onye ahụ. Nke a bụ nke mmadụ pụrụ iji uche nkịtị ghọta, ma o nwere nghọta dị omimi maọbụ na o nweghị, iji mezuo ebumnobi onye gụrụ ya. Mmadụ dịka Evans kwadoro nkọwa Kripke nyere site n’ịgbakwunye na e nwekwara ike ịhụta aha dịka ihe ọbụla e nyere mmadụ ka ihe ahụ kọwaa aha onye ahụ nke a na-esite n’ihe onye ahụ dịka ya maọbụ ihe o yiri gụọ ya aha ọ na-aza. E lee anya n’atụtụ a, a ga-achọpụta na ihe ndị a na-acho ịkọwa bụ na o nweghị ka a ga-esi kọwaa aha karịa ma a gbakwasara ụkwụ n’ihe onye ahụ dịka ya maọbụ yiri wee gụọ ya aha maka na aha ọbụla mmadụ na-aza na-anọchi anya mmadụ nkịtị. Ọ bụ ya mere ha jiri kpọọ atụtụ ha atụtụ aha ndịnankịtị.
Atụtụ aha mgbadoro ụkwụ na chi (Divine theory of proper name) 

Echiche Mill banyere aha bụ na aha ọbụla mmadụ na-aza bụ chi onye ahụ; chi onye ahụ bụkwa aha onye ahụ maka na ọ bụ chi onye na-enye ya aha ọ na-aza. Pietarinen akwadochaghị atụtụ Mill maka na n’echiche ya, o nweghị ka aha mmadụ ga-esi bụrụ chi ya ma e wepụ na mmadụ ji aka ya were aha mee onye ọzọ chi ya. Ọzọ bụkwa na ọ bụghị aha niile mmadụ na-aza na-ezipụta nkwenye o nwere n’ebe chi ya nọ kama ọ bụ ihe onye kwetara ka ọ bụrụ aha ya ka ọ na-aza. Ọ bụghịkwa aha niile mmadụ na-aza ka chi ya ji aka ya enye ya maka na mmadụ ọbụla nọ n’ụwa nwere ikike ịza aha ọbụla masịrị ha. E lee anya n’atụtụ a, a ga-achọpụta na ụfọdụ nkọwa ha nyere dabara ebe ụfọdụ na-adabachaghị site na nchọpụta Pietarinen mere, ọ rụtụkwara aka na o kwesịghị ka a gbado ụkwụ na chi wee kọwaa aha mmadụ maka na mmadụ n’onwe ya bụ obere chi kama ihe ka mkpa bụ ịghọta ihe omimi banyere aha mmadụ na-aza na mpụtara ya iji kọwaa echiche ọ na-ezipụta.

Atụtụ ahaaka ndịnọrụ (The pragmatic theory of proper name)

Atụtụ ahaaka ndịnọrụ bụ atụtụ nwaamadị Pietarinen (2) tụpụtara ka ọ tụlegharịchara echiche ụfọdụ banyere ihe o chere na aha pụtara. Atụtụ a na-akọwa na aha bụ okwu nkịtị nwere echiche miri emi ọ na-ezipụta nke gbadoro ụkwụ n’iwepụta akụrụngwa mejupụtara ihe mmadụ bu n’obi ma bụrụ nke e gosipụtara n’ụzọ aha a gụrụ nye onye nwe aha ahụ kpọmkwem nke mpụtara ya pụrụ inwe nghọta zuru oke site n’ọrụ ọ na-arụ dịka aha onwunwe ma na-ezipụtakwa obibi ndụ ndị. N’echiche Pietarinen, aha ọbụla e nyere ihe nwere echiche ọ na-eziputa mana mgbe e mere ya ka ọ bụrụ ahaaka, echiche pụtara ihe na ya ga-abụ nke miri emi nwere ọnọdụ ọ na-arụtụ aka n’ihi na o nweghị aha ọbụla na-enweghị ọnọdụ ọ gbadoro ụkwụ na ya wee rụọ ọrụ dịka aha mmadụ. Hilpinen nabatakwara echiche Pietarinen n’ihi na ọ bụ naanị ya rụtụrụ aka na aha dịka echiche miri emi nwere ọnọdụ ọ na-akọwa nke mpụtara ya gbakwasara ụkwụ n’ebe ọ hụtara onwe ya. Akụrụngwa mejupụtara ihe mmadụ bu n’obi mgbe a na-akọwa aha ka ọ hụtara dịka ọnọdụ ndị ahụ kpaliri mmadụ ịza maọbụ ịgụ aha e jiri mara ya. Atụtụ a na-egosi na aha ọbụla mmadụ na-aza nwere echiche ọ na-ezipụta na-abụghị echiche nkiti.


E lee anya n’atụtụ ndị a anyị tụlegharịrị banyere isiokwu a na-eme nchọcha maka ya, a ga-achọpụta na atụtụ ndị a kọwara aha n’ụzọ dị iche iche. A gaghị asị na echiche niile dị n’atụtụ ndị a abaghị uru maka na uche onye adịghị njọ n’agbanyeghị na ụfọdụ atụtụ pụtara ihe n’ebe a riri mperi site na nchọcha e mere mana ha niile na-arụtụ aka n’otu isiokwu onye nchọcha na-eme njem nchọcha ya. Otu ihe gbara ọkpụrụkpụ ma dịkwa mkpa ịrịba ama na ntụlegharị echiche dị iche iche banyere isiokwu nchọcha a bụ na aha ọbụla mmadụ na-aza nwere mpụtara, echiche miri emi na ọnọdụ ọ na-ezipụta nakwa ihe ọ na-anọchi anya ya. 
Ntụlegharị nchọcha e merela n’isiokwu 


N’ebe a, a ga-atụlegharị ọrụ dịgasị iche iche ndị mmadụ merela gbasara isiokwu nchọcha a. Onumajuru mere nchọcha banyere etu ndị Igbo si emebe aha ha na-aza na mpụtara ha. Ebumnobi nchọcha ya bụ ịchọpụta usoro maọbụ ụzọ dị iche iche ndị Igbo si emebe aha ha na-aza. N’otu aka ahụ, ọ chọpụtara na ndị Igbo nwere ụzọ dị iche iche ha si emebe aha ha na-aza n’agbanyeghị na ha niile na-ezipụta ahaaka mkpa e ji ahụba mmadụ ama. N’ikwu ihe o kwuru kpọmkwem, Onumajuru (310) kọwara:
Aha ọbụla ndị Igbo na-aza nwere ụzọ dị iche iche ha si emebe ya. E nwere nke e jiri mara ụmụnwoke na nke e ji mara ụmụnwaanyị. Ha niile gbakwasara ụkwụ n’usoro mmebe aha. Aha ọbụla na-agbaso iwu na usoro mmebe nke ha. E nwekwara nke na-adịghị egosi kpọmkwem na ọ bụ nwoke maọbụ nwaanyị na-aza ya kama nwoke na nwaanyị na-azakọta ya ọnụ. Aha ọbụla na-agbaso usoro mmebe ya. Ha na-emebe aha site na ijikọ mkpụrụokwu na mkpụrụokwu (mkpọaha na mkpọaha, mkpọaha na ngwaa), nkebiokwu, ahịrịokwu, njụajụjụ na mmeju. A na-ejikọta mkpụrụokwu ọbụla n’ime ha mebere aha ndị Igbo na-aza ọnụ ka ha bụrụ otu mkpụrụokwu na-ezipụta echiche n’agbanyeghị na ụfọdụ bụ site na mkpụrụokwu na mkpụrụokwu e jikọrọ ọnụ ka e siri nweta ya.

 
Uzochukwu na Enwelukwa (356) nyochakwara usoro ndị Igbo si agụ aha n’ala Igbo mgbe gboo. N’ebe a, o nweghị obodo ha gbadoro ụkwụ dịka ebe nchọcha ha kama ọ bụ naanị ndị Igbo ka ha bu n’obi wee mee nchọcha ha iji chọpụta ka ha si agụ aha mgbe gboo. Ha kọwara na ịgụ nwa aha bụ omenaala zuru Igbo ọnụ. Ọ bụ ụbọchị nwaanyị pụtara ọmụgwọ ka a na-agụ nwa aha. Nke a bụ iji gosi na ịgụ nwa aha bụ omenaala dịbara gboo ndị Igbo ji ezipụta ihe na-eme na ndụ ha maọbụ ọnọdụ gbara ha gburugburu. Mbonu mere nchọcha banyere aha ndị Igbo na-aza, ka o siri metụta nkwenye na obibindụ ha. Ebumnobi ya bụ ịchọpụta ka aha ndị ahụ ndị Igbo na-aza si arụ ọrụ na ka ha si ezipụta ọnọdụ gbara ha gburugburu na ihe ha kwenyere na ya. Site na nchọpụta Mbonu, ọ kọwara na aha ndị Igbo na-aza jupụtara n’akụkọ, nke na-akọ maka obodo, ebe dịgasị iche iche, ndụ na obibi ya nke na-arụtụ aka na nsirihụụwa mba tụmadị n’Afrịka. 

E lee anya na nchọcha Mbonu mere, a ga-achọpụta na aha ndị Igbo na-aza jụpụtara n’akụkọ maka na o nwere ihe mere mmadụ, o wee na-aza aha a gụrụ ya. N’otu aka ahụ, nchọpụta ya gosiri na aha na-emetụtakarị ala ebe obibi ndị Igbo na nsiripuru ha, nkwenye, obibi ndụ na nsirihụụwa ha nke a na-esite n’ọrụ aha ahụ na-arụ wee mata ihe ọ pụtara maọbụ ọ na-ekwu maka ya. Ezeanya kwadoro echiche Mbonu site na nchọcha o mere banyekwara otu isiokwu a na-atulegharị. Ezeanya chọpụtara na a bịa n’omenaala Igbo, ịgụ mmadụ aha na-adịkarị ndị Igbo mkpa etu o si dikwa ndị Hibru mgbe gboo mkpa, ịgụ nwa aha. Ọ kọwakwara na ndị Igbo na-agụ aha iji kọwaa ọnọdụ onye ahụ nọ na ihe omimi na-eme na ndụ ya. Ọ bụrụ na a gbaso nkọwa Mbonu na Ezeanya nyere, a ga-achọpụta na aha ndị Igbo na-aza metụtara omenaala ha, akụkọ gbasara ihe na-eme n’ezinaụlọ ha na akụkọ gbara onye ahụ a gụrụ aha gburugburu nke nwere nnukwu echiche siri ike ọ na-ezipụta ma nọrọkwa ọdụ ka ákàrà e ji mara onye. Uchegbu nyochara usoro ndị Nri na Ihiala nọ n’okpuru steeti Anambra na-agbaso mgbe ha na-eme emume ịgụ nwa ọhụrụ aha. Ebumnobi nchọcha ya bụ ịchọpụta ka emume ịgụ nwa ọhụrụ aha na Nri na n’Ihiala siri yite onwe ha. Ka ọ tụlegharịchara obodo abụọ a, ọ chọpụtara na o nweghị ihe dị iche n’etiti ha abụọ, naanị ihe dị iche bụ na ọ nọ na Nri mee nchọpụta ka ndị Nri si eme emume ịgụ nwa ọhụrụ aha ma nọrọkwa n’ihiala mee nchọpụta ka ndị Ihiala si eme emume ịgụ nwa ọhụrụ aha. Uchegbu kọwara na ndị Ihiala na Nri na-agụ nwa ọhụrụ aha dịka o si metụta ihe mere mgbe adị ime ya maọbụ mgbe a na-amụ ya maka na aha na-ezipụta ọnọdụ na nkwenye mmadụ maọbụ echemeche banyere otu ihe maọbụ nke ọzọ.  Benjamin mere nchọcha n’akụkụ dịgasị iche iche ndị Igbo bi iji mata ma iji ala agụ mmadụ aha e zuru Igbo niile ọnụ. Benjamin họọrọ Abịa, Anambra, Ebonyi, Enugu na Imo State dịka ebe mgbakwasị ụkwụ na nchọcha ya. Ọ bụ ụmụakwụkwọ nke afọ 2009 nọ na Ngalaba Sayensị Asụsụ nke Mahadum Nnamdị Azikiwe dị n’Awka ka o zipụrụ njem inweta ngwa nchọcha. Ụmụakwụkwọ ndị a gazuchara obodo ndị a ndị Igbo bi. Site n’ụsa ha nwetara, Benjamin kọwara na iji ala agụ nwa aha zuru Igbo niile ọnụ. Ha na-eme nke a iji kwanyere mmụọ nwe ala ugwu. Ọzọ bụ na ọ bụ naanị n’elu ala ka Chukwu nyere mmadụ ka ọ bụrụ ebe obibi ya. Nke a pụtara na aha ọbụla ndị Igbo na-aza nke e ji ala malite maọbụ na-ekwu maka ala ga-enwerịrị ka y`a na mmụọ nwe ala na ndị dị ndụ si enwe mmekọrịta kpatara ha ji enye ya nsọpụrụ na ugwu pụrụ iche. 


Ntụle ndị ọchọcha tụlegharịrị isiokwu ụfọdụ ndị odee derela banyere isiokwu nchọcha a na-egosi na e nweela nchọcha e merela metụtara isiokwu a. Ọtụtụ n’ime ha na-egosipụta ka aha ndị Igbo na-aza si ezipụta nkwenye na obibi ndụ ha. Site kwa na nchọpụta anyị banyere nchọcha ndị odee mere n’ebe a, ọ bụ ihe doro anya na nkọwa ha niile yitechara isiokwu anyị na-eme nchọcha maka ya n’agbanyeghị na ọ bụghị n’otu obodo Ihiala ebe anyị mere nchọcha anyị ka ha mere nchọcha nke ha. Ọ bụ naanị Uchegbu mere nchọcha n’Ihiala mana ọ bụchaghị isiokwu ahụ anyị ji maka ya malite njem nchọcha anyị n’ebe ahụ ka o ji maka ya mee nke ya. A na-eme nchọcha a n’aha ndị Igbo ka o si metụta nkwenye na obibi ndụ ndị Ihiala ebe Uchegbu mere nchọcha nke ya banyere etu ndị Ihiala si eme emume ịgụ nwa aha.
Aha ndị Ihiala na nzipụta nkwenye ha

Site n’azịza ndị e nwetere mgbe a bara ọhịa nchọcha maka ihe ọmụmụ a mere ka o doo anya na e nwere aha dị iche iche ndị Ihiala na-azagasị na-ezipụta nkwenye ha. 

Dịka Izụora kọwara, ihe banyere ịgụ aha maọbụ aha a na-aza bụ omenaala zuru ụwa niile ọnụ. O nweghị ndị a ga-asị na ha nwe ya iche. Ọ bụghị ihe a ga-asị ka a ga gụọrọ akwụkwọ n’ụlọakwụkwọ maọbụ mụọ ya amụọ tupu ebido ịgụ mmadụ maọbụ onye ọbụla aha. Aha a na-aza aza bụ akwụkwọ ọmụmụ n’onwe ya. Ọ karịrị akwụkwọ nkọwa okwu dị omimi maka na ọ na-emetụkarị aka na ndụ ndị mmadụ na-ebi na ọnọdụ gbara onye ahụ gburugburu. Aha bụ akụkọ metụtara agbụrụ na ebe onye si. Ọ bụ ya kpatara na n’agbanyeghị na onye ọbụla nwere aha ọ na-aza mana ọ bụghị otu ọnọdụ maọbụ otu mkpali wetara ịgụ maọbụ ịza aha dị etu ahụ. Mgbe ụfọdụ, a kpọọ aha mmadụ, a sị na o si ebe dị etu a maka na ọ bụ obodo dị etu ahụ na-azakarị ya. Etu a ka ọ dịkwa aha ndị Ihiala na-aza. Ndị Ihiala na-aza aha ka o si metụta ihe ha kwenyere na ya. Ọ bụ ya kpatara na mgbe ụfọdụ, a na-ahụ ka aha ahụ na-apụtakwa ìhè na ndụ onye ahụ na ihe ọbụla ọ na-eme ma aha ahụ adị mma maọbụ na ọ dịghị mma. Ihe nke a jiri bụrụ eziokwu bụ na aha na-anọchi anya chi onye maka na mmadụ ọbụla bụ obere chi, ọ bụ chi onye ahụ ka ndị Ihiala na-akpọ ág[image: image84.png]


. Ọ bụ chi ha buru pụta ụwa zuru ha niile ọnụ dịka nkwenye ha siri dị. Ọ bụkwa ya na-edu aha ọbụla ha na-aza. Ihe nke a ji doo anya bụ n’Ihiala na mgbe gboo, mgbe ọbụla a mụrụ mmadụ a na-aga agbara ya ág[image: image86.png]


, iji mata ihe banyere nwa ahụ, ebe o si bịa ije ya n’ụwa na onye lọrọ ya ụwa. Nke a ga-enye aka ịmata ụdị aha a ga-agụ nwa ahụ. A na-emekwa mmemme ịgba ág[image: image88.png]


. Ọ bụ ụbọchị ahụ a na-eme mmemme ahụ ka a na-agụkarị nwa aha dịka ihe a gbatara n’afa n’isi onye siri kwuo. Otu onye a gbara ajụjụ ọnụ sị na aha ya bụ “Nwadịchiyamma” maka na ihe a gbatara n’afa gosiri na nwa a mụrụ dị chi ya mma. 


Ndị a gbara ajụjụ ọnụ dịka Mbadinuju, Ilechukwu, Irika na Obidimarụ mere ka a mata na ahịa anọ dị n’ala Igbo ka ha nwere nkwenye na ha nwe ma na-achị ụbọchị anọ e nwere n’ala Igbo. Ha gakwara n’ ihu ịkọwa na nke ọbụla n’ime ha nwere mmụọ na-achị ya. Nke a mere ha ji agụ aha dịka Nweke maọbụ Okeke ma ọ bụrụ na a mụrụ onye ahụ n’ụbọchị ahịa Eke, Nwaafọ maọbụ Okafọ ma ọ bụrụ na a mụrụ onye ahụ n’ubọchị ahịa Afọ, Okonkwọ maọbụ Nwankwọ ma ọ bụrụ na a mụrụ onye ahụ ụbọchị ahịa Nkwọ, Okorie maọbụ Nworie ma ọ bụrụ na a mụrụ onye ahụ n’ụbọchị ahịa Orie. Ihe mere ha ji eme nke a bụ na ha kwenyere na mmụọ nwe ụbọchị ahịa anọ ndị Igbo nwere ikike ichekwaba na idube nwa ahụ pụọ n’aka ndị ajọ mmụọ na ajọ mmadụ. Otu nwoke a gbara ajụjụ ọnụ n’Ihiala iji mata ka aha ndị Ihiala na-aza si ezipụta nkwenye ha mere ka o doo anya na ha kwenyekwara n’ikwu eziokwu. Nke a mere ha ji agụ aha dịka: Eziokwubụndụ, Eziokwujimba, Gwaonwegịeziokwu.  Ọ kọwakwara na ndị Ihiala kwenyekwara n’ihe banyere ilegara ihe ga-eme n’ọdịnịihu maọbụ ọnodụ echi ga-adịrị ha. Nke a mekwara ha ji agụ aha dịka: Echidime, Echieteka, Onyemaechi/Amaechi na Echiebuka. Mgbe a na-agba Nzechie ajụjụ ọnụ, ọ kọwara na ndị Ihiala na-esite n’aha dị iche iche ha na-aza ezipụta nkwenye ha nwere banyere chi dịgasị iche iche ha na-efe. Ọ kọwara na otu n’ime chi ndị ahụ bụ ‘Ala’ nke ha kwenyere na ọ bụ n’ebe ahụ ka ha si enweta ihe ha ji adị ndụ, bụkwazi ebe ihe ọma na-enyere ndụ aka si apụta nke na e wezụga ala, a gaghị ahụ ebe mmadụ ga-ebi maọbụ ebe a ga-esi nweta ihe afọ ga-eri. Nke a mere ha ji agụ aha dịka: Alagbaọgụ, Alasike, Alazodo, Alakwe, Alabuuche, Alagbaọsọ na Alaajụ iji gosi nkwenye ha nwere n’ebe Ala nọ, na ọ pụrụ ichekwa ha, lụọrọ ha ọgụ maọbụ kwuoro ha ọnụ ha dịka chi ha. Chi ndị ọzọ ha ji mere aha ha kwenyere na-echebe ha gụnyere: Ụrasị, Atammiri, Ndọrọọhịa, [image: image90.png]
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gwù mmiri, Ngwu (Nwangwu).


Ndị Ihiala kwenyekwara na nwa bụ nwa, ma a mụrụ nwoke maọbụ nwaanyị, maka na ọ bụ nke chi nyere onye, o were. Nke a mere ha ji agụ aha dịka “Nkechinyere”. Ilechukwu mere ka a mata na aha dịka Mbadịnuju, Sọmadịna, Unegbu, Dumbiri, Adịnigwe, na Azụkaehioahụ, na-agosi na ndị Ihiala kwenyere n’ịdịnotu na mbikọ nke ụmụnne, kama esemokwu, mmegbu na nkewa. Ọ kọwakwara na otu nwoke gụrụ nwa ya Mbadịnuju maka na ọ chọrọ ka ha were otu obi biri ma kwenyekwa na ọ bụrụ na a nọrọ n’uju mee ihe na-enweghị mgbakasị ahụ, ihe ahụ ga-aga nke ọma. Otu nwoke a gbara ajụjụ ọnụ sị na ndị Ihiala na-esite n’aha ha na-aza ezipụta nkwenye ha nwere n’ihe ọjọọ ndị ahụ ndị mmadụ na-eme na-adịghị mma ma site n’ụzọ dị etu a, katọọ agwa ọjọọ dị etu ahụ. O mekwara ka a mata na aha dịka: Igboamaoke, Orinnanịa na Akụnataahụ bụ ezigbo ọmụmaatụ aha ndị ahụ na-ezipụta akparamagwa ha na-agbarụrụ ihu, na-ekwesịghị ka a hụta ya n’etiti onwe ha; maka na mgbe e nwere aha dịka Igboamaoke, ọ na-egosi na onye a na-ekwu maka ya, ahapụla nke ya ma chọba nke onye ọzọ. Ọ bụrụkwanụ aha dịka Orinnanịa na Akụnaataahụ, ha na-egosi onye na-adịghị echepụrụ ndị ọzọ maọbụ onye maara naanị maka onwe ya ma chefuo maka ọdịmma ndị ọzọ, ebe ụfọdụ na-eme ha richaa ihe ndị ahụ, agaghị ahụ ihe ndị ahụ n’ahụ ha. Ụdị akparamagwa dị etu a ka ndị Ihiala kwenyere na ọ dịghị mma, wee site n’ịgụ aha yitere agwa ọjọọ ndị ahụ zipụta nkwenye ha. Otu n’ime nwoke a gbara ajụjụ ọnụ bụ onye a na-akpọ Obiagbaọsọ kọrọ na a mụrụ ya oge agha, nna ya wee gụọ ya aha ahụ maka na o kwenyere na ya agaghị ahapụ ngwuru be nna ya gbapụ maka ndị iro ha. Onye nke ọzọ bụ Ekwomonye sị na nna ya nyere ya aha a maka ihe mere tupu a mụọ ya. Ọ sị na nna ya na ndị iro ya na-azọ ala, ụmụnna ya enweghị nke tinyeere ya aka. Ha niile gbakụtara ya azu. Ọ zọrọ ala ahụ ma merie ndị iro ya ma werekwa ala ya. Ya mere na mgbe a mụtara ya, nna ya abaa ya ‘Ekwomonye’, nke pụtara na o nweghị mmadụ ọbụla ọ na-ele anya enyemaka. Nke a na-egosi na ndị Ihiala kwenyere na ha nwere ike ime ihe dịịri ha na-eleghị mmadụ ọbụla anya maọbụ na-eche ka onye ọzọ meere ha ihe ha kwesịrị ime.


Otu nwaanyị n’ime ndị a gbara ajụjụ kọrọ akụkọ banyere ihe mere ya jiri gụọ ụmụ ya abụọ Ihechukwukwuru na Okwuolisa. Ọ gara n’ihu ịkọwa na ihe kpatara o jiri gụọ ụmụ ya aha dị etu ahụ bụ n’ihi na ọ lụrụ di, nọọ afọ iri zuru oke na-amụtaghị nwa. Ndị nwunye di ya wee na-akọ ya onụ si na ọ bụ nwoke na ọ bụghị nwaanyị maka na ọ bụrụ na ọ bụ nwaanyị, na ọ gaara amụ nwa. Ụfọdụ gwakwara gwa di ya ka ọ gaa lụta nwaanyị ọzọ. Mgbe ọbụla ha kwuru ụdị okwu a, ọ zaghachi ha, sị ha na ọ bụ okwu Olisa bi n’igwe kwuru ka ya ga-ewe maka na o nweghị mgbe Chukwu ji sị na ya agaghị amụta nwa n’agbanyeghị na ọ nọọla afọ iri. Nwaanyị a gara n’ihu ịkọwa na ya kwenyere na otu ụbọchị, Olisa kere mmadụ ga-emeperịrị akpa nwa ya, sị hapụ ndị ụwa ka ha na-ekwu ihe masịrị ha na ọ bụ ihe Chukwu kwuru ga-eme. O wee mụta ejima, gụọ ha “Okwuolisa” na “Ihechukwukwuru”. Nke a pụtara na ndị Ihiala na-esite n’aha ha na-aza egosi na ha kwenyere n’ihe Chukwu kwuru banyere ndụ ha karịa ihe mmadụ kwuru maọbụ na ọ bụ naanị ihe Chukwu kwuru ka ha kwenyere na ya. Ha kwenyekwara na ọ bụ mgbe o ji kwe Chukwu ka o ji echeta ha, nke a mere ha ji azakwa Mgbeokwere. Ụfọdụ aha ndị Ihiala na-aza na-ezipụtakwa nkwenye ha site n’akụkọ otu nwoke kọrọ mgbe a na-agba ya ajụjụ. O kwuru na o nwere otu nwanne ya nwoke nwunye ya mụrụ nwa mana nwa ahụ anaghị aga ije, ọ naghịkwa ekwu okwu. Mgbe ọbụla, nna ya a na-ekugharị ya. Otu onye agbataobi ya wee bịa n’ụlọ ya, jụọ ya aha a gụrụ nwa ya. Ọ sị na aha nwa ya bụ “Ngaanwuchu” onye agbataobi ya wee malite ịchị ọchị, jụwa ihe aha ahụ pụtara. Ọ sị ya na ya na-ekele Chukwu na nwa ahụ dịịrị ya ndụ kama ịnwụnahụ ya mgbe a na-amụ ya, ọ bụrụ na nwa ahụ anwụghị, na ya kwenyere na ihe ọ ga-eme maọbụ ọ ga-abụ ma o too dị. Nke a na-egosi na ndị Ihiala na-esite n’aha eme ka a mata nkwenye ha nwere na ọ bụrụ na nwa a mụrụ ọhụrụ anwụghị anwụ, ihe ọ ga-eme/ga-abụ n’ọdịnihu dị.Mmadụ dịka Iroegbulam, Chukwube na Iwuba mgbe a na-agba ha ajụjụ mere ka o doo anya na ndị Ihiala kwenyere na ike dị n’okwu ọnụ. Nke a mere ha ji aza aha dịka: Ikedịnọnụ, Okwudire na Ọnụdire iji wee gosi n’eziokwu na ha kwenyere na ike dị n’ọnụ, na okwu dị ire maọbụ kwanụ na ọnụ dị ire.

Anyị chọpụtakwara mgbe anyị na-eme njem nchọcha a na ndị Ihiala kwenyere na ụwa bụ nwayọọ ka e ji eso ya, na a naghị achụ ụwa n’ike. Ụwa bụ ahịa, onye zụchaa nke ya ọ laa. Nke a mere ha ji aba aha ndị dịka Ejike, Nwayọbụije, Ndịdịbụọgwụụwa, Ụwabụnkeonye, Achụụba na Akụenwebe. Mgbe a na-ajụ otu nwoke n’ime ndị anyị gbara ajụjụ ihe kpatara ha ji aba ụdị aha ndị dị etu a, anyị chọpụtara na ha kwenyere na e jighị ike eme ụwa, kama ọ bụ etu onye siri hụ ụwa, o were. Ihe dị n’ụwa bụ ndidi ka e ji eso ya. N’agbanyeghị ọnọdụ ọbụla mmadụ hụtara onwe ya, ọ bụ ndidi ka ọ ga-eji merie ọnọdụ ndị ahụ. Ụwabụnkeonye bụ aha na-egosi na o nweghị onye nwe ụwa maka na onye ọbụla gba aka pụta ụwa. O nweghịkwa onye ga-ebu ụwa n’isi ala. Ọ bụ ọnọdụ dị etu a ka otu nwoke n’ime ndị a gbara ajụjụ ji kọọ akụkọ banyere otu ọgaranya nọ n’obodo ha, ji akụ na ụba o nwere emegbu ndị ogbenye ma na-anapụkwa ha ala n’ike. O nweghịkwa onye ga-ekwu okwu n’ihi na onye mepee ọnụ kwuo okwu, ọ kpọchie ya n’ụlọ mkpọrọ. O ji ụlọelu ọ rụrụ eme mpako. O ruo otu ụbọchị, ime wee na-eme nwunye nwanne ya, ndị agbataobi ya wee bịa be ya ịrịọ ya ka o were ụgbọala ya buga ya ụlọọgwụ. Ka ha rutere, ọ nọrọ n’ụlọelu si ha, onye mara ebe o si, ya tinye isi n’ụzọ ụla. Ọ sị mmadụ ọbụla enyekwala ya nsogbu na ya nọ n’ụlọelu; e wezuga nke ahụ, o nweela onye rụrụla ụlọelu n’obodo ha, ma ha amakwa na ọ dịghị mfe isi n’ụlọelu gbatuo n’ala. Ha wee were iwe lasaa. Nwaanyị ahụ mechara mụọ nwa ya mana nwanne di ya a adịghịzi ndụ hụ nwa nwunye nwanne ya mụrụ. Nke a mere nwaanyị ji wee baa nwa ahụ “Onyenwụọnụlọelu”. Ndị agbataobi ya wee bịa ikele ya. Ha wee jụo ya aha ọ bara nwa ya. Ọ sị ha na aha ya bụ Onyenwụọnụlọelu. Ha wee sị na aha ahụ dabara nke ọma maka na ha chere na onye nwụọ n’ụlọelu e lie ya n’elu, na ala agaghị erute ya. Ọzọ, ha amaghịkwa na ọ ga-emecha nwụọ, hapụ ụlọelu o ji eme ọnụ. Ọ maghịkwa na ụwa bụ a laba a ghara, ọzọ bụ na ụwa adịghị ka e si chee ya.

Nwoke ahụ gakwara n’ihu ịkọ akụkọ banyere otu nwanne ya chọrọ iji nwa ya agwọ ọgwụ ego, aka wee kpara ya n’ihi na a kọrọ ya ọnụ na ọgbọ ya alụchaala nwaanyị, mụta ụmụ, rụọ ụlọ, mana o nwebeghị nke o mere. O wee kpebie na ọ bụrụ na ọ kpaghị ego ga-atụ ndị mmadụ n’anya, ihe dị abụọ otu emee. O wee nọchaa n’ụlọ mkpọrọ pụta ka afọ ise gachara. Ndị mmadụ wee nyere ya aka nke mere o ji nweta ego rụọ ụlọ, lụọ nwaanyị ma mụta nwa baa ya Achụụba. Ọ wee sị ndị mmadụ achụzila ego nke ụwa a n’ike n’ihi na ihe ya gabigara na ndụ ya ebe ya na-achọ ka ya nwee ego site n’itinye aka ya n’ụzọ na-adịghị mma kuziiri ya nnukwu ihe. Ọ kwesịghị ka a na-achụ ihe nke ụwa a n’ike kama onye ọbụla nwee ndidi chere oge chi ya kwadooro inye ya oke ruuru ya n’ihi na oge Chukwu ka mma.

Ndị nyere ọsịsa n’ọhịa nchọcha dịka; Ilechukwu na Iwuba mere ka a mata na ndị Ihiala kwenyere n’ọfọ. Nke a mere ha ji agụ maọbụ aza aha dịka Ọfọndụ, Ọfọdire, Ọfọma na Ọfọnedu. Nke a bụ iji gosi na o nwere ọrụ pụrụ iche ọfọ na-arụ na ndụ ha mere ha ji ezipụta ya n’aha ha na-aza. Ha kwenyere na ọfọ na-ezipụta ikike nke na ọ bụ ya na-ejikọta ezinaụlọ maọbụ obodo ọnụ. Nke a mere na a bịa n’Ihiala, ezinaụlọ ọbụla na ogbe maọbụ obodo ọbụla nwere ọfọ na-achị ha. Ọ bụ ọkpara nọ ọdụ ka onye kacha bụrụ okenye na-ejide ya. Nke a bụ iji gosi na ọchịchị dị ya n’aka. Mgbe ọbụla e bulitere ya elu, kụọ ya n’ala, ọ na-egosi mkpebi maọbụ nkwekọrịta. Ha kwenyere na ọ dị ire, na-edu ha ma na-echekwa ndụ ha. Ha kwenyekwara na ọ na-anọchi anya Chi ukwu mere ha ji akwanyere ya ugwu. Mgbe ọbụla ha nọ na nsogbu, maọbụ ha nọ n’ọgbaghara, ha ebupụta ya, kpọkuo ya iji gbatara ha ọsọ enyemaka. Iwuba mere ka a mara na e nwere ụmụnne abụo na-azọ onye bụ isi maka na nna ha lụrụ nwaanyị abụọ. Ụmụnna wee si na ọ bụ onye nke e bu ụzọ lụta nne ya ga-achịrị ọfọ nna ha. Onye nke ọzọ jụwaa isi na ọ gaghị eme etu ahụ maka na ha abụọ bụ diọkpara. Ụmụnna wee bupụta ọfọ, sudo n’ala, sị ha abụọ onye mara na ọ bụ ya ka o ruru ijide ọfọ nna ya, gaa hopụta ọfọ ahụ. Ọ bụrụ na o nweghị ihe mere ya mara na ọ bụ ya nwe ọfọ. Nwa nwaanyị nke abụọ wee were nganga gaa ihopụta ọfọ ahụ, daa n’ala kpuo isi, a dọkpụrụ ya n’aka kpọbaa ya n’ime ụlọ ebe onye nke ọzọ gara hopụta ọfọ ahụ, o nweghị ihe mere, ya maka na ọ bụ ya ka ibu ọfọ nna ha ruru. Nwunye ya wee mụọ nwa ụbọchị ahụ. O wee gụọ nwa ahụ Ọfọma; nke pụtara na ọfọ maara onye ji ya. Ọ mụtakwara nwa ọzọ baa ya; “Ọgụejịọfọ” nke pụtara na ọgụ e ji ọfọ lụọ ga-amarịrị onye aka ya dị ọcha.

Ụfọdụ aha ndị Ihiala na-aza, na-ezipụta nkwenye na ọrụ niile nwere ụgwọ, maọbụ ihe onye metara ga-adịrị ya. Nke a mere ha ji aba aha dịka Nkeonyemetara, Ifeatụ, Onyegharaigwe, Onyeme, Ejezube. Site n’aha ndị a agbara ajụjụ kpọpụtagasịrị n’akụkọ ha kọrọ iji kwado nkọwa ha mere ka o doo anya na ụfọdụ aha ndị Ihiala na-aza metụtara nkwenye ha.
Nchịkọta


Site na njem nchọcha anyị mere gbasara isiokwu a mere ka o doo anya na ndị Ihiala na-esite n’aha ezipụta nkwenye ha. Anyị chọpụtakwara na nkwenye ndị ahụ ha na-esi n’aha ezipụta na-agbado ụkwụ n’ọnọdụ onye ahụ hụtara onwe ya tupu e nye ya aha ahụ ọ na-aza. Nchọpụta ọzọ bụ na nkwenye ahụ ndị Ihiala na-eji aha ha na-aza ezipụta nwere ike iwetara mmadụ ọganihu maọbụ ndaghachi azụ.
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ETHNICITY: AN IMPEDIMENT TO NATIONAL COHESION IN NIGERIA 

Peter Ada Achadu, B. C. Igbeaku and Bestman O. Odeh
Abstract 

Conglomeration of various ethnic groups in Nigeria and its attendance consequences has been a matter of great concern to her citizenry, because the colonial master brought together various folks disregarding their diverse cultural affinity. Thus, this paper centres on concomitant effects of amalgamation on national cohesion in Nigeria as a result of ethnic diversity. Ethnicity has disintegrated the nation into different fragments, as Nigerians now see themselves first from their ethnic origins before seeing themselves as Nigeria. The paper discovers that socio -political quagmires bedeviled the nation today are offshoot of ethnic conflicts and confrontations, nepotism, favouralism and patronage, corruption, distrust, deception and prejudices have created amber of disunity in the country that cannot be forgotten over right. Equally, some recommendations were made at the end for the leaders and elites to apply in order to ameliorate the tantrum of ethnicity in the nation. 
Keywords: Nigeria, ethnicity, national cohesion, ethnicism.     

Introduction 

Nigeria is a country of diverse group, comprising 36 states with Abuja the capital city. The country is made up of many ethnic nationalities; there are over 250 ethnic groups in Nigeria. The three major ethnic groups Nigeria are: Hausa/Fulani, Yoruba and Igbo. It is worthy of note that Nigerians have sold their conscience to amber of ethnic bigotry instead of maximizing these ethnic diversities towards national development. Currently, Nigeria is shackled with ethnic wave of tensions and conflicts that does no one any good. Historical trace of ethnicity in Nigeria is as old as the country herself. The issue of ethnicity in Nigeria in particular and Africa in general has not been given the necessary attention deserved by the era of nationalism in Africa in other to nip it on the bud. The colonialists ignored the concept of ethnicity in the first decade of independent epoch due to the following reasons: one reason for this neglect was the strong belief, especially among American researchers and policy makers that ethnic division would fade away as modernising African societies set aside ethnic identities in favour of western central practices. Secondly, ethnicity was ignored due to shared belief of African leaders and western observers that the future success of newly independent African countries depended on their ability to promote a unifying nationalism that transcended ethnic differences. If nationalism was a progressive and worthy topic ethnicity was a retrogressive and shameful one to discuss in Africa (Asanebi, 22). However, events of post independent era in Nigeria especially the January 15th camp and the counter coup that followed with its concomitant effects created a paradigm shifts towards the study of ethnicity in Nigeria, as explained by Crawford Young (4). 

Before independence, ethnicity was a forbidden fruit, for to touch, taste or write about it was to summon forth from the societal depts., demons who might subvert nationalism at it hour of triumph. But after post independent, it became apparent that bidden or not, the demons of disunity were at hand and as such did ethnicity begin to receive systematic studies. 
Going by the above statement it is expedient for one to say that the early nationalists were struggling to unifying the Africans in general and Nigeria in particular in the 1950s refused to give due recognition to the importance of ethnicity. According to Shareader (101) events of later decades most notably the outbreak of ethnic tensions and conflicts clearly demonstrated the usefulness of ethnicity scholarship. Hence, concept ethnicity is a vital force to be recognised among Nigeria multi ethnic states and even among individuals. Thus, the thrust of this paper is to bring to the fore the attendance consequences associated with ethnicity that bulldozing the hard earned achievements of our past heroes and proffer possible recommendations to get out of this quagmire.
The Concepts of Ethnicity and Ethnicism
Ethnicity

The concept of ethnicity is coiled from the Greek word ethos, “which means people of the same ancestry”. This concept is thrown to many appellations by various scholars, this work will stress on few of such definitions. It is noteworthy that elaborate scholarship have been carried out on ethnicity in Nigeria by Owhoko (4), Cohen (1) Nnoli (10), Otite (1 4), Osaghae (12), Elaigwu (6) and Egwu (4) in Asanebi (23) have itemized five main issues that is associated with ethnicity. It is tied to be in a plural state, it is characterized by exclusiveness, the common consciousness of the feeling of one’s cultural superiority to the others. It is a tool of competition for individuals and groups for scare public resources such as contracts, employment, political appointments, scholarships, access to land as well as opportunities for lucrative trade and commerce. More so it is widely used as a political tool by all and sundry including the state to canvass for support or sympathy. Lastly, it is a situational consciousness which alters in its form, role, incumbents and place as the social process demands it that is situation charges as the events unfolds. The above explanations vividly point out the exact scenario of ethnicity in Nigeria as citizenry exercise their ethnic groups of affiliation to the disadvantage of others. 


Doders (14) assessed ethnicity form dual folds of an arrow perspective as a community of people who believe they have common claims to origin, descent, culture and traditions in form of language spoken, dressing style, history and common destiny pursuit by each other. On the broad aspect, ethnicity is seen as that factor which is built on ascription of solidarity among people of people tied to race, nationality and victory won or even religion. Ethnicity is seen as a sense of collective identity by which folks perceives themselves as sharing a historical past and a variety of social norms and customs (Shareader: 101). According to Jenkins (487) ethnicity refers to the cultural practices and outlooks of a given community of people that see them apart from other groups. Asanebi 923) opined that ethnicity is seen as a shared believes of a people by their ancestry origin. It builds solidarity, recognition and direct social intercourse among folks of the same ethnic group. Nnoli (4) added that where ethnicity has made its appearance, it has tended to preserve and grow intensity and spread, essentially because it performs some valuable functions for the relevant ethnic groups such as, ethnicity promotes the appreciation of an individuals’ social roots in the community, the creation of a social network which provides material and emotional support for members of society. Ethnicity is seen as a deep seated conviction in one that his folks are better than other members of the society, and worthy of special recognition. 

Ethnicism

Ethnicism could be defined as a prejudice based on ethnic origin or an emphasis upon ethnic identity. cording to Asanebi (23) ethnicism is defined as love, solidarity or emphasis of one ethnic origin or identity Therefore, ethnicity deals with cultural and ethnic roots of folks; thus, ethnicism is the product of ethnicity, as the effect of ethnicity is the outcome of ethnicism.
National Cohesion 


National cohesion is a process and an outcome of instilling an enabling all citizen in the country to have a sense as well as a feeling that they are members of the same country; engaged in a common enterprise and facing share challenges, indeed national cohesion goes beyond peace keeping and conflict management. It is based on the fact that societies and individuals can only achieve their potentials when living and working together. This is realised through the regulation and reconciliation of differences, competing interests and demands. National cohesion is the strongest when everyone in the country has the opportunity, the resources and the motivation to participate in society as fully as they wish and on an equal basis with others. Atiku (16) observed that national cohesion refers to a sense of unity and oneness by citizens of a country to the extent that, despite their diversity, they see themselves as forming a nation. That sense of solidarity encourages them to invest economically in the wellbeing of the nation-country. He further adds that it does not mean the absence of disagreements but those disagreements playout and are resolved within the parameters bid out by the country’s laws and regulations and in a manner that preserves that sense of oneness. Baba and Aeysinghe (20) outlined threats to national cohesion in Nigeria as: poor national governance and leadership; marginalization;  religious intolerance; Internal conflicts affiliated with ethnic religion and politics of identity; Poor environmental management policy; Over centralization of power and resources; Corruption; power; unemployment lack of patriotism. Baba and Aeysinghe (20) argued further that repositioning Nigeria towards national cohesion will require the followings: (1) good national governance and effective leadership, (2) inclusive politics that will carry along all segments of the Nigerian society, (3) religious tolerance among the various religious group in the country, (4) effective conflict resolution and management approach, (5) good and effective environmental policy, (6) decentralization of power and resources to strengthened federalism, (7) unbiased war against corruption, (8) effective poverty alleviation or eradication policy and programme, (9) job creation, (10) and patriotism on the parts of every Nigerian citizen. 

A Brief Origin of Ethnicity in Nigeria

The entity called “Nigeria” is a British coinage necessitated by the act of colonialism in guest for political economic aggrandisement of the so-called super power – Britain. They are the one that introduced ethnicity, before their arrival there was nothing like ethnicity in Nigeria. Asanebi (23) further attested that; there was nothing like Yoruba land, Ijo land or Hausa land before the British came, Nigeria then was made up of different sovereign independent nations, kingdoms and city states that trade and fought international wars between themselves, but the coming of the British created a social change which led to the introduction of ethnicity. The 1914 amalgamation of the northern and southern protectorates saw the division of Nigeria into linguistic and ethnic groupings, even though some scholars have seen this act as the birth of an entity called Nigeria. The negative effects of this act were the introduction of ethnicity in Nigeria which eroded the long established cordiality that has been inexistence among the various folks. For instance, the Tiv, Idoma, Ebira and Berom folks will now see themselves as different protectorate or zone from Igbo, Ijo and Bini folks among others in the southern protectorate. More so, Nnoli (63) aveesed that, “the urban centres are the cradle of ethnicity. These urban areas created a meeting point as a result of migration. The social change that came about as a change in the mode and means of production forced rural dwellers to move in mass to these urban areas. Therefore, members of an ethnic group will identify with his or her group for support. He further adds that the consequent inter group cohesion act separate it from the other ethnic groups. The social change as a result of group identification and cohesion in the city created a feeling of both belongingness and rejection used to differentiate folks in the cities. Yet, the handing over of power to the northern Nigeria (Fulani/Hausa) by British and the secret inculcating to Fulani/Hausa by their ruling elites the syndrome of born to rule in Nigeria exacerbated the relationship between Fulani/Hausa and other ethnic groups in the country, as this created a social change from the way Fulani/Hausa folks see themselves from other ethnic folks in Nigeria. The syndrome or issue is still present and have eating deep into Nigeria society (Asanebi, 23). 
Indices of Ethnicity and its Effects on National Cohesion in Nigeria


Ethnicity has thrown Nigeria into a state of coma, for example, formation of political parties, voting behaviour, government appointments, recruitment into civil services, award of contract have not escaped the firm grip of ethnicity. This sense of belongingness, togetherness has incubated many untold hardships in the country. The Nigerian civil war in 1967 is an offspring of ethnicity that ensued between Igbo ethnic group and the rest of the country. Since then, the ethnic mistrust among the various ethnic groups and other folks has not ceased, thereby threatening the cooperate existence of Nigeria and deterring her citizenry from living together harmoniously.

Moreover, instances off-ear of domination among the various ethnic groups in Nigeria abounds, these ethnic confrontations and conflicts clearly indicate the lack of cordiality, existence of mutual suspicion and fear of uncertainty has plunged the country into a battle field of inter/intra ethnic fracas between Hausa and Igbo in Kano in May 1995, a violent ethnic clash between the Ijo and Itsekiri in 1999, a violent ethnic conflicts between Hausa/Fulani and Yoruba in 1999, another one between Ijo and Ijaje communities of Orobo in Ondo state 1999, between the Eleme and Okrika ethnic groups over traditional and legal titles to the stretch of land where Port Harcourt refinery is located in River State, between Hausa/Fulani and Irigwe indigenes in Bassa, Plateau state in 2002, an ethnic confrontation between the native people and Hausa settlers in yelwa-shendam, Plateau State in 2003, between Ijo and itsekiri over the former agitation for political autonomy of Warri in 2003 (Daily sun, 2004, Guardian, 2004 and news Watch, 2004) , 19, 20, 18) The extent of damage and destructions of lives and property could not be quantified , however, it could be enormous. Yet, arbitrary merging of the different ethnic groups disregarding their socio-cultural backgrounds by the colonial master is another potential for lack of cordiality, mutual suspicion, fear of domination and a high tendency towards conflicts. Owing to that fact, Nigeria has witnessed and still experiencing series of ethnic upheaval. All these socio-political unrests have negative consequences on the Nigeria unity, national integration, development and progress. Adeleye (:1) reiterated that: 
“The US central intelligence Agency’’ Report of March, 2005 warned that Nigeria could face outright collages within 15 years. The reason adduced was that the deadlock in the reform drive may drive more Nigerians to support a growing alliance of radical factions bent on dissolving the union of Nigerian ethnic groups imposed on them in 1914 during British colonial rule. A coalition of these groups have continued to use lethal and non-lethal means to drive home their demands” 
Considering the above expression, it becomes glaring that some of the causes of ethnic rivalry in Nigeria is borne out of the desire to hold onto claims of status, power, secession and scarce resources and also to neutralize injure or eliminate their rivals and gain political independence through secession. In addition, the formation and composition of political parties in Nigeria is orchestrated by ethnicity from the first republic to the present, political parties are ethnically based. Such as the NPC represented by the Hausa/Fulani, the NCNC represented the Igbo’s while AG represented the Yoruba’s. No wonder Sollors (13) asserted that a common feature of colonial and post-colonial African parties is ethnicity. Since the formation of political parties is centered on ethnicity, this rendered the unifying factor which is the hallmark of political parties in valid. A trace of this colonial idiosyncrasy is brought to the for the republic political parties formation which is anchored on ethnicity for instance, Alliance for Democracy (AD) is for Yoruba, All people party later change to All Nigeria People Party (ANPP) stands for the North, All Progressive Grand Alliance (APGA) is seen as Igbo party, while people Democratic Party (PDP) shared two ethnical zone of North and south in Nigeria, the same scenario is traced to the present republic, the only slight differences is that (AD) ,(ANPP), Congress for progressive change (CPC) and a faction of (APGA) have successfully merged to formed a political party called All Progressive Congress (APC) but this new political party is dominated by Hausa/Fulani with few Yoruba in it. Suberu (25) added voice to this by saying that, judging the experience of the first republic, it is pertinent to note that ethnic party representative and affiliation was not the case during eve of colonialism as (NCNC) was viable in western Nigeria with Strong organisation structure under the control of Dr. Nnamdi Azikiwe who was chased out of western region by Chief Obafemi Awolowo and Action Group, and the subsequent impeachment of Eyo Ita from Eastern region created a seed of discord which snowballed into ethnically divided political parties. This action by Chief Obafemi Awolowo destroyed and exacerbated the chord of unity amongst Nigeria ethnic groups. 

Partisan Politics is divided along the ethnic cleave rages and voters no longer consider ideological tenet of political parties but on ethnic ground. During election the voting pattern is tailored along ethnic affiliation, ethic group will vote for candidate from their ethnic group irrespective of parties’ programmes of policies. The 2015 general election exemplified this assertion to-whereby most Hausa/Fulani voted for President Mohammedu Buhari and his party (APC) as a result of ethnic chauvinism, sentiment, solidarity and identification.  Nigerians no longer see themselves as a Nigerians but as members of their various ethnic groups due to in ordinate quest for self-identification – ethnicity. The following instances vindicated this claims. Asari Dokuba in one of his interview categorically stated that, I am an Ijo man fight before adding any other entity affiliation to me (Asanebi, 25). Also Chief Obafemi Awolowo once credited Nigeria as a mere geographical expression. Chief Emeka Ojukwu asserted that, it is only an idiot that will be detribalized in Nigeria. Also sir Ahamodu Bellow described the 1914 amalgamation as a huge mistake by declaring to his people that Nigerian nation was avoidable aberration which was not worthy of investing their collective hopes and aspirations in (Owunwa, 30). According to (Nagata: 102) ethnic identity is a unique blend of affective, expressive and basic ties sentiment, and loyalty with instrumental, calculated political interest where by the latter is explained and given meaning by the former. The unity of the country is slaughtered on the altar of ethnicity, for ethnicity is seen as a means of identification, sense of propose and unity among ethnic groups. Yet, after independence the ruling class in Nigeria in their guest for political power strokes the flames of ethnicity in the country in order to maintain the status or change it. Form the first republic to the present; the ruling class in Nigeria politics has used ethnicity to politically divide the Nigerian masses. Nnoli (125) said that:

The class character and interest of Nigerian political parties were mostly glaringly reflected in their activities, for when Nigerians assumed political positions of authority, they were desirous of an imbibing the life style and privileges of colonialism than in abolishing it injustice and oppression of the Nigerian masses”. 
The Nigerian bureaucrats over the years hide under the cloak of ethnicity to remain in power or as a means of wrestle power from other ethnic groups. Alhaji Ango Abdullahi and other northern folks canvassed that power should go back to the north when President Goodluck Ebele Jonathan was in power by appealing to the (Northerners) through ethnic sentiment was a strong evidence to buttress the above assertion.
Impact of Ethnicity on Nigerian Society

The canonizing wind of ethnicity is blowing across every sphere of Nigerian strata. The resource allocation in the country is defined by ethnic constructs, the distribution of social amenities and the establishments of government owned industries are filled with ethnic sentiment and colouration. For example, university of Nigeria is filled with Igbos ethnic group; same is applicable to university of Ibadan as well as Almadu Bello University Zaria. Each of this university is filled with their ethnic groups form the teaching staff, to the non-teaching staff down to the students who gains admission into these prestigious universities in Nigeria. Equally, political appointments, awarding of contracts, scholarships are done based on ethnic favouritism and patronage. The rising crime wave and social vices prevailing in the country today is attributed to ethnicism which threatens the cooperate existence of Nigeria. It breeds all forms of vices in the Nigeria space. Distrust, animosity, corruption nepotism, deception and prejudices, among others are offshoot of ethnicism. It evokes rivalry, unhealthy competition, acrimony, and even envy among ethnic groups (Owhoko: 2). the three major tribes are always at logger head in quest for control of political, bureaucratic and economic power. If a president emerged from any ethnic block, members of his ethnic group case that opportunity as their turn to override the political and economic machinery, as well as directing the allocation of resources. Government policies and appointments are screwed to further the interest of the president’s folk. National interest is sub change for ethnic interest. This is exemplified in being national appointments and majority of members of the kitchen cabinet are drown from the president’s ethnic base, due to premium of trust he places on his ethnic nationalities. Formation of ethnic associations like Arewa consultative forum (ACF) Ohanaeze and Afenifere is part of their agenda for control of political power and soul of Nigeria. 

The greatest problem facing Nigeria today is resource control, self-determination, ethnicity based ideality, political and religious cleavages have enveloped national consciousness. Since independence in 1960, national integration has been a top priority of governments in Nigeria. The National Youth Service Corps (NYSC) scheme, the unity schools, the federal character principle and state creation are examples of state polices intended to achieved this goal. Although, it is now clear that the outcome of integration policies and programmes in Nigeria have fallen far below expectation, as primordial ethnic loyalties are still deep seated, ethnic particularism is seen as the major count of this failure (Owuoko, 4).The national unity and cooperate existence of the country is jeopardized due to ethnic cleavages. Nigeria is regarded as a pseudo nation due to indices of ethnicity like nepotism, acrimony, favouratism, cronyism among others. 
Conclusion and Recommendations 

Nigeria is brought to her kneel by the venom of ethnic clutch that is gradually but steadily spitted out by the ethnic nationalists through their covert or overt actions and behavioural dispositions. There is no stratum in Nigeria that has not been threatened by the wave of ethnicism, the co-operate existence of Nigeria is swindled by this evil woe of circumstance. The issue of ethnicity is a grievous matter that could not be down played in Nigeria, instead of unifying Nigeria, is further breaking the country into fragments orchestrated by the ruling class and elites. It is not wise for us to fold our arms and watching Nigerian turned into shred by the activities of the ethnic fanatics. The problem of Nigeria from onset has been the struggle for power, resource control, space, recognition and fear of domination has been the cause of ethnicity in Nigeria over the years. To overcome this sword Damocles of Nigerians should rise to the clarion call to savage this nation from total collapse; however, this paper therefore thrust forth the following recommendation to the Nigerian leaders and her populace citizenry.
· Various ethnic groups should see each other as brothers and sisters fighting for the same cause of national development. 

· Our leaders should de-emphasis on ethnicity and ethnicism as a meal ticket to grasp power for their selfish ends. The leaders should have a second thought of who to lead if the nation disintegrated. 

· Equal treatment should be melted out to every son and sundry irrespective of his or her ethnic background, and meritocracy should be praised over mediocracy.

· Message of love, peace and unity should be preached and promoted in every cultural gathering by ethnic leaders to their subjects. 

· Nigeria legislature should enact laws that would abolish splitting Nigeria into various ethnic blocks. For instance, the six geo-political zones. 

· Government presence (developmental Projects) should be evenly distributed to every party of the country, to enable some ethnic group in the nation haven a sense of belonging. 
References

Asamebi, Daupamowei Henry “Ethnicity and ethnicism in Nigeria” International Journal of Humanities and social science research, 2017;3 (3).

Atiku,Abubakar ‘’Restructuring for Nigeria’s National Unity’’. In The Cable. May 31, 2016.Retrieved from https:///www.africanneraldex-press/com, Monday 11 Novenber,2019.

Cohen, A. Custom and Politics in urban Africa, London: Routledge and Keegan Paul, 1969. 

Doder, R. O. “Nigeria Security force and the management of internal conflict in the Niger Delta: Challenges of human security and development”, European Journal of Sustainable Development, 2012; 1: (3).

Egwu, Sammuel. “Ethnic and religious violence in Nigeria”, Abuja, African centre for Democracy Governance, (ARIGOR) 2001. 

Jenkins, R. Argument and Rethinking Ethnicity Explanation, London: Sage Publisher, 2005.

Nnoli, O. Ethnic Politics in Nigeria, Enugu: Fourth Dimension Publisher, 1978.

-------. Ethnicity and development in Nigeria. Avebury publisher, 1995. 

-------. Ethnic Politics in Africa, Ibadan: Vintage Press,1989.

Osaghae, O. Ethnicity and its Management in Africa, CASSoccasional Monograph, 1992;2.

Otite, O. Ethnic Pluralism and Ethnicity in Nigeria, Ibadan: Shaneson Limited, 1994.

Owhoko, Michael, “How ethnicity will destroy Nigeria”, The Guardian, 28 October, 2019.

Shareader, P. Africa Politics and Society, London: Mammalian, 2005.

Sottors, W. (ed.). Introduction: The invention of ethnicity, Oxford: Oxford University press, 1989. 

Suberu, R. T. “Federalism and ethnic conflict in Nigeria”. USA: United State Institute of Peace press, 2001.   

The Daily Sun, 5th September, 2004. 

The Guardian, 10th, August, 2004. 

The News Watch, 16th September, 2004. 

Young, Crawford. Ethnicity and Politics in Africa. Boston: Boston University press, 1994. 
THE METAPHOR OF OGOLO ARO DISEASE IN ACHEBE ' S ARROW OF GOD
Kenneth Chimezie Ahaiwe and Eucharia Ngozi Nwosu
Abstract
 
The works of Chinua Achebe keep generating more areas of academic discussion. The use of metaphor has greatly contributed in bringing out the aesthetic values that a literary work is expected to give. Achebe distinguished himself from other writers because he uses his novels to make fundamental statements which are predictive or prophetic. The metaphor of Ogolo-Aro disease is a very clear prediction that Achebe made in Arrow of God which has greatly played out in almost all the social and political life of Nigeria society. This essay studies the Ogolo - Aro metaphor and tries to analyze the implication of such prediction on the socio - political life of Nigeria society. The essay will adopt the postcolonial literary theory which will help in bringing out the effect of the colonial administration on the country. The methodology is strictly the mythological analysis of the metaphor which will explain the people's social linguistic structure that can be used in interpreting a metaphoric language.  
Introduction 

Literature depends largely on the use of literary elements in the expression of action and characterization of such works of arts. The literariness of any work of arts is built imaginative use of words, imagery and figurative expression this give the work a distinctive type of beauty that is called aesthetic beauty of arts. Artists display serious sense of creative skill through their choice of words and the metaphoric sense that such words produce. Aristotle was the first critic to discuss the concept of metaphor. T. S Dorsch in his work Classical Literary criticism, Aristotle, Horace and Longinus 1976 cited Aristotle ' s poetic diction that:  every noun is either a word in current use or a foreign loan - word, a metaphor or an ornamental word, a poetic coinage or a word that has been expanded or abbreviated or otherwise altered (60). Aristotle further explained that metaphor is the application to one thing of a name belonging to another: the transference may be from the genus to the species or from one species to another or it may be a matter or analogy. As an example of transference from genus to species, (61) I explained metaphor by analogy and state. 

I explain metaphor by analogy as what may happen when of four things the second stands in the relationship to the first as to the fourth instead of the second and the second instead of the fourth and sometimes people will add to metaphor a qualification appropriate to the term which has been replaced (61).
 The term metaphor originated from French word “metaphore” which means “carrying over. Metaphor is both linguistic and literary device which has been variously applied in communication. Metaphor in literature means a swift deviation or departure from the home lexical use of words. The metaphor affects the perspective approach to language use in the sense that the linguistic structural patterns and rules are not religiously followed. It is therefore seen as a deviation from lexical meaning to extra linguistic or metaphoric meaning, which implies in a simply sense a connotative use of words in sentence structure. For this reason, the law collocation is affected so as to enhance the metaphoric interpretation of the expression. 

Metaphor deals with condensed use of elliptical simile which involves implicit comparison between two desperate things. The properties of the two things that are compared remain the metaphoric link between the dissimilar objects.  Abram and Harpham look at the concept of metaphor from different views. The first approach of the duo is the similar view which see metaphor as an elliptical smile based on Aristotle' s analogy in fourth century B. C. This view holds that metaphor is a departure from literal use of language. (212) the interaction view explains metaphor from the philosophical point of view. In this case, I. A Richard, “the philosophy of Rhetoric” (1936) creates a very great input to the study of metaphor. In the place of similarly view Richard proposed that a metaphor works by bringing together disparate thoughts of the vehicle and tenor so as to affect meaning that is a resultant of their In the place of similarly view Richard proposed that a metaphor works by bringing together disparate thoughts of the vehicle and tenor so as to affect meaning that is a resultant of their interaction and that cannot be duplicated in the literal sense of similarity between the two. 

In 1954 Max Black essay titled "metaphor" expanded Richard's treatment of concept. He asserts that each of the elements in a metaphor has a system of associated common places which consist of the properties and relations that we commonly attach to the object, person or event. Instead of saying that metaphor illuminates or formulates a pre - existing similarity, he explains that metaphor creates similarity (213). Another view of metaphor carried out by Abram and Harpham is the pragmatic view. Donald Davidson in his essay "what metaphor means" (1978) explains that metaphor means what the word in their most literal interpretation mean and nothing more. (213). He further claims that the question of metaphor is pragmatic and not semantic. It explains that the use of literal statement in such a way as to suggest intimate or lead us to notice what we might otherwise overlook. Another scholar that rejected the similarity view of metaphor is John Searle who in his essay, "metaphor" expression and meaning 1979 objected the similarly view on the ground at best they serve to in a part, a misleading how some metaphors can be used and understood.  He explains that speakers of a language can use literal words to explain things metaphorically (215) at utterance level. 

The cognitive view of metaphor rejects the previous interpretation of the concept and insists the language is pervasively and indispensably metaphorical and that metaphor persistently and profoundly structure the way human beings perceive what they do and how they think. This school of thought that became popular in 1980 objected the fact that it is not true that the use of normal language is literal from which metaphor is a deviation. George Lakoff and Mark Turner in their essay “More Than Cool Reason” 1979 give an accessible clue to the cognitive view of metaphor. Their major focus is the analysis of metaphor in poetry. These scholars conceive metaphor to be a projection mapping across what they call "conceptual domain ". This implies that a cognitive mental process is used to show that metaphoric words, phrase or sentence is only a linguistic aspect and expression. They point out that two elements that compose a metaphor are vehicle and tenor. (214). Metaphor has helped in the development of literature and other dishpans among the cognitive linguistic studies. Metaphor may not just pass meaning by what is laid, rather what is laid helps to interpret the meaning of metaphor hence it contains an implied meaning. Metaphor started as language device to beautify literary work, but now it has been incorporated in human normal conversation. Jackson, R. (1971) asserts that individual use of language, verbal style and trend in verbal art displays a clear predilection for the metaphorical device. (42). 

In his essay titled "the Nigeria crisis in the Nigerian novel" Olalere Oladitan identifies, the fact that the events of Nigeria crises are well known. It listed out some of the major events that lead to the Nigerian political crisis to include the military coup of 15 January 1966, the counter coup on July 29 1966, the mass killing of the Igbo's in the year, the creation of state in 1967 and the secessionist attempt which culminated in the thirty months war which ended in January 1970: (11).  Oladitam explains that the cluster of events went behind the cessation of hostilities. He observes that the military incursion into the political sphere was as result of the pervasive politics of graft and violence during the first republic. In essence, he argues that the consequence of the political crises of the first republic and the civil war is still plaguing the nation in the post civil war political arrangement. The direct effect of 1975 and the abortive coup if February 13. 1976. The mismanagement of the oil boom and current state of conspicuous extravagance, corruption and indiscipline which has been used successive coup plotters of justification for their dismantling of Democratic institution to the major focus of critical and aesthetic imagination in literature is functional inspire the lace mal there are clear use of historical source material in the fictional creation. The most sufficient fact to note is that literary imagination is not bound by factual accuracy, it may deliberately confuse, disport invent and even falsify. (11). Achebe's novels have enormous social, political, literal and aesthetic relevance. Beyond the fact that Achebe's novels came at the eve of African creative development from he slumber and psychological enslavement of both slave trade masters and colonial master, yet Achebe ' s distinguished himself as a writer with vision. 

Although Achebe explores the role of an artist as teacher, when he says: 

It is my business as a teacher to teach that boy that there is nothing disgraceful about the African weather, that the palm tree is a fit subject for poetry. Here then is an adequate revolution for me to espouse to help my society regain belief. It’s self and put away the complexes of the years of denigration and self abasement. It is essentially a question of education, in the best sense of the word. I think my aims and the aspiration of my society meet... I would be quite if my novels did no more than teach my readers that their past with all its imperfections was not one long night of  savagery from which the Europeans acting on God ' s behalf delivered them. (44 - 45) 
Each of Achebe's novels has obvious purpose. Things Fall Apart and Arrow of God aim at showing that Africa had a glorious past: Achebe's major fight is to eliminate the imposition of Eurocentric ideology that everything black is evil. This is why he sees the influence of the colonial activities in African as a major setback in African civilization.  Achebe’s novels deals with pre colonial effect of African encounter with the colonial masters. Analyzing those novels as post colonial text, one is bound to see the problems that colonial activities created to the colonized. African and the Asian countries went through dehumanizing periods of slave trade and colonialism.  These period impacted negative influence on the psychology, culture and value system of African. One major problem that colonial activities brought to Africa is the problem of mimicry. Mimicry is an attempt for African to mimic or copy their "white" or European way of life without looking at the negative influence of such things. Today the youths in Africa have developed Eurocentric idea of life. The primordial life style of Africans has disappeared be air due to quest for civilization. 

Secondly, African culture has been totally lost. It is difficult to see African ideal cultural on display anywhere, what we have today is diluted by Christian and European culture.

Another influence of colonial activities on the post colonial African people is the lost of identity. The European came into Africa with western religion, education and politics. Their major intention was to degenerate the African values and make us belief that what we have as Africans is inferior. In an attempt to embrace a superior culture of the Western colonial masters in lost its identity and value system. Achebe regretted this seriously the observed one major effect of colonial denigration of African believing that they are inferior to other race. So Achebe States "if I were God I would regard as the very worst our acceptance for whatever reason of inferiority" (44) 

In many aspects of African and political and social life, we have the problems of ethnic and tribal institutionalized divisive culture that has eroded the true spirit of patriotism. This problem is a post colonial one because it was nurtured and developed by British colonial political agenda that was based on divide and rule. 

Rogers notes that: 

In Achebe’s view the African writers of our time must be accountable to his society. If he fails to respond to the social and political issues of his age to espouse the right a d just causes of his people. He is no better than an absurd man in the proverb who deserts his burning house to pursue a rat fleeing from flames. (8) 
It is important to note that linguistically speaking, African and Asian have seriously neglected their languages due to the influence of the colonial masters in these. European languages have taken centre stage in education, communication, politics, and religion, international and national administration of their countries. This has a negative influence on the social and linguistic development of African. The worst influence of colonial incursion the continent which African post colonial literature reflects is the civil crisis that is bedeviling the countries in Africa. Most critics have observed that European instigate of the crisis to remain relevance to their former colonies scheme of affairs. The European countries instigate wars to enable self their aims and retain their hegemony. It is based on the problems problems of that Achebe envisioned that he made the prediction in arrow of God using the Ogolo Aro disease. This paper uses the theory of post colonially as it brings out the social and political post colonial issues that led to the metaphor. Therefore the theory adopted by the researcher here is post colonial theory. 
Metaphoric Use of Words in Achebe Novels
 In the novels of Achebe words are used metaphorically. This is in line with the African cultures that encourage a witty and condensed use of language. In Africa especially people of south eastern Nigeria, worlds are used as capsules of thought. It is very rare to see elderly men communicate in plain or ordinary language in Africa. 1 for this is that language as vehicle of thought makes production and declaration that are not supposed to be communicated in a plain language. 

In things fall apart Achebe presented Okonkwo's “Roaring Flame” because of his swift move and hot temperaments. This masculine approach to things him question why Nwoyo son is as weak as a woman (4). In this case two levels of metaphoric expression are presented.  The first is that Okonkwo is a Roaring Flame ". He is called a “Flaming Fire”. The two metaphors represent the active spirit of Okonkwo in his social engagements. In the same text, Nwoye is regarded as woman. This means that, Achebe used metaphor to compare Nwoye's weakness to that of women. Another level of metaphoric use of words is when Okonkwo said that " the meeting is for men” (49). The word men connote men of title and achievements based on the culturally acceptable value system. The metaphor here gives a semantic extension of the meaning of man. In another context, Okonkwo sees Mbanta people as womanly clan (113). This means that, the people of Mbanta are not brave fighters like Umuofia people. There are other places where Achebe in his three first novels narrates the experiences of Africa as it comes in contact with Europe. Thing Fall Apart creates a picture of a glorious past of Africans, a society with a perfect system; organized rules and regulations with marriage ceremonies, burial ceremonies. A society that creates time for sports and recreation, a primordial society, that encourages hard work honestly and social justice. In Achebe’s Umofia society there is a perfect legal, religious and administrative system. This is why critics see it as a society established on the firm structure of love. 

In the same novel, Achebe shows how the Europeans colonial activities have succeeded in destroying the binding force and communal spirit of Africans. Ojmmah Umelo observes that “Achebe portrays Umuofia of Things Fall Apart as a pluralistic society which admires energetic, aggressive and ambitious members, one that is patient, tolerant and forbearing entrenched in the wisdom of these ancients, yet flexible and adaptable when necessary “14. Although, the African pre - colonial society with its imperfections and sustainable and ideal administrative system which was evolving. Achebe argues that the encounter of Africa with Europe remains the major problem of the Continent up to the present generation. He stressed the fact that things have fallen apart since the foreign power has taken over the administration of the land. In No Longer at Ease, Achebe demonstrates the sad effect of this encounter, on the people. One of these problem is that outcast are integrated into the communal life due to the western religion Africans left their system and embraced that of the Europeans. In Arrow of God, Achebe ' s made a predictive statement with the metaphor of Ogoło Aro disease Ogolo Aro disease is mythological type of leprous which has no permanent cure. It was believed that such disease returns to the victim after a year or more. Ezeulu predicted an annual punishment on the Umuaro people due to their revolt against their own deity. The Ulu would inflect the people with Ogola Aro disease. The danger of getting such terrible disease is that it does not have a permanent cure. In extension the metaphor of Ogulu Aro disease is predicted as a punishment Africa would have for accepting the European, value education and religion. Achebe ' s trilogy, Things Fall Apart No Longer At Ease and Arrow of God are sequentially presented to show the thematic relationship of the three novels.
The worst influence of colonial incursion in the continent which African post colonial literature reflects is the civil crisis that is bedeviling the countries in Africa. Most critics have observed that European instigate most of the crisis to remain relevance to their former colonies scheme of affairs. The European countries instigate wars to enable self their aims and retain their hegemony. It is based on the problems of that Achebe envisioned that he made the prediction in arrow of God using the Ogolo Aro disease. This paper uses the theory of post colonially as it brings out the social and political post colonial issues that led to the metaphor. Therefore the theory adopted by the researcher here is post colonial theory. 

Summary and Conclusion

 
The Ogolo Aro disease represents the present African post colonial socio - political crisis and other problems that the colonize people are facing due to the influence of western hegemony in their independent states. Achebe predicted civil crisis conception and mal administration. This issue and conversely the major cause of underdevelopment, decay in public and these issues and conversely the major cause of private institutions that were productive before independence. Just like Ogolo Aro the psychological problem of lost identity and cultural enslavement will always afflict people adversely. This problem has been recurring every year like Ogala Aro. Incidentally, like Ulu that needs propitiating sacrifice to stop the yearly return of the disease. Africa requires a selfless and committed leadership that will address these entire post colonial problems in a detribalized approach.
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ỌJA N’OMENALA IGBO: NKỌMỊRỊKỌ NA NSIRIDỊ
Ogbonna A. Ndubuisi and Ann I. Achinike
Ụmị

Nchọcha a na-eleba anya n’Ọja dịka otu n’ime ngwa egwu mmadụ si n’ekemekeuche ya arụpụta. Nchọcha a na-eleba anya na nsiripuru Ọja, usoro ọdịnala dị iche iche a na-agbaso iji rụpụta ya, agwara nkamma ụda a na-enwete n’Ọja, etu e si eji Ọja akpa ndị mmadụ obi ọma nakwa etu e si eji ya eme ka obi ghara ịda ndị mmadụ mba. E lebakwara anya n’ọrụ Ọja dịka ihe na-ejikọta ndị dị ndụ na ndị nwụrụ anwụ nakwa ọrụ Ọja n’okpukperechi na azụmahịa. Usoro nchọcha a gbasoro na nchọcha a bụ usoro nkọwa. E si na ntụlegharị agụmagụ na ajụjụ ọnụ nwete data e ji rụọ ọrụ. Nchọcha a chọpụtara na Ọja jupụtara na nkọmịrịkọ mana ọ bara uru n’obodo, omenala, okpukperechi, azụmahịa, mkpaobiọma, na mweli mmụọ. Nchọcha na-atụnye aro ka abawanyekwuo ọrụ Ọja na-arụ n’ịmụba akụnụba na ịdọta mmasị ndị na-eme njem.

Ọkpụrụkpụ okwu: Mgbasaozi ụda/akustiks, Ọja Igbo, mgbasaozi keomenala, mgbasaozi kemmegharị ahụ

Mkpọlite


Ọja bụ ngwa egwu mgbe ochie nke a ma na mba ụwa niile. Akọọla ọtụtụ akụkọ (nkọmịrịkọ maọbụ nkọkịrịkọ) n’ọtụtụ ọgbọ dị iche iche gbasara Ọja n’omenala dị iche iche n’ụwa. Ọja, dịka ndị Igbo si akpọ ya, bụ ngwa egwu nke rụrụla ọrụ dị iche iche n’agụmegwu na omenala dịgasị iche iche n’ala Igbo (Onyekwelu, 2009). N’omenala ndị Afrịka, ọ fọrọ obere ka ihe niile a na-eme nwee égwū na ya. Nke a pụtara na enweghị omenala ga-eme nke ọma ma ọ bụrụ na ọ naghị ewebata egwu n’emume ọ na-eme. N’ebe ndị Igbo (ndị nọ na Naịjirịa) nọ, nkenụdị egwu nke Ọja dabara na ya na-akpali ndị mmadụ ma n’anụ ahụ ma n’ime mmụọ. Nke a pụtara na Ọja na-arụ anụ ahụ na nke ime mmụọ. Ọja nwere ọtụtụ nkọkịrịkọ na nkọmịrịkọ nke e si na ha amata nkwenye ndị.
Ntọala nchọcha


N’ọtụtụ afọ gara aga, ndị mmadụ ewepụtala usoro dị iche iche ha si akọwapụta echiche, nka na mmasị ha n’ebe ndị ọzọ, ọ kachasị site n’ụdị asụsụ dị iche iche. Asụsụ bụ ihe mere ka mmadụ pụọ iche n’ebe ụmụanụmanụ ndị ọzọ nọ. Ntolite mmadụ n’akọnuche, ezi obibi ndụ, ndọrọndọrọ ọchịchị na ihe ndị ọzọ gbadoro ụkwụ n’asụsụ. Burner (2009) kọwapụtara na mmadụ ọbụla isi na ahụ zuru oke nwere asụsụ mere ka ọ dị iche n’ebe ụmụanụmanụ ndị ọzọ nọ. Ya mere, ndị mmadụ nwere ikike ikwu okwu. Ọ ga-adị aṅaa ma ọ bụrụ na e nweghị asụsụ n’ụwa mmadụ. Arnold (2012) kọwara asụsụ dịka ihe dịịrị naanị mmadụ nke o ji ezikọrịta ozi. Ọ bụ asụsụ na-enyere mmadụ aka ịmata ihe mgbagwoju anya dị n’ụwa. Mmadụ na-amata asụsụ site na mmekọrịta dị n’etiti ya na ndị ọzọ n’obodo. E wezuga iji asụsụ arụ ọrụ ịgbasa ozi, e ji asụsụ amata ebe onye si na ogo mmadụ nọ n’obodo. E jikwa eme ka ndị mmadụ nwee obi aṅụrị (Eric, 2010). Hicks (2009) kọwara na asụsụ bụ ihe e ji akọwa iwu maọbụ okwu ole na ole ndị e si n’iwu ndị a wepụta. Nke a pụtara na asụsụ bụ ọyọkọ mgbasa ozi dabeere n’iwu nke na-enye aka n’ịsụpụta asụsụ. Na nchọcha a, a ga-eleba anya n’asụsụ dịka e si ewebata ya n’ozi Ọja na-ezi n’ala Igbo. Ọrụ dị iche iche asụsụ na-arụ n’obodo gụnyere: iji ya akpakọrịta nkata n’etiti mmadụ na ibe ya, iji ya mata ebe mmadụ si, iji ya nyefee nghọta, iji kwalite ezi mmekọrịta, iji ya mụbaa azụmahịa, nakwa iji ya gụpụta egwu n’omenala dị iche iche. Ukairo (1998) kọwara mgbasa ozi dịka nnyefe echiche, eziokwu, ntụziaka, ntimiwu maọbụ akara n’ụdị ederede maọbụ ekwurunọnụ n’ụzọ ọ ga-enyere ọgbasa ozi aka ime ka echiche ya ruo n’aka ndị ngere/nnara. N’aka nke ọzọ, Nwosu (2001) kọwara mgbasa ozi dịka usoro maọbụ emume na-aga n’ihu ebe na-akpakọrịta na-anara ma na-atapịa ozi mgbe niile. Nwachukwu (2003) hụtara na mkpakọrịta na-adị n’etiti mmadụ gụnyere asụsụ ekwurunọnụ na nke mmegharị ahụ, nakwa inyefe ozi site n’aka otu onye fere n’ọzọ.Wehmerier (2000) kọwara ozi/ịnfọmashọn dịka nkọwa maọbụ eziokw u ọbụla gbasara ihe. Ọ bụ site n’ụzọ dị iche iche ka mmadụ nwere ike isi nata ozi. Ọzọkwa, British Professional (1999) kọwara ozi dịka data baara onye natara ya uru. Nke a pụtara na ozi na-arụ ọrụ ọnara chọrọ ka ọ rụọ; nke a ga-eme ka ozi ahụ baa uru. Asụsụ so n’ihe ndị mejupụtara omenala, nke a na-eji ezi ndị mmadụ ozi. 


Ọja n’ala Igbo bụ ngwa na-eji ụda dịka asụsụ ezi ndị mmadụ ozi mgbe a na-eme dị iche iche. Na nchọcha a, asụsụ Ọja metụtara ozi ọbụla e ziri mmadụ maọbụ otu site n’iji Ọja na ntọala omenala. E nwere ike iji asụsụ Ọja gosipụta echiche obi ma nwoghaa mmadụ na ihe n’ọnọdụ dị iche iche. Bren (2012) kọwara na ọrụ mgbasa ozi Ọja na-arụ n’omenala Igbo dị ọtụtụ dịka ọnọdụ si dị. Dịka a hụtara na nkọwa Nwachukwu (2003) gbasara asụsụ, asụsụ nwere ike ịbụ nke ekwurunọnụ maọbụ nke mmegharị ahụ. Ọrụ nzimozi Ọja na-arụ dabara na nkenụdị mmegharị ahụ. Dịka o si metụta ọrụ nzimozi Ọja, Ụkwụeze Okanga (2013), ogbu ọja na Nsụka, kwuru na Ọja bụ ngwa nzimozi a na-eji akpọku mmụọ ndị nnanna, kpalie mmụọ ndị na-agba egwu na mmọnwụ ma tụzikwaara ndị na-agba egwu na ndị na-akụ egwu mgbe a na-emepụta ihe nkiri. N’aka nke ọzọ, Okorie (2013), ogbu ọja a ma ama na Nimo dị na steeti Anambra, kọwara na a na-eji asụsụ Ọja akwalite mmụọ ndị ọgba egwu, ito ndị ọnụ na-eru n’okwu n’obodo nakwa iwete nkamma n’emume dị iche iche a na-eme n’ala Igbo. Lọọlọ Ezeọfọr, agadi nwaanyị na Nimo, gbakwụnyere na asụsụ Ọja na-agwa ndị dị ndụ na ndị nwụrụ anwụ okwu n’otu oge. O kwukwara na e ji asụsụ Ọja akpọku ụmụnwoke ọ kachasị mgbe e nwere ọrụ gbara ọkpụrụkpụ na-aga n’ihu. Dịka o si kọwaa, asụsụ Ọja na-enye ndị na-arụ ọrụ ike ma mee ka ha chefuo ihe ụfụ dị n’ọrụ ahụ.


N’oge gboo, nzimozi gbadoro ụkwụ n’ise ihe n’ahụ aja, mmegharị ahụ, edemede, na ngwa dịka ogene, ọja, ịgba na ndị ọzọ. N’ala Igbo na n’ebe ọzọ, a maara Ọja dịka ngwa kacha dị ochie e ji ezi ndị mmadụ maọbụ otu ozi. Okafor (2004) kọwara Ọja n’ala Igbo dịka ngwa egwu nke ejighị naanị agbasa ozi kama e jikwa ya ezi ndị mmadụ ozi n’ọnọdụ dị iche iche. N’aka nke ọzọ, asụsụ Ọja n’ala Igbo na ebe ndị ọzọ na-arụ ọrụ dị iche iche n’ọnọdụ dị iche iche. Dịka o si dị, a na-ahụta nzimozi dịka mgbasa ozi site n’iji asụsụ Ọja n’ọnọdụ dị iche iche. Onyeji (2006) kọwara na n’etiti ndị Igbo, Ọja na-akpali mmụọ ndị mmadụ n’ụwa nke nwere ike ime ka ha na ndị mmụọ mekọrịta. Onyeji gara n’ihu ịkọwa na e nwere ọtụtụ akụkọ gbasara ọrụ Ọja dịka ihe jupụtara n’ihe ngwọọrịa, nkwenye ndị na nkọmịrịkọ. Ọrụ Ọja na-arụ n’egwu omenala Igbo dị ọtụtụ. Philip (1979) kọwara na Ọja na-arụ ọrụ abụọ gbara ọkpụrụkpụ n’omenala Igbo - ntọaja na mkpaobiọma. Philip gara n’ihu ikwu na Ọja bụ ngwa na-enye aka isi n’ebe tere aka zie ozi. Ọ bụ nke a kpara e ji ewebata ya n’egwu ndị bi n’ọwụwaanyanwụ Naịja. Ọja bụ ezigbo ngwa egwu na-egosipụta njirimara ndị Igbo. A na-eji ya akpọku ndị mmadụ ka ha bịa nzukọ. A na-eji ya agba ama ihe dị aṅaa dapụtara n’obodo. Ụda si n’Ọja apụta jupụtara n’ọdịmara n’ọdịnala na omenala Igbo. Egudu (1992) chọpụtara na mkpali mmụọ nke Ọja na-akpali mmụọ ndị Igbo bụ ọpụrụiche n’ihi na enweghị ngwa egwu ọzọ na-akpali mmụọ ndị Igbo etu Ọja si akpali mmụọ ha. A bịa n’okpukperechi maọbụ ntọaja, onyeisi nchụaja agbara na-ahụta Ọja dịka ngwa dị ezigbo mkpa mmadụ na ndị mmụọ ji akpakọrịta.


A kọọla ọtụtụ akụkọ (nkọkịrịkọ maọbụ nkọmịrịkọ) ma dee ọtụtụ ihe gbasara Ọja n’omenala dị iche iche n’ụwa (Courtney, 2009). E ji aha dị iche iche mara Ọja n’ọtụtụ akụkụ dị iche iche na Naịjirịa. Dịka Okafor (2004) siri kọwaa, Ọja n’Isielu-Uku bụ “Ufele Osu”. Ndị Awụsa na-akpọ ya “Algaite” ebe ndị Yoruba na-akpọ ya “Fere”. Ndị Kanuri na Shuwa Arab na-akpọ ya “Shilla”. N’omenala niile, e ji Ọja eme mmemme. Ọja na-arụ ọrụ n’egwu, nka na asụsụ nke omenala Igbo. Ọja dabara n’otu ezinụlọ ngwa egwu a kpọrọ ngwa ụda ikuku (aerophone). Ndị sokwa n’ezinụlọ a bụ opi, opi ike dị n’ụdị dị iche iche. Dịka Okafor (2004) siri kwuo, ebe a na-ahụta ndị Igbo bụ n’ọwụwaanyanwụ Naịja. A na-ahụkarị asụsụ Ọja n’etiti ndị Igbo bi na steeti Anambara, Abịa, Enugwu, Imo na Ebonyị. Asụsụ Ọja emetụtakwala ụfọdụ ndị na Kogi, Anịọcha, Ịka na Ụkwụanị nakwa ụfọdụ ebe a na-asụ Igbo na steeti Rivas. Ọrụ pụtara ihe ma gbakwaa ọkpụrụkpụ Ọja na-arụ n’ala Igbo dabeere na nkwanye ugwu a na-akwanyere Ọja. Ebighigbo (2005) kọwara na dịka o si dị na nkwenye ndị Igbo, Ọja abụghị ihe baara naanị ndị mmadụ uru. Kama ndị mmụọ na-eritekwa uru dị n’Ọja. N’Anambara, Enugwu na steeti a na-asụ Igbo kpọmkwem, a na-ahụta Ọja dịka ihe nwere ikike ịkpọku mmụọ nwụrụ anwụ iji nọnyere ndị dị ndụ (Philip, 1979). Philip (1979) kwukwara na ọ bụ nke a kpara ọtụtụ mmọnwụ na-eme ihe dị iche iche ha na-eme mgbe ọbụla a na-afụrụ ha Ọja. Onyeji (2006) kọwara na Ọja na-agwa ndị na-agba egwu ụdịrị egwu ha ga-agba nakwa etu ha ga-esi gbaa ya.


N’ụfọdụ obodo dị na steeti Enugwu dịka Ezeagụ, Nsụka, a na-eji Ọja agwa ndị mmadụ emume dị mkpa na-abịa nakwa uru ọ bara na ọha obodo gbakọrọ iji kpaa nkata gbasara emume ahụ. N’ụfọdụ ozi e ji Ọja ezi, ọ bụ naanị ndị obodo ahụ nwere ike ịghọta ihe a na-ekwu. Onyeji (2006) kwuru na ozi ọbụla agbaghị n’anwụ bụ n’ọkụ n’ọkụ ka e ji eso ya. A na-eji Ọja akpọ aha otutu mmadụ. Okafor (2005) rụtụrụ aka na onye ọbụla a kpọrọ aha otutu ya ga-egosi na ugwu a kwanyeere ya dị ya mma n’obi. Okafor (1998) kọwara na asụsụ Ọja na-apụtakwa ihe na nkọkịrịkọ na nkọmịrịkọ Igbo nke ikikere ịkpọku ndị mmụọ Ọja nwere na-akwado. Ọ bụ site n’Ọja ka ọkamgba ji enwete ikikere o ji emeri na mgba. Dịka nkwenye ndị Igbo siri dị, mmeri ọgba mgba meriri na mgba na-egosi uru Ọja bara n’ịkpali mmụọ mmadụ. Ọja bụ naanị ngwa egwu dị n’omenala Igbo nke bụ na e wepụ ọfụfụ a na-afụ ya n’ụwa, dịka nkwenye ndị Igbo siri dị, ọ na-akpọku ndị mmụọ ka ha bịa nọnyere mmadụ. Ọ bụ nke kpatara e ji sị na Ọja na-arụ ọrụ ime mmụọ. Ọja bụ ngwa asụsụ nzimozi nke ndị dibịa nọ n’ala Igbo na-eji akpọku ndị mmụọ mgbe a na-efe ofufe na mgbe a na-ekpe ekpere. Philip (1979) chọpụtara na ụfọdụ ndị okenye na-eji Ọja arịọ chi ha ihe dị ha mkpa n’ala Igbo.


Taa n’ala Igbo, Ọja bụ ngwa dị mkpa nke ndị mmadụ ji emeda ndị mmụọ obi. Ya mere, Ọja na-ezi ma ndị dị ndụ ma ndị nwụrụ anwụ ozi. Onyeji (2005) chọpụtara na iji Ọja n’egwu ntọaja na okpukperechi bụ ihe e lebarala anya. N’ọnọdụ dị etu a, a na-eji Ọja akọwapụta etu ihe ga-esi aga. N’otu aka ahụ, a na-ejikwa Ọja etu dibịa na ndị gbakọrọ aha. Ọ bụ n’ihi nke a ka nchọcha a ji chọọ ileba anya n’uru Ọja bara n’omenala Igbo, Naịjirịa. Ọja bụ ngwa dị mkpa e ji ezi ozi n’omenala Igbo ọ kachasị n’etiti mmadụ na ibe ya. Ya mere e ji ahụta Ọja dịka naanị ngwa na-arụ ọrụ dị iche iche n’etiti ndị Igbo. Ya mere, ọ dị mkpa ichekwa omenala a ka ọgbọ na-abịanụ mara maka ya. Ọ dị mkpa na e chekwara, mebe ma kwalite Ọja n’ọgbọ a jupụtara n’oke mmepeanya na ọgbaraọhụrụ. Ụfọdụ omenala Igbo bụ ihe e nwere ike imezi iji dọta mmasị ndị njem n’ala Igbo. Nke a ga-eme ka e tinye Ọja na nkanụzụ asụsụ ọhụrụ iji hụ na e chekwara ọrụ nzimozi ya n’obodo. A na-akpọku ndị gọọmentị nọ n’ala Igbo ka ha tinye ịmụ Ọja n’ihe ọmụmụ n’ụlọakwụkwọ. Iji gosi uru nke a bara, ndị nchọcha ga-eleba anya n’uru asụsụ Ọja bara n’ala Igbo.


Nchọcha ga-eleba anya n’ebe a na-asụ asụsụ Igbo kpọmkwem: steeti Anambara, Abịa, Ebonyị, Enugwu na Imo ebe Ọja bụ ngwa omenala dị mkpa. A ga-eleba anya n’ọrụ asụsụ Ọja na nzimozi, nnyefe omenala, ọrụ Ọja n’ala Igbo na ụzọ e nwere ike isi kwalite ọrụ Ọja ka ọ bụrụ ụzọ a ga-esi kwalite omenala Igbo nakwa ndọta mmasị ndị njem. Nchọpụta nchọcha a ga-abara ndị Igbo niile uru n’ihi na ọ bụ ụzọ e si echekwa omenala Igbo n’ụwa na-agbanwe n’ike n’ike. Nchọpụta nchọcha a ga-enye aka ịkwalite mmasị ndị mmadụ n’ịmata uru Ọja bara n’omenala na ndụ ndị Igbo. Ọ ga-abara ụmụakwụkwọ uru n’ihi na ha ga-amụta uru Ọja bara n’ala Igbo. Nchọpụta ga-enyere ndị anaghị asụ Igbo aka ịmata uru asụsụ Ọja bara n’ala Igbo. Nchọcha ga-abawanye nghọta asụsụ nzimozi Ọja n’obodo. Ọ ga-enyere ndị ga-eme ụdị nchọcha a n’ọdịnihu aka inwete ngwa nchọcha ha. N’ikpeazụ, ọhaneze site n’ịmata uru Ọja bara ga-eme ka ndị na-arụpụta Ọja si na ya nwee ego. Nchọcha a ga-eme ka ndị mmadụ mata uru Ọja bara n’ọgbakọ. Ọzọkwa, ndị mba ofesi ga-amata uru Ọja bara nke ga-eme ka Ọja bụrụ ihe mba ụwa niile maara. Ọja so n’ezinụlọ ngwa ụda ikuku nke opi na opi ike sokwa na ya. Uru Ọja bara n’omenala Igbo adọtala mmasị ndị mmụta na-amụ maka egwu na omenala nke mere ka ha mee ụfọdụ nchọcha gbasara Ọja dịka o si apụta ihe n’ala Afrịka. N’ụfọdụ ebe n’ala Igbo, mmadụ nwere ike isi naanị n’Ọja na-azụ onwe ya na ezinụlọ ya nri n’ihi na obodo ọ nọ na ya na ndị gbara ya gburugburu ma uru Ọja bara. Na nchọcha a, a ga-eleba anya etu e si eji naanị Ọja agụ egwu nakwa etu e si ejikọrịta ya na ngwa egwu ndị ọzọ agụ na ịgba egwu. A ga-elebakwa anya n’ọrụ pụrụ iche Ọja na-arụ n’izi ndị mmụọ ozi nakwa ọrụ ya n’igosipụta nkwenye na omenala Igbo.

Ntụlegharị Agụmagụ

 
Ọja bụ ngwa egwu a ma ama n’ala Igbo. Site na nkewa ngwa egwu Afrịka nke (Sachs na Honbostel), Ọja so n’otu ezinụlọ ụda ikuku. E meela nchọcha gbasara Ọja dịka otu n’ime ụda ikuku e nwere nakwa ngwa egwu nke a na-ahụta n’ọtụtụ omenala dị n’ụwa. Ụfọdụ nchọcha ndị a bụ ndị e mere puku afọ gara aga. Ọja, dịka Austin (2009) siri kọwaa, bụ ngwa ochie nke naanị ngwa egwu bu ya ụzọ bụ ngwa egwu a na-akụ akụ dịka ịgba. Austin gara n’ihu ikwu na o nweghị ebe ọja bidoro tupu ọ gbasaa n’ụwa niile. Ọja bụ ngwa ndị mmadụ dị iche iche nwere n’omenala ha. A bịa n’ala Igbo, e nwere aha dị iche iche e ji mara Ọja dịka ọnọdụ na ọrụ ọ na-arụ siri dị. Ọmụmaatụ, n’olundị Nsụka, a na-akpọ ya “Osu.” N’Igbere n’okpuru ọchịchị Bende, a na-akpọ ya “Ọsha.” N’ọtụtụ ebe n’ala Igbo, a na-akpọ ya “Ọja”. Yoruba na-akpọ ya “Fere” ebe Awụsa na-akpọ ya “Algaite.” Ọ na-arụ ọrụ dịka ihe e ji agụ egwu, ihe e ji ezisa ozi na ihe e ji akpali mmụọ n’emume omenala. Ebighigbo (2009) chọpụtara na a na-egbu Ọja n’ala Igbo n’oge gboo mgbe a na-akọ ubi. O kwuru na ogbu ọja na-eji asụsụ nkamma ọja na-akwalite mmụọ ndị ọrụ. Courtney (2009) chọpụtara na Ọja osisi bụ ngwa egwu bara uru n’India ma bụrụkwa nke mere ka ha pụọ iche. Onyejegbu (2013) kọwara na Ọja bụ ihe zuru Igbo niile ọnụ. Ọja bụ osisi nke nwere oghere n’ime. Elu Ọja nwere nnukwu oghere gbasara agbasa ebe ọnụ ogbu ọja na-anọ. Ọ na-enwe obere oghere n’okpuru na n’akụkụ abụọ. Chukwu (2013) kọwara Ọja dịka ngwa egwu e ji osisi mee nke na-ewepụta ụda mgbe ọbụla a fụrụ ya. Ọ gara n’ihu ịkọwa na Ọja nwere oghere atọ - n’akaekpe, akanri na n’okpuru. Ọ na-adịkarị n’ụdị V maọbụ U. Okafor (2004) chọpụtara na ndị mgbe ochie amaghị aha ha bụ ndị bidoro ịrụpụta Ọja ma si n’otu ọgbọ na-enyefe ya ọgbọ ọzọ. Ịrụpụta Ọja bụ ihe si n’ekemekeuche ndị mgbe ochie pụta; ọ dabereghị n’usoro sayensị maobụ nnyocha ugbu a. Ya mere e ji kwuo na nsiripuru na atụtụ Ọja jupụtara na nkọkịrịkọ na nkọmịrịkọ. Nchọcha e merela gbasara Ọja na asụsụ ya ebughị ibu. Inyocha Ọja adọtabeghị mmasị etu a chọrọ ya. N’agụmagụ ndị dịnụ, a chọpụtala na igbu Ọja pụtara ihe n’Akwụkwọ Nsọ. Otu nwoke a na-akpọ Yuval bụ onye a na-ekwu na ọ bụ ya rụpụtara Ọja. Na Jenesis isi nke anọ usoro nke iri abụọ na otu, a kọwara Yuval dịka nna ndị na-egbu Ọja na ndị na-akpọ ụbọakwara. Akụkọ ọzọ a hụtara n’Akwụkwọ Nsọ nke a kpọrọ “ngwa Daniel” kọwara Ọja na opi bụ ngwa ndị Izrel maara mgbe ha nọ n’ohu na Babylon.

Hicks (2009) kọwara na a na-esi n’osisi arụpụta Ọja. O kwuru na e nwere nkenụdị Ọja abụọ: nke riid na nke ikuku ndị e nwere ike ịfụ etu e si afụ opi. Austin (2009) na nchọcha ya kọwara na a kwadoghị akwado rụpụta Ọja kama ọ bụ ihe pụtara n’otu ntabi anya. David (2009) kwuru na Paninla Gosh, ogbu ọja a ma ama n’India bụ onye mbụ ji osisi achara gụọ egwu ọdịnala. Nketia (1974) rụtụrụ aka na ọtụtụ obodo Afrịka na-eji ngwa ụda ikuku arụ ọrụ. Ha dabara n’otu atọ: Ọja, opi na opi ike. Otu nke mbụ gụnyere ezinụlọ Ọja ndị e si n’osisi, achara maọbụ okpete rụpụta. Nketia gara n’ihu ịkọwapụta na e nwere Ọja ụrọ na-agba okirikiri nke e si na mkpkoro mkpụrụ osisi rụpụta. Ndị Igbo na-akpọ ụdị mkpụrụ osisi a “Ugene.” Ọ bụ ụdịrị Ọja bụ Ọja mbụ a rụpụtara tupu Ọja ndị a na-ahụ ugbu a apụta.

Chukwu (2007), na nchọcha ya gbasara Ọja, tụlere nsiripuru Ọja wee chọpụta na Ọja sitere n’Anambara steeti. Nchọpụta a bụ ihe a ka na-atụle. Ebighigbo (2005) chọpụtara na Ọja so n’otu ezinụlọ ngwa egwu ụda ikuku nke dị ezigbo mkpa n’ala Igbo. O kwuru na n’afọ 1930 na 1960, ọtụtụ ụmụokorobịa na-etinye Ọja n’akpa ha iji gbuo ya na mmemme. O kwukwara na a na-egbu Ọja n’emume na mgbe a na-arụ ọrụ ubi. Otu ogbu ọja maọbụ abụọ ga-akwụrụ n’ebe dị mma na-egbu Ọja ma na-agwakwa ndị ọrụ okwu. Echiche dabara na nkwenye ndị Igbo na Ọja na-akpali mmụọ mmadụ.  Nzewi (1991) na nchọcha ya gbasara Ọja chọpụtara na a na-eji Ọja ezi ozi ma ebe dị nso ma `ebe tere aka n’ala Igbo. Nzewi (1991) kwukwara na tinyere Ọja dịka ngwa egwu na e ji Ọja enyefe omenala Igbo. Ọ kọwara na a na-egbukarị Ọja n’emume ọdịnala Igbo nakwa ntọaja. Ọja na-ejikọta ndị dị ndụ na ndị nwụrụ anwụ. Onyejegbu (2013) rụtụrụ aka na mgbe e tikọkatara ụda Ọja, Udu, Ogene, Ịgba na Ekwe na ụda Ọja ka na-apụta ihe. Ọ gara n’ihu ikwu na ọ bụ otu onye na-egbu Ọja otu oge. Ogbu ọja na-etinye ọnụ ya n’oghere dị n’elu Ọja, tinye mkpịsịaka ya n’oghere abụọ dị n’akụkụ Ọja iji hụ na e nwere mgbanwe n’ụda. Onyekwelu (2009) kọwara na ihe e ji akpọ Ọja “Ọja” bụ maka na ọ na-akpali mmadụ ime ihe ọ chọbụghị ime. “Ja” bụ ndebiri “ịja ike.” Ọja bụ ihe na-akpali mmụọ mmadụ nke na-eme ka o si n’ụwa pụọ. Ọ bụ ya kpatara na ụmụnwaanyị anaghị egbu Ọja. Ya mere e ji atụ n’ilu sị “Onye nwaanyị na-afụrụ Ọja na-ama aja mmụọ.” Ilu a gosipụtara nkwenye ndị Igbo na ụmụnwaanyị enweghị ụdị ike a chọrọ ịkpọku ndị mmụo ka ha nọnyere ndị mmadụ. Onyekwelu (2009) gara n’ihu ịkọwa na mpụtara ilu a bụ na mgbe ọbụla onye ọnụ na-eru n’okwu nwụrụ, ogbu ọja na-ekwu okwu akọ dị iche iche nke onye nwụrụ na-eji abanye n’ụwa ọhụrụ ya. Ọmụmaatụ nke a bụ mgbe Dkt. Nnamdị Azikiwe, onyeisi Naịjirịa a na-akpọkwa “Zik nke Afrịka” nwụrụ na 1996. Onyekwelu (ogbu ọja) gburu Ọja n’akụkụ ili Zik. Dịka ogbu ọja ji asụsụ Ọja na-ezi Zik ozi akọ, Zeal Ọnyịa nọkwa ebe ahụ were opi ike ya na-ezikwa ozi. Ọzọkwa, mgbe ogbu ọja nwụrụ, a na-atụ anya na ọ ga-eji egwu ya lakwuru ndị nnanna ya, ọ bụ ya kpatara a na-etinyere ya Ọja ya n’igbe ozu e ji lie ya ka o nwee ike gburu ọja na-aga n’ihu n’ala mmụọ.

N’ịga n’ihu, Akpabot (1998) kwuru na ọrụ Ọja n’ala Igbo dị ọtụtụ. A na-eji ya ezisa ozi ma werekwa ya akwalite mmụọ ndị mmadụ. Ọ gara n’ihu ikwu na Ọja bụ otu n’ime njirimara obodo nke e nwere ike iwebata n’emume obodo na okpukperechi ha. Ụdị ọrụ dị etu a ka Ọja na-arụ n’ala Igbo n’oge ugbu a. Okafor (2004) chọpụtara na a na-eji Ọja arụ ọrụ n’oge na ọnọdụ dị iche iche. Okafor (2004) kọwara na Ọja na-ewete nkamma na mmemme na-akwalitekwa mmụọ ndị mmadụ ịkwụsi ike n’ihe ha na-eme. E nwere ike iji Ọja too mmadụ, gbaa mmadụ ume, maọbụ gbaziere ndị na-agba egwu ụzọ na mmemme. Okafor kọwara na asụsụ Ọja jupụtara n’ihe omimi nke ọ bụ naanị ndị maara maka ya ga-aghọta ihe a na-ekwu. N’omenala, Chukwu (2013) kọwara na Ọja bụ ihe e ji akwalite mmasị ndị njem ịbịa ala Igbo dịka a na-eji ya akpa ndị mmadụ obi aṅụrị n’agbanyeghị na ha amaghị uru Ọja bara kpọmkwem. N’aka nke ọzọ, e kwesịrị ka e were usoro nkanụzụ ọhụrụ were rụpụta Ọja nke ga-eme ka nkamma ya pụtakwuo ihe. Ụdịrị mgbanwe dị etu a ga-eme ka ndị mba ofesi nwee mmasị n’Ọja nke ga-eme ka ọ bụrụ ihe ụwa niile ga-eme ama maka ya. Na nkwenye ndị Igbo dịka o si pụta ihe n’Achebe (1961), na mgba dị n’etiti Okonkwọ na Amalinze, nke kpọrọ akpọ, Ọja rụrụ ọrụ dị oke egwu. Na mgba a, Okonkwọ chetara ebe o si nweta ike o ji mezuo ebumnuche. Site na mkpali mmụọ sitere n’Ọja, ọ kpọkuru nna ya bụ Ụnọka onye gburu Ọja n’ụzọ dị aṅaa. Ọja a kpaliri mmụọ Okonkwọ nke na o gbughi oge ịtụ Amalinze n’ala. Mgbe nke a mere, ụzụ tụrụ ebe niile n’ihi mmeri ndị Ụmụofịa meriri. Mmeri a bụ maka ọrụ Ọja rụrụ. Akụkọ Igbo ọzọ a kpọrọ “Ọjaadịlị” kọrọ maka otu ọkamgba onye nwere onye na-egburu ya Ọja nke ga-aja ya ike ịlụ ọgụ ma n’ala mmadụ, ala anụmanụ na ala mmụọ. Akụkọ kọrọ na o mere ọtụtụ ndị mmụo mana mgbe o ruru n’ebe chi ya nọ, isi ya tọrọ. N’agbanyeghị na akụkọ ahụ kwụsịrị na nkobineelu, mana ihe dị mkpa ebe a bụ na Ọja na-arụ ọrụ ma n’ala mmadụ ma n’ala mmụọ.

Usoro nchọcha


Usoro nchọcha a bụ bụ usoro nkọwa. A gbara ụfọdụ ndị Igbo ajụjụ ọnụ iji nata ha ọsịsa gbasara Ọja. A gbasoro usoro nkwụmọtọ n’ịtapịa data. A gbara ụfọdụ ogbu ọja nọ n’ụfọdụ ebe n’ala Igbo ajụjụ ọnụ ọ kachasị ndị okenye n’ime ha. A gbakwara ụfọdụ ndị na-arụpụta Ọja ajụjụ ọnụ. E ji ngwa kamera na nchekwa okwu were chekwaa eserese na ụda n’otu n’otu ọ kachasị mgbe a na-eme ụfọdụ emume. A gbakwara otu ogbu ọja a ma ama na ngalaba egwu, Mahadum Naịjirịa bụ Ọkm. Onyekwelum Joseph ajụjụ ọnụ.
Nsiripuru na nkọwa Ọja n’izugbe


Etu Ọja siri malite edochaghị anya ma ọ bụrụ na a tụlekọta ya na ngwa egwu Igbo ndị ọzọ. E nwere ọtụtụ nkọkịrịkọ na nkọmịrịkọ gbasara nsiripuru Ọja. E nweghị nke e dere ede. Ọtụtụ akụkọ a kọrọ gbasara ngwa egwu ọdịnala Yurop na Afrịka na-abụkarị ihe edochaghị anya. Dịka nkọmịrịkọ siri dị, Ọja sitere na mkpụrụ osisi Ugene nke a na-akpọ Napoliene imperials. Ọ na-esi ike ma gbakwaa gburugburu ka akwa. Mgbe ọbụla mkpụrụ ya chara, ọ na-adapụ wee bido ire ure. Dịka ọ na-akpọ nkụ, a na-enwe oghere n’elu na akụkụ mkpụrụ ahụ. Oghere dị n’elu bụ ebe e si egbu ya bụ ọja ebe e ji oghere dị n’akụkụ agbanwe ụda Ọja.


E mechara chọpụta na achara ka mma iji rụpụta Ọja karịa Ugene. Ka e mechara, a chọpụtara na ụda si n’Ọja e ji achara rụpụta anaghị adịcha ụtọ na ntị. Nke a mere e ji were osisi ike dịka Okwe, Icheku, na Akanta a na-ahụ n’ala Igbo were na-arụpụtazi Ọja. Ihe a na-ahụ ugbu a dịka Ọja sitere na nchọpụta ndị na-arụpụta Ọja mere dịka o si pụta ihe na nkọmịrịkọ Igbo. Eserese Ọja Igbo dị n’okpuru:



    (Nsirinweta: Onyekwelu, 2009:29)

Eserese ndị a dị n’elu Ọja nwere akụkụ atọ nke e si n’osisi rụpụta. Ọja na-adị kpụrụkpụrụ ka akwa. Elu ọja bụ ebe a na-etinye ọnụ were egbu ya ebe oghere dị n’akanri na akaekpe ka e si agbanwe ụda si n’Ọja apụta. A na-enwe oghere n’ime Ọja site n’elu ruo n’ala. A na-eji oghere dị n’akụkụ na ala Ọja ka e ji agbanwe ụda si n’Ọja apụta.
Uru Ọja bara

Dịka Chinụa Achebe siri kwuo, “ilu bụ mmanụ e ji eri okwu”. Ya bụ na ndị Igbo agaghị ekwu okwu ogologo oge na-etinyeghị ya ilu. Mgbe a na-egbu Ọja, a na-ewebata ilu nke e ji ezi ndị mmadụ ozi. N’omenala ndị Afrịka, a na-ewebatakarị egwu n’ihe ọbụla a na-eme. Nke a pụtara na e nweghị omenala ga-eme emume etu a chọrọ ya ma ọ bụrụ na ọ naghị ewebata egwu n’emume ya. N’ebe ndị Igbo nọ, Ọja bụ ihe na-ejikọta ndị mmadụ na ndị mmụọ. Uru Ọja bara n’ala Igbo gbadoro ụkwụ na nkọmịrịkọ, nkwenye, omenala, ikikere ngwọọrịa na nzimozi maọbụ nnọchianya ngwa egwu ndị ọzọ. Ọja bụ ngwa egwu bara oke uru n’ala Igbo nke na-apụta ihe mgbe mmadụ zutere ndị na-egbu Ọja. Ndị Igbo na-egbu Ọja maka ịkpọku ndị mmadụ, izi ozi, ikpe ekpere, izu ike na inwe obi ọma. N’ime obodo, mgbe ndị ntorobịa na-aga ịchụ nta, ha na-egbu Ọja iji kpọkuo ndị otu ha. Ha na-ejikwa Ọja agwa ndị otu ha gbasara anụ ha hụrụ na etu ha ga-esi jide anụ ahụ. A na-eji Ọja akpọku ndị otu ha ka ha zukọọ otu ebe oge ọbụla ụla ha ruru. Nke a na-egosi ọrụ Ọja na nzimozi. Ọja bụ ngwa na-ekwu okwu n’ala abụghị ala Igbo. Onye Igbo ọbụla dabara na nsogbu ma chọọ enyemaka nwere ike igbu Ọja ka ndị Igbo nọ ebe ahụ bịa nyere ya aka. Ndị na-egbu Ọja ma ụdị ozi dị iche iche e ji Ọja ezi. A na-eji Ọja akwalite nkamma dị n’egwu a na-agba n’emume ọbụla. Oge nkamma a na-apụtawa ihe bụ n’oge ọkọchị mgbe a na-eme ọtụtụ emume n’ala Igbo. 

N’omenala Igbo, a na-achọkarị Ọja mma iji mee ka ọdịmara ya dịka o si dị na nkọmịrịkọ Igbo pụta ihe. Ụda Ọja jupụtara n’ọdịmara. Ụmụnwoke na-egbu Ọja iji medaa ụmụnwaanyị obi. Ogbu Ọja na-eji Ọja akpọ enyi ya nwaanyị ka ọ bịa. Uru Ọja bara n’ala Igbo buru ibu nke na ọ bụrụ na Ọja adịghị n’omenala Igbo, omenala Igbo dị ka nri nnu na-adịghị. 
Uru Ọja bara na nzimozi


Asụsụ Ọja dabeere n’asụsụ ụdaolu Igbo. N’ọgbakọ ndị mmadụ, Ọja ga-ekwunwu ihe mmadụ ga-aghọta, nwere ike ịkpọ aha mmadụ ọ kachasị aha otutu, nwere ike ikele mmadụ maka afọọma ya, nwekwaa ike ịjụ ajụjụ. Ọja na-arụ ọrụ n’ọgbakọ obodo iji mee ka ndị mmadụ nwee obi ụtọ. Iji maa atụ ebe Ọja rụrụla ọrụ nzimozi n’obodo, ka e leba anya n ‘ụfọdụ egwu a. Otu onye Igbo ọnụna-eru n’okwu ka aha otutu ya bụ “Ebube dike.” N’ọgbakọ, Ọja na-akpọ “Ebube dike!” n’olu dị ala. Uche nwoke ahụ bịara gaa n’ebe ogbu Ọja nọ n’ihi na ọ nụrụ aha ya. Ogbu ọja gara n’ihu kpọọ “Ebube dike” ọzọ n’ogo latụrụ elu. Mgbe nke a mere, nwoke ahụ zara aha ya nke ọma. N’ogo dị elu, ogbu Ọja akpọghịzi aha ya nke ugboro atọ kama o bidoziri tuwe ya aha. Isi bịara buo nwoke a. Dịka Ọja na-akpọ, ọ na-akwụsịtụ obere were na-adagharị nwa obere dịka ụda si n’Ọja siri dị iji gosi Ọja na ọ bụ ọgaranya. Enweghị ihe e ji atụnyere ụdị ego o nwere. 


N’ebe ndị Igbo nọ, tupu ngwa nzimozo ọgbaraọhụrụ abịa, Ọja bụ ihe eji ezi ndị mmadụ ozi. Ọkanga Ụkwụeze, ogbu Ọja a ma ama na Nsụka, kọwara na e ji Ọja ezi ndị mmadụ ozi n’ọnọdụ dị iche iche. Dịka Ọkanga siri kwuo, a na-eji Ọja ezi ndị mmadụ ozi maka ọgbakọ ha na ndị okenye nwere, ọgbakọ ọhaneze nakwa ọnọdụ dapụtara adapụta dịka onye ichie maọbụ onye kacha mee okenye n’obodo siri nye ntụziaka. 


N’ịkwado ihe Ọkanga kwuru, Okete, ogbu ọja nọ na Nsụka, kwuru n’ịgbakwụnye n’ihe e kwuru n’elu na a na-eji Ọja agwa ndị mmadụ maka ihe ọdachi na-abịa dịka mwakpo ajọ anụ dịka enyi, eke, agụ, ọdụm na ihe ndị ọzọ na-emebi ndụ. Okoye n’Amenyi Ọka na steeti Anambara n’ajụjụ ọnụ a gbara ya gbasara ọrụ nzimozi Ọja kwuru na Ọja bụ ihe e ji agwa ndị na-agba egwu ka ha gbanwee ụkwụ egwu. O kwuru na otu egwu dịka Mkpọkịta, Atịlọgwụ na Egede na-eji Ọja agwa ndị egwu etu ha ga-esi agba egwu. Onye Igbo pụrụ n’ala Igbo nwere ike igbu Ọja iji kpọkuo ndị Igbo nọ ebe ahụ ka ha bịa nyere ya aka. Dịka Okoye Egwuọnwụ, ogbu ọja na Nimo, siri kọwaa, a na-eji Ọja ezi ndị otu ọgbọ ozi gbasara ọnwụ onye a ma ama n’obodo. Nke a dabara n’ihe Onyekwelu (2009) kwuru na Ọja n’omenala Igbo bụ ihe a na-eji ezi ọtụtụ ndị mmadụ ozi. Ọ chọpụtara na ntapịa asụsụ Ọja bụ ihe na-eme ka ọrụ nzimozi ya dị mma. Dịka Chukwu siri kọwaa, asụsụ Ọja bụ asụsụ dị ọgọ na-akpọ ndị mmadụ aha ha ma kwalitekwa mmụọ ndị ọgba egwu.

Uru Ọja bara na nnyefe omenala 


Ọja bara uru na nnyefe omenala. Ezechime onye Ezeagụ kọwara na Ọja na-enye aka n’izi ndị mmụọ ozi. Dịka o si kọwaa, mgbe a na-eme ihe ntọaja, a na-eji Ọja akpọdata ndị mmụọ ka ha bịa nọnyere ndị mmadụ. Ọkanga onye Akụ n’okpuru ọchịchị Igbo Etiti nke steeti Enugwu, kọwara na ndị dibịa mgbọrọgwụ na mkpaakwụkwọ na-eji Ọja arịọ ndị mmụọ arịrịọ. Onyeji (2007) kọwara na a na-eji Ọja agwa ndị nnanna okwu ọ kachasị n’ụzọ ụtụtụ mgbe a na-ekpe ekpere iji rịọ ha ka ha nọnyere mmadụ n’ihe niile ọ ga-eme n’ụbọdị ahụ. N’otu aka ahụkwa, Ukweze Ọsayị onye Ọbụkpa kwuru na a na-eji Ọja n’omenala Igbo iji tuo mmadụ aha ọ kachasị mgbe a na-echi echichi na n’emume abamaba n’ala Igbo. N’ọnodụ dị etu a, a na-eji Ọja eto ndị a na-echi echichi. Ya mere, uru Ọja bara n’ezinụlọ ndị e chiri echichi enweghị atụ. Dịka Ichie Ọgọegbulam onye Ọkịja siri kwuo, Ọja bụ ngwa pụrụ iche e ji mara omenala Igbo. A kọrọ akụkọ gbasara nwata akwụkwọ onye Igbo nọ n’Amerịka a na-akpọ Reuben Amadị. Amadị matara onye Igbo ibe ya site n’Ọja onye ahụ gburu n’ọgbakọ e nwere na Mahadum Texas. Ya bụ, e ji Ọja amata na mmadụ bụ onye Igbo.

Ọja na ọrụ ndị ọzọ ọ na-arụ n’ọgbakọ ndị Igbo


Otu n’ime ọrụ pụrụ iche e ji Ọja arụ ma n’ala Igbo ma n’ala ndị ọzọ bụ na e ji akpa ndị mmadụ obi ọma mgbe ọ bụla e webatara ya n’egwu. N’ọdịnala Igbo, a na-ahụta Ogbu Ọja dịka onye naanị ya nwere ike imebe egwu. Attama, anya Enugwu Ezike n’okpuru ọchịchị Igbo-Eze sawụt na steeti Enugwu kọwara na Ogbu Ọja nwere ike ije Ọja ya mee obodo niile ka ha nwee obi ụtọ. Dịka o si kwuo, ogbu ọja bụ ma ọbụ abụ na mkpaobiọma nke na uche ndị ngere na nkiri na-adị n’ebe ọ nọ. O kwukwara na Ọja nwere ike ịkpali mmụọ mmadụ ka o mee ihe a tụwaghị anya n’ọgbakọ, n’egwu, n’egwu ọdịnala na oge a na-arụkọ ọrụ ubi ọnụ. Chukwu (2013) kwuru na asụsụ Ọja bụ asụsụ na-agwanwu mmọnwụ okwu ma mee ka o si na mmadụ pụọ ma mee ihe ga-atụ ndị n’anya. Okoye onye Amenyi Ọka na steeti Anambara kwukwara na a bịa n’oge ochie, a na-egbu Ọja mgbe ndị echichi na-agafe nke na-akọwa ụdịrị mmadụ ha bụ n’ụzọ pụrụ iche. A na-ejikwa ya akwanyere Igwe ndị nọ n’Anambara ugwu. Ebighigbo (2005) kọwara na a na-eji Ọja echetara ndị bara n’otu na ha ga-anyị ihe mgbu ma ọ bụghị ya, ihere ga-abụ nke ezinụlọ na obodo ha. Site na nke a, e nwere ike ikwu na Ọja na-arụ ọrụ pụrụ iche n’omenala, ọha obodo, okpukperechi ndị Igbo. Dịka Onyekwelu siri kwuo, a na-egbukwa Ọja n’ụlọakwụkwọ ọ kachasị mgbe ọkankụzi na-agụpụta akwụkwọ na-egosi na ọ bụrụla ọkankụzi. A na-eji Ọja anabata ọkankụzi a dịka ọ na-abata n’ebe ọ ga-anọ mee ihe ngụpụta ya. Dịka ihe ngụpụta a na-aga n’ihu, ogbu ọja na-egbu ọja mgbe ọkankụzi kwuru ihe kpaliri mmụọ ndị mmadụ ebe ọ dị ukwuu. E ji ya eme ka ngụpụta ahụ na-atọ ụtọ.

Ụzọ a ga-esi kwalite ọrụ Ọja na-arụ n’ala Igbo


Ọrụ Ọja na-arụ n’omenala na ndụ ndị Igbo enweghị atụ. A hụtala na Ọja bara uru na ịgbasa ozi n’oge ochie n’ọtụtụ obodo dị iche iche. Ukweze onye Nsụka kọwara na uru Ọja na-amụba ma n’egwu ma n’omenala ndị. O kwuru na ọ dị mkpa na e chekwara Ọja ka ọgbọ ọzọ na-abịanụ mara maka ya. Onyekwelu (2009) kọwara na Ọja n’otu narị afọ na-abịanụ ga-aba nnukwu uru n’egwu. Ọ tụnyere aro ka e mee ka ọdịdị Ọja daba n’ụdị a chọrọ ya n’ụwa ugbu a jupụtara na nkanụzụ. E nwere ike iji plastik, ụrọ, igwe maọbụ ihe nkụwa rụpụta Ọja. Onyeji (2006) tụnyekwara aro na Ọja bụ ngwa mkpaobiọma nke e kwesịrị ime ka ọ dị n’ụdị ọgbaraọhụrụ. Ọ gakwara n’ihu ikwu ka a ndị nkụzi egwu n’ụlọakwụkwọ na-akụzikwara ụmụakwụkwọ etu e si egbu Ọja na uru Ọja bara na nnyefe nkwenye na omenala Igbo.

Ụzọ ọzọ e nwere ike isi kwalite Ọja dịka ngwa nzimozi na omenala bụ site n’ime ka mmasị ndị njem dị na ya. Chukwu (2013) kwuru na e kwesịghị idowe Ọja naanị n’ebe a na-edowe ihe ndị mgbe ochie kama ka e were ya na-akwalite omenala Igbo. E kwesịrị ka ezigbo ogbu ọja gbuoro ndị njem Ọja ka ha wee nwee ike ịmata ihe ụtọ dị na ya. Ọ tụkwara aro ka e were ngwa nkanụzụ ọhụrụ mee ka ụda Ọja bụrụ ọkaibe. Nke a ga-eme ka a na-amụ gbasara ọha site n’ogo praịmarị ruo na mahadum.
Ikikere dị ike Ọja nwere


N’omenala Igbo, a na-ahụta Ọja dịka ihe dị omimi ma dịkwa ike. O nwere ikikere izi ozi n’ala mmụọ. Ọ bụ ya mere e ji ekwu na ike Ọja nwere karịrị nke anụ ahụ. Mgbe Ọja mere nwoke na-anwụ anwụ ka o bilie gbawa egwu, ọ bụ ike mmụọ kuliri ya. Mgbe mmọnwụ nụrụ ụda Ọja mafee ọgba aja maọbụ rịa elu osisi, ndị Igbo na-ekwu na ajọ mmụọ abaala ya n’anya. Ọ bụkwa ụda Ọja ga-eme ka mmụọ mmọnwụ lọghachite. 

Ọrụ Ọja dịka ngwọọrịa


Dịka Dkt Achinike siri kọwaa, ngwọọrịa bụ mgbe e mere ka onye ahụ adịghị mma ka ahụ dị ya mma maọbụ mgbe e mere ka isi ya ezuchaghị oke dị mma. E nwere ndị na-amụ etu e si ewere egwu agwọ ndị mmadụ ọrịa anụ ahụ na ọrịa ime mmụọ. Igbu ichi bụ otu n’ime omenala ndị Ụmụnachị na steeti Imo. Mgbe e gbuchara ichi, a na-eji ose a kwọrọ akwọ were mechie ọnya ka ọbara ghara ịgba. N’ọnọdụ ihe ụfụ dị etu a, a na-egbu Ọja iji mee ka onye a na-egbu ichi dịka ụzọ e si anabata ya n’otu ghara ibe akwa n’ihi na ọ bụrụ na o bee akwa, ọ gaghịzi eso n’otu. N’abamaba a, a na-eji Ọja eme ka ihe ụfụ belata. Ezigbo ogbu ọja maara akpaalaokwu, mbụrụ, akụkọ ifo na okwu akọ ndị ọzọ na-eji Ọja ya agwọ ndị na-arịa ọrịa anụ ahụ na ime mmụọ. A na-eji Ọja akasi ndị mmadụ obi ma na-akpọlitekwa mmụọ ndị mmụọ ha dabara mba. Nke a bụ otu n’ime uru Ọja bara n’omenala Igbo.


Ikikere mmụọ Ọja nwere


Onye a na-akpọ ezigbo ogbu ọja bụ onye ma aha otutu e ji mara ndị mmadụ na onye nwere ike icheta ya n’emume. Ogbu ọja ga-ama etu ihe siri kwụrụ n’emume nke ga-enyere ya aka ịma etu ọ ga-esi tuo ndị mmadụ aha. Na ogbu ọja datara nnukwu ego bụ na o gburu ọja nke ọma. Ọ bụ ikikere dị n’Ọja na-eme ka ogbu ọja kpata ihe ọ na-eri. Mgbe ọbụla mmọnwụ kpara agwa dị egwu, ọ bụ mmụọ dị n’Ọja kpatara ya. Ọtụtụ ndị Igbo n’agbanyeghị okpukperechi ha kwenyere na Ọja na-asụ asụsụ ndị mmụọ. Ọ bụ ya kpatara ha ji enye ego ha atụwaghị anya ya mgbe ogbu ọja turu ha aha. Ha kwenyere na ha ga-anata mmaji kwuru mmaji ego ọbụla ha nyere. Ọ bụ ikikere mmụọ Ọja nwere n’omenala Igbo.

Ọja dịka ihe nwere ike imebe egwu n’onwe ya


E wezuga ọrụ Ọja na-arụ n’omenala, Ọja ezuola iji mebe egwu n’emume omenala. Onye okenye na-egbu ọja na-eji Ọja akpa onwe ya obiụtọ mgbe ọbụla ọ nọ na mmụọ dịka ọ na-echeta mgbe ụbọchị dịịrị yam ma. Dịka ogbu ọja na ndị nnanna na-akpakọrịta mgbe a na-eme emume dịka emume iri ji ọhụrụ, ogbu ọja na-eji naanị Ọja agụ egwu. Ọ bụrụ na ogbu ọja bụ eze mmụọ, ọ na-eji Ọja akpọku ndị mmụọ n’okwu arụsị ya. 
Uru Ọja bara n’okpukperechi


N’ala Igbo, a na-ahụta Ọja dịka ihe jikọrọ ndị mmadụ na ndị mmụọ. Naanị ndị ma ihe a na-akọ ga-atapịanwu ozi e ji Ọja ezi. Ya mere, ndị dibịa na-eji Ọja akpọku ndị mmụọ mgbe ọbụla ha na-ekpe ekpere. Ndị ogbu ọja na-eji ọja ha arịọ chi ha ihe dị ha mkpa. Ndị ụka na-egbuzi Ọja n’oge ebe niile deere duu n’ụlọụka. Ọmụmaatụ bụ n’ụlọụka ndị Katọlik ebe a na-egbu Ọja iji kwalite obi ndị mmadụ mgbe a na-agọzi oriri nsọ.
Ntụnye aro


Site na nchọpụta nchọcha a, a tụnyere aro ndị a: E kwesịrị idozigharị Ọja ka ọ dịkwuo mma ile anya ma bụrụ ihe mba ụwa niile ga-anabata; e kwesịrị ịkwalite Ọja site n’ịkụzi ya n’ụlọakwụkwọ; e kwesịrị ka a jaa ndị ogbu ọja ike n’ihi na ha na-arụ ọrụ ịkwalite obodo; e kwesịrị ihibe emume Ọja n’ogo okpuru ọchịchị nke ga-egosipụta uru Ọja bara n’ala Igbo ma dọtakwa mmasị ndị si mba ọzọ.

N’ịga n’ihu, uru Ọja bara n’omenala Igbo emeela ndị mmụta nọ n’ihe ọmụmụ egwu na omenala mee nchọcha gbasara ya. Nchọcha ndị mmụta a emeela ka ndị Afrịka wepụta nkenụdị dabeere n’okwu ndị Afrịka. Nke a bụ ụzọ ndị Afrịka si enwere onwe ha n’aka ndị ọcha. Ndị gọọmentị ga-agba mbọ hụ na a na-akụzi Ọja n’ụlọakwụkwọ n’ogo agụmakwụkwọ praịmarị na mahadum. Ebe ọ bụ na a na-amụ ngwa egwu ndị ọcha dịka klarịnet, sakzofon na opi ike n’ụlọakwụkwọ, ọ dị mkpa ka ndị gọọmentị mee ka Ọja soro na ngwa egwu a na-amụ n’ụlọakwụkwọ. Ndị mmadụ nọ n’ụwa ugbu a kwesịrị ịmata na itinye Ọja dịka otu n’ime ngwa egwu a ga-amụ n’ụlọakwụkwọ ga-enye ndị ntorobịa ọrụ. Mgbe nke a mere, ọ ga-eme ka ndị na-arụpụta Ọja nwee ọrụ n’ihi na a ga-enwe ndị ga-azụ Ọja ha rụpụtara. Ọ dị mkpa ka a tụnyere ndị ji nrụpụta Ọja eri nri. N’ikpeazụ, a na-atụnye aro ka ndị ụka were Ọja na-ekpe ekpere ma were ya na-akwalite mmụọ ndị mmadụ. Ndị mba ọzọ nwere ike isi n’aka ndị Igbo mụta nke a.

Nchịkọta


E nyochaala nsiripuru Ọja na ọrụ ọ na-arụ na nchọcha a. Asụsụ Ọja na ọrụ nzimozi ya n’inyefe omenala ndị ọ kachasị n’ala Igbo ka e lebakwara anya. A chọpụtala na Ọja bụ ezigbo ngwa e ji ezi ozi, e ji ekpere chi nakwa e ji agụ egwu na mgbe ochie. E ji Ọja akpa ndị mmadụ obi ụtọ. E nwere ike iji naanị Ọja mebe egwu. E nwekwara ike ijikọta ya na ngwa egwu ndị ọzọ n’egwu. Ozi e ji Ọja ezi na-eme ka ọ bụrụ ọpụrụiche na ngwa egwu ndị ọzọ e ji mara ndị Igbo. Ọ bụ nke a kpatara o ji dị mkpa na e bidoro ịkụziri ka e si egbu Ọja n’ụlọakwụkwọ. Ọja dịka ngwa egwu ga-enyenwu ndị ntorobịa Naịjirịa. Ịhụta Ọja dịka ihe na-enye ọrụ ga-eme ka o soro na ngwa egwu a na-akwanyere ugwu. Ọ bụkwa ụzọ a ga-esi chekwaa omenala Igbo n’ụwa ọgbaraọhụrụ a. N’ịga n’ihu, nchọcha tụnyere aro ka e mekwuo nchọcha gbasara ọrụ Ọja dịka ngwa e ji enyefe omenala n’Afrịka. 
Ndị a gbara ajụjụ ọnụ

	Ọn
	AHA
	SEKS
	AFỌ
	AKA ỌRỤ
	ỤBỌCHỊ A GBARA AJỤJỤ ỌNỤ

	1
	Mz. Ugwueze Okanya 
	Oke
	Afọ 69 
	Onye ọrụ ugbo/ogbu ọja 
	22 Juun, 2013

	2
	Ork. Onyejegbu, E.
	Nne
	Afọ 35 
	Onye nchekwa omenala
	1 Juun, 2013

	3
	Eze Okete 
	Oke
	Afọ 40 
	Onye ọrụ ugbo 
	30 Mee, 2013

	4
	Egwuonwu Okoye 
	Oke
	Afọ 65 
	Onye echichi
	22 Juun, 2013

	5
	Dkt. Chukwu Sam
	Oke
	Afọ 45 
	Onye nkụzi
	25 Juun, 2013

	6
	Dkt. Onyekwelu Joe 
	Oke
	Afọ 50  
	Onye nkụzi
	25 Juun, 2013

	7
	Ukwueze Osayi 
	Oke
	Afọ 75 
	Onye ọrụ ugbo
	30 Juun, 2013

	8
	Ichie Ogoegbulam 
	Oke
	Afọ 80 
	Ogbu ọja/onye echichi
	1 Julaị, 2013 

	9
	Ork. Okpoko
	Nne
	Afọ 35
	Onye nkụzi
	29 Mee, 2013

	10.
	Ojike, Nwagu 
	Oke
	Afọ 40
	Ọgba egwu
	4 Juun, 2013

	11.
	Ezechime, Ezeagu
	Nne
	Afọ 42
	Ogbu ọja
	5 Juun, 2013

	12
	Attama, Ezike
	Oke
	Afọ 50
	Ogbu ọja/Ọzụ ahịa
	12 Juun, 2013

	13.


	Lọọlọ Ezeofor


	Nne
	Afọ 52
	Onye isi ndị otu egwu Egedege 
	3 Maachị, 2013

	14
	Okorie, Nwatuegwu
	Oke
	Afọ 56
	Onye ọrụ ugbo
	4 Maachị, 2013
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LEADERSHIP STYLE AND INSTITUTIONS IN THE MANAGEMENT OF IGBO CULTURAL HERITAGE IN PRE-EUROPEAN TIME

Obinna F. Emeafor and Augusta Obianuju Onyeka
Abstract

The main thrust of the study was to discuss leadership style and institutions in the management of Igbo Cultural heritage, especially in pre-colonial time. The discourse was deemed important at a time when traditional institutions and norms are being relegated to the background due to alien influence from Globalization, western education, Christianity, social media, etc.  Using the qualitative paradigm of research with analysis of literature as data-gathering technique, it was found that consultative and participative leadership style which promotes democratic and decentralized approach of leadership is the Igbo man’s leadership style, especially in pre-European time. Under this setting, two main layers (social units) of political structure - village and village groups - are recognizable. Leadership institutions in pre-colonial Igbo society include: Oha-na-eze (general assembly) Ozo title holders, Dibia fraternity, Mmanwu (masquerade cult), age grade associations, Umunna (those descended from a common father or male ancestor), and Umuada (an association of married women from a particular village or town). Writers of the paper believe that repositioning traditional leadership institutions may be instrumental to the restoration of aspects of the Igbo cultural heritage, which have come under siege in contemporary time.  

Introduction

Among other things, management of cultural heritage is very important for survival of cultures, nation-building and sustainable development. It is also important as it helps in the preservation of cultural resources for the development of cultural heritage tourism. Indeed, cultural heritage plays an important role in tourism development for the fact that millions of people travel across the globe just to experience different types of heritage (Dallen, 2006) as cited from Lo; Mohamad; Chin and   Ramayah (2017). Ethnic groups have ways of managing their cultural heritage, the Igbo people who occupy the south-east region of Nigeria are not left out; they have managed their cultural heritage from time immemorial. Pioneer studies on Igbo culture, such as that of Chidozie Ogbalu’s Omenala Igbo shows that the Igbos are endowed with rich cultural heritage.  Cultural norms such as Igbo gerontocracy, oat taking, and punishment for breaking of bonds of competent relationship have also been studied (Amadi and Agena, 2014). The survival of Igbo cultural heritage, especially in pre-European time, did not exist in isolation; certain factors must have come into play. 

Among the factors which have made it possible for the survival of Igbo cultural heritage are leadership styles and institutions put in place by the Igbo cultural group over time. In this paper, the key concern was to discuss the leadership style and institutions in the management of Igbo cultural heritage in pre-European time. The discourse is very important at a time when various agents of modernity, such as globalisation, glocalisation, Western education and lifestyle, alien religion, social media, etc. have continued to serve as mechanisms through which these traditional institutions are being relegated to the background. Consequently, there is the need for an in-depth study of the traditional institutions and leadership style with a view to understanding their role in the management of cultural heritage before the advent of colonialism and beyond. The specific objectives of the discourse, therefore, were to (i) describe the various leadership institutions in Pre-European Igbo society, (ii) discuss the contributions of the leadership institutions in managing Igbo cultural heritage, and (iii) examine the usefulness of the Igbo traditional leadership style in managing cultural heritage.
Conceptual Clarification/Literature Review 

Expressed as tangible and intangible, ‘cultural heritage’ refers to the expression of the ways of living developed by a community, and passed on from generation to generation, including customs, practices, places, objects, artistic expressions and values (ICOMOS, 2002).  Cultural heritage management is concerned with the processes of identifying, documenting, protecting and preserving both material and intangible aspects of culture which people cherish and would want to preserve for posterity. It involves the care given to cultural resources so as to maintain their intrinsic characteristics, as well as their long-term value for the benefit of society. In the view of Jureniene and Radzevicius (2014), Cultural heritage management is an inseparable part of the research of conservation, restoration, musicology, archaeology, history and architecture of heritage objects.  Thus, in the management of cultural heritage, traditional institutions and leadership styles are very important. 

Traditional institutions and leaders are very important elements in societies. Traditional leadership is the “oldest form of societal organization that delivered on developmental needs of communities, and preserved the culture, traditions, cus​toms and values of African communities” (Khunou 2009 p.1). In Africa, traditional leadership is an institution that was developed from pre-colonial times. On the other hand, leadership style is “a combination of traits, skills and behaviours that leaders use while they interact with subordinates” (Lussier and Achua, 2010 p.7) as cited from Kurebwa (2018). It is all about the method of leading, directing and motivating people to achieve societal objectives.  Howard (2005) recognizes four leadership styles; the first style involves leaders who are fact-based; the second leadership style is concerned with leaders who love creativity; the third refers to leaders who are very emotional, while the fourth leadership style relates to leaders who prefer to use power and control over people, tasks, and environment. In some texts (see Nwachukwu 1998 as cited in Okpoko, 2002); three major styles of leadership: autocratic, laissez-faire and democratic leadership styles are recognized.

In the autocratic style, the leader makes decisions without consulting the employees. In the democratic style, the leader involves the employees in decision making and considers their input before making the final decision (Bryman, 2011). The laissez-faire style minimizes the leader's involvement in decision making (Dubrin, 2007). Here, the leader gives his employees free reign by delegating decision making authority; employees are at liberty to change processes and implement strategy as they deem fit. Again, Likert (1961; p. 82) quoted in (Okpoko, 2002), “classified leadership styles into four: system I (Exploitative Autocracy), system II (Benevolent Autocracy), system III (Consultative Leadership) and system IV (Participative Group Leadership)”. Kurebwa (2018) explained different leadership styles may affect organizational effectiveness or performance (Nahavandi, 2002 in Kurebwa 2018). Based on this, Oladipo et al (2013) as cited form Kurebwa (2018), credited the success or failure of proper organizations, nations and other social units to the nature of leadership style.  For instance, Chandra and Priyono (2015) in Orewa (2019) research tested the influence of leadership styles, work environment and job satisfaction of employees on performance. The results of the regression analysis showed that the leadership style significantly influenced the performance of employees. Again, Linjuan (2013) examined the impact of two leadership styles on public relations effectiveness from an internal perspective. She specifically built links between leadership style, employee empowerment, and employee's perception of organizational reputation. The results showed that transformational leadership positively influenced employee's perception of organizational reputation, not only directly but also indirectly, through empowering employees, Orewa (2019). 
Likewise, some African societies adopted different leadership style which enabled them to carry out progressive social institutions that on the long run attributed to the preservation of some cultural heritages. Igbo pre-colonial society is not an exemption, thus, leadership style and traditional institutions must have been instrumental in the management and preservation of various aspects of Igbo cultural heritage. The study, therefore, presents an attempt at dissecting the various leadership/social institutions in pre-European Igbo society; their social roles and how their specific leadership styles influenced preservation of cultural heritage. This study adopted literary analysis to solicit the data for the subject matter.
Materials and Method

The qualitative paradigm of research was employed for the study with analysis of literature as data-gathering technique. Data gathered was presented in the form of interpretative-descriptive narrative. Analysis of data was done using thematic analytical approach, which has to do with identifying, examining and recording themes within data collected. Themes could be construed as patterns running across data sets which are relevant to the description of phenomena under focus. 

Background Account of Study Area

The Igbo people are among Nigeria’s three major ethnic groups. They are majorly found in the south-east geopolitical zone of Nigeria (formerly known as eastern region) although they are also present in parts of Rivers and Delta states in south-south Nigeria. The Igbos are well-known for their astute attitude in commerce. The “Igbos share boundary on the north with the Igala, Idoma and Ogoja peoples, on the east with the Ibibio, on the south with the Ijaw of the Delta region, and on the west with the Edo-speaking peoples of Edo State of Nigeria”. (Amadi and Agena 2015) Traditionally, the language spoken by the Igbo cultural group is also known as Igbo. Igbo as a language belongs to the Sudanic linguistic group of the Kwa division (Uchendu, 1965; Onwuejeogwu, 1981) as cited in Nwoye (2011). Another interesting feature about this group is their market days, the Igbo market week consists of four days: Eke, Orie, Afor and Nkwo, however, the Izzi people of Ebonyi state have five market days. More so, Igbo civilization is the absence of any formal, centralized political authority. In the view of Amadi and Agena (2015), Igbos have egalitarian and republican structure with sub groups which observe specialized form of gerontocracy and recognize the council of elders (Oha or Ndichie) as the highest decision making body. 

Data Presentation and Discussion

In Pre-colonial era, there are outstanding feature of traditional leadership among Igbos has shown striking differences between their legislative and judiciary institutions. Hence, the executive, legislative and judicial powers were vested in the Oha-na-eze (the council of elders). Due to tussles accompanied leadership in most societies, representative gerontocracy has been widely introduced and practiced, whilst, some other still maintain monarchical system of leadership. Also, the Ofor title holders, the family, the Umuada, and the Ala or the earth goddess represented by a chief priest (Nwankwo 1992). In similar vein, Ojo (1993) stated that the Igbos, unlike the Yoruba and Fulani Kingdoms, did not have any centralized political authority; rather political authority was shared by the village elders, the Ofor title holders, the diviners, the Ozo title holders and the age grade groups. The Igbos had their first contact with Europeans at the latter half of the fifteenth century, following the arrival of Portuguese sailors at the Nigerian coast. The colonial indirect rule brought in the Igweship, which was embraced wholeheartedly in most Igbo societies. The system of government in pre-colonial Igbo society was highly democratic and decentralized. Okpoko (2002) remarked that the Igbo people are said to have combined consultative and participative group leadership style in relation to the management of Igbo cultural heritage in pre-European time. Through a thorough search of literature and oral traditions, it was noted that pre-European Igbo society practiced extended family system, where the father is the head of each household.  He wields enormous authority over the family, and every member of the family is expected to inform him before major decisions are taken.  

However, in the spirit of consultative and participative group leadership style, he participates in the activities of the family, and consults members of the family before taking certain decisions, especially if the issues concern members of the family. This leadership style in pre-colonial Igbo family was built upon democracy. The same was reflected in pre-colonial Igbo system of government because families make up societies. Okafor (1992) noted that there are two main layers of political structure in Igbo traditional society, and political activities revolve around these two social units. These two layers of political structure are village and village groups. A village, according to Okafor (1992), is a social unit comprising the lineages, while village-group is an agglomeration of individual villages to form a broad political community. Government at village level is by direct democracy, while a representative system of government is adopted at village group level. This is made workable through the principle of equality among the associating villages, and through the principle of equal ‘sharing of kola’ and equal contribution of material resources for the upkeep of the community (Okafor 1992). Leadership institutions in pre-colonial Igbo society include: Umunna (those descended from a common father or male ancestor), Oha-na-eze (general assembly) Ozo title holders, Dibia fraternity, Mmanwu (masquerade cult), age grade associations, and Umuada (an association of married women from a particular village or town). 

The Igbo people are endowed with rich cultural heritage some of which include: cultural dances Ikorodo, Nkwa Umuagbogho, Atilogwu; masquerades of various types such as Ijele, Okunkpo, Long juju of Arochukwu; archaeological sites Lejja Iron Smelting Site, Igbo-Ukwu, Caves Amanchor, Ogbunike, Ukpa rock shelter; arts and crafts Akwete, Mabari art; cultural festivals New Yam festival, Ofala, fishing festivals Ehoma and Iyieke; etc. No doubt, leadership style and institutions significantly helped in the management of the cultural heritage, especially in pre-European time.
Age Grade Association 

Age grade association comprises people of the same age or within a particular age-range. In pre-European Igbo society, age grade groups were associations of young men who helped to execute decisions taken by members of society.

The executive function of the village is vested in the youth through their age-grade organization. Besides serving as a social indicator which separates the seniors from the juniors, the age–grade association is a means of allocating public duties, guarding public morality through the censorship of members’ behavior, and providing companionship and mutual insurance of members. It is to them that the police functions of the village are delegated (Okafor 1992: 9).


Apart from serving as the watchdog of society, age-grade groups also monitored the affairs of members, any member who deviates from the code of conduct is punished adequately. Age grade associations were also used ‘for the recruitment of personnel for the defense of the state' (Nzimiro, 1972). Examples of age grades are Umuokpu, Otunwe-obodo, Otu-oka etc. The Umuokpu are highly respected in intra and inter family issues that require non-partisan adjudication. They are usually handy in resolving sensitive issues between man and his wife. They are also involved in law making meeting in the village. Likewise the Otunwe-obodo, who decides the fate of serious offenders in the community. They sometimes deploy mmanwu cult to torture certain offenders. The Otunwe-obodo also marks events and dates like Iriji, Ilommuo, Isu-uzo etc for the community. The various functions of age-grade associations in Igbo pre-colonial society helped to maintain social balance, which is necessary for unity, peace and progress. Age-grade associations as leadership institution contributed immensely in preserving Igbo cultural heritage before the advent of colonialism.

Oha-na-eze

A typical Igbo community is made up of people called Oha-na-eze, this comprises every adult male member of a village. In pre-colonial Igbo society, they had the right to participate in the legislative activities in a general assembly. The leaders from every lineage in the village would normally go into a ‘close session’ where every member is given the opportunity to express his opinion. Okafor (1992) confirms that they have the right to participate in the ‘close session’ better known as ‘consultative session’.

Furthermore, issues of public interest would be considered by an independent group, such as age-grade association, Diabia fraternity, and council of elders privately, and then, brought to the notice of the public for further deliberation. Sometimes, the matter so presented may win public approval and thus, acquires the force of law. In whatever happens, the will of the people as expressed by the Oha is final. To confirm this, the supremacy of Oha (the people) is reflected in some Igbo names: Ohabueze (the people are the king), Ohabuike (power resides with the masses) etc.

We can see from this, that the pre-colonial Igbo leadership style (a combination of consultative and participative group leadership styles) allows the masses to participate in making of laws that would guide them. The bottom-up approach to legislative processes ensures that the people respect and preserve their laws since they were involved in making such laws. Thus, laws which are intangible aspects of culture are maintained and handed down to posterity. However, in every society, there must be non-conformists, when somebody violates the rules and regulations guiding a village, depending on the nature of offence, the matter may be treated by council of elders, age-grade group, family members, masquerade cult, or even oracles.

Council of Elders/Ozo Title Holders

Disputes which could not be settled by family and Umunna (descendants from the same male father or male ancestor) where usually brought before the high profile leadership institution – council of elders. This institution is considered as high profile in the sense that members were men of integrity, men of truth and justice, who would not take sides in settling disputes or proclaiming the appropriate punishment for an offender. In most Igbo communities like Okija, Ukpor, Nnewi and Onitsha, Ozo title members are known for their traditional regalia of white or red background blouse and skirt with red cap. 

Regardless of achievement, wealth, fame or position, and even as a member of council of elders or an Ozo title holder, crime committed must be punished. The principle of ‘rule of law is vividly recreated in Achebe's ‘Things Fall Apart’ when the hero of the novel, Okonkwo, in spite of his achievement and position in Umuofia, is sent into exile for committing a ‘female crime’ (manslaughter). Basden (1966) remarked that, in the majority of Igbo towns, a very clearly defined code of morals exists theoretically. Infringements on these laws may lead to severe penalties. Through these measures provided by a leadership style that respects the rule of law, moral ethnics of pre-colonial Igbo society were well-managed.

Mmanwu (Masquerade Cult)

Another leadership institution in Igbo pre-European society was the Mmanwu (masquerade cult). It supported the effort of age-grade groups by ensuring that people complied with the laws, moral standard, norms and social values of society, the masquerade is often used in executive issues that bothers on sacrilege.  Isichei (1988: 74) wrote that:

Much of the function of these masquerades is to effect obedience to the sanctions of the town on a culprit. These masquerades could invade a culprit’s home, and seize all his belongings until the owner paid the stipulated fine for his crime, and again reclaim his property by a further fine. This police action of the masquerades is generally referred to as iriiwu. Some masquerades, the clever one of the young boys, called Iga, also kept surveillance over the village streams during dry season, to see that water wasn’t misused.

Apart from the law enforcement function of Mmanwu (masquerade cults), they are also connected to the spirit world. Masquerades are regarded as physical representation of spirits, they speak in weird, guttural voices, and the popular belief is that they come from the underworld through tiny holes in the ground. In some areas like Ukpor in Nnewi South of Anambra State, very powerful masquerades appear only during burial ceremonies. In some Igbo community, the masquerade costumes differ, some are designed to look like animal, a particular ancestor, bells decoration or crop which they want to exhibit. The looks are accompanied by different meaning, seasons and different event. Women are not allowed to view them; hence, dangerous masquerades appear only in the dark during the night hours to avoid children and women spectators. However, there are also periods when masquerade that entertain for sheer spectacle. Mmanwu cults are made up of boys coming up age and some elderly men, although, in rare occasion, elderly women are also allowed in some display.   

Dibia Fraternity and Oracles 

Dibia fraternity (medicine men and diviners) and traditional priests worked in conjunction with oracles (deities) as leadership institutions; they helped to settle disputes, especially those that are related to injustice. Chief Priests of deities inspired respect and awe, because of their ability to communicate with supernatural beings. They declare dates for festivals and events for their communities as the mouth piece of the gods. Oracles are sacred chambers or groves where people go to consult deities in order to find solutions to their various problems. The most prominent of Igbo oracles are: Ogwugwu-akpu and Ulasi of Okija, Agbala of Awka, the Odo cult of Nsukka, Onyiliof Ezira, the Kamalu of Ozuzu, the Ibini-Ukpabi of Arochukwu, which is also known as “long juju”. Okafor (1992: 31) is of the view that Igbos believe in the veracity of oracular verdicts and “revelations” because of the spell of mystery that surround them and also for the fact that many who have consulted them appeared to have realized their objectives. Apart from helping to settle disputes, Dibia fraternity (medicine men/diviners) and chief priests of deities made use of incantations – an aspect of oral tradition – in communicating with spirits. Oral tradition is a major component of non-material culture; it contains the society’s wisdom, belief, norms and morals, philosophy of law, history, value systems, and achievements in arts, science and technology. Thus, Diabia fraternity and priests of deities, through incantations, preserve aspects of non-material cultural heritage. Furthermore, they are the major custodians of ritual items in Igbo traditional religion, among these items, the Ofor stands out.
Ofor is the central symbol of the Igbo religion, in addition to being a staff of authority, it is an emblem symbolizing the links between Chukwu and man, the dead and the living and the unborn. The Ofor also symbolizes justice, righteousness, and truth (Njaka, 1974; p. 35).

We have seen that Dibia fraternity and chief priest of deities, as leadership institutions, were very instrumental in maintaining social harmony and cultural value in pre-colonial Igbo world. Through their various functions, they were able to help in managing both material and non-material aspects of Igbo cultural heritage as we have seen. The Dibia cult also served as native curator, preserving religious objects used in divination.  
Umuada

The Umuada formed another leadership institution in pre-European Igbo world. The Umuada or Umuokpu as some parts of Igboland call it, is an association of women who are married within their town, or outside, preferably in less distant towns.  According to Isichei (1977 p. 74), Umuada brought much pressure to bear on bad happenings in villages. Particularly, they were charged with the affairs of women in general, they also ensure that women married into their village abide by societal norms.  They disciplined offending women through very sanctions that ranged from seizure of property to ostracizing the offender.  They also helped in convincing the women folk to support the decisions of the general assembly. Umuada may banish an unruly wife whose report keeps coming from her co-wives or husband, after she was proven guilty. During burials and traditional marriages’, they are well acknowledged as their share are specially provided and met by the in-laws.   

Summary and Conclusion

Igbo people are endowed with rich cultural heritage which were well-managed in pre-European time. The Igbo people are said to have combined consultative and participative group leadership styles, which were built upon democracy. This allowed public participation in making of laws, and also encouraged decentralization of political authority. The political institutions in pre-colonial Igbo setting comprised: Oha-na-eze (general assembly), council of elders, Dibia fraternity and oracle, age-grade associations, Mmanwu (masquerade cults) and Umuada (association of married women from particular village or town), etc. These leadership institutions contributed immensely in management of Igbo cultural heritage in pre-European time.


However, it is quite unfortunate that contemporary Igbo society is on the verge of losing bits of Igbo cultural heritage, a situation that gives great cause for worry and demands urgent attention as well. The breakdown of law and order, distortion of moral ethics and norms, negligence of traditional value system like respect for elders and kinship solidarity, can be traced the relegation of traditional leadership institutions to the background. The Igbo people should see as a matter of urgency, the need to rediscover themselves by going back to their root. One of the ways to achieve this is to recognize the relevance of native leadership institutions and leadership style in the scheme of things. 
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AFRICAN AESTHETICS AND ENVIRONMENTAL ADVOCACY IN TANURE OJAIDE’S POEMS
Linda Jummai Mustafa and Joshua Usman

Abstract

Critics such as Charles Nnolim have contended that defining African aesthetics is problematic because African literature is perceived by the world as new and still developing. Nevertheless, Achebe and others insists on African literature as art that is meant to correct the misrepresentation of Africans by Europeans and the rest of the world. It is against this backdrop that this study examines African aesthetics in Tanure Ojaide’s poems. Foregrounding of the meaning of African aesthetics, this study demonstrates Ojaide’s use of poetic justice to portray African art as a utilitarian tool. In this study, we find that African aesthetics such as the worship of gods, the condemnation of bad governance and warnings of environmental degradation of the Niger-Delta area features prominently in the folklores and poems by Ojaide.  As a result, Ojaide’s use of traditional African aesthetics in his poems draws the world’s attention to the deplorable situation of the Niger-Delta as he further advocates for justice on behalf of his people. 

Keywords: Aesthetics, African Literature, Folklores, Environment advocacy and Niger-Delta.

Introduction

Aesthetics comes from the Greek word for “Sense of perception” and can be defined within particular cultural systems. Cultural insiders must be consulted to ascertain how and why aesthetic concepts come to hold value. Aesthetics according to Wikipedia is defined as: 

A branch of philosophy dealing with the nature of art, beauty and taste, with the creation and appreciation of beauty. It is more scientifically defined as the study of sensory emotional values, sometimes called judgments of sentiment and taste. Scholars in the field define aesthetics as “critical reflection on art, culture and nature.” (www.wikepedia.com.meaning-of-aesthetics) 
Aesthetics as a broad field has two major areas that critics and researchers alike can study. The first is the regional perspective which may encompass studying aesthetics from areas such as African, European, Indian, Islamic or Asian aesthetics, however, the second perspective of aesthetic study looks at temporal perspective; i.e. Ancient, Medieval, Modern or Post-Modern aesthetics. 

For most literary critics, aesthetics has been argued as far back as the late 17th century to the early 20th century and soon afterwards, aesthetics underwent a slow revolution into what is called “modernism.” But in recent times, beauty (or aesthetics) is emphasised as a key ingredient of artistic production and aesthetic experience, hence for many, art is meant to emphasise absolute beauty. Friedrich Schiller (free encyclopedia) therefore sees aesthetic appreciation of beauty as the most perfect reconciliation of the sensual and the rational parts of human nature. This pre-supposes that man (specifically the artist) created beauty to be sensually appreciated and reasonably applied and interpreted for human edification. Aesthetic appreciation of beauty satisfies an innate urge in man to behold what is beautiful or admirable in nature. Schiller went further to state that art should be geared towards functional realisation. Arthur Schopenhauer on his part views aesthetic contemplation of beauty as the freest form of pure intellectual concept that produce from the dictates of will. This perception goes a long way to allow critics to contemplate the perfection of form without any kind of worldly agenda and thus any intrusion of utility or politics would ruin the point of beauty. Oscar Wilde (1993) emphasises aesthetics as “the contemplation of beauty for beauty’s sake.” The contemplation of beauty, it is argued, requires total conformity or acceptability of standards which are not defined by functional relevance. Scholars therefore generally see aesthetics as central or synonymous with the philosophy of artistic creation. Aesthetic judgment is not, however, limited to only artistic creations as it applies to objects generally. Artistic judgment refers specifically to the appreciation and criticism of artistic works. 

Since artistic creations are located within the domain of the senses just as the aesthetic experience, art as Hegel argues, is a sense of perception of objective rather than subjective revelation of beauty and thus art, like aesthetics, is as such free of moral or political purposes. Art, therefore, does not connote or imply functionality of an artistic object but simply serves the conveyance or communication of an idea which must be done in an aesthetically pleasant manner. Art is thus assumed to aim at beauty over and above functional value so anything that precludes beauty cannot be said to be art. What we recognise as central to artistic creation and by implication aesthetic appreciation as identified by Denis Dutton (2009) is that aesthetics implies or contains six ingredients central to its realisation. These include: Display of perfection or expertise inherent in artistic skills; Offer or display of non-utilitarian pleasure; Achievement of stylistic excellence i.e. that artistic objects and performances must satisfy rules of composition placing them in recognizable style; Criticism or critical reflection. i.e. that artistic objects must yield to judgment, appreciation and interpretation; Imitation i.e. that artistic objects or creations must stimulate experiences of the world except they be abstract art; Special focus, that is, art must be set aside from ordinary life and made a dramatic focus of experience. If therefore, art is set aside as a special focus of life and made a dramatic focus of experience, then one can comprehend the centrality of aesthetics in the configuration of literary products or the literary experience as an articulation of societal life and even ideology itself.

Defining African Aesthetics in Literature


Charles Nnolim in his book titled Issues in African Literature attests that defining aesthetics in African literature was a difficult task for critics because of the fact that there has not (previously) been any “systematic attention paid to it by any great critic” [African literature] (2009: 85). The reason, according to Nnolim is that African literature is “new”.  Looking at Greek art, Nnolim categorised the study of African aesthetics into the following: Oral literature and the folk tradition; Cultural nationalism and the negritude movement; Ancestor worship; Literature of colonial experience; Politically committed literature; The literature of Apartheid; The problem of language in African literature. (87) Traditional African art as against European” egoistic and individualistic art” is communal, functional and serves both religious and social purposes. However, Nnolim did admit that “some old African art did aspire to the beautiful. Art for art’s sake (a phrase that seems to frighten certain African aesthetes, Chinweizu et al…) does not necessarily mean extreme individualism…it rather implies…me in relation to my community not me divorced from my society.” (2009: 89)   According to Osundare (1987: 140), “nobody says a certain thing in a certain way without a certain reason. A careful explication of purpose is crucial to the study of literature as a social product, and literary communication and style as social acts.”  Furthermore, Adejare (1992: 12-13) has pointed out that “only mad men engage in a linguistic activity without a purpose… the function of form in a text is to transmit that message.” This view is a rejection of art for art’s sake philosophy.


This rejection of art for art’s sake is what Nnolim (2009) also uses to acknowledge the fact that the African oral tradition deals with man’s “dilemma” in his “essential being” as can be read in Tutuola’s A Palm Wine Drinkard.  Explaining further, Nnolim proposes that folkways were actually stories/art works that elicit the utilitarian value of instructing, amusing and to warn future generations on how to solve life’s problems and this can be done through “songs, song-tales, riddles, beast fables, parables, riddles, jokes, proverbs, anecdotes, legends, fables, epics, myths, folktales, and short stories.” (90). And as they are performed, all these genres are geared towards imprinting on the minds of the audience the benefits of living a moral life in one’s community/society. Again, Nnolim says that the relationship between the living and the dead in African traditions/literature is part of the African aesthetic. This type of African art he said, is called ancestor worship and it is found in Diop’s poem “Souffles” and equally in Tutuola’s A Palm Wine Drunkard, where the hero goes in search of his own palm wine tapper in the land of the dead. Other literary works in which ancestor relationship are exonerated are; Chinua Achebe’s Things Fall Apart and Camara Leye’s Dark Child.  According to Oyegoke, Lekan (2006 :17) The progression of the aesthetics of African writing should be from an initial position of alienation through partial recovery to full recovery of a sense of identity and Africanity in which self-expression, and creativity take place in the indigenous language. Oyegoke goes on to say that no full aesthetics of African writing is recoverable or possible in the erstwhile language of colonialism. Historically, African writing has moved from the cultural misperceptions of the likes of Joyce Cary and Sir H. Rider Haggard to the confident creativity of writers such as Chinua Achebe, Wole Soyinka, Ayi Kwei Armah, Ngugi wa Thiong'o, Festus Iyayi, Isidore Okpewho, Femi Osofisan, Niyi Osundare, Odia Ofeimun, Sam Adewoye, Bayo Adebowale, Benson Okoji, Ben Okri and several others. At the indigenous language level, with perhaps the exception of writers such as Akinwumi Ishola, Kola Akinlade, Oladejo Okediji, Tunji Opadotun, and later, the likes of Ngugi wa Thiong'o, African writing seems locked to some extent in a time-warp of the medieval romance of older African writers like D. O. Fagunwa and his Yoruba English version of Amos Tutuola.
In Chinua Achebe’s account in his 1965 essay, “English and the African Writer”, he insists that African literature should not be limited and in his exact words here stated, Chinua Achebe pointed out the difficulty of limiting African literature:

I could not help being amused by the curious circumstances in which Conrad, a Pole, writing in English produced African literature! On the other hand, if Peter Abrahams were to write a good novel based on his experiences in the West Indies it would not be accepted as African literature. (18)

To put it another way, is the African novel an extension of the African writer who is situated anywhere in the world no matter the setting and content? Or is it the setting alone that matters? This definition of African literature that could allow for the inclusion of Conrad’s Heart of Darkness as an African text, while a novel by an African writer set outside the continent could not, led Achebe to conclude that: “…you cannot cram African literature into a small, neat definition. I do not see African literature as one unit but as a group of associated units-in fact the sum total of all the national and ethnic literatures of Africa.” (18) National literature for Achebe was; “literature written in English; and the ethnic literatures are in Hausa, Ibo, Yoruba, Effik, Edo, ijaw, etc” (27). But critics disagree with Achebe’s claims opining that by raising writing in English to national and major literature, and relegating African languages to producing ethnic literature, Achebe contributed to a language hierarchy that still undergirds and inform African literature today. But language hierarchy notwithstanding, for Achebe, the term African literature can carry within it an immediately assumed diversity. 

Oral Traditions and Folklores as Aesthetic Tools of Poetic Justice in Ojaide’s Poems

Many African scholars have critique the place of orality in African writings with emphasis on the aesthetic value of orality and folklore in African poetry; African scholars such as (Mapanje 1974, Anyidoho 1993, Ngugi 1993, Nwachukwu-Agbada 1993, Ojaide 1996, Biakolo 1999, Bodunde, 2001, Gyamfi, 2002) have taken a stance on the fact that African literature (in this case poetry) cannot be divorced from African traditions such as folklores and orality. Existing research on the transfer of oral elements to the written form of African poetry is largely interpreted as a response to the perceived hegemony of Africans by Europeans. But this is not always the case, reading African writing as a literature of reaction does not necessarily give considerable attention to either the aesthetic element of the oral forms, their functions, and folkloric manifestations of African art aesthetics yet with the inquest into oral and folkloric aesthetics of African poetry, there is an acknowledgement of the poets’ recognition of the aesthetic functions of the oral forms. Ojaide particularly strikes readers and critics alike as one of the emergent poets in Nigeria whose poems often involve the use of orality and folklore as useful aesthetic communication.  Critics such as Orheyo Mathias (2017) insist that Ojaide’s poetry is influenced more by oral aesthetics and especially by Urhobo folklore and Udje aesthetics. With his identification “as an Urhobo man” (Poetic imagination: 121) Ojaide writes his poems from a background of his Urhobo culture. Tayo Olafioye (2000) holds that: “An individual is sometimes best defined by the cultural personality he or she wears, more importantly so, a writer whose works wear such cultural outfits. This is the type of portrait that imprints itself on the creative landscape of Tanure Ojaide …” (1) In Songs of Myself (which is a collection of ninety-one poems), the oral tradition is profound. With the combination of Pidgin, English and Urhobo language, the poem tries to reach all categories of Nigerians especially people in the Niger-Delta in order to expose the abandonment of the people of Niger- Delta, their culture and the exploits of oil corporations as well as the Nigerian government, without compensation to the people.  

In the poem “We dey chop akara dey go” Ojaide employed a lyrical means of highlighting the exploitation of Deltians by capitalist profit oil companies who are unsympathetic to the environmental degradation they cause to the land as can be perceived in the following:

We dey chop akara dey go / if moin-moin no dey We ask for resource control, / Gov’ment give us NDDC… In place of clean rivers, /Shell dey build boreholes. We dey chop akara dey go /if moin-moin no dey (133)  


With the use of pidgin, Ojaide brings to fore the suffering of the indigent citizens and criticises the State and Shell Company for ignoring the plight of a people whose environment is exploited for the country’s economic sustenance. The repetition of ‘We dey chop akara dey go / if moin-moin no dey’ after every couplet, counterpoints the dialectics of exploitation and also enforces a rhythmic call of the world to the continued oppression of the people of Niger-Delta. The poet’s use of Pidgin captures readers’ sensibility to an oral condemnation of the vices of oil corporations. 

Another repetition of a term is also seen in his poem, “Gently”. Here there is an ‘onomatopoeic expression of ‘Dede-e dede-e’ in Urhobo language’ (Songs of Myself: 15) which enforces communal involvement in the invocation and performance of the song. Furthermore, the poem features the riverine locale of the Urhobo people and how this environment yields rich flora and fauna such as the Iroko tree, the cotton tree and palm trees as exceptional imageries. These trees have both mystical and spiritual connotations in Urhobo worldview. And not surprisingly, Ojaide symbolises the plight of the Urhobo and other minority tribes of the Niger Delta region as the cotton tree which struggles to cover/garb the entire nation in its richness and wealth. Despite the outstanding usefulness of the cotton tree, its importance goes unnoticed against forest giants like the Iroko and palm trees – the major tribes. Just as is prevalent in folklores, the author engages with familiar nature tropes of the region and draws his metaphor, anecdotes and imagery from them as can be pictured in the following lines:


Dede-e dede-e 

The cotton tree stands unnoticed amidst iroko and palm trees 

but its soft sheets of fabric cover the entire world’s nakedness… 

Dede-e dede-e 

It’s not the hulk that gives one power, boasts the black ant after 

stabbing the elephant’s butt and downing the giant of the jungle 

Dede-e dede-e (14)

In another instance, the poem “Mami Wata” which is the pidgin variation of sea goddess shows that Ojaide uses the traditional Pidgin English to emphasise the Nigerian cultural aesthetic of orality. Femi O. Ade (1984) contends that a sustained scholarly preoccupation of colour and culture in literature is necessary for the construction of black literary tradition. According to Nwagbara U, (2010:35) Ojaide is a functional, realist artist – not given to the Orwellian art for art’s sake thesis. He considers his literary trend as refractive of the conjunctures in his milieu:

Contemporary trends are enlarging the African literary canon. African writers have been responding to the impact of migration and globalisation on their people and continent. Ecological and environmental matters, sometimes arising from the actions of the multinational companies, are at the core of … Tanure Ojaide’s The Activist and The Tale of the Harmattan on the environmental degradation of the oil-rich Niger delta area of Nigeria. (Ojaide, 200

A close reading of Ojaide's poetry therefore reveals a number of symbols, metaphors and themes drawn from Urhobo mythology to exemplify the aesthetics of folklore in Urhobo culture. One of the mythical characters which can be found in the bulk of Ojaide's poetry is Ogiso. The Ogiso are a dynasty of kings in ancient Benin known as Igodomigodo (Otite, "A Peep": 13). Urhobo people are believed to have left Benin (Aka) during the reign of the tyrannical Ogisos and migrated, in various waves, to their current abodes. Urhobo folktales are therefore replete with references to the Ogiso as evil, unjust and tyrannical leaders who had no respect for their subjects. Thus, for the Urhobo, Ogiso represents tyranny, evil and injustice. Ojaide adopts this metaphor of Ogiso to portray themes that border on political injustice, oppression, and imperialism. In his poem "For the sake of freedom," the Ogiso myth is called upon and used as a metaphor for oppression. 
The poet vehemently speaks out on salient societal issues using the subtext of Ogiso mythology. The poet expresses the following, revealing his anger at the refusal to create jobs for the poor in the community which results to jobless youths becoming ‘area boys’: “they starve youths jobless in the streets/the occupation forced on the able-bodied/pilfering—Abuja is full of them/Lagos is full of them Area Boys”. (House of Words: 62). Ojaide likens the social malaise faced by the people to that which the Urhobo people faced in the hands of the Ogiso when he says “it's no longer myth that Ogiso's burning days are back” (62). This allusion to Urhobo mythology is an aspect of the infusion of Urhobo folklore in order to thematise corruption, bad leadership and injustice. Again, the poem “On my birthday” exemplifies the Urhobo myth of Ogiso as a metaphor for bad leadership. In this poem, he satirises corrupt leaders and their praise singers. The praise singers are described as “those scholars arguing in defence of Aa Ba Cha,/the half-literate butcher of Abuja” (Songs of Myself : 26). He likens the praise singers to the griots in Urhobo folklore who sang praises to Ogiso even in the midst of tyranny by saying “those griots kissing Ogiso's fungoid feet/and stoking fires of torture in Aso Rock” (26). This allusion is used to attack the negligence and blindness of those who have the ability to change things in the society but have been blinded by greed or avarice.

Another form of Urhobo folklore adapted by Ojaide is the reference to the Urhobo pantheon of gods. In Urhobo folklore, there are several gods that perform specific actions and are known for certain attributes. These gods are called upon by their adherents at moments of need. Some of the gods are community gods. Others are peculiar with certain ailments, art forms, and other attributes. Ochuko Tonukari notes that there are about 1,260 deities in Urhobo culture (“Aziza”: 1). Ojaide calls upon these gods to represent the traditional aesthetics of the worship of African gods and the appreciation of their spiritual powers as presented in in his poems. One of the commonly known (and favourite) Urhobo gods that Ojaide calls upon in his poetry is Aridon. Aridon and Uhaghwa are regarded as gods of memory in Urhobo land and that poets, singers, and those in similar vocations must call upon these gods for inspiration (Ojaide, Poetic Imagination, :122). Ojaide (1994) unpacks the essentialism of encapsulating the magnitude of childhood memory of the reverence of Aridon such that it becomes an important force; Memory is very important to the poet. “Among my Urhobo people, poets and singers worship Aridon, god of memory…Aridon is represented by a thread which is meant to take one back to the source of past experiences”. (15-21).  In “Questing” (Songs: 20), Ojaide presents his search and desire to ‘Evwerhe Amre’, deity of seeking and finding, success and greatness thereby asking for a metaphysical intervention: 

I seek the Iroko king of trees to proliferate 

But the entire species barely survives poachers; 

I seek a land swept clean of cleptomaniac leaders 

But the population has become a thieving army (20)   

In this poem, Ojaide considers the deforestation and diverse forms of ecocide in the region which irrevocable and beyond human capability to restore, thereby he calls for supernatural intervention. The intervention of the gods is also elicited in the will to be rid of corrupt leaders and citizens in the country. Equally too, the poem “No hunger”, stimulates a reaffirmation by the poet to the god Aridon, a favourite god and one who suffers no hunger-The minstrel suffers no hunger/in the famine of songs’ (160). Ojaide identifies the dispossession and alienation of the people from their culture and land, noting that ‘The god of songs suffers no hunger/in the famine of ardent worshipers’.   

It is worthy to note that Ojaide draws from Urhobo folklore and becomes the continuum of the Urhobo griots of old. Abdul- Rasheed N'Allah (2009) observes that Ojaide embraces the tradition of Urhobo oral poets “as he does his muse and the Urhobo god of memory, Aridon” (African Discourse: 74). Re-echoing his identification with Aridon, the poem “A trip to a traditional library” climaxes the invocation of Aridon for inspirational prowess. This poem thematises minstrelsy by an invocation of Aridon thus: “O Aridon, memory lives long” (House of Words: 28). The poem is a nostalgic poem and a celebration of the days of minstrelsy and especially acknowledging the vibrancy of Urhobo oral poetry. The poet says, “Ogbariemu remembers days of his wrinkled/great-grandfather, carries photos of centuries/in a frame that mocks the fifty-year-old minstrel's”. (p. 28). Ojaide further expresses his angst at the uncelebrated Urhobo's “traditional library”: “The minstrel arrives at the ancestral homecoming/without the ghostly livery borne by meteors or/slipping through unguarded frontiers to spy on spirits” (28). This shows the value he places upon Urhobo poets who work under Aridon's influence. Aridon, thus, becomes the symbol of a muse, a divine afflatus for Ojaide. Also, “Visiting Mathias at Lapo village” apostrophises Aridon in a rhetorical question. He quizzes “O Aridon, what metaphor to capture the other's pain?” (House of Words: 47). In this instance, Aridon is invoked as an opener, a muse for the lines to come. It is not uncommon among Urhobo poets and singers for Aridon to be invoked as an opener in a composition. Drawing from this, Ojaide invokes Aridon to inspire him to write about the pains of Mathias, a patient with Elephantiasis. Aridon's prowess as an inventor or creator is called upon when the poet asserts “O Aridon, reinvent another world hospitable to Mathias” (47). Ojaide brings readers’ attention to the metaphor of Aridon from Urhobo folklore to thematise succour at this point.  Aridon, thus, becomes a metaphor for ameliorating the plight of Mathias, who is in pains. Aridon's role as a muse to Ojaide is also shown in "No hunger." In this poem, the poet thematises inspiration and creativity. Like the griots of the old, Aridon gives Ojaide ample inspiration so much that he says "Aridon's favourite suffers no hunger/in the famine of songs" (Songs of Myself: 16). 


It is apt to know that Ojaide’s love of tradition and his mastery of folkloric aesthetics enables him the freedom to write poems that feature other deities such as Ogun and Idoto.  Ojaide satirises communal ills in line with the Udje tradition of criticising flaws or enforcing morals. In “To the new wordsmiths” (78) new writers are cautioned to have a severe look at their works before they are published. He then goes on to say that new writers should study ancient traditions as a way of learning from tradition here stated:

They stump their hairless chests as new wordsmiths, and they must be enjoying the cyber-world of tweets. the child calls himself a man to gain applause but ask a bearded one to crack the walnut for him and see children pass Ogun, Idoto, and Tamara without pause in a journey without destination; hey laugh at me for prostrating before elders whose paths brought me so far before clearing mine (78).

Ojaide references Wole Soyinka and Christopher Okigbo respectively when he calls on the gods of Ogun and Idoto rebuking writers who fail to learn from tradition and “elders” or masters in traditional poetry rendition. Ojaide however authenticates the truism that Aridon is a metaphor for inspiration. This is an example of the use of Urhobo folklore in poetic artistry. Apart from Aridon, Ojaide also incorporates other gods from the Urhobo pantheon in his poetry as can be deduced in the poem “Meeting”. Here, the poet invokes Ivwri (also spelt as Iphri), the Urhobo god of war, restitution and vengeance. Ivwri is usually associated with inter-tribal wars, hunting, masculinity, oratorical prowess and aggression. Ojaide's “Meeting” is written against the background of the Ivwri juju. The poem can be said to be a religious and invocatory traditional poem. It is a prayer and at the same time a salutation to the god Ivwri. It opens with the lines: “Today fantasy lifts its cloak of mist/and I embrace the warrior in person” (House of Words: 14). 

The poet describes Ivwri as a ‘warrior’, the main attribute for which the Urhobo god is revered. Some of Ivwri's attributes are extolled as praises are rendered to Ivwri: “he who loses no contest/and overwhelms with heat.” Ivwri is further beseeched by the poet to bring fire to “consume adversities” (15). He invokes Ivwri directly by saying “Ivwri, let malefactors fail-/destined hand, protect me” (15). This invocatory poem is replete with the traditions and language of the Urhobo people. And hence Ivwri is used as a metaphor for strength which the poet needs to fight the ills of his society. The poet seeks to be like Ivwri, thus he extols Ivwri's attributes as a means of acquiring Ivwri’s powers.  The poet is spiritually transformed and he becomes a vanguard of his community, appreciates the aesthetic values of his culture and as such, the poet is empowered to stand for fairness, justice and equity.  Ojaide does not only incorporate the contents from Urhobo folklore; but he uses his poetic license to create a continuum in the priestly praise and worship of this revered Urhobo god.

Ojaide's "Questing" is also a poem based on the worship of the Urhobo pantheon. In this poem, Evwerhe Amre, the god of seeking and finding, is invoked by Ojaide. This deity is housed in a shrine at Orhoakpor, in the Agbon Kingdom of Urhobo land. The poet, in the same tradition as the priests of old, calls on the god and extols its qualities. The poem opens in the pattern of a traditional prayer: “I come to you, Evwerhe Amre, far sighted deity, /you who lead the quester to find what he seeks” (Songs of Myself: 20). The poem uses the language of supplication to heighten its religious effect. As a poet-priest, he beseeches Evwerhe Amre to help him attain the desires that he seeks. One of these is that he wishes “a land swept clean of kleptomaniac leaders” (20). The poet, thus, uses the Evwerhe Amre as a metaphor of change in contemporary society. By so doing, the poet merges the local folkloric materials with his poetic vision, making both converge at an inseparable layer of meaning.

Egba, the god of war, is also adapted by Ojaide in “Effurun market”. This deity is housed in a shrine at the popular Effurun market. The poet's fascination and reverence for this god is clearly articulated in the lines: “By the dreaded Egba Shrine we dared not get close to, /by the space ceded to powers alive and dead and feared” (Songs of Myself: 51). This deity is the guardian of the market and its presence adds solemnity to market days which cannot be “rescheduled for another day/no calamity postpones the market, the day of no burials.” All market goers become devotees of Egba who is thrilled by crowds. The god “guards those doing transactions, bartering off/what's not dear to them but pricing it as if so invaluable” (51). The poet attempts to capture the psychic atmosphere of the Effurun market under the protection of Egba. This usage of Urhobo folkloric material thematises the power of the gods. The poet believes that it is Egba's powers that protect the market just as the Urhobo folklore confirms. With most of his poems presented as invocatory poems, Ojaide continue to illustrate his avowal of tradition and the Udje aesthetics in his work emphasising on his ‘god given task’ to promote the difficult nature of writing oral literature as a symbol of African uniqueness. This difficult task can be deciphered in the poem, “Wandering Sovereign”. In this poem, Ojaide declares that he is anointed by Aridon to carry out the mission of being a faithful servant as well as also being a sacred chosen priest of the god, Aridon illustrated thus:
until there is only one heartbeat that proves every race everywhere until there is only one human right for ants and elephants, barons and beggars until there is only one refuge under the sun for the deadly armed and the unshielded until there is only one democracy for the many and the minority one circle of communion expands to accommodate all as one only one just one one body of many human (15-16).

Stating his mission, Ojaide clearly shows as an anointed priest of Aridon that he (Ojaide) is an instrument for the establishment of a universal brotherhood. As a vanguard of mankind, he is in the forefront of eradicating injustices, inequalities, unfairness and brutalities in all ramifications. He also makes sure that a suitable ecosystem is maintained. He unleashes a war of words on the deprivations of the political rights of Nigerians which by implication exposes the Nigerian leadership as one which has brought a lot of tragedies, triumphs and dilemmas to Nigerians.

Conclusion 

Having studied Ojaide’s adoption of oral and folkloric form of writing as a means of representing his people, culture, the malaise they face, abandonment from the government of Nigeria and Shell company and the gods of the land, this study believes that Ojaide is a cultural hybrid who builds on the duality of his experiences (oral and folklore) to create a unique art that promotes African aesthetics that is functional and purposeful.  The West’s postulation of “Art for art sake” does not in any way describe Ojaide’s poetry, rather, Ojaide’s work debunks the fact that art is made only to be appreciated for its beauty. As discussed earlier, Oral tradition is the bedrock of Ojaide’s poetics as he uses this genre to inform, influences, educated and fight societal ills in three of his collection of poems entitled Songs of Myself, Waiting for the Hatching of a Cockerel and In the House of Words studied. Urhobo songs and folklore takes primary position in his melodious and rhythmic collections as if written for oral performance. Ojaide’s poetics embody a communal ethos that extends to other tribes of the Niger Delta region and dexterously plays with the diverse oral techniques. He especially uses traditional Udje songs and dance etched in the Urhobo culture as important Nigerian aesthetic tool for satire.

 In Ojaide’s zeal to draw the attention of the world to the maladies of oil exploitation and corrupt governmental practices, he uses the Udje oral traditions as an instrument of correcting the evils of the land. Ensconced in Urhobo oral tradition, Ojaide’s authenticity lies in his framing of contemporary realities affecting his people in their cultural aesthetics thereby enforcing Elliot’s (1932) stance that “this historical sense, which is a sense of the timeless as well as of the temporal and of the timeless and of the temporal together, is what makes a writer traditional. And it is at the same time, what makes a writer most acutely conscious of his place in time, of his contemporaneity”. Being both traditional and contemporary, Ojaide merges oral traditions and folklore with environmental advocacy to birth a spectacular form of poetry to criticise, educate and raise objections against environmental degradation. He particularly condemns the violation of the people of the Niger Delta, who are killed, mimed or displaced for their zeal to protect their lands and self-respect. In so doing, he does not only identify with his people’s traditional beliefs, Ojaide carves a niche for himself in promoting African aesthetics that debunks Western critical thoughts of African literary works as being established on unsettling aesthetical values.
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USES OF INDIGENOUS PLANTS IN NSUKKA CULTURAL AREA OF 
ENUGU STATE
George Ogbonna Okagu and Agu Sabastine Chidozie 
Abstract 

This paper seeks to identify some of the importance of indigenous plants to man and their medicinal values in Nsukka area of Enugu State. The continued stay of man on planet earth is predicated on his ability to earn a livelihood sustainable by his environment. The availability of certain types of plants that flourish in particular localities endear them to man. Ethnographic collections around the communities of Nsukka Area indicate that man was compelled to adapt himself to his natural environment. In other words, man depended on plants for food, medicine and other purposes and plants relied on man for care, tender, protection and nourishment thereby giving rise to a symbiotic relationship. The cultural practice of traditional medicine men which Nsukka Area is noted for reflect on the utilization of plants in the Area. 
Introduction 


In the beginning, when God created the universe, the earth was formless and desolate. Then God commanded, “Let the water below the sky come together in one place, so that the land will appear” and it was done. He named the land “Earth”, and the water which had come together he named “sea”. And God was pleased with what he saw. Then  he commanded, “let the earth produce all kinds of plants, those that bear grain and those that bear fruits” and it was done “so the Earth produced all kinds of plants and God was please with what he saw (Genesis 1:9-12). Every plants is medicinal, it depends on the individual level of knowledge on them. 


Therefore, our earth is a plant-oriented planet and without plants life on earth as we know it today, would be impossible (Okigbo, 1980). Plants are indispensable life agents of the earth. Primitive man is believed to have occupied the face of the earth about one million years ago; man was compelled to adapt himself to his natural environment in order to survive. The plants he gathered were the ones that grow in environment (Oyolu, 1982). Man depended on plants for food, medicine and other purposes and plants relied on man for care, tender, protection and nourishment thereby giving rise to a symbiotic relationship in Nsukka Area. Through out the ages plants have been used by man in Nsukka Area as source of food (food is fuel) for God said, “I give you every seed-bearing plant on the face of the whole earth and every tree that has fruit with the seed in it. They will be yours for food (Genesis 1:29). Plant is also a source of raw materials for the construction of shelters and manufacture of clothing. Plants are a very important source of medicinal substances. Modern scientific research has proved the effectiveness of many plants used by native communities. 

Archaeological and Historical Background of Traditional Medicine

The use of medical plants in treating diseases dates back to antiquity. In Ancient times many plants were valued because of thier proven healing and soothing properties which were looked upon as magical understandably when leaves, flowers and fruits could cure or relieve illness (Wickam: 1991) in Onu (1998) Records extant from ancient Egypt, Assyria, China and India show that the use of plants for medicinal purposes extends back to earliest recorded history (Trea Seand Evans: 1989) quoted in Onu (1998). Indeed their use is probably a natural progression from the instinctiveness of animals to utilize such plants and constitutes recognition of the complete spectrum of consumable plants. During the course of history the cure of disease and the use of medicinal plants have been much influenced by religious practice and the exercise of magical rites. Thus the philosophy  of “Doctrine  of signatures” introduced by Paracelsus in the sixteenth century held considerable sway for centuries and was not completely abandoned until the modern era of phytochemistry and pharmacology  gave an alternative system for the rationalization of the use of plants in medicine (Trease and Evans: 1989).


One of the earliest records of the use of herbal medicine is that of chaulmoogra oil from species of Hoylnocarpus Gaerth which was known to be effective  in the treatment of leprosy (Sufowvra: 1982). Such a use was recorded in the pharmacopeia of the emperor Shen Nung of China between 2730 and 300BC.  Ancient Egyptian medical practice relied heavily on plant based drugs. Records available in such papyri  as the Ebers papyrus confirm that medicinal plants were used as far back as 1500BC in Egypt (Sofowera: 1982). Plant drugs were the main vehicle of healing power (Remmington: 1990) in Onu (1998). Most Greek medicines were also prepared from plants. Suffice it to say that some 3000 years BC. Man was well aware of the medicinal properties of some plants growing around him.  The Materia Medica published by Hippocrates (widely regarded as the Father of medicine) consisted essentially of herbal recipes. Some of the plants described by Hippocrates include opium, mint sage etc. Galen, who was popular in the Middle Ages because of his writings, treated diseases essentially by the use of herbs. The use of medicinal plants in Europe in the middle Ages was based on the “doctrine of signatures” developed by Paracelsus (1490-154).


Although it is not known exactly when the first men practiced herbalism in Nsukka area, Igboland and Africa, a number of theories have been advanced by scholars and traditional medical practitioners to explain the acquisition of this knowledge by early man. One of such theories is that early man deliberately selected specific plant materials for the treatment of his ailments  since man had the ability to rationalize rather than rely on instinct as do animals (Sofowora: 1982). It has also been proposed that the knowledge of medicinal plants was gained by accident although this theory has been refuted by a number of traditional medical practitioners who claim that information on such plants was communicated to their ancestors in various ways (Akpata 1979 & Lambo 1979).  However early man gained his knowledge of the curative  powers of plants, one must assume that he was able thereafter to recognize the plant since the detailed floras available today were non-existent then (Sofowora: 1982) in Onu (1998). The art of traditional medicine using medicinal plants has been practiced in Nsukka area, Igboland and Africa in general for many years. Although the art is as old as man himself, the fifteenth century may be considered the period in which scientific medicine started in Nigeria. 


The present Nsukka, Igboland and African traditional healers had acquired their reputation long before the advent of the missionaries- portugese traders and the explorers. In those days, the “wombaise” of the Hausa, the “adahrense” of the Yorubas and the “dibias” of the Igbo were well established and known (Schrma, 1971). The knowledge of medicinal plants in Nsukka area is normally passed on orally from one generation to another. However, a lot of valuable information can be lost or distorted owing to secrecy, superstition, and other beliefs attached to the practice of traditional medicine. This has been a major problem with traditional medical practitioners. Traditionally, they usually passed on their knowledge only to their first born or other trustworthy persons for fear of being imitated. Despite, the advances made by modern and orthodox medicine in Nigeria, the practice of traditional medicine has received great patronage and is still playing a very important role in the health care delivery system of Nsukka area, Igboland and Nigerians. The new developments in pharmacology have provided basis for the evaluation of medicinal plants used in the practice of traditional medicine. The study of medicinal plants can not be divorced from the study of traditional medicine since information on a traditional medicine can give an indication of its medical potential to the scientist and hence lead to the discovery of its active ingredients. 


However, “A medicinal plant is any plant which in one or more of its organs, contains substances that can be used for therapeutic purposes or which are precursors for the synthesis of useful drugs” (world Health organization consultative group, 1972). Therefore, a comprehensive definition of medicinal plants should include the following:

a) Plants or plant parts used medicinally in galenical preparations (examples, decoctions, infusions).

b) Plants used for the extraction of pure substance either for direct medicinal use or for the himi-synthesis of medicinal compounds (example, hemi-synthesis of sex hormones from diosgenia).

c) Food, spice and perfumery plants used medicinally.

d) Nocroscopical plants examples, fungi actinomycetes; used for isolation of drugs, especially antibiotics. 

e) Fibre plants examples, cotton, jute used for the preparation of surgical dressing (Sofowora, 1982). On the other hand, traditional medicine can be defined as the sum total of all the knowledge and practices, whether explicable or not, used in diagnosis, prevention and elimination of physical, mental or social imbalance or relying exclusively on practical experience and observation, handed down from generation to generation, whether verbally or in writing (African Regional office Exert groups, 1976).


Traditional medicine might also be considered as a solid amalgamation of dynamic medical know-how and ancestral experience. In this sense, traditional in Nsukka, Igbo and Nigeria medicine might be considered the sum total of practices, measures, ingredients and procedures of all kinds, whether material or not, which from time immemorial had enabled Nigerians to guard against disease, to alleviate suffering and effect cures. 

“A traditional healer in Nsukka area is a person recognized by the community in which he lives as competent to provide health care by using vegetable, animal and mineral substances and certain other methods based on the social, cultural and religious background as well as the knowledge, attitudes and beliefs that are prevalent in the community regarding physical, mental, social well-being and the causative disease and disability” (African Regional Office Expert group, 1976).

Hence, he plays an important role in the management of several diseases ranging from Diabetes, Asthma, Gastro-intestinal disorders, Epilepsy, hypertension and so on. Some practice bone setting while others are Traditional Birth Attendance. 
Utilization/Important of Plants to Man 


The continued stay of man on planet earth is predicated on his ability to earn a livelihood sustainable by his environment. The availability of certain types of plants and flourish in particular localities endear them to man. The importance of plants to man in Nsukka Area is not limited to their use as sources of food for man and his livestock or domestic animals. Plants beautify the landscape, help maintain oxygen balance in the atmosphere and protect the soil form erosion. Plants are used as structural materials in buildings, furniture manufacture, construction of various articles, as sources of drugs, dyes, fibre, adhesive, tannins etc. In Nsukka culture, plants and plants products have found uses in the adornment of sacred groves and as artifacts in traditional religious practices, as charms, materials for adornment of the human body during various ceremonies, in making of musical instruments (Okigbo, 1980).Various utensils, climbing ropes, dresses for masquerades and so on.


Infact, the range of uses that man can make of various parts of certain species of plants in Nsukka Area is related to the length of time of human co-existence and experimentation with them. Hence the long list of materials from and uses of almost all parts of the oil palm which may be regarded as the oldest indigenous crop in Nsukka Area and in Igboland generally. Man in Nsukka Area has from time immemorial used plant materials for food, fibre and shelter. In Nsukka Area, pillars for buildings have been constructed from stems of many trees and shrubs. The most popular hardwood for pillar construction are obtained from stems of the oil bean tree, “Ukpaka” or Ugba” (Pentaclethra macrophylla). Beams for buildings maybe obtained from stems of the fan palm, Ubiri (Oxytenanathera abyssinica). Skeletal trusses and beams for roofing maybe obtained from leaf petioles, “Okporo-Ngwo” of the wine palm (Raphia spp). “Ngwo” and “Ogugu Nkwu” of the oil palm (Elaeis guineense) (Okigbo 1980). Cordage is also obtained from the wine and oil palms. Thatching materials are obtained from the raffia palm the leaves of which are made into mats, some grasses such as ‘ata’ (Loudetia arundinacca) and “azara” (Hyparrehenia spp) which occur in more northern area. Doors for building maybe carved out of Iroko wood, egbu (Alstonia boonei) etc. According to Okigbo (1980), chairs and beds are constructed from leaf petioles of raffia palms Ngwo (Raphia spp). Mortars and pestles for pounding fufu are carved from stems of several species of plants such as the oil bean “ukpaka” (Pentaclelthra macrophylla), “Oha” Canwood (Peterocarpus soyauxii), and other (pterocarpus spp), native mango Ugiri (Irvingin gabonense) etc. For making of hoe, the oil bean tree “Ukpaka”, branches (Pentaclethra Macrophylla), and velvet tamarind “ukpa” (Dialiun guineese) etc are popularly  used as hoe handles, and branches of several other woody plants are used for knife, matchet and axe handle. Walking sticks are also made from Iroko or Oji (Chlorophora excelsa).


The utility of baskets of round bowl-like Oblong, vase-like and other shapes as contained is common to the people of Nsukka Area. Basket making done by intertwining of the fibrous materials derived from the palm branches. The fibrous tread is got from the palm branches and kept for two or three days so as to enhance its elasticity. The fibre from the dorsal surface which is thick is used for farming while the light ventral surface is used on the intertwining process. When the determined sized is got, the excess fibrous is cut and a thick fibre is used in finishing the lip of the basket.  There are different types of baskets. “Abo” is a rectangular shaped basket used for caring item. “Nyo” basket seizes use for sieving. “Ngiga” basket used for keeping g dried things or carrying cocks or dogs etc. “Nkata” are used for carrying different things. “Ukpa” baskets are used for carrying heavy things. In various festivals and ceremonies in Nsukka Area, masquerades of various kinds regarded as representing the dead usually dance to entertain people or participate in burial ceremonies. The dress of masquerades is made of fibres obtained from certain plants. The most common ones are obtained from palm trees, Nkwu (Elaeis guineueensis), hard shells of seeds of African Star apple “udara” (Chrosophyllum spp), barks of burred Udo (Triumfetta Cordi folia), wild fig ‘Ogbu’ (Ficus spp).


In Nsukka Area, before the advent of woven cotton cloth and modern textile goods, some fibre cloths are obtained from the bark of certain trees. Even now the same bark cloth fibres are worn around the waist as girdles for dancing by masquerades. Bark cloth is made from the barks of several trees industry, various wild figs Ogbu (ficus spp), achi (Brachystegia Curycoma). The bark cloth is made by peeling the bark off the trunk of the tree and then beating or retting it into loose soft, fibrous materials which after drying is strung along a string for tying around the wrist (Okigbo, 1980). Musical or percussion instruments of various types are made from plants in Nsukka Area. Some time a metal or non-wood component is necessary in making the instrument. The xylophone is usually made of strips of wood of African wood oil-nut-tree “Okwe” (Ricinodendrono heudelottii), which is mounted on two pieces or logs of banana stems, stems of other trees or on the rims of a large clay pot or similar vessel. The strips of wood act as keys of a piano when struck with drum sticks made from petioles of oil palm or other material. A percussion or rattle instrument called “Oyo” is made of a small conical basket mounted on a circular gourd. The “Oyo” may be single or paired. The basket has a curved handled and is filled with gravel or granular material which when shaken produce characteristic sounds varying according to the pattern of shaking. Flutes are also made from gourds Oba or from stems and branches of some plants with thick pith from which the pith has been removed. Sometimes flutes “Oja” are made of wood or from hollow. Culms of certain grasses such as “ata” (Loudetia spp) or Asian bamboo “achara” or “Otoshi” (Oxytananthera abyssinica). A bowl-like instrument called Une is also used in Nsukka Area by sliding the string of the bow between the upper and lower lips back and forth while striking the string in a certain predetermined pattern resulting in the production of a sonorous sound. Stems of some large trees such as Achi (Abrachystegin spp) and oil bean “Ukpaka” (Pentaclethra Macrophylla) may be hollowed out into drums called “ekwe” or very large drums called “iroko” and when one end of a cylindrical trunk is covered with leather a kind of drum called “igba” is the result (Okigbo, 1980).


Again, various utensils can be made or carved from wood the most common source of containers such as palm wine cups “Oba-Agbugba” bottle gourd “Obene” (Lagenaria Siceraria) are obtained from calabash. In wrappings and traditional packaging in Nsukka Area, some leaves of plants are used in packaging or wrapping of food stuffs, perishables such as “Okpa”, “igbagwu”, food preparations and especially protection of perishable products that may become desiccated when exposed to the atmosphere. Kola nuts “oji” fruits and leaves of anara (Solamum spp) are usually wrapped up in fresh leaves ad sometimes dry ones so as to extend their period of “shelf life” and preserve their freshness (Okigbo, 1980).
The people of Nsukka Area have the belief in after-life, that a man when dead would need his personal effects, tools of trade or farming to acquaint himself of the life to be lived after the death. The people also have the belief that the social status of a man when alive shall be the same in the spirit world, thus, a title man remains a titled man, in the spirit world and hence buried with the material indicators of his status, while an Ozioko remains Ozioko, in the spirit world or Ozo the same. The people therefore normally construct coffin from plants for the dead. Four long and two short slaps of wood are arranged to serve as a coffin “Akpati-Ozu”. The people also used “OKpukpo” for poor people who cannot provide casket. The Okpukpo is made from palm-tree fibre cord Nkwu (Elaeis guineesis). The local gin (kai-kai) is produced from plants-palm wine; in Nsukka Area this is very prominent. The main sources of alcoholic beverages “mmanya” are palms – the raffia palm ngwo (Raphia spp) and the oil palm nkwu-Enu (Elaeis guineense). These palm wines consist of fermented sap which may be obtained by tapping the tack of the male and female inflorescence of the oil palm, the shoot of the oil palm either standing or when horizontally on the ground while that of the wine palm (raffia) is obtained by tapping the main stack of the inflorescence which is a modified apical shoot. Wine form the shoot of oil palm stem lying horizontal is sometimes called “Ogolo or Ogono. The wine from male or female flower stack of the oil palm is called nkwu-Enu while that from the main shoot is called iti (Okigbo, 1980).


The people of Nsukka Area have learnt a lot about the plants around them and have utilized many of them in various aspect of their culture. Several plants products yield dyes to stain the skin, nails, and hairs, oil and fat as a base for pomade, plant juice that can imitate tattooing, chewing sticks and took picks, sponges and of course fragrance essences for body perfumes to avoid odour (Okunji, 1982). Several plants products are used in dyeing, body decorations and cosmetic by the people of Nsukka Area. The most popular cosmetic is the orange red dye or powder used in face and body decoration is usually obtained by grinding of the heartwood of camwood, Ohu “Abosi” (Baphia nitida) African coral wood, barwood “Uhieyi, Oha (pterocarpus Soyauxii). The dye or powder may be applied to the lips face or body to which it imports a reddish orange colour. Camwood Oha is also used during special occasion and festivities such as Ozo, Nonanyi, etc. Dyes for body decoration are also obtained from fruits of Cuspida) and (Rothmammia Urcelliformis). Fruits of these plants before the seeds mature and harden are peeled and ground up to produce a brownish fluid which when painted on the body and left standing for a few hours turn black or dark blue. Body decoration with Uri was very common in the past when the people of Nsukka Area wore only scanty clothing (Okigbo, 1980). Another colouring pigment of importance in Nsukka Area cosmetic is called “Odo”, a yellow powder obtained by girding the wood of (Distermonanthus benthamianus). It is sold in the market in the Nsukka Area in the form of ball of yellow paste. “Odo” dye is known locally as “Nwanyi-Ocha” literally “white-woman”. The barks (Enatia polycarps) (Nauclea Latifolia) Ubiri agie and (Sphenocentoum jollyanum) may be compounded to produce effective Odo paste. The other occasionally used des include the yellow or brown-yellow dye from the root stock of (Cochlospenum tinctorium) used for staining the mouth, the black stain from young plant of cremaspora trifforra Uri Nkirisi employer as anti-perspirant and sometimes as hair dye (Okunji, 1982). Again, for soap making, ncha-Ekete and pomade “ude” the oil palm “nkwu” or “Ekwu” (Elasesis guineensis), is use, the palm nuts extracted from the fibre are cracked for numerous uses. The cracked kernel is washed, poured into a pot “ite” and set over the fire, the heat from the fire should be much as to seep out the oil from the kernel, the more the heat, the more the oil produced. As the oil is produced, it is being produce oil until it ceases. The oil which is usually produced is black in colour and it is called enu aku. This oil Enu-Aku is used to produce is black in colour and it is called enu aku. This oil Enu-Aku is used to rub on the body and is also used for restoring back convulsing children. It is also for soothing fever, cold and skin diseases. Again, oil palm is used for pomade making-ude Elele. This is done by frying the palm oil until the red colour is lost to a colourless oily liquid, a particular leaf known as “abanidegwu” is added to the solution for a good scent.  The hot liquid is then poured into a bottle or small tin and allows cooling and solidifying. Another is for soap making. The same oil palm spikelets or bunches are collected and burnt into ashes (“nut”) the ash is gathered and dissolved  in the water, a tight cloth is used to filter out the solid materials with cleaner and the clean filterate is called iye (ngu). The iye is then boiled in pot; unitl all the water is gone, leaving only the soft ashy material on the bottom of the pot. The ashy material is scraped together and a quantity of palm oil is added, this depends on the quantity of ash available, care must be taken not to over add the palm oil. The material is then poured into a bowl and allowed to cool to some extent, before it is being moulded into a roundish shape and is used to both wash house hold utensils, it is also good for curing skin disease (Dike, 1987).


Again, in Nsukka Area different parts of plants are used to communicate or symbolize various situations and moods indicating danger, death of someone, peace etc. The tender palm fround “Omu” performs numerous functions. It is often used to protect the shrines or cult. In doing this, it signifies that no entrance should be made into the cult except the cult priest (Atama). Inside the shrine “Omu” is also used in hedging around sacred objects as a sign of warning and no trespassing when the cult priest is settling a dispute between people, the “Omu” is usually held on the hands by the people involved. Socially, the “Omu” signifies peace and sorrow, peace in the sense that it is used in stopping, wars between villages or town. The raising of the “Omu” by the bearer signifies peace, again a stranger passing through the villages engaged in the war, carries the “Omu” in his mouth showing that he/she is not involved in the war. It also signifies sorrow for the fact that it is being tied during burials.  The “Omu” is hedged around the house where the death occurred, so that a passer-by seeing it will know that something happened there. The dancers performing on the house of the deceased also tie this “Omu” on their waists, showing that they are not dancing in a happy mood. Again, in this modern time of Nsukka Area a car bearing a compose is stringed lavishly with “Omu” signifying that passage should be made for the death. Similarly “Omu” is also widely used in Nsukka Area by the masquerades. Again, also to avoid stealing of a particular tree or items, “Omu” is usually stringed to the tree or items this discourages people from going near the objects, as stealing it means, fighting with the dead. Consequently, the “Omu” is also used to bound people from entering the house of a culprit. This is done by encircling their houses with Omu, signifying that no entrance or communication should be with the people. The Omu is also used to demarcate boundaries between villages. It can also be used in the houses and can also be seen in the market. 


In Nsukka Area, there are several plants or plants that are of special significance in traditional Igbo religion and folklore. Some species of plants such as Ojinoshi or Ogirisi (Newbouldia Laevis), Ogbu (Ficus spp) Oji (Chlorophora excclsa), Udara (Chrysophylum albidum), Oji-Igbo (Cola acuminate), Oha (Pterocarpus soyauxii), uturukpa (Kigelia Africana), Ọfọ (Detarium senegalense), and camwood Abosi (Baphia nitida) are acknowledged as sacred all over Igboland. There are others  vary in the religious significance in different communities of Nsukka Area and also plants of religious significance found in sacred groves or shrines or used in religious ceremonies and sacrifices (Okigbo, 1980). Again, in Nsukka Area, the traditional weaving industry (textile wavers) produced for the most part, much of the raw materials they needed for their work. The range of fibres used for weaving had varied from age to age. From all account, it would appear that the first set of fibres came from plants of “ojinoshi” “Ogirisi” (Newboublia Laevis), Okwuru in the hibiscus family. The use of fibres from these plants has continued till date as can be seen from the highly stylized and well-ventilated masquerade apparel known in parts of Igboland as Ugbu which is made from a plant called udo which belongs to this family. Plants in this family are major source of ropes for various purposes in Igboland. The people of Nsukka Area even grow cotton locally, not as intercrop but also in plantations devoted to this purpose of weaving. This account of cotton cultivation from planting to harvesting shows the extent these weavers have mastered the growth of their primary raw material. There are many variations of waving cloth, each having its own name according to their measurements and size. They are Ajima, Agbidi, Oberebene, Akpoto, Akpo-Odo, Akparakpa, Eyega, Idoko and so on depending on the need and the occasion one or tow of these waves could be sown together to obtain a more voluminous cloth for use either as loin cloth or cover for sleeping and so on (Afigbo, et al 1985).


Finally, plants are a very important source of medicinal substances in Nsukka Area. Plants give us fruits. Fruits give us vitamins. Each vitamin plays a preventive and beneficial role in our body. The fruits of plants are a good source of vitamins. Generally, vitamin A, B and C a fact which explain their emergizing effects on our bodies. Prehistoric man in Nsukka Area depended primarily on products of plants. 

Some Plants and Their Medicinal Values 


The availability of certain types of plants that flourish in particular localities endear them to man. The people of Nsukka Area have during several millennia learnt a lot about the plants around them and have utilized many of them in various aspect of their culture. The cultural practice of traditional medicine men which Nsukka Area is noted for reflect on the utilization of plants in the Area. Plants have been cared, tender, protected, adored, fondled and almost treated as family members. The impact of plants to man in Nsukka Area had become so significant that several plants species created a demand for necessary complementary element in the diet and socio-religious and cultural heritage of the Area.  The use of medicinal plants varies from specie to specie, from disease to disease, from place to place and even from person (medicine man) to person. 


Moreover, the part of the plant used varies from specific to specie and also depends upon the structure of the plant. For trees or shrubs, the common practice is to use the bark, root, leaves, fruits, seeds etc. while for herbs the whole plant can be used. Nsukka area, Igboland and African in general seldom believe that sickness comes naturally. It is always attributed to the occult power of some demonical agency, to the direct influence of the ancestors or to that of witchcraft, although, there have been times when it is evident that no supernatural cause need be looked for (Harley, 1970). Therefore, in such situations, the causes of sickness can be attributed to the following:
a. Physical ailments: caused by injurious elements entering the body through food, drink, skin, etc. 

b. Psychological causes: When the will is not in harmony with the laws of nature. 
c. Esoteric causes: Diseases originating from the soul and those caused by the deeds in one’s former life, that is, law of karma (Chiri, 1990).
In Nsukka Area plants have served as the basis of sophisticated traditional medicine systems for thousands of years. These plant-based systems continue to play an essential role in health care. It has been estimated that about 70% of the Nsukka Area inhabitants rely mainly on traditional medicines for their primary health care (Ethnographic evidence show that Traditional medicinal plants are a therapeutic resource used by the people of Nsukka Area specifically  for health care, which may also serve as starting materials for drugs (Sofowora, 1993). People of all continents have long applied poultice and imbibed infusions of indigenous plants dating back to prehistory for health purposes (Cowan, 1999). Traditional medicines have been the focus for a wider coverage of primary health care delivery in African and the rest of world (Elujoba, et al 2005). This medicine is traditional because it is deeply rooted in a specific socio-cultural context which varies from one community to another. The therapeutic use of medicine plant in Africa dates back to the earliest time (Okigb o, et al, 2009). Ethnographic collections around the communities of Nsukka Area indicate that herbal medicines have been values in Nsukka Area for millennia. Okigbo, et al (2009) stated that medicinal and aromatic plants have demonstrated its contribution to the treatment of diseases such as HIV/AIDs, malaria, diabetes sickle-cell anaemia, mental disorders and microbial infections. According to the World Health Organization (WHO, 2001), in 80% of the world population use medicinal plants in the treatment of diseases and in Africa countries, this rate is much higher. Iwu et al (1999) reported that the primary benefits of using plants derived medicines are that they are relatively safer than synthetic alternatives, offering propound therapeutic benefits and more affordable treatment. The use of medicinal plants in developing countries as a normative basis for the maintenance of good health has been widely observed (UNESCO, 1996). Furthermore, the increasing reliance on the use of medicinal plants in the industrialized societies has been traced to the extraction and development of several drugs and chemotherapeutics from these plants as well as from traditionally used rural remedies (UNESCO, 1996). Moreover, in these societies, herbal remedies have become more popular in the treatment of minor ailments and also on account increasing costs of personal health maintenance (Okigbo et al, 2009).


All human being s need some help for their many diseases and illnesses and this help presently comes from nature, from simple indigenous plants, the best medicines that nature may offer for mankind’s health. It is evident that Nsukka native medicine men knew well how to take advantage over their neighbouring communities. Ancient native inhabitants of Nsukka Area already knew these medicinal properties of some of these indigenous plants and even used some of them as an aphrodisiac that is plants that have a revitalizing and invigorating action on the body. The people indentified plants that could be used to nourish, cure diseases and revitalize the body and even to kill one. Botanically, a herb is a plant with a non-woody stem which withers and dies down after flowing. In common usage, however, the term applies to all plants whose leaves, stems, roots, flowers, fruits, or seeds have culinary or medicinal uses (Bakhru, 1990). Herbal preparations usually made from roots, flowers, barks, or their extracts were the only effective remedies available to ancestors and they handed down their herbal knowledge from generation to generation.  Over the years, a wealth of information has accumulated and the benefits of certain herbs have become well established in Nsukka Area. Medicinal plants constitute a wide spectrum of biologically active substances essential for the treatment of diseases. The Nsukka Area is rich in traditional accounts which have been hundred down over the centuries. There is no written record of ancient Nsukka tradition, culture and medicine dates back to the very earliest periods of known human history in Nsukka Area. There is evidence of herbs having been used in the treatment of diseases and for revitalizing body systems in almost all the communities of Nsukka Area. More and more people in Nsukka Area are curing their illness with the herbal treatments and natural preventives that have been effectively used for thousands of years, up till date. The Nsukka Area has a long and comprehensive list of medicinal plants based on local knowledge (Ethnographic evidence).


Some of these indigenous plants in Nsukka Area with their medicinal values are – Gareinia Kola, Aki-ilu (bitter cola) G. Kola (Guttiferae) is a medium sized tree found in moist forest and widely distributed throughout Nsukka area Igboland and in Africa and control Africa.  The nut of their tree is highly valued in these countries for its edibility. The seed commonly known as bitter kola is a masticator and is a major kola substitute offered to guests of home and shared at social ceremonies. The seeds are used in folk medicine and in many herbal preparations for the treatment of ailments such as Laryingitis, liver disorders and bronchitis (Okigbo, et al 2009). Another is Spondias Mombin (Anacardiaceae) “Ijikara”.  There is a medium sized, occasionally large tree with long compound leaves. The tree is widely cultivated for its yellow, pleasantly tasting fruits and as a live fence. The small fruits are popular for eating, making juico, popsicles and ice cream. The wood is shaved and steeped in water. This concoction is used by women in rural areas as a vaginal douche and drunk to cure ailments in their reproductive systems. This treatment is popular with women living in rural area (Morton, 1987a) in (Okigbo et al 2009). Another plant with the common name is Boone’s Alstonia, stool wood, pattern wood and their Botanical name is Alstonia boonei while the local name in Igbo is Egbu .It is a forest fringes, deciduous forest, swampy land. It occurs in Nsukka area, Igboland, in Angola, Kenya, and Southern Sudan.


The plant is large tree commonly found in the drier areas of the low land rainforest. It often grows to very big heights (33m high and 3m in girth) with a straight and fluted stem, and without buttress roots. The dark-brown bark is fairly rough and flakes off in small patches. The leaves of ebony are simple, appearing in whorls of 5-8 leaves at each mode. The individual leaf is glossy, dark green on the upper surface with some bluish tint on the lower surface. The leaves are very shortly pointed at the apex and gradually wedge-shaped at the base. They contain seeds of about 5cm long which bear a tuft of long, silky hairs at each end. A large tree, yielding copious latex when slashed, with the branches and distinctive leaves.  The leaves, roots and bark of Alstonia boonei are used for a variety of purposes in Nsukka area and Igboland in general. The leaves or bark are macerated for rheumatic pains (Agoha 1968).


Elaesis quineesis (oil palm) Nkwu: The oil palm, Elaesis quinensis is useful for its medicinal value; the palm nuts extracted from the fibre are cracked for numerous uses. The cracked k`1ernel is washed, poured into a pot and set over the fire, the heat from fire should be much as to seepout the oil from the kernel, the more the heat, the more the oil produced. As the oil is produced, it is being poured out of intervals, so as to avoid its drying up. The kernel will continue to produce oil until it ceases.  The oil which is usually produced is black in colour and is called Enu-Aku or Ude-Aku. The Enu-aku is use in curing convulsing children. It is also used for the cure of fever, cough and cold. The palm oil is also used for soothing poisonous snake bites, pins, cans and bottle accident. The fruit bunches or spikelets (ngu) is used in making the medicinal black soap-ncha-ekete or nchu-nkota, this is used for treating skin diseases, rashes, prickly heart and all skin infections.


African black pepper and local Igbo name is Uziza: The small black seeds are dried for marketing, then ground and added to soups for taste. The pepper, when fresh, contains volatile oils and alcohols with astringent properties, but in the dried form eaten in some parts of Nigeria, much of the oil is lost. It is used by the Igbos in making restorative soups given to women after childbirth and embrocation for sprains while the Yorubas eat it as flavouring for convalescence soups. Shrub Palmetto (Serenoa repens Bartram): This plant is one of the Aphrodisial plants. The plant increase sexual desire and ability. It is evident that ancient Nsukka native medicine men already knew the medicinal properties of this aphrodisial plants.  The traditional medicine men in Nsukka Area have improved the health of people suffering from infectious disease, impotence, sterility, etc. Most plants regarded as aphrodisial have a revitalizing and invigorating action on the body. Aphrodisiac properties are just a consequence of the increasing general vitality these plants provide. It stops growth of prostate and reduces urinary discomforts. Usage is the fresh fruity, decoction of fruit extracts. For male sterility, that is inability of semen to fertilize female ovule. Besides enhancing sexual ability and performance, these plants can increase the amount and vitality of spermatozoa. Palm of the palmaceae family, growing up to 3m high, with ivory – colored flowers. The fruit is date-like, around 2cm long, which are blackish in colour when ripe. The use of shrub or saw palmette is useful for prostatic hypertrophy or adenoma. It stops prostate gland enlargement and notably reduces the major discomforts of the prostatic syndrome, dysuria (difficult to urinate), pollakiuria (urge to urinate often), and vesiele tenesmus (permanent sensation of urge to urinate). It is also recommended for prostaitis, both acute and chronic. 

Besides its antiprostatic properties, this plant mildly promotes dieresis: It has also mild pectoral properties (George, 2004). The plant with common name is pig nut, fig nut and Botanical name is Jatropha curcas. It is known in Nsukka area as Omengwa. It is found in open sunny areas, tropics, sub –tropics, well drained soil. It is never completely deciduous.  The flowering period is generally between Aprils and may vary with some plants. The fruiting period is generally between July and August. It is propagated by seeds and cutting (Bremress 1997). The Shrub is of 2-3 high with a translucent exudation and the bark caduceus, falling in sunder membranous pieces. Twigs thick and greenish leaves glabrous, entire or lobed, more or less deeply cordate, palm nerved, of 6-15cm long, and 5-12 broad, petiole of 5-15 long. Flowers of 6-15cm long and 5-12 broad, petiole of 5-15cm long, strong and green. Inflorescences: axillary green corymbs of 5-12 long. Flowers of 0.5cm diameter, greenish of greenish yellow. Fruits: ovoid or orbiculate capsules, highly 3-lobed, yellow when ripe, of 3-4cm long. The seeds black, cylindrical, of 2cm long, are provided with a white wattle. The plant has traditional, social and pharmacological uses in Nsukka area Igboland in general and covers a wide range of regions in its distribution. The sap of the Jatropha contains 10% tannin and can be used as a marking ink. The juice stains red and works linen indelible black. The oil from the seeds is used along with burnt plantain ashes in making hard, home-made soap, in Zanzibar.  The oil burns without smoke and for street lighting near Rio-de- Janeiro (Irvine 1961). The seeds are crushed and mixed with cereal food and left to ferment for 2 nights and employed in treatment of syphilis. (Dalziel, 1937) In Nigeria the leaves are a remedy for Jaundice, applied by rectal injection. (Ivine 1961) In traditional Nsukka medicine and Igboland the seeds of Jatropha curcas is said to be a purgative when the seeds are slightly roasted, grinded in a mortar and cold water added. This mixture is taken one tumbler full to spark off purgation in less than three hours. However, should the purgatives effect be too intense, few drops of red palm oil are licked to antagonize the purgation? 

Stinking Weed (Cassia Occidentalis “Osigisi”): This plant has an unpleasant odor; however, it is desirable because of its medicinal virtues.  It grows in the bush widely in Nsukka Area. The traditional medicine men use it to alleviate menstruation pain. Stinking weed is an annual plant of the leguminoseat family, growing up to 1m high. It ahs composed leaves with up to 12 pairs of smaller Lanceolated leaves each. Its flowers are yellow in colour, beautiful and its fruit is a large pod, of-up to 12cm long, which contains two rows of dark coloured seeds.  The parts used are the leaves, the root and the seeds. 

Properties and Indications: The root of stinking weed is used successful in popular medicine as an art ispasmodic substance. Its most specific indication is for dysmenorrheal (painful menstruation), which is usually caused by uterine spasms (womb). Women who suffer from painful menstruation in Nsukka Area are drinking stinking weed infusions some days before the date menstruation is expected to occur. The seeds are taken in infusion. Its leaves have resolutive properties that is to say, they make inflammation and swelling disappears. They are used as poultices for edema, burise, furuncles and sprains (George, 2004). The traditional medicine men in Nsukka Area not only cure for diseases but also do some concoction or charm to kill and even to make one run mad or madness/crazy. The secret behind how this is done has never been revealed by any of these traditional medicine men. Even the plants use to do this evil deeds is kept secret. The traditional medicine men in Nsukka Area already knew the medicinal properties of this plant. Again, a good number of mad inflicted people in Nsukka Area have been cured by the traditional medicine men in Nsukka Area.
Conclusion 


Plants are indispensable life agents of the earth. All animals and human beings depend on plants. Throughout the ages, plants have been used by man in Nsukka Area as source of food, cosmetics, and medicines and have provided raw materials for the construction of shelters and the manufacture of clothing. They are the only oxygen source. Our fore-fathers used all sorts of plants in their daily lives and learnt through trial and error experiment to support well-being. It however did not take to many trials to fine time. At present, according to the world health Organization Bulletin (Vol. 65, p. 159), more than 25% of the medicines sold in the pharmacies all over the world are directly derived from plants (George, 2004). Medicinal herbs ignored during some ages and even dismissed in others, have been waiting quietly and patiently for several thousand years for humanity to turn their eyes to them in order to know, to study, to use and why not to love them?


Traditional medicine especially the herbal folkloric medicine in Nsukka area, Igboland and Africa in general has recently been receiving an increased interest all over the world. In Nigeria, logistic difficulties are too many to reach out to the greater part of the rural areas of the country with modern medicaments and health services. This coupled with the fact that the native remedies are fairly well accepted by the majority of the masses, have kept the herbal folkloric medicine alive and thriving since generations. The remedies of the past have become today’s herbal preparation and pharmaceuticals, today 50 percent of conventional drugs are derived from plants and in spite of the vast array of modern medicines, billions of people more than 80 percent of the world population still rely mainly on herbs to enhance their well-being and meet some of their health care need (Onyekachi, 2010, vol. I). traditional herbal remedies have led scientists to the development of numerous “modern” drugs from aspirin, tranquilizers and chywanprash” to heart saving digitals, establishing beyond doubt the efficacy of herbal Bukhru, 1990). It is thus pertinent to point out here that Nsukka area, Igboland and Africans involved in natural products research should consider the fact that since most ailments known in nature today can be cured with various agents from plant sources, we can be self sufficient in our drug demand if our technology in drug research is properly developed.
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REDEFINING PATRIARCHAL POLITICS IN ARUNDHATI ROY’S THE GOD OF SMALL THINGS AND ZAKES MDA’S THE MADONNA OF EXCELSIOR
Tse Valery Anye and Ngwa Arnold Tumasang
Abstract
This paper examines the representation of gender relationships and the de-construction of the patriarchal ethos in Arundhati Roy’s The God of Small Things and Zakes Mda’s The Madonna of Excelsior. In these novels, dehumanising attributes are ascribed unto women thereby giving them little opportunity to actively contribute in determining the course of their society’s history. These inauspicious gender relationships restrain the political and socio-economic evolution of women as they are unable to function properly from this marginal space. In order to give these victims a voice, Roy and Mda invent moments of psychological and coercive rebellion that establish these women as historical subjects. This paper answers questions on the representation of patriarchal matrices, and the strategies used by Roy and Mda to reverse this loathsome situation of women in their novels. This study will not only investigate relations between sexes but it also focuses on representations of women’s commitment to changing power relations across gender. Besides, it will illustrate women’s political and humanist vision for social transformation, as the female characters play active roles in opposing any type of social discrimination. The theoretical toolbox used to explore these issues is feminism. The analyses of the collected data reveal that the Indian and South African societies are predominantly patriarchal and that this trend is usually accompanied by resistance. This study therefore concludes that the situation of oppressed women could be reversed if they persistently resist.

Keywords: Representation, De-Construction, Marginal Space, Patriarchy, Matrices, Humanist Vision, Feminism
Introduction


Women constitute about half of the population of India but they are typically dehumanised. For centuries, they have been deliberately denied opportunities to evolved and develop their society in the name of religion and socio-cultural practices. From the socio-political perspective, women are denied freedom even in their homes, they face repression and abnormal indoctrination, an unequal and inferior status, rigid caste hierarchy and even untouchability. Social institutions greatly impact on the role and status of women. This is a major concern in Arundhati Roy’s The God of Small Things. This novel recounts interactions between people of different social classes ranging from elites, the middle class and the commonalty in post-independence India. It is a story of betrayal, oppression, discrimination, and the various vicissitudes of life characteristic of any society with hegemonic matrices. A similar situation exists in South Africa where classification of sexes has fostered gender stereotypes and the objectification of women. The experience of women in South Africa is more peculiar because women are not only pushed to the marginal spaces by their African husbands but they are raped and tortured by the dominant white male settler. This underlies the narrative of the relationship between sexes in Zakes Mda’s The Madonna of Excelsior. 

Statement of the Problem

 This study stems from the observation that women in the contemporary Indian and South African societies presented in the novels used in this study are marginalised and given little or no opportunity for political and socio-economic empowerment. This problematic stance propped up the following questions: how do Arundhati Roy and Zakes Mda present the objectification of female characters in their novels? What are the strategies employed by these authors to rewrite the stories of these victimised women? 

Hypothesis


In the novels discussed in this paper, Arundhati Roy and Zakes Mda use characterisation, narrative techniques and rhetorical features to present the marginalisation of women and highlight measures through which these victims of patriarchal oppression could become historical subjects. 

 Aim of the Study

This paper seeks to examine the dehumanisation of women and their endeavour to reverse this patriarchal stance as presented in Arundhati Roy’s The God of Small Things and Zakes Mda’s The Madonna of Excelsior.  In their endeavour to reverse the abhorrent situation of these women, they present female characters that resist at different levels. The different forms of resistance depend on the nature of space and socio-ideological factors surrounding the characters.
Theoretical framework


The theoretical insight chosen for the analyses in this paper is the feminist approach to literature. J. A. Cuddon in The Penguin Dictionary of Literary Terms and Literary Theory asserts that feminist criticism is “a development and movement in critical theory and in the evaluation of literature which was well under way by the later 1960s and which has burgeoned steadily since” (315). He intimates further that:
It is an attempt to describe and interpret (and reinterpret) women’s experience as depicted in various kinds of literature–especially the novel and, to a lesser extent, poetry and drama. It questions the long-standing, dominant, male, phallocentric ideologies (which add up to a kind of male conspiracy), patriarchal attitudes and male interpretations in literature (and critical evaluation of literature). It attacks male notions of value in literature–by offering critiques of male authors and representations of men in literature and also by privileging women writers. In addition it challenges traditional and accepted male ideas about the nature of women and about how women feel, act and think, or are supposed to feel, act and think, and how in general they respond to life and living. It thus questions numerous prejudices and assumptions about women made by male writers, not least any tendency to cast women in stock character roles. (315)

Feminism questions the establishment of men’s sovereignty over women and the extent to which this adversely affects women. Generally, in these situations, men have the power to legislate and control the political and socio-economic domains in their given societies. One of the main exponents of feminist criticism was Virginia Woolf. She wrote fiction and numerous essays on women “and on the cultural, economic, and educational disabilities within what she called a patriarchal society, dominated by men, that have hindered or prevented women from realizing their productive and creative possibilities”(A Glossary of Literary Terms 121). A much more radical critical mode, sometimes called “second-wave feminism,” was launched in France by Simone de Beauvoir’s The Second Sex (1949), a wide-ranging critique of the cultural identification of women as merely the negative object, or “Other,” to man as the dominating “Subject” who is assumed to represent humanity in general. Much of feminist literary criticism continues in our time to be interrelated with the movement by political feminists for social, legal, and cultural freedom and equality.
In Critical Theory Today, Lois Tyson extensively discusses patriarchy and gives a comprehensive definition of the concept. She writes:
Patriarchy is thus, by definition, sexist, which means it promotes the belief that women are innately inferior to men. This belief in the inborn inferiority of women is a form of what is called biological essentialism because it is based on biological differences between the sexes that are considered part of our unchanging essence as men and women. (85)
Patriarchy entails discrimination and exclusion on the basis of sex and gender, objectification, structural and economic inequality, power and oppression. This stirs up trends of resistance from feminists who think that patriarchy can be defeated if women recognise their own value and strength, establish a sisterhood of trust with other women, confront oppression critically, and form female-based separatist networks in the private and public spheres.
Discussion

Rape of the Native Women

Patriarchal trends in The Madonna of Excelsior and The God of Small Things show hierarchies created between native men and native women. However, there is also the objectification of native women by the male colonisers. This type of marginalisation, which is not solely linked to colonialist repression but is also linked to patriarchy, is seen by some postcolonial critics as the double colonisation of women. This section on the oppression of native women will first of all examine the double colonisation of these women followed by other patriarchal trends exhibited by native men. Discussing the double colonisation of native women in colonial societies, Sinead Caslin in an online article entitled “Key Concepts in Postcolonial Studies: Feminism and Postcolonialism” intimates that:

[t]he undeniable fact that colonial oppression affected men and women in different ways should be recognized, as females were often subjected to what have been called a ‘double colonization’, whereby they were discriminated against not only for their position as colonized people but also as women.
This insight is corroborated by Cheryl McEwan who explains that this “double colonization” is due to the fact that “for black women there is no single source of oppression; gender oppression is inextricably bound up with ‘race’ and class” (McEwan 98) and that is why “in many cultures black women often feel solidarity with black men…they struggle with black men against
racism, and against black men over sexism” (McEwan 98). This first section dwells on the rape of native women by the British in The God of Small Things and by the Afrikaners and British in The Madonna of Excelsior. In the latter text, Niki and the other native women are treated as sex objects and not like human beings. The men in the novel reduce Niki and the other native women to instruments which they use to satiate their sexual libido. The men rape these women and classify them as prey ready to be eaten. Even though these men give them money before sleeping with them, it is still considered as rape. This is because the women are obliged to indulge in this act due to poverty imposed on them by apartheid. The white men in apartheid South Africa colonise and dictate on the functioning of the society. These vulnerable women accept sexual encounters because of the need to survive. Johannes Smit is an example of men who rape the black women because of their money. Mda asserts:
The hirsute man with beer belly smiled benevolently, searched the pockets of his khaki shirt, then of his khaki shorts, fished out some bank notes and gave the girls one rand each. Niki hesitated. But when she saw her friends gleefully grabbing the money, she took it too… Johannes Smit cracked the whip in Niki’s direction. ‘Follow me’ he commanded. Niki just froze… Johannes grabbed Niki by the arm and dragged her into the sunflower field. You wait there and whistle if you see people approaching. He barked to the two girls. Deep in the sunflower field, Johannes Smit pilled off Niki’s Terylene skirt. She tried to hold on to it but he had the strength of ten demons. He threw her on the damp ground. Then he pulled down her panties and took them off. He sniffed them, which seemed to raise more demons in his quivering body. He stuffed the panties into his pockets. Yellowness ran amok. Yellowness dripped with her screams. He slapped her and ordered her to shut up. His pants were at his ankles. He laid on top of her and pleaded, ‘I am sorry, I didn’t mean to hurt you. But if you make noise, people would come and spoil our fun.’ Niki wept softly as his hardness touched his thighs. (Mda, The Madonna of Excelsior 15-16)


Johannes Smit takes hold of Niki when he offers her one rand. Due to the unfavourable conditions of blacks, these women are objectified. Added to this, Smit occasionally uses Niki as a “masturbation gadget” (Mda 2002: 19) and he finally violates her. Mda writes: “To his utter amazement, one day he entered her, rupturing and haemorrhaging her maidenhood. He howled that he was dying such a beautiful death. She tried to vomit him out. Only the last meal and bitter bile came out” (ibid).  Niki is therefore a victim of subjugation and exploitation. Another instance of objectification is seen in Reverend Father Frans Claerhout’s treatment of black women. His attitude towards black and coloured women is repugnant as he offers a meagre fee to desperate black women that can pose nude in order to be painted. In this case, has no respect for their privacy. Although Niki “cringed in shame” she lets “her garment [fall] on the floor” (Mda 2002: 12). Although Mda does not present any physical sexual interaction between Reverend Father Frans Claerhout and Niki, the way he treats her body parts is fishy and sceptical. Popi makes this reflection on Claerhout: “That is one thing that has not changed, for Father Frans Claerhout is still a great admirer of big hands and big breasts” (Mda 2002: 2). He did not only paint the nude women, he spent time admiring them. This can be classified as sexual exploitation. Besides, when Niki is embarrassed to strip in front of all the workers in the butchery by Madam Cornelia, Mda describes that as outright rape as they are “raping her with their eyes” (Mda 2002: 42). Therefore, Reverend Frans Claerhout has been raping the women who posed nude for him. 
As seen above, women in the locality of Excelsior are constantly raped by domineering white men. The women in Arundhati Roy’s The God of Small Things also suffer the same fate. Mr Hollick an Englishman and the manager of the tea factory takes advantage of his position and rapes the wives of his male employees and the traits are visible as “already there was a number of ragged, light skinned children on the estate that Hollick had bequeathed on the tea-pickers whom he fancied” (Roy 1997: 42). The wives of his native employees are not only colonised subjects but they also endure the prejudices of patriarchy. This accounts for the numerous light skinned children found in the estate. Hollick just like the White Afrikaners in South Africa uses his authority to rape the female employees and some of the wives of his workers. Men use their power to unfairly exploit and marginalise the women. Ammu goes through the same sexual exploitation in the hands of the Police Commissioner when she goes to give her statement:
Ammu asked for the Station House Officer and when she was shown into his office, she told him that there had been a terrible mistake and that she wanted to make a statement. She asked to see Velutha. Inspector Thomas Mathew’s moustaches bustled like the friendly Air India Maharajah’s, but his eyes were sly and greedy. ‘It’s a little too late for all this, don’t you think?’ he said. He stared at Ammu’s breast as he spoke. He said the police knew all they needed to know and that the Kuttayam Police didn’t take statements from Veshyas or their illegitimate children. Ammu said she would see about that. Inspector Thomas Mathew came around his desk and approach Ammu with his baton. ‘If I were you,’ he said ‘I’d go home quietly.’ Then he tapped her breast with his baton. Gently. Tap, tap. As though he was choosing mangoes from a basket. Pointing out the ones that he wanted packed and delivered. [...] When they left the police station Ammu was crying... (7-8)


The fact that Inspector Thomas Mathew taps Ammu’s breast and calls her a Veshya justifies the double standard of marginalisation of some women orchestrated by the caste system in India. These ethnic considerations, similar to colonialist perceptions show the relationship between ethnicity and patriarchy.  

Furthermore, women in The God of Small Things are mostly presented as sex objects. Due to the persecution Ammu passes through at home, she decides to escape by getting married. Her dream of freedom is foiled by the violent behaviour of her alcoholic husband who physically and sexually abuses her. Her objectification attains an insensible height when her husband exchanges her for a position in his work place. 

Female Marginal Social Spaces

In The Madonna of Excelsior, black women are also treated as sub-humans by their own African husbands. Pule manifests outrageous jealousy towards Niki. The trouble sets in when Pule becomes suspicious of Niki and begins to assign a motive for her actions. When she does not cook meat and rice for Sunday lunch he immediately jumps to the conclusion that she saves the meat to feed her lovers. He believes that she is having an affair at work, and treats her so badly that she eventually leaves the house. He rants thus:

“What happened to the meat I brought from Welkom? You are not even ashamed to serve me this rubbish on a Sunday plate! Why am I not eating meat like all decent human beings?”

“ I thought you will be too hungry to wait for meat” pleaded Niki. 

“For whom were you planning to cook that meat when I am gone back to Welkom tomorrow? For your boyfriends? [...] Ja! So it is true! You are hoarding my meat for your boyfriends! Niki was getting irritated. She had always been faithful to Pule. Now he was assigning motives again. That was the major problem in their marriage. Whenever she did something he did not like, how innocently, he assigns a motive for her actions. (Mda 2002: 33-34)
In this patriarchal set up, communication is not on the basis of dialogue but women are expected to be silent. Pule deals with his suspicion by accusing her of sleeping with white men and violently pushes her away without listening to her. Suspicion for infidelity of a spouse is good grounding to ascribe guilt to the accused. These accusations perpetuate as Niki works in a white man’s butchery in order to sustain her home. In another instance of his Othello complex, Pule goes thus:

Six months ago she had come home late from work. Stephanus Cronje’s unpaid overtime. Pule decided there and then that she was late because she had been sleeping with white men. “Stories are told of black maids who sleep with their white masters,” he said. “You must be one of them.” She pleaded her innocence. She tried to hold him in her arms to assure him that she would never do such a thing. But he violently pushed her away and slapped her, shouting, “Get away from me! You smell of white men!” (Mda 2002:34)    

Pule’s viewpoint shows that there is a racial imbalance at stake here because he is no match for a rich, white man. He can only react in a violent manner. In other words, he feels threatened and reinforces his authority with violence. Patriarchy is male dominance that leads to indignant behaviour that totally neglects the emotional concerns of women. In one of Pule’s drinking sprees, he comes back home with a prostitute.  Late “in the night he came home singing spiritedly. A drunken female voice accompanied his song. A woman he had picked up at some shebeen as his provision for the night. Take-aways. One-night stress relief. Balm to a hurting soul. He opened the door [and] uttered one sharp curse. Niki was sitting at the kitchen scheme” (Mda 2002: 35). 

From Pule’s way of thinking, the reader gains some insight into the image of black masculinity as depicted in the text. This is because to Pule, Niki's (imaginary) infidelity is a mighty crime, while his own (real) infidelity is just a minor offense. It is as though the habit of discrimination has been absorbed by those who live under such a system, and it trickles down even into the most basic units of society. This trend is also presented in Arundhati Roy’s The God of Small Things. In the fight for survival, women are always marginalised and discriminated upon as if they were people without identity. The patriarchal society does not treat women equal to men. Men always get the upper hand in the society. This claim is supported by Simon de Beauvoir as she remarked in The Second Sex that “woman has always been man’s dependent, if not his slave; the two sexes have never shared the world in equality […] When man makes of woman the Other, he may, then expect her to manifest deep-seated tendencies toward complicity” (2). 

In The God of Small Things, women are not sexually exploited only by the whites. They are also exploited by their native men. Chacko sets a clear example. He uses his position as the factory manager to have sex with the female employees in the name of teaching them. Chacko who is a self-proclaimed Marxist “would call pretty women who worked in his factory to his room, and on the pretext of lecturing them on labour rights and trade union law, flirt with them outrageously” (Roy 56). These female labourers are vulnerable to Chacko who outlines strategies to accomplish his malicious machinations. Ammu is a female character who is marginalised by men as well as women in the novel. In this society, the birth of a girl child is unwelcome and considered a burden on the family. As a girl child therefore, Ammu is deprived of the love and care which her brothers receive due to her sex. While her brother is sent to Oxford to further his education, Ammu is restricted to stay at home as can be seen below: 

Ammu finished her schooling the same year that father retired from his job in Delhi and moved to Ayemenem. Pappachi insisted that a college education was an unnecessary expense for a girl, so Ammu had no choice but to leave Delhi and move with them. (Roy 1997: 38)
In this society, education is essentially for the male child. Pappachi is a patriarch who believes that college education is an unnecessary expense for girl children.

In the Indian community, women do not own property. Ownership of property is strictly for men. Chacko assumes the position of a male chauvinist in the family and violates the rights of Ammu and her children. The fear of sharing the family property always provoked Chacko to assert his position in the family. Roy asserts: “Though Ammu did as much work in the factory as Chacko, whenever he was dealing with food inspectors or sanitary engineers, he always referred to it as ‘my factory’, ‘my pineapples’, ‘my pickles’. Legally, was the case because as a daughter, Ammu had no claim to property” (Roy 1997: 57). Chacko even tells her that “what’s yours is mine and what’s mine is also mine” (ibid). As a girl therefore, she has nothing and she is treated as a subaltern because of her sex. It is also due to the male chauvinistic society that Mammachi’s factory had no name until the arrival of Chacko to Ayemenem.  Another character who witnesses this torture and torment from the men is Mammachi. She has been a victim of her husband’s brutality throughout her life. She is either beaten with a brass vase or a riding crop by her husband as seen in this excerpt:

Though Mammachi had conical corneas and was already practically blind, Pappachi will not help her with the pickle making, because he did not consider pickle making an official job for a high-ranking ex-government official…Every night he beats her with a brass flower vase. The beatings weren’t new. What was new was only the frequency with which they took place. (Roy 1997:47) 
Mammachi is therefore a representative of the old generation of women who gracefully submits herself to the patriarchal society. She believes that a woman’s primary duty is towards her husband and she should submit herself to the whims and fancies of her husband at all costs.  Mammachi is exceptionally talented when it comes to music as she masters the violin. When Pappachi learns about her talent he becomes very jealous of her. As a result, of the fact that Mammachi is “exceptionally talented” and “potentially concert class”, Pappachi decided “one night and broke the bow of Mammachi’s violin and threw in the river” (Roy 48). Mammachi became used to this wicked and evil treatment. Ammu tells us that: 

At Pappachi’s funeral, Mammachi cried and her contact lenses slid around in her eyes. Ammu told the twins that Mammachi was crying more because she was used to him than because she loved him. She was used to having him slouching around the pickle factory, and was used to being beaten from time to time. Ammu said to the twins that human beings were creatures of habits and it was amazing the kind of things they could get used to. (Roy 1997:50)
When oppression becomes perennial, some women tend to comply with patriarchy. Thus, “woman may fail to lay claim to the status of subject because she lacks definite resources, because she feels the necessary bond that ties her to man regardless of reciprocity, and because she is often very well pleased with her role as the Other” (Simone de Beauvoir, The second Sex 2) Ammu and Chacko are siblings but the treatment they receive from the family is quite different. Ammu’s relationship with Velutha was considered as a taboo whereas Ammu’s family encouraged Chacko to flirt with the untouchable women of the factory to satisfy his “men’s needs” (Roy 1997: 295).  Mammachi goes to the extent of slipping money to the women so that Chacko can sleep with them. Besides, Ammu is regarded as an outcast because she had an unsuccessful marriage. But Chacko is welcome back home after divorcing his English wife. Chacko and Ammu commit the same mistake but the punishment for Ammu is severe, causing her to lose her life. Ammu loved a paravan and this unorthodox relationship initiated troubles for Ammu and Velutha. It was Mammachi who retaliated first against Ammu for the forbidden relationship with an untouchable. She was worried about the opinion of the society and the bad name that would be attached to her family for generations to come. When Chacko has carnal knowledge of untouchable women of the factory he is readily forgiven by Mammachi. The latter even encourages his relationships with these women as seen in the excerpt below:

Mammachi had a separate entrance built for Chacko’s room, which was at the eastern end of the house, so that the objects of his ‘Needs’ wouldn’t have to go traipsing through the house. She secretly slipped them money to keep them happy. They took it because they needed it. They had young children and old parents. Or husbands who spent all their earnings in toddy bars. The arrangements suited Mammachi, because in her mind, a fee clarified things. Disjuncted sex from love. Needs from Feelings. (Roy 1997:169)

From the above quotation, we realise that gender and class discriminations are evident in the novel. Through patriarchal considerations, the othering of women is most often accompanied with rape. 

Divorce is greatly frowned at in the Indian community as presented by Roy in her novel. A female divorcee is treated with a lot of scorn. Comrade Pillai’s pronunciation of the word “divorcee” as “Die-vorced’ (Roy 1997:130), confers mortality to Rahel. Divorcee Margaret is just like a whore in Mammachi’s eyes. Baby Kochamma’s attitude towards deserted Ammu is typically Indian. Indian society sometimes accepts widowhood graciously, but not a divorced girl. A widow does not have any status either in her parents’ house or in society. The fact becomes clear from the comments made by Baby Kochamma: “She subscribed wholeheartedly to the commonly held view that a married daughter had no position in her parent’s home. As for a divorced daughter–according to Baby Kochamma, she had no position anywhere at all”. (Roy 1997: 45-46)
The above analysis presents the manner in which characters are marginalised based on their tribal origin, gender, and class. It is therefore evident that in all social spheres, women are marginalised and discriminated upon. The men in these novels assume power and treat the women as objects. They are treated by the men as second class citizens. This most often leads to violence and acts as a hindrance to national unity. Women are to be seen as inevitable partners in endeavours towards nationhood. 
Reversing the Patriarchal Order


The previous section discussed patriarchal oppression in the South African and Indian communities as presented in the novels used in this paper. This section will examine the strategies used by female characters in The Madonna of Excelsior and The God of Small Things to resist patriarchy. The opinions and attitudes of oppressed women are not always the same because the nature of resistance depends on the disposition of character. Besides, the socio-ideological factors surrounding character affect their reaction against oppression. There are moments of liberal feminism and moments of radical feminism in these novels. One of the earliest well-known liberal feminists was Mary Wollstonecraft (1759-1797). In her book A Vindication of the Rights of Woman, she encouraged women to use their voices in making their own decisions and ignore the choices which others made for them. More recently, liberal feminism “emphasises women’s ability to show and maintain their equality through their own actions and choices.”
 In this sense, liberal feminism uses the personal interactions between men and women as the place from which to transform society. In “Feminism and Its Impact on Modern Society” Amina Ghorfati and Rabha Medini assert:
Liberal feminism aims for individuals to use their own abilities and the democratic process to help women and men to become equal in the eyes of the law and in society. By organizing women into larger groups that can speak at a higher level, push for legislation, and raise awareness of issues, those taking a liberal feminist approach will use the resources and tools available in our society to advocate for change. (8)
Liberal feminists advocate legislation that raises awareness on the role of women on society but more importantly emphasises women’s ability to express equality through their actions. In The Madonna of Excelsior, Popi has projects for the development of her locality since she is a board member of the council. She endures sexist remarks because she is more committed to the board and the Movement: 

The Movement was represented by six young councillors, none of them above the age of thirty. The Young Lions, as they called themselves. Popi revelled in being a Young Lion. Her entry into the world of politics had been an unexpected one. [She] had been sucked into the Movement. The Movement had become her lover. (Mda 2002: 167) 
She joined politics and worked for the wellbeing of the South African society. This is seen in the proposition she makes for the construction of a library for her people which will help to cultivate a reading spirit in them. (Mda 2002:193-4). This is a very important project given that we are in a fast changing world where natives need to engage in reading in order to meet up with the demands of globalisation. Popi’s library project is therefore a blessing to her people who cannot read. Popi asserts: “If black people don’t read, then we are going to cultivate a new culture of reading” (Mda 2002: 194). Encouraging a reading culture in her people through the construction of a library will greatly enhance the development of the South African society.

Besides, Popi goes beyond her femininity and comes up with more projects for Excelsior like the organisation of a festival. Her Worship Lizette de Vries relies on the counsel of Popi to rule Excelsior. Mda asserts: 
It was true that Her Worship the Mayor of Excelsior seemed to rely very much on Popi’s counsel. It was Popi who had suggested that it would do Excelsior a lot of good if the town had a festival on its own. Small towns were thriving on festivals that promoted a local product. Even the dusty towns of the faraway Eastern Cape. Barkly East, for instance, had a Trout Festival. Some of these festivals gain fame nationally and internationally, Fickburg’s cherry festival. Although the organisers of this festival liked to claim that it belonged to the rest of the eastern Free State, it really benefited Fickburg more than any other town. It put Fickburg on the map. (Mda 2002:214) 
From this quotation, we see the importance of a festival to a community. It is based on such grounds that Popi argues that Excelsior needs its own festival. She is a woman in a patriarchal community but she highlights wonderful plans for the development of the council. This qualifies her as a liberal feminist. Another female character who surpasses the power of patriarchy and seeks the development of her community is Niki. Just like her daughter Popi, Niki has wonderful projects for the development of Excelsior. The fact that she indulges in bee farming is interesting. The most significant part of it is that she gives out the honey harvested for free. Mda presents her project as follows: 
Whenever she harvested some of the hives, Niki gave the honey away. The message would be relayed from one month to the next: The Bee woman has honey. We would then walk along the road as if we were on a particular journey. We would see her sitting on a chair among the hives, and would greet her in the sweetest of voices. She would call us to come and get some honey. She would give us honeycombs from the pile of the white plastic bucket in front of her. (Mda 2002: 229) 


This gesture is contrary to Viliki’s thought who thinks that “Niki would be able to make a living from the bees” (ibid). Contrary to this, we see Niki as a symbolic representation of the mother of all South African children who works to care for her children. That is why at a certain point she decries the violence that erupts in South Africa due to ethnic rivalry and says that “they want to take away all my children” (Mda 2002:161). She is not referring only to the children from her womb. She also considers Tjaart of Afrikaner descent as her child. She is not asserting the patriarchal perception that reduces a woman to the role of childbearing and nursing but she considers the woman’s vital role in the reconciliation of the different ethnic groups in South Africa. It is in this same perspective that Niki sees the bee project as a means of caring for her children by providing them honey. She therefore takes a feminist stance that seeks the development of her community. 


In The God of Small Things, Mammachi is amongst the female characters that are struck by the oppressive nature of patriarchy. She is however greatly involved in the projects that develop her community. Roy intimates that:
Mammachi had started making pickles commercially soon after Pappachi retired from Government service in Delhi and came to live in Ayemenem. The Kottayam Bible Society was having a fair and asked Mammachi to make some of her famous banana jam and tender mangoes pickle. It sold quickly, and Mammachi found that she had more orders than she could cope with. Thrilled with her success, she decided to persist with the pickles and jam, and soon found herself busy all year round. (Roy 1997:47)
Mammachi takes on new initiatives in spite of the standards of the male chauvinistic society that limit the potentials of women in many social spaces. She does not fight the men that treat her like a slave. Rather, she sets up a business which later on improves the living conditions of the people around her as she employs many people. 


Ammu can also be seen as a liberal feminist due to her decision to engage in a romantic relationship with Velutha. Ammu’s relationship with Velutha violates the “love laws” which her community had imposed. It is a transgression of the caste, class and religious boundaries and it mounts a rebellion of a kind against her marginalisation as a woman. Ammu’s rebellion against marital conventionality with a dark-skinned and untouchable Velutha is a direct attack against a determinate social order. Though Ammu is well aware that the society in which she dwells is conservative, she dares to establish a relation with Velutha. This shows Ammu’s desperate quest for love which neither her parents nor her husband could provide. Ammu seeks to bridge the gap between the caste relations and eliminate the idea of untouchability in the Indian society. Love is one of the ‘small things’ that enliven a community. The fact that Ammu breaks the laws without fighting makes her a model for the contemporary Indian society. However, this bold step costs her life.


Another character that goes beyond patriarchal social expectations and sets up an economically lucrative structure is Baby Kochamma. The fact that she sets up an ornamental garden for her community makes her a liberal feminist. After returning from Ayemenem as a result of an unsuccessful love relationship with Father Mulligan, she opens a garden in the Ayemenem House. In order “to keep her from brooding, her father gave Baby Kochamma charge of the front garden of the Ayemenem House, where she raised a fierce, bitter garden that people came all the way from Kuttayam to see” (Roy 1997:26). The project is very wonderful as people visit the garden to see and experience love in nature which has been battered by the caste system in India.

From the above analysis, we realise that even though the women in both novels have been treated as second class subjects and worse of all being raped by the men, some of these women do not fight these men. Rather they indulge in developmental projects that could improve upon their societies. Characters like Popi and Niki in The Madonna of Excelsior and Mammachi and Baby Kochamma in The God of Small Things, through the projects they initiate, can be seen as liberal feminists. However, there are moments when some of these women use other resistance strategies like radical feminism to redefine their positions in their respective societies. According to Jone Johnson Lewis in an online article entitled “What is Radical Feminism?”, this concept is an idea that emphasises the patriarchal roots of inequality between men and women or more specifically, social dominance of women by men. It views patriarchy as dividing rights, privileges and power primarily along the lines of sex, and as a result, oppressing women and privileging men. Johnson Lewis continues that:
Radical feminism opposes existing political and organisation in general because it is inherently tied to patriarchy. Thus Radical feminism tends to be sceptical of political action within the current system, and instead tends to focus on cultural change that undermines patriarchy and associated hierarchical structure. Radical feminists tend to be more militant in their approach than other feminists are. A radical feminist tends to dismantle patriarchy rather than making adjustment to the system through legal changes. They also resisted reducing oppression to an economic or class issue. 

In The Madonna of Excelsior and The God of Small Things, some women are defiant to the established patriarchal order. This is a trend to dismantle patriarchy and ensure the rights of women. Niki in The Madonna of Excelsior through her actions can be considered a radical feminist. When Cornelia Cronje for whom she works at the Excelsior Slaghuis, humiliates Niki by falsely accusing her of stealing meat and by stripping her naked in front of the other workers, she decides to use the very instrument of her humiliation to exact vengeance on Cornelia Cronje:

For Stephanus Cronje, Niki’s pubes, with their short entangled hair became the stuff of fantasies. From that day he saw Niki only as body parts rather than as one whole person. He saw her breasts, pubes, lips and buttocks. While the Cronje men were seized by the fiends of lust, anger was slowly simmering in Niki. A storm was brewing. Quietly. Calmly. Behind her serene demeanour she hid dark motives of vengeance. Woman to woman…In the starless nights of Mahlatswetsa Location, she was nursing an ungodly grudge. (Mda 2002:42)
This vengeance began to manifest itself in the cherry festival. Niki is bent to avenge the humiliation Cornelia gave her in public. Thus she uses her body parts to get her revenge:  
She looked into his eyes in the light of the moon. She did not see a boss or a lover. She saw Madam Cornelia’s husband, with the emphasis on Madam. And she had him entirely in her power. Chewing him to pieces. She felt him inside her, pumping in and out. Raising a sweat. Squealing like a pig being slaughtered. Heaving like a dying pig. Ag, shame. Madam Cornelia’s husband. She who had the power of life and death over her. He became a whimpering fool on top of her, babbling insanities that she could not make out. (Mda 2002:50)
The extent of Niki’s hold on Madam Cornelia’s husband is described through the simile used by Mda: “Squealing like a pig being slaughtered. Heaving like a dying pig” (ibid). In Niki’s arms, Stephanus Cronje is reduced to a pig at the point of death. This subverts the master-servant paradigm. From this day, Stephanus is never able to exercise control over her. She assumes control over him and gets whatsoever she wants. Her real vengeance is when they defile Madam Cornelia’s bed. Mda asserts: 
They had even done their thing in Madam Cornelia’s bedroom, when she went visiting her parents in Zastron. They had used Madam Cornelia’s own metal antique bed that looked like a hospital bed to Niki. On Madam Cornelia’s own downy duvet. Niki’s head resting comfortably on Madam Cornelia’s own fluffy continental pillow. Niki’s greatest triumph! (Mda 2002: 53). 
The fact that Niki is unable to forgive Madam Cornelia as she avenges woman to woman proves that she is a radical feminist who reacts against a white female oppressor who stands in the conventional position of the male colonialist administrator. In her position to perpetuate colonialist economic exploitation in South Africa, Cornelia associates with the male coloniser to oppress the natives and black women who become doubly colonised. The effect of Niki’s revenge is deeply felt by Cornelia Cronje when Stephanus is later driven to distraction and suicide. Life becomes a living hell to Cornelia who is unable to bare the absence of her husband. Niki thus utilises her sex as a measure of power. 

In The God of Small Things, there are moments when Ammu becomes a radical feminist. She expresses her feminism by fighting coercively against the patriarchal power structure in her society. In this light, Roy writes that:
Ammu watched her husband’s mouth move as it formed words. She said nothing. He grew uncomfortable and then infuriated by her silence. Suddenly he lunged at her, grabbed her hair, punched her and then passed out from the effort. Ammu took down the heaviest book she could find in the bookshelf–The Reader’s Digest World Atlas–and hit him with it as hard as she could. On his head. His legs. His back and shoulders… When the bout of violence began to include the children, and the war with Pakistan began, Ammu left her husband and returned, unwelcomed to her parents in Ayemenem. (Roy 1997:42)
Ammu does not yield before the clutches of the male chauvinistic society. Her unsuccessful marriage with a drunkard starts crumbling when he decides to offer her to his English boss in order to maintain his job. She does not bow before her husband to be used as a means to an end. This leads to a serious fight as she beats her husband mercilessly. According to Ammu, a woman should not be treated as such. Due to this, she fights her husband and divorces him so as to protect her self-respect and identity as a woman. Thus, Ammu employs a radical scheme in her move to obtain her liberty.

Conclusion

The above analyses reveal that if women are ignored, socio-political and economic development will be impaired. It is also disclosed that the manner in which patriarchy is resisted depends on space and also on the circumstances in which characters find themselves. Besides, characters do not have the same disposition depending on the socio-ideological circumstances surrounding them. That is why at times the disposition of some characters change and they translate attitudes. This is the case of Niki and Ammu presented above. Some minor characters are seen as static since their stories are just a snap in the narratives. However, no matter the strategies used by the characters, the purpose is to reverse the patriarchal stance, improve upon their legal rights and create awareness about their situation. Besides, these women also desire to improve their economic and social wellbeing and ultimately develop their societies at large. 
References

Abrams, M. H. & Geoffrey Galt Harpham. A Glossary of Literary Terms. Wadsworth: Cengage Learning, 2012.

Caslin, Sinead. Caslin, Sinead. “Key Concepts in Postcolonial Studies: Feminism and Postcolonialism.” The Imperial Archive. 2004. 4 Dec. 2019. http://www.qub.ac.uk/en/imperial/key-concepts/feminism- 
Cuddon, J. A. The Penguin Dictionary of Literary Terms and Literary Theory. Penguin Books: London, 1999.

“Feminist Movements and Ideologies.”Wikipedia. 2020. 4 March 2020. https://en.wikipedia.org/wiki/Feminist_movements_and_ideologies

Lewis, Jones Johnson. “What is Radical Feminism?” 2019. 15 Jan. 2020. https://www.thoughtco.com/what-is-radical-feminism-3528997
McEwan, Cheryl. “Postcolonialism, feminism and development: intersections and
dilemmas.” Progress in Development Studies. 2001. Vol.1. Iss. 2. 93-111.

Mda, Zakes. The Madonna of Excelsior. Oxford: Oxford University Press, 2002.

Ghorfati, Amina & Medini Rabha.“Feminism and Its Impact on Woman in the Modern Society.”Diss. The University of Tlemcen. 2015.

Roy, Arundhati. The God of Small Things. New Delhi: India Ink, 1997.

Simone de Beauvoir. The Second Sex. New York: Alfred A. Knopf, 2011.

Tyson, Lois. Critical Theory Today. New York: Routledge, 2006.

Wollstonecraft, Mary. A Vindication of the Rights of Woman with Strictures on Political and Moral Subjects.  (London: J. Johnson, 1792). 2020. 6 M arch 2020. https://oll.libertyfund.org/titles/126
ISSUES AND CONTENT IN AFRICA DRAMA: A DIAGNOSTIC STUDY OF AFRICAN DRAMATIC CONTENT OF AGBARHOS’ IBI FESTIVAL


Joseph A.  Idogho and Obianenue Osuya
Abstract

The Urhobo people of Delta State Nigeria have been entertaining themselves with dramatic performances prior to the European colonizers visit. Their performances include ritual activities at their places of worship which are today the re-enactments of the initial effort to relate with God by their ancestors. Other dramatic performances of theirs are masquerade performances, traditional music and dance, folklore sessions especially at moonlight nights, festivals, wrestling contests and outing ceremonies. Thus, the Eurocentric view that traditional African societies lack drama cum dramatic culture is contestable. It is against this backdrop that this paper explores the different aspects of African drama with respect to the Ibi festival of Agbarho People and review of extant literatures. The study adopts a survey research, in its research methodology. The study reveals that the dramatic elements identified by Aristotle are found in Ibi festival, like other traditional African drama, though relatively less emphasized, and given little or no intellectual significance. The study concludes that Traditional African drama differs markedly from the European or Western type in terms of cultural and historical experience and intellectual sensibility; and it is therefore wrong to absolutely hold the view that African had no fully developed drama. Rather, the debate as to whether African drama exists or not at this juncture should depend largely on value judgment.
Keywords:  African-Drama, Ibi-Festival, Agbarho-People
Introduction

The different peoples (ethnic groups) of the world have a way of enjoying life in their culture; which in many ways manifests in performance. Irrespective of the the culture, there are similarities and differences among the shows of the peoples. Thus every group of people has their spectacular performances for entertaining themselves. The performances are dramatic because they are planned and rehearsed for future dates at agreed venues and performers put on costumes to mimic ideas and characters. Such performances, according to Mbiti (10), include “praying, making sacrifices and offerings, performing ceremonies and rituals, observing various customs and so on”. Further, he states that it is when people “sing, dance, eat and celebrate a particular occasion or event,” that such events can be refers to as performance.

Thus, from the pre-colonial period till date; the Urhobo people – an ethnic group in Delta State, Niger Deltan region of Nigeria work in their farms, fish in their rivers and involved in petty trading: although they are mostly engaged in agriculture. Their own agriculture has been non-mechanized so they spend much energy on manual labour. This is why they never had time to enjoy themselves during the rainy season. They faced their work from clearing the bush to cultivating and harvesting. But when the farming season comes to an end: that is from the beginning of the dry season, October, Urhobo people and indeed Africans have much time to spend. They also have plenty to eat as they would be harvesting their crops. It is from that time that they begin to celebrate festivals. They start the enjoyments with new yam festivals to thank God for the good yields of their crops and pray Him to give them long life to see the same festival the following year.

As important as this festivals and ritual performances to these African peoples: it is known that some people with some Eurocentric views do not project some of these performances as drama. Those that discard these performances are very much subjective because for research works to be true situations of the studied issues the researcher should be open-minded to accept facts. Ruth Finnegan's reservation in accepting the dramatic performances of Africans as what they are made her describe them as "dramatic and quasi-dramatic phenomena "(Echeruo 136). Thus, if the dramatic performances of Greek classical culture originated from ritual performances in honour of gods, Dionysus and Appllos, why would the ritual performances of the Urhobos’ deities, and all the gods in Africa be rejected, as a viable source of drama cum entertainment? Thus, the age-long discourse whether festival drama is drama  in its own entity or whether it is merely ritual activities which accidentally contains elements of drama has raised different opinion as regard the meaning scope and function of drama among scholars. Aristotle’s pioneering theory on drama, the Poetics, has provided one of the explaining and most influential explanations of drama. This he did by explaining it as the “imitation” of an action. Perhaps, today drama has been used to describe many activities that possess dramatic elements, especially using Aristotle’s postulation as criteria (cited in Akporobaro). The Webster’s New Twentieth Century Dictionary of the English Language Unabridged defines drama as:
A literary composition that tells a story, usually of human conflict by means of dialogue and action to be principal forms of the drama are tragedy and comedy from modifications or combination of these results the lyric drama or grand opera, melodrama, tragicomedy, opera bouffe or comic opera force and burlesque. (361)
As may be seen from the above definition, drama in terms of a literary creation that has (i) a story element (ii) dialogue (iii) action (iv) actors and stage audience, which are meant to communicate an experience real or imaginary. For instance, when reading a play, we are meant to suppose actors speaking lines and to visualize setting in which those lines are spoken. Similarly, when we are in the theatre, we see the actors, hear the lines, we are aware of the setting and sense the theatrical atmosphere of which we, the audience are part. Drama therefore is an experience in which we participate on many levels simultaneously. On one level, we may believe that what we see is really happening; on another level we know it is only make-believe. On one level we may be amused but on another level we realize that serious statements about our society are being made or serious ills in our society are being unfold. Above all, in either case we enjoy the sensation and the message that emanate from it. Thus drama satisfies its purpose of entertainment, enlightenment, education, and information; irrespective of its form or origin, western drama and African drama alike.
Literature Review

Traditional African Festival Drama Performance

Prior to the western civilization and literacy; festival is the foremost indigenous and most organized artistic institution in Africa. These festivals are often organized to commemorate community or communal events. They are landmarks in all societies, as they mark special and remarkable events that had occurred in the history of any community/ although, various reasons determine the need for festivals in every society, as aptly described in (Aig-imoukhuede 14) According to Aig-imoukhuede (13) “Festival usage differs from place to place: although the essence is the same to show gratitude, to aver epidemics, to commemorate the foundation of towns and communities or to provide a rallying platform for the community”. Festivals occur at various period of the Agriculture cycle, often involve the entire community, or are restricted to a section of it. Outstandingly, these traditional African drama entails diverse forms of dramatic elements; singing, chanting, miming, incantations, drumming, dancing, costuming, acrobatic etc. which are similar to the western concept of drama. This therefore informed African scholars especially in the field of drama and literature to argument for: in the debate to, whether Africa traditional festival could be regarded as drama or not, which form the focal point of this paper; using the Ibi Festival of Agbarho people as a case. These arguments have driven some literary drama scholars into researching the roots of modern African dramatic literature: with the view of shedding light on the beginning of African drama along its developmental stages and on the other hand to draw an analogy between the origin meaning and functions of drama in the western cum oriental world and Africa. Thus Clark-Bekederemo statements become relevant to us at this point.
If drama means the “elegant imitation” of some action significant to people, if this means the physical representation or the evocation of one poetic image or a complex of such images, if the vital elements to such representation or evocation are speech, music, ritual, song as well as dance and mime, and if as the Japanese says of their Noh theatre, the aim is to “open the ear” of the mind of a spectator in a cooperate audience and “open the ear” of the mind of a spectator in a cooperate audience and “open his eyes” to the beauty of form, then there is drama in plenty in Nigeria, much of this as distinctive as any in China, Japan and Europe… (58)

The following scholars and their views are carefully noted. The most notable of the scholars who has done an extensive research in Nigerian drama whose work serves as a model for understanding the origin of African drama and for compartmentalizing drama is Clark-Bekederem J.P., who in his landmark essay entitled, “Aspects of Nigerian Drama” categorized drama into two main divisions:
1. The traditional drama and

2. Literary or modern drama (59)

Clark-Bakederemo further sub-divides the traditional drama into two groups;
1. The sacred plays and

2. Secular plays, furthermore, within the sacred, he identifies two subs, the one having to do with:

i. Ancestral or myth plays and the other having o do with

ii. Masquerade or play carried by cult or age groups. (60)

Yemi Ogunbiyi is another scholar, who has attempted to classify Nigerian drama, in his book Drama and Theatre in Nigeria: A Critical Source Book. He divided the traditional drama into three, the dramatic ritual; the popular tradition e.g. the popular entertainment outfits; the Yoruba traveling theatre, which Ogunbiyi further described as belonging to the category of modern drama (Yemi Ogunbiyi 13). Echeruo (139) maintains in his article, “The dramatic limits of Igbo Ritual… it is generally agreed…that drama is an important element in traditional African culture. “Thus Nigerians as Africans generally use drama to represent aspects of their lives and struggles such as childbirth and christening, initiating to adulthood, marriage and funeral ceremonies, with the whole community participating in intense combination of songs, dance and music. Though, this Eurocentric view of drama has been discarded by many scholars Africans and European alike. Notably Ossie Enekwe (151) in his article, “Myth, Ritual and Drama in Igbo-land” affirms that what determines the nature of drama in every culture is function while European drama and all which are patterned after it thrive on certain mechanistic structural design not just to entertain but to satisfy certain intellectual expectations. African traditional drama thrives on Dance, mime and Music both to entertain and to fulfill some form of religious expectation. Thus as Enewe’s point out, African drama thus serves two functions- ritualistic and entertainment functions. Enekwe identifies an example in the “Nwatam” or “Neaotam” play performed during the New Year in Bonny Island and Opobo in Rivers State. For them Enekwe says, “Nwatam” is a pure aesthetic experience now, though it was a ritual in Ndoki where the Opobo people took It (Ossie Enekwe 152). Banham M. and Wake C. (8) towing the same line with Enekwe observe that African theatre is “functional” in the sense that it serve a purpose within communities and cultures that is much greater than simply that of diversion” they further buttress their views by these assertion.

African Drama has its basic form and nature outside the restrictions of the European drama convention. African drama is likely to contain and bring together diverse elements of entertainment and communication, including dance, music, mime masquerade song etc. its language can be verbal, musical, physical, and even all at the same time. Thus, divisions into such genres as tragedy and comedy date both together without destroying the integrity of either, (Banham and Wake 7).

To this end, one can infer that modern drama everywhere in the world evolved from the early religious observances of man. In the primitive society, man in his pursuit of self preservation discriminated between forces of nature – spirits gods and goddesses, those he perceived as benevolence to him and those he regarded as constituting danger to his life. Thus, man’s relationship with these forces involved some form of ritual acting intended to worship these forces; involved some form of ritual acting intended to make the benevolent forces yield their bounties and ensure their supreme guidance and shield him from adverse tendencies of the malevolent force. By so doing man’s fear were kept in check and the conflict of these forces in him reduced to the barest minimum. And as he saw and felt the consequent – reassuring aftermath of his veneration of the supernatural forces, man made the ritual acts a cyclical event. Thus, the origin of festivals and rituals from where drama sprang could be traced o those primitive observances.

As noted above, the rite enacted in festivals were geared towards reducing man’s fears and establishing influence over nature’s unpredictability and the forces which he believed were in continuous conflict with him. It is on this conflict that drama thrives. In the same vein, Greek dram, that is widely acclaimed to be origin of drama, is traced to ancient Greek festivals and rituals, the most popular of which is the worship of the Greek gods of wine and fertility – Dionysus. However many aspects of ritual performances such as sexual escapades and drunkenness and various orgies usually associated with the Dionysian festivals were dropped. However, the stories were preserved and used later as ready materials for drama. The roles of the priests were taken over by actors and the action shifted from the sacred scenes of worship to public or profane arenas. Thus, in Greece, drama as a make-believe imitation for entertainment became gradually separated from rituals, staged not to produce the magical function of making the gods yield wealth to man, but basically for the purpose of entertainment. Also in other parts of Europe and Asia as well, drama arose from this same deep-rooted zeal for satisfying religion demand, similar to our observation of African festival drama.
Methodology

The study adopts a survey research, in its research methodology in order to achieve its aim: establishing the fact that African possesses some entertainment and performance forms “African drama” with dramatic elements which though, the European colonizers have refuted. The study dwells mainly on the Ibi festival performance of Agbarho People of Delta State, Nigeria as its primary data and review of extant literatures related to the study as its secondary data. The data were analyzed qualitatively and it is revealed that the dramatic elements identified by Aristotle are found in Ibi festival, like other traditional African drama, though relatively less emphasized, and given little or no intellectual significance. 

Presentation of Data
The Agbarhos Ibi Fsetival Drama

The Ibi festival is a biannual celebration which usually lasted for eight days, November 23rd – 30th. Ibi festival is the only prominent festival celebration in Agbarho clan; even among her suburb villages “Ibi” literary means gun powder, synonymous will warfare. Ibi festival is celebrated in the honour of the arch divinity of Agbarho clan - Oforhie; meaning the founder or originator of clan; as a reenactment of the past deed of this deity. The festival is a celebration of battle, victory and triumph. The Oforhie of Agbarho can is dedicated primarily to warfare. It is strongly believed that the deity Oforhie has the potentials of protecting the Agbarho clan and her citizen against external aggressors or intruders. Indeed it is believe that in a number of ways it can protect the lives of the citizens at war time and when attacked by enemies either within Agbarho territory or outside it.

Agbarho is one of the clan among the twenty-two sociopolitical units of the Urhobos nation of Delta State, Niger Delta region of Nigeria, West Africa. The social history of the Urhobos as well as their migration history suggest a people with a multiplicity or normative and value contradiction. Though; despite this, the Agbarho society is situated in the central of the Urhobo nation. Agbarho clan receives more prominence among the other clans, because her dialect is acclaimed the best version of the Urhobo language and it’s the dialect generally accepted for documentation writings in the Urhobo nation. Suffice to mention here that the Urhobo twenty-two clans differ slightly in term of dialect/ language. Though they share the same cultural heritage and understand each other linguistically.

Agbarho clan is surrounded by her neighbouring clans: the Uvwie, Udu and Ughelli in the South-East: Aghon clan in the North-East and okpe clan in the West. Agbarho clan consists of fourteen villages: Oviri, Oghara, Orhokpokpo, Uvwiama, Uvwiamuge, Oguname, Ophori, Ughwrughelli, Ewhere, Okan, Ikweghwu, Ohrerhe, Okoufuoma and Ekreravwen - the home-town of this author. All of these villages surround Agharho in a circular from, situating Agbarho main-town in the centre of the clan. Agbarho is rule by Osuivie – leader of kings, the throne is by rotation. Although the clan has a Council of elders – Ehonvwonre which are responsible for taking decisions on behalf of the entire clan and her satellite villages.

Ibi Festival Rehearsals and Ceremonies

Though the Ibi festival usually lasted for eight days as earlier mention, the main activities feature can be summarized into four basic parts, with one or two of the activities interwoven prior to the ceremonies individual villages rehearse within their villages to get the best warrior. The communities’ troupes also learn new songs.

Part One: The Awhowho (announcement) to proclaim the date of the festival, which is usually a eighth-night ahead, this usher in the clearing of the sensitive area in the village. These proclamations call for joy and jubilation in the entire communities, inspite the fact that the indigenes were familiar with the date of celebration. The announcement is immediately followed by the collection of herbs from the forest under the supervision of the Orherhen Oforhie – Oforhie’s chief priest. The herbs and medicament are used to prepare the amulets for each aspect of powder display during the wrestling: wrestling match that is usually showcased through the clan and the village square- popularly called five-junction, the Oforhie shrine and the various bush parts in the clan are immediately kept clean by the youths.

Part Two: The midnight of the 22nd November of the year of the celebration features the Owhere, (Sweeping) ceremony.  This is a traditional ritual exercise designed to drive away all evil sprit form Agbarho land and to usher in peace and prosperity by its nature it is expected to be carried out in the midnight when everybody is supposedly indoors, particularly women and children. This continues till 5:00 AM when the chief priest sound his Ogban – Elephant tusk (Horn/Trumpet) from the Oforhie shrine to usher in the Ibi festival. At the dawn of the day, been the first day of the celebration, at about 6:00 - 7:00 AM the Osuivie, king and his chief set out from the palace and troop into the Oforhie shrine, to worship the arch-divinity Oforhie. Though, the king’s palace, the village square ‘Five-Junction” the shrine and the chief priest’s resident are within the same vicinity. At the shrine the king and his chief sit in circular form looking toward and some other time chanting war songs while his acolyte respond chorus the song. The chief priest possessed by the Oforhie spirit and being in a trance at other point walk around the shrine, speaking in the voice of the gods and in a hypnotize movement. The chief priest has with him a mini-troupe consist of two Drummers one Gongist, one Beaded-Gourd-Rattle player and an acolyte always mobile to execute the chief priest’s instructions. The climax of this ritual is the slaughtering of the bull at a stroke of his sword cut. The success of this stroke – of slaughtering the bull implies that the deity- Oforhie has accepted the offer of the clan. These ritual worship activities last for about three hours 7:00 am- 10:00 am.

Part Three: At the arrival of the chief priest to the village square about 10am, the chief priest’s acolyte summons the “Egbohonre” – warriors. They immediately appeared from different quarters and the wrestling – match commence immediately. The warriors accompany by their individual troupe, and an acolyte dances to the music and songs of their performers. The warriors display different movements. Ranging from hunters – hunting – movements; hypnotize – movement sometime, the warrior run agog from one end of the town square to another. The event has been so arranged that a most powerful warrior from a village to combat with another most powerful warrior from another village with the view of showcasing their physical strength and combatant. While the able-body-men from the wining village shoot their gun into air to applaud their winning warriors. These events continue till about 5:00pm in the evening until a winner emerged. Suffice to mention that the wrestling activities has been paired in such a way that each village within Agbarho clan featured their best warriors – wrestlers, and at the end the winning warrior (champion) is given a prize by he Osuivie. At the end of the wrestling, the kinsmen of the champion, wining-warrior on their shoulder and dance home with gun shots, firing into the air. The vanquish also dance home too in similar activities while the king, his chiefs and chief priest also retired to their home activities while the king, his chiefs and chief priest also retired to their home respectively.

Part Five: The events at the festival are often interwoven. For instance, from the sound of the trumpet at 5:00am on the first day till the dusk of the eight day dance, music and song, merriments are continuous. This activities range from women groups performing; maiden and young children group entertain with their songs of scandal, libel, ribald and obscenity. In fact these activities is a major aspect off the festival, because the recent gist, happening, erring individuals are brought to fore. On daily basis, throughout the eight days these groups songs and music performances increases in sizes until the noon. Groups of hundreds of hundreds parade the streets dancing vigorously, chanting war songs in memory of Oforhie, the arch-divinity, and in the process sweating it out profusely.

However the major activities in the following seven days aside the first day is the dance performances. Two communities feature their organized / formal dance troupe at the village square, with the aim of entertaining the entire communities. On the last day, two communities and Agbarho – main town troupe are featured. The king his entourage and the chief priest serve as hosts at every occasion at the town-square, throughout the festival celebration. The king entertains and gives cash and material gift to the dance troupe that comes from the different communities. All the dance activities featured in this part are merely entertainment, except the ritual worship and wrestling – match that is ritual.

The Scandal and Libel song: These activities are meant to correct the erring members of the community, who must have committed an abomination or heinous crime in the time past. They are also used to air or amplified the recent gist in the community, through the entertainment perspective, can not be undermined.

The Ribald and Obscene songs: These songs are merely for fun, the climax of this gesture is found in the situation where males and females sing humorous and lewd songs making profuse reference to the male and female organs.

The Wrestling Combat: This is symbolic re-enactment of the victory of wars, while the gun and the gun-powder represent the instrument of war and a sign of victory and triumph in the time past.
Results / Discussion of Findings

The Dramatic Appraisal of Ibi Festival

Arising from the foregoing analysis, obviously the ingredients of drama as propounded by Aristotle, which is the acclaimed parameter for judging what qualifies to or not be drama abound in Africa festival drama.

The plot of Ibi festival focuses on the experience of Agbarho people an event that has happened in the remote past. The festival is simply a reenactment of the heroic deed of their ancestor – now deify as Oforhie and worship the arch divinity in return. At certain level, the activities presented at the festival reenact current experiences of Agbarho people through the libel and scandal song performances that reveals the activities of the erring members of the community and exposes the recent happenings rumour and gossips in the communities during the festival. Though the story may not have unfold in a linear progression or may have been infused with other stories or action which may seem unrelated; unlike the European drama with linear plot and scripted. Yet the events are effectively knitted to achieve the desire effect. Thus Oyin and Abiola a Irele rightly observes that,

Festival drama is organized on an episode basis. An actor comes forward and dramatizes a historical event or myth or simply creates a scene with his appearance and general bearing and this act may have little or no relationship at all with the preceding or subsequent act; indeed two acts mimed in sequence at a festival may in history have been separated by centuries. (9)
Thus, there could be lack of simple straight forward plot structure in Ibi festival. However a detail examination of the performance will reveal the symbolic meaning of the plot. The actions in Ibi festival starts from the Oforhie shrine when the chief priest Orherhen-Oforhie, the king, the chiefs – Ehonvworen and elders praise, worship and thank their ancestor –divinity Oforhie for his heroic deed of the past and for sparing the clan till date. It immediately follow by the battle – victory –triumph actions; reenacted through the Egbohonre – the warriors of the land and the firing of gun shots into the air, these vivid creation of the characters and settings in recounting the event immediately reveal the plots of the Ibi festival drama to the audience who is alien to the community. The other dances featured from the various communities of Agbarho are also organized in order of seniority of the clans as the mise-en-scene cum spectacle of the Ibi festival.

The characters in Ibi festival are both at the metaphysical and physical levels. Metaphysical in that at beginning action in the shrine the Orherhen –Oforhie, chief priest assume the spirit being representing the mouth-piece of the gods to the entire clan. The dramatic reenactment of wrestling activities simply represents the Oforhie deity in battle action in the remote past. The portrayer of the relevant traits: like the warrior war tires; all sorts of amulets etc. tied around their bodies and the appearance of the chief priest with all kind of paraphernalia to match in Ibi festival should convince the audience that a larger – than – life characters has actually been presented to them. These are similar to the representation of the Greek gods - Dionysus with Cotonus - high hill shoe and larger – than – life head gears in Greek drama.

Mime: The symbolic communications through gestures, movement or signals which synchronize with familiar codes in the society abound in Ibi festival too. In the course of worshiping Oforhie, as described in Part one above, the chief priest mime all his action, especially his communication with his worshippers and his acolyte are mimed. At the wrestling ground too mime featured prominently. Various actions are also mimed by the dancers and individual too during the celebration. The characters in Ibi festival ranging from the chief priest, the warrior, the acolyte and the dancers at different levels combines words, gestures, movement and bodily expression in the process of communication throughout the celebration.

Dance is another prominent feature of Ibi festival. The various dances performed by the various communities’ troupes during the Ibi festival include the Ikpono dance, Ijuri dance and Igbogoniyan dance. The sequential arrangement of these dances gives the Ibi festival the dramatic flavour of entertainment. Though, there are several nameless and unchoreographed dance movements and acrobatic show that gears towards entertainment. Generally, dance is an expressive medium in African life and culture: thus, the climax of Ibi festival aside the wrestling re-enactment is dance and the acrobatic displays.Basically, the intricate and delicate nature of dances presented during Ibi festival results in their overwhelming power to convey messages with lasting impression on the mind of the beholder. Dances featured in Ibi festival carefully convey meaning it even explore some remote historical experience of Agbarho clan. This is in line with Bakary Traore’s (12) assertion that the dance also, by the use of human body, reproduces the passions and actions of men in order to express a collective emotion, to teach a religious rite or simply to entertain it can also enact a legend of a story.

Properties as refers to in the theatre, been the physical objects or instruments with which performers are equipped to aid role realization. Special paraphernalia abound in Ibi festival that helps to distinguish deified personalities from ordinary characters during the festival celebration. The properties used in Ibi festival ranges from guns, gun-powder native chalks of different sizes, a bull for sacrifice to the divinity Ofohie machetes, amulets, charms tied around the body of both the chief priests and the warriors wrestlers; elephant tusk – horn etc.The artistic and cultural values of these properties cannot undermine in Ibi festival. At most point, Orhen – “white native chalk” cum powder are used as disguise techniques and device for dramatic expression during the Ibi festival. These elements help in the realization of characterization as they are used to disguise the performers, like the chief priest Orherhen and his worshipers, even the warriors’ wrestler.

Audience participation: the Ibi festival explores both the physical and metaphysical realms of existence. It is performed for the entertainment of both human and non-human audiences. The human audience is made up of the pure, semi-pure and antagonistic audience. They participate in one form or the other, and act as catalyst as they propel the dramatic action of the festival drama. The non-human audience on the other hand is made of the supernatural patrons who extend the action into the metaphysical sphere. The non-human audiences savour the performance by blessing the human community, and denounce it, if need be – denouncement is interpreted or implies only when calamity befall the community at any point in time. Thus the survival and success of Ibi festival drama like other types of the drama thrives on the audience reaction – that element of communal sharing and identity that gives the reaction performance a significant form.

Songs and music also propel dramatic action in the Ibi festival music and song (including instrumental and song music) are elements that express the theme of performance and also serve as a catalyst in creating the desired moods by making the atmosphere tensed. The dramatic encounter between the wrestlers’ cum warriors between the semi-audiences is realized through song and music. This is because songs and music play upon words which can invariably influence a performer. The music and songs used in Ibi festival is capable to evoke different emotional responses from listener or hearers. Through tonal variation, song helps in the creation of suspense and acts as a medium of transporting the bearer, the chief priest, and the warriors through their imagination to a spatial sphere where he encounters supernatural occurrences.  Nkala (13) accepts music and dance as aspects of drama. He exemplifies with Ekpe music and dance which uses choric groups, costumes, make-up and props in “a free-for-all-night of dancing and rehearsals for drummers, dancers, chorus leader and then choric groups”.

Performance Arena (place); the actions in Ibi festival drama are enacted before an audience(s) in different venues in Agbarho town ranging from the Towns – square –popularly known as Five-Junction; the shrine, the town-hall and every available space in the town. These are arena and designated spot where spectators watch the dramatic actor as it is performed. These space/arenas are designed to be effectively utilized by the actor or performer to convey his message.Thus, a performance space is a performance space, whether it is the sophisticated space created in modern proscenium theatre or only a patch of grass, it is still a performance arena. This space is used by the performer to affect an audience – performer relationship.

Costumes play a major role in Ibi festival. The Orherhen-Oforhie chief priest is costumed in a Ukpoyibo white linen free flowing Agbada dotted with red spots, designed with open sides. It is worn over a white Ibi, skirt. Artistically, the Agbada make the physical appearance of the performer bigger and portrays him as a deity. The Agbada is designed with sides and the skirt with much allowance to allow the performer to enact fluid dance movements and other symbolic gestures. The wrestlers/warrior costume are Ibunuku, skirt produce from sack to enable them perform fluid dance movement too. They wear singlet on Ibunuku, with different tattoo amulet and sharm tied around their body the Orherhen and warriors costumes usually made of strip red signifies royalty – the spiritual transformation and power confer on Oforhie in the world beyond. It also means danger, danger to evil forces. The individual’s performers, dancers and fun-makers dressed varied elegance costumes. As mentioned earlier, there is costume-switch the men in female garments and vice versa.

Dialogue is the speeches that the characters use to advance the action. In Ibi festival, though there is no scripted dialogue like we have in European / formal drama. During the re-enactment in Oforhie shrine, there is exchange of spoken words between the Orherhen and his acolyte and the elders and the king also respond to some of the incantations by the chief priest. At the wrestling ground there is also spoken words between wrestlers and their acolyte, the audience and their individual acolyte. At this point we can rightly say that other dialogue and other elements of drama abound in Ibi festival.

Conclusion
Thus, judged against the background of Eurocentric parameter; strictly model after the Aristolian concepts of drama built around the elements of characters, plot, diction, or dialogue, thought or themes, songs and the spectacular or scene: traditional African festivals might qualify as drama. Perhaps, if we take a second look at the word as a literary drama as concept or taking the key aspects of drama, considering such as the factors of make – believe, imitation by an imitator or actor, a spectator or audience and dialogue: traditional Ibi festival drama cannot be said to lack these elements. Thus, the elements identified by Aristotle are found in Ibi festival traditional African drama, though relatively less emphasized, and given little or no intellectual significance. The point of contention here, therefore is whether traditional African drama which Ibi festival could be classified, has been able to advance beyond the confine the traditional rituals and religious festival as is with the Greek or even Oriental dramas.

Conclusively, therefore, while it is reasonable to say that Ibi festival, traditional African drama differs markedly from the European or Western type in terms of cultural and historical experience and intellectual sensibility, it is wrong to absolutely hold the view that African had no fully developed drama at this juncture is depends largely on value judgment. Even though African drama and European drama share features in certain aspects (origin and nature), it is safe to say or agree with Enekwe that unction had determined, to a large extent, the formal nature of African traditional festival drama. Notably the origin of drama across the continents at different era cannot be divorced from traditional religious ceremonies of the people, irrespective of their civilization.
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HUNTING ON HAUNTED GROUNDS: THE ROLE OF NON-GOVERNMENTAL ORGANISATIONS IN ECOLOGICAL SUSTAINABILITY IN ZIMBABWE
Mavis Thokozile Macheka and Munyaradzi Mawere
Abstract

The modern global trend of ecological sustainability prioritises the ascending roles of NGOs. It is in this pretext that NGOs in Zimbabwe are influential and their influence is a cause for concern. In this paper, the role of non-governmental organisations (NGOs) in rural development is analysed through a study of NGOs that are operating in Chivi District, Zimbabwe. Historical, major rural development programmes of the NGOs are agricultural, health, human resource development, community development, industrial and trade programmes. The paper thus focuses on the role that NGOs play towards sustainable environmental management and examine their efficacy for rural development. The analysis of the paper reveals that NGOs are very prominent in effective implementation of government programmes towards sustainable environmental management. However, it is evident from the research that the Chivi communities received the programme with mixed feelings and are to a certain extent incapacitated to implement the projects to fruition.  
Key words: Ecology, sustainability, development, Non-governmental organisation, Zimbabwe
Introduction

The concept of ‘ecological sustainability’ has gradually become the centre of attention in the development discourse over the past few years. In development in Africa as elsewhere, ecological sustainability constitutes the capacity to endure and the ability of the environment to continue supporting the current and future communities. As such governments, donor agencies and international organisations involved in development are increasingly putting an emphasis on environmental conservation as key to sustainable rural development in general and in improving the livelihoods of the rural communities in particular. Often replacing the role of the government on the ground, especially in remote rural areas, Non-governmental Organisations (NGOs) have traditionally assumed a gap-filling role that has sometimes created conflicting relations with many national governments especially in Africa (Ulleberg, 2009). While scholars have stressed that NGOs strategies and activities are of great interest in so far as they have an impact on environmental management, they have largely ignored the fact that their success on gap-filling role however depends largely on the acceptance of their programmes by the community. The continual environmental degradation in the communities they operate questions strategies currently in use. That said this paper examines the role played by non-governmental organisations in Chivi in addressing such environmental management related challenges. It specifically focuses on how gully reclamation and conservation agriculture projects introduced by NGOs are addressing the issue of environmental sustainability. 

Humanitarian Practices and Interventions in Chivi

Development NGOs have been operational for many decades in Zimbabwe. Prior to independence in 1980, they were largely focusing on welfare of the disadvantaged and vulnerable groups. Since independence, some NGOs have expanded their activities to incorporate developmental goals, and environmental protection included. In Chivi, many NGOs are focusing on addressing environmental degradation problems. Chivi is a semi-arid area which falls under Agro-ecological natural region IV and V and in the drought-prone region of the country.
 Generally, the region has low, unevenly distributed rainfall which averages between 500mm and 600mm per year. Its temperatures sometimes reach a scorching 38°C and drop to only 15°C in the coldest month. The study established that subsistence agriculture is the mainstay of the economy in the Chivi. Agricultural production is, however, highly compromised because the majority of the people live under the poverty datum line, the district is vulnerable to climate change, and the majority of the population is heavily dependent on agriculture. As a result, many people in Chivi look upon the environment as the only source of livelihood. This has led to rampant destruction of resources in the environment. The relatively scarce environmental resources are being overwhelmed by unsustainable practices, especially overexploitation. Some of the factors that affect land use in Zimbabwe are gully erosion, and land degradation in general, which is anthropogenically initiated by local communities. In pursuit of sustainable use of natural resources, EMA has called out for stakeholder participation in which it works with a wide spectrum of stakeholders after its realisation that environmental issues need a holistic approach. As a response to the call for stakeholder participation, NGOs usually work with the community and the state actors – arms of government – to address land use problem. State actors such as EMA identify the problem and engage NGOs that in most cases come up with projects and programmes to address the problem. The move saw the Chivi communities rehabilitating some of the degraded land as will be discussed later in this paper.
Towards rehabilitation of degraded land: some efforts by conservation NGOs

Gully reclamation

Chivi is characterised by a number of gullies as a result of overexploitation of environmental resources by locals in this dry region. Generally, gullies have become part of Chivi’s landscape and the land which is supposed to be used for cultivation, settlement or grazing is being eaten up by gullies and left unusable. According to an unpublished report compiled by Chivi Environmental Management Agency (EMA) office in 2015 and accessed by the author on 16 February 2016 report on the state of environmental resources in the district revealed that there are 141 gullies that were inspected by EMA.  However, a number of positive responses have been made by government departments and NGOs to address the problem. There are gully reclamation projects by NGOs such as SAFIRE, CARE Zimbabwe International and World Vision. CARE International Zimbabwe spearheads gully reclamation project while SAFIRE spearheads Environmental Monitoring and Protection of Runde Catchment Area in the Chivi– a catchment that is critical for livelihoods sustenance in the district and the whole southern region of Zimbabwe. In its programme called Environmental Monitoring and Protection of Runde Catchment Area, SAFIRE pronounced that it seeks to increase water supply in the Lowveld industries in Zimbabwe through sustainable and productive use of natural resources. Of recent, the project targeted all areas that supply water to sugar-producing industries in the Lowveld of Zimbabwe. The project was derived from the Government of Zimbabwe’s Annual Action Plan of 2012 and then SAFIRE introduced a three-year project from November 2013 to November 2016
. The project’s objective was to increase water supply to sugarcane plantations in Chiredzi and Triangle, to address low water supply to the Lowveld of Zimbabwe and to reduce siltation of rivers, streams and dams
. The project also involves gully reclamation. This project was meant to avoid siltation of big rivers, especially Tokwe River, which feeds into Tokwe-Mkosi Dam and is expected to save the Chivi from hunger since it will be the largest inland dam in Zimbabwe. 

CARE International has also managed to assist Chivi communities who are engaging in Food for Work (FFW) programme as they reclaim the gullies. FFW programme in Zimbabwe was initiated in October 1989, designed to operate from bottom up, with projects identified by villagers themselves and provincial technicians assessing, approving and supervising appropriate plans (Webb, 1992). In 2016, the government of Zimbabwe unveiled the FFW programmes to benefit thousands of food-insecure households Chivi. Households deemed ‘poor’ were eligible to register. The main project identified in the district was gully reclamation. The rural communities were given incentives for reclaiming degraded areas. The Department of Social Welfare and CARE International gave them maize meal in return.  The Agricultural Extension Officers’ supervisor highlighted that vulnerable families from each ward gathers and identify gullies and eroded areas near or on roads. He explains thus:

 They open new roads and repair degraded ones. The Department of Social Welfare provides 50kg of maize meal and US$10 per family per month. It was explained that the FFW programme takes in at least 100 people per ward. This exercise is done throughout the District
. 
Some responses have also been made on gully erosion. SAFIRE worked with World Vision, CARE International Zimbabwe and governmental departments such as Mechanisation, Agritex and EMA in the land use sub-committee. The move saw the Chivi communities rehabilitating the Mafidhi gully in Ward 15. The community members managed to establish gabion structures to stop further development of the gully at a number of places where lateral erosion was expanding the width of the gully. See Figure below:
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Figure 1:  Mafidhi Gully being rehabilitated by Runde Catchment Project in ward 15

Source: Picture taken by EMA Officers during the project in 2013
The Environmental Officer, Mr Choto (not his real name) also highlighted that the Desert Margins is another department which was involved in gully reclamation in the Chivi and has seen a number of activities being undertaken on the ground, such as pegging and establishing of conservation works in the catchment areas of the gullies. The Desert Margins made efforts to reclaim Zihwa gully in Ward 17 and Mafidhi gully in Ward 15. To augment efforts by NGOs, the Department of Natural Resources and ZIRRICON have assisted communities in Ward 13 to reclaim Gomana gully. However, in a similar effort, in some areas, local people have organised themselves to reclaim gullies within their vicinity. For example, in Gumbochuma village, Ward 14, the local people have embarked on gully reclamation in their ward.

However, the success of reclaiming gullies remains evident in very few areas in Chivi. The majority of the rural people in Chivi managed to reclaim small gullies, especially along the roads and main ways. During transect walks within the community, we found out that the people in Chivi are incapacitated to reclaim gullies on their own because the gullies are so big that they can better be reclaimed by machines. The government and NGOs only fund the purchase of maize meal, its transportation and money but do not provide the required material and machinery for the gully reclamation projects. Though it is noted that the Social Welfare department and NGOs managed to mobilise the whole District to repair and reclaim gullies, the material to reclaim such gullies is not enough for the task. The Ministry of Local Governance official, Mr Jojo (not his real name) also highlighted that most of the big gullies in the district cannot be reclaimed by local people without intervention of other stakeholders which should provide proper machinery for the task. This exercise of gully reclamation is not bearing the desired results of ensuring sustainable rural development through reclaiming the degraded land. Locally available materials such as vertiva grass and bamboo to rehabilitate and stabilise soils are not enough. Though research has shown that bamboo has been used successfully in many areas to rehabilitate degraded land back into productive fully functioning ecological systems, there is a need for proper and advanced machinery to reclaim gullies in the Chivi. See figure 2 below on one of the gullies that are beyond repair without use of proper machinery and advanced technology. 
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Figure 2: Chikati gully in Ward 17
Source: Picture taken by first author on 20 February 2016, during transect walk

The gully reclamation projects should also be inclusive of the whole community, state actors and non-state actors such as NGOs, if sustainable rural development is to be realised through the use of, and access to natural resources. The fact that vulnerable and poor families are chosen from each ward to reclaim gullies, thus, is an anomaly that has to be seriously reconsidered. This is divisive since indirectly it implies that environmental issues are for the poor people, yet everyone, be it poor or rich; have to take care of natural resources. We submit that the conservation and protection of the environment is not the mandate of the poor and vulnerable people of the district but rather, it is the responsibility of everyone. Measures that are being implemented to address the issue of gully development are fragmented and seem to have very limited success. There is need to revisit the approach, methods, techniques and strategies which have been implemented, with a view to blending them with the idea of promoting sustainable rural development through sustainable resource use. This recommendation resonates with Nengomasha’s (2006) observation that, although there are many on-going efforts by the various supporting projects and the regular Zimbabwe government’s land management program to rehabilitate gullies, a lot still needs to be done. Gully reclamation is a well-planned conservation programme that lacks proper funding and resources to enable it to yield the desired results and ensure that all the degraded land is rehabilitated.

The politics and dynamics of conservation agriculture in Chivi

In prolonged droughts experienced in Chivi, farmers engage in conservation agriculture for small grains that are able to withstand the drought. Conservation agriculture tries to remove unsustainable parts (tillage, residue removal and mono cropping) from the conventional agriculture system; thereby addressing most of the issues that restrict yield increases (Marongwe et al., 2011). In Zimbabwe, conservation agriculture attempts to increase productivity by improving the management of agriculture using available resources and technologies. Mango et al., (2017) argue that conservation agriculture is a win-win technology because it improves farmer’s yields, while at the same time conserving the environment.  World Vision and CARE International has intervened in the Conservation Agriculture programme in Chivi. It is a holistic programme in which NGOs, state actors as EMA and Ministry of Agriculture, Mechanisation and Irrigation Development engages the communities to conserve the land and reclaim the silted area.  

The main type of conservation farming practiced in the Chivi is zero tillage, known as diga udye (dig and eat) introduced by CARE International in collaboration with agriculture extension officers. Zero tillage is planting crops in previously unprepared soil by opening narrow slots or trenches of the smallest width and depth needed for proper coverage of the seed (Kumar et al., 2010). Zero tillage is, in a way, a complete farm management system that should include many agricultural practices including planting, plant residue management, weed and pest control, harvesting and crop rotations (Ekboir, 2003). It causes minimum disturbance of the soil and it is an integration of ecological management with modern scientific agricultural production. The zero tillage programmes has been designed with the aim of developing a number of tillage techniques to address problems related to soil loss, water run-off, and declining yields in the District. With its focus on survival, it is one of the measures that have the potential to ensure survival and sustainable livelihood activities for the Chivi community people. This is so because Chivi is drought-prone and receives erratic rains. 
Though conservation farming is argued by experts to have a number of benefits, the people of Chivi shun it for different reasons. The project is receiving mixed feelings. Fanelli and Dumba (2006) note that introducing conservation farming to community members requires patience, understanding, and careful explanation to convince them to adopt an alien farming practice. In the Chivi, the zero tillage system is shunned because traditionally the method was perceived to be for those without draught power or the money to hire people to till the land on their behalf. The Chivi communities are also encouraged to de-stock as part of conservation agriculture. Zembe et al. (2014) argue that one of the most effective biological measures of soil conservation involves the management of livestock populations. However, this idea is receiving criticism from the community because livestock is their source of wealth which they can sell during times of crises. One farmer explained that livestock is the only thing that he has and destocking therefore does not make sense, “how can I be expected to sell the cattle or goats that I have, if I sell them now, where will I get fees for my children who are supposed to go to a University next year?  I am keeping my cattle so that when they increase I will be able to sell them to raise fees for my children” 
 
Conservation agriculture is failing for various reasons. The farmers confirmed that conservation agriculture is not making sense to them since it is labour intensive and taxing. The labour challenges are major hindrances to the success of the programme. The villagers expressed that there is no need to dig and plant whilst they have cattle for draught power. The communities derisively call it diga ufe (dig and die) because of the amount of labour required. A farmer had this to say: 
Why should I dig on the hard land yet I have cattle to use for draught power, we have been ploughing this land since time immemorial and used to get better yields. What makes this conservation farming an exception? The Agriculture officers and CARE call it ‘diga udye’ (dig and eat) but this is not the case. This is diga ufe (dig and die) because it’s labour intensive and time consuming
.
A study carried out by Gukurume, et al. (2010) in Ward 21 of Chivi also revealed that farmers were only engaging in conservation farming to get associated benefits such as seeds and fertilizers. After getting the benefits they reverted back to their conventional farming practices. Their participation in it is more cosmetic than genuine because the farmers believe that the labour required is more intensive as compared to the perceived benefits, but it is an unnecessary burden. Many farmers quizzed the practicability of merely planting seeds without ploughing the land first. Gwenje et al. (2015) also confirms that the system demands more labour because soil will be very hard and dry, making it difficult to prepare planting basins. 
The conservation model implemented and sponsored by CARE in Chivi is one of the oldest models that are natural resource based. The conservational model for agricultural development is an experience of European intensification of crop and livestock with land resources virtually fixed (Tagar and Shah, 2012). The conservation model of agricultural development evolved from the advances in crop and livestock husbandry associated with the English agricultural revolution and the concepts of soil exhaustion suggested by the early German chemists and soil scientists (Udemezue and Osegbue, 2018). Research show that  this approach saw the development of wet–rice systems in East and South East Asia and the labour and land intensive systems of integrated crop and livestock husbandry which increasingly characterised European agriculture during the 18th and 19th centuries (Ibid). It was however later discovered that this approach to agricultural development was not compatible with the modern rates of growth in demand for agricultural output. Udemezue and Osegbue (2018) argue that agricultural development within the ambit of the referred conservation model clearly was capable in many areas of the world of sustaining rate of growth in agricultural production around 1.0% per year over relatively long periods of time. Given this reality, the NGOs in Chivi are experimenting with the third world countries a method that has failed almost a century ago to provide yields as well as conserving the land at the same time. The third world has been used as an experimenting ground for the models that have failed in the developed world years back. NGOs should engage the community and tap into their traditional conservation methods and help the Chivi communities to develop those methods to ensure sustainable management of resources. 
Given the situation, there is a need for context-specific approaches to rural development and particularities and complexities of the local communities should be considered. Given the social, economic and ecologically diversities across communities, there is a need for research by NGOs before implementing projects in communities. Gwenje et al. (2015), in line with this assertion established that conservation agriculture proved to be more successful in areas that receive good annual rainfall in agricultural regions 1 to 3 in Zimbabwe. In agriculture regions 4 and 5, where Chivi is located, conservation agriculture particularly zero tillage proved to be a big challenge. This is because the area is dry and drought prone. They receive poor annual rainfall. This reflects that development interventions by NGOs require solutions that are embedded in society’s geographical, social, economic and cultural fabric. The conservation agriculture programme has also failed to fight food insecurity in the Chivi because the majority of the fields are unfenced, resulting in the destruction of planting basins by freely roaming livestock during the dry season (Nyamangara et al., 2013; Andersson et al., 2011). The blanket recommendations based on the success of the same project in different social, ecological and economic conditions resulted in the failure of conservation agriculture in the drought-prone region. This approach by NGOs has often militated against the achievement of the much-hyped food security in these drought-prone areas. In such cases, the poor farmer with a single hoe is usually blamed for lack of commitment and resistance to change (Murungweni, 2011). It is practically impossible for the farmers in the Chivi to embrace conservation agriculture and this limits the potential of the practice in fighting food insecurity

Conclusion

As a result of increased environmental degradation in Chivi, conservation NGOs’ role in promoting ecological management is marred with challenges that affect sustainable conservation of environmental resources. Conservation, gully reclamation and conservation agriculture are key programmes in promoting sustainable management of the environment but more should be done by NGOs to ensure the effective implementation. There is need to come up with context specific approaches to environmental conservation and in this case they should be drought-prone based. The NGOs that are involved in environmental issues should be equipped with resources to fund environmental projects. The projects such as conservation agriculture and gully reclamation improve the availability of natural resources in drought-prone areas as the Chivi. The rehabilitation of gullies should be done with appropriate technology to ensure the land is rehabilitated. Since the NGOs complements government efforts, it’s upon them and the state to ensure the communities they are dealing with are well equipped for full realisation of the objectives of their projects. At the same time, when environmental resources are being boosted, the communities should be funded in other livelihoods activities that generate income for the community so that their attention should be drawn away from natural resources.
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RE-READING 2 SAMUEL 13:3-5 AND EVIL COUNCIL ῾ĒṢᾱH AMONG YOUTHS

Virginus U. Eze, Tobias C. Onah, Fabian U. Nnadi, Joy Ezeugwu and Favour C. Uroko

Abstract

Re-reading 2 Samuel 13:3-5 and evil council ῾ēṣᾱh is an expositional attempt to analyze the event of Jonadab’s evil advice to Amnon and to see how its moral lesson could be used to address the issue of parental gap and delinquencies resulting from peer group influence among minors. The pericope exposes the evil council of Jonadab which was aided by parental gap between King David, his wife and his children. This evil advice was carefully juxtaposed and clothed in order to explain that parents should pay a very close attention to their children and to understand their maturational growths as well as psychological dispositions. Evidently, the situation described in the study context reflects in our contemporary society. The shift in paradigm from conventional wife stereotype to white cola job and feminist struggle for women involvement in economic power of the family have force so many women to take up jobs which require more time outside the family circle. Put differently, these have resulted to lack of proper attention that parents give to their homes. Supportably, family is the first contact of the child and as such care must be taken to avoid exposing the children to delinquent threatening actions and information. Parents must therefore learn to be the best friends to their children and to live a life of decorum in order to transfer the same to their offspring. They should also use the same medium to pursue decorum clothed lives among minors. Narrative analysis was used to provide proper interpretation of the text while secondary sources were also used.        

Key words: Council ῾ēṣᾱh, Delinquencies. 

Introduction

So many studies have argued for low influence of peer pressure on social behaviour, self-concept, gender and the parental rearing pattern of adolescents. Such studies like the one carried out by Adeniyi M A, V A. Kolawole (2015). But the presupposition of this paper is that peer-group exacts a lot of influence on personality, social behaviour, gender etc development of adolescent. Those who have argued in favour of this paper include (Arnett, 1992; De Vries et al., 1995; Giford-Smith et al., 2005; Allen et al., 2005; Clark & Loheac, 2007 and you, 2011). Peers influence the individual’s behavioural development hence the influence of peers on personality and social behaviour is studied in the light of 2 Samuel 13: 3-5. The pericope found in the study text shows a significant influence of peer on social behaviour of Amnon, the son of King David in the Raping of his half-sister Tamar. Amnon was in love with his half-sister Tamar but could not do anything to her because she is a virgin (betuah). Jonadab his friend was a wise man and he was able to use his wisdom to advise Amnon wrongly which resulted to the raping of Tamar. 


Wisdom according to Crenshaw, J.L (1998 p. 4) is “the reasoned search for specific ways to ensure personal well-being in everyday life, to make sense of extreme adversity and vexing anomalies, and to transmit this hard-earned …so that generations will embody it”. The Hebrew equivalent of the English word wisdom is חָכָם   (hᾱcᾱm) which is used in this study as adjective masculine singular absolute with the nuance, “wisdom”. The wisdom under study has been identified as a “negative” Wisdom by Crenshaw, J.L (1998). His reason is because, wisdom was used to achieve evil end. This type of wisdom together with the narrative in Gen. 3; where sapient deceived the woman was argued against positive wisdom which end product is to better life.    

For the method of this study, the researcher adopted narrative analysis. Narrative analysis is the exposition of the Biblical text in a way that brings out the real intent of the author. “Narrative exegesis offers a method of understanding and communicating the biblical message which corresponds to the form of story and personal testimony, something characteristic of Holy scripture and of course, a fundamental modality of communication between human person” (pontifical Bible commission, 1993. P. 22). 

Contextual Background of 2 Samuel 13:1-22

   The second book of Samuel is concerned entirely with David’s reign, telling of his military success, his family, his friends and the loyalties and disloyalties and flaws that showed up in David’s life. The book of 2 Samuel 13; 1-22 is a narrative showing serious weaknesses and flaws in David’s relationship with his family members. The event in chapter 13 suggests that there is no cordial relationship between David and his family members. Amnon was lusting for his half-sister Tamar and yet David and Ahinoam, Amnon’s mother could not notice it from his countenance. Unfortunately, it was Jonadab, Amnon’s friend that was able to notice this problem from Amnon’s countenance.  Suffice is to say that David’s adulterous act and the murder of Uriah lead to David’s fall as a King. In this ling of thought, Butler et al (2004, p.60) argued that; “David’s adulterous act with Bathsheba and the murdering of Uriah “that…this incident marked the beginning of the decline of David’s family”.

        Summarily, the writer of 2 Samuel in a straight context coined the story of David’s adulterous act with Bathsheba and the murder of Uriah together with the incestuous act of Amnon with Tamar and the revenge of Absalom on Amnon to show David’s failure as a king.

A Close Reading of the Study text 

A good exegesis of a biblical text starts with the record of the book that contains the text under study. This is to find out the context and the situation that informed such book and its Christian tradition that informed its canon and acceptance as a sacred scripture. The canonicity of every Biblical text implies that the Biblical record has significance in terms of moral knowledge it portrays. Okenyi (2012) supports this truth when he maintained that “every record especially the Biblical record is not just for only record keeping but has a message to preserve for the knowledge and consumption of the future generations” (p.14). Following the same thread of thought, Susan Estrich (1987) argues that “the history of Israel as recorded in the two books of Samuel has been refashioned in the light of divine purpose”.

Jonadab’s Relationship with Amnon
Jonadab is transliterated yo’wn’ada which is transliterated to the name Jehova-yəhowah meaning self-existence or eternality. It is from the root word ha’ya’h meaning to exist, that is “be” or “become” “came to pass”. Amnon is a personal name. It is transliterated ῾Amnown. In Hebrew, it means faithful. Jones (2001) in Okenyi (2013) writes that

 It is from the root word-῾aman meaning to build up, to support, to foster as a parent or nurse, to be firm, to trust, or believe. In some areas, ῾aman stands to mean sure, establish, continuance, steadfast. Jones further said that it appears in causative and passive stems. For instance, in passive stem, it indicates that the subject is ‘lasting’ or ‘enduring’. But in causative stem, it means ‘to stand fast ’or’ be ‘fixed’ in a ‘spot’. It also connotes mental psychological certainty (p.44). 

      The fact that Amnon was so troubled and  could not do anything to Tamar explains the introduction of Jonadab the son of David’s brother Shimeah in verse 3.The name Jonadab is abbreviated from Jehonadab which means “Jahveh has freely given”, to Jonathan means “Jahveh has given”. Jonadab was a very wise man ’Îš hākām me’ȏd. Hence, he was employed to use his wisdom in this situation to help Amnon achieve his selfish drive. (
רֵעַ rēʿa) is a noun common masculine singular absolute homonym which means friend, companion, fellow, in its 3rd sense means that Jonadab is Amnon’s friend, companion. This has led Eze, (2017) to say that “Jonadab was at least Amnon’s daily companion. He comes every morning because it was his custom to come every morning to his house” (p. 64). 
Jonadab’s Discovery of Amnon’s Ill Feelings
Jonadab needed to have a holistic knowledge of the situation before he could proffer his suggestion. The Hebrew phrase maddŭ’a ’atāh which is transliterated as “why” “what is wrong or matter with you or for what reason is the matter with you” is a question that must be answered in order to give Jonadab the proper knowledge of the situation at hand. The effectiveness of his suggestion will depend on his knowledge of what is wrong with the king’s son Amnon, hence the use of the phrase maddŭ’a ’atāh in verse 4. The understanding of the reason why Amnon was troubled which was his burning love for his half-sister Tamar as was clothed in Amnon’s answer now gave Jonadab the appropriate condition to make his suggestion. Jonadab’s  knowledge of the law in Lev18;7-18,20;19-21,Deut 27,20-22 which prohibits Amnon to either marry or have any carnal knowledge of his sister must have guided Jonadab’s suggestion.


Jonadab’s Evil Council

Jonadab was a wise man ’Îš hākām me’ȏd. Hence, he was employed to use his wisdom in this situation to help Amnon achieve his selfish drive. Amnon was younger than Jonadab. Providing the age fact of Amnon, Rudd (2016) argued that “since Amnon was the first born while David was king in Hebron (starting in 1010 BC), he was likely born in 1010 BC. Amnon was 18 years old in 990 BC and this is the best choice of time for when he raped Tamar his sister” (p.7).  Arguing from this optic, one will understand the position that minors are more likely to act violently if not properly guided.

 
However, Jonadab now guided Amnon to gain his selfish intention through violence as that was the only way to satisfy his selfish desire. According to Lange (2004, p.72) “Amnon is not only strengthened in his lust desire but is shown a way whereby he may attain his end by guile and violence”. The Hebrew hiphal verb hithallȏt means to make oneself sick or to be weak describes Amnon’s pretence in order to convince his father that he is sick. Therefore, Jonadab advised Amnon to make himself sick and lay down on his bed so that when the king comes to see him he will demand for Tamar to come and bake cake for him. Common plural verb veākalti which means to cause somebody to eat, or to eat because of somebody was employed by Jonadab to confuse David the King to send Tamar to Amno’s services. Jonadab’s advice to feign himself sick is effective because David will not refuse his sick son such a request since it is meant to make him well. Jonadab pretended to be a good friend but failed in every aspect to live up to the expectation hence instead of using his subtlety to divert Amnon from this horrid wickedness, by recommending some other person to him, whom he might lawfully marry, he instead helped and provided the means by which this evil will be realized.

Contextualization of the Textual Pericope

Adolescent is variedly defined as “the transitory period the individual passes through in his/her growth from childhood to adulthood” (Adeniyi and Kolawole, 2015, par.1). Broadly, they are those people who surround us from adolescence till old age. And we interact with them more closely than close relations especially on esoteric and obscure issues which we cannot discuss with our parents or blood relation. In this line of thought, (Anne K. et al 2014. p3) argues that “we seek and maintain a number of dyadic relationship with peers, such as with a close friend, an acquaintance, a colleague, a fellow-student, or a neighbour”. Because this period is a transitory stage from family to peer group, it is a very important stage in determining what the child will be in life. (Adams 2006, & Schneider, 2010 in Adeniyi M A, V A Kolawole 2015, par.1) in their research on adolescent concluded that the period consists of pressure which may be either internal or external to the young adult… it is also a time of self-definition for the young individual.


However, at this transitional stage, the child is gradually leaving the family factor to embrace peer-group hegemony. Accordingly, Eze V. (2017) averred that, “the family is the first social contact of a child and immediately after the family the child begins to form behavior that is acceptable to his age-group but in most cases socially not acceptable”. Toeing on this line of thought, psychologists accept that the child is in danger at this stage because his brain is still maturing and the result is that he may make wrong judgments that may hurt him in future. Research shows that the adolescent brain is less developed than the adult brain, the brain is still developing and grasping autonomy or self-reliance hence the child is vulnerable to peers group pressure and influence. Laurence, S (1998) in National network for child care (2016.p.76) notes that: 

The brain is still maturing during the ten years, with reasoning and judgment still developing into the early to mid-20s. This means that not only are teens susceptible to peer pressure because of their lack of social maturity, but it indicates a biological reason teens do not always make good choices where their friends are concerned. Even small amounts of negative peer pressure during these years when the brain is still developing can lead at-risk teenagers to delinquent behaviors.

However, “the role of peer groups and peer relationship in personality development peers are a pervasive aspect of our social life.” (Anne K. et al, 2014 p.3) This is because; they influence our behavioural development to a great extent. Socialization theory is one of the theories that explain the influence of peers in personality development. This theory posits “that with children’s advancing age, outside-the-home socialization that take place in peer groups becomes an increasingly important determinant of adolescents’ personality development” (Harris, 1995) in (Anne K et al, 2014 p.3).  


In recent times, adolescent spend more time with their peer-group more than their family members. This is commonly attributed to the fact that mothers are more involved in take up jobs which limit their time with their children. Accordingly, (Adeniyi and Kolawole, 2015 par.2) opines that “changes in family roles that forced women into paid jobs have greatly reduced the quality time families spend together thus making peer groups a viable alternative for the young individuals”. They therefore concluded that “adolescent spend far more time in the exclusive company of their peers than their counter parts did in the past” (par.4).  While (Arnet, 1992; De Vries et al., 1995; Allen et al., 2005; Clark & Loheac, 2007) in Adeniyi M A, V A Kolawole (2015), noted that peer group influences have become increasingly pronounced and studies have shown that adolescents were more likely to increase behaviours that receives peer group approval. Peer group provides adaptation to adolescents. This is because, this stage concedes with other maturational characteristics like body changes. Adolescents often depend on their peer groups to understand such developments since their parents are not readily available and even when around are concerned with other issues or the children as a result of parental gap have developed better trust and confidence among their groups. Supportably, Schneider (2010), notes that becoming a peer group member meets many adolescents concerns about social expectations such as developing independence from their parents, learning, decision-making skills and acting on their own. Suffice this to say that parents also see peer influence as a myth hence they lazily conclude that they have little or nothing to do about it. In this line of thought, (Schneider, 2010), averred that parents perceive peer influence as a clog in the wheel of socializing their children desirably.


Others sees peer influence positively and support that they can provide motivation to the youths. Among these are you (2011), who notes that support from peers gives adolescent students a sense of motivation which enables them to see the importance of pursuing academic success. This is because adolescents who are accepted by their peers are more likely to be psychologically healthier and self-confident than those rejected by their peers (Allen et al., 2005). Absalom had the chance to advice Amnon against his desire but chose to aid him. In fact, Amnon’s success in raping Tamar is attributed to two external factors. Namely; parental gap and evil council of Absalom Vis avis internal factor which is the beauty of Tamar, her virginity and Amnon’s lust. Put differently, Kiran-Esen (2012), reports significantly negative relationship between peer pressure and self-efficacy expectation (social and moral) in adolescents and that academic self-efficacy was higher in adolescents who were experiencing low level of peer pressure.  

In situations of broken homes or home where there are parental gaps or responsibilities, the children resort to peer-groups for succor. Teens that have difficult family situations often turn to their friends to replace lost relationships. Peer groups can give a teen a sense of belonging during times of family stress, like separation, divorce or death. If the group a teen becomes a part of is involved with drugs, alcohol or violence, he is more likely to take part in these activities. According to David (2001.p.13) in National Academy of Child and Adolescent Psychiatry (2016), a psychiatry professor at the University Of Vermont College Of Medicine opined that, “teens are more likely than adults to act impulsively or on instinct when they are confronted with stressful or emotional decisions, and are less likely to fully understand the consequences of their actions”. In reference to the context of 2 Samuel 13 verses 3, Jonadab quickly discovered Amnon’s problem and found a gap between David and his children. He then went ahead to exploit the opportunity to repair the lost emotion wrongly. This means that peer group influence can lead the child into barbaric actions like rape and other related social vices.

Supportably, Omotere (2011) found out that as children grow and move to adulthood, involvement with and influence of peer identification increase as modeling value of the family decreases. In most cases peer tends to replace the modeling value of the family context during early childhood. “in peer group, most acceptance form, the peer groups in (sic) healthy in forming of age arbiter, by which children grasp negotiating skills and learn to live with hostility and to solve problems in a social context” (Harris, 1995, Hartyp, 1983). Despite so much change in today’s society, the fundamental task of growing up still endure to find a place in a sense of belonging to identify and solve tasks that are generally recognized as having values and therefore can earn respect by acquiring skills to cope with them to acquire a sense of worth as a person, and to develop reliable and predictable relationship with other people especially a few close friends and loved ones. They learn from peer on how to cooperate and socialize according to group norms and group-sanctioned modes of behaviour. Peer group can influence what the child values, know, wear, eat and learn (Selvam, 2018).

Application of the study text to family situations

A close look at the study text will reveal some affinity with the family situation. The immediate context of the study text is King David’s adulterous act with Beersheba and the subsequent murder of Uriah. This implies that children are more likely to repeat the same sin as their father. In this line of thought, Harmon (1939, p.1108) notes that “David’s inability to discipline his own sons was vastly weakened by his own wrongdoing. He was no longer in a position to enforce the moral code without fear or favour”. He could not condemn Amnon; he could neither condemn nor forgive Absalom. Harmon (1939, p.1109) explains that “this is because sin flows through the blood”. In verse 21, it is explained that since David committed the same sin of adultery and murder against Beersheba and Uriah respectively he could no longer punish Amnon nor Absalom for their rape and murder. ( Cf. 2 Samuel 12;11-12).It is probably that the sin of David is flowing through his blood as prophet Nathan predicted that God would raise trouble within David’s house.


David’s inability to discover Amnon’s countenance is vastly dictated by his commitment to the royal duty especially erecting a permanent home for God. He thought so much about building a house for Yahweh. He might have been so engrossed with this plan that he could not pay attention to his family. Rudd (2016) elaborates this argument thus:

During the entire 22 years, David appears to be pre-occupied with plans of building the temple to the neglect of the common everyday needs of the people he rules. Here we have a great spiritual king who, like some preachers, gets so focused on "spiritual things” that they neglect and lose their own families. David was building the Temple and so failed to pay attention to his children (p.5).


 David lost contact and was completely out of touch with his people because he mistakenly thought that focusing all his time and attention hatching plans to build a temple was more important. 


Suffice this to say that, David realized the prophecy of Nathan. This must have restrained him to discipline his children because he knows that what is happening to him is the fruition purpose of Nathan’s prophecy. All these parental flaws gave chance for Jonadab to come in and exploit the opportunity wrongly. It is on record that Jonadab had equal chance to stop Amnon from his evil intention but he decided to help him realize it through violent means. 
Recommendations 

• The study text reveals that King David had priorities for his kingdom more than his family. It is therefore recommended that parents should dovetail their take up job’s and parental responsibility.

  • Parents should be very close to their children in order to learn their countenance. They should be in a better position to understand the maturational developments and characteristics in their children more than their peer groups and to move fast to advise and educate them rightly. It is part of their parental skills and responsibility.

• Parents should demonstrate more subtlety by knowing the type of friends their children go out with and to sanction or reject the bad ones if the need be.

• Minors should be more disciplined in choosing their friends. They should insist on confiding on their parents on issues difficult to them rather than relying on peer-group to repair their delinquencies.
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A RETROSPECT OF YORUBA FILM INDUSTRY AND TRADITIONAL THEATRE: AN OVERVIEW
Joshua Usman and Linda Jummai Mustafa

Abstract

Although the golden age of Yoruba folk opera, Yoruba travelling theatre and Yoruba theatre is over, but their contribution to the development of film genre in Nigeria remains historical. Although some documents hold it that the rise of contemporary Nollywood Film Industry points to Kenneth Nebue’s Living in Bondage (1992), history has it that the Yoruba Travelling Theatre deserves the accolades to rise of Nigerian Film Industry. Consequently, the paper argues for the role of the Yoruba travelling theatre practitioners is the cradle of what are now Nollywood films. It undisputable that Kenneth Nebue’s Living in Bondage brought the industry to limelight, nevertheless, The Yoruba popular theatre practitioners are catalyst for the rising video film production in Nigeria; as Adasanya (997) also contributes that ‘perhaps the most single factor in the evolution of an indigenous cinema in Nigeria is the Yoruba travelling theatre. The paper agrees to their contribution via their rich tradition of touring plays (mobile theatre), especially those of debuts with Ogunde;s Aiye (1979), Jajesinmi (1980) and Taxi Driver (1982). Ironically, none of these films is a national recognition.

Keywords: Retrospect, traditional theatre, Yoruba film, Nollywood.

Introduction

Looking at the film culture in Nigeria today, one needs to reiterate the importance of film as a means of mass communication in order to underscore its usefulness in the society. This equally makes it an important vehicle for national development and for promoting international understanding. There is more to benefit from the local production of full-length films and (not video films) which can enjoy the same recognition as those from other nations at international exhibitions such as the annual Cannes Film Festival. What normally befall s a country that makes no effort towards encouraging local production of full-length films is that there will be an influx of foreign films whose circulation will no doubt serve as a threat to the cultural values of that country. Film in Nigeria has come a long way. It started with the colonial film unit (the body responsible for film matters during the pre-independence period) which was in charge of distribution of films in the country. These films, often produced in the United States and Britain, were distributed to the regional government. They were usually re-edited to achieve the desired propaganda results.

In 1945, according to Shehu (1992), the distribution policy changed to production of films within the country. This was because the production of films in the colony, it was realized would have more manifest propaganda advantages. However, since the produced films were mainly for propaganda, this meant that the authorities at that time were not interested in film as an entertainment medium or an essential element of national development. To cap it all, the films made by the colonial film unit never attracted wide Nigerian film audience as a result of the fact that the populace could not really identify with them since they were not culturally relevant.

However, moving away from the past trend, the content of the post-independence films basically revolve around two themes, i.e. culture and history. These two approaches were stoically embraced by film makers with the intent of popularizing the films among the populace and to depart from the past style of the colonial film unit. The cultural approach to film making has been based on thematising and emphasizing the socio cultural issues and problems of the society. Film-makers working within these traditions have criticized the negative influence of foreign values, particularly external cultural domination, by highlighting the strength of indigenous culture. The heroes are usually those that represent Nigerian culture and the approach is based on the use of melodrama, satire and comedy; songs, dances, and popular theatre (Mgbejume, 1989).
When one looks at the story lines and costumes of the films, they reflect the cultural values of the country; such films like those of Moses Olaiya and Ade Afolayan are typical examples of films in this category. One peculiar thing about these films is the showcasing of the ills of the society. This style is borrowed from the popular stage display of the past years. Buttressing this fact, Ekwuazi (1991) agreed that the problems arise from the fact that the film-makers are not steeped in the art of film making and what they do is usually a carry-over from the popular stage. Thus, the plot, techniques and characters are those of the popular theatre and not film.

Theatre: Yoruba Folk Theatre

Centred in western Nigeria, the Yoruba folk theatre has its origins in alaringo (traveling dance troop). Alaringo first emerged from the dramatic roots of the egungun masquerades, which honoured the ancestors, and initially all participants came from the same patrilineage. But when Ologin Ologbojo, the head of the court entertainment during the reign of Alaafin Ogbolu, died, the kingship was given to Esa-Ogbin, a material relation. Esa-Ogbin is generally credited with the professionalization of masquerades. Although Ologbojo only performed for Alaafin and his royal guest by flattering and amusing them, Esa-gbin took the theater. These performances continue to entertain Yoruba communities. The acting troops move from one town to another; they have historically often been exposed to dangerous situations. As a result of this, they relied heavily on the egungun associated for protection. In some villages, members of the troupes are regarded as lazy rogues and vagabonds. Nevertheless, they are usually well received when they arrive foe their performance. 


The nature of the troupe’s performance depends on whether the troupe. On certain occasion, the troupe may be invited by the Oba’s (traditional rulers). The audience is usually limited to the Oba’s royal guests and the nobles in the village. The troupe may also be invited by alagbaa, the head of the Egungun association in the town. However, it may also go to a village to perform without actually being invited.  Either way, the troupe must firs go to the housed of the alagbaa to pay homage and gain permission to perform. Without this important step, the troupe will not be allowed to perform in the community. Usually, the performance venue is the market square or the front yard to the Alagaa’s house. The role of the alagbab is crucial before, during, and after the troupes’ performance. All necessary groundwork and preparations prior to the arrival of the troupe should be done by the alagbaa. When the troupe arrives, the Alagbaa also accompanies the troupe while they dance around the village to publicize their arrival and to announce the venue of the performance. The venue is an open group and no an elevated or raised platform and it is encircled by the audience. The space within the circle depends on the type of dance or dramatic sketch the troupe is performing and on how orderly the audience is. Therefore, the circle formed by the audience can sometimes contract or expend. No entrance fee is charged because it is a sort of open show. However, a good performance is rewarded by the appreciative audience with money and gifts, such as new cloth and even new wives.


The presentation of the drama can be divided into three parts. The opening comprises tune of the troupe which pays homage to Olodumare (almighty god), homage to Esa Ogbin (the founding father of the Egungun association as a professional entertainment guild), and homage to the other pioneers of the profession. The opening must also include the introduction of the leader of the troupe. Who is usually the lead guiter/vocalist. These introductions usually include a list of activities and attributes which portray him as a hero and great performer. Lastly, the opening must include greeting and the welcoming of important member of the audience to the show. After the opening is the actual performance, which usually comprises different types of acrobatic dances, dramatic sketches, and it times magical displays of arouse sorts. The closing is the grand finale, which comprises the farewell songs an expression of gratitude to the patrons, not only for the money and the gifts but also for patiently staying until the end of the performances. 
In certain situations, the drama sketches may be a social or political satire, which may be too critical or controversial, and thus displease the ruler. The traditional in such a situation may order the performance to be brought to an abrupt end an order the troupe out of his domain.

The first Yoruba professional theatre group was that of Humbert Ogunde, formed in 1946. The name of the group at its formation was the Africa music and research party among his earlier plays are Tiger’s empire, Darkness and Light, and Mr. Devil’s money. Ogunde, former police constable, was born in 1916 at Ososa Ogun state of nigerai. He gradually shifted the focus of his plays from biblical themes to politics. The shifts is explained by the fact that this period following world war II was marked by the political independence throughout Africa Ogunde’s plays were his contribution to the struggle against colonialism among Ogunde plays with political themes are stikes and hunger (1950) Towards liberty (1947), worse than crime, and bread and bullet (1950).


For a long time, Ogunde dominated not only the Yoruba theatrical scene, but that of all of Nigeria. His audience grew to include various ethnic groups of Nigeria. The reason for this is in part due to the fact that he performed most of his plays at this time both in Yoruba and English. Because of the popularity of this plays and their impact on the public, the colonial administration attempted to suppress Ogund’s work. Strike and humger and bread and bullet were both banned at various times, and Ogunde was fined.  Even after Nigeria gained independence, Ogunde’s plays continued to focus on political themes. His monumental play Yoruba romu is a clarion call for unity among the Yoruba’s in the face of divisive external forces. The play was not well received by the government; it was banned and Ogunde was barred from anywhere in the region. Ogunde’s popularity continued to rise. The ban on Ogunde was lifted by the military government in 1966. In 1967, Ogunde’s theater represented Nigeria in EXPO, 67 in Montreal, Canada after which the group undertook a much acclaimed tour of the United States. In the 1970s, Ogunde decided to try filmmaking. His first movie was a monumental success; it was not only shown throughout West Africa, but in many European cities. This film, Aiye, was followed by Jaiyesimi, Aropin ni tenia, and Ayanmo. Ogunde is generally regarded as the “Father of Nigeria Theatre.” Another towering figure in Yoruba theater is Akin Ogungbe. Most of the second generation of Yoruba theater practitioners were trained by Akin Ogungbe, including Isola Ogunsola, Jimoh Aliu, and Baba Ijesa. Kola Ogunmola is another important artist of the Yoruba theater. Very popular among the people, his most famous play is Omuti, which is based on Amos Tutuola’s Palmwine Drunkard which was loosely based, in turn, on Yoruba folktales. Notable Yoruba theater practitioners trained by Ogunmola include Ray Ejiwumi and Fabusola. 

As Ogunmola’s popularity continued to grow, a great tragedy struck. He became paralyzed on stage during one of his performances. For years, his theatre group was dormant because he was being carried from one healing home to another in search of cure. In 1972, the news of his recovery was received enthusiastically by all theatre lovers. In a short time, Ogunmola staged a comeback. He was again on the road, taking his theatre from one city to another. In all the cities where he performed, the halls were always packed full; but the height of his popularity, his death was suddenly announced. It was believed in many quarters that he worked too hard too soon after his recovery.  Another aspect of Yoruba folk theatre is comedy. In this regard, Moses Olaiya, a.k.a Baba Sala, is a pioneering Yoruba theatre comedian. His Alawada group became so popular that any of the theatre groups which formed in the early and mid-1970s followed the pattern of Moses Olaiya’s Alawada group. The high degree of literacy among the Yoruba, particularly the Yoruba language, has contributed to the popularity of make, a Yoruba “photo play” magazine which was introduced in the 1970s by West African Publishing Company, also publishes of Spear and Drum magazines. Yoruba theatre practitioners were selected every month for performance of their play, during which all the scenes in the play were recorded in photographs and every character’s utterances were transcribed. The “photo play” magazine became a great commercial success.  Also, the role of Western Nigerian, Television Ibadan which happened to be the first television station in Africa, theatrical productions were often shown in prime time shots. The television stations also embarked on a program of talent hunts, whereby many new talents were discovered. Also, the television station commissions’ theatre groups to produce special plays for the station’s yearly anniversary, which lasts an entire month every October. Drama presentations usually constitute about 60 percent of the anniversary’s programs.

However, radical changes are taking place in the production of Yoruba folk theatre. These changes are being brought about by the effects of a profound media transformation. With the advent of cinematography and video production of most plays, most theatre groups are disintegrating. Most artists now see themselves as individual stars and no longer members of a particular theatre group. They are free to star in or feature in any movie or video production of any play. Live stage performances of drama are growing rarer. Instead, Yoruba movies are shown, and videotapes of drama productions can either be bought at video stores or rented at video clubs which can be found in every corner of most Nigerian cities. Most of the producers of these movies and video plays find active financial support from businesses, which consider movie and video plays another valuable medium for advertising.

The Development of Theme in Yoruba Films
The theme and its development in indigenous Yoruba films could be traced to the traditional theatre genre which has its root in the various institutionalised festivals and ceremonies of the local communities. The origin of these festivals and ceremonies can be traced to the period of our fore-fathers and spanning many decades ago. Thus the themes being used in the indigenous Yoruba films at present came from the stage plays (traditional theatre) performed by the notable theatre practitioners of the sixties and seventies. The Yoruba traditional theatre from where the film generated its theme contents can be found in the Alarinjo Theatre (traveling masque dramaturgies). The history of the Alarinjo can be traced to the 'Old Oyo' where the king made use of masque dramaturgies in entertaining his guests at the palace. This was a courtly form of entertainment characterized by songs, dances, lavish costumes and extraordinary spectacles. The masque later grew out of the palace entertainment form and eventually extended, to the people (Lawal31987). Festivals are grater part of their custom and, on non-festival days, were able to satisfy the people's desire for entertainment and diversion, the people's desire for entertainment is being satisfied by the films which took after the stage plays as a way of filling the vacuum. People easily adjusted to this new mode of entertainment because their plots and themes were plays of that period.


Yoruba Theatre and Film
As early as 1900, different plays were acted on stage; the themes of these plays were drawn from the Bible so as to satisfy the interest of the churches then. An illustration of this was given by Ogunbiyi, (1980) thus:

In 1902, under the joint sponsorship of the Bethel African Church and St Jude's Church Ebute-Metta, a play written by D.A. Oloyede, 'King Elejigbo and Princess Abeje of Kontagora' was performed by the Egbe If'e at the Bethel African Church school-room.

The theatre at this period was not popular, and it was not surprising that it did not last long. Its extinction came about when the support of the elite class which it catered for was no longer forthcoming. This was the situation until two decades later, when popular theatre emerged through the arrival of Ogunde on the scene in 1944; Qgunde was to dictate the fate of Yoruba theatre for many years. The undying influence of the Alarinjo theatre is visible in the operational and organizational pattern of the practitioners of the contemporary travelling theatre. Ogunde's theatre was the first to turn professional and the AJarinjo theatre, and the nature and purpose of the Ogunde theatre strikingly relate to that of the Alarinjo. The concept of theatre must reflect the reality of its society; this was the basic aim of Ogunde's theatre and his plays retold the tragedy, the hopes, dreams and triumphs of his time. The long tradition of influences started from Ogunde and passed on to other artistes that emerged after him. These include Kola Ogunmola, Duro Ladipo, Moses Olaiya, Ade Folayan, Lere Paimo and a host of others. Ogunde theatre had been established among the people, and they were influenced through the contract they had with the troupe. Their arrival on the scene introduced more vigorous efforts being put into the practice of the theatre in order to have great effect 011 the generality of the theatre audience. The two plays that created effects and had impact on the pattern of the theater which Ogunde introduced were 'Lanke OmutV and 'Oba Koso' produced by Kola Ogunmola and Duro Ladipo respectively. These two plays and others that followed had a great impact on the audience.
Other theatre groups that came after the first three included the comic theatre of Moses Olaiya (Baba Sala), Lere Paimo and Ade Afolayan. Moses Olaiya's theatre presentation and format were different form others because of the comic and humorous mode of its plays. This theatre was a clear departure from the folkloric 'and historic style which others vigorously adapted to. It however had popular audience, in the sense that it tended to make a change in the audience taste, that is, the audience was introduced to a different form of theatre. It was a new dimension in popular theatrical production in Nigeria. The arrival of Moses Olaiya and other theatre troupes generated a healthy competition among these troupes which brought out the best in them, in terms of leadership and performance. This, as a matter of fact, resulted eventually in professionalism of the theatre. It has not only created a proliferation of troupes, but encouraged competition, which in turn, improved the theatrical art and performance. Each troupe's contribution towards the upliftment of the theatre in the country has developed and extended into other areas, where their impact is being felt by the public. These areas are in the aspects of T.V. production and cinemato​graphy. In the first aspect, plays on T.V. have a great influence on theatre popularity. Through this medium, theatre now gets closer to the people. It can be said that this medium contributed to the growth of theatre in Nigeria, through the exposure given to, both the established and the new theatre troupes. The popularity which these theatre troupes gained was made possible through the T.V. medium. Well noted among them were Duro Ladipo, Baba Sala, Ishola Ogunshola and, of recent, Jimoh Aliu of the 'Arelu' fame. The other area which theatre spread to is the cinema. This medium has given coverage to theatre upliftment in this society and, of recent, some of the theatre practitioners have 1 found the cinema as a means of promoting and creating interest in theatre. This is being done through the inclusion of theatrical elements such as music, dance and mime in cinema. Some of the theatre practitioners who went into cinematography and succeeded were late Hubert Ogunde, Baba Sala and Ade Folayan.


The Relevance of Themes to the Nigerian Audience
One important factor that contributed to the success and acceptance of Yoruba films was the presence of the audience. The audience was important in the presentation of the films; without them the actions and the displays would be meaningless, the audience was part of the actions, either directly or indirectly. This is in the sense that the traditional norms that were adapted in the films must go down well with the film audience whenever the films were being put on screen. The audience needs to agree in unison over the usage of intricacies and actions in the film in line with the Yoruba tradition and culture. An example of this can be seen anytime. The films of late Ogunde and Moses Olaiya (Baba Sala) are being shown on screen. The response from the audience is often with sighs, and gasps as the actions in the film get hold of them, thus making them to be part of the film actions. This is a typical example of Yoruba full length film - in its reality and it cuts across Yoruba films (old and new). The content of Nigerian films, most especially the indigenous language films, depending on their dominant tendencies, can be conveniently grouped into two, i.e. those that thematically emphasize culture and those that bend towards history. Most importantly, the cultural approach to film-making has been based on thematising and emphasizing the socio cultural issues and problems of the society. The films usually highlight the strength of indigenous culture. The Yoruba films (old and new) have demonstrated this and the audience go back home happy after watching these films with the feeling of satisfaction written all over their faces. The focal point here is that the audience can identify with the contents or themes of the films they have watched. The heroes are usually those that represent the Nigerian culture. The approach is based on the use of melodrama, satire and comedy. Songs, dances and popular theatre are equally freely used (Mgbejume: 1989).


Folklore and Traditional Themes in Ogunde's Films

The success ofAja?ii-Ogun andlja Ominira, two films produced and directed by Ola Balogun in 1976 and 1977 respectively, made Chief Hubert Ogunde to decide to join the Nigerian film industry with a production outfit known as: Ogunde Films. His first film, Aiye, pioneered the entrance of other Yoruba full length-films in the country. The film changed the face of entertainment in the western part of the country as far as theatre or stage play activities are concerned. The theme in Ogunde's films basically focuses on folklore and traditional myths. These two themes were well researched on, to bring out the true-to-life position of scenes and events. The actions in the films were so close to the audience, to the extent that they believed every action in the films. The traditional belief of the people came to life through the actions in the films and audience participation directly or indirectly could easily be felt. According to Francoise Balogun (1987), Chief Ogunde chose Aiye, which, as a stage play, attracted crowds at each performance. The traditional and cultural element in Aiye was also decisive and rightly so, for the release of the film brought an unprecedented crowd to the National Theatre venue where the film was shown. Film director, Ola Balogun, adapted the play for the screen in such a way that it was possible to envisage a sequel to Aiye which eventually came out in 1981 under the title ofJaiyesinmi. Aropin N'Tenia, Ogunde's third film, was also adapted from his 1964 stage play which was equally popular. It is the story of a king to whom it is revealed that his successor is going to be his younger wife's son. The co-wives, who are jealous, try to kill the child but he miraculously survives. Ogunde's films really brought out the traditional and cultural elements of the Yorubas into the fore and the audience had more than i ('. (> satisfy Mioir thirst for erood and entertaining movies.

Satiric and Comic Theme in Olaiya's Films

The character of Moses Olaiya Adejumo (Baba Sala} as an actor and as Nigeria's number one comedian can never be in dispute. He is as popular with the illiterate Yoruba audience as he is with the elite who admire and adore him for his role in both stage and film productions. He commands the respect and following of a cross-section of the Yorubas and even with the non-Yoruba audience who understand such films through the movements and gestures of the actors.
Baba Sala started his film production in 1981 with Orun Mooru which was released on the screen with amazing publicity. It was billed as the longest and the most expensive film produced in the country. In Orun Mooru, also directed by Ola Balogun, Baba Sala, the hero of the film, is comfortable in his business, but he exhibits greed and selfishness which led him into the hands of tricksters and dupes. Adisa, his bosom friend later gives him money to soften the effect of his loss. Instead of using the money to improve his financial situation, he uses it to declare free drinks for his friends at his regular palm-wine bar and also on the masquerades in the city, an action which led to his being robbed. At the end Baba Sala realizes that money is not everything. He fails to learn from his past mistakes that greed can lead to downfall. The film shows how social ills like greed, robbery and extortion have affected the lives of many people. Also, it tries to express in the film, that hard work and contentment are important factors in life.
In Aare Agbaiye, Moses Olaiya criticizes the corruption in the judiciary. He also criticizes highly placed personalities who use their position to oppress the less fortunate ones under them. Baba Sala, the hero, as a king, sees his position as an opportunity to exploit his subjects. Ever before he became a king, Baba Sala was very already deeply involved in taking bribes as a messenger in an office. When he eventually became king, he now collected bribes openly from his subjects and anybody who had a case pending in his court and did not offer him bribe was jailed. In the end, Baba Sala's greed and love of power led him to seek for more power so that he can deal ruthlessly with his subjects who now want his deposition. In this conversation his greed was finally exposed.
Through Aare Agbaiye, Moses Olaiya is trying to show the corrupt side of judges in our society. Of course it is an open secret that majority of the influential people in positions of trust openly indulge in this shameful practice. However, one sees Moses Olaiya's works aesthetically as a deliberate attempt to create a distinctive dramatic style. He himself has this to say of his films:

Our films are satires, so that people can learn from them and people can mend their ways by correcting their mistakes. Plays and films should be for educational purpose and not entertainment alone, because we learn from them. If they are only for entertainment, then it means it's just for fun (9). 

This statement gives the notion that, as a comic actor, Moses Olaiya is not only concerned with entertaining his audience but also in educating them by exploring the ills of the society in his films through ridicules and satires.

List of Some Yoruba Full Length Films and Film Producer
Film




Producer
Ajani Ogun



Ola Balogun
Aiye




Hubert Ogunde
Orun Mooru



Moses Olaiya
Mosebolatan



Moses Olaiya

Aare Agbaiye



Moses Olaiya
Taxi Driver



Ade Afolayan
Sango




Tunde Kelani
Conclusion

The production of Yoruba full-length films was the vogue in the late 70s and early 80s. That was the period theatre. Practitioners moved away from staging plays in the theatres and embraced the culture of film production (not video). The metamorphosis from stage to celluloid was very easy for the practitioners because virtually all the paraphernalia being used for stage shows were also handy for film production. Film contents and action in terms of theme, style, characterization and costumes were not all that different from those of the stage. The only notable difference was in style and this aspect was widely used to bring out the beauty of the local environment where the films were shot,
Animation was constructively made use of purposefully, though with variation according to the need of each film and as found necessary by the producers. The distribution of Yoruba full-length films was able to satisfy the recreational yearnings of the people at the time. Members of the viewing public found it necessary and as a form of leisure to visit cinemas and have a piece of the action.
However, there has been a dearth of full-length films produced by Nigerians over the years as a result of the unstable economy which hitherto led to the fall in the per capital income of the people. This situation has been unfavourable for large investments as in film-making which relies heavily on the people for its returns. Another factor for the dearth is copy-wright infringement which has bedevilled the country's entertainment industry. Meanwhile, investors interested in invest in video-film production than in
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Mgbamonwe na Mkpọgheri Mkpụrụụdasụsụ /r/ n’Igbo
Crescentia N. Ugwuona
Ụmị











     Ọtụtụ mgbe, ndị nchọcha n’amụmamụ soshiofonetiiks (Romaine, 1978; Scobbie, 2007; Scobbie, na KoenSebregts 2011; Lawson, Eleanor, James M. Scobbie na Jane Stuart-Smith, 2013) na-agbadokarịị ụkwụ n’asụsụ ndị mba ọzọ ọkacha mba Scottish n’inyocha mkpọgheri/mgbanonwe mkpụrụụdaasụsụ /r/. Nke a mere na ọtụtụ mgbe, a na-eleghara asụsụ ndị ọzọ mkpọgherị /r/ na-apụta ihe na ya ọkacha asụsụ Igbo. Ndị Igbo ụfọdụ na-akpọgheri ụda rịị ngafe anyụrụ /r/ n’ọtụtụ okwụ. Ọtụtụ ndị ntorobịa na-ndị ọrụ bekee na-eje eje abata abata nakwa ụmụaka na-ejikarị ụda ọzọ anọchite anya ụda /r/ n’asụsụ Igbo. Nke a mere na mkpụrụụdaasụsụ /r/ dị oke mkpa n’asụsụ Igbo na-efuzi efu na mpaghara (ebe) ụfọdụ n’Igbo. Nchọcha a jiri atụtụ soshiofonetiiks nyocha mkpọgheri ma ọ bụ mgbamonwe mkpụrụụdaasụsụ /r/ n’Igbo site n’igbadọ ụkwụ na mpaghara Nsụka, Ọhafịa, na Ọnịsha Igbo. Mbunuche nchọcha a, bụ ịchọpụta okwuga mkpụrụụdaasụsụ /r/ dịgasị n’ime ha, etu e si akpọpụta/akpọgheri ha, nakwa mgbamonwe a na-enwetagasị na ya. N’ime nke a, a ga-achọpụtakwa amụma soshiolingwuistiks na nke fonetiks na-akpali mkpogheri ụda /r/. E jiri ajụjụ ọnụ, nọrọ lere, nakwa teprekọda nakọta ngwa nchọcha. A ga-eji atụtụ mbunuche soshiofonetiks wee tụchaa ma kọwaa ngwa nchọcha. Anyị ga-akọwakwa ihe ọnọdụ mkpọghie nakwa mgbamonwe mkpụrụụdaasụsụ na-ebute n’asụsụ Igbo; nakwa ihe e kwesiri ime. Nchọcha a chọpụtara ọtụtụ mkpọgheri na ngbamonwe mkpụrụụda /r/ n’ọtụtụ okwu n’asụsụ Igbo. Nchọcha a ga-enye nnukwu aka n’amụmamụ asụsụ Igbo.
Ọkpụrụkpụ okwụ: mgbamonwe ụda, mkpụeụụdaasụsụ /r/, mkpọgheri, Igbo, soshiofonetiiks
Mkpọlite
Mkpọgheri mkpụrụụdaasụsụ /r/ nke ndị bekee kpọrọ derhorticisation (n’usoro soshiofonetiiks) bụ ọnọdụ akpọpụtaghị mkpụrụụdaasụsụ /r/ nke ọma n’okwu ọ batara n’ime ya. N’ọnọdụ a, ụda /r/ na-agbanwo ọdịdi ya n’okwu ụfọdụ ọ batara nay a, nakwa ụdaume etiti / ɝ/ ma ọ bụ /ɚ/ banyere n’ụda ndị a [ɜ], [ə]. /r/ dị na rabbit nwere ike tufue ụdịdị ‘r’ o nwere n’otu aka ahụ. Ụmụaka na-ejikarị ụda /w/ na [j] anọchi anya ụda a. A na-akpọkarị ụda /r/ a koda n’asụsụ Bekee.  Obodo a na-ahụtakwa ọnọdụ a bụ na koda /r/ dị n’asụsụ Bekee ndị Skọttish. Ọtụtụ mgbe, n’ọnọdu mkpọgheri ụda /r/ na-eme ka ụda a hapụ ọdịdị ya dị ka mgbochi ume ma were ọnọdụ ọzọ dị ka ụdaume etiti dị ka anyị kọwagoro n’elu ebe a. A na-esita na ọnọdụ mkpọgheri ụda /r/  enweta mgbamonwe ya na ụda ọzọ dị ka /w/, /y/, /ɜ/, na /ə/. N’asụsụ Igbo, a na-enwetakwa ụdị mgbamonwe a, nakwa mkpụrụụadaasụsụ ọzọgasị dị ka /l/ na /y/. Dị ka o si pụta ihe na soshiolingwuistiks nakwa soshiofọnetiiks, mgbamonwe ụda bụ otu ihe na-apụtakarị ihe n’amụmamụ soshiolingwuistiks nakwa soshiofonetiiks. Ọnọdụ a na-apụtakarị ihe n’olundị. Nchọchọcha e mere na nso nso a, (Stuart-Smith, 2003) gosiri na ụda /r/ ngafe anyụrụ dị ka ụda mgbochiume dị oke mkpa na fonetiks na-efuzi efu n’okwu ndị na-arụ ọrụ Bekee na Glasgow. Mana ntụcha na nchọpụta ndị riwara anya n’amụmamụ mmebe na ọnụnụ ụda gosiri na ọnọdụ ahụ ka gbagoju anya karịa nke mgbamonwe mnwem /r/ na enweghi /r/ ncha ncha (Ø). Ha kọwakwara na mkpọgheri /r/ na-agbakarị onwe na emereme (soshial); imaatụ, ụmụnwoke nọ n’ọkwa ọrụ bekee na-akpọpụtakarị ụda nnọnetiti na-esi ike n’imata: O doro anya na n’agbanyeghi na nkọwasị ọnụnụ ụda dị mkpa, ebe ha nwere ike ịkọwa bụ sọọsọ n’ihe n’eme n’ọwa mkpọmụda (Lawson, Stuart-Smith, and Scobbie, 2008). N’igbo, a na-enwetakwa mkpọghie site na mwepu na ntinye mkpụrụụdaasụsụ n’okwu dị iche iche. Nke a na-akpalikwa amụmamụ ọnụnụ ụda, mgbọgherị ụda /r/, nakwa mgbamonwe asụsụ n’ogo ụda. Mkpọgheri na mgbamonwe mkpụrụụdaasụsụ n’ogo ụda bụ ọnọdụ dị oke mkpa n’amụmamụ asụsụ mana ọtụtụ mgbe ndị nchọcha n’ihe gbasara amụmamụ asụsụ ọkacha n’asụsụ Igbo na-eleghara ya anya. Ya mere ebe mgbado ụkwụ n’amụmamụ a ji bụrụ n’inyocha ka ọnọdụ na ihe dị iche iche na-ebuta  mkpọgherị na mgbamonwe mkpụrụụdaasụsụ /r/, na ka o si apụta ihe n’ọnọdụ ma ọ bụ ogo dị iche iche dị ka n’ụmụaka, mpaghara, ndị agụghị akwụkwọ, na ndị ọrụ. Nchọcha a ga-eweta ọsịsa nye ajụjụ ndị a:
i. Kedụ ọnọdụ soshiolingwuistiks na-akpalị mkpọgheri mkpụrụụdaasụsụ /r/?
ii. Kedu ka ọnọdụ fonetiks si ebuta mkpọgheri /r/
iii. Kedụ mgbamonwe ụda a na-enwetagasị site n’ụda /r/ n’Igbo

2.0 Ntulegharị Agụmagụ 








N’ebe a, e lebara anya n’isiokwu ndị a: asụsụ Igbo, mgbamonwe asụsụ, na mkpọgheri (dahọtisaịzeshọn).
      2.1 Asụsụ Igbo

Igbo bụ otu n’ime agbụrụ pụtara ihe na Naịjirịa nke dị na ndịda ọwụwa anyanwụ Naịjirịa. asụsụ Igbo nwere otụtụ olundị nke mere na ha nwekwara mgbamonwe n’asụsụ ha nke ukwu mana ha nwere otu echiche na-aghọtakwa onwe ha (hụ Ikekeonwu, 1987 na Nwaozuzu 2017 maka olundị ndị Igbo). Asụsụ Igbo so n’asụsụ atọ gbara ọkpụrụkpụ a na-asụ n’ala Naijiria.  Ọ bụ ndị Igbo kpọm kwem nwe ya. Ndị na-asụkarị asụsụ a bụ ndị Igbo, ọ kacha ndị bi n’ala Igbo dị ka na steeti ndịa: Abia, Anambra, Ebonyi, Enugu, na Imo. A ga-ahụkwa ndị Igbo na steeti Delta (Aniọcha na Ika), Akwa Ibom, Rivers, mana ndị nwa afọ Igbo adịghị ọtụtụ na ha. Ọtụtụ mgbe, Igbo ha na-asụ gosikwara na asụsụ ha na nke steeti ha nọ na ya na-enwe mmekorita. Onwekwara mpaghara ebe ụfọdọ n’Igbo ndị bị na ya enweghị mkpụrụ ụdaasụsụ /r/ nakwa ikpọghie ya n’okwu ọ batara n’ime ya. Ọnụọgụgụ ndị na-asụ Igbo dị ka Ugwuona (2015) kọwara bụ ihe dị ka nde mmadụ iri atọ. Nwada Williamson kọwara n’akwụkwọ Bendor-Samuel chịkọtara n’afọ 1989, na asụsụ Igbo sị n’agbụrụ alaka Benue–Congo nke ọhụrụ (New Benue Congo) site na ndepụta Greenberg (1965). Na nkọwa Nwaada Ikekeọnwụ (1987), Igbo so n’agbụrụ ‘Kwa’, nke bụ nkewapụta asụsụ Niger-Congo. N’iganiru, ọ kọwakwara na asụsụ ndị ọzọ sokwa n’agbụrụ a bụ: Akan, Gbe, Yoruba, Igala, Nupe, Ebira, Edo na Idoma. N’arọ 1989, Williamson kegharịrị agbụrụ ndị a ụzọ abụọ: Akan na Gbe. Ndị ọzọ ka o kenyeziri n’alaka ukwu bụ Benue-Congo nke e jizi arụ ọrụ ụgbụa.  



2.2 Mgbamonwe asụsụ
2.3 Soshiofonetiks
Jannedy na Hay (2006) kọwara na soshiofonetiks na soshiofonolọjị dị iche site na nkọwa ndị ọka mmụta mgbamonwe n’amụmamụ soshiolingwuistiks n’oge mbụ, site n’etu ha si egosi mgbamonwe fonetiks dị ka ihe dị n’uche mmadụ. N’aka nke ọzọ, ọrụ amụmamụ soshiofonetiks ga-abụ ịkọwasị etu okwuu si kewasịa ihe gbasara mkpakọrịta, ọkacha iweputa ọrụ ụdị mkpakọrịta ahụ na-arụ n’ikewasi usoro asụsụ. Ya bụ na ebe mgbado ụkwụ amụmamụ soshiofonetiks ga-abụ ntụcha na nnyocha ka ndị okwuu siri kewasịa ihe gbasara mkpakọrịta ọkacha n’igosi ọrụ mkpakọrịta na galaba na usoro nka asụsụ (lingwuistiks) inweta. Njigba sociolinguistiks na fonetiks putara ihe site n’amụma mbunuche nke ọdịdịchị asụsụ, nakwa mnwem mmasị n’usoro ọrụ asụsụ, na nghọta ka asụsụ si arụ ọrụ pụrụ iche (Celata Chiara and Calamai Silvia, 2014). N’ụzọ nsiri puru (daịkrọnịkalịị), Celata na Calamai kọwakwara mkpọgheri (dahọtaịzashọn) dị ka mkpọda ma ọ bụ mkpọnro (lenishọn) nke na-eme ka mgbochiume dịrị nro n’ikpọpụta site na /r/ rue mgbe /r/ fuziri efu, ma ọ bụ n’ụzọ otu oge, dị ka mkpọpụtaga /r/ n’ụzọ akwụsichaghị ike nke anaghị eweputacha ụdịdị ya. N’ihe nkọwa dị n’nelu, e nweziri ike ị sị na dahọtaịzeshọn bụ mkpọgherị mkpụrụụdaasụsụ /r/.


 Nkọwapụta maka mkpọgheri ụda ngafe anyụrụ pụtara ihe izizi na senturi nke iri abụọ mgbe a kọwapụtara maka mgbamonwe ndebeolu ma ọ bụ ụda mkwuputa (asenti). Ha metutara ka e si asụ Skọtiish English na West coast, dị ka asụsụ nleda ndị Glasgow-Irish bụ ndị a na-ahụta asụsụ ha ka asụsụ etosighi etosi (Johnston, 1997: 511 n’ime Celata na Calamaị, 2014). E jiri iji trill [r], aprozimantị /r/, na tap [r] rụọ ọrụ wee mara ndị okwuu na nwayọọ (Williams 1909; Grant 1914 n’ime Celata na Calamaị, 2014). William Dögen bụ onye deputara ụdịrị /r/ a nille e nwetachara sitere na ndị ntorobịa ụmụnwoke sitere Glasgow na ebe ndị ọzọ gbara ya okirikiri. Na 1978, aprọzimantị /r/ bụ aro a tunyere ka ụmụ akwụkwọ mara ekwu okwu na akpọpụta dị ka ihe anabatara dị ka /r/. (McAllister 1938 na Lawson 2013). Mgboghie izizi e nwetara n’Edinburgh esichaghị edochaghị anya, sita na nnyocha e mere maka ebe mmebe n’Edinburgh, nakwa amụmamụ maka ebe mm ebe okwu ụmụaka dị afọ atọ (3) na afọ ise na ọnwa isii (5.6) nke e mere na ngwụcha 1960ga. Ndị mere nchọcha a gosiri mkpọpụtaga sitere na /r/ ma kwuo nke a: ọtụtụ ụmụaka ndị Scottish dị afọ abụọ na ọkara (2 ½) na-eji diftọn n’ọnọdụga ebe ha mechara jiri n’akpọpụta otu n’ime ọtụtụ ụdịrị /r/. Dị ka etu diftọn a nwere ike ịbụ ihe a nabatara dị ka nke ndị okenye, a ga-ewe ya dị ka ihe dị mma n’ọnọdụ a (Scobbie et al 2007, Ugwuona 2015, 2017, 2018, 2019). 







Na nchọcha Romaine o jiri ụmụaka n’arụ ọrụ mee, ọ chọpụtara na ụmụnwanyị ka akpọpụtakarị /r/ n’okwu /r/ batara n’ime ya karịa ụmụnwoke. Ọ kọwakwara na ụmụnwanyị ka akpọpụtakarịkwa ụda ngafe anyụrụ [ɹ], dị ka o sighi daba na mgbamonwe sitere na trill. Ọ chọpụtakwara na akpọpụtaghị /r/ ka dị ire na mkpụrụ okwuga e deputara edeputa karịa n’okwu e kwuru. Romaine kọwara enweghị /r/ n’okwu ụmụnwoke dị ka mgbanwe olundị nsi n’ala bụ nke na-eme na Scots, bụ nke bụzị omenala izugbe na UK. Ọ hụtara na e nweghi /r/ (n’okwu nwere /r/) dị ka ihe nwere ugwu zoro ezo, ma bukwara ihe ime obodo kewara ndị ka n’emereme ụdangafe anyụrụ [ɹ] bụ nke kaara ụmụnwanyị mma, bụ nke ndị okwuu nọ n’ogo etiti nakwa ụdị asụmasụ nwere ugwu na Highland English. Celata na Calamaị hụtara na e nwere /r/ a kpọchigara (rifleksis) ụdị abụọ: ụdaume mkpọnankọlọ nke ụmụnwoke na-akpọkarị n’ụfọdụ ọnọdụ fonoloji (tupu mkpochiume dị ka n’okwu Beke a card); na ụdaume kwụrụ onwe ya enweghi ụda sekọndarị ọzọ batara na ya, nke a na-ahụtakarị n’okwu ụmụnwanyị n’ọnọdụ agbatịghị okwu, imatụ better#, mana a na-ahụta ụdị abụa  n’ime otu abụa a. A na- enwetakwa /r/ n’ebe ndị okwuu okenye n’ogo etiti, nakwa ha na ndị okenye na ndị ntorobịa na-akpọkarị /r/ ngafe anyụrụ na nke aprọzimantị mkpọchi (rifileks) ọkacha n’ebe ndị okwuu ụmụ agbọghọ ogo etiti (miidl klasị). Ọ bụrụ ndị okwuu na-arụ ọrụ kpọpụtara /r/, ọ na-abụkarị tap. Dị ka Celata na Calamaị si kpokota, mkpọgheri /r/ na Scottish English nke sentraal Belt na-egosi na o sokwa ụzọ emereme (soshiali-strafifaịd) nke mkpọpụta ya nwegasịrị: mkpọpụta nro, ma ọ bụ nke ụda mpụta, /r/ nke ndị ọrụ na-abụghị ụdị aprọgzimantị /r/ nke ụda ya siri ike dị ka na nke ndị ọrụ etiti (ỌE). Ụdị mkpọpụta /r/ a niile pụtakwara ihe n’Igbo dị ka anyị ga-egosi na isi nke anọ na nchọcha a. 
Mpụta ihe Soshiolingwistic na ngawanye mkpọghieri (M/r/) na senturi nke iri na otu
Dị ka Romaine (1978) siri kọwa, M/r/ ka apụta ihe na okwu e deputara edepụta (wọdlists). Ụdị akpọm /r/ a hapụrụ ka e si akpọbụ ya na mpaghara n’oge ngụpụta na-egosi na ụdị mkpọpụta a nwere ugwu n’ụzọ zoro ezo. Ụfọdụ oge n’Igbo, ndị ọsụụ na-akpọghịe /r/ n’ụdị iji nweta ugwu dị ka anyị ga-egosi na nkeji ndị na-esote. Na nchọcha a, anyị ga-elebakwa anya n’amụma soshiolingwuistiks na na-emetuta ma ọ bụ ebuta mkpọgheri /r/ na mpaghara ebe dị iche iche n’Igbo.
3.0 Usoro nchọcha
Nchọcha a dị n’ụdị nkọwasị nke gbadoro ụkwụ n’iji atụtụ soshiolingwistiks nyocha mgbamonwe na mkpọgheri mkpụrụụdaasụsụ /r/ n’Igbo. O lebara anya kpọmkwem etu mkpọgheri mkpụrụụdaasụsụ /r/ siri pụta ihe n’Igbo. A ga-ejị ajụjụ ọnụ, nọrọ lere, nakwa teepurekọda nakọta ngwa nchọcha. A ga-eji atụtụ mbunuche soshiofonetiks wee tụchaa ma kọwaa ngwa nchọcha. Na nchọcha a, anyị ga-achọpụta okwuga mkpụrụụdaasụsụ /r/ dịgasị n’ime ha, etu e si akpọpụta/akpọgheri ha, nakwa mgbamonwe a na-enwetagasị na ya. N’ime nke a, a ga-achọpụtakwa ihe amụma soshiolingwuistiks na nke fonetiks na-akpali mkpọgheri ụda /r/. E nwetara ngwa nchọcha site n’ịgba ndị ime obodo, ndị ntorobịa nwoke na nwanyị, nakwa ndị okenye ajụjụ ọnụ. A chịkọtara, hazie ma depụta ọsịsa ndị a gbara ajụjụ ọnụ n’usoro doro anya. E jikwara pasenti wee kọwa nkwa chọcha ụfọdụ, ma jikwara paị chaatị wee gosiputakwa ụfọdụ ngwa nchọcha.
4.0 Ngosi na Ntụcha Data
4.1 Ọsịsa ajụjụ nchọcha nke mbụ: Ọnọdụ/Amụma soshiolingwuistiiks na-ebuta/akpalị mkpọgheri mkpụrụụdaasụsụ /r/
4.1   Afọ mmadụ dị: ụmụaka
Afọ mmadụ dị nwere ike ibute mkpọgheri /r/ batara n’okwu. Ọzọkwa, a na-enwetakarị mkpọgheri /r/ n’okwu ụmụaka. Dị ka m sị kọwaa na mbụ, mkpọgheri ụda /r/ na-eme nwere ike me ka /r/ hapụ ọdịdị ya dị ka mgbochi ume ma were ọnọdụ ndị ọzọ dị ka ụdaume etiti /ɜ/, na /ə/, aprọgzimantị/, /y/ na ụda /l/. O nwekwara mpaghara Igbo enweghị /r/ (ø). A na-esita na ọnọdụ mkpọgheri ụda /r/ a enweta mgbamonwe ya na ụda ọzọ dị ka /w/, /y/, /ɜ/, na /ə/. N’asụsụ Igbo, a na-enwetakwa ụdị mgbamonwe a, nakwa mkpụrụụadaasụsụ ọzọgasị dị ka /l/ na /y/.   Ka anyị leba anya ka mgbamonwe/mkpọgheri /r/ si apụta ihe n’okwu ụmụaka. 
Tebul i. tebul mbụ na-egosi mkpọgheri /r/ n’okwu ụmụaka, imaatụ
	Ngụ
	Ndị o՛k՝enye dị afọ 18 +
	ụmụaka dị afọ 1-11 Mgbọgheri
	 Mpụtara na Bekee

	I
	ụdara
	ụdaɛe /υdaɛe/
	Apple

	Ii
	ọrụ
	ọyụ   /ↄjυ/ 
	Work

	Iii
	Ebere
	ebeye  / ebeje  /
	personal 

	Iv
	Eru
	Eɹu  /eɹu/
	Mushroom

	V
	ụra
	ụya  /υja/
	Sleep

	Vi
	ẹyọrị
	ẹyọrị /ɛjọjị/
	Musical insturmet

	Vii
	ụrọ
	ụyọ   /υjↄ/
	Clay

	Viii
	Ayarayan
	ayaɹaya  /ayaɹaya/
	food from maize

	Ix
	ọkwụrụ

	ọkwụyụ / ọkwụjụ/

	ọkrọ


Tebulu dị n’elu gosiri mgbamonwe /r/ atọ sitere n’ụmụaka dị afọ anọ na-amụ okwụ n’Igbo.
Na chaatị dị n’okpuru, anyị gosiri site na pasenti ka ụmụaka iri ise a gbara ajụjụ ọnụ na mpaghara Nsụka si akpọgheri/agbamonwe /r/. A chọpụtara ụdịrị mgbamonwe e nwetara site na mkpọpụta /r/: /ɛ/, / ø/, /j/, /ɹ/. Anyị jiri chaatị dị n’okpuru gosiputa nkea. 
Chaatị na-egosi pasentị ọnụọgụ ụmụaka etụ o si gbasata ka ha si kpọpụtagasịa mkpụrụụdaasụsụ /r/ site na ngụpụta okwu e deturu edetu. 

[image: image95.emf]
N’ọnụọgụ ndị na-akpọpụta /r/ dị ka /j/, e nwetaghị mkpọgheri site n’aka ndị okenye dị bido n’afọ iri na ise rue na iri abụa na anọ. N’ime ụmụaka iri ise gụpụtara okwu /r/ batara na ya, ndị kpọpụtara /r/ dị ka /j/ dị pasenti iri isii na ise (65%), ndị kpọpụtara /r/ dị ka /ɛ/ dị pasenti iri na ise (15%), ndị kpọrọ ya dị ka /ø/ dị pasenti asatọ (8%), ebe ndị kpọpụtara /r/ dị ka / ɹ/ dị pasenti iri na abụa (12%). Nke a gosiri na ụmụaka na-akpọkarị /j/ n’ọnọdụ /r/.
4.3.    Mbịakọta asụsụ 
Mbịakọta asụsụ na ibe ya sokwa akpali Mkpọgheri ma ọ bụ mgbamonwe a na-enweta na mkpọpụta ụda /r/. Nke a na-apụtakarị ihe n’okwu ndị ntorobia ọkacha ndị na-eje eje, abata abata nakwa ndị bị n’ebe mepere emebe. Mgbe ha na ndị dị si n’agbụrụ asụsụ ọzọ na-akparịta, na-emekọrịtakwa, asụsụ ha na nke ndị ọzọ na-emetụta. Ọtụtụ mgbe, ha na-eṅomi ka ndị ọzọ si akpọpụta okwu nke ha. Nke a na-apụtakwa ihe n’ịkpọpụta ụda /r/ n’okwu Igbo ụfọdụ. Ndị ntorobịa na-etinyekarị /r/ na mmechi/ngwụcha okwu Igbo ụfọdụ /r/ na-adịghị na mmechi ya. Nke a bụ maka na ha na ndị na-asụ beke na-akpakọrịta ma na-emekoritakwa. Ọnọdụ a na-ebutakwa mgbamonwe n’okwu ndị ntorobịa. Imaatụ: lee anya n’okwu ndị a: Okaọfọ- Okafọr; Afọ- afọr; ụgbọ-ụgbọr; ọgbọ- ọgbọr. Nke a na-apụtakarị ihe mgbe ha na-akpọpụta ‘ọ’ mechiri okwu dị ka anyị siri gosi. Achọ-Achọr, ụkọ-ụkọr; ụdọ-ụdọr; Akọ-Akọr. ՝ọt՝ọ- ọtọr
dgz.

Ịkọwa ya n’ụzọ fonotiks, ebe mkpọpụta /r/, na nke /ọ/ nọdebere n’ime ọnụ. /r/ bụ ngafe anyụrụ ma /ọ/ bụ ụdaume azụ. Ha ncha nọcha n’ime ọnụ ma n’ọdebekwa azụ ire. Nke a mere na ọ na-adị mfe ịkpọpụta /ọ/ mgbe mmadụ bu mkpọpụta /r/ n’uche. Ọzo bụ na ndị ntorobia na-akpọpụtakwa /r/ dị na ngwụcha okwu ma ọ bụ n’etiti okw bekee ụfọdụ dị ka n’ọmụmaatụ nke abụọ dị n’okpuru si gosi:
ii.  car, farm, card, yard, dgz. Anyị chọpụtara na ha na-emekarị nke a iji gosi na ha mara akpọpụta okwu beke nke ọma. Anyị chọpụtakwara na ọ bụ ndị ntorobịa bị n’ebe mepere emepe na-akpọpụtakarị /r/ nọ n’etiti okwu ma ọ bụ nke mechiri okwu ụfọdụ.
4.4   Mpaghara/ Rijọn
Mpaghara ebe onye bi na-akpalikwa mkpọgheri/mgbamonwe /r/ n’okwu ụfọdụ. ka anyị leba anya na mpaghara ụfọdụ n’Igbo
4.4.1 Mpaghara Iheaka, Nsụka Igbo 
Ọtụtụ oge, ụfọdụ ndị okenye bido n’afọ 68-70 na-akpọgheri /r/ batara n’okwu beke ha na-ekwu. Imaatụ: ndị Igbo mgbagougwu bi na mpaghara ime obodo Iheaka na-akpọkarị /r/ dị n’okwu beke ndị a:
iii.  abroad- ablọd; car- kaa; short- shọt; rod- lọd.
4.4.2  Mpaghara Enugu-Ezike, Nsụka Igbo 
 N’ọnọdụ mkpọgheri, ụda /r/ na-agbanwo ma ọ bụkwanụ tufue ọdịdi ‘r’ o nwere. Imaatụ, ndị okenye bị na mpaghara ime ime obodo Enugu-Ezike, Nsụka Igbo, na-akpọghiekarị /r/ n’ọnọdụ ụfọdọ ọ batara n’okwu ha dị ka anyị si gosi na tebul dị n’okpuru:
Tebul ii  na-egosi mkpọgheri/ndapụ r ma ọ bụ /ø/ n’okwu
	ngụ
	Okwu
	Mkpọgheri
	Mpụtara

	I
	e՛r՝uru՛ 
	՛e՝uru՛ 
	Worm

	Ii
	a՛rụ՛rụ
	a՛ụ՛rụ
	Insect

	Iii
	՝ọr՝əra
	՝ọ՝əra
	a type of snake

	Iv
	՝ir՝ur՝e
	՝i՝ur՝e
	Grass

	V
	a՛r՝əra՛
	՛a՝əra՛
	A type of millipede


N’ọmụmaatụ dị n’elu, ụda /r/ nke batara izizi n’okwu gbanwere ma tufue ọdịdị ya. Ụda /r/ batachara izizi n’ọkwụ ndị ahụ dapụchara. 
4.5   Ndị mpaghara Ọhafịa, Abịa Steeti
      Ndị mpaghara Ọhafịa na-akpọ /r/ dị na mmiri dị ka /n/, dị ka anyị gosiri n’amụmatụ nke v dị n’okpuru:
iv.  mmiri – mmini.
4.5.1 Mpaghara Ọnitsha
 Ndị bi na mpaghara Ọnitsha Igbo, na-akpọ /r/ dị n’okwu ụfọdụ dị ka /l/ dị ka anyị gosiri n’ọmụmaatụ dị n’okpuru: 
v. Ha na-akpọ nri dị ka nli; Ebere dị ka Ebele; ọrụ dị ka ọlụ; eriri dị ka elili; ụra dị ka ụla; arụ-alụ; ọkwụrụ- ọkwụlụ, achara – achala, ruo – luo; ọdọrụ- ọdọlụ; ՝ure - ՝ule. 
Nkebi nke Ise: Ọsịsa ka ọnọdụ fonetiiks si ebuta mkpọgheri /r/
5.1 Ebe/ọnọdụ r batara n’okwu (domain) 
Ọnọdụ ma ọ bụ ebe r batara n’okwu nwere ike ikpali mkpọgheri mkpụrụụdaasụsụ r n’okwu ahụ ọ batara na ya. A na-enwetakarị nke a n’okwu ụmụaka ma ọ bụ mgbe a na-ekwu okwu ọsịịsọ. N’ọnọdụa ikwu okwu ọsịsọ, r nwere ike ịdapụ site n’okwu ọ batara na ya. N’ọnọdụ mkpọgheri, mgbe mkpụrụụdaasụsụ ụdaume nọdebere /r/ n’okwu, ụda r ahụ nwere ike nweta oyiyi ụdaume ọ nọdebere. Oyiyi a nwere ike ga ihu ma ọ bụkwanụ azụ n’ọnọdu mkpọgheri. Mgbe ụdaume na-esote nmpụrụụdaasụsụ /r/, udaume ahụ nwere ike metụta ụda /r/. N’ịkpọpụta ụda /r/ ahụ, ụda si na ụdaume ahụ nwere ike la azụ ma ọ bụ ihu ma metuta mkpọpụta ụda r bu ụzọ ma ọ bụ nke kpeazụ. Ụda r ahụ bu ụzọ enwee oyiyi ụdaume ọ na-eso.  Ịmaatụ site n’ahịrịokwu nke okwu iri isii na abụọ dị n’ime ya, mmadụ iri anọ gụpụtara. Okwu iri isii na abụọ ndị ahụ dị n’okpuru:
Mgbe mama Ebere tetara ụra ụnyahụ, ọ gara ahia zụta ọkwụrụ na eru ọ ga-eji sie ofe. Ọ zụtakwara ọka ọ ga-eji sie ayaraya ọka. Mgbe ọ lọtara, o nyer Ebere na ụmụ nne ya ụdara ahụ ka ha rachaa. Ebere rotara ma riọ nne ya na na o jebe ahịa echi ya, ka ọ zụtara ya ẹyọrị maka na onye nkuzi ha gwara ụmụakwụkwọ ya ka ha weta ụrọ ha ga-eji kpụta eyọrị n’ụlọ akwụkwọ ha. 

Tebul iii: Tebul a na-egosi ka ụmụaka dị site n’afọ nke mbụ rụe na iri na otu si kpọgheri /r/ n’okwu ndị e deputara n’elu, imaatụ:
	Ngụ
	Ndị o՛k՝enye dị afọ 18 +
	ụmụaka dị afọ 1-11 Mgbọgheri
	Ugboro mkpọgheri /r/
	Pasenti (%) mkpọgheri /r/ 
	 Mpụtara na Bekee

	i
	Rota
	yota /jota/
	80
	8.1
	Remind

	ii
	ụdara
	ụdaɛe /υdaɛe/
	200
	20.4
	Apple

	iii
	Racha
	Yacha /jacha/
	115
	11.7
	Leak

	iv
	ọrụ
	ọyụ   /ↄjυ/ 
	36
	3.8
	Work

	v
	Ebere
	ebeye  / ebeje  /
	27
	2.8
	personal 

	vi
	Eru
	Eɹu  /eɹu/
	90
	9.1
	mushroom

	vii
	ụra
	ụya  /υja/
	6
	0.6
	Sleep

	viii
	ẹyọrị
	ẹyọrị /ɛjọjị/
	200
	20.4
	musical insturmet

	vx
	ụrọ
	ụyọ   /υj/ↄ/
	100
	10.2
	Clay

	x
	Ayarayan
	ayaɹaya  /ayaɹaya/
	47
	4.7
	food from maize

	xi
	ọkwụrụ

	ọkwụyụ / ọkwụjụ/

	42
	4.2
	ọkrọ


	xii
	rịọ
	yịọ /jịↄ/
	37
	3.7
	Plead

	xiii
	mkpọkọta
	
	980
	100
	


Ọmụmatụ dị n’elu na-egosi ugboro na pasenti mkpọgheri / r/ batachara n’okwu ahụ. Pasenti mkpọgheri r dị n’okwu rota dị 8.1%, nke dị n’ụdara dị 20.1%, nke dị na racha dị 11.7%, ebe nke dị n’ọrụ dị 3.8%. Na /r/ dị n’Ebere, pasenti dị na mkpọgheri ya dị 2.8%, eru dị 9.1% ; nke ụra dị 0.6%, ẹyọrị dị 20.4%, ụrọ dị 10.2%, ayaraya dị 4.7%, ọkwụrụ dị 4.2%, ebe rịọ dị 3.7%.
N’ọmụmatụ dị n’elu, ụdaume na-esote nmpụrụụdaasụsụ /r/ metụtara ụda /r/ ọ na-esota. N’ịkpọpụta ụda /r/ ahụ, ụda si na ụdaume ahụ lara azụ ma ọ bụ ihu ma metuta mkpọpụta ụda r bu ụzọ. Ụda r ahụ bu ụzọ enwee oyiyi ụdaume ọ na eso dị ka ihe ọmụmatụ dị na tebuul ahụ si gosi. 
6 Ọsịsa mgbamonwe ụda a na-enwetagasị site n’ụda /r/ n’Igbo
6.1 Mgbamonwe ụda a na-enwetagasị site n’ikpọgheri /r/
N’aka nri, anyị gosiri ụda dị iche iche e nwetagasịrị site na /r/.
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Fịgọ 1.1   Eserese dị n’elu na-egosi mmekọrịta mgbamonwe ụda /r/ n’atụtụ soshiolingwuistiks na ụda o nwetagasiri
Mmechị
Na nchọcha a, anyị kọwara mmekọrịta dị n’etiti ọnụnụ, na nkọwa mkpọpụta (nke emereme) okwu.  Ya bụ ngosi mbunuche okwu na ozi emereme nke okwuu-ọnụụ na nsụ na mpaghara Igbo. 
A chọpụtara ụdịrị mgbamonwe e nwetara site na mkpọgheri /r/ dị ka : /ɛ/, / ø/, /j/, /ɹ/. Atụtụ soshiolingwuistiks na nke fonetiks na-akpali mkpọgheri/mgbamonwe /r/ bụ afọ mmadụ dị, mbịakọta asụsụ, mpaghara mmadụ bị, na ndị out ndị ntorobịa. Mkpọgheri ma ọ bụ mgbamonwe /r/ nwere ike ibuta mgbanwe asụsụ nakwa nhapụ asụsụ ma ọ bụrụ na onweghi ihe e mere banyere ya. Anyị na-atunye aro ka ndị ọsụụ ọkacha ndị Igbo, na-akpọpụta mkpụrụụdaasụsụ /r/ nke ọma n’okwụ ọ bụla ọ batara n’ime ya. 
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Nwulite NKỤZI Omenala Igbo N’ogo Mmụta Ekqndịrị na Zonu Mmụta Nsụka, Steeti Enugwu



Obioma Stella Chineke and Chikodi Dympna Onyegiri Ụmịederede

Nchọcha a lebara anya n’ụzo a ga‐esi wulite nkụzi omenala Igbo n’ụlọakwụkwọ sekọndịrị ukwu. Ebe e mere nchọcha a bụ na Zonu Mmụta Nsụka dị na Steeti Enugwu. Ajụjụ nchọcha anọ duziri ya bụ nchọcha. Ndị njirimee nchọcha bụ ndi nkụzi asụsụ Igbo dị iri asatọ na asaa (87) n’ọnụọgụ. Ndị nchọcha ji usoro nsere nhatanha sere ha n’ime ndị nkụzi dị otu narị na iri atọ na isii (136). Ngwa nchọcha bụ njụmaza isiokwu ya bụ Ajụjụ Nwulite Nkụzi Omenala Igbo (ANNOI). Ndị nchọcha nyefere ngwa nchọcha a n’aka ndị nkụzi abụọ na Mahadum Naịjirịa dị na Nsụka ka ha nyochaa ya. N’ikpe azụ, e kesaara ndị njirimee nchocha ederede njụmaza ahụ ka ha gosi ogo nkwenye ha n’ajujụ dị na ya. Miin na ndịpụ n’izugbe ka ndị nchọcha ji hazie ihe ha chọpụtara. Ọsisa ọbụla nwere akara miin 2.5 gbagowe bụ nke ndị nchọcha nabatara ma jiri ha rụọ ọrụ na nchọcha a, mana nke ọbụla erughị akara 2.5 bụ nke anabataghị. Nchọpụta e nwetara zipụtara na usoro nkụzi ejije, usoro arụmarụ na nchọpụta na akara ngwa teknọlọjị dị mkpa maka iwulite nkụzi na ọmụmụ omenala Igbo n’ụlọakwụkwọ sekọndịrị. N’ihi nchọpụta ndị a ka ndị nchọcha ji tụọ aro maka iwebata usoro na akara ngwa ndị a iji mee ka nkụzi omenala Igbo dị ire n’ogo ụlọakwụkwọ sekọndịrị ukwu.
Ọkpụrụkpụ okwu: Asụsụ, Omenala, Usoro nkụzi ejije, Usoro arụmarụ na nchọpụta, Ngwa teknọlọjị.
Mkpọlite

Asụsụ bụ ihe mmadụ na ibe ya ji akparịta ụka. Q bụ ya ka ndị mmadụ ji akọwa onwe ha. Ude (2010) kọwara na asụsu bụ alaka omenala nke ihe ọzo agaghị anọchi anya ya. Q bụ asụsụ ka mba dị iche iche ji enyefe omenala na usoro obibi ndụ ha n’aka ndị na‐eto eto. N’ihi ya ka asụsụ ji bụrụ otu njirimara mmadụ  nwere, nke ọ na‐esi na ya ezipụta omenala ya n’ebe ndị ozọ nọ. Nke a bụ eziokwu maka na mmadụ nwere ike iṅomi agbụrụ ọzo site n’ekike o kere, mana ngwa ngwa onye ahụ kwuru okwu, a mata aghurụ o si puta. Ihe ọ pụtara bụ na agbụrụ ọbụla nwere asụsụ nke ha dịka ọ dị n’ala Naịjirịa. Qtụtụ agbụru dị na Naịjirịa nwere asụsụ ha na-asụ mana atọ kacha pụta ihe bụ Haụsa, Igbo na Yoruba. Asụsụ e ji mara ndị agbụrụ Igbo bụ asụsụ Igbo.

Asụsụ Igbo bụ otu n’ime asụsu atọ gọvumenti etiti ala Naịjirịa kwadoro ka a na‐amụ n’ụlọakwụkwọ. N’ogo mmụta sekọndịrị ukwu, ihe ọmụmụ asụsụ Igbo nwere alaka dị iche iche nke omenala bụ otu n’ime ha. Omenala mba bụ usoro ha si ebi ndụ ma na‐eme ihe dị iche iche ha na‐eme. Nwadike (2008) kọwara na omenala bụ ihe niile gbasara otu, agbụrụ maọbụ obodo mmadụ. Eze na Umo (2017) gbatịkwuru nkọwa Nwadike n’ihi na ha zipụtara na omenala bụ ka ndị si ebi ndu n’agbụrụ ha, nke metụtara asụsụ, nkwenye, emume, ekpemekpe na nhụrụụwa ha niile. Ndị Igbo nwere ọtụtụ omenala e ji mara ha. Ụfọdụ n’ime ha gụnyere iri ji ọhụrụ, ịwa ọjị, iti mmọnwụ, ike ekpe, iru mgbede, ile ọmụgwo, ikupụta nwa na ọtụtụ ndị ọzọ. Nkụzi omenala dị oke mkpa maka ịzụlita ụmụaka. Q bụ n’omenala ka ụmụaka na‐esi amụta usoro ebimndụ ndị Igbo. Nkụzi omenala na‐eme ka anya ruo ụmụaka ala, maka na ọ na‐eme ka anya ha ruo n’ụmụ obere ihe dịgasị na gburugburu ha, nke anya ha adịghị eru na mbụ. A na‐esi n’omenala akuziri ụmụakwụkwọ ihe bụ mmasị na nsọ n’ala Igbo. Ụmụaka na‐esi etu a mụta ọtụtụ ihe a tụrụ anya n’aka ha n’usoro obibi ndụ ha na kwa na mmekọrịta ha na ndị ọzọ. Ihe dịka ekele, nsọpụrụ, ike ekike dị mma na orụ dịịrị ụmụaka n’ezinaụlọ bụcha n’omenala ka e si akụzi ha n’ụlọakwụkwọ.

Iji gosi mkpa ọ dị bụ ikụzi omenala Igbo, kọrikulum  nke sekọndịrị ukwu (2009) kọwara na otu n’ime mbunuche e nwere maka nkụzi asụsu Igbo n’ogo sekọndịrị ukwu bụ ka ụmụakwụkwọ ndị a mụta ma soro nye aka hụ na ihe niile dị mma mere ndị Igbo ji dị iche n’agbụru ndị ọzọ anwụghị. Ụzọ nke a ga‐esi dị ire bụ site n’ikụziri ụmụakwụkwọ ndị a omenala Igbo. Kaosiladị, nchọpụta gosiri na nkụzi na ọmụmụ omenala Igbo na‐enwe ndaghachiazụ. Qtụtụ ihe so bute ajọ ọnọdụ a. Otu n’ime ha bu nkwenye ndị okpukpere ụka Kristi. Qtụtụ ndị ụka na‐ahụta ihe niile gbasara omenala Igbo dịka ihe rụrụ arụ na kwa ife arụsị. Nkwenye a adabaghị maka na ọtụtụ omenala ndị Igbo dịka iru mgbede, ịlụ di na nwunye, ikupụta nwa na ọtụtụ  ndị ọzọ bụ naanị maka izipụta usoro obibi ndụ ndị Igbo na ịkwalite mmekọrịta n’etiti mmadụ na ibe ya. N’agbanyeghị nke a, ọtụtụ mmadụ n’ala Igbo taa, nke ndị nkụzi na ụmụakwukwọ so na ha bucha ndị ụka, na-ahụta omenala Igbo dịka ihe na‐emegide okwukwe ha. Ike (2013) kwadoro nke a maka na o kwuru na otu ngalaba n’ihe ọmụmụ Igbo ndị nkụzi anaghị elebara anya nke oma bụ omenala. Na nkọwa ya, ọtụtụ ndị nkụzi anaghị akụzi isiokwu ọbụla metụtara omenala na kọrịkulum. Ndị nke na‐akụzi anaghị agbaso usoro dị mma wee na‐akụzi ya.

Ihe ọzọ na-ebute ndaghachi azụ n’omenala Igbo bụ enweghị mmasị ndị Igbo na‐egosipụta n’ebe omenala ha dị. Ndị Igbo bụ ndị na‐enwe mmasị n’ịmụta ihe ọhụrụ. N’ihi ya, ha na‐atinye uchu n’ịmụ omenala nke ndị mba maọbụ agbụrụ ọzọ karịa nke ha. Nke a mere na ụmụakwụkwọ anaghị enwe mmasị n’ịmụ omenala Igbo, ebe ndị nkụzi n’onwe ha na‐akụzi ya n’ụdị imeju iwu. Nwadike (2008) kọwara na mgbe agburụ obụla malitere ileda onwe ha anya, ma na‐ahuta omenala ha ka ihe abaghị uru, na omenala ahụ aghaghị ịnwụ. Q bụ ihe a ga‐eme wee gbochie ọnọdụ a kpalitere ndị nchọcha a ileba anya n’etu a ga‐esi wulite nkụzi omenala Igbo n’ogo mmuta sekọndịrị ukwu na Zonu Mmụta Nsụka nke Steeti Enugwu. Ndị nchọcha na‐eche na otu ụzọ e nwere ike isi kwalite nkụzi omenala Igbo bụ site n’iji usoro nkụzi ejije wee na-akụzi ya.  

Usoro nkụzi ejije gbadoro ụkwụ n’ụmụakwụkwọ iji ụzọ mmeremmere na mmegharị ahụ wee na-ezipụta isiokwu ha na-amụ maka ya. Okoro (2012) kọwara usoro nkụzi ejije dịka ụzọ e si emepụta ihe a gụrụ maọbụ akụkọ dị n’ụdị mmeremmere. Ụmụakwụkwọ na‐enwere agwa dị iche iche ma gaa n’ihu n’iṅomi agwa ndị ahụ. Okoro gara n’ihu kọwaa na usoro ejije gbasara ọgụgụ, ọnụnụ, mkparịtaụka na mmegharịahụ. Iji usoro ejije akụzi omenala Igbo ga‐eme ka ụmụakwụkwọ jiri egwuregwu na‐eṅomi omume dị iche iche ndị Igbo na‐eme n’usoro obibi ndụ ha. Nwadike (1993) kọwara na mbụ na ụmụaka anaghị echefu ihe ọbụla ha mere n’ụdị ejije. Iji kwado nke a, Holden (2008) mere ka a mata na usoro nkụzi ejije na‐eme ka ụmụakwụkwọ nwee nghọta tọrọ atọ n’isiokwu ahụ ha jijere. N’ihi nke a, ọ bụrụ na onye nkụzi ewebata usoro nkụzi ejije maka ikụzi omenala Igbo, o nwere ike ime ka ụmụakwụkwọ nwee agamnihu n’ịmụ omenala Igbo.

Ụzọ ọzo e nwere ike isi kwalite nkụzi omenala Igbo bụ site n’iwebata usoro nkụzi arụmarụ na nchọpụta n’ịkụzi ya. Farooq (2013) kọwara na usoro a hiwere isi n’ụmụakwụkwọ ịbagide ọrụ na ime nchọpụta, ma si etu a gboo nsogbu ha nwere. Ụmụakwụkwọ nwere ike ịrụ ọrụ ọrụ a n’isi n’isi maọbụ  n’otu n’otu. O nwekwara ike inwe mkpụrụ ụbọchị ole ma ole tupu ha arụchaa ya bụ ọrụ. Usoro nkụzi a na‐enyere ụmụakwụkwọ aka inweta nka dị iche iche dịka nka ịrụkọ ọrụ ọnụ, mkparịta ụka, ajụjụ, nkọwa, ogige ntị, odide na kwa ime njem. N’iji usoro a kụzie omenala Igbo, ụmụakwụkwọ nwere ike iba n’ime obodo mee nchọpụta gbasara omenala dịgasị iche iche ma bịa na klaas nye nkọwa banyere ihe ha chọpụtara. Nke a nwere ike ịkpalite mmụo inwe mmasị na isonyesi ike n’ọmụmụ omenala Igbo n’ebe ụmụakwụkwọ nọ.

Qzọ kwa, e nwere ike iji ngwa teknọlọjị wee kwalite nkụzi omenala Igbo n’ogo sekọndịrị ukwu. Ngwa teknọlọjị bụ ebe a no ma sorokwa n’okwu a kpụ n’ọnụ n’usoro mmụta n’oge ugbua. Ministrị etiti na‐ahụ maka mmụta (FME, 2009) mere ka  mata na akarangwa teknọlọjị dị mkpa na nkụzi na ọmụmụ asụsụ Igbo, nke omenala so na ya. Nwosu na Ogbomo (2012) kọwara na nzikọrịta ozi teknọlọjị gụnyere igwe okwu redio, onyoonyo, ekwentị, prọjektọ, intanet, kọmputa, na ụzọ niile a na‐esi eji ha arụ ọrụ n’ụdị inwe mmekọrịta na nzikọrịta ozi. 

Ngwa teknọlọjị, nke kọmputa bụ isi sekpu ntị na ya na‐eweta ike site n’ọkụ latriik. Ha na‐enye aka n’ebe ọ dị ukwu na nkụzi na ọmụmụ maka ịnata ozi, ịhazi ozi, chekwaa ya ma wepụtakwa ya n’oge na n’ụzọ a chorọ ya. Ngwa teknọlọjị bụ ngwa ọlọrọ ọhụrụ (ma a tụnyere ya ngwa nkụzi ndị ọzọ), mana ihe ọmụmụ ọbụla ha abataghị na ya na‐adị ka ihe a na‐eme enweghị isi. Umeano (2005) kọwara na uru ngwa teknọlọjị bara na nkụzi na ọmụmụ enweghị atụ, maka na ha na‐eme ka ndị nkụzi mata nke bụ ebe a nọ na ngalaba ihe ọmụmụ ha na‐akụzi. N’ihi ọtụtụ ihe e ji ha eme n’oge ugbua, ndị na‐eto eto na‐enwe oke mmasị ịmụta ihe banyere ngwa teknọlọjị na kwa iji ha arụ ọrụ. Jegede (2009) kọwapụtara na ngwa teknọlọjị dịka kọmputa na‐ezipụta nka echiche miri emi n’ime ndị nkụzi na ụmụakwụkwọ, ma si etu a mee ka mmụta dị ire. Ebe ọ bụ na ngwa ndị a na‐enwe mkpalite nke aka ha n’ebe ụmụakwụkwọ nọ, ndị nchọcha na‐eche na ha pụrụ ikwalite mmasị ụmụakwụkwọ n’ebe omenala Igbo dị, ma ọ bụrụ na e jiri ha na-akụzi ya n’ogo sekọndịrị ukwu.


N’agbanyeghị uru dị n’ọmụmụ omenala Igbo, ọtụtụ ụmụakwụkwo na‐ahụta ya dịka ihe ndị mgbe ochie, na ihe o nweghị uru ọ bara n’usoro obibi ndụ n’oge ugbua. Qmụmụ omenala Igbo n’ụlọakwụkwo wee si etu a na‐adaghachi azụ n’ebe ọ dị ukwu. Ụsoro ndị nkụzi ji akụzi ya nke gbadoro ụkwụ n’ekwuru n’ọnụ nkịtị nwekwara ike soro na‐ebute nsogbu a. Ndị nchọcha wee na‐eche na iwebata usoro nkụzi dị iche iche na kwa ngwa nkụzi ọlorọ ohụrụ dịka ngwa teknọlọjị na ya ga‐eme ka ụmụakwụkwọ mata na omenala Igbo ka sokwa n’ihe a na‐eme n’oge ugbua. N’ihi ya, nchọcha a gbadoro ụkwụ n’ịchọpụta ụzọ nwulite nkụzi omenala Igbo, ọ kachasị n’ogo mmụta sekọndịrị ukwu. 

Mbunuche nchọcha a nke izugbe bụ ịchọpụta ka e ga‐esi wulite nkụzi onenala Igbo n’ụlọakeụkwọ sekọndịrị ukwu dị naZonu Mmụta Nsụka. Ebe e lebara anya kpọmkwem bụ ndịa:

1. Ịchọpụta etu usoro nkụzi ejije ga‐esi wulite nkụzi omenala Igbo n’ụlọakwụkwo sekọndịrị;

2. Ileba anya etu usoro nkụzi arụmarụ na nchọpụta ga‐esi wulite nkụzi omenala Igbo n’ụlọakwụkwo sekọndịrị;

3. Ịmata ka ngwa teknọlọjị ga‐esi wulite nkụzi omenala Igbo n’ụlọakwụkwo sekọndịrị;
4. Ịchọpụta nsogbu ndị nkụzi na‐enwe n’iji ngwa teknọlọji akụzi omenala Igbo n’ụlọakwụkwo sekọndịrị.

Ajụjụ Nchọcha
Ajụjụ nchọcha anọ ka e hiwere maka nchocha a. Ha gụnyere ndị a:

1. Olee etu a ga‐esi jiri usoro nkụzi ejije wulite nkụzi omenala Igbo n’ụlọakwụkwọ sekọndịrị?

2. Kedu ka a ga‐esi eji usoro nkụzi arụmarụ na nchọpụta wulite nkụzi omenala Igbo n’ụlọakwụkwo sekọndịrị?

3. Kedu ka ngwa teknọlọjị ga‐esi wulite nkụzi omenala Igbo n’ụlọakwụkwọ sekọndịrị?

4. Kedu nsogbu ndị nkụzi na‐enwe n’iji ngwa teknọlọji akụzi omenala Igbo?
Usoro Nchọcha
Ụdị nchọcha sọvee nkọwa ka a gbasoro mee nchọcha a. Na nkọwa Nworgu (2015), sọvee nkọwa bụ ụdị nchọcha a na‐achịkọba iji nye nkọwa doro anya gbasara echiche mmadu ole na ole e jiri mee nchọcha, bụ ndị nnọchite anya ndị niile e nwere maka nchọcha ahụ. Ụdị nchọcha a dabara n’ọrụ a maka inweta echiche ndị nkụzi gbasara ụzo a ga‐esi wulite nkụzi omenala Igbo n’ụlọakwụkwọ sekọndịrị ukwu. Ebe e mere nchọcha a bụ na Zonu Mmụta Nsụka dị na Steeti Enugwu. Ụlọakwụkwo ọha na eze dị na mpaghara a di iri ise na itoolu. Ndi nkụzi asụsụ Igbo dị otu nari na iri atọ na isii, (Nsiweta: Statistical Unit, Post Primary School Management Board, PPSMB 2018/2019 Session). Ndị nchọcha jiri usoro nsere nhatanha sere ndi nkụzi dị 262 ha ji rụọ ọrụ a.

Ngwa nchọcha bụ njụmaza isiokwu ya bụ Ajụjụ Nwulite Nkụzi Omenala Igbo (ANNOI). Ndị nchọcha mebere ya bụ ngwa nchọcha n’onwe ha. Ngwa nchọcha a nwere ndịna iri abụọ (20) maka ịchọpụta echiche ndị nkụzi gbasara ụzọ a ga-esi wulite nkụzi omenala Igbo. Ndị nza ajụjụ gosisi ogo nkwenye ha site n’ịkanye akara a (√) n’ebe masịrị ha. Nkwenye a nwere ogo anọ ndị a:

Ekwesiri m ike (EMI) = akara anọ

Ekwere m (EM) = akara atọ

Ajụrụ m (AM) = akara abụọ

Ajụsiri m ike (AMI) = otu akara


Ndị nchọcha gara n’ụlọakwụkwọ ndị e seere maka nchọcha a ma kesaara ndị nkụzi ajụjụ ederede njụmaza ndị ahụ. Ndị nchọcha nọrọ ebe ahụ nakọtakwa ha iji hụ na onweghị nke furu efu. N’ikpe azụ, ọ bụ miin na ndịpụ n’izugbe ka ndị nchọcha ji hazie ihe ha chọpụtara. Ọsisa ọbụla nwere akara miin 2.5 gbagowe bụ nke ndị nchọcha nabatara ma jiri ha rụọ ọrụ na nchọcha a, mana nke ọbụla erughị akara 2.5 bụ nke anabataghị.

Nchọpụta
Mkpokọta Nke Mbụ: Etu a ga‐esi jiri usoro nkụzi ejije wulite nkụzi omenala Igbo n’ụlọakwụkwọ sekọndịrị.
	Ọgụ
	Ndịna
	EMI
	EM
	AMI
	AM
	X
	SD
	Mkpebi

	1
	Site n’onye nkụzi ijije ka ndị Igbo si eme omenala ọ na-akụzi maka ya.
	14
	21
	18
	34
	2.17
	1.227
	Anabataghị

	2
	Site n’ịchịkọbara ụmụakwụkwọ ejije ha ga-eme iji zipụta omenala ndị Igbo.
	54
	23
	6
	4
	3.45
	0.816
	Nabatara

	3
	Site n’ịchịkọba asọmpi ejije n’etiti ụmụakwụkwọ na ibe ha ghasara imepụta omenala Igbo.
	46
	22
	11
	8
	3.21
	0.993
	Nabatara

	4
	Site n’ịchịkọbara ụmụakwụkwọ mkparịta ụka gbasara omenala Igbo.
	20
	36
	15
	16
	2.68
	1.026
	Nabatara


Tebul nke mbụ gosiri na e wezuga ndịna nke mbụ nwere miin =2.17 na SD1.227, nke a na-anabataghị, ndị nza ajụjụ kwenyere na ihe ndị dị na ndịna nke abụo rue na nke anọ bụ ụzọ e were ike iji usoro nkụzi ejije wulite nkụzi omenala Igbo n’ogo mmụta sekọndịrị. Miin na ndịpụ n’izugbe ha bụ X= 3.45; SD=0.816, X=3.21; SD=0.993 na X=2.68;SD=1.025 n’otu n’otu.. Nke a gosiri na a nabatara ndịna ndị ahụ.
Mkpokọta Nke Abụọ: Ka a ga‐esi eji usoro nkụzi arụmarụ na nchọpụta wulite nkụzi omenala Igbo n’ụlọakwụkwo sekọndịrị.

	Ọgụ
	Ndịna
	EMI
	EM
	AM
	AMI
	X
	SD
	Mkpebi

	5
	Ọ ga-eme ka ụmụakwụkwọ chọpụta ka e si eme omenala dị iche iche e nwere n’obodo ha.
	45
	21
	10
	11
	3.14
	1.062
	Nabatara

	6
	Ọ ga-enyere ha aka ịmata akara ngwa e ji eme omenala  dị iche iche.
	23
	39
	15
	10
	2.86
	0.942
	Nabatara

	7
	Ọ ga-eme ka ha chọlụta ndịiche dị na ka obodo dị iche iche si eme omenala Igbo ga.
	56
	15
	9
	7
	3.37
	0.967
	Nabatara

	8
	Ọ ga-eme ka ha chọpụta uru na ọghọm dị n’ime omenala ụfọdụ.
	26
	36
	11
	14
	2.85
	1.028
	Nabatara

	9
	Iji aka ha mee nchọputa ga-eme ka ụmụakwụkwọ ghara ichefu ihe ha mụtara gbasara omenala Igbo.
	66
	21
	0
	0
	3.75
	0.430
	Nabatara



Ihe dị na tebul nke abụo zipụtara na malite na ndịna nke ise rue na nke itoolu bụ ụzọ a nabatara dị mkpa maka iji usoro nkụzi arụmarụ na nchọpụta wulite nkụzi omenala Igbo. Miin na ndịpụ n’izugbe ha bụ ndị a: X=3.14; SD=1.062, X=2.86; SD=0.942, X=3.37; SD=0.967, X=2.85; SD=1.028 na X=3.75; SD=0.430 n’otu n’otu.
Mkpokọta Nke Atọ: Ka ngwa teknọlọjị ga‐esi wulite nkụzi omenala Igbo n’ụlọakwụkwọ sekọndịrị.

	Ọgụ
	Ndịna
	EMI
	EM
	AM
	AMI
	X
	SD
	Mkpebi

	10
	Ngwa teknọlọjị ga-eme ka ọmụmụ omenala Igbo na-anụ ụmụakwụkwọmọkụ n’obi.
	42
	33
	12
	0
	3.34
	0.712
	Nabatara 

	11
	Ngwa teknọlọjị ga-eme ka ọ dịrị ụmụakwụkwọ mfe ịmụ omenala Igbo.
	23
	39
	16
	9
	2.87
	0.712
	Nabatara 

	12
	Ọ ga-eme ka ụmụakwụkwọ na-esonyesi ike n’ọmụmụ omenala Igbo.
	46
	21
	12
	8
	3.20
	1.001
	Nabatara 

	13
	Ọ ga-eweta ezi mmekọrịta n’etiti onye nkụzi na ụmụakwụkwọ.
	
	
	
	
	
	
	

	14
	Ọ ga-eme ka ụmụakwụkwọ na-ahụtazị omenala Igbo ka ihe bara urur n’oge ugbua.
	50
	26
	11
	0
	3.44
	0.711
	Nabatara 

	15
	Ngwa teknọlọjị ga-eme ka ụmụakwụkwọ nwebe mmasị  izipụta omenala Igbo n’usoro ebi ndụ ha.
	19
	44
	16
	8
	2.85
	0.869
	Nabatara 



Na tebul nke atọ, ndịna nke iri rue na nke iri na ise nwere miin na ndịpụ n’izugbe ndị a: X=3.34; SD=0.712, X=2.87; SD=0.925, X=3.20; SD=1.001, X=3.11; SD=0.957, X=3.44; SD=0.711 na X=2.85; SD=0.869. Nke a gosiri na a nabatara ndịna ndị a niile maka na miin ha gafere akara ntụ bụ 2.5.

Mkpokọta Nke Anọ: Nsogbu ndị nkụzi na‐enwe n’iji ngwa teknọlọji akụzi omenala Igbo.

	Ọgụ
	Ndịna 
	EMI
	EM
	AM
	AMI
	X
	SD
	Mkpebi

	16
	Akara ngwa teknọlọjị adịkebeghị n’ụlọakwụkwọ m.
	52
	35
	0
	0
	3.59
	0.493
	Nabatara 

	17
	Ọkụ latriiki anaghị oge ụfọdụ maka iji ngwa teknọlọji kụzie ihe.
	60
	27
	0
	0
	3.68
	0.465
	Nabatara 

	18
	Anaghị enye anyị ọzụzụ nke ọma gbasara iji ngwa teknọlọjị akụzi ihe. 
	68
	19
	0
	0
	3.78
	0.415
	Nabatara 

	19
	Ọtụtụ ihea na-achọta n’ịntanetị na-abụkarị asụsụ Bekee ka e ji ede ha.
	72
	15
	0
	0
	3.82
	0.379
	Nabatara 

	20
	Ọtụtụ ndị nkụzi asụsụ Igbo enweghị nka ndị dị mkpa maka iji ngwa teknọlọjị akụzi ihe.
	23
	41
	14
	9
	2.89
	0.915
	Nabatara 



Tebul nke anọ a zipụtakwara na ndịna nke iri na isii rue na nke iri abụo nwere miin na ndịpụ na izugbe gafere akara ntụ 2.50. Ha bụ X=3.59; SD=0.993, X=3.68; SD=0.465, X=3.78; SD=0.415, X=3.82; SD=0.379 na X=2.89; SD=0.915. Ihe ọ pụtara bụ na a nabatara ndịna ndị ahụ niile dịka nsogbu ndị nkụzi na-enwe n’iji ngwa teknọlọjị akụzi omenala Igbo. 
Mkparịtaụka

Ọsịsa e nwetara n’aka ndị nza ajụjụ gbasara ajụjụ nchọcha nke mbụ gosiri na e nwere ụzọ dị iche iche ndị nkụzi kwetara e nwere ike iji usoro nkụzi ejije wee wulite nkụzi omenala Igbo. Ụzọ ndị a gụnyere ịchịkọbara ụmụakwụkwọ ejije maka izipụta omenala Igbo, ụmụakwụkwọ inwe asọmpi n’iji ejije zipụta omenala Igbo na kwa ha inwe mkparịtaụka n’etiti onwe ha gbasara omenala Igbo dị iche iche. Nke a dabara n’echiche Holden (2008), bụ onye kọwara na usoro nkụzi ejije na‐eme ka ụmụakwụkwọ nwee nghọta tọrọ atọ n’isiokwu ahụ ha jijere. Ọ na-eme ka ha ghara ichefu ihe ahụ ha mụrụ ngwa ngwa.

Azịza ndị nkụzi asụsụ Igbo maka ajụjụ nchọcha nke abụọ gosiri na onye nkụzi iji usoro arụmarụ na nchọpụta akụzi omenala Igbo ga-enye aka n’iwulite nkụzi omenala Igbo n’ogo mmụta sekọndịrị ukwu. Usoro a dabara maka na ụmụakwụkwọ nọ n’ogo mmụta a ga-enwe ike site na mgbaziri onye nkụzi, jiri aka ha mee nchọpụta gbasara isiokwu ha na-amụ maka ya. Nchọpụta a dabakwara n’echiche Lasak (2017), n’ihi na ọ kwadoro na iji usoro nkụzi ga-eme ka ụmụakwụkwọ bụrụ ndị ga na-eji aka ha egbo nsogbu ha nwere na nkụzi na ọmụmụ na-aka akwalite mmụta.

Ọsịsa ndị nkụzi Igbo nyere gbasara ajụjụ nke atọ gosiri na ha kwenyere na akara ngwa teknọlọjị ga-akwalite ọmụmụ omenala Igbo. Ọ ga-eme ka ụmụakwụkwọ nwee mkpalite mmụo n’ebe omenala Igbo dị. Ha ga na-ahụta ya dịka ihe bara uru n’oge ugbua, ebe ọ bụ na e nwere ike iji akara ngwa ọgbara ọhụrụ teknọlọjị wee na-akụzi ya. Nchọpụta a dabara n’echiche Manuelamargan (2009). Ọ kọwara na akara ngwa teknọlọjị na-eme ka ụmụakwụkwọ jiri usoro ọgbara ọhụrụ na mkpalite mmụọ wee na-amụ ihe. Nke a na-ewetakwa nnukwu agamnihu na mmụta ha na-enwe n’isiokwu ha na-amụ.

Ọsịsa e nwetara n’ajụjụ nke anọ na-egosi na e nwere ọtụtụ ihe bụ nsogbu ndị nkụzi na-enwe n’iji ngwa teknọlọjị akụzi omenala Igbo nke gụnyere ụkọ ngwa teknọlọjị, ụkọ ọkụ latriiki, enyeghị ndị nkụzi ezi ọzụzụ, enweghị nka iji ngwa teknọlọjị akụzi ihe, tinyere asụsụ Bekee e ji ede ọtụtụ ozi a na-eweta n’ịntanetị. Nke a dabara na nchọpụta ọtụtụ ndị nchọcha ndị ọzọ merela. Ibenegbu (2011) chọpụtara na ngwa teknọlọjị kọrọ ụkọ n’ọtụtụ ụlọakwụkwọ sekọndịrị n’ala Naịjịrịa. Omeje, Chineke na Umo (2014) mekwara ka a mata na ọtụtụ ndị nkụzi asụsu Igbo enwezughị nka ndị ahụ dị mkpa maka iji ngwa teknọlọjị akụzi ihe. Nke a ga-eme na ọ burụgodu na akara ngwa teknọlọjị dị maka ikụzi omenala Igbo, ọ ga-ahịa ndị nkụzi ahụ iji ha kụzie ihe etu o kwesiri maka na mmadụ anaghị enye onye ọzọ ihe o nweghị.
Mmechi

 
Ihe ọmụmụ omenala Igbo bụ ebe e si akụziri ụmụakwụkwọ ihe gbasara ndị Igbo na usoro obibi ndụ ha. Ịkụzi omenala Igbo n’ụzọ dị ire ga-eme ka ụmụakwụkwọ nwee mmasị na ya. Nchọpụta nchọcha a gosiri na ndị nkụzi iwebata usoro nkụzi ejije na usoro arụmarụ na nchọpụta; tinyekwara akara ngwa teknọlọjị ga-enye aka n’iwulite nkụzi omenala Igbo n’ogo mmụta sekọndịrị ukwu. Nchọcha a chọpụtakwara na o nwere ihe ndị bụ ọgbatauhie nyere ndị nkụzi n’iji ngwa teknọlọjị akụzi omenala Igbo. N’ihi nchọpụta ndị a ka nchọcha a ji tụọ aro ndị a:

1. Ndị nhazi kọrịkulum ga-agba mbọ debanye usoro nkụzi ejije na usoro arụmarụ na nchọpụta maka nkụzi omenala Igbo.

2. Gọọmenti ga-esi n’ọgbakọ nkụzi ihe mee ka ndị nkụzi mata mkpa ọ dị iji usoro nkụzi ejije na usoro arụmarụ na nchọpụta akụzi omenala Igbo.

3. Gọọmenti ga-agba mbọ mee ka akara ngwa teknọlọjị zuo oke n’ụlọakwụkwọ sekọndirị niile.

4. Gọọmenti ga​-agba mbọ inye ndị nkụzi ọzụzụ maka iji ngwa teknọlọjị akụzi ihe.
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Ụmịederede

Ụmụakwụkwọ sekọndịrị na-enwe nhịa ahụ n’ịza ajụjụ abụ n’ule asụsụ Igbo ha na-ele. Nke a kpatara ndị nchọcha ji wee chee na amaghị eme nnyocha abụ so n’ihe nwere ike ibute nsogbu a; maka na ọ bụrụ na ụmụakwụkwọ amụta ka e si enyocha abụ, ọ ga-enyere ha aka n’ịza ajụjụ abụ n’ule. Ya ka nchọcha a ji wee lebaa anya n’ịchọpụta nsogbu ụmụakwụkwọ sekọndịrị na-enwe n’inyocha abụ ederede Igbo. Ụdị nchọcha sọvee nkọwa ka a gbasoro wee mee ya. Ebe nchọcha bụ okpuru ọchịchị ime obodo Nsụka nke steeti Enugwụ.Ndị njirimee nchọcha bụ ụmụakwụkwọ sekọndịrị ukwu nke abụọ ọnụọgụ ha dị otu puku, narị anọ na iri abụọ na atọ (1,423), sitere n’ụlọakwụkwọ ọha na eze ebe ndị nwoke na ndị nwaanyị na-ejekọ akwụkwọ. Ndị nchọcha jiri usoro nsere nhatanha sere ụmụakwụkwọ dị narị abụọ na iri asaa (270) ha ji mee nchọcha a. Iri itoolu na itoolu (99) n’ime ha bụ ụmụnwoke ebe otu narị na iri asaa na otu (171) bụ ụmụnwaanyị. Ngwa nchọcha bụ Nnwale Ụmụakwụkwọ na Nnyocha Abụ Ederede Igbo (NỤNAEI). Ndị nkụzi mmadụ abụọ nyochara ya bụ ngwa nchọcha. A nwalere ntụkwasịobi ngwa nchọcha a n’isi ụmụakwụkwọ dị iri abụọ sitere na mpaghara esoghi n’ebe a nọrọ mee nchọcha ma jiri ngwa ‘Kendall’s Coefficient of Concordance (W)’ wee tụchaa ihe e nwetara na ya.O gosiri ntụkwasịobi n’ogo 0.67. Pesenteeji ka e ji hazie ihe e nwetara na nchọcha a. Nchọpụta e nwetara gosiri na ebe ụmụakwụkwọ na-enwe nsogbu n’inyocha abụ ederede Igbo gụnyere ndị a: iwepụta isiokwu na ndịna dị n’abụ, inye nkọwa gbasara aha abụ, ịkọwa ụdị abụ dabara na ya, ịkọwa ụdị nhazi abụ nwere, iwepụtacha asụsụ nka dị n’abụ, ịkọwa ọrụ atụmatụ okwu dịgasị n’abụ ahụ na-arụ na iwepụtacha ihe mmụta dị n’abụ. N’ihi nchọpụta a, ụfọdu n’aro a tụrụ bụka ndị nkụzi asụsụ Igbo na-enye ụmụakwụkwọ ihe omume n’inyocha abụ n’izuụka ọbụla iji mee ka ha nwee mmụta tọrọ atọ n’ọrụ nnyocha abụ.  

Ọkpụrụkpụ okwu:Agụmagụ, Abụ, Nnyocha abụ.

Mkpọlite

Agụmagụ so n’alaka ihe ọmụmụ mejupụtara asụsụ Igbo. Agụmagụ dị ụzọ abụọ​​-agụmagụ ọdịnala na agụmagụ ederede. Nke ọbụla nwere ngalaba atọ. Ha bụ ejije, iduuazị na abụ. Nwataakwụkwọ ọbụla na-amụ asụsụ Igbo na-amụkwa ihe gbasara agụmagụ n’ụdị ọbụla iji bụrụ onye nwere mmụta zuru oke.Inwe mmụta n’agụmagụ pụtara inwe mmụta n’ejije, iduuazị na abụ. Kaosiladị, ngalaba agụmagụ a chọpụtara ụmụakwụkwọ na-enwekarị nsogbu na ya bụ abụ.Abụ bụ agụmagụ na-adị n’ụdị ihe ọgụgụ na-adị nkenke, dị na mkpirisi na mkpirisi, ma na-enwekwa echiche miri emi. N’echiche Agụnwa (2011), abụ bụ nchemi uche nke mmadụ nọdụrụ ala jiri okwu une na okwu na‐ede ede n’obi maọbụ okwu na‐emetụta na mmụọ zipụta, jirizie okwu miri emi, nka asụsụ, atụmatụokwu na ndanusoro chọọ ya mma.  Nkọwa Wordsworth (2014) dabara na ndị a dị n’elu ebe a,n’ihi na ọ kọwara na abụ bụ nkọwa mmadụ nyere n’onwe ya gbasara nnukwu mmetụta o nwere, nke na‐ezipụta onwe ya n’ụdị ndanusoro. Ndị nchọcha kwadoro nkọwa ndị a maka na ọ bụ site na mmetụta nke obi ka ọtụtụ ndị odee abụ ji ede abụ ha etu o siri metụta ha na mmụọ. Site na nkọwa ndị a, o gosiri na abụ bụ ngwa ọru nke odee ji akọwa onwe ya n’ebe ndị mmadụ nọ. Iji maa atụ, odee abụ nwere ike isite n’abụ ya mee ka ndị mmadụ mata echiche ya gbasara ihe maọbụ ọnọdụ ụfọdụ. O nwekwara ike iji ya kụziere ndị mmadụ ihe. Ihe dịka ụfọdụ nkwenye ndị Igbo na nka asụsụ ka a na-esi n’abụ amụta. Ụmụakwụkwọ na-esitekwa n’ịmụ abụ nweta nka ịbụ ndị odee abụ n’ọdịnihu.

N’agbanyeghị uru ndị a dị n’ abụ ederede Igbo, ọtụtụ ụmụakwụkwọ anaghị eme nke ọma n’ajụjụ abụ n’ule. Ozi sitere n’aka Ndịisi Ule ‘West African Examinations Council (WAEC)’ (2012; 2014; 2016) kọwara na ọtụtụ ụmụakwụkwọ anaghị ekwe aza ajụjụ gbasara abụ n’ule SSSCE, ebe ndịnke zara aza anaghị eme nke ọma. Ozi a kọwara na a bịa na pepa 2, nkeji B, nkewa 2, bụ ebe e nwere ajụjụ atọ maka agụmagụ ederede Igbo, na ọtụtụ ụmụakwụkwọ na‐ahọrọ ajụjụ metụtara iduuazị maọbụ ejije hapụ nke abụ. Ole ma ole n’ụmụakwụkwọndị kachiri obi zaa ajụjụgbasara abụ bụ tụmbọm tụmbọm ka ha mere n’azịza ha, nke gosiri na ha na-enwe nhịa ahụ n’ihe gbasara ịmụ abụ ederede Igbo.

Otu ihe ndị nchọcha na-eche nwere ike iso na‐ebute ndaghachi azụ n’ọmụmụ abụ ederede Igbo bụ ọdịdị abụ n’onwe ya. Ọ bụeziokwu na asụsụ nka bụ njirimara agụmagụ ederede Igbo niile, mana ọ bụ n’abụ ka ọ na‐apụta ihe n’ụdị gbara ọkpụrụkpụ ma dịkwa omimi. Nke a mere na abụ abụghị ihe a na-aghọta ọsọọsọ. Abonyi (2018) kwadoro na ọtụtụ ụmụakwụkwọ na-ahụta abụ dịka ihe siri ike nke ukwuu. Iji maa atụ, odee ejije na iduuazị na‐eji asụsụ dị mfe na nghọta ede ọtụtụ ihe ma na‐ewebata asụsụ nka na ntụwanye na ntụwanye. Ọ dịghị etu a n’abụ n’ihi na odee abụ nwere ike iwebata atụmatụ okwu n’ahịrị abụ niile maọbụ jiri naanị okwu nka dee abụ ya malite na mbido ruo na ngwụcha (Chineke, 2019). Ihe o gosiri bụ na ọmụmụ abụ abụghị ihe dị mfe. N’ihi ya, ọgụụ abụ na-ewetu obi ala gụọ ya nke ọma iji chọpụta ozi odee abụ chọrọ iji abụ ya zie. Iji maa atụ, odee abụ nwere ike isite n’abụ ya mee ka ndị mmadụ mata ihe ọjọọ na‐eme n’obodo ma si etu ahụ katọọ ya bụ ajọ ọnọdụ. O nwekwara ike iji abụ ya kụziere ndị mmadụ ihe maọbụ too ihe dị mma ọ hụrụ.  Oge ụfọdụ, odee na-ede maka ọnọdụ dị adị dịka ụganị maọbụ ihe ndị na‐emegasị n’obodo dịka ịlụ agha. E nwekwara ike isi n’abụ mata ọnọdụ odee nọ n’ime ya. O nwere ike ịbụ ọnọdụ iwe, ihe mgbu maọbụ obi aṅụrị.Nke a kpatara e ji enwe ụdị abụ dịgasị iche iche dịka abụ otuto, abụ ikpe/nkọcha, abụ nwa, abụ agha, abụ akwa arịrị, abụ ịhụnanya/ọkwụ, abụ nkụzi na ọtụtụ ndị ọzọ. Ọgụụ abụ na-achọpụta nke a site n’inyocha abụ e derela.

Nnyocha abụ bụ ọrụ nka hiwere isi n’ịgbaso usoro a haziri ahazi n’ụzọ doro anya wee lebaa anya n’abụ e derela, iji chọpụta ma nwee mkpebi gbasara ọtụtụ ihe pụtara ihe n’abụ ahụ.Blehert (2010) mere ka a mata na ọtụtụ ndị mmadụ na-ahụta ọrụ nnyocha dịka mbọ a na-agba ịtụchapụta ebe niile odee riri mperi ma si etu a katọọ aka ọrụ odee. Ọ kọwara na echiche a adabaghị maka na ọrụ onye nnyocha abụ bụ ịgbari ederede ahụ mee ka ihe niile dị n’ime ya pụta ihe, ya na igosi ebe odee detara na ebe o riri mperi. Nke a na-enyere odee aka ịmata ebe ọ ga-agba mbọ inwe agamnihu n’ederede ya n’ọdịnihu. Ọnọdụ a dịkarịsịrị mkpa n’ebe ndị odee ka na-amalite amalite nọ. Nnyocha abụ na-emekwa ka a ghọta abụ nke ọma, ma na-egosikwa nka mma odee webatara n’abụ ya. Iji kwado nke a, Nayyar (2018) kọwara na ebumnobi e ji eme nnyocha bụ iji tụchaa, tapịa ma nwalee abụ mmadụ derela. Nkọwa Taylor (2020) dabakwara na nke a dị n’elu n’ihi na ọ hụtara nnyocha abụ dịka mgbalị a na-agbalị ịghọta na ịtụcha abụ e derela. Na nkọwa ya, ngwa ngwa mmadụ ghọtara isiokwu dịn’abụ ọ na-agụ, onye ahụ ga-enwe ike inyocha ma wepụta ihe ndị ọzọ dị n’abụ ahụ n’agbanyeghị ma odee anọ ebe ahụ ma ọnọghị ya.
N’ịga n’ihu, nnyocha abụnwere usoro doro anya a na-agbaso wee na-eme ya. Nke mbụ bụ na onye nnyocha abụ ga-agụ abụ ahụ ọ chọrọ inyocha nke ọma. Ọ ga-anọdụ ala gụọ ya n’ime obi ugboro ugboro. Ọ ga-aga n’ihu gụsie abụ ahụ ike. Nke a ga-enyere ya aka ịmata ndanusoro pụtagasịrị ihe n’abụ ahụ dịka ndagba ụda, bịambịaụdaume, nsinụda, bịambịamgbochiume, kwumkwukwa na nkwere nkwere. Onye nnyocha ga-agbakwa mbọ chọpụta mpụtara mkpụrụokwu ọbụla gbara ya gharịị n’ihi na ọ ga-akwalite nghọta o nwere gbasara ya bụ abụ.

Ihe ọzọ dị mkpa bụ naonye nnyocha ga-agbadozị ụkwụ n’ihe ole ma ole ndị ahụ a na-elegara anyawee malite ileba anya na ya bụ abu ọ na-enyocha.  Dịka Okafo (2008) si kọwapụta, ihe ndị a na-agbaso eme nnyocha abụ gụnyere ndị a: aha abụ, isiokwu na ndịna dị n’abụ, ụdị abụ, nhazi, asụsụ/asụsụ nkana ihe nkụzi dị n’abụ.

Mgbe nwataakwụkwọ gbasoro ihe ndị a e depụtara wee nyochaa abụ, ọ ga-enwe ezi mmụta gbasara abụ ọ na-amụ. Ọ ga-emekwa ka ọ nwee ike ịza ajụjụ ọbụla sitere n’abụ ọ gụrụla. N’aka nke ọzọ, nwataakwụkwọ enweghị ike imennyochaa abụ agaghị enwe mmụta tọrọ atọ gbasara abụ ọ na-amụ, ma ya fọdụzịa ịza ajụjụ so ya. Nke a bụmaka na ọ bụ ihe ndị ahụ a na-agbado ụkwụ wee na-enyocha abụ ka a na-agbaso ajụ ajụjụ abụ n’ule. N’ihi ya ka ndị nchọcha ji wee na-eche na ileba anya ma chọpụta nsogbu ụmụakwụkwọ na-enwe n’ime nnyocha abụ ga-eme ka a mata ebe ha chọrọ mgbaziri n’ụzọ pụrụ iche. Ọ ga-enyekwaara ha aka ịmalite mewe nke ọma n’ajụjụ abụ n’ule ọbụla ha na-ele.

Mbunuche Nchọcha


Mbunuche izugbe nchọcha a bụ ịchọpụta nsogbu ụmụakwụkwọ sekọndịrị na-enwe n’inyocha abụ ederede Igbo. Mbunuche kpọmkwem gụnyere ndị a:

1. ḷchọpụta nhịa ahụụmụakwụkwọ sekọndịrị na-enwe n’inyocha abụ ederede Igbo;

2. ḷmata ka jenda si emetụta ụmụakwụkwọ sekọndịrị n’inyocha abụ ederede Igbo.

Ajụjụ Nchọcha

1. Kedu nhịa ahụụmụakwụkwọ sekọndịrị na-enwe n’inyocha abụ ederede Igbo?

2. Kedu ka jenda si emetụta ụmụakwụkwọ sekọndịrị n’inyocha abụ ederede Igbo?

Usoro Nchọcha

Ụdị nchọcha sọvee nkọwa ka e ji mee nchọcha a. Nworgu (2015) kọwara na sọvee nkọwa bụ ụdị nchọcha a na‐eme iji nye nkọwa gbasara echiche mmadụ ole na ole e jiri mee nchọcha, bụ ndịnọchitere anya ndị niile e kwesiri iji mee ya bụ nchọcha. Ụdị nchọcha a dabara n’ọrụ a maka ịchọpụta nsogbu ụmụakwụkwọ sekọndịrị na-enwe n’inyocha abụ ederede Igbo. Ebe e mere nchọcha a bụn’ụlọakwụkwọ ọha na eze, ebe ụmụakwụkwọ ndị nwoke na ndị nwaanyị na-ejekọ akwụkwọ dịn’okpuru ọchịchị Nsụka na Steeti Enugwu.Ụmụakwụkwọ sekọndịrị ukwu nke abụọ ọnụọgụ ha dị otu puku, narị anọ na iri abụọ na atọ (1,423), ka e ji mee ya. (Nsiweta: Statistical Unit, Post Primary School Management Board, PPSMB 2018/2019 Session). Ndị nchọcha jiri usoro nsere nhatanha sere ụmụakwụkwọ dịnarịabụọ na iri asaa (270) maka nchọcha a. Iri itoolu na itoolu (99) n’ime ha bụ ụmụnwoke ebe otu narị na iri asaa na otu (171) bụ ụmụnwaanyị. 

Ngwa nchọcha bụ Nnwale Ụmụakwụkwọ na Nnyocha Abụ Ederede Igbo (NỤNAEI). Ngwa NỤNAEI nwere abụ abụọ, mana nwataakwụkwọ ọbụla ga-enyocha otu masịrị ya. Ha bụ:  Ọchịchị na Anyanwụ.Abụ ndịa sitere n’akwụkwọ abụ Uche bụ Ahịa nke Ikeokwu na Onyejekwe (2009). Ụmụakwụkwọ nyochara abụ ndị a site n’ịgbado ụkwụ n’ihe ndị a: aha abụ, isiokwu na ndịna, ụdị abụ, nhazi,asụsụ na ihe nkụzi dị n’abụ. Ndị nkụzi mmadụ abụọ sitere na Mahadum Naịjirịa dị na Nsụka nyochara ngwa nchọcha a. A nwalere ngwa nchọcha ahụ n’isi ụmụakwụkwọ dị iri abụọ sitere na mpaghara esoghi n’ebe a nọrọ mee nchọcha a.Ndị nkụzi mmadụ atọ gbadoro ụkwụ na ntụziaka ndị nchọcha nyere ha weetinye akara nrite n’ọsịsa ụmụakwụkwọ. Ihe ọ pụtara bụ na nwataakwụkwọ ọbụla nwere akara nrite ụzọ atọ.Ndị nchọcha ji ngwa ‘Kendall’s Coefficient of Concordance (W)’ wee tụchaa ihe e nwetara na nnwale ahụ, nke gosiri ntụkwasịobi n’ogo 0.67.Otu awa ka e nyere ụmụakwụkwọ e ji mee nchọcha a iji zaa ajụjụ ahụ. Ndị nchọcha tinyere akara nrite n’ọsịsa ha ma jiri pesenteeji hazie ihe e nwetara.

Nchọpụta 

Nchọpụta e nwetara na nchọcha a ka e zipụtara na tebul ndị a dị n’okpuru:

Ajụjụ Nchọcha Nke Mbụ

Kedu ụdịnhịa ahụ ụmụakwụkwọ sekọndịrị na-enwe n’inyocha abụ ederede Igbo?

Tebul 1: Ihe e nwetara n’ọrụ nnyocha abụ ụmụakwụkwọ mere.

	
	
	Frikwensi mmeta/ọdịda
	Pesenteeji mmeta/ọdịda

	Ọgụ
	Ọrụ
	Mmeta            Ọdida
	Mmeta            Ọdịda

	1
	Ụmụakwụkwọ na-enwe nhịaahụ n’iwepụta isiokwu na ndịna dị n’abụ. 
	97                   173
	35.93               64.07

	2
	Ịkọwa ụdị abụ dị na ya.
	102                 168
	37.178             62.22

	3
	Inye nkọwa ka aha abụ si daban’isiokwu abụ nwere.
	94                   176
	34.81               65.19

	4
	Ịkọwa ụdị nhazi abụ nwere.
	118                 152
	43.70               56.30

	5
	Iwepụtacha asụsụ nka dị n’abụ.
	0                     270
	0.00                 100.00

	6
	Ịkọwa ọrụ atụmatụokwu dịga n’abụ na-arụ.
	71                   119
	26.30               73.70

	7
	Iwepụtacha ihe mmụta dị n’abụ.
	97                   173
	35.93               64.07














N=270


Ihe dị na tebul nke mbụ na-egosi na n’ime ụmụakwụkwọ dị narị abụọ  na iri asaa so mee Nnwale Ụmụakwụkwọ na Nnyocha Abụ Ederede Igbo (NỤNAEI), na pesenti iri isii na anọ na ụma asaa (64.07%) nwere nsogbu n’iwepụta isiokwu na ndịna dị n’abụ, pesenti iri isii na abụọ na ụma iri abụọ na abụọ (62.22%) nwere nhịaahụn’ịkọwa ụdị abụ dị na ya, pesenti iri isii na ise na ụma iri na itoolu (65.19%) enweghị ike inye nkọwa ka aha abụ si daban’isiokwu abụ nwere, pesenti iri ise na isii na ụma iri atọ (56.30%) akọwawughị ụdị nhazi abụ nwere,otu narị pesenti (100%) nwere nsogbu n’iwepụtacha asụsụ nka dị n’abụ, pesenti iri asaa na atọ na ụma iri asaa (73.70%) nwere nhịaahụ n’ịkọwa ọrụ atụmatụokwu dịgasị n’abụ na-arụ, ebe pesenti iri isii na anọ na ụma asaa (64.07%) enweghị ike iwepụtacha ihe mmụta dị n’abụ. 
Ajụjụ Nchọcha Nke Abụọ
Kedu ka jenda si emetụta ụmụakwụkwọ sekọndịrị n’inyocha abụ ederede Igbo?
Tebul 2: Ihe e nwetara n’ọrụ nnyocha abụ ụmụakwụkwọ ndị nwoke na ndị nwaanyị mere.

	
	
	Frikwensi ụmụnwaanyị
	Pesenteeji ụmụnwaanyị
	Frikwensi ụmụnwoke
	Pesenteeji ụmụnwoke

	Ọgụ
	Ọrụ
	Mmeta     Ọdịda
	Mmeta     Ọdịda
	Mmeta     Ọdịda
	Mmeta     Ọdịda

	1
	Iwepụta isiokwu na ndịna dị n’abụ.
	50             121
	18.52        44.81
	47             52
	17.41        19.26

	2
	Ịkọwa ụdị abụ dị na ya.
	59             112
	21.85        41.48
	43             56
	15.93        20.74

	3
	Inye nkọwa ka aha abụ si daba n’isiokwu abụ nwere.
	61             109
	22.96       40.37
	32             67
	11.85        24.82

	4
	Ịkọwa ụdị nhazi abụ nwere.
	75             96
	27.78       35.56
	43             56
	15.93        20.74

	5
	Iwepụtacha asụsụ nka dị n’abụ.
	0              171
	0.00          63.33
	0               99
	0.00          36.67

	6
	Ịkọwa ọrụ atụmatụokwu dịga n’abụ na-arụ.
	57            119
	19.26       44.07
	19             80
	7.04          29.63

	7
	Iwepụtacha ihe mmụta dị n’abụ.
	66            105
	24.44       38.89
	31             68
	11.48        25.19








N=270, Ụmụnwaanyị=171, Ụmụnwoke=99


Tebul nke abụọ gosiri na n’ime ụmụakwụkwọ ndị nwaanyị dị 171 na ndị nwoke dị 99, a nwalere na NỤNAEI, pesenti iri anọ na anọ na ụma iri asatọ na otu (44.81%) ndị nwaanyị na pesenti iri na itoolu na ụma iri abụọ na isii (19.26%) ndị nwoke nwere nsogbu n’iwepụta isiokwuna ndịna dị n’abụ, pesenti iri anọ na otu na ụma iri anọ na asatọ (41.48%) ndị nwaanyị na pesenti iri abụọ na ụma iri asaa na anọ (20.74%) ndị nwoke nwere mmekpaahụ n’ịzipụta ụdị abụ dị na ya, pesenti iri anọ na ụma iri atọ na asaa (40.37%) ndị nwaanyị na pesenti iri abụọ na anọ na ụma iri asatọ na abụọ (24.82%) ndị nwoke ka ọ hịara ahụ izipụta ka aha abụ si daban’isiokwu abụ nwere, pesenti iri atọ na ise na ụma iri ise na isii (35.56%) ndị nwaanyị na pesenti iri abụọ na ụma iri asaa na anọ (20.74%) ndị nwoke enweghị ike ịkọwa ụdị nhazi abụ nwere, pesenti iri isii na atọ na ụma iri atọ na atọ (63.33%) ndị nwaanyị na pesenti iri atọ na isii na ụma iri iss na asaa (36.67%) ndị nwoke nwere nsogbu n’iwepụtacha asụsụ nka dị n’abụ, pesenti iri anọ na anọ na ụma asaa (44.07%) ndị nwaanyịna pesenti iri abụọ na itoolu na ụma isii na atọ (29.63%) ndị nwoke nwere nhịa ahụ n’ịkọwa ọrụ atụmatụokwu ndị dị n’abụ na-arụ, ebe pesenti iri atọ na asatọ na ụma asatọ na itoolu (38.89%) ndị nwaanyị na kwa pesenti iri abụọna ise na ụma iri na itoolu (25.19%) ndị nwoke ka ọ hịara ahụ iwepụtacha ihe mmụta sitere n’abụ. 

Nkata

Abụ bụ ihe dị nnukwu mkpa na ndụ ụmụakwụkwọ na-amụ asụsụ Igbo n’ihi na ọ na-enyere ha aka inweta ezi nka ọsụsu na odide asụsụ Igbo. Ha na-esikwazị n’abụ amụta ọtụtụ ihe na-enyere ha aka n’usoro obibi ndụ ha maka na abụ na-enwe ihe nkụzi sitere na ya. Kaosiladị, usoro ụmụakwụkwọ na-agbaso wee na-amụ abụ iji rite uru di na ya bụ site n’ime nnyocha abụ.N’otu aka ahu kwa, ajujụ a na-ajụ ụmụakwụkwọ gbasara abụ n’ule dị iche iche ha na-ele na-agbado ụkwụ n’ihe ndị ahụ a na-elegara anya wee na-eme nnyocha abụ. Ya ka e ji atụ anya na nwataakwụkwọ ọbụla maara ka e si enyocha abụ ga na-eme nke ọma n’ajụjụ abụ n’ule ọbụla ọ na-ele. Mana dịka nchọpụta e nwetara na nchọcha a si gosi, ọtụtụ ụmụakwụkwọ na-enwe nhịa ahụ n’ime nnyocha abụ. Ebe ha na-enwe nsogbu gụnyere ndị a: iwepụta isiokwu na ndịna dị n’abụ,inye nkọwa gbasara aha abụ, ịkọwa ụdị abụ dabara na ya, ịkọwa ụdị nhazi abụ nwere, iwepụtacha asụsụ nka dị n’abụ, ịkọwa ọrụ atụmatụokwu dịgasị n’abụ ahụ na-arụ na iwepụtacha ihe mmụta dị n’abụ. 

Isiokwu 

Abụ ọbụla dịka ọ dị n’agụmagụ ederede ndị ọzọ na‐enwe isiokwu nke odee chọrọ ime ka ndị mmadụ mata maka ya. Isiokwu abụ pụtara ozi ahụ kacha pụta ihe n’abụ. Ọtụtụ oge, abụ na-enwe otu isiokwu kacha pụta ihe na ya. O nwekwara ike inwe echiche ndị ọzọ a ga-enweta na ya.Mgbe ọbụla a gwara nwata akwụkwọ ka ọ chọpụta isiokwu dị n’abụ, ihe ọ pụtara bụ na a chọrọ ka o wepụta ozi ahụ dị mkpa odee ji abụ ya ezi. Nwata akwụkwọ na-enyocha abụ ga-agụgharị ya ọtụtụ ugboro iji chọpụta isiokwu na echiche dị n’abụ ahụ.

Ọmụma atụ bụ abụ a kporọ ‘Oge’ nke C. Obienyem dere n’ime akwụkwọ Akpa Uche, (Ekechukwu, 1989).(Lee mgbakwụnye i). Isiokwu pụtara ihen’abụ a bụ igosi mkpa ọ dị ime ihe mgbe o kwesiri.Ọ bụrụ na e mee ihe n’oge, ọ na-aka amịta mkpụrụ a tụrụ anya n’aka ya. Ilu okwu e nwere ike iji wepụta isiokwu abụ a nke ọma bụ ‘E mee ngwa, e meghara ọdachi’ maọbụ ‘Ọ ka mma iji ehihie chọwa ewu ojii’ maka na chi jie, e nwekwara ike ịchọta ya mana ọ ga-ahịa ahụ. Echiche ọzọ dị n’abụ a bụ na ihe ọbụla nwere oge nke ya. Nke a pụtara na ihe ụfọdụ a na-eme n’ụwa nwere mgbe ọ dabara a ga-emeriri ya. Ma emeghị ya n’oge ahụ, agaghị enwe ike ime ya ọzọ. Ụdị ọnọdụ a na-ebute mmakwaara n’oge ikpeazụ.
Aha abụ
Ụmụakwụkwọ lebakwara anya n’aha odee nyere abụ ha nyochara. Nke a bụ iji mata ma aha abụ adabara n’isiokwu ya. Beards (2019) kọwara na ọtụtụ oge, na aha odee nyere abụ na-enye aka n’ịkọwa isiokwu abụ ahụ nwere. Kaosiladị, o mekwara ka a mata na mgbe ụfọdụ, na aha abụ nwere ike ịdịwaga iche n’isiokwu dị n’abụ.Nke a mere na mmadụ abụọ nwere ike ide maka otu ihe ma isiokwu ha adị iche iche. Iji maa atụ, n’Akpa Uche, J. U. T. Nzeako na T. U. Ubesie dere abụ ha kpọrọ ‘Nkwụ’ n’ótù n’ótù. (Lee mgbakwụnye ii, A na B). Na nke Nzeako, ọ na‐egosi na nkwụ bụ osisi bara nnukwu uru, ebe Ubesie ji nke ya ezipụta ụdị mmadụ dị iche iche e nwere n’ụwa. Ya kpatara na n’agbanyeghị aha e nyere abụ, nwata akwụkwọna-enyocha abụ na‐echemi echiche ime iji chọpụta ụdị mmekọrịta dị n’etiti aha abụ na isiokwu pụtara ihe n’abụ.
Ụdị abụ

Ebe ọzọ ụmụakwụkwọ riri mperi na nnyocha ha mere bụ n’ụdị abụ. Abụ a na-enyocha nwere ike ịbụ abụ ikpe/nkọcha, abụ otito, abụ akwa arịrị, abụ nwa, abụ ndọrọndọrọ ọchịchị, abụ akụkọ, abụ nkụzi, abụ oke echiche na ọtụtụ ndị ọzọ. Ihe e dere maka abụ, tinyekwara ụdị asụsụ odee ji dee abụ ya na-eso enye nkọwa gbasara ụdị abụ dị na ya. E lee anya n’abụ ‘Nkwụ’dị na mgbakwụnye ii (A), ọ bụ abụ nkụzi. J. T. U. Nzeako ji ya eme ka ndị mmadụ mata na uru nkwụ bara n’ebe mmadụ nọ enweghị ngụta ọnụ. O gosikwara na o nweghị onye zuru oke, maka na mmadụ ọbụla nọ n’ụwa nweriri ebe o riri mperi. Na nkejiabụ 11 na 12, odee kọwara na nkwụ bụ onye ume ngwụ. O nweghị ike ibu ibu ka osisi ndị ọzọ, o nweghịkwa ike ịgbanye mkpọrọgwụ siri ike n’ime ala. Nke a mere ikuku ji ebutu ya ngwa ngwa. Odee jikwazị abụ a gosi na mmadụ ọbụla nọ n’ụwa nwere omume naabọ-omume ọma na omume ọjọọ. N’agbanyeghị uru niile nkwụ bara n’ebe mmadụ nọ, tinyekwara obi ọma ya n’ebe mmadụ na anụmanụ nọ, nkwụ na-etigbu ọkụkọ. Mana ‘Nkwụ’ nke dị na (B) bụ abụ otito. T. U. Ubesie ji ya eto nkwụ n’ihi mma ahụ ya na kwa mma omume ya. Ọ bụ ọ kwụrụ ọ karịsịa, isi ya dịkwa ka okpu eze ala. Nkwụ gbara dimkpa mana ọ naghị akpagbu ụmụ obere osisi nọdebere ya dịka nnukwu osisi ndị ozo na-eme. Ọ na-enye ha nchedo ma na-enyekwa ha oghere inweta anwụ ha ga-eji dị ndụ ma na-eto.

Ọzọ kwa,na mgbakwụnye i, abụ ahụ a kpọrọ ‘Oge’ bụ abụ nkụzi. C. Obienyem ji abụ ahụ eme ka ndị mmadụ mata mkpa ọ dị ime ihe n’oge na kwa na mgbe ọ dabara. Nwataakwụkwọ ọbụla nyochara abụ a nke ọma ga-achọpụta uru ọ bara ibido n’oge gụwa akwụkwọ ya tupu oge ule eruo n’ihi na ọ ka mma ịkwọ mmiri oge ọ ka nọ n’ọgbụgba ọla.
Nhazi

ḷkọwapụta ụdị nhazi abụ nwere bụ ebe ọzọ ụmụakwụkwọ na-enwe nsogbu. Taylor (2020) kọwara na onye nnyocha nwere ike isi n’etu e siri hazie abụ mata ọtụtụ ihe gbasara abụ ahụ. Nwata akwụkwọ na-enyocha abụ na-eleba anya na nkeji ole abụ nwere ya na ahịrị ole mebere nkeji nke ọbụla. E nwere ụdị nhazi abụọ-nhazi kwụ chịm na nhazi gbụghụgbụghụ. Abụ nwere nhazi doro anya ka a na-asị na o nwere nhazi kwụ chịm. Ọtụtụ abụ Bekee nwere nhazi kwụ chịm nwere aha e ji mara ha mana ọdịghị etu a n’abụ Igbo. Iji maa atụ, abụ Bekee ọbụla nwere ahịrị iri na anọ ka a na-akpọ sọnet. Abụ sọnet na-abụkarịkwa abụ ọkwụ/ịhụnanya. Ka e siri hazie ahịrị ndị a na nkeji na nkeji na-akọwakwa ụdị sọnet abụ ahụ bụ. Patrakịal sọnet na-enwe ahịrị asatọ na nkeji nke mbụ ma nwee ahịrị isii na nkeji nke abụọ. Mana ‘Shakespearean’ sọnet na-enwe ahịrị anọ na nkeji nke mbụ ruo na nke atọ, ma nwee naanị ahịrị abụọ na nkeji nke ikpeazụ. Sestịna bụkwa ụdị abụ Bekee ọzọ nwere nhazi kwụ chịm. Ọ na-enwe nkejiabụ asaa. Nkeji nke mbụ ruo na nke isii na-enwe ahịrị isii n’ótù n’ótù, ebe nkeji nke asaa na-enwe naanị ahịrị atọ. Sestịna na-enwekwa ọtụtụ kwumkwukwa mana kwumkwukwa ndị a anaghị enwe ndagba ụda.  E nwekwara ọtụtụ abụ Bekee ndị ọzọ nwere nhazi kwụ chịm dịka villanelle, haiku, limerick na tanka. 

Oge ụfọdụ, abụ nwere ike inwe nhazi gbụghụgbụghụ. Nke a ka a kpọrọ frii vas na Bekee. Hussey (2018) kọwara na abụ nwere nhazi gbụghụgbụghụ bụ abụ odee nwere ike ide n’ụdị ọbụla masịrị ya na-agbasoghị iwu ọbụla. Onweghị ole nkeji abụ ga-adịrịrị na ya, maọbụ ahịrị ole ga-adịrịrị n’otu nkeji. Onweghịkwa iwu na-achị ka a ga-esi enwe ndanusoro n’abụ nwere nhazi gbụghụgbụghụ. Ọtụtụ abụ ederede Igbo bụ ụdị nhazi a ka ha nwere. Ya kpatara na ọnaghị adịcha mfe isi na nhazi nye nnukwu nkọwa gbasara abụ ederede Igbo dịka ọ dị n’abụ Bekee. Ihe ọ pụtara bụ na nwata akwụkwọ na-enyocha abụ ederede Igbo enweghị ihe mgbakwasị ụkwụ ọ ga-elegara anya iji nye nkọwa gbasara ụdị nhazi abụ ọ na-enyocha nwere. Ọ na-enyocha abụ ọbụla n’ụdịdị chi nke ya iji mata ka odee siri hazie ya, na kwa ihe o (onye nnyocha) nwere ike ikwu ghasara ụdị nhazi ahụ odee webatara n’abụ ya. Lee mgbakwụnye iii maka ọmụma atụ abụ nwere nhazi gbụghụgbụghụ. Abụ a bụ ‘Ikuku Mgbanwe’ nwere nkeji anọ. Nkeji nke mbụ nwere ahịrịabụ asaa, nke abụọ nwere ahịrị iri na otu, nke atọ nwere ahịrị asatọ ebe nke anọ nwere ahịrị iri na isii.
Asụsụ 

Inye nkọwa maka asụsụ e jiri dee abụ bụ ebe ọzọ a chọpụtara ụmụakwụkwọ na-enwe mmekpa ahụ. Onye nnyocha na-agba mbọ ịchọpụta ma okwu dịga n’ abụ ahụ ha dị mfe ka ha siri ike na nghọta. Ọ na-elelekwa ma okwu ndị ahụ a na-atọ ọchị ka ha bụ okwu na-emetụta na mmụọ. Nke a na-enye aka n’iwepụta olu e ji dee abụ. N’ebe a ka a na-achọpụtakwa atụmatụokwu na okwu nka dịgasị na ya bụ abụ na ọrụ ha na-arụ; maka na n’ule ụfọdụ, a na-ewepụta atụmatụ okwu dị n’abụ ma gwa ụmụakwụkwọ ka ha kọwaa ọrụ ha maọbụ mpụtara ha. Ihe ọ pụtara bụ na nwata akwụkwọ na-eme nnyocha abụ ga-abụrịrị onye nwere ezi mmụta gbasara atụmatụokwu Igbo na nkọwa ha. Nke a dị nnukwu mkpa maka na atụmatụokwu na-ejupụtakarị n’abụ karịa ka o si adị n’agụmagụ ndị ọzọ. Iji maa atụ,na mgbakwụnye ị, asụsụ odee ji dee abua bụ ‘Oge’ esighi ike na nghọta. Igbo izugbe ka e ji dee ya. Odee webatakwara atụmatụ okwu dị iche iche na ya dịka ilu, mmemmadụ na akpaalaokwu.Na nkeji nke mbụ, odee jiri naanị ilu wee dee ya. Ọ bụkwa ilu ndị a wepụtara isiokwu dịn’abụ a. Ebe ọzọ ụmụakwụkwọ na-enwe mmekpa ahụ n’ihe gbasara asụsụ bụ nkọwa mpụtara na ọrụ atụmatụ okwu dị n’abụ na-arụ.Iji maa atụ, n’abụ ‘Oge’, awọ ịta aka n’ọnụ bụ akpaalaokwu nke pụtara na awọ na-ata onwe ya ụta. Ihe o gosiri bụ na ọ na-akwa mmakwaara maka ọnọdụ ọjọọọ nọ na ya, n’ihi emeghị ihe mgbeo kwesiri ime ya.
Ihe nkụzi si n’abụ

Ihe ikpeazụ onye nnyocha abụ na-agba mbọ ịchọpụta bụ ihe nkụzi siteren’abụ. Abụọbụla na-enwe ihe nkụzi nke odee chọrọ ka ndị mmadụ site n’abụ ahụ mụta. O nwere ike ịbụ ihe gbasara omenala na nkwenye ndị. O nwere ike bụrụ nkụzi maka mmụta. Abụ nwekwara ike inye nkụzi gbasara echiche odee n’ebe ọnọdụ maọbụ ekere ndị ọzọ dị. Nwata akwụkwọ chọrọ iwepụta ihe nkụzi dị n’abụ ọ na-enyocha na-arụtụ aka n’ahịrị maọbụ na nkeji abụ ụfọdụ iji kwado ihe ndị ahụ o wepụtara dịka ihe mmụta. Iji maa atụ, na mgbakwụnye i, ihe mmụta dị n’abụ ahụ a kpọrọ ‘Oge’ bụ na ime ihe n’oge amaka. Nkejiabụ nke mbụ, nke atọ na nke anọ zipụtara ya nke ọma.

Dịka nchọpụta nchọcha si dị, ọtụtụ ụmụakwụkwọ ndị nwoke na ndị nwaanyị na-enwe nhịa ahụ n’ebe dị iche iche n’ime nnyocha abụ. Nke a gosiri na abụm nwoke maọbụ abụm nwaanyi anaghị emetụta ụmụakwụkwọ n’inyocha abụ ederede Igbo. Ihe ọ pụtara bụ na nwata akwụkwọ ọbụla nwere ike ịma ka e si enyocha abụ, maọbụ na-enwe nsogbu n’inyocha abụ n’agbanyeghị jenda ya. Nchọpụta a kwadoronke Ụkazụ (2018). Ọ chọpụtara na ọbụghị jenda na-ekpebi ka ụmụakwụkwọ si emetadebe n’ihe ọmụmụ a na-akụziri ha. Ihe kacha dị mkpa bụ onye nkụzi ime ka ụmụakwụkwọ niile sonyesie ike na klasị. Nke a ga-eme ka mmụta dị ire n’etiti ụmụakwụkwọ ndị nwoke na ndị nwaanyị.

Site n’ihe ndị a rụtụgasiri aka na mkparịtaụka e nwere n’ebe a, ụmụakwụkwụ na-amụ asụsụ Igbo chọrọ mmụta zuru oke gbasara usoro e ji enyocha abụ. N’ihi ya, e kwesiri ịdị na-enye ha ihe omume n’inyocha abụ kwa izuụka. Onye nkụzi ga na-eleba anya n’ihe omume ndị a, ma nyekwa ha mmegharị ozugbo. Mbunuche ihe omume ndị a bụ iji kwadebe ụmụakwụkwọmaka inwe ezi mmụta n’abụ nke ga-enyere ha aka ime nke ọma n’ajụjụ abụ n’ule ọbụla ha na-ele n’ọdịnihu.

Nchịkọta


Ihe e nwetara na nchọcha a zipụtara na ụmụakwụkwọ sekọndịrị na-enwe nsoghụ n’inyocha abụ ederede Igbo. A chọpụtakwara na abụm nwoke maọbụ abụm nwaanyị abụghị ya na-ebute nsogbu a, maka na ụmụakwụkwọ ndị nwoke na ndị nwaanyị so enwe nhịa ahụ ndị ahụ.

Ntụnye Aro


Iji hụ na e belatara maọbụ kpochapụ nsogbu ụmụakwụkwọ na-enwe n’inyocha abụ, ọ dị mkpa na a ga-eme ihe ndị a:

1. Ndị nkụzi ga na-ewepụta oge maka ikụzi nnyocha abụ na klasị;

2. A ga na-enye ụmụakwụkwọ ihe omume gbasara nnyocha abụ n’izuụka ọbụla;

3. Ndị nkụzi ga na-achịkọbara ụmụakwụkwọ asọmpi maka nnyocha abụ.
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Mgbakwụnye i

Nnyocha abụ a kpọrọ ‘Oge’

Oge 

Nkụ mmadụ kpara n’ọkọchị

Bụ nkụ ọ na-anya n’agadi 

Anya pịara apịa na nwata

A naghị eji ya ahụ ụzọ n’ọdịnihu
Onye ibe ya na-asụcha ubi

Na-amakọ ụmụ mkpụrụ akụkụ

Ọ na-agagharị sị ihe nile dịba echi


Ọ makwa na oge kwuru na mbụ na ya anaghị eche mmadụ?

Oge mere echi ji dị ime

O mere awọ ịdị na-ata aka n’ọnụ taa

N’ihi mgbe gara aga, ọ sịrị

Echi bịa ya ebido ịgba ajị

Oge butere onye mara akwụkwọ ịda akwụkwọ

Mgbe azụ kpapụrụ ụrị n’elu ala, ndị iyi ụzọ kwudo ya

Ma mbe nwalịịga, onye nwere uche jiri oko 

Kpọtụrụ oge n’ege.





J. C. Obienyem
Aha abụ: Aha odee nyere abụ a bụ ‘Oge’ dabara nke ọma, maka na ihe niile abụ a na-egosi bụ uru ọ bara ime ihe n’oge, na kwa ọghọm dị n’ịhapụ ime ihe mgbe o kwesiri.

Isiokwu: Isiokwu abụ a bụ na e mee ngwa, emeghara ọdachị. Ọzọ bụ na ihe ọbụla nwere oge nke ya.

Ụdị abụ: Abụ a dabara n’abụ nkụzi.

Nhazi: Abụ a nwere nhazi kwụ chịm. Odee haziri ya na nkejiabụ anọ. Nkeji nke ọbụla nwere ọgbaraokwu anọ na ya. Kaosiladị, imilikiti n’ọgbaraokwu ndị a abụghị ahịrịokwu zuru oke n’onwe ha. Ọtụtụ n’ime ha nwere ahịrịokwu abụọ abụọ. Nkeji nke mbụ, nke abụọ na nke anọ nwereahịrịokwu abụọ n’ótù n’ótù, ebe nkeji nke atọ nwere otu ahịrịokwu.Ọgbara dị n’abụ a dị n’ụdị agwara ọgwa. Ụfọdụ ọgbaraokwu toro ogologo ma ụfọdụ dị nkenke. Nke a gosiri na abụ aenweghị ọgbandakọ.

Asụsụ: Asụsụ e ji dee abụ a dị mfe na nghọta. Igbo izugbe ka e jikwa dee ya. Odee webatara okwu nka dị iche iche na ya.

A Ilu- Ilu ka e ji malite abụ a.

i Nkụ mmadụ kpara n’ọkọchị 

 Bụ nkụ ọ na-anya n’agadi

ii Anya pịara apịa na nwata

A naghị eji ya ahụ ụzọ n’ọdịnihu

B Ajụjụ nzaraomwe.

i Ọ makwa na oge kwuru na mbụ na ya anaghị eche mmadụ?

CH Mmemmadụ

i Oge ikwu na ya anaghị eche mmadụ

ii Oge mere echi ji dị ime

iii Oge mere awọ ịdị na-ata aka n’ọnụ taa

iv Awọ ịsị na echi bịa ya ebido ịgba ajị

v Oge butere onye mara akwụkwọ ịda akwụkwọ

vi Azụ ịkpapụ ụrị 

vii Mbe ịbụ onye nwere uche

D Akpaalaokwu

i Awọ ịta aka n’ọnụ

Ihe Mmụta: Ihe mmụta dị n’abụ a bụ na ime ihe n’oge amaka.
Mgbakwụnye ii

(A)




(B)

Nkwụ





Nkwụ

Ọ dị osisi bara nnụ uru,


ḷ bata n’obodo ndị Igbo

Ọ dịghị ihe dị n’ahụ ya na-ala n’iyi.

Legharịa anya n’ala ndị Igbo

Ma mgbe ọ dị ndụ, guzoro ọtọ,

ḷ hụ ihe kwụ ọtọ dị elu

Ma mgbe ọ tọgbọrọ n’ala n’ọnwụ.

Na-enye gị ekele dị elu

Mgbe nkwụ dị ndụ na-eto,


Nkwụ jụrụ ibu ibu, dị ogo

Di ochi na-aga tee mmaị,


Na-ekele gị bụ onye ọbịa

Igu ya na-enye azịza na igbegiri.

K’isi wee bata n’abọ ya

Ma osisi ya, ka a na-amanyere ji.

Nke ndị Igbo ji na-akpa ego

Mgbe agụụ na-agụ ewu na atụrụ,

Osisi dị ogo na-agbagọ

A na-enye ha igu nkwu ka ha taa.

Ndị kwụ ọtọ na-ajụ ito ogo

Ọ bụ ekwere na igu nkwụ,


Nkwụ na-akwụ ọtọ, na-eto ogo

Ka mmadụ na-eji agba ogige.


O nweghị ebe o si agbagọ

Akwụ na-enye mmadụ akụ na mmanụ,
Ukwu ya na-esi ike n’ala

Ma enwe na ọsa na uze na-ata akwụ.

Isi ya dị k’okpu eze ala

Ọ bụghị n’akwụ ka a na-enweta ude?

Dị ka nwa amadị ji nche anwụ

Ma jiri ichere akụ na-emenwu ọkụ.

Were na-ekpuchi ndị ọzọ anwụ

Abụrịbụ ka a naeji emenwuọkụ,

Osisi dị ukwu na-esi ọnwụ




Ma jiri ya na-egwu ọnụ eyi.


Sị na ndị nọ ya n’okpuru

Ogugu kpọrọ nkụ,ka e ji eke elu ụlọ,

Agaghị na-ahụ anya anwụ

Ma jirikwa ya mee nkụ na-enwu ọkụ.

Ebe ha nọ ya n’okpuru

Ọghịrịgha a kpọrọ ọkụ na mmanụ,

Ma gị bụ nkwụ dara dimkpa

Ka mmadụ na-eji esi ncha.


Mara na anya anwụ dị ha mkpa

Uduko nkwụ e tere mmanụ,


Ka ha nwee ohere dị ndụ

Ka e ji amụnye ọkụ n’oge abalị.

Soro ibe ha na-ebu ibu

Ọmụ nkwụ, ka e ji ama ogu,


Otu ahụ gị si dị mma




E jikwa ya eke ihe okike.


Ka echiche gị si dị mma

Mgbe ọbụla e kere ya n’ụlọ gburugburu,
ḷ dị ogo bụrụ onye ukwu

O gosiri na a na-ere ya ere n’ike.

Nye di ochi ebe ọ na-azọ ụkwụ

Ọmụ ka dibịa na-akpa ka nkata,

Ọ bụrụ na ọ bụghị ya

Nke ndị mmadụ na-eji achụ aja.

Uru dum mmadụ na-enwe gị

Osisi e gere ọmụ gburugburu,

Enweghị nke ga na-eru ya

Bụ osisi ekwensu nke gburu mmadụ.

Ụzo ịrị gị ga-ara ahụ

Ndị na-agọ mmụọ na-ege okwu arụsị ha ọmụ,
Uru a na-enwe gị bụ aja?

Mgbe ha na-egburu arụsị ha anụ.

Ọ bụ azịza e ji aza ụlọ?

Ụgbọ ala e gere ọmụ n’azụ na n’ihu,

K’ ọ bụ nkata e ji ekpo aja?

Gosiri na o bu ozu mmadụ.


K’ ọ bụ igu e ji arụ ụlọ?

Ogugu na ekwere ka e ji akpa nkata,

Ọ bụ akụ si n’ahụ gị?

Ma jiri ogwe nkwụ mezie ụzọ,


K’ ọ bụ mmanya a na-enwe gị?

Ma ọ bụ warie ya ogologo wee kee ụlọ,
Ọ bụ eriri e ji eke ihe? 

Ma ọ bụ gwuo ya n’ala ka ọ bụrụ azụ ụlọ.
K’ ọ bụ mmanụ e ji eri ihe?

Nkwụ na-enye mmadụ ọtụtụ ego,

Nkwụ, ị mara mma dị ukwuu

Ma ọ chọghị onye ume ngwụ.


Osisi gị bụ naanị ọgọ

N’ihi ọtụtụ ọrụ ọ na-enye mmadu.

I buru ibu dịkwasị ogo

Ma nkwụ nwere ume ngwụ.


Ekelee mụ Ọbasị dị elu.

Lee ka nkwụ si eto ogologo,
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Ma o bughị ibu ka osisi ndị ọzọ.

Ọ gbanyeghị mkpọrọgwụ nke ọma n’ala,

Ya mere, ọ na-ada mgbe ikuku kuru.

Nkwụ nwere obi ọma nke ya,

Na-azụ mmadụ, nnụnụ na anụ ọhịa.

Ma ọ dị arịrịọ m ga-arịọ gị,

 Ka ị ghara itigbu ọkụkụ ọzọ.



J. U. T. Nzeako
Mgbakwụnye iii

Ikuku Mgbanwe

Ikuku mgbanwe

Ihe adịghịzị ka ọ dị mbụ

Mgbe elu bụ ala ọsa

Ihe ọbụla nwere oge nke ya

Udummiri nwere mgbe ya

Ọkọchị nwere mgbe ya

Ụgụrụ nwekwara mgbe ya

Ikuku mgbanwe

Ọbụ gịnị meziri?

Nke ọbụla na-abịazị mgbe masịrị ya

Mmiri na-ezozi n’ọnwa ekeresimeesi

Ikuku ụgụrụ anaghịzị eku

Nke mere na ala anaghị etiwa

Maka imepụta nri n’uju

Osisi anaghịkwa agbụchapụ akwụkwọ

Maka ịmịpụta mkpụrụ n’uju

Osimiri na-ahapụ ebe ọ nọ na mbụ

Chọrọ ụzọ gawa n’elu ala

Ikuku mgbanwe

Ọtụtụ ka ị chụpụrụ n’ụlọ

Ebe I buuru mmiri osimiri

Bubaa n’ụlọ ndị mmadụ

Akwa ndina esee n’elu mmiri ka ụgbọ

Nne ejiri anyammiri efere nwa ya aka

Ebe o sere n’elu mmiri ka azụ

Soro ide mmiri laa obodo afụdebe

Ikuku mgbanwe

Kedu maka diji?

I mere ka ọ kwọọ aka tiere ọkụkọ akị

Gọọmenti mara ọkwa ebili mmiri

Ma ndị ọrụ ugbo aghaghị ntị

Kọrọ ugbo kọchie ikpere mmiri

Ma mgbe ide mmiri bịara

Ugbo ji na ede aghọrọ ala efu

Onye elu na akwa

Onye ala na akwa

Maka na agụụ ji ọsọ esote

Ọ kwa agwa ntị ma ọnụghị

E gburu isi, ntị esoro

Ọdị zeere mkpọchi ntị

Maka ịma n’ọnya 

Ikuku mgbanwe kweere ụmụ mmadụ.

 S. O. Chineke
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