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Abstract 

In recent times there has been increasing interest among the Igbo to define their identity in terms 
of Jewish origins. This has led to the formation of some Zionist-oriented organizations. Among 
such organizations are Igbo Interests World Wide, College of Igbo Elders for Igbo Reformation 
Back to Jerusalem Reconciliation Movement, Ibo-Hebrew Language Project, and now the trend-
ing Obu Gad-Aguleri Hypothesis of Igbo-Jewish origins. Their common objective seems to re-
volve around the quest for the official recognition of the Igbo as part of the World Jewry and sub-
sequent return to Eretz Israel. The present paper, therefore, examines the facts, myths, and proba-
bilities of this seemingly emerging trend of Zionism in Black Africa. It begins with the 
examination of the existing three theories of Igbo origins. It, however, concludes with the proba-
bility of a remote Igbo - Jewish connection. 

  
 

INTRODUCTION 
 
The Igbo are often referred to as the Jews of Black Africa by some writers. 
The reasons for such characterization range from their habitual enterpris-
ing spirit, particularly in the areas of commerce, industry, and education, 
which often earn them the unguarded envy of their neighbors. This has 
led to their recurring experience of organized hostilities in the hands of 
their host communities. Beyond this circumstantial identity, however, is 
the theory of Igbo-Jewish origins which dates back to 1789. This theory, 
controversial though it might appear, carries strands of irresistible facts 
that tend to create the historical probability of a remote Igbo-Jewish con-
nection; thus hazarding the rationale behind the current upsurge of inter-
est to create a Zionist field of interest in Black Africa through the Igbo.  

There is no doubt that the origins of the various peoples of Black Afri-
ca have often formed one of the primary foci of early historians and eth-
nographers working on the history and culture of sub-Saharan Africa. 
Most often, these researchers are confronted with endless catechisms of 
myths and legends of origins, which are in most cases used as legitimacy 
charters for socio-political title claims and land disputes. This is common 
with most societies of Black Africa, but prominent among the centralized 
polities. 
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ble evidence of the antiquity of Igbo origins and settlement. During his 
tenure at the University of Nigeria, Nsukka, he excavated fourteen ar-
chaeological sites in Igboland.4 Among these sites, however, the most re-
vealing was the one carried out at the University of Nigeria Agricultural 
farm, which yielded artifacts of pottery shards among other objects. 

In this site, two carbon-14 dates associated with some of the pottery 
materials recorded the age of 2,555+-130 BC and 1,460 +- 115Bc.5 Since 
pottery-making is associated with agricultural communities, and agricul-
tural communities are associated with sedentary societies, it thus suggests 
a much earlier period of primary settlement. Other archaeological sites 
excavated by Hartle and which suggest equally evidence of the antiquity 
of settlement, include the Isi Ugwu Obukpa Rock-shelter, which was a 
stone-age culture, the Ifeka Garden site at Ezira, the Nwankor site in Bende, 
and the Ezi-Ukwu Ukpa Rock-Shelter in Afikpo, which was also a stone-
age culture.6 

Although archaeology does not offer direct evidence on the identity of 
the bearers of most of the excavated material cultures, there is however 
evidence, based on the interpretation of the available artifacts, that the 
present inhabitants of the Igbo culture area might have descended from 
those whose material cultures were unearthed. However, when all this 
evidence is put together, Igbo presence in their present abode with a de-
fined common identity might not have been later than four thousand 
years ago when considered in the context of linguistic evidence. But the 
fact however remains that archaeology alone cannot provide all the need-
ed answers to Igbo origins and settlement, hence the need to explore such 
evidence as linguistics, which is embodied in the Niger-Benue Conference 
Theory.  
 

THE NIGER-BENUE CONFLUENCE THEORY 
 
The Niger-Benue Confluence theory is hinged on the linguistic theory of 
glottochronology and lexicostatistics. Glottochronology explains the evo-
lution of a language in terms of the rate of change of its basic vocabularies 
over a thousand years. On the other hand, lexicostatistics explains the sta-
tistical calculation and study of the vocabulary changes.7 According to this 
theory, the Kwa language family, which is a branch of the larger Niger-
Congo language family of Africa, gave birth to such languages as the Igbo, 
Yoruba, Edo, Idoma, Igala, Igbira, Ewe, Akan, and Nupe, Bassa, Igede, 
among other languages, most of which are domiciled in the West African 
sub-region. It is believed to have branched off from the parent Niger-Congo 
proto-language about ten thousand years ago. Similarly, the Igbo and Yo-
ruba are believed to have separated from the Kwa proto-language about 
four thousand years ago.8 
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The Niger-Benue Confluence Theory of Igbo origins thus appears to 
have established itself as a subject of historical inquiry that cannot easily 
be discarded without leaving certain ethnolinguistic questions unre-
solved. In one important respect, it explains the antiquity of settlement 
and interactions of the ancestors of the various peoples that today live in 
this part of the great continent of Africa. Beyond this linguistic evidence is 
however the question of similarities in culture, bound by certain religious 
customs and traditions forming the nexus of Igbo claims to Jewish origins.                                                                                                                                                                                           
    

THE THEORY OF JEWISH ORIGINS 
 
The Theory of Jewish Origin or what is equally referred to as Oriental 
Hypothesis is yet another riddle of Igbo origin which, apart from being 
webbed in controversy cannot be dismissed as mere mythical and legend-
ary imagination. In fact, its strength lies in its time-depth, having been 
dated to the late 18th century, when nothing was known about the Igbo 
and their culture beyond the accounts of Slave Merchants.  

Unlike the conventional Oriental Hypothesis which was inspired by 
European Colonial and Arab adventurism in Black Africa, the Igbo theory 
of Jewish origins began as a pre-colonial reaction against European slav-
ery and racism in the Diaspora. Apart from being based on extant cultural 
similarities, it coincided with the era when the Jews were still in bondage 
in several countries of the world like the Black Africans. So, there was a 
question of Equiano being influenced in his theory by the modern ad-
vancement of the World Jewry in science and technology. 

In 1789, an Igbo ex-slave who, with the inherent traditional Igbo spirit 
of enterprise, worked in the day and studied in the night to free himself 
from both physical and mental slavery, published his autobiography, a 
first-hand original account of the Igbo, their hinterland, and their culture. 
Olaudah Equiano in great detail explained and subsequently propounded 
the theory of Jewish origins of the Igbo. Reminiscent of the Jewish land 
flowing with milk and honey, Equiano opened up by painting the picture 
of the 18th century Igbo society thus: 

 
Our land is uncommonly rich and fruitful, and produces all kinds of 
vegetables in great abundance. We have plenty of Indian corn, and 
vast quantities of cotton and tobacco. Our pineapples grow without 
cultures; they are about the size of the largest sugar-loaf, and timely 
flavoured. We have also spices of different kinds, particularly pepper; 
and a variety of delicious fruits which I have never seen in Europe; 
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RITUAL AS A TOOL FOR CONFLICT  
RESOLUTION IN IGBOLAND 
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Abstract 
Socio-cultural studies have shown that human beings are conflict-prone and communal life is 
always characterized by conflicts between individuals or groups. Just as conflicts lead to divisions, 
violence, and wars, they have also led to the search for an institution of various methods of conflict 
resolution and transformation. One of the tools people use in resolving and transforming conflicts 
between conflicting parties is ritual. Ritual has been employed to bring about peace between par-
ties since it is seen as a form of religious drama and system of communication to transmit a collec-
tive message to the parties. Ritual taps into the core of people's perceptions and beliefs about their 
world and molds their beliefs into symbols. Ritual uses these symbols to communicate and actions 
to recreate and transform the world, especially, the world of conflict. Ritual in conflict resolution 
and transformation regulates relationships between individuals, groups, and communities, and 
serves as a way of defining identity and means of relating to and rebuilding peace-bridges between 
parties. The Igbo people adopt various methods in the resolution and transformation of conflicts. 
In any method employed, ritual-actions are at the centre. This paper is an attempt to explore the 
central role of ritual and posit it as an effective tool in conflict resolution in Igboland. 
Key Words: Ritual, Conflict resolution, peace, symbols, identity  
 
 

INTRODUCTION 
 
The nature of human living in society is most often marked with different 
kinds of conflicts. Conflicts are, therefore, by-products of human societal 
living. Conflicts form part and parcel of human life in a society. It is diffi-
cult to think of any human society or organization without conflict. It is 
from this perspective that Cloke and Goldsmith assert: 
 

Every society and every organization produces a culture of conflict, a 
complex set of words, ideas, values, behaviors, attitudes, archetypes, 
customs, and rules that powerfully influence how its members think 
about and respond to conflict. Cultures of conflict are shaped in and 
by our social experiences.1  

 
Indeed, many nations of the world today have never seen peace and har-
monious coexistence between different cultural groups for more than half 
a century. Indubitably, in the present historical period, there are conflicts 
between nations and peoples of the world, that every child of this century 
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knows that conflict is a common feature of human life in the world of to-
day. 

We are living in a conflict-ridden world. Conflicts, if not properly han-
dled and resolved, can lead to interminable chains of violence and wars. 
This is why the recognition of this dangerous nature of conflicts has led 
societies both in the past and in present to look for ways of managing, re-
solving and transforming conflicts between persons, groups, and commu-
nities. It is true that most societies that have experienced the disastrous 
nature of conflicts have also experimented on various methods of its reso-
lution and transformation. Thus, scholars of social science do not only talk 
about the reality of conflict and its causes, but they also talk about various 
methods and processes employed by different societies to resolve and 
transform conflicts. These western-based transformative conflict programs 
have neglected to see the power in the oldest form of dealing with conflict. 
Lisa argues that ritual taps into the core of our perceptions and beliefs 
about the world and molds these beliefs into symbols. She went to affirm 
that rituals use these symbols to communicate as they act to recreate and 
transform the world of conflict.2 Therefore, it is a truism of the socio-
cultural studies that just as human conviviality gives rise to conflicts; it also 
generates modes and methods of conflict resolution. This is what is ob-
servable in every people and nation of the world. 

The Igbo of Southeast Nigeria, like any other society in the world, has 
experienced different forms of conflicts. Over centuries, there have been 
various kinds of inter-clan or town or village conflicts. In view of this, 
Francesca and Joseph in their article on the nature of conflicts in Igbo tradi-
tional society have this to say: 
 

Igbo society in the pre-colonial period was not at all times peaceful. 
There were moments, as we witness today when tensions and open 
physical conflicts ensued. Examination of human affairs has in many 
cases showed that interactions among human beings are sometimes 
characterized by intolerance, which in turn engenders tensions and 
conflicts. In other words, as long as human beings exist and interact, 
conflicts are bound to ensue amongst them.3 

 
Indeed, the Igbo people, like other nations of the world have witnessed 
various kinds of conflicts. However, despite this, the Igbo people have 
consistently sought ways of settling and recreating the peace and harmony 
that define the unfathomable depth of their social relationships. Indeed, in 
most difficult moments of conflicts, the Igbo have demonstrated the rare 
art of resolving issues and rebuilding peace bridges using ritual and other 
appropriate grassroots methods of conflict resolution and transformation. 
This research is an attempt to look at the central role of ritual in different 
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Womack argues that those who perform it consider ritual powerful.7 Ritu-
al has the 'power' to change the world, either by the intervention of super-
natural entities or by the transformation of the participants. As a cultural 
reality, ritual plays multiple roles in various forms of cultural communica-
tion systems. Emphasizing on this fact, Lisa Schirch, says:  
 

Rituals are forms of communication, which transmit both verbal and 
nonverbal messages. Ritual communicates a unique way, using sym-
bols rather than verbal forms of communication and using the entire 
body of senses, rather than just verbal.8  

 
Rituals, according to scholars, can involve any number of activities and 
practices, such as eating, singing, dancing, religious ceremonies, and other 
cultural celebrations.9 These rituals are ingrained in the culture, help share 
and develop knowledge, and promote relationships and reconciliation 
between people.10  
 

THEORIES OF RITUAL 
 

The complex nature of ritual and its various roles in cultural operational 
dynamics has given rise to different forms of theories. Indeed, different 
theorists have different conceptions of rituals. For some, it is a positive 
means of checkmating the social life of the people, while for some others, it 
is a repressive means of stopping perceived violence. Indeed, for some cul-
tural anthropologists, scholars of religion, and even theologians, ritual is 
directly linked to religious beliefs. Given this, some theories see no differ-
ence between ritual and religious beliefs. For some others too, beliefs, sym-
bols, myths, and creeds are mental forms that act as blueprints that moti-
vate and inspire ritual actions. It is from this point of view that the Descrip-
tive ritual theory regards ritual as action and distinguishes it from other 
aspects of religion, such as beliefs, symbols, and myth. For some of these 
scholars, belief and action are interwoven in ritual functions. It is in a sense 
that Catherin Bell argues that ritual, like action, acts out, expresses, or per-
forms these conceptual orientations.11 Edward Shils argues that ritual and 
belief are intertwined and yet separable since it is conceivable that one 
might accept beliefs, but not ritual activities associated with them12. He 
concluded that beliefs could exist without rituals, but rituals cannot exist 
without beliefs.  

The Functional ritual theory describes ritual as a type of functional or 
structural mechanism to reintegrate the thought-action dichotomy. The 
Functionalists explore ritual actions and values to analyze society and the 
nature of social problems. One of the proponents of this theory is Cliford 
Geertz, who argues that ritual has meaning only on the account of its func-
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CONFLICTS IN IGBOLAND 
 

The Igbo ethnic group is one of the three most influential ethnic groups in 
Nigeria. They are profoundly religious adhering to two major religions: 
Christianity and African Traditional Religion. The Igbo occupy and live in 
the South East of Nigeria with a population of about 35 million people. 
Igbo culture has lots of structures of social control. Cultures and their asso-
ciated mechanisms for social control always represent restrictions on hu-
man freedom. In Igboland, people are expected to conform to certain nor-
mative standards that symbolize oneness of membership and participation 
within the same group. The cultural norms act as the moral guidelines in 
different spheres of human life and activities, both in dealings with indi-
viduals and groups. However, in spite of all these norms, it is often impos-
sible for individuals and groups to adhere to those standard norms of so-
cial conviviality. Thus, there is always the tendency to breach the estab-
lished norms of social justice and conviviality. And such breaches only 
give rise to one form of conflict or the other. Speaking about this, Francesca 
and Joseph say: 
 

Igbo society in the pre-colonial period was not at all times peaceful. 
There were moments, as we witness today when tensions and open 
physical conflicts ensued. Examination of human affairs has in many 
cases showed that interactions among human beings are sometimes 
characterized by intolerance which in turn engenders tensions and 
conflicts. In other words, as long as human beings exist and interact, 
conflicts are bound to ensue amongst them. In the pre-colonial period, 
some of the issues that sparked off conflicts among individuals, com-
munities and states have remained the same in the present time. 
These include issues arising from marriages, inheritance, religion, 
land, boundaries among others. It is important to understand the fact 
that conflicts, though may cause division and enmity, would always 
occur so long as human beings live and interact with one another in a 
given society.22  

 
Just as these authors testify, in the Igbo society, there are different kinds of 
conflicts, and it is important to say that there are hierarchies of conflicts. 
There are conflicts arising from common children's play in competitive 
sports, quarrelling and fighting among adults. Other sources of conflict are 
cases like stealing, incest, murder, and poisoning (which are serious crimes 
forbidden by tradition). Some of these conflicts occur between individuals 
or groups over issues of interests or domination. Just as Coser, testifies, 
conflict occurs when two or more people struggle over values and claims 
to status, power, and resources, in which the aims of the opponents are 
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neutralized, injured or eliminated by their rivals.23 Conflicts occur between 
groups of opposing parties and between communities and even religions. 
Indeed, besides the cases of murder, rape, incest, marital infidelity, other 
issues that generate conflicts are land problems, chieftaincy tussles, and 
desecration of ancestral shrines. Some of these crimes are considered as 
abominable and sins against the sacredness of the land. Therefore, such 
crimes, when they are committed, need ritual procedures for redressing 
them to restore the sanctity and integrity of the land. This indicates the cen-
trality of ritual and its use to restore the integrity of the land reconcile and 
transform conflicts between individuals or groups.    
 

THE NATURE OF IGBO RITUALS AS A TOOL 
 

As indicated above, a ritual is a very potent tool of conflict resolution and 
transformation in Igbo society. Even though there are various methods of 
resolving or transforming conflicts, but there is no method that does not 
use one form of ritual or the other. In most cases, ritual formulas are enact-
ed at the beginning of the process and at the end. In every method of con-
flict transformation, ritual action processes are enunciated by the appro-
priate authoritative personalities with the use of ritual instruments. There-
fore, before we go into the different methods of conflict transformation, it is 
important to highlight more on the nature of Igbo ritual and the roles of 
the ritual personalities and instruments. 

In the Igbo traditional society with its sacred cosmology, every form of 
life is embedded in ritual actions. Indeed, there is no Igbo celebration that 
goes without rituals. Some of these rituals could be formal or informal, 
personal or communitarian. Ritual generates the sense of a feast or celebra-
tion in any cultural festival. In this way, rituals order the calendar of events 
and sustain the life of the individual and the community in their life cycle. 
Some rituals are associated with certain personal or communitarian events. 
Writing about this, Ekwuru says: 
 

Just like any African, the Igbo is aware that he is socio-ontologically 
inserted into a mesh of intimate relationship with other beings visible 
and invisible. He believes that in order to maintain and sustain onto-
logical peace and ethical order, which engenders peaceful living and 
harmony, he has to perform series of rites from conception to death. 
Ritual-actions therefore vary from simple family and communal acts 
of everyday life to complex ones. There are festivals and festival cir-
cles lasting for days, weeks, even months and years. Typologies of Ig-
bo ritual practices could be branched into two major categories: per-
sonal rituals and community rituals.24 
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the elders and priests administer oaths and rituals, the Ezes, Igwes see that 
there is peace in the community. Through negotiation, dialogue and medi-
ation, the mechanisms of social harmony are pursued and actualized in the 
community. The Ezes are the custodians of ancestral norms and guaran-
tors of security in their communities. Equally, the Age Grade Association, 
Umuada, Masquerade cult and others have roles to play in conflict trans-
formation in Igboland.  
 

RITUAL INSTRUMENTS IN CONFLICT TRANSFORMATION 
 

Indeed, in any ritual celebration, certain symbolic instruments are very 
vital to the ritual process. Thus, there are symbolic objects of ritual-action 
stick known as Ofo and the object of warding off evil powers referred to as 
Ogu. As symbolic objects or principles of justice and moral rectitude, they 
are always invoked together as Ofo and Ogu. Indeed, Igbo people believe 
in the concept of justice symbolized in Ofo and Ogu as a governing princi-
ple of retributive justice. The idea of justice (upheld or denied), is invoked 
through the instrumentality of Ofo and Ogu in any process of conflict reso-
lution and transformation.   
 
 

METHODS OF RITUAL RESOLUTION AND  
TRANSFORMATION OF CONFLICTS 

 
The Igbo have various ways and means of resolving, reconciling, and 
transforming conflicts. In their social and religious conflicts, and as they 
occur in the family or between families, villages, communities and inter-
communities, there are ways of resolving and transforming them as well. 
Indeed, whether the conflicts arise over issues of land encroachment or 
over economic trees, the methods are there to be applied.  When there are 
cases of opposition and encounter-opposition, concurrently there arises the 
immediate need for a dialogue, which can be initiated by any of the oppos-
ing parties, or a third party interested in the reconciliation of the two con-
flicting parties. Some of the conflict resolution methods used include the 
normal adjudicative (process) to a more complex oath-taking and cove-
nant-making process. 
 

Adjudication 
 

Igbo people, like other African countries, in some cases, adopt the method 
of adjudication in resolving disputes. Adjudication is one of the procedural 
means of adjudging the right or the wrong in any conflict, with a view of 
arriving at a proper judgment of its cause and proper mode of resolving it. 



102          IGBO STUDIES REVIEW NO. 8, (2020): 92-107. 

In Igbo societies, adjudication, in most cases, follow a less pronounced rit-
ual process. The forum is constituted by the ritual personalities and within 
a sacred location or community square. At the beginning of the process, 
the ritual action instruments (Ofo and the statues of the deities) are brought 
out and the conflicting parties are meant to swear that what they are going 
to say is nothing but the truth. The elders of the land constitute the adjudi-
cating panel and their decision is final. This process of adjudication cannot 
be compared with the Western method of litigation. Litigation as the west-
ern alternative of dispute resolution is a non-violent process of resolving 
conflicts through a court of competent jurisdiction. The decision of the 
court is binding on the parties involved in the conflict. In the Igbo case, the 
elders are considered as to be competent in dealing with issues of conflict 
and can decide with authority. The nature of the conflict determines what 
type of ritual to be applied within the process of adjudication. Indeed, a 
ritual at the end of the conflict seals the bond of friendship and re-
establishes the relationship.  
  

Oath taking 
 
Oath taking is one of the methods used to reconcile disputing parties in 
Igboland. It is one of the oldest tools in conflict resolution and transfor-
mation in Igboland. It is believed by the Igbo that oath-taking is a ritual 
practice, which compels the disputing parties and their witnesses to prove 
their sincerity over the issues under contention.27 Oath-taking is a potent 
socio-religious control and conflict resolution mechanism among Ndi Igbo. 
It derives its power from the people's belief system embedded in their cul-
ture. There is the Igbo belief system that swearing an oath traditionally 
guarantees an immediate result. Conflict breeds mistrust and breaks rela-
tionship. It generates and suppresses truth. This is one of the reasons to 
resort to oath-taking. The oath can take place at any of the community 
shrines before the community's god or goddess if the conflict involves the 
community. It can as well take place before the elders on the village 
square. On the other hand, conflicting individuals can reconcile through 
swearing an oath at a designated place depending on the offense commit-
ted and its gravity. Every oath-taking is time limed. Generally, the dura-
tion is between one month and up to a year. It does not exceed one year. 
Within the period in view, if any sickness or death befalls any of the par-
ties, it is attributed to the oath sworn and therefore the victim is guilty of 
the offense. It is believed that the victim has committed an abomination 
and would need to sacrifice to the deity concerned for cleansing. The rites 
of purification, it is believed, would pacify the gods, cleans the family or 
community and reconcile them. 
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Traditionally, the Igbo believe in the immediate intervention of the 
gods when beckoned upon. The gods and goddesses are believed to con-
trol the mysteries of nature. They are consulted through ritual processes 
for the well-being of the people, especially during the feasts of the gods 
(deities). Those who want an immediate solution to their problems resort 
to them (deities). Onuigbo affirms that though the deities and the ancestors 
help the people in one way or the other, nonetheless they can inflict some 
punishments to a person(s) due to some evil acts they perpetrated28. It is 
the reason practitioners of traditional religion resort to the ancestors and 
the gods to intervene in their conflicts with their belief in the power of the 
deities, weak Christians too, patronize the shrines for their problems. There 
is no single process and formula in traditional rites of conflict transfor-
mation. Each community has its own formula and different instruments 
for the process. 

In the process of resolving disputes, the disputing parties are usually 
first listened to by the constituted council of elders before the oath-taking 
where it is deemed necessary. In fact, oath-taking is considered as the last 
resort in a very difficult dispute. And various items used in administering 
the oath include kola nut (oji), ofo, water, live animals or animal blood. Kola 
nut is common in Nigerian cultural traditions and is very significant in 
every ritual socio-cultural gathering. In Igboland, it is called Oji and sym-
bolizes life, hospitality, goodwill and good wishes. It is generally used for 
ceremonies, and to welcome visitors. In ritual ceremonies of oath-taking, 
the eating of Oji by both parties is the culminating point of the binding 
force of the oath. In some communities, water is used for the same pur-
pose. Thus, drinking or washing your hands or legs with the water pro-
vided within the context of this ritual, and the words pronounced over it 
form the essential part of the ceremony. When any of these is done, the 
chief priest of the shrine and the striking of the ofo stick on the ground seal 
the swearing of the oath up with the declaration. Ofo is a sacred symbol. 
Arazu argues that ofo is used to make contact with the ancestors and other 
benevolent spirits. It opens vistas of a world inhabited by the living, the 
life-after-death inhabitants of the great beyond and the gods of the race. He 
went further to affirm that ofo is the baton in the relay race of the prayer life 
of the nation.29 Its use in ritual reconciliation is symbolic, connecting, puri-
fying, and harmonizing.  

From the moment the oath is taken, the two parties are at the mercy of 
the gods for the expected consequences of this ritual ceremony. The parties 
to the oath are forbidden to relate in any way and will not talk with each 
other or eat together within the duration of the oath. At the end of the du-
ration of the oath, if nothing happens to any of the parties (if no person 
died or falls sick), the parties can rebuild their friendship and trust, relate 
and eat together without fear of each other. It is publicly celebrated. The 
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reason for oath-taking in the process of conflict transformation is to re-
build trust, re-establish the broken relationship, and ensure that members 
of the group concerned keep party's secrets. 
 

Covenant making 
 
Covenant making (Igba ndu) is another form and means of resolving dis-
putes in Igboland. It is different from oath-taking. The covenant-making is 
a ritual ceremony whereby two parties that have been quarrelling, and or, 
suspicious of each other is given the opportunity to declare before the 
gods, and in the presence of the chief priest and the community, that they 
will never do anything to harm each other. Igba ndu means to bond or life 
bonding.  It is a part of Igbo judicial system employed to effectively bring 
about reconciliation and the re-establishment of broken relationships. The 
central item of covenant-making is blood, but modernity has affected the 
use of blood. Kola nut, water, palm oil, etc, are some of the items of cove-
nant-making. Arazu asserts that kola nut summons the Igbo man to pray-
er. By eating the kola nut at a public gathering, we celebrate our unity in 
diversity and appeal to the cosmic forces called up in our consciousness 
when the kola nut is shared and distributed according to custom, to be 
favorable on our behalf. It rebuilds trust among the covenanting people, 
reassures solidarity and re-enforces the spirit of unity within the group. 

Equally, in most cases, it is used to purify the land and appease the 
gods when some abominable crimes like incest or homicide are commit-
ted, or after a war in the communities in which so many people are affect-
ed. Whenever this takes place, it serves as peace and trust-building mech-
anism for the disputing parties or the entire community. It also checkmates 
the activities and behaviors of the parties against each other. Indeed, as 
long as the covenant lasts, it assures the disputing parties and the entire 
community of security of life and properties. There is however no single 
method of covenant-making. But in each method adopted, varied forms of 
rituals are involved. In the different possible formulas, apart from the cov-
enant-making ritual process, there are some ritual demands and obliga-
tions made on the disputing parties in the whole of Igboland. It is accepted 
that this ritual communion and bond of union re-established during the 
covenant rituals are under the surveillance and custody of the gods. Any-
one who breaches the covenant terms will face the wrath of the deities. 
  

RITUAL AND PUBLIC SERVICES 
 

The Igbo are very religious whose cohesion as a people is tied to their be-
lief in gods and goddesses. This is evidenced in many shrines that dot the 
Igbo landscape. The belief in the gods and goddesses by the Igbo influ-
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ences their actions in both private and public life. It is expected that the 
Igbo man carries along and brings into his public life his religious belief 
system. In other words, he imbibes the moral and customary obligations 
into his work. He should not separate the two. His attitude to work is 
therefore a confession of his faith in the Supreme Being and the deities. It is 
on this basis that people are made to swear according to their belief system 
at the beginning of their public service. The Christian is expected to swear 
on the Bible, the Muslim on the Qur'an while the traditionalists do so, on 
the sacred traditional symbols like the Ofo in Igbo land. The form (words) 
and matter (Bible) of swearing constitutes the rites.  

Public rituals have unfortunately become symbolic rather than practi-
cal life of commitment, service, truth and responsibility. It has resulted in 
non-productiveness in the public sector. It is too why many public institu-
tions have collapsed in Nigeria. Corruption has become endemic in our 
body system. It is partly because of a lack of proper understanding and 
meaning of what we swear to, and the living out of the meaning of their 
ritual values. The political class takes an oath of office, and so do many 
officers in Nigerian societies. How they keep to the oath of their office 
leaves many questions to be answered as related to the ritual values they 
took. It is only in appreciating these values and living them out in private 
and public lives, that we can experience a new responsible society, with 
fewer tendencies to corruption and conflict. 
 

CONCLUSION 
 

The adoption of ritual as a potent tool in methods of conflict resolution and 
transformation goes to show its centrality and significance in Igbo belief 
and tradition. In this sense, it could be said without equivocation that ritu-
als, taps into the core of Igbo perception of reality and beliefs about the 
universe, and molds these beliefs into symbols. In its unique socio-
religious roles, it uses these symbols to communicate, re-enacting the 
deeds of the gods and recreates the world. In fact, it has the power to re-
solve and transform conflicts in the most exceptional ways. As ritual suf-
fuses and permeates every element of the socio-cultural life, it forms part 
of the essential cultural baggage that is handed down from one generation 
to the next. 

As some social scientists and cultural anthropologists like Luzbetak, 
have testified, rituals play a central role in the social drama and cultural life 
of every society.30 In the Igbo society, this is witnessed dramatically in the 
installation of traditional rulers, burial ceremonies, age-grade ceremonies 
and rites of passages. In rituals, we can change our perceptions of the 
world around our conflict and us. The Igbo are very much at home with 
ritual transformative actions from time immemorial. As we have variously 





































































 

 
NIGERIAN MEDICINAL PLANTS: 

IDENTIFYING, PURIFYING, AND PRODUCING DRUGS 
FOR THE TREATMENT AND CURE  

OF HUMAN DISEASES 
 
 

EMMA ONUA 
 

Abstract 
Plants have been well documented for their medicinal uses for thousands of years. They have 
evolved and adapted over millions of years to withstand bacteria, insects, fungi, and weather, to 
produce unique, structurally diverse, secondary metabolites. Their ethnopharmacological proper-
ties have been used as a primary source of medicines for early drug discovery (McRae et al, 2007; 
Fellows and Scofield, 1995). According to the World Health Organization (WHO), 80% of peo-
ple still rely on plant-based traditional medicines for primary health care (Fansworth et al, 1985) 
and 80% of 122 plant-derived drugs were related to their original ethnopharmacological purpose 
(Fabricant and Farnsworth, 2001). The knowledge associated with traditional medicine (comple-
mentary or alternative herbal products) has promoted further investigations of medicinal plants 
as potential medicines and has led to the isolation of many natural products that have become 
well-known pharmaceuticals. The use of herbal medicines among Nigerians and the tendency by 
patients to combine this class of medicines with allopathic drugs while on hospital admission is on 
the increase (Fakeye and Onyemadu, 2008). The reasons for this include the affordability of these 
remedies as well as superstitious beliefs commonly spread by the traditional herbal medicine prac-
titioners, and their patrons alike, contribute immensely to the increase in consumption of these 
herbal remedies (Calixto, 2000; Kaplowitz, 1997; Shaw et al, 1997).  
 
 

INTRODUCTION 
 
Historically, natural products have been used since ancient times and in 
folklore for the treatment of many diseases and illnesses. Classical natural 
product chemistry methodologies enabled a vast array of bioactive sec-
ondary metabolites from terrestrial and marine sources to be discovered 
(Dias et al, 2012). The earliest records of natural products were depicted 
on clay tablets in cuneiform from Mesopotamia (2600 B.C.), which docu-
mented oils from Cupressus sempervirens (Cypress) and Commiphora spe-
cies (myrrh), and which are still used today to treat coughs, colds, and 
inflammation (Cragg et al, 2005). It has been well documented that natural 
products played critical roles in modern drug development, especially for 
antibacterial and antitumor agents. Even though the popularity of the syn-
thetic products increased, due to its production cost, time effectiveness, 
easy quality control, stringent regulation, and quick effects, still their safe-
ty and efficacy always remained questionable, resulting in the depend-
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tests would involve the use of animal species (mouse, rat, dog, and mon-
keys), to generate safety and dose-setting data that would permit a rea-
sonable extrapolation into human doses. 
 

CLINICAL TESTING 
 
Following compilation and evaluation of preclinical data for a likely drug 
candidate, a decision is then made to proceed to clinical studies involving 
human subjects. Clinical studies are organized in phases, starting from a 
Safety evaluation in healthy volunteers, and culminating in large-scale 
studies using complex statistical designs and blinded treatments to verify 
Safety and Efficacy of the drug candidate. 
 

COMMERCIALIZATION 
(Scale-up, Chemistry, Manufacturing, Control) 

 
If a potential drug meets the pre-defined clinical end-points for a particu-
lar disease indication, then, the molecule is manufactured on a large scale 
for commercialization. Scale-up of chemical manufacturing is often com-
plicated when the lab-scale synthesis is changed to commercial volumes. 
The use of different reaction volumes, equipment, and processes do not 
always translate directly from lab-scale to commercial scale. To ensure 
that the output is consistent in quality and purity, the so-called CMC 
(Chemistry Manufacturing and Controls) processes are particularly im-
portant, because the drug product at this stage is ready for a larger audi-
ence. Each batch of the drug compound is subjected to rigorous physical 
and chemical tests to confirm their identity, purity, and other specifica-
tions before they are released for use. 
  

REGULATORY APPROVAL 
 

At the time of submitting a Dossier to a relevant regulatory authority, all 
the known information about a potential drug is assembled to demon-
strate its safety and efficacy. The regulatory agency will then review the 
entire package of data. If the regulatory agency is satisfied that the drug 
molecule is what the sponsor claims that it is and that it is safe, and effica-
cious against the claimed disease condition, they will approve its use in 
the general population. Sometimes, the drug is restricted to a segment of 
the population for which adequate information exists for a claim of safety 
and efficacy. For other indications or an expanded use, the regulatory 
agency may request additional information, additional studies, or a modi-
fication of the application in accordance with the new request. In the 
U.S.A., the regulatory agency is the Food and Drug Administration 
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(FDA), whereas, in Nigeria, it is the National Agency for Food and Drug 
Administration and Control (NAFDAC). The NAFDAC process for the 
production of herbal medicines (and its derivatives, presumably) is con-
tained in NAFDAC Doc. Ref. No. DER-GDL-006-00, effective 2018-2020. 
  

CHALLENGES OF DEVELOPING DRUGS FROM NATURAL 
 PRODUCTS IN NIGERIA 

 
The pharmaceutical sector in Nigeria is made up of the academia, admin-
istrative, regulatory, community (retail), industry and hospital practice 
areas and is regulated by the Pharmacists Council of Nigeria (PCN) (Ek-
penyong et al, 2018). They reported that there are 21,892 registered phar-
macists in Nigeria. However, the data suggest that only 12,807 (58.5%) are 
in active professional practice as indicated by the number of licensed 
pharmacists in 2016. The challenges of developing drugs from natural 
products are discussed in detail in the works of Akande et al, 2012., Agbo 
and Mboto, 2012., Walubo, 2013., Shakya, 2016., Habtamu and Melaku, 
2018). 

In a keynote speech delivered by Farouk Gumel (Partner, Price Wa-
terhouse) in 2014, he projected that the global pharmaceutical market 
would grow to $1.3 trillion by 2020. Unfortunately, Nigeria was not listed 
in the countries where the anticipated growth would take place. He re-
ported annual average GDP growth of 6.8% for Nigeria, but this growth 
does not include a significant contribution from the pharmaceutical sector.  
 

THE ECONOMICS OF PHARMACEUTICAL  
RESEARCH AND DEVELOPMENT 

 
The cost of developing a new drug from de novo synthesis to marketing is 
estimated to cost between $600 million and $800 million (Adams and 
Brantner, 2006, Prasad and Mailankody, 2017). Between 2009 and 2018, 
the median cost of developing a new drug was $985 million, while the 
average sum totaled $1.3 billion (Wouters et al, 2020). The high cost is 
mostly linked to the high attrition rate of molecules in the drug discovery 
and development pipeline. It is estimated that for every 10-20 molecules 
that emerge from pharmaceutical research and enters the development 
pipeline, about 10,000 molecules would have to be isolated, synthesized 
and screened for pharmacological activity (Torjsen, 2015). Essentially, 
pharmaceutical drug discovery and development is a very expensive and 
capital-intensive enterprise, without assurance of success. The cost could 
be considerably cheaper if the starting material is a naturally occurring 
compound, likely extracted from roots, leaves, bark, and fermentation of 
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Moringa oleifera (the drumstick tree, Odudu oyibo, Okochi egbu, Okwe 
olu, Okwe oyibo): 
 

 This plant is thought to be a natural en-
ergy booster, strengthens the immune 
system, has antibiotic properties, cures 
headaches, migraines, asthma, ulcers, re-
duces arthritic pains and inflammations, 
restricts tumor growth, increases milk 
production in nursing mothers, and nour-

ishes malnourished children, who gained more weight after the leaves 
were added to their diets. 
 
 
Garcinia kola (bitter kola, aku-ilu or ugolo): 

 
Nigerian scientists have confirmed in clinical 
settings and in animal models that eating mod-
erate quantities of bitter kola enhances sexual 
activity, and it has clinically significant analge-
sic/anti-inflammatory effects in knee osteoar-
thritis patients. Nigerian scientists have also pa-
tented eye drops made with bitter kola for pre-
venting blindness in patients with glaucoma. 

 
 
Vernonia amygdalina (Bitter Leaf, onugbu):  

 
This plant is thought to be an effective 
treatment for diabetes, cancer, drug-
resistant microbial infections. Indeed, a 
bitter-leaf-based herbal anti-diabetic 
medication has passed human clinical 
trials and received a United States Patent 

6531461. It is also a phytochemotherapy (treatment based on plant chemi-
cals) for cancer made from aqueous extracts of leaves of Bitter leaf, which 
has received a United States Patent 6849604. In a study of acetaminophen-
induced hepatic damage in mice (DILI = Drug-Induced Liver Injury), bit-
ter leaf extracts protect the liver by eliciting hepatoprotectivity through 
antioxidation (Tilaye et al, 2018). 
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Anacardium occidentale (Cashew):  
  

Cashew seed extract has anti-diabetic ef-
fects, anti-inflammatory properties, have a 
beneficial effect on blood pressure, prevents 
insulin resistance among diabetics, and 
helps control diarrhea, dysentery and hem-
orrhoids. It has also been shown that gram-
positive bacteria, which cause tooth decay, 
acne, tuberculosis, and leprosy, are killed by 
chemicals in cashew nuts, cashew pulp, and 
cashew shell oil. 

 
Ocimum gratissimum (Basil or nchuanwu or arigbe): 
 

Arigbe or nchanwu leaf is a relatively well-
studied herb, with research that has 
demonstrated that it can radically and 
speedily improve anxiety and depression 
and reduce stress. It has also been used for 
the treatment of headaches, diarrhea, wart, 
worms, and kidney infections. The leaves 
of certain varieties of nchuanwu are said to 

contain thymol oil, which is highly antiseptic and also used to prevent 
mosquito bite. 
 
Irvingia gabonensis (native mango, ugiri or ogbono): 
   

Ugiri and ogbono seeds help to lower body 
weight in overweight persons, reduce ab-
dominal fat, lower cholesterol, chances of 
developing diabetes, chances of developing 
heart diseases, chances of developing can-
cer, chances of developing stroke, and 
chances of developing kidney failure. 

Dioscorea bulbifera (yellow yam): 
 
Yellow yams are used in the treatment of 
piles, dysentery, syphilis, ulcers, cough, 
leprosy, diabetes, asthma, and cancer. It 
is a raw material for local contraceptives 
in Nigeria. In other areas of the world 
(Asia), they are used externally, usually 











































 

 

OMUMU NA OMENALA EZI NA UNO NDI IGBO1 
 

BIKO AGOZINO 
Virginia Tech 

 
Okwu Mpkilipki: 

 
Cha-cha-cha ndi Igbo Kwenu! Kwenu! Muo nu! Zuzuo nu! 
Ndi Igbo turu ilu we si o, na ihe amuru amu ka ihe agwolu agwo. Ya mere omumu jilu bulu ihe 
di mkpa na omenala ndi Igbo maka na nwa mkpi si na njepuga di mma ya jili jee ibe nne ya welu 
muta isolu onu elu. Umu akwukwo na eje akwukwo jee muta ihe di iche iche. Ma na tufu ha 
ebido jewe akwukwo, ha ga egbegodu igbe, jee ije, muta asusu Igbo nke di na ire nne ha. Omumu 
na ada ka imu nwa, imalu dakwaa ka ima mma. Onye mutalu ihe ofulu di ka onye mutalu nwa 
ofulu. Ikwu amaghi, ibe ezi ya bu okwu ndi Igbo ji egosi na adighi amacha ife uwa amacha maka 
na a na aju ajuju si, ebe I ma nke a, I ma nke ozo? Nwanne m asikwana na gi amalusigo bu 
ndumodu Osita Osadebe dulu anyi. Ndi ogbalu ofulu ufodu achoghizi imuta ihe ofulu, ufodou na 
ime ha bu soso ego oku ka ha cholu, a si ha bia muo olu aka ha asi mba, a si ha bia kowa ugbo ha 
asi gi akplikwana ha, a si ka a zuwa ha na akwukwo ha ajuo gi ma ndi nke guchalu ha agutalu ya 
gini? Ya melu obi uto jili di m na a si m bia kwuo okwu gbasalu ihe omumu na omenala ezi na 
uno ndi Igbo maka na ndi omumu na ato uto ebuka na ala Igbo. Na ime okwu m a, aga m eji soso 
asusu Igbo welu kwuputa ya, onye si na ya anaghi anu Igbo, ya mara na uzu amaghi akpu ogene 
ga ene anya na odu egbe. Ma I na anu Igbo ma I naghi anu Igbo, Igbo ga anu gi bu okwu 
Ojukwu gwara ada ndi Igbo amuru na obodo America. Atuolu omalu, omalu; a tuolu ofeke, o 
mee gini? O fejie olu. 

 
NKOWA 

 
Ihe ndi ocha na akpo edukeshonu dibu adi na ala Afrika mgbe ochie tufu 
enwelu ndi ana akpo ndi ocha, ndi nkuzi, na umu akwukwo. Umu madu 
bu na Afrika ka ha bu uzo puta bia muwa, zuwa, bawa uba nwa, welu 
gaba njem welu bijuo uwa niile na mgbe ochie, mgbe elu bu ala osa, mgbe 
ezi di na ukwu ukwa. Ada anyi nwanyi bu Katirinu Acholonu delu 
akwukwo kpu oku no onu welu kwuo na anyi bu ndi nna nna Adamu bu 
aha nwoke mbu Chineke kelu nke dalu ada welu zawa Adaa mu, nke 
nwunye ya bu Ive na egosi ya uzo na abani. Tufu edee akwukwo nso nke 
Jee na isisi, ndi Africa aluchagoli piramidi ukwu na piramidi nta, welu 
akala nsibido welu deputechaa ka esi agba okpukpu na ka esi eri ozu, ka 
esi agbako ihe na ka esi ako nri, ka esi ekpe ikpe na ka esi agu oge di na 
elekere, ma na ubochi, ma na izu uka, ma na onwa, di na aro nke ndi ocha 

 
1 Ekene kenelu m Kanayo K. Odeluga na ndi Igbo-American Cultural Educational Se-
ries (ICES) bu ndi si mu meelu ha semina na ubochi 20 Novemba, 2019, bu ebe 
edemede a si puta. 
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jizi welu na eme kalenda ha taata. Ndi ocha ufodu di ka Hegel biaziri na 
etu onu na asi na o bu soso ndi ocha ma ka esi ede akwukwo ma na De-
rida bu nwa Afrika julu ha si, obu ebee bu ebe mbu umu madu mutalu 
isu asusu na ide edemede? Afrika. Derrida kwuru na ndi obuna nwelu ike 
ibo onwe ha aha ebidogo ide akwukwo maka na edemede di na obodo 
obuna di na uwa gburugburu. Diop tinyekwalu onu welu si na Afrika bu 
nne na nna mmepe obodo na uwa niile gburugburu. 

Nke a na egosi na o bughi ndi ocha kuziri ndi Igbo ihe di iche na mma 
na njo. Nwa afo anyi bu Oluada Ekwuoanu nke ndi ntori gbalu ohu 
kwuru na ndi ocha bialu tolu ha welu gbaa ha ohu bu ndi na eme ihe atiti 
na ebi agbo. Ha amaghi na o bu alu ime ka madu riwe ihe ma ya akwoghi 
aka, ma ya foduzia ita atu ututu, ma obu isa ahu ugboro abuo oge niile, 
ma ya fodu izacha uno madu ga ano hie ura. Ha nyuchaa nsi, ha ejili aka 
nri ha fichaa ike, emechaa ha abiakwa jili ya riwe ihe ma obu kwee madu 
na aka. Omume ha na aso oyi na anya umu Igbo ha gbalu ohu. Ha 
amaghi ka esi ako nri, ma obu ka esi esi nri, ha amaghi ka esi akwanyelu 
ndi okenye ugwu, ha amaghi na anaghi amabulu umu nwanyi na ike jee 
dina ha welu tuwa ha ime, ha chelu na ihe e ji atuwa nwanyi ime abughi 
ka anuwa di na nwunya welu zuwa umu aka, o ka a mutalu ha umu ha 
ga ere welu kpata ego igwe. Ha amaghi na ndi Igbo mulu nwa welu boo 
ya Nwakaego, ma obu Ndukaku, ma obu Akubilo. Soso ihe ndi ocha ma 
bu ka esi agba egbe ma na ha amaghi na ogba egbe na esi na egbe ana. 

 
Umu Igbo o gini na ada?  
Ejikwa m ohu gbalu ndi Igbo ofo o,  
ejikwa m oria kwashioko ofo,  
ejikwa m onwu aguu ofo o,  
ejikwa m oria amaghi ihe ofo. 
Umu Afrika gini na akpotu? 
Ejikwe m mgbo ogbunigwe ofo o! 
 
Ma ya bulu ka Shidodo nwata be anyi siri guo egu maka onwu Ebola. 

Ihe kpatalu ndi ocha jili bia na ala anyi bia tolu imerekiti umu madu ha 
gbalu ohu nnukwulu nnu aro bu maka na anyi mujuru umu ebe niile, 
welu koputa nri anyi ga erikocha na udo na anwuri na ihunanya maka 
oganiru anyi. Ihe omumu so na ihe diolu ndi Igbo ndu oge ana agba ohu 
maka na ndi nne nan di nna anyi jisi ike na amuzili umuaka akwukwo 
nke bu akwukwo nri, nke eji agwo iba, nke eji agwo onye agwo talu, nke 
na agbaka agbaka na ahu, na nke bu nsi na egbu madu.  
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Onweghi nwa afo Igbo I ga aju aha osisi di iche iche ma ka oghalu 
igwa gi aha ha. Ndi ocha batazia bia kuziwe maka roses, daffodils, oak, na 
asikwa na asighi di na be ha. Ufodu ndi azuchalu na akwukwo tata 
amaghizi aha ugu, ugbogiri, ose di iche iche, okwulu, oka, anwara, oha, 
egusi, onugbu, ogbono, ule, agwa, ahikere, akpu, ede, ji, ma ya foduzi ka 
esi emezi ha ka ha bulu nri. Ihe ha ma bu esichaa ka ha rijuo afo ha ma na 
ha amghizi na o bu aka aja aja na ebuta onu manu manu. Gi jee ala Igbo 
tata, oba ji adighizi na ezi na uno, uno ede adighizi, erimeri foduzili welu 
bulu akwa ahuhu na abacha ma obu garri ma obu Indomi. Ufodu jizi ji 
edelu akala welu na agba Ikeji ha. Unu ahugo ihe Bekee melu anyi o? Be-
kee size anyi suwa olu Bekee. 

 
Akwukwo na ato uto 
Ma o na efie ahu na mmuta 
Onye nwelu nkasi obi 
O ga amuta akwukwo 
Ma ya bulu na nne ya na nna ya nwelu ego 
Ma ya bugodulu na nne ya na nna ya engweghi ego. 
 
Mgbe gboo, ndi Igbo bu ndi eji igu akwukwo welu malu amalu. Uno 

akwukwo bu uzo bido na ala ndi Yoruba bu ebe ndi uka bu uzo bido ig-
basa ozi oma ha. Oge Bekee bialu ani Igbo, ndi Igbo juo ha akwu isi ole 
welu buso ha agha Ekumeku nke dalu afo iri ato na uma tufu Bekee merie 
ndi nke anyi. Azikiwe delu na ubochi amulu nna ya na Onicha bu ubochi 
ugbo mini ndi ocha tulu ogbunigwe iji melie ndi Onicha (Azikiwe, 1970). 
Ozugbo ozugbo ahu ndi ocha bialu chiwa, ndi Igbo dabanye na uno 
akwukwo di ka azu si adabanye na mini. Anyi bido jili aka anyi luwa uno 
akwukwo, bido zipuwa umu anyi ka ha jee muta ihe niile ndi ocha ma di 
ka Ezulu siri zipu nwa ya ka o jee bulu anya ya na nti ya ebe ndi ocha no, 
ma kwatalu ya oke ya ma ya bulu na o nwelu ihe ha na eke, ka Achebe si 
koo ya. Uchendu (1965) delu na izu umuaka na akwukwo so na uzo ndi 
Igbo si ebuni obodo ha enu ka aghalu isi na obodo niile emepezigo kalia 
obodo nke ha maka na ndi na achi obodo ha amaghi akwukwo. Adi ama 
ama, O gwalu O. 

Azikiwe, nwa jelu obodo Bekee, natalu obodo Ola Edo nke ana akpo 
Ghana, bido ibiputa akwukwo ozi ya iji kuzielu ndi isi ojii na isi ha na isi 
ndi ocha ha, onweghi nke ka ibe ya. Ofu nwoke welu dee akwukwo na 
aju ma ndi Afrika ha enwekwalu Chukwu nke ha ka obu soso ndi ocha ka 
Chineke na azoputa. Azikiwe biputa ya na akwukwo ozi ya. Ndi ocha 
bulu onwe ha tuo na ala, bia wewe iwe oku, si na Azikwe kpalili ochichi 
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ha, na ihe o kwulu bu ekwu ekwu. Ha pkupu ya na ulo ikpe ha welu ma 
ya ikpe, nakwaa ya uha, si na o dalu iwu sedishonu. Emechaa Zik kpeg-
buo ha maka na agbakpo dike izu, agbaa ya ugbolo abuo. Oge Zik meriri 
ndi ocha ka Nkrumah jili jee juo ya ebe onye isi ojili jelu muta ihe kalu ya 
obi ibia riowa ndi ocha mgba mechaa merie agu Bekee. Nna anyi, Zik, 
welu nye ya akwukwo nkowa si ya gawa Mahadum Linkon ebe o jelu 
akwukwo na Pensilvania. Ikwu amaghi, ibe ezi ya. 

Zik meriri ndi ocha na Ghana ma ha chulu ya si ya naa Naijiria bu ebe 
amulu ya. Tufu o natawa na afo 1937, o biputa akwukwo chikotalu ebe o 
delu ako na uche ya na akwukwo ozi ya ahu welu kpoo ya Afrika Ogbalu 
Ofulu ma obu Renascent Africa. Na ime akwukwo ahu, Zik gwalu ndi Af-
rika ha kwusi iche na ha agaghi abu madu ma ha abaghi na otu, ma obu 
gwoo ogu, ma obu bulu amosu, ma obu kowa nsi, chuwa aja ukwu na aja 
nta. O si o, na ihe Bekee jili meria anyi abughi otumakpo ma obu otu 
nzuzo; ihe ha jili kalu anyi ike bu na ha na eso usoro sayensi (scientific 
methods) na ihe obuna ha cholu ime. Ha ga agwa gi ihe ha cholu ime, 
kowalu gi ihe o ji di mkpa ka ha mee ihe ha cholu ime, gwakwa gi usoro 
ha ga esi mee ya. Ha mesia ya ma ya adabaghi ka ha siri choo, ha eme-
ghalia ya uzo uzo. Zik si ndi Afrika na obughi ichu aja ka ha ga eji chupu 
ndi ocha na achi ha ochichi nchigbu. Ihe ndi Afrika tosiri ime bu imu 
akwukwo, ofu onye kuzielu ofu onye, ka anyi welu rughalia oku na uba 
anyi, mee ka mmuo anyi kulie na ula, mee ka anyi jikoo aka welu 
bunitewe umu Afrika gburugburu (Azikiwe, 1937). Ndi ozo chelu na 
Azikiwe satalu ogu na aka mamiwata melu ndi ocha bia ijide ya o wolu 
ulukuru fepu. Ma obu ha guo oluru tua ya ute oma dewelu ya oche eze na 
elu ya, Zik asi ha mba jee nolu ani na oche umu mgbe. Zik si ha na o bu 
asi, na soso soshal sayensi (social science) bu ihe ya ji bido West Afrikan 
Pilot na akwukwo ozi ndi ozo o bidolu, bidokwa uno ego nke Afrika Jiko-
lu onu African Continental Bank), biakwa bido Ogbako ndi Obodo Naiji-
ria na Kameruunu (National Council of Nigeria and Cameroon).  

Awolowo, maka na a si na nna ya bu Babalawo, deputa akwukwo 
mgbalu uka si na o bu asi ka Zik na asi.  Na uche Awo, juju bu sayensi ndi 
Afrika maka na o nwelu nwoke atulu nga ji juju tibuo iga atulu ya welu 
gbajie igwe di na ulo nga putalu onwe ya. Awo kwukwalu na 1939 na 
madu nwelu ike jee na ebe uzo gbalu ano welu kpoo aha ndi iro ya ugbo-
ro ato welu gbuo ndi iro ya (Awolowo, 1939). Zik si ndi nwelu juju ahu ha 
ano ebee mgbe ndi ocha na anyu anyi ikpakwu ka o bu soso ndi ojii ka 
juju ha nwelu ike igbu? Ndi Igbo gelu Azikiwe nti bido zuwa umu ha na 
akwukwo ka ana anwu anwu. Emesia, Awolowo dee akwukwo ozo si na 
ihe melu ya ji bido uno akwukwo anaghi ana ugwo akwukwo bu maka 
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na ndi owuwa anyanwu galu na ihu karia ndi odida anyanwu. Ndi ugwu 
awusa chialu imu akwukwo waka maka na ha siri na umu akwukwo 
anaghi eruwezi isi. Azikiwe welu jee na ogbako ndi na eti iwu na ugwu 
na afo 1947 jee gwa ha na ije akwukwo di mkpa. Kama na umu akwukwo 
nata, ndi nne na nna tosiziri ikuzili ha ka esi eruwe isi na uno. A si na ha 
gelu Zik nti, malu na ha agaghi na ata afufu irio aririo na nsogbu ndi Boko 
Haram tata nke na atolu imerekiti umu akwukwo umu nwanyi jee na 
edina ha na ike maka na ha ekweghi na umu nwanyi tosiri ije akwukwo. 
Ndi Igbo si ezi na uno obuna gbaa mbo zuwa umu ha niile na akwukwo 
ma o bu na olu aka, ma o bu na imu ahia. O so na ihe na azo ndi Igbo ndu 
tata. 

 
AGHA BIAFRA NA OMUMU 

 
Oge agha Ojukwu na Gowon bidolu, Ekwe-Ekwe (2006) kwuru na ebe 
mbu egbulu umu Igbo ka ha bu akwu bu na uno mahadum nke di na 
ugwu. O di ka ndi ozo chelu na ha gbuchaa ndi Igbo gulu akwukwo, ma-
luzia na madu niile ga abuzi ndi iberibe ma o bu ndi itiboribo. Umu okoro 
na umu agbogho gulu akwukwo bu ndi egbuchalu na agha ahu, 
gbukwuo umu aka nke na acho ibido akwukwo, gbuo ndi nne na nna 
galu inye aka zuo ha. Ya bulu ndi ozo ka emelu ihe emelu ndi Igbo, ha 
kalu itata ya ntu. Ma na ihe obuna ha melu ndi Igbo, ha edie ya si onye 
ebekwana anya mini kpatalu ndi ugwu jili kpowa ha ndi Nyamini. Ulo 
akwukwo niile aluchalu na ala Igbo, ndi iro sekaa ha, tuo ufodu bombu, 
bulu oche niile di na ime ha welu mekwaa oku. Ma na onye ji madu na ala 
jikwa onwe ya. Oge ndi iro na agba anyi mgbo di ka Achebe siri kwuo na 
akwukwu ikpazu ya, O Nweburu Ofu Obodo (There Was a Country), umu 
nwanyi anyi so na ndi na akuziri umuaka anyi ka esi agu akwukwo melu 
anyi jiri nyaa agha mmegbu ahu (Achebe, 2012). Oge anuchalu agha 
mgbuchapu na Biafra, umu Igbo bidokwa gbawa mbo, zuwa umu ha 
nwoke na umu ha nwanyi na akwukwo maka na onye arafulu, uche ya 
odi ebee? Uche bu akpa, onye obuna nya nke ya. 

Oge agha belu umu Igbo gba oto laghachi na be ha, ndi ochichi 
nchigbu si na ego niile ha dewelu na uno aku, na soso pomu iri abuo (20 
pounds) ka ha ga enye ezi na uno obuna. Uno ufodu ndi Igbo luchalu na 
akuku Naijiria ozo, analu ha ya na ike si na o bu oku a hapulu gbawa oso 
ndu. Ndi Igbo si ha na o bu dike kpatalu aku ndi ike bialu zulu, ahu 
dihaala mma, dike ga akpatakwa aku ka nke ahu ozo. 

Ihe omumu di iche iche maka na ofu ihe kwulu, ihe ozo akwudebe ya. 
Imu akwukwo di mkpa ma na ufodu mutalu akwukwo na ejekwa jee 
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muo ahia ma obu jee muo olu aka. Agozino na Anyanike delu akwukwo 
iji gosi ka ndi Igbo si welu Imu Ahia mee di ka uno akwukwo ebe ana 
amu ihe gbasalu mgbele. Onye fulu onye ihe na agaziri, o gaghi ebido 
fuwa ya ufu anya. Ihe o ga eme bu na o ga akpolu ofu nwa ya kponye gi si 
gi akwukwana ya ugwo onwa, kama ka o fee gi afo ise, ka I wolu muzieru 
ya ihe niile I ma gbasalu udi mgbele ahu, ma o bu udi olu aka ahu, I jiri 
bulu madu. Emechazia, nna ukwu ya bu nwata ga enye ya ego ka o jee 
bido mgbele nke ya welu nwelu ike ikpotakwa umu olu nke ya nke o ga 
amuzili ka e si muzielu ya. Ya melu ndi Igbo jili kpaghachite uba ha niile 
nke agha mebili na oge adighi anya. Biazia welu ego ahu ha kpatalu ofulu 
welu zuwa umu ha na akwukwo welu bulu ndi kacha zuo umu ha na 
akwukwo na obodo Naijiria tata. Ya melu na ndi Igbo no na mba so na 
ndi kacha baa uba na ndi kacha guo akwukwo na obodo niile ha no.  

Maka na nne ha na nna ha zulu ha ofuma, ha anaghi echefu ebe ha si 
bia. Ha gbasia mbo kpatachaa ego, ha ezinatalu nne ha na nna ha na uno 
ka ha ruo nnukwu uno na be ha, ma o bu kwuolu umu nne ha ndi ozo 
ugwo akwukwo, ma o bu tukota ego ha ga eji gote ogu di iche iche jee kee 
ndi ahu na eme na uno afo niile. Ndi azughi umu ha na akwukwo en-
weghi ofele iziputa umu ha rie nne di ka ndi Igbo maka na agbalu aka na 
azo ani, ndi ji ji ana ako. 

 
UNO AKWUKWO NDI IGBO 

 
Uno akwukwo ndi Naijiria no na nnukwu nsogbu tata maka na umu 
akwukwo enweighizi ike igafe ule nke WAYEKI (WAEC) ka ha si agafe-
bu. Umu akwukwo amaghizi ka e si ede olu Bekee na ka esi agbako na 
mwepu ihe. Onye agafeghi ha abuo, malu na onye ahu adago, o ga enele-
kwa ya bu ule mgbe ozo ka o malu ma o ga agafe. Ndi Igbo so na ndi na 
agafe ule obuna nke ukwu, ma nwoke ma nwanyi ha. Ma na ndi Igbo 
sokwa na ndi na ada ule make na miri zowe, o dighi ezo soso na elu uno 
Mbe nwa Aniga.  

Gini na gini melu uno akwukwo adighizi ike ikuziri umuaka anyi 
akwukwo di ka mbge mbu? Ufodu siri na o bu maka na ndi agha bialu 
welu uno akwukwo niile ndi uka luchalu sizia na o bu ndi ochichi nwe 
ha. Uche ha bu na ndi ochichi nwelu uno akwukwo niile, malu na ihe ana 
akuziri oke ga abu ihe aga na akuziri ngwere. O nweghi onye aga achu na 
ugwo akwukwo maka na ndi ochichi siri madu niile gawa akwukwo na 
akwughi ugwo obula. Ma na ihe ndi ochichi nwe di ka efi oha niile nwe, o 
nweghi onye o di oku na obi ka o jee gbutelu efi oha nri. Ego e wetalu ka e 
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wolu dozie uno akwukwo, ndi wuluwulu ufodu erie ya awufu. Umu 
akwukwo bidozia dawa ule ha gwogwo. 

A si m kwuo, a ga m asi na uno akwukwo mgbe gboo abuchaghi 
oyoyo ma na ihe di iche bu na ndi nne na ndi nna ma mkpa igu akwukwo 
balu welu tinye anya na omumu umu ha. Nwata si na ya agaghi aga 
akwukwo, nne ya ga eji itali chulu ya chuba na uno akwukwo. Nwata 
nata si na onyue nkuzi pialu ya itani, nna ya apiakwuo ya nke fodulu. Ndi 
nna ufodu leelu ani ha iji welu kwuolu umu ha ugwo akwukwo iji gosi ha 
na akwukwo di mkpa. Ma na mgbe asiziri na enweghizi ugwo akwukwo, 
o dizia ka igu akwukwo o bu igbu oge na uche ndi ufodu. Ihe ozo melu 
bu na ndi gusiri akwukwo, o nweghi olu enyelu ha. Nke ato buluzia na 
ndi Nollywood biazili weputawa ihe onyinyo o di ka o bu mini onwun-
wu. Ezi na uno ga ano ruo onu ututu na ekili ihe onyinyo di iche iche 
mgbe umu akwukwo tosiri ilaru ula ma ha gusia akwukwo mgbede welu 
kwadoo maka uno akwukwo echi. Ha anaghizi agu akwukwo ha. 

 
IHE AKUZIRI AKUZI NA IHE AMULU AMU 

 
Na iga na ihu na okwu mu a, m si o, na ihe amulu amu ka ihe akuziri 
akuzi. O nweghi onye na akuziri umu aka ka esi aga ije ma obu ka esi achi 
ochi ma obu ka esi ebe akwa, ma obu ka esi asu asusu nne ha. Omumu 
adighi akwusi ma ozuzu kwusi maka na omumu tosiri ina aga na ihu bi-
do na nwata ruo na okenye ma na ozuzu na akwusi oge nwata tosiri bulu 
okenye. Onye gasiri uno akwukwo welu si na soso ihe ya ma bu ihe ndi 
nkuzi kuziri ya mara na onye ahu amutaghi ihe nke oma. Ufodu ihe ka 
ndi nkuzi ga akuzi ma ndi ozo bu nke umu akwukwo ibe gi na ndi enyi gi 
ma obu ndi iro gi, ndi ogbo gi, ndi agbata obi gi, ndi uka gi, na ndi ezi na 
uno gi ga amuziri gi. 

Ihe eji akpo ha ndi nkuzi nwelu ike ibu maka na ha na apia itali nke 
ukwu. Mgbe ndi ocha na achi anyi, ha kwuru na akwukwo nso si na 
atufuo itali emebie nwata. Oge Azikiwe batalu na okwa na Enugu, iwu 
mbu o binyelu aka bu iwu machili ipia itali na ahu ndi okenye ikpe malu, 
ma na Zik si na ya amaghi ma anyi tosili imachikwu ipia umu aka ihe. 
Ndi ocha tie mkpu, si na Zik melu alu. Na uche ha, ndi isi ojii niile di ka 
umu aka, ya bulu na apiaghi ha itali, ha agaghi anu ihe. Ya melu ndi 
nkuzi jili apia itali ncha. Ufodu ndi nkuzi na-akpo ya mkpo ogu ha na 
agba anyi na ike maka odi mma nke anyi. Zik si na nke ahu bu okwu asi. 
Na ihe akwukwo nso kwulu bu osisi nduu nke onye na-achi umu atulu ji 
egosi ha uzo, o bughi makai pia umu atulu ihe. Osisi ozo akwukwo nso si 
anyi atufukwana ka aghalu imebi umuaka bu osisi eji agba ji na ubi ka o 
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ahu niile ka odiwazia uko, o welu dawa onu nke ukwu, mezia na ndi 
ufodu cholu ya, aka ha agaghi elu ya. Emesizia, m jili aka m mutawa ka m 
ga esi welu ahu m gwowa onwe m na ejighi mkpo akwukwo ma o bu 
mgborogwu obuna ma o bu ogu Bekee. Omumu nke ahu m ji aka m muta 
di na akwukwo m nke ana akpo, ADAM: Africana Drug-Free Alternative 
Medicine (Agozino, 2006), nke ndi ezi na uno m na ndi ozo kwuru na o na 
ere ire. Adodo na Iwu (2020) edeputagokwa akwukwo nke ha iji gosi 
mgborogu na mkpo akwukwo di iche iche eji agwo oria na Naijiria 
abughizi ihe nzuzo. Ndi Igbo mutalu ihe ga enyelu Ohaneze aka tosiri 
ibiputawa ha na akwukwo ka o ghalu iso ha naa ala ndi iche ma emechaa, 
ndi ozo esolukwa lee anya welu malu ma ihe ha kwuru o dikwa ire ka o 
bu okwu asi na ndu ha. 

 
OKWU MMECHI 

 
Ndi Igbo bu ndi Chineke ji omumu gozie. Onye Igbo furu na onye ozo ka 
ya malu ihe ufodu anaghi eji anya ufu ma obu obi ojoo sowe onye ahu. 
Kama ha ga eje riowa aririo ihe oriri na aka onye ihe na agaziri, ezi na ulo 
ndi Igbo ga ebulu manya jee be onye ahu si ya muzielu nwa ha udi olu 
aka ahu ma obu ahia ahu o ji aracha manu. Onye mutasia, o kpolu onye 
ozo kuzielu ya. Nwa gi bulu Doctor ma o bu Lawyer ma o bu millionair, o 
bughi soso gi ga na aza nne lawyer ma o bu nna doctor na obodo unu. 
Ndi ozo ga agba mbo ka umu ha mutakwa ka esi abu nnukwu madu. 

Ya melu na oge Bekee bialu na ala Igbo, ndi be anyi lusalu ha agha iji 
zoo isi onwe anyi di ka agha Ekumeku nke dalu iri afo ato na akuku Asa-
ba. Emesia, Bekee welu awuwo ha na oke mmuta ha jee kewaa anyi na 
ndi agbata obi anyi welu bia merie anyi. Ndi be anyi welu si na ebe amulu 
dike ka amulu ibe ya. Na ha ga ezipu umu ha ka Ezulu siri mee na akuko 
Achebe nke o kpolu Arrow of God, ka umu anyi jee bulu anya anyi na nti 
anyi na ihe ndi ocha bialu ime na be anyi. Ya nwelu ihe di mma ha cholu 
ike, ha eketelu anyi oke nke anyi; ya nnwelu aruru ala ha cholu ime di ka 
iweta ochichi nchigbu nke ndi Warrant Chief, ha abia gbalu anyi ama ka 
anyi kwusi ya. O bu umu nwanyi anyi ruru Ogu Umunwanyi welu melie 
ndi Bekee (Echewa, 1993). Ya melu na ndi Owuwa anyanwu Naijiria en-
weghi Uno ndi Chief no na-eti iwu mgbe Azikiwe na achi anyi ma na ndi 
Ugwu na ndi Odida anyanwu nwelu ha. Nke ahu na egosi na ndi Igbo jili 
bulu ndi na acho ka ha muta ihe ogbalu ofulu ma jidekwa omenala anyi 
nke di mma. Ma na oge aluchalu agha Biafra, ndi ocha gwa ndi agha na 
achi Naijiria na ha choo itinye ndi Igbo na akpa ha, malu na ha ga eti iwu 
si na obodo niile ga enwelili Chief. Obasanjo welu tie iwu ahu na afo 1976 






















