AFA SYMBOLISM AND PHENOMENOLOGY [N NRI KINGDOM AND
HEGEMONY: AN AFRICAN PHILOSOPHY OF SOCIAL ACTION.

In this work afa is analyzed as one of the essential features of the world-view of
the Nri people, thus determining the structure of their cognitive style and life-
world. Four hypotheses are tested by using ethnographic data collected in Nri and
the theoretical frame-work underlining Schultz and Mills’ works. The hypotheses
are as follows: afa is a system of symbol, afa is a system of social reality, afa is a
system of communication and control, and afa is a system of social action. It has
been possible to determine the intra-structural and interstructural relationships of
the four systems, as systems within a total system with some degrees of success,
though certain structural and functional elements remain yet to be determined
because in some cases the systems are not uniformly or logically coherent. These
short comings may be due to various reasons such as the limitations of the methods
used in this investigation, and some aspects of afa yet to be understood by the
author. But on the whole the presentation and method of exposure, present afa as
integrated sub-systems within a larger system of African philosophy.

The most significant aspect of this study is the autonomy of the systems and their
inter-relatedness. For example, afa as a system of symbols is not only structurally
autonomous but also closely related to afa as a system of social reality,
communication and control, and social action. These systems as one totality are
directed towards the construction of social reality which determines the nature,
character and dynamics of social action which is defined as the relationship
between the past, present and future which is the central theme of African
philosophy, first systematized by Aurelius Augustine (St. Augustine of Numidia 345
- 439 AD) and Ibn Khaldun (1332 - 1406 AD) of North Africa. This relationship
echoes in the work of Mbiti (1969) in a modified form, arguing wrongly that Africa
has no concept of future. This work places this aspect of African philosophy in its
socio-cultural context.

Professor Angulu Onwuejeogwu is the author of several well known books
such as: Social Anthropology of Africa: An introduction, An Igbo Civilization: Nri
Kingdom and Hegemony, The Biafran Army: A study in Military Sociology, The
Principles of Ethnogeneachronology: Dating Nri Igbo Oral Tradition, and many
articles in learned journals. At present he is a professor of Anthropology in the
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PREFACE

This book begins by demonstrating how afa, (which for lack of an appropriate word in the English
Language, may be translated as prediction), has its roots firmly embedded in the religious philofophy of
the Nri, Igbo spreading its tentacles into the social, cultural, political and economic spheres where decision
- making is an essential feature of social action as defined by Schutz.

In this work afa is analyzed as one of the cssential features of the world-view of the Nri people, thus
determining the structure of their cognitive style and life-world. Four hypotheses are tested by using
ethnographic data collected in Nri and the theoretical frame-work underlining Schutz and Mills’ works.
The hypotheses are as follows: afa is a system of symbol, afa is a system of social reality, afa is a system’
of communication and control, and afa is a system of social action. It has been possible to determine the
intra-structural and interstructural relationships of the four systems, as systems within a total system with
some degrees of success, though certain structural and functional elements remain yet to be determined
becausc in some cases the systems arc not uniformly or logically coherent. These short comings may be
due to various reasons such as the limitations of the methods.used in this investigation, and some aspects
of afa yet to be understood by the author. But on the whole the presentation and method of exposure,
present afa is integrated systems within a larger system of African philosophy.

The most significant aspect of this study is the autonomy of the systems and their inter-relatedness. For
example, afa as a system of symbols is not only structurally autonomous but also closely related to afa as
a system of social reality, communication and control, and social action. These systems as one totality age
directed towards the construction of social reality which determines the nature, character and dynamics
of social action which is defined as the relationship between the past, present and future which is the
central theme of African philosophy; first systematized by Aurelius Augustine (St. Augustine of Numidia
345 - 439 AD) and Ibn Khaldun (1332 - 1406 AD) of North Africa..This relationship cchoes in the work
of Mbiti (1969) in a modified form, arguing wrongly that Africa has no concept of future. This work places
this aspect of African philosophy in its socio-cultural context.

This is a slightly modified work of my Doctor of Philosophy thesis, for London University 1978
recommended for publication. As a ‘predictor’ I have the authority to synthesize and analyze the principles
underlining the Afa system and here 1 have done it in the language of Anthropology.

M. Angulu Onwuejeogwu
University of Benin
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INTRODUCTION

1.~ Main Themes and Hypotheses:

1 . ’

The main theme of this book is the study of afa
symbolism in Nri- (Igbo) as a system of social
action. It aims at describing and analyzing the
symbolism of afs, (which for lack of an
appropriate word in the English language, may be
translated as prediction), and demonstrating that
afa is an essential feature in the construction of
social reality which determines the nature,
character and dynamics of social action in Nii. *

To achieve this objective; the hypotheses
formulated and tested are as follows:

Afa is concerned with the social
construction of reality: consisting of
systems of symbols, sociz! reality,
communication and control, and social
action. Afa is an African Philosophy.

These hypotheses raise several major theoretical

and methodological problems. They can be broken’

down into three areas: firstly, the basis for
analysing afa as a system embracing four
autonomous systems, secondly, the relationship
between these systems, that is, how they as
systems operate interdependently in the
construction of social reality-in the world of the
Nri people. Lastly, afa is a Philosophy of Social
Action.

2., Methodological Problems and
Approach;

The methodologicali problems centre on
techniques used to investigate objectively a
problem that is purely subjective and ¢harged with
both individual and group emotions and ‘secrecy’.

My approach was to learn the processes of afa.
I had myself initiated into the association of
predictors in 1967. My first master and teacher
was Anidumaka of Uruaii. He died in 1969, When
I returned to continue my fieldwork in 1970 -
1972, I did more work on afa at irregular periods
with different masters. In 1975, I became closely
attached to another adept at prediction,

Olap of Akamkpisi.

“Between 1975 and 1977, | was able to collect
and follow up in detail, 52 cases. Furthermore in
depth studies- of 30 cases were done by intensive
and rigorous interviewing of actors that featured
in the case-study and some non-actors who were
interested in the case. (See 8 samples of the Case-
studies in Appendix 1). I made sure that 1
completed a case-study and follow-ups before-
holding interviews with other individuals. Case-
studies and follow-ups are delicate to handle, but,
with tact and a‘lot of good will and confidence, it
was possible to achieve some measure, of success.
Interviews were not only useful for understanding
the latent aspect of social action, but also served
as useful means of cross-checking, verifying and
testing the facts uncarthed in case-studies and
statistically quantifica o help buttress the
arguments put forward.

3. Theoretical Approach:

The theoretical framework of this analysis
derives heavily trom three major sources: the way
Nri people conceptualize their social world, the
thesis-of Schutz, and the works of. Mills. Their
theoretical analyses are conterminous in many
respects with Nri conception of social world.

On the whdle, my theoretical analysis assumes
two dimensions, the first attempts a critique of
existing works in this ficld of inquiry and supports
some of the major issues raised by Schutz and
Mills with ethnographic materials derived from
the study of the Nri people. By doing this, attcmpt -
is made to demonstrate the deep insight in Schutz
and Mills’ works. Schutz views the social world as
a tripartite relationship of the past, present and
future while Mills argues that the major issue of
sociology is the relationship between biography,
history and social structure. The second dimension |
welds together the views of Schutz and Mills by
using Nri ethnography dnd employing them in
explaining the phenomenon of afe. For example,
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it is shuwn that 'the predictor, dibia afé, in deating
with the biography of the individual, the social
structuse  snd  history of Nri, altempts 1o
recontstruct social action? Sociat action elmbodies
the linkages and the influence of the past, present
and future actions of predecessors (ancestors),
contemporaries (those living) mainly consuociates,
and successors (those unborn), respectively. The
rclationship between the past (ancestor), the
present (thosc living) and the future (those to be
born) is the central theme of Nri philosophical
thinking; for i represents the concept of ‘what
was’, "what is’ and *what shall be’. This philosophy
is the major theme of the discipline of afa.

The analysis does not reject the mystical aspect
of afu but puts it within its social context whereby
‘old’ social reality is transformed into ‘new’ social
reality. The transformational process is expressed
in the idiom of mysticism and religion though it is
achicved through a complex communication
nciwork system which involves the bridging of
patamount reality’ and ‘finite province of
meaning’ with signs and symbols. These two forms
of realitics ar¢ defined in the Schutzian sense
whereby the former refers to the reality of our
everyday file and the latter to the world of
religious experience.

Finally, the analysis ends by concluding that afa
may be considered as a p'ilosophical discipline
which aims at explaining relationships, between
past, present and [luture and reducing these
relationships to the 'practical’ realities of social
life as expressed in social action.

4. Structure of Exposition

My study of Afz occupies twa intersecting levels
of inquiry, which falls into two stages. The first
deals with afa in its ethnographic context, secking
primarily its locts and significance in the rchglous,
political, social and economic life of the 'Nri
peoplc. The second describes the stricture and
processes of afa, analyzing it as a system of
symbols, knowledge and social reality,
communication and control, and social action. It
concludes by examining the integration of these
‘epistemological levels, and how, correspondingly,

the inner and outer forms of afa articulate in the
construction of social reality as relationship
between past, present and future: the worlds of
the ancestors, the living and the unborn.

NOTES ON THE INTRODUCTION

]

L This system of prediction in which 16 signs, each
named, are cumbined (0 produce 256 combinations
of complex signs and words, is widely known with
different names among diffesent peoples of West
Africa, especially those inhabiting the forest zone.
It is found in Nigeria among the Igbo, Yoruba,
Igala, ldoma, fjo and Edo - speaking peoples. It
als0 occurs in the Republic of Benin (Dahomey),
Togo and Ghana. The languages of these peoples
are deseribed by linguists as Niger Congo (Kwa)
(Greenberg. 1963; Armsirong, 1964).

The Yoribs /{ has been studied by Bascom (1969)
end Abimbola (1976). Bascom was interested in the

} steucture and meaning of /4 and its communicative

' lunction, while Abimbola was i d in the
fiterary aspects. In this work, it is not possible to
relate the . A% system of Nri to the Yoruba /&
system because here | am only interested in 2/
symbols and social reality and social ncnon It vnll
be too ambitious to a )

P P 2

of /& and /3 in this work.

2 Some anthropologists may be skeptical about the
use of Orat Tradition. tn all my works, { regard
Oral Tradition as a corpus of information handed
down from generation to gencralion undergoing
modifications. But it is a useful source of
infonmuon because, when scientifically handled,
p historical, geographical, demographical,
literary, technological Lnowledg:, 1o mention but &

few, can be obtained from it.
Several African historians are developing what may
be called the historiography of Oral Tradition and
are now able to push the frontier of African history
. far beyond the advent of written records in some
parts of Africa. In my book An igbo Clvilization:
Nl Kingd and Hegemony, (1981), |
demonstrated how daia from Oral Tradifion can be
"' crdmschecked and  wvalidated for  historica)
i ltmn.slrucunn and mlcrpmullon. by using
istics and sacial
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AFA IN ETHNOGRAPHIC CONTEXT
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MAP 1: THE ECOLOGY OF THE IGBO CULTURE AREA
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MAP 3: NRI TOWNS IN THE 1GBO CULTURE AREA-
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CHAPTER 1

Al Smbolim and Phenvmenokyy

THE SIGNIFICANCE OF AFA IN NRI RELIGIOUS PHILOSOPHY

1. Igbo Culture and Nri Subculture

In order o appreciate the full implications of
Nri religious philosophy and the significance of afa
in contemporary Nri society, it is necessary to
summarize the nature, character and development
of Nri culture in time and space. The purpose of
this background knowledge of Nri is to familiarize
the reader with some of the major social tools
with which the Nri people conceptualize and
reconstruct social reality which determines the
dynamics of social action in Nri.

The Igbo culture area may be enclosed by an
imaginary line running outside of the settlements
of Agbor, Kwale, Aboh (West Niger Igbo),
Ahoada, Diobu, Umubayi (Port Harcourt),
(Nsukka area), Ebu (West Niger Igbo),
(Onwuejeogwu, 1975a). In this area, the Igbo live
in patrilineages, wmunna, ranked f(rom the
minimal to the maximal. Patrilineages, of variable
depth and span and of diverse origins are
federated into villages, ama or Ogbe; villages are
federated to form towys, obodo.

Nri culture was born and nurturcd in the upper
valley of the River Anambra under the founder of
Eri clan before A.D. 900. Under their feader Nri,
the people migrated South-westwards around A.D.
1000 to found Nri town.' From there, the sub-
culture diffused along Nri migrations to various
parts of Igboland and beyond. A politico-religious
hegemony was established which reached its hey-
day probably between the thirtcenth  and
seventeenth centuries. By the late scventeenth
century, a decline had begun and this hegemony
was finally liquidated by British administrators and

the missionaries between 1911 and 1934,
(Onwuejeogwu, 1974 and 1976)?
Permanent 1gbo settiements  arce  widely

distributed in six ecological zones within the Igho
culture area; these comprise (See Map 1); the
Southern half of the scarplands of South-eastern
Nigeria; the Southern half of the lower Niger
basin; the mid-west lowlands; the Niger Dclta; the

Palm belt of South-castern Nigeria; and the Cross
River Basin. The town of Nri with a %3
population of about ten thousand, in an arca ol six
square miles is situated HN - GOOML above seo
level, in the depression of Agulu Lake, on Ltitude
6.08' N and longitude 6.02 E. about cighteen mites
east of Onitsha on the River Niger (Map 2). In
the scarplinds of South-castern Nigeria, kind-
scapes vary as is evident from the scarp stopes at
Enugu and Agwy, the croded gullies at Agulu
Nri, the flat top ridges at Aku, the escarpment
running west of Nsukka to Agwu and the Udi-
Nsukka, plateau (Udo, 1970). Centurics of human
habitation have modificd the characteristic tropical
ecology of the Southern pant inte open mised
palm forest, Rural population densitics ol 450 -
1,000 persons per square mile have been recorded.
Around Awka, Nri, Nanka, Nucwi, Igbo-Ukwu
and Oreri, furming is not very productive as the
soil has been subjected (o centurics of surface
crosion and leaching. This disaster which prohably
began centurics ago may have set off the series of
famincs well remembered in oral tradition,

The inhabitants of this arciare distimgishdd
D. Forde and G.I. Jonces as the Northern 1gbo,
with these cultural features: a highly developed
titled system bhased on the oze title, a well
developed mmmn society, deep pencalogics of
cight to ten gencrations, and claborate temples for
supernatural beings afusi and ancestor temples
called obre. Particularly at Nri and Oreri, sacred
kingship developed par eveellence. It is this
ccological arca thut nurtured the cultures that
produced and used the Jgbo-Ukwu and Erira
bronze objects. (Shaw, 1970; Hartle, 1967).

Nri hegemaony and kingdom, were based im o
ritualized political system and domestic ceonomy,
Trading activitics were ritualized by associating
markets with the supernatural beings cke, ove, afin
and Nkwo. Yam, palm produce, cocovam and
vegetables were ritwalized in the ifefioku culr.
Leadership was ritualized in the various title
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systems epitomised in the ozo title which was
controlled and dirccted by the king, Eze Nri.
Similarly, crude agricultural tools such as the hoc,
the cutlass, digging stick, club, single and double -
headed iron spear, and swords of various types
were all ritualized. It was an abomination to spill
human blood in violence on the surface of the
earth, which itsell was ritualized as a supcrnatural
force, ana and ajana.

The concepts peace, harmony and truth were
ritually symbolized and enacted in the ccremonies
of the ozo titled men, who were the political elite.
Nri men with the ichi title always carried the
spear of peace, oronsi. With ofonsi in their hands
and ichi marks on their faces, they were identified
as the ‘sons’ of the Eze Nri, nwa Nnr, who
controlled the mystical 'force’. They travelled
unmolested among Igho settlements as agents of
the Eze Nn, performing political and ritual
functions: removal of abomination, dissolution of
the codes of abomination and enactment of new
codes, ordination of ritual and political officials,
crowning of chiefs, peacemaking and creation of
markets and shrines. Performing these activities,
Nri spread into differcnt parts of Igboland; thus
the Ezc Nri held some degree of control over the
gxiernal and intcrnal politics of the older Igbo
scttlements,

These settlements regarded themselves as under
the spiritual umbrella of the Eze Nri, who in turn,
regarded them as settlements to be mystically pro-
tected from the catastrophes emanating from the
mystical forces believed to plague human exis-
tence. Thus a hegemony of politico-religious
ascendancy was established, By 1911 Nri had
made significant inroads into other ecological
zones within the Igbo «<ulture area (the extent of
which cannot be discussed here). The word NRI,
has today assumed six contextually determined
connotation: an Nri settlement which has grown
into a town, the subjects of the Eze Nri,"any clan
claiming relationship with the Nri of Agukwu,
Diodo and Akamkpisi villages, and the culture
disseminated by Nri over a large portion of
igboland and beyond, for over one thousand years
(Onwucicogwu, 1974).

2, Nri Religion

The concept of afa is contained in the religious
phifosophy of Nri pcople. A general description of
Nri religion is therclore necessary to show the
significance of afa before its place in economic,
political and social lifc can be fixed. Traditionally,
Nri arc farmers, traders and wraditional priests. At
present many are private businessmen and govern-
ment workers, while many remain traditional
priests. Nri cosmology and rcligious belicf, like
that of other Igbo peoples, inter-weave five
intcrdependent concepts: Chukwu, alusi, nunuo,
Uwa, and ike mmadu.

Chukw (from chi ukwi) is the creator of all
things, with four manifestations of his existence.
First, Chukwu is anyanwi, in a symbolic meaning
of ‘the sun’; as the sun’s light is everywhere so is
Chukwu’s presence everywhere manifested; as the
sun’s/ rays are powerful so is Chukwu all powerful,
and as the sun’s rays reveal things so is Clhukwu
the source of knowledge. Secondly, Clukwi is
aghala, the fertility of the earth and of the beings
that inhabit it. Thirdly, Chukwu is conceived as
chi, or the power in living beings enabling them to
procreate from generation to gencration. Fourthly,
Clutkown is okike, Creator of everything visible and
invisible, an4 of the laws that govern them. Thesc
laws are neither good nor bad, but simply enable
things to work. Good and evil are the products of
invisible beings or forces, afusi. Alusi, the invisible

creations of C/utkwi, are the ‘beings’ or “forces’

that manipulate the hidden laws to shower good
and evil unto the visible world of men. The Nri
distinguish four types of alusi: those dircctly
established by Cintkwu such as ana, and Igwe;
those established by Eri such as, lfejioku, eke, oye,
afo, and nkwo; those established by the ancestors
such as idemili, udo, aro; and that called agwu
which is an ambivalent supernatural [orce
associated with afa. 1t reveals the secret of the
invisible and visible world’ to the traditional
medicine-men and predictors called the dibia.
During disputes, individuals can swear on some
alusi: *May the alusi strike the person who
commits the offence.” The roles of the wlusi in
oath-taking, ivi, and in contractual relationship,

Wlwsy ~ o Ta

igha ndu, are central to the system of social
sanctions in Nri society where anccstors are
conceived as playing an intermediary role between
the alusi and the ancestors’ living descendants.

The Nri also recogniscs another set of spirit
forces known as Mnuto. Mo are the spirits of
the dead, classificd into good and evil. The good
mmuo are placed in a hicrarchy as follows: the
spirits of all Eze Nri. the collective royal
ancestors, N Menn; the spirits of dead ozo titled
men, the ichie ukwu or ‘the great ancestors’; the
spirits of all dead untitled fathers kriown as the
ichie nta‘the small ancestors’; and the spirits of the
umu ada or women of the lineage group married
to other lineage groups but now deceased. The
Nri ancestor - cult establishes relationships with
these categories of good spirits by offering
sacrifices and libations. The. bad spirits are of
three types: akalogoli, those who lived worthless
lives, ekwensu, those who died prematurely or
accidentally, or committed suicide; ogbanje,
children who die shortly after their birth or during
childhood, and remain in this world to revisit the
womb and are born again and then die
prematurely if nothing is done ritually to stop
them.

The Nri concept of a good man involves a
judgement based on individual character and
success. A good man is upright in his dealings and
does not pervert the truth or disturb the justice
and peace of Nri. He keeps all taboos and he does
not do anything which the ancestors will
disapprove of. The reward for a good life is,
becoming an ancestor and freedom from the
molestation of alusi during one’s lifetime.
Goodness is achieved by obedience to the invisible
higher powers, Cluckwy, alusi and mmuo,
symbolized in the world of man by a visible higher
power, the Eze Nri. Obedience to the Eze Nri is
obedience to the invisible higher power, thus no
Nri dares to disobey the Eze Nri because of the
dire consequences. This is the norm and the ideal.
_ The spirits of the dead can reappear m the
form of mmanwu to entertain, bless, reprimand or
eurse individuals, groups or the whole of Nri
society, that is, those who dwell in ihe visible
world occupied by men, animals, plants, water and
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other inanimate things. Uwa is -constantly visited
by smmuto. Men live in towns and obodo Nri is
occupied by a mystical group of people ruled by a
mystically powerful king. This is how Nri see their
world and this is how some Igbo see Nri today; a
lot more lgbo saw Nri that way thirty years ago,
and a greater majority before the arrival of the
British to Igboland between 1906 and 1920.

The institutionalized ritual relations between
persons of similar or different catcgories are
framed in terms of nso taboo and afu and
abomination. Nso if broken defiles the offender.
who is said to have committed Aft. Aln is then
removed by ritual cleansing, Nri socicty depends
on such symbolic codes to communicate, to order
and control social life. It is stratificd into five
taboo-observing groups (Fig. 1) Each, except for
ritual minors, has its distinctive taboos to obscrve.
The strata are both pyramidal and hierarchical,
reflecting kinship, ritual, economic and political
inequalities inherent in  Nri  socicty.
(Onwuejeogwu, 1974).

Fig. 1: POPULATION PER 10,000 FOR 1963 -
1975: TABOO GROUP -~

Eze Nri 00.1%
Ozo0 0%

Okolobia 18.4%
Marricd Women 21.5%

Children and Minors ~ 57.0%

The taboos applicable to these groups are
controlled by the Eze Nri whose authority is
elaborately delegated. But the ritual determination
of the content and functional interpertation of the
details of thesc taboos arc the main lunctions of
dibia afa.

The last cosmological concept to be discussed is
individual achievement which is bascd on the
power inherent in every man, ike¢ mmadi. 1t is
conceptualized in five personality cults: Jkenga, the
right hand with which a man carns his living; ir
the face which attracts anyonc that gazs on it;-
uho the persuasive tongue; wkwi na ije cult, the
feet adventuring successfully into foreign land and
unne oku, conservation of accumulated wealth,
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Every adult Nrioin the past, placed  objects

assoctaled with these five cults on his ancestral

altar  and  sacrificed on them  as occasion

determined (Onwuejeogwu, 1974, 19750 and b).

3 How Actions and Sanctions are
Evaluated in Nri.

1t is important at this stage to analyze how Nri
evaluate an action and work out its sanction.
‘ases handled at the Nri palace and at the lincage
levels, and of disputes in market squares and
verious political groups, lead one to recognize
three major interdependent categories for rating
actions: good, neutral and cvil. Good and evil
actions dircctly affect fellow human-beings with or
without ritual conscquences which in turn attract
major or minor degrees of reward  and
punishment. A neutral action directly affects
animals, things and super-natural beings.

A good aclion may be ritually good or
practically good or good for its own sake. To help
a fricnd is practically good, because onc has
broadened onc’s social horizon; one will be
praised for it. To help a stranger is good simplj
for its own sake, and may or may not clicit praise;
depending on the amount of help and the
circumstances surrounding the action. To offer
sacrifices rcgularly to the afusi and ndi ichic and
to act responsibly arc good acts which not only
give ritual protection against evil and misfortunc,
but also increase the prospect of progress on
carth. In this case, ritual good entails practical
good.

To commit an assault upon an ozo titled man is
an evil action which is a major abomination
tantamount to laying a hand on a prospective
ancestor, and so calls for a major ritual
purification. To assault one’s non-titled clder is a
serious action and a minor abomination, 1o be
treated by minor ritual purification. To assault an
age-mate is ot an abomination, but is practically
evil and one may be heavily or lightly fined,
depending on the motivating circumstances. To
kill 2 pythou, however, is a necutral action that is
ritually a major act and very serious abomination
because the python is considered the child
alusi’. It demands major ritual purification. To

a snail is a neutral action which is a major
abomination for a titled adult and no abomination
for a minor, minor purification is required of the
titled adult. And to break onc’s personal tabo,
prescribed for orc to observe for onc's personal
titua! wellare by the traditional medicinc-man, is
simply a ritual infraction that is not an
abomination: onc can be ritually reinstated to
onc’s former statc by the performance of a special
minor cleansing called ofit ese.

Figure 2 attempts to summarize diagramatically
these categories of action and abomination.

The supreme position of the Eze Nri in this
system of ‘s.mutions is very clear. He alonc can
pronounce the abrogation of any taboo or ¢nact
new ones. The Eze Nri is numito and alusi, living
apart and hemmed in by taboos. He rules his
people through his Nzemabua council whose
members arc similarly hemmed in by taboos.
Adult males, women and children follow in the
degree to which their actions are restricted. Al
cases of major abomination arc brought to court
in nzemabua council which discusses the nature
«nd character of the taboo; minor taboos are dealt
with in the various lineages affected and
specialized persons are specially authorized to act
as purificrs. The Eze Nri controlled all the taboos
in Lhe greater part of Igboland; only Nri men had
the power to enforcc or remove them. As
reported upon at the closc of the ninetcenth and
the beginning of the twenticth centuries. (Leonard
1906, p. 34-37) To some cxtent, Nri men perform
this function today in those Igbo towns still
accepting the claborate control system which
produced Nri politico-ritual hegecmony
(Onwuejeogwu, 1974 and 1981).

Thosc who intcrpret the mystical relationships
ot this systen: in practical social terms and actions
are the dibia afa. It has to be emphasized that the
concept of law cxists independent of taboo in Nri
society, Law fwr, is that form of control which is
enacted, by the Eze and his council or by lineage
leaders, not in terms of taboo. An infraction ot a
taw does not constitute the breaking of a taboo.
Law-breakers are punished or fined. Lineage
leaders and heads of various organizations and
groups also Mmake laws and cnforce the law

Significance of ALy in Nir Relious Phiksophy

FIG. 2: CATEGORIES OF ACTION AND ABOMINATION:

ACTION
I
, EVIL
1
Ritpally evil
abomination
Major Minor ) ) Ma}or
(Purification)  (Purification) (Fines)
NEUTRAL
Ritual infraction but-
Ritual abomination not abomination

Major Minor
(Purification) (Purification)
GOOD
Practically good Good for its oem ga!e_‘
(reward expected) {no reward eapected)
Ritually good
3 1
Major Minor Major Minor
(sccurity from evil eic) (material rewards)
(Praises) (Praises)

Practically ¢vit
not abomination
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penaltics ranging from a fine to social ostracism.

The effects of Jaw and taboo arc the same
namely, social control, but operatc at different
levels, Structurally, Jaw and taboo are systems of
control and communication using dilferent coding
systems. Law rationalizes the use of physical force
while taboo is encoded in ritual symbols. Nri
society in the past depended more on the taboo
(symbolic) code than on law but both systcms
persist and are still interwoven. Thus in 1468 a
lunatic woman killed a child; the police arrested
the woman for commiting a criminal offence, but
the matter did not end there, lor to kill is also
taboo. The woman had committed a major afts
and a long purification ceremony was performed
alter referring the matter to afa. In the past, by
the time purification was over, the woman would
have paid to the lincage that lost the child, a sum
of money, equivalent td a bride-gilt.

4. The Meaning of Afa

The locus of afa, thus determined in Nri
religion, is its functional or outer form, to which
is tied its ideational content, a system of
connotations. Afa may be translated as prediction,
the process of reaching a judgement of the
unknown or future through the study of physical
and ‘metaphysical’ evidence found in various signs.
Nri predictors agree that afa operates on the
principle of mediating the known by the unknown
and the unknown by the known. They explain this
by arguing that (he known has two components.
past and present. The unknown is primarily the
future, but past and present also contain some
unknown elements. Afa bu uche; ‘afa is
commonseitse knowledge’, refers to the ability of
the afa predictor, to manipulate known elements
of the past and present, to generate unknown
elements whichy determmne the course of future
Actions. The unknown elements of past and
present, as well as future, are revealed by agw,
the supernatural being force mentioned above.
Another proverb: afa bu agm; ‘afu is the
supernatural being force used to explain elements
of the unknown.’ Among the Nri the metaphysical

(supernatural) and the physical combine in

determining the unknown,

To avoid proliferation of terms 1 shall use these
oncs: afa, roughly ‘prediction’ and dibia afa,
‘predictor.” Together with agwir, the concepts of
afa and dibia afa arc tied together in o meaningful
complex. The dibia is onc of the traditional
political-ritual groupings ‘n Nri, a profcssional
corporate  group believed w0 have power (o
communicate  with  and manipulute  the
supernatural being agwvir. At present, there are
only about four active dibia in Nri; at one time,
they numbered nine or ten,

There are three categories ol dibia in Nri: dibia
afa, specialists in the process of prediction; dibia
aja, specialists in preparing the various sacrifices
associated with the different alusi and mnuio as,
prescribed by the ditda afa; and dibia ogwu
specialists in diagnosis ot disease and ireatment
with herbs, setting fractures, performing minor
operation such as circumcision and clitoridectomy.
Some claim to have remedies against witcheraft,
sorcery, snak€ and insect bites and a few of them
are believed to be capable of preparing charms to
make their clients immune to sword, knife and
bullet injuries. A few are said to possess the
power to make charms for vanishing and
transmutation.

The dibio, especially dibia afa, operate in Nri
not only in time of distress but also in normal
times. They are well informed about the current
state of human affairs and relationships in Nri and
they know the life-history of almost every group
and individual. They employ their knowledge of
the past and present actions in Nri to interprete
and determine future actions. In Nri, the decision-
making process, especially when connected with
major issues, is long-winded dialogues conducted
at both the lincage and state levels
(Onwuejeogwu, 1974 Chapter 8). The lineage and
state leaders at various intervals, are expected to
consult the dibie afa whose interpretive
pronouncement, accelerates, retards or alters the
decision-making process. They also play a crucial
role in crystallizing public opinion on Nri policy,
and in constructing social reality and generating
social action at both individual and group levels.

It is a complex process to become a dibia afa.
The person, child or adult, will be ritually inspired

(iwa) by agwu before being apprenticed to- an
established dibia. A child apprenticed at ten, takes
over filteen ycars to qualify and more than twenty
years thereafter to gain public respect, credibility,
and recognition for excellence. During this long
period, the person develops acumen, exercising
intelligence and patience in dealing with clients’
problems. The young novice memorizes the afa
signs and lcarns to decode them with speed and
accuracy: to throw and manipulate the afa beads
and recite the afa ritual incantations, to interpret
the language of afa with proverbs, riddles, idioms
and other figures of speech, to relate aspects of
Nri religion and philosophy to the social world.
He learns the general history ol neighbouring
towns and villages. Beginners frequently drop out
from the formal and informal training -
programmes. The master, in order to help his
pupil through the long and tedious apprenticeship
prepares a charm for him called ako na uche, (the
seat of thoughtluiness and commonsense). The
charm enables the person to settle down and lears
fast. Another charm prepared is atu, for effective
use of the tongue in talking, cursing, and
predicting. Afa as a discipline involves both
theoretical and practical aspects. Some dibia afa
who are exceptionally brilliant and successful
emerge as custodians and repository of knowledge
of Nri culture and society. Anidumaka was a
typical example} But the dibia afa does not
operate independently. His knowledge of human
society is finite and he knows nothing of the
unknown, Agwi the supernatural being force
discloses to the afa, man the secret of the
unknown world of the supernatural and the
natural. Agwu has been discussed above as being
conceptualized as a supernatural being and also a
force that reveals the secret ’actions’ of the
invisible world of afusi and mmuo to the visible
world through afa as manipulated by the dibia afa.
As a supernatural being agwu has its household
composed of its family and pets, each specializes
mn performing one funcuon. The tables betow fist
the membership of agwi’s household in the
supernatural world.
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TABLE 1: AGWU’S HOUSEHOLD
FAMILY:

Agwit The owner of afa

Inyom Agwut The wile of agwit

Okolo agwu Son of agwu

Agbogo agwu Daughter of ugwu

Umuazi agwu Little children of agwu

Agadi agwu Old relations of Agwu
1chie agwut Grandparems of agwu
TABLE 2: AGWU’S HOUSEHOLD PETS

AND CULTS
Uliti agwu Agwi's  small  forest
rodent
Udene agwu Agwu's vulture
Ut agwut Agwit's tortoise
Nkita agwu Agwit's dog

Cult of agwu's right hand
Attractor  of  aguu's
charms

lkenga agwu
Oseln Ogu agnu

Okponsi agwu Agwuit's ancestor cult
Ukwit na ije agwu | Cult of agwtt’s adventure
Ulio agwu Cult of ggwae’s inlluenee

Every predictor has carved images of g, its
houschold and pets. and sacrifices are made on
these images to persuade and activate g, For
example, Ezumeze (Plate 1) is a wooden figure in
which all images of ugvt’s houschold, pets and
cult are carved on one picce of wood. As a
supernatural being, agwe is supposed to have all
the attributes of a human-being: having wives,
children, parents; grandpitrents and pets. Agnu
behaves” fike human beings, it can be happy or
sad, wise or foolish, calm or turbulent cte. As a
supernaturaf force, agwit cannot be represented as
a carved image but as a bundle made up of three
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types of life plants call igita, dandanura and four,
six inch long ogilisi stems tied together and
planted near the temple (obu) of the dibia. The
site becomes the altar of agwit where sacrifices are,
made to it.

Agwu maintains two types of relationship with
human beings. The first is agwu-dibia relationship
and the other is agwu-ofeke relationship. The
former is established by an initiation ceremony of
a ncw aspirant into the dibia association and
sacrifices are offered on agwit images and at the
shrines. In 1994 an aspirant is initiated by a
payment of N12 - N16 to the dibia association that
shares the monegy. He presents seven chickens
which are used for sacrifices on an Eke day. Each
chicken is offered to the main agwu pets and
holisehold as follows:

One cock offered {o ikolo agwu
One hen offered to inyons agwu
One cock offered to ofe ozi agwu
One cockerel offered to ulu agwu
One cenck nffered to agadi agwu
One cock offered to udené agwu
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One hen offered to ichie agw.

All the dibia present prepare two ogwu
(medicine/charm) for the aspirant: the atu
(cffective tongue) and ako na uche (thoughtfulness
and commonscnse). These charms are stronger
than the first one prepared by the master alone,
After three izu (twelve days) a hen is offered to
agwu and after seven izu (twenty-eight days) a
cock is offered to agwu. A cockerel is alsp offered
in a violent way by pulling off with two hands the
neck of the cockerel and saying;

“We offer this,

All troubles agwu brought,

Here we pluck off the cockerel’s neck
So we pluck off all troubles™,

The aspirant is given the oji, iron staff with
rattlers indicating acceptance of his membership
in the cult association. At the end of his
apprenticeship the dibia come together to transfer
mystical power to the young dibia. He opens his
palms and his master first touches them with
seven strokes of a ‘medicine knife’, and takes a
pinch of soil and places it on them, Finally the

master hands over the ofo staff 10 him and thus 2
young dibia is made. He now starts to practise
independently and gradually builds up fame by
being effective in his work.

The second aspect, namely the agwu - ofeke
rclationship, is that established by all persons who
arc not dibia with agwn. Every Nri man who
intends to take the ozo title must, one time or the
other, establish relationship with agwu. All male
children are initiated into the mmanwn cult at the
age of seven. During this perioa, the child is
taught that mmanwu is ‘man’ and a relation, and
‘varned to keep the secret from women. The child
can now parlicipate in the agwu-chi drama
discussed below. Both men and women can have
an agwu shrine where sacrifices are offered. The
shrine is constructed by sticking into the ground
cight ogilisi life sticks, each six inches long. The
eight ogilisi are arranged into two groups of four,
the first four on the right represent the males of
agwu and the other four on the left represent the
females. Between them, two ogilisi are also stuck
into the ground, the one nearer the malcs
represents ikenga agwu and the one ncarer the
females represents the wli agwu. A sacrifice of a
cock is made to the male agwn, a hen to the
female agwn and a cockerel to the tkenga and ulu.
Mashed roasted yam, fish, cooked and fried ukwa,
kola:nut and other items are sacrificed to all the
agwu. No alcoholic drink is offered to agwu. After
this Girst sacrifice, one is expected to offer
sacrifices of mashed roasted yam to agwi annually
during the ggwu month, This is important to stop
the negative aspect of agwu from disturbing the
person.

Of ail the supernaturalbeings /forcescepresented
in Nri. religion only agwn has distinct dual
character. This dualism rcpresents its anomalous

-status and role in the spirit world. It spies on

them and sends information to the world of men.
Some of the dual characters of agwu can be listed
as follows:

Being Force
Human forms Plant forms
Disorder Order
Unfaithful Faithful
Frenzy Calmness
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Insanity Sar ity
Heedlessness Mindfulness
Closeness Openness
Unknown Known

In Nri religious philosophy, agwt is the embodi-
ment of contradictions. It can be A and not - A
simullaneously or allcrnatively. Hence it s
conceptualized as a being force that mediates and
resolves contradictions in human life and bridjzes
the gap between known and unknown in the
universe of knowlcdge, in which social actions are
directca.

It has been mentioned that agwu as a
supernatural being has cults and pets. Their
significance in agwu- complex is clearly indicated
in the corpus of oral tradition associated with afa.
Since agwut is regarded as a being, it is also vested
with the attributes of human beings so it has a
human personality. Agwu has to work hard to earn
a living; hence it has ikenga. It has to travel to
distant lands to gather information about the
unknown sa it has its wkwae na ije. Agwie also has
who because it has to be persuasive to influence
and control both its supernatural and human
agents, and it has int because it has to be famous
and renowned and able to captivate the minds of
men through the dibia.

Agwu has four important animal pets: the unli
(a small foresi rodent), udene (vulture), win
mbekowu
regarded as the messengers of agww. Ulili is a fast
moving, small animal that lives in the equatiorial
forest. It moves fast but with great caution: it
stops at intervals, stands on its hind legs, raiscs its
body, looks round, claps its front legs together and
rubs them vigorously. it is believed that it
examines its palms and if they turn bloody, it
significs danger behind or ahead. The wlili turns

backwards; ohliterates the latter part of its trail, -

then turns left or right and proceeds in its flight,
Human life is analogous to that of ufiki living in
the forest. It has to be lived with caution, from
time to time onc must stop and take stock of
one's deeds in order to decide what next line of
action to take. The dibia afa has to be consulted
occasionally just as alifi consults its palms. I

danger is sensed, @ new line of action must be !

(wortoise), nkita (dog). These are ;
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taken, if however there is none one can then go
ahead with conlidence.

The udene (vulture) is the animal that removes
all sacrifices made by human-beings to the super-
naturals. All sacrifices are gencrally prescribed
afte: consulting afa, so that agwu has its share in
all of them. The proverb that significs the role of
the vulturc in this respect is as follows:

“Achtt aja ma afunt udene,

Amali na ife me na be mmuo.”
Meaning:  If a sacrifice is made and the vulture is

not seen around, ft is an index that

sometliing is happening in the supematural

world.

This proverb is saying that the presence of a
vulture when a sacrifice is on, is a sign that the
supernaturals have accepted the sacrifice. The
wulture is the messenger that collects agwae’s share
of the sacrifice. It is also believed that just as the
vulture can fly so high up in the sky and is able
from there to locate dead animals, both on the
surface and underground, so also can the vulture
identify men who. through their actions arc
polluted by ‘social dirt’ and reveal them to agwn
who reacts by sending warnings of minor
misfortune to such persons.

Why are the dog and tortoise agwi’s pets? Dogs
are regarded as rogues. They even rob their
owners. They do not chew the cud and never
reserve food against tomorrow, this lack of
foresight leads to poverty. Dogs disappointed man
as revealed in Nri iro (folktale):

Dog and tortoise were appointed by mun
to take a message to God the Creator,
Chukwit okike. Dog was to ask that man
should not die but live forever while
tortoise was to ask that man should die.
To reach God thev had to ’cross seven
wildemesses and seven seas’ (this is (ne
convention to indicate long distances). Dog
was given the more important message
because ke was trusted for his speed. While
he was speeding Dog saw remnants of
palm oil on the way and stopped to lick i,
but tortoise meanwhile with his slow and
steady pace over-took dog and amived first

at his destination 1o deliver his message to
God. Since then dogs have been regarded
as loathsome pels that merit no position as
domestic animals. They vomit and lick up
what they reject. it is forbidden 1o eat dog
flesh because it disappointed man and has
dirty habits. Tortoise remuming from his
message and afraid that he would be
killed, sought the protection of alnsi
(supernatural being). Hence it must not be
eaten. The tortoise spent its time leaming
all the tricks with which to outwit all
animals including man. The tonoise is the
'king of tricks' (eze ntu).

The "tortoise’ symbolizes animal intelligence per
ewcellence. Most folktales refer to it as a master
of trickery. One such story runs thus:

One day all the animals decided to hold
a competition of EATING PEPPER
without showing any sign of discorfort.
On the appointed day, all the animals
gathered together and the spider who was
the umpire read out the rules of the
competition thus:

‘Each competitor is expected to eat a
handful of pepper without showing any
sign that it hurts by drinking water
and/or making the sound fu ha! A
competitor that breaks the rule is
disqualified’.

All the competitors that participated failed,
because they showed sign of pain - fu ha! fu ha!
When it was the tortoise’s turn, he shouted out to
the animals and said "all animals, see my hand full
of pepper. I shall eat all without doing fu ha! or
drinking water. But I will tell you a story while
cating, because 1 like eating and talking.” The
animals listened with gteat interest. The tortoise
began to cat the pepper and at the same time told
his swory as follows: ‘One day all the animals in
Eze Nri's kingdom gathered to eat pepper without
doing fu ha! The umpire said that no one will eat
pepper and do fu ha! or drink water like this (the
tortoist swallowed a cup of water demonstrating).
The goat came and ate and did fu ha! fu ha! and
was disqualified, (the tortoise cating some of his
pepper and continuing his story). The cow came

and ate a little and did fu ha! and ran to the pot
and swallowed a cup of water, (the tortoise ran 1o
the pot of water swallowed a cup of watdr
demonstrating). The sheep did fu ha! and was dis-
qualificd, the pig did fu ha! and was disqualilicd.
It is only the tortoise that ate all the pepper
without doing fu ha! fu ha? and without drinking
a drop of water. This is the end of my story.”

At this point, the tortoise had finished cating
his pepper and received ovation from the animals
for winning the competition. The animals did not
rcalize that they had been tricked by the tortoisc
who was cating pepper and telling them the story
and doing fu ha! all the timc and occasionally
drinking some water as if he was demonstrating a
point in his story. This type of story about the
tortoisc and other animals including men are
common in Nri. Children when they are young,
learn such storics told for enjoyment and
entcrtainment  Shorter forms shpwing the
cleverness of the tortoise are used idiomatically
and in figure of speeches by elders in cveryday
speech or while discussing grave matters or
delivering a specch. .

Agwu as a supcrnatural force is represented by
plant life espccially ogilisi and dandanuru. Ogilisi
is a tree which is used to indicate the presence of
alusi and sincc agwu is somctimes regarded as
alusi it is entitled to a set of ogilisi. Dandanura is
a creeping plant known for its peculiar type of
growth in the equatorial forest. It sprcads out
covering a large area; it crecps on other trees and
climbs to the top of the tallest trce where it
spreads out on the upper foliages to capture
sunshine. It is agwu’s plant because through its
versatile growth it is able to capture sunlight and
invade a wide tcrritory. The roots, its main base,
can be a few kilometres from ils frontline
tentacles. It is agwu’s versatility that makes it
invade not only the invisible world but also the
visible world of men. Agwu is like dandanura;
hence it is agwit’s favourite plant. Dandanura is
also unpredictable because it is difficult to locate
its main root, for it has many, and more difficult
still to locate the direction of its growth, But it
can easily be found in the forest, because it
spreads far and wide,
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1 have shown that animals and plants associated
with agvr have elements of unppedictabaliy
associated with them in Nri thinking, These
animals and plants are symbolic expressions of Nri
concepts of ggwa. It will be interesting to explose
this concept of unpredictability at this stage.

5. Chi: Agwu: Predictability:
Unpredictability A

This paragraph opens with Levi-Strausian
formula which shall be fully discussed in Chapter
5. Here I, apply it because it is “good te think”
with and understand Nri thinking. The formula
reads as follows: chi is opposed to agwit as
predictability is opposed to unpredictability. The
implication of this mode of thinking about chi and
agwu is analyzed below.

Chi has been discussed as an aspect of Ghurkwn
Okike, the Crcator. Chi is manifested in the
potentiality given to living beings to procreate
themselves from generationto generation, Chukwy
Okike, created everything, and to all human
beings, it gives the ‘procreative - force” called chi
to ensure the perpetuity and continuity of the
lineages. All types of man's actions are regarded
as aspects of his creativeness manifesting the
active presence of chi. Thus chi is manifested in
talking, learning, carving, farming, dancing,
working and in everything a person does. But the
supreme creative act of a human being is achieved
through the scxual act resulting in the bearing of
children, Child-bearing is creative act par
excellence. Thus the course of a person’s life-
history is determined by his chi which is regarded
as a stable potential "force’ throughout life. Both
men and women have their chi. The chi of a man
is manifested when he bears his first child and is
symbolically enacted by planting the ritual tree
ogbut in front of his compound. The planting of
the ritual tree marks the fulfilment of marriage
and the formation of an elementary family which
is regarded as the basic unit of procreation. It also
signifies the fulfilment of a supreme creative act.
As the man grows in age and wisdom and his
creative potentials increase, so his chi trec grows.
Once every year during the fifth month, called
onwa agwu, in the Nri traditional calendar. (see
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Tabke 14), the chi trec is pruned and this ritual is
called igbuka chi, which means the revitalization
ritual of a man's crcative potentials. Women
ritually perform their cfii immediately they have
their first child. The husband takes a picce of rock
mikpume, and places it in the front of the woman’s
house mkpuke, and plants four ogilisi life trees
near the rock. Sacrifices of kolanut, hen, food,
cassava chips and wine are offered. This shrine is
called mkpume chi. When the woman has given
birth to many children and has bcen marricd for
up to ten years or more she performs another
ritual in connection with the chi called irota chi,
(bringing down chi), which involves going back to
her patrilincage and requesting her oldest sister or
classificatory cldest sister to hand over her chi to
her. The sister performs the rite by taking a palm
frond omu, and two shrubs called dandanira and
elo; pointing them to the sun four times and giving
them to the recipient saying:

Aronya mi chi

Je ga donya ya na ani
Mcaning: I have brought down your c/t,

Go and plant it in the earth.

The woman takes the items and returns to her
husband’s patrilincage where she hands them to
the head of the patrilineage in the prescace of her
husband. The lincage head digs a holc and burics
the items and plants an ora and ogilisi life trces
beside the spot. Every year the woman’s husband
performs the chi ritual for her.

In Nri thinking, chi is important, because it
directs the actions of an individual. One often
hears Nri peoplc exclaiming:

Chim cgbuem!

Ajo chi!

Chim dubem!
Meaning: My;chi has killed me!

Bad chi!

My chi leads me!
Such exclamations arce also commonly heard in
other parts of Igboland and have led some casual
observers dnd writers to think that ¢/ is similar to
the Christian rcligious idea of guardian angel or a
houschold god. This is a misinterpretation of the
concept which cven the great novelist Chinua

Achebe made (Achcbe 1972 pp. 72 and 189). Nri
religious philosophcrs will argue that chi is onc’s
procreative potentiality which dwells in the person
as part of his human csscnce and manifests itsell
in all his actions. This polcntiality is a stable
‘force’ that is determined at birth and remains
constant. Its initial manifestation is through the
birth of a child and is ritually enacted by planting
the ritual tree of chi. Occasionally it is revitalized
by the ccremony of ritual pruning of the chi trec
or by sacrifices during the birth of subsequent
children.

Chi dominates all creative activities of a person
and ceases to manifest at the dcath of a person.
Hence immediatcly an adull who has fulfilled his
chi dies, the first public mortuary riie to be done
is to cut down the person's chi trcc thus
symbolizing and enacting the end of his creative
activities as a human being.

If chi is a stablc supernatural force associated
with creative potentiality of a person, how do Nri
religious thinkers explain the expression that chi
can be ill-fated or bad? The paradox is resolved
by putting the blame on agwy, the double-
character, ambivalent and unpredictable
being/force. They argue that every living being is
constantly under the influence of agwnt which can
take possession of a person temporarily,. When
tais happens, the person’s personality changes and
he becomes unpredictable. His actions afternate
between frenzy and calmness, disorderliness and
orderliness, distructiveness and creativeness,
insanity and sanity, violence and peacefulness,
ignorance and wisdom. Such temporary changes in
personality traits are generally described in two
ways either by using the popular concept of
describing chi as ‘bad ¢hi’, or using the specific
concept of saying that agwu has taken possession
of the person’s action, agwu afu ya.

Where has one’s ¢hi gone to during the period
one is under the influence of agwu? His chi has
abandoned him because it cannot inhabit and
manifest itsell in a defiled person. People, arc
constantly defiled consciously or unconsciously,

- and directly or indirectly by their own actions or

by the actions of others. So individuals in their
daily activitics arc constantly exposed to

defilement. When a person is detiled, for example
on breaking a taboo, his chi abandons him and
dwells in the chi tree until the ritual of
purification is done, after which his ¢hi returns to
him to dircet him along creative lines. During the
period of defilement when chi abandons his
subjccl, agwit takes possession and the person acts
like agwu. Qccasionally, it happens that a person
remains in a state of defilement tor a long time
and his personality becomes grossly distorted. He
is permanently disorganized and in some extreme
cases disoriented. In that case, it is believed that
the person’s chi has gone from the chi tree tq the
sky, anyanwu. The dibia afa must be consulted to
find out, why chi has abandoned the person, why
agwu has decided to act in a negative way. Some
examples of cases of those whose chi have
abandoned them leaving agwi to take possession
of them are cited in Appendix 1 of this work.

The dibia afa’s interpretation of such a state ot
affairs is based on the person’s past and present
actions in relation to those of his anccstors, in
short his hiography and history of .ie social
structure. The dibia afa reconstructs the social
reality of his disorggnjzed client and certain lines
of actions are taken to re-establish him into the
structure of normal social action. The dibia afa
refers him to the dibia aja who specializes in the
performance of all types of sacrifices to the
supcernaturals, in purification rituals, in exorcism
of agwu, in chaining of ekwensu and akalogoli, and
in prcparing protective charms. The client, in
some cxtreme cases, is also referred to the dibia
ogw, or the specialist in the use of herbs, roots
and rocks for healing purposes.

A resume of all that has been so far analyzed,
15 that chi, is predictable because it is from
Chukwu and its attribute is connected with
creative activities of human-beings as manifested
in child-bearing and regular creative and
predictable actions. When one’s actions are ill-
fated, frustrated and irregular, onc generaliy refers
to his chi as bad, one is not contradicting the
dogma of the "predictability and creativity of chi”,
rather one is saying that agwu the unpredictable
has taken possession of one’s being, because, at
one time or the other, one was in a state of
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defilement resulting in ‘onc’s chi abandoning him
and agw taking possession. Chi manifcsts as the
creative, predictable and stable personality of man,
while agwu manifests as the unpredictable and
unstable personality of a man. Both affeet the
structurc and quality of a person’s personality.
They are two supernatural forces that determine
thc action of men and are conceived not in
dialectic but in alternating relationship,

The alternating relationship in which o and
agwn arc conccived, namely predictability and
non-predictability is annually displayed publicly in
the ritual drama of agwie.

6. The Drama of Chi and Agwu

The fifth month of the Nri traditional calendar
is called onwa-agwu. During this month, young
men who have taken the mmanwu title perform
mask dances. The mask dancers are called agwit;
they are violent and turbulent at one time,
constructive and calm at another, Thus, within one
show, the action of the mask dancer alternates
between two extremes. To be masked during the
agwu month is to be transformed frum
predictability to unpredict-ability and to be
unmasked is to be predictable. One can mask and
unmask several times a day. Thus one alternatively
plays the role of cAi and agwu by moving from the
outer to the inner forms, In the outer form, one
experiences  social reality characterized by
orderliness, creativeness and stability. In the inner
form, one experiences another aspect of social
reality characterized by disorderliness, violence
and instability. The drama of chi and agwu_ are
thus translated into two forms of sodial reality
discussed by Schutz as the "paramount reality” by
means of wltich we suspend any doubts that the
outer world and other people exist and that they
have a past, present and future, and *infinite
provinces of meaning”, (within the paramount
reality), in which we may allow ourselves to doubt
by suspending our commonsense beliefs about the
real world. (Schutz, 1974, pp. 22 - 28)*

7. Afa and Social Order
A person has two main types of relationships,
namely: the relationships between hith and the
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creator Chukwu, the supernatural beings alusi and
the spirits of the dead mmuo, on the one hand,
and the relationships between him and the living
members of his patrilincage and that of other
patrilineages, on the other - (Fig. 4). The

‘mother’s brother’ and ‘sister s son’, ogo ‘in-law’,
Other relations are named by combining these
terms to reflect generational, patrilateral and
matrilateral differences. (Sce Figure 3).

Various levels, of inter-personal and inter-group
communication and symbolic control are based on
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relationships between him and the dead members . .
of his patrilineage, especially those called ichie  the principles of réciprocal, moral and legal rights 5t o

ukwy, ichie nta and urmu ada, (see Section 2 above and duties among kin, the effectiveness of which et . . I

for explanation of these terms), on the one hand is ddicrmined by proximity of relationship along e ;: 24 i! ggl!}]g”
and between him and other living members of his ~ matrilateral, patrilineal and sex differentials. -« - < T

patrilincage and related patrilincages on the other,
are defined in terms of kinship.
Kinship  behaviour, is regulated mainly by
sanctions «derived from ancestor cult and other
supcrnatural cults which are central in Nri
religion. Since kinship and religion have a
common sexus, it is therefore, necessary to
examine the signii‘cance of afa regulating social
adtion in the kinship and domestic domain. A man
who is socially mature shou!d have a family and
live in his own compound. A (traditional
compound, large or small, is enclosed by a
rectangular mud wall with two exits, front and
rear. Near the middle is a rectangular open-walled
house, the semple, obu (a large compound may
have scveral). Temples are central lo Nri social
organiza-tion. The compound owner sits in his
temple to receive visitors. His and his spouses’
sleeping houses are behind or beside it, in the
¥ domestic section, which is separated from the
public section where the temple is, by a short walt
with several entrances. At the centre of the temple,
or at one end is a raised platform, the ancestor's
altar, imu ndi ichie. Temple custodianship is
inherited from the lineage founder by
pritiogeniture. Members of one or several nearby
compounds, excluding sisters’ children, wives and
whatever strangers are living there, belong to the
same patrilincage.

Nri kinship terms differentiate relatives
according to yeneration, order of birth, sex,
lincage, and affinity, The principal terms which
are used and combined to form other terms arg:
nng ‘father’, nne ‘mother’, nwunye ‘wife’, okpala
and ada “first-born son’ and ‘cidest daughter’, as
opposed to nwa nwoke and nwa nwanyi ‘son’ and
‘daughter’, nnamochie and nwadiala (nwadiani)

Women asc exchanged in return for bride-gift
among aboul twenty-seven exogamous groups,
which also serve to define sexual prohibitions.
Lineages claiming a common female ancestor
consider it an abomination lo exchange women
among themselves. The basic criterion of exogamy
is common mother-hood, as modified by other
principles which may be invoked. Nri marriage
transcends the social and cultural union of man
and woman and their acquired rights and duties,
being an agreement between two exogamous units
to accept the legal and moral responsibilities
generated by that union. A woman moves from
her own to her husband’s patrilineage, thus
completing 2 group contract which was initiatly
symbolically sealed in eclaborate rites of
exchanging wife for wealth. The agreement is
perpetuated in threc important relationships
created by the exchange: ogo ‘in-law’, ninamochie-
nwadiala (nwadiani) ‘mother’s brother sistet’s son’
and nwa nwaanyi/ada ‘daughter/cldest daughter’.

Nri inheritance mirrors the ideology and
practice of patrilincafity, combining the principles
of primogeniture and ultimogeniture. In broad
outline: the first son, okpala, inherits the temple
and the adjoining land, onc piece for growing
yam, and another, for cocoyam, each of the other
brothérs or half-brothers inherits one piece of
fand near the compound. The last son of a woman
inherits his mother’s house ntkpuke, and the
adjoining land. The remaining land is divided
equally among all sons irrespective of age anc
materaal differences. If a man has only one piece
of land for yam and one for coco yam, the okpala
inherits one and divides the other among his
brothers and half-brothers. If a man has only a
temple and the adjoining land, all the sons will

See Appendix 2, for the kinship terminologics

represented by numbers in Figure 3 above.
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live inside the Land housing the temple. Trees are
sharcd as follows: the okpala takes two palm
trees, one iroko tree and one ukwa (breadfruit)
tree. The othcr trees are divided equally amongst
the remaining brothers. The inheritance of land
and that of trees are distinct: one can inherit land
without the trees on it, and one can inherit the
trees without land on which they stand.

Alter performing the father's mortuary rites, the
okpala inherits all personal belongings except the
remaining moncy which is shared amongst those
sons who coniributed toward the rites; those who
did not contribute forfeit their shares until they
redeem them by payment. Similarly they all
contribute to pay their father’s debts; a defaulter
has his share of land held by the other brothers
until he redeems it by payment. Women can
inherit some of their mother’s property but not
land although a father can, during his lifetime,
give land to any of his.daugh'lei's, to be inherited
by the daughter’s children who are regarded as
nwadiala, provided they live in their mother’s
patrilineage or that the land was bought by their
mother’s father from another patrilineage. Since
the minimal lineage owns land collectively,
individuals cannot sell, without consent of its
members, lincage land which they inherit. But an
individual can sell land he has bought from other
lincages upon performing a-ritual of transfer.
Land can be leased or pawned or held as security
for a loan. Recently, individuals have sold land
more frequently than in the past.

Major issues and problems arising out of the
domestic and kinship domain are interpreted with
reference to the lineage ancestors, The actions of
the living are anchored to that of the ancestors
mmuo, supernatural beings and forces alusi, and
to that of the unborn members of lineages. The
linkages between past, present and future are
expressed symbolically and interpreted as reality
through the afa system and thus social order is
conceived of and maintained.

The term ’social order’ migans a number of
things to different anthropologists and sociologists.
To some, it means reciprocity or restraint, or
predictability or consistency or persistence afd to
others it means a combination of any of these. In

plaining social order, five main theories have
becn advanced, the first is the physical coercion
theory which cmphasizes the use, or threatencd
use, of physical force or the use of symbolic and
moral coercion (Hobbes, pp. 107 - 108, see
references). By this thcory, men do what is
expected of them because they are compelled to
do so by those who control the means. The second
is the contractual thcory based on the idca that
social order is achicved by men striking bargain
with each other for both individual and collective
advantage (Rousscau, 1973 pp. 165 - 277, See
Ref.).The third is the Interest Theory which holds
that social order arises from man’s interests in
having sowne kind of arrangement and patiern
(Durkheim, pp. 2°- 3). Another version of this
theory holds that order is achieved by unplanned
consequence of the action of men each separatety
pursuing his own intcrests. Thus order is
established unwittingly before it is discovered to
he in the interest of man in society. The fourth
theory holds that order is based on some
minimum existence of consensus on certain
fundamentally moial values. Thus if men are
committed to the same values, they are ‘forced’ to
accept common goals. This theory was advanced
by Auguste Comte and even Emile Durkheim (pp.
364 - 71) but became well developed by Davis
(1959 pp. 143 - 4). The fifth social order theory
relates to self-perp&tuation. This theory maintains
that a number of factors contribute to the
maintefiance of social order and, if these{factors
persist and co-exist that they tend to resist both
internal or external factors that cause disruption.
All mese theories have their limitations and
weaknesses which cannot be discussed here. 1
simply wish to remark that none of these theories
explains all that we wish to know about social
order. ’

It is not surprising, however, that Nri people
have a different way of looking at the origin and
persistence of social order in their socicty. For
one thing, they may in effect reject the physical
coercion theory but accept ritual and moral
coercion theory. The consensus theory would not
sound strange to them since lineage polity is based
on consensus. But they would consider the

contractual thoery too individualistic and
atomistic. Individauls or groups could enter into
contractual relationship in the ritval of ighandu,
whereby they swear to work for a common goal.
But they would not understand how this could be
applicable to the whole of Nri which has a long
history. But Nri elders have more to add when
asked about how they achicve social order. They
hold that the origin of order in their socicty is
based on their myth of origin, set in a time when
Nri clans were founded and Eze Nri became the
political and religious head. It is asserted that two
types of relationship emerged and these relation-
ships are constantly reinforced to keep the social
order going. The first relationship is that between
the socicty and the supernatural beings/forces on
the one hand, and the beings/forces and
individuals on the other. This is what I refer to as
the ‘moral aspect’ of social order. The second
relationship is that between persons genealogically
related; this I refer to as the ‘structural aspect’ of
the social order. Let us examine what is meant by
these two aspects of social order. Nri religious
myth refers to the foundation of Eri clan as
follows:

Chukw, the creator, sent En down.

Eri came down from the sky.

He sailed down the River Anambra,

And established himself at the present

site of Aguleri.

He had mystical power and won over the

people of the area.

They had no king. He conquered them

and became king.

Then he begot. Onoja, Aguluy, Nri

Igbariam, Iguedo Onoja migrated to Igala

country.

Agulu stayed at Agulueri.

Nri migrated to Nri and founded the Nri

lineages.

He took the Nri title and established the

ozo title.

He got it spread over Igboland.

He killed his son and offered him as a

sacrifice to get yam.

He killed his daughter and offered her as

a sacrifice to get cocoyam....
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God sent four supernatural beings to Eze
Nri.

He discovered their seeret names ... Eke!
Ove! Afo! Nkwo! R
They told Eze to establish the four-
market days and disappeared.

Eve becomes the living head of alust.
Mo arc-our dead ancestors.

They are great ancestors ichie ukwu and
small ancestors ichie nfa and Spirits of
benevolent daughters umu ada.

All living Nri are linked genealogically
with these ancestors to Eri.

We are all linked by the tradition they
passed down.

We must pass it down to our children.
Ancestors  re-incarnate ... by re-
incarnation the past is present and the
prescnt is future.

(Abridged ... from Nri Religious Myth.)
(Collected from Odenigbo, Anidumaka,
Akunne).

This is the summary of the charter that holds
Nri together. It contains the mystical aspect
whereby every one is linked with the past and
everyone is the embodiment of the present and
future. The Eze Nri is the embodiment of the
past, present and future as defined in the concept
of ichie ukwu, ichie nta and re-incarnation fino
uwa). [t also contains the structural aspect. Every
Nri is linked genealogically in a complex net work
of kinship relationship (Figs. 7 and 8).

Relationships are defined linguistically and each
relationship has specific rights and duties attached
to it. Kinship is the central hub connecting
ancestors, individuals and groups, that is, the
structural order with the moral order defined
broadly as c¢/utkwu, alusi, and mmuo. Through
genealogical linkages the ancestors (past) are
linked with the elders (present) and the unborn
(future). The linkages from Ego’s point of view
are expressed in terms of behaviour patterns
translated into rights and duties. Since Ego's
actions have reference to the living, the dead and
the unborn, they have moral and mystical
references. Similarly, since individauls and groups
related to the genealogical structure are associated
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KEY: Ego is referred to as Mmadu

with certain supernaturai beings afid forces,
actions directed towards such individuals and
groups are regarded as dirccted towards the
mystical world. Onc is therefore accountable to
the living and the invisible beings. The moral and
structural orders are bridged by a system of

symbols.
Parsoos bas defined the essential feature of

social action as the actors rcaction to the
mcanings of the people and things around him, his
perception of these meanings and his reactions to
the messages they convey. (Parsons, 1937). The
Nri case shows clearly that actors react also to the
meanings (concepts) of the invisible beings which
transcend their immediate environment. Thus the
immediate and the transcendental define the locus

and direction of social action. The dibia.afa who
is believed to have communication with both the
visible and invisible, is regarded as qualified to
h\tcrprcl social reafity in terms of sodial
refationships both mundanc and mystical. He does
that by explaining the structure and form of Ego’s
relationship with the supernaturals and Ego’s
relationship with Eersons gencalogically defined.
Figure 4 shows the linkages Ego has with the
supcrnatural beings/forces, which have been
explained in this chapter.

Figures 3 and 7 iltustrate kinship links Ego has
with groups and persons in the gencalogical
structure which I shall attempt to explain bricfly.
Ego as a member of a patritincal socicty in which
patrilincages arc the basic unit of social
organization (scc Chapter 2) has different
categories of collateral and affinal relations in
other lincages. Tables in Appendix 2 show the
kinship terms used and the behaviour patterns
they generate. In this study, cighteen patrilincages
are examined. But they can be classified into three
broad groups associated with three dominant
behaviour patterns.

They arc as follows:

(a) Patrilineages related to Ego
through fathers. The dominant
behaviour pattern is authority.

(b) Patrilineages rclated to Ego
through mothers. The dominant
behaviour pattern is affection.

(c) Patrilincages related to Ego
through affinal relations. The
dominant bchaviour pattern is
respect and reciprocal aid.

This should be taken as a very broad
generalization. These Icarned behaviour patterns
used to involve or include the supernaturals. Thus
supernaturals associated with Ego's patrilincage
arc gencrally disciplinarian, those associated with
mother’s patrilincages are reciprocative’. Within
a universc of existencc, there arc two provinces of
reality spanncd by symbols whose chief intcrpreter
is the dibia afa. Soyinka identifies what he calls
the ‘irreducible hermeticism ... within a universe
of forces or being' of socially perccived
phenontena as the transcendental motivating
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context of tragic drama..Onc may argue that the
dibia afa’s problem in reconstructing and
interpreting  social reality and social
communication has a common source with that of
a tragic dramatist, as also its solution:

Because of the viSreral Intertwining of each
individual with the fate of the entire community, a
rupture in his normal [functloning not only
endangers this shared reality but threatens
existence itsell.. (The) principlé (of integrating
expericnces form outside social cognition) creates
for society a non-doctrinaire mould of constant
awareness ... (The Principle (unction (of the
interpreters of such a mould) is to reidforce by
observances, rituals and mytho-historical recitals
the.existing consciousness of cosmic entanglement
in the community, and to arbitrate in the
sometimes difficult application of such truths to
domestic and community tundertakings. (Soyinka,
1976 pp. 53-54).
The expression of social order pervades Nri
cosmology. Cosmological involvement produces
symbolic form and its chief interpreter is the dibia
afa. The interaction between the social and the
mystical is manifested in afa. Such mystical mani-
festation is called iwa afa. Thus if a person is
mean to his mother’s patrilincages, the dead
ancestors of his mother's patrilincages will gently
reproach him. Agwu will take the place of the
person’s chi and direct the person into minor
mischiefs which generate minor misfortunes.
Thesc minor misfortunes are called iwa afa. They
arc signals from agiwn warning the person and
dirccting his attention to consult the dibia afa to
find out more about his biography in relation to
the social structure and the supcraatural beings
and forces associated with the social structure,
The dibia afa in his construction and
interpretation of social reality attempts to
maintain a dclicate balance between a person’s
social actions vis-a-vis others genealogically or
socially defined on the onc hand, and various
supernatural beings/forces on the other. The
dibia's interpretation is gencrally framed in terms
of relationships linking past, present and future
social actions.
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NOTES ON CHAPTER 1

Sec history of Nri in Onwucjcogwu 1974, for
discussion on the relationship between Eri and Nri.

See Onwucjeogwu ‘1974 and 1981 on how dates
joned here are obtained.

Anidumaka was one of the renowned dibia ala in
Nri. He died in 1969. | worked wilh him between
1966 - 1968,

For & detniled discussion of Schutz, see Chapter
vil.

CHAPTER 2

AFA IN NRI POLITICAL AND ECONOMIC SYSTEMS, f

1. Political Groupings

Nri political organization is characterized by a
sacred kingship which functions to harmonize the
conflicting interests of various corporate political
groupings by the application of religious sanctions
with minimal physical force. Figure 5 shows the
nature of these groupings and their relationships.
In this short treatment, it is not possible to fully
analyze the composition of each group, but some
general description can be given.

Three types of political groupings exist:

(a) Those based on lineage principles, that is,
the scgementary lineage groups with such
manifcstations as their collective temples;
their  ferritorial  organization; their
hicrarchial groupings based on the
equality and. inequality of lineage status;
the royal descent groups; groupings based
on lincage ritval, economic and political
roles; the ozo alliance groups; the

marriage alliance groups and the.

anulununo (woman born of Nri parents)
group based on descent principles.

(b) Those based on non-lincage principles
such as the ndi nze title groups, the
nzemabua group who are the palace
chiefs of the Eze Nri, the okolobia group
of non-titled men, the ilimmadunato
women’s  association, the age-grade
groups, the dib‘iaj‘ associations  of
traditional predictors, the mmanwi mask
group and the Agbala Nri oracle cult
group;

() Non-traditional groups such as the Nri
Progress Union, the non-traditional
religious groups and the Community
Council which links Nri system with the
machinery of the Nigerian State system.

Political action in Nri can be viewed from two

stardpoints: first, as an aspect of the power
struggle between lineages and within lineages and
between other types of political groupings; and

-~

secondly, as a means of making binding decisions,
of which there are three types: the decisons made
and carried out by the various lineages, by othe
groups, and by the state council of Ndi Nze and
Nzemabua. All major and some minor decision-*
making processes, both by individuals and groups,
are validated by afa. ,

Without.going into the detailed dynamics of Nri
politics and government, I shall bricfly describe
Nri territorial organization, segmentary lineage
system and leadership strutture because they are
the infrastructure from which other political
groupings take their form, content and function
and are bases on which social action can be
interpreted by the afa

2. Territorial Organization;

Politically, Nri recognize two types of territorial
divisions: tripartite and ‘dual. The tripartite
division is: Agukwu, Diodo and Akamkpisi, and the
dual division is: Agikwn and Diodo-Akamkpisi.

The dual division is expressed as a bipartite
opposition between Ezi: those living to the north- *
east where roads leading to Nri converge, and
Ifite, those living in the southwest interior. For
clarity, the territorial divisions of Nri are
summarized in Tabie 3 below.

%

The territorial divisions of Nri, formerly three
distinct villages scparated by thick forests, are
becoming gradually blurred due to the expansion
of the former villages in all directions (see Map
2). The location of“the original settlements,
temples and shrines can still be determined from
landmarks and the ever shifting but roughly
identifiable boundaries between the former
villages and lincages (see Onwucjeogwu, 1974 and
1981). Residential areas are constantly changing,
because individuals and members of a segment of
a lineage occasionally move their home from one
area to another. If deaths occurred frequently at
a particular site, people were forced to move,
because the ‘earth is hot’. Such movements could
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not be made without consulting afa which not only
determine the cause of the frequent. deaths by
associating them with the past social actions of
ancestors who inhabited the sites, but also help
the peaple o decide on the location of sites for
new settlements.
The afa also cnabled the people to determinc
whit would be done to the old shrines in the
deserted site and how new ones were to be set up
inn the new fite. Most Nri migrations involved the
consultation of gfa. Evidence for the movements
of people in the Anambra valley resulting in the
foundation of many towns iy contained in oral
tradition. For example, at Nri and Aguleri, we are
told:
Eri was sent by Chukwu (the Creator) from the
sky 1o rule mankind; he cume down the
Anambra, near the present site of Aguleri. His
tirst wife bore Nri the founder of Agukwu Nri,
Agulu who founded  Aguleri; Onogu  the
Touader of Amanuke; and o daughter Jguedo
who bore the Tounders of Nteje, Nando,
Ogbunike, Umuleri and Awkuzu, His sccond
wife bore Onuja who left for the Upper
Anambra near Ogolugu to found lgala land
teollected from Nriand Umu-Ezeora Aguleri).
(See Mup 3 for location of these towns).

as a charter for the group, welding together twelve
seltlements scattered over two hundred square
miles into one kinship unit with past political and
present cultural consequences. The Anambra
dwellers feel and act as one, with identical culture.
Their arrival down the Anambra gave rise to the
Nri movement which probably occurred between
A.D.9 century and 1911. (Onwuejeogwu, 1974 and
1977). The decision to move to new sites was
finalized by afa and these long - range movements
were tied to the growth and collapse of Nri
hegemony.'

Nri Ifikuanim the son of Eri, a great dibia after

afa revelation left the Anambra southwards into

the foreat. He lived first at Amanuke, then near
the rresent Enugu-ukwu. Nnofia and Enugu

Agidi were founded by the son of Nri. Before

he moved to a new site he consulted his afa.

(Collected from Anidumaka).

During Nri ascendancy, between the “twelfth
and cighteenth centuries, Nri Lineages
prolilerated all over the Igbo Culture Area,
continuing with lesser intensity until 1911 when
the British banned their activities (Onwuejeogwu,
1972, 1974). Nri lineages are today found at Issele-
Uku, Agbo, Ila, Ibusa, Owa, Ute, Abavo Atuma,
Akwukwu, Uchi, Ogwashi-Ukwu, Asaba, Abala,
Onitsha, Nnewi, Oreri, Abatete, Olu, Okigwe,
Thiata, Awka Udi, Nsukka, Agulu, Adazi, Nneni,
etc. (See Map 3). The web-like migration pattern
employed to occupy other Igbo territories (though
gencrated by religious, economic and political
tactors) might have been influenced by afa, for as
tradition has it, the final dccisions of when, how
and what direction to move; what stops to make
and what alusi to go with, were taken after
consulting afa. In recent times, some Nri men,
both traditional and non-traditional still consult
afa in deciding what part of Nigeria to move to in
order o start a new busincss?

3. The Structure of Nri segmentary Lineages:
The basic social structure of Nri consists of
different levels of scgmentary patrilineages. The
institution of sacred kingship is superimposed on
this structure. I shall examine the importance of
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segmentary lincages in determining the formation,
structure, autonomy and continuity of groups
whose main objectives are dirccted towards
religious, cconomic and political actions and their
inter-relationships in  terms of equality or
inequality.

The [amilies occupying a compound pass

through a cyclic development-of several stages. At-

the early stage, the compound is occupied by a
simple or compound family with few relations and
strangers. The owner and head of the compound
is agnatically related to the owner and head of
other adjacent compounds. Such a compound has
a small population of about 5 - 15 persons.
Compounds in their later developmental stages
are occupied by one to six extended families
whose males, except lor a few strangers, sister’s
sons or daughter’s sons, are agnatically related to
a common ancestor (o whom a collective temple
is dedicated. The head of each family has his own
temple. The collective temple is inherited
following the rule of primogeniture. The inheritor
is the custodian, but the chief priest and head of
the unit is the first man to take the ozo title.Such
a big compound may .comprisc 15-30 persons.
Compounds are traditionally separated by plots of
farmland but some can be built close to one
another.

Groups of compounds having a common
ancestor and a common temple, (orm
patrilineages of various depth and span, These are
ranked in order of seniority and importance: a
maximal lineage ideally has greater political
authority than a major, a major more than a
minor, and a minor more than a minimal.
Similarly a leader who is associated with a
maximal lineage has more political power and
authority than a leader associated with a major
lineage, and so forth. It is therefore proper to
refer to Nri genealogy as hierarchically structured,
forits con')ponenl]ineages are organized in grades
of authority from lowest to highest.

Four types may occur, lineages with one to four
levels respectively (see Fig. 6). A four-level type
has minimal, minor, major and maximal lineages.
A three-level type has ‘minimal, major and
maximal order of segmentation. A two-level type

has a minimal and a maximal lincage. A one-level
type has 2 minimal level of segmentation which
however operates functionally as a maximal
lincage. The variations which occur are due to
factors of history, population and leadership
strugglc among others. The total gencalogy of
Agukwu, Diodo and Akamkpisi, in which the
various levels of lineages described above are
featured, is shown in Figures 7 and 8 (for details
on the formation of these linecages see
Onwiiejeogwu, 1974 or 1981).

The minimal lineage is the smallest segment of
political significance, generally four to five
genuiations from the present living elders born in
the latter part of nineteenth century. In some
cases the generations may be more or fewer. The
minimal lineage is named after the founding
ancestors, whose children call themselves; for
examiple, Umu Ewenetem. (Umu = children;
Ewenetem = name of founder). The minimal
lineage is the only unit to administer the Ibene
oath to its members. Ibene is believed to destroy
only the person who swears falsely, while all other
types of oath also destroy the person’s patrilineal
and matrilateral relations. Since the oath is used
in administering justice within the minimal
lineage, it is one index among others to ascertain
whether a lineage has fully assumed minimal
status. The minimal lineage is also a land-holding
unit. Full members generally live together, in a
discrete territory prior to expansion; although my
personal observation shows that some members
are now dispersed, the former territorial core is
usually maintained. Even in the new territory,
there is a strong tendency for members to keep
together.

Men and women identify themselves first with
their minimal lincages, where membership is
defined by birth, adoption, or long residence.
Since marriage is virilocal, women, especially tt
elderly, strongly identify with their husbands
patrilineages. Social, moral, jural and ritual rights
and duties based on inheritance, succession,
residence and title taking are defined first in terms
of the minimal lincage. Hence, an Nri man or
woman answers the question “where are you
from?" with the name of his or her minimal

FIG. 6: TYPES OF LINEAGE LEVELS IN NRI
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lineage. The more inclusive lineages above the
minimal in the hierarchy, also dcfine rights and
duties at each level, since each of them is a
corporate group. Members congregate for ritual
and political action in a common temple dedicated
to and named after the founding ancestor. They
own other cults together, and in some cases
common land as well. They live together when
land is available. There are Nri lineages
segmented below the level of the minimal lineage,
but thase are regarded as politically unimportant,
with primarily domestic significance.

Lineages and temples of the same order of
scgmentation are not necessarily equals in status
and importance. Some maximal lineages have lost
their functional role and accompanying status
having been relegated, at least temporarily, to the
role of a minimal lineage. Similarly, some minor
lineages have abdicated their function to
component minimal lineages and some minimal
lineages have absorbed the function of their major
lineage. In the Nri system, lineages of the same
order of segmentation and of the same span and
depth differ considerably in terms of equality and
dominance. This is one important difference
between the Nri segmentary system and that of
the Tiv or Tallensi (Bohannan, 1954; Fortes, 1945
and 1949). This unequal status of paralle! lincages
is attributable towvariations in the age and status
of their founders, population size, ritual and
political role differentiation of founding eldcrs and
lincage members, historical accidents and
leadership struggle, and also to the fact that unlike
the Tiv, the Nri have well-organized non-lincage-
based political structures. Such inequalities impose
limitations on the type of political stralegy
adopled by individual members. These limitations
are known by the dibia afa who constantly applies
them in interpreting the actions of individuals and
groups in relation to the socidl structure and the
supernatural beings and forces, and ancestors
associated with each lincage hierarchy.

4. Equality and Inequality:

Other things being cqual, the political status of
a linecage and its temple is determined by its
horizontal and vertical placement in the tal

genealogical structure. The ranking of lineages
upwards from the minimal is a consequence of
vertical placement. But lineages and temples
which occur at the same horizontal level are not
necessarily of equal status, that is, vertical
placement is very relcvant. Some are dominant
and others subordinate in political action, whilc
yet others are completely absorbed by the
collaterally- related fineages which dominate them.
These two types of lincage inequality in Nri
genealogical structure generate further political
action, This can be illustrated with a brief
description of lincage inequality in the Agukwu
(see Fig. 7).

To appreciate the argument here, it is essential
to refer to the genealogical chart (Fig. 7).
According to Agukwu traditions of origin, Eri
begot Nri Ifikuanim who begot Onyiora, Odili,
Alikenri, Ogboo, and the father of Esoghana and
Ezekammadu. Onyiora was the first son, Okpala,
with the same mother as Odili. Alikenri was the
second son and Ogboo the third. Ogboo died
without the ozo title when his
youngest son, Nribuife became Eze Nri, an office
restricted to younger sons, Hc unified the town.
Nribuife gencalogically displaced his father Ogboo
anc is now considered the founder of the lineage,
renamed Umu Nribuife. Thus Nribuife’s lineage
and temple became dominant. over his father’s.
Odili, Onyiora’s brother, was regarded as his
‘sons’ and so, lost his status through vertical
displacement in the genealogy (along with the
temple dedicated to him). Two of Odili’s lineage
became minimal lincages under the maximal
lineage of Onyiora, and are jointly accorded the
status of major lineages, named Uruanuta.
Similarly, the father of Esoghana and
Ezekammadu, who died young without ozo title,
lost structural equality with his brothets Onyiora
and Alikenri. The lincages of Esoghara and
Ezekammadu assumed the* statis ;of major
lincages in their respective maximal *lincages.
Since Alikenri cared for Esoghana, the major
lincage of the latter became attached to Alikenri’s
maximal lincage and, since Ogboo cared. for
Ezckammadu, his major lincage became attached
to Nribuife’s maximal lineage.

These threo displacements, of Odili, of the
father of Esoghana and Ezekammadu and of
Ogboo, continually affect the political status and
actions of the various lineages that were formed
by these persons. At the Onyiora generational
level only three maximal lineages are recognized
instead of fivee Umu Onyiora, occupying a
territory  called  Agbadana, Umu  Alikenri
occupying Uruoji and Umu Nribuife occupying
Obeagu. The status of Umu Onyiora vis-a-vis that
of Umu Alikenri was then lower by the factor of
achievement who took the ozo title before his
scnior brother Onyiora and so became senior by
title. The descendants of Alikenri inherited the
ozo temple and title paraphernalia of Nri
Iikuanim. Lincages derived from Alikenri
consequently cnjoy status superior to thosc
derived from Onyiora. The political, ritual and
social status of Nri lincages on the same
genealogical level, is often skewed by factors of
this kind (for greater detail sce Onwuejeogwu,

1974 or 1981)}
Minimal, major and maximal lincages avc

headed by the elders, ikenye, and by ozo titled
men. They meel in the housc of the cldest man,
okpala, or in the temple of the founding ancestor,
to discuss lincage affairs, Leadership devolves on
the age and experience of the okpala, or on the
achievement of the ozo title holder, if the okpala
is not ozo. In this system, age is superseded by
achicved ritual and political status: a younger man
with ozo status will become the leader. In the
past, before 1931, one was not allowed to take the
oz0 title during one’s father's lifetime, but this has
changed. It remains ideal for a father to take the
title before his son, full or halfl elder brother
before full or hall younger brother, but the
present trend is for some successful full or half
younger brothers to take the title before their full
or half elder brothers. In the traditional setting,
such an uct would geacrate coaflict but the
present  changed  content of leadership  has
minimized such conflicts. The okpala remains
custodian of the founding lincage temple obu and
he or his representative holds the ofo staff of
political and ritual authurity. This authority is
however, limited and superseded by that of ozo
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titled men. The akpala is accorded special respect,
and rights as custodian, even when an ozo leads
the lincage. However, if a man is both okpala and
020, his political and ritual .authority is all the
greater. An ozo man and an okpala are potentially
great and small ancestors respectively, depending
on how they live and dic. Nri leadership rests on
a delicate balance between the Eze Nri and the
ozo titled men, and between the ozo titled .men
and the elders and okpala (Onwuejeogwu, 1974;
Chapter 5).

The Eze Nri is regarded as a spirit, Mmuo. He
rules Nri' town through his state councils,
(Nzemabua and Ndi Nze), an association of
women ({limmadunato) and an elaborate age-
grade system organized at the lincage, ward and
town levels. There were fourtecn kings from the
10th century A.D. to 1936. The present kin
Tabansi the fiftcenth, was crowned in 1937, (S8
Appendix 3). Kingship circulates among threc
maximal lineages and within two or three minimal
lineages, with an interregnum of from seven to
thirty ycurs. During this period, the king’s cldest
son or the Nzemabua council headed by the Isi
Nzc manages the affairs of the state until a new
king is crowned.

In the past, tne Eze Nri had ritual authority
and some political control and/or influcnce over
many Igbo settlements. Extcrnal affairs were
administered by state officials and other men who
had taken the ichi title, Contro} was based not on
military force, for Nri never had a military or
police organization, but on the propagation of the
ritual ideology that the Eze Nri had mystical
powers and that Nri men and Nri town werc
sacred. Titled Nri men were found in most of the
older Northern, Western and some Southern Igbo
scttlements .over 4,500 square miles (Map 4),
rendering ritual, political services as agents of the
Eze Nri: controlling the alusi, markets and the
yam rituals; appealing to the ancestors; cleansing
abominations and removing pollutions from the
community; making, explaining and dissolving Igbo
taboos; arbitrating and making peace between
settlements; ordaining, consecrating and nullifying
the authority of ritual-political title-holders and
chiefs. In some scttlements they bécame the chiefs
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MAP 4 THE APPROXIMATE EXTENT OF NRI HEGEMONY

7 %

Masp 4
Extent of
Nri Hegemony

y

*Abokaliki
oldi /
3
7/
s
Athps
Y AKO
*Aro '
181810 \¢g
I
A NANG

TIv

> ’
7 At about the 18th Century
) At about the end of ths 19th Century
—& Direction of Nri Cultura! influence
=] O Igbo Culture area

i~ 0 10 20 30 4OMies

and priests. (Onwucjeogwu, 1974). )

1f we now consider the position of afa practi-
tioners in relation to this system of equality and
incquality, we find first that the role of symbolism

as interpreted by the practitioners is relevant and
secondly, that they fail to carry conviction unless
they so interpret afa that their assertions ‘make
sense’ in terms of this system. So in this system,

the role of symbolism in maintaining the moral
and social order is strong. The decoding of these
symbols at all levels of human activities is the
function of dibia afa. The structural relationship of
lineages are matters of great interest not only to
the lincage heads but also to the dibiu afa. Land
disputes, problems arising from oath taking, ozo
title disputes which leaders of lineages put before
the afa lor clarification are interpreted in terms of
the status of the lineage of the individuals and
groups. Afa interpretations, clarifications or
verifications gain credibility if they re-echo the
social structure and demonstrate ccrtain aspects of
a person’s biography which are real to the
comtnunity. In this way, certain unknown factors
of social actions like illness, misfortune, fortunes,
like the ones listed in Appendix 1 of this work, are
related to some known factors connected with the
social structure. Thus the unknown is mediated
and illuminated through the known. Nri elders will
cast serious doubts on any afa that interprets any
social action to contradict all existing known facts
about the social structure. Knowledge of the social
structure is therefore important in understanding
the relationship between afa and social reality.
This is clearly expressed in Nri proverb that says:
"the afa cannot say that a stream flows uphill, for
streams are known to flow downhill.”

5. Production, Consumption and Distribution:
The Nri economic system was diversified and
geared towards the maxinuzation-of profit, by both
administration and individuals, based on the
production of goods and especially services for
both internal and-external markets, It was part of
a bigger system of production, distribution and
consumption that flourished in the whole of the
Igbo culture area and it was closely related to the
goals and values expressed in the Nri religion.
The excavation at Igbo-ukwu, a town twenty-
fivc miles Southcast of Onitsha provides the
carliest indication of Nri economic life (Shaw,
1970). The objects archaeologically named Igbo-
ukwu are associated with Oreri which was an Nri
settlement established during the reign of Eze Nri
Namoke A.D. 11th century. (Onwuejeogwu, 1974,
1975). The finds suggest a pre-industrial economy
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based on a domestic technology supported by
trade, agriculture and religion. Here follows a
brief description of how trade, imdustry and
services were organized and related to the state
system.

There are eight catcgories of wealth in
traditional Nri society; (a) Wealth obtained from
land such as yam, kolanut, salt, palm nil, iroko
trees; (b) Wealth based on livestock such as goats,
cattle and horses; (c) Wealth based on ownership
of metal objects such as copper, lead, iron rods,
and old iron scraps; (d) Wealth based on control
of man power; wives, children, friends and in the
past some slaves who were sold but never kept as
labour force; (¢) Ofo staff which are used as share
certificates. Thus an ozo man could buy up to
seven or more ofo stafl. Whenever a person takes
the ozo title within his ozo group he would be
entitled to eight shares (Onwucjcogwu, 1974). (f)
Skill in craft and knowledge in ritual: a skilled
artisan such as an ivory carver or one skilled in
performing ritual services such as the cleansing of
abomination is paid for his services. (g)
Ownership of ivory tusks, beads and cowries. (b)
Ownership of large compounds.

It has to be noted that wealth based on landed
property is limited in an ccology of dense
population, of scarce and generally infertile land.
Consequently, the Nri have always relied only
indirectly on agritulture, and have attempted to
supplement this through ritual control over
subsistence crops in other Igbo settlements where
farming is the principal occupation,

Many Nri people remain farmers, traders and
ritualists, but some are now government workers,
teachers and businessmen. Most of the farmeis
live outside Nri; those at home have plots which
may best be called gardens.

Several simple and compound families live in a
huge walled compound. A compound, or group of
compounds mostly of the same patrilineage,
constitute the productive unit organized into
farming, trading, ritual and craft groups. A
compound has two or more of these groups, of
which one is always a farming group. A person
can belong to two of these functional groups.
Composite groups can be formed when two or



moce of such groups from related compounds
combine to pursue a specific activity. The ritual
groups acted as agents of the Eze Nri, spreading
over most of Igboland, to perform political-ritual
functions as his representatives. Leadership in
each group is based on knowledge and experience:
a father may be the head of a ritual group while
his eldest son who is skilled may be the head of a
craft group. All forms of production are believed
to have been introduced and authorized by the
Eze Nri. Production was sanctioned in the
religious ‘mythology’ which Nri disseminated in
most Igbo settlements. By this means, they sought
to control the religious and political aspects of
production. Distribution is based on reciprocity,
redistribution, market principles and the capital
markets. Gifts of various types are exchanged
between inlaws, friends, associates and age-grades.
However, certain  institutionalized gifts  are
transferred during festivals, mortuary rites and
marriage arrangements.

Another aspect is the various tributes and
payments madc to the Eze, which are
redistributed among certain lineages. Eze Nri
depends on his subjects for his wealth. Nri says
“The Ezc Nri has everything and yet has nothing”.
The Ez¢ does no work or trade or engage in any
craft. Therc is still no royal territory or property:
the Ezc¢ has only his personal land acquired before
corpnation. Yet he regulates all parts of Nri,
owncd by the maximal lincages. He cannot take
land from them but he can authorize it for public
usc after consulting them. In the past, his palace
and temple were built and  maintained by
communal labour; tribute was divided amongst his
palace personnel and the three villages. All
payment for oze tithes were made to him, Fines in
the palace court were shared between the Eze and
his councitlor.

Marketing  and  ritusl  services for - profit
dominated the cconomic system. The principal
curzency was the cowry, ¢go gvo. A suphisticated
system using cowries as a muedium of exchange
and of valuation developed in the Igbo culre
arca was spread among others by Nri political
agents and traders who traselled widdely. At the
beginaing of the century, the British introduced

their pounds, shillings and pence. A dual currency
system developed. As more Europeans goods
penctrated  the  hinterland and old  cowries
Jegenerated without replacement, the pound,
backed by law, became acceptable. By 1925,
cowries were used only in rural markets and for
“ritual marketing." A rudimentary local banking
and credit system developed.

Credit was based on the sharing of payments for
the ozo title, and the buying and selling of ofo
ritual staff by ozo titled men within a restricted
‘market’. (Onwuejeogwu, 1974). Thus ofo, a staff
of ritual political authority, was converted into a
type of shares or security certificate This is how
ritual, politics and economics are interwoven, one
reinforcing the other.

Nri distinguish between domestic and social
consumption of accumulated wealth. Consumption
used to maintain oneself and one’s household is
domestic; that used to obtain status symbols is

social. In Nri, the accumulation of wealth is
paramount because one has to take titles for one’s

children and for oneself. Title-taking moves one
up the social ladder, towards lineage and state
leadership, and each step requires the distribution
of wealth. In 1975 it was calculated that to take all
titles uxcept the Eze Nri costs N4,000 (this figure
does not take inflation into account). The religious
concept of a ‘good’ and ‘successful’ man is the Nri
motivation for work and wealth. All ‘success’ and
‘goodness’ culminate in leadership, in the form of
okpala or the ozo and Eze Nr titles. Ozo can be
taken by any successful man who has wealth and
persons of upright character to back him, while
Eze Nri can be taken only by the spiritually
inspircd man from the appropriate royal lineages,
with thc economic meuns to perform the long
rituals of coronation (see Onwuejeogwu, 1974 or
1981).

This analysis shows how ritual values pervade
the kinship, cconomic, social and political systems
of Nri, The greater an individaul’s ritual, political
and craft skill, the more wealth he accumulates.
The morc wealth channclled into title-taking, the
higher status he acquires and the more taboos he
obscrves as-a member of a group, and the greater
his influenee and responsibilities in moral. ritual,

social, political and economic life. The whole
system therefore stresses individual achievement
within a communal context. Since ritual values
pervade the economic, social and political systems,
major_ social actions felated to thesc systems
involve the consultation of afs, because the
concept of ‘success’ and *good’ are conceived of as
connected with the actions of dead ancestors and
living clders on the onc hand and that of
individuals on the other. The ancestors represent
the ‘past,’ the living elders 'and others the
‘present’, and the actions of both determine the
course of the ‘future’. Economic pursuits are
conceptualized in this type of frame-work which
the dibia afa manipulates in his task to reconstruct
and interpret social reality and stimulute social
action.

6. Wealth, Prestige und Power:

The concept ‘big man’ assumes a correlation
between power and accumulated wealth,  As
expounded by Homans (1938 and 1961), Blau
(1961}, Builcy (1964) and Kapterer (1969, 1973)
this concept depends on a theory of ceconomic
exchange. Henderson (1972) has used the coneept
to analyze the evolution of pulitical relationship in
Onitsha Igho. Given a number of groups and
persons interacting cconomically and a specilic
mode of resource distribution, a certain patiern ol
incquality is expeeted, convertible into power
dominance at the political level.

There are major weaknesses to this approach,
Its adherents stress differemiad aceess o scarce
resources, but they il to. clarifv or specily the
degree and nature of searcity, and to discuss
adequately  the  character and patiern ol
distribution of the resourees. They ignore the
channcls through which resources Now into and
out of the commumny, the volume of resources
and the control system that diccets the Taw at
various cheek points, They further assume wealth
to be accumulated and expnded by the suceessiul
imdividual in o rational ¢ffort e protect and
strengthen his political and cconomic position.
They ignore the trrational and symbulic forees in
operation, by emphasizing the explicit relationship
hetween macro-political events. U hold on the

contrary that the latter are crucial and essental to”
the system. 1 shall show that in Nri the same
economic ‘big man’ at the strong focal point of
power conflict can also be the. religious and
symbolic figurc at its vital weak point. In the Nri
political system, ‘big men’ do exploit their
position, but small men also exploit ‘big men’ thus
preventing the development of a class system of
oppressed.

In the ninetecenth and earlv twenticth centuries,
Odenighbo  Alike  Ifem, Asicgbo Enweliana,
Okpoko, Onyeso, Enweliana and Ewuocha Ogboo
were among the ‘big men’ of Nri. Between 1960
and 1976 there were several successful merchants
considered to be ‘big men”: M.O. Mbolu, R.N.
Tabansi, D.C. Nwosu (Njikoka), D. Q. fezue, and
outstanding  personalities such as Cannon JLE.
Ikejiani, (note that not one afe man has been
mentioned as a ‘hig man’). These men did co-
operate and compete as members of the same or
dilferent  groups; their  actions  accelerated,
retarded  or  frustried  decisions and  they
attempled to dowinate their own group, they
generated  different types of political  action
between and among groups to further their
interests. But not one of these men, (according to
Nri oral tradition or as far as 1 have observed)
gained a position in the system to challenge the
power or authoerity of the Eze Nri or of other
political groups. Why is this so? The reason can
be found in the cheeks and balances built into Nri
social structure and in the ideology of leadership.
One of these cheeks and balances accounts for the
absence of any account of abuse of power by an
Eze: onee crowned, any misconduct is attributed 10
the misconduct of his Nzemabua, he cannot be
deposed no matter the nature of his misconduct.
The operation of these checks is discussed under
tour broad headings.

(i} Genealogical Checks A segmentary bincage
is defined with reference o an ancestor,
Lincages are highly differentiated horizon-
tally and vertically in the gencalogical
structure, in ritual and political roles,
demography and distribution of power and
authority. Hence dilfcrent persons hold the
ofo and alo stall w differemt gencalogical
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points. Even though scgmentary opposition
" is operatively minimal, a ‘big man’ of
maximal lineage X, cannot use the ofo and
alo of X to control maximal lineages Y and
Z. And accumulated wealth cannot help a
man to hold the combined ofo and alo of X,
Y, Z: he has to live long cnough to be the
eldest or the first ozo of the three maximal
lineages which of course must be related
gencalogically in the first instance. Only the
holder of the Nri title, the Eze, has the
paramount ofc and alo; he alone can
challenge the power and authority of other
maximal lineages, whether or not related to
his; a ‘big man® may of course attempt suc!u
a challenge, but he is almost certain to fail
hopeléssly in the long run. o
(ii) Territorial Checks: The dual and tripartite
division of Nri is another effective check
against the over-all influence of a ‘big man’.
The territorial divisions of Agukwu, Diodo
and Akamkpisi symbolize the autonomy of
the component parts of the Nri federal
system formed during the reign of Eze
Nribuife of Agukwu and Diodo
(Onwuejeogwu, 1974)." If a ‘big man’
attempts to control this system, the people of
the other sections simply ignotre him. If he
is a membcr of the Nremabua of Agukwu
and oversteps the boundaries of
constitutionality and respectability, the
members from Diodo and Akamkpisi simply
boycott Nzemabua meetings. Then, the Eze
does not tolerate such a situation. The ‘big
man’ either swallows his pride or faces very
unpleasant and Unpopular ritual and secular
sanctions directed against him by the Eze,
(iii) Religlous Checks: There are four major
religious checks against the influence of a
‘big man'". The Eze can pronounce anathema
on any man. In the past, an anathema of
banishment forced a person to leave and
settle clsewhere; some lineages outside Nri
claim that their fouriders were banished
there. An anathema or taboo forced a
person to concede and repent by preventing
his lineages trom communicating with him.

In traditional times, the ritual conscquences
of such a curse were very grave, for it
ncgatcd the concept of the good man,
central to Nri ethics.

The second religious check is the annual
conflession held at Onu Ebo by all 0zo and
all ‘big men’ are ozo. In this ritual, each man
confesses his antissocial acts. In a small
community like Nri, it is impossible to hide
one’s anti-social acts; the sanction for hiding
them was belicved to be immediatc illness
followed by a disgraceful death. In the past,
only an 0zo who attended this confession
attended the council of the Eze to discuss
public affairs with truth and integrity before
his ofo and alo. And only an oz0 who
attended council could stand up before their
minimal or maximal, lineages as respectable
leaders. Though such a confession need not
prevent  behind the-scene  exercise  of
influence yet it limits its occurrence.

The third religious check is provided by
the mmanwu cult. During the Onwa Agwu
month, the mmanwu sing and chant the an'li-
socia’! acts of anyone. Persons ordinarily
feared are exposed to critical public opinion.
The fourth religious check is generated by
the dibia afa who interpret the fortune and
misfortune of Nri society in terms of the
nature of the relation between individuals,
between individuals and groups and between
groups. If the growing power of a ‘big m.afl’
endangers the freedom of others, the dibia
'aja arouse the public to curb his excesses
and ambition. Thus the dibia afa who are at
the periphery of the power system direct the
course of action without controlling any
material resources. This was the case during
the time of Anidumaka, 1930 - 1969. He was
a famous and respectable dibia afa who was
unabie to take the ozo title. As the head of
the dihia accociation he was able to
manipulate the Nzemabua, a-group of senior
ozo men, who always consulted :his
association, afa, before taking important
state decisions.

(iv) Political and Economic Checks: The source
of wealth lies outside Nri and was controlled
in the past by the Fze, who is still ritually
labooed from participating in  wealth
accumulation. He could ban an individual
from acting as an Nri agent, thus removing
a major means of wealth; or alter the
opcrational areas in Igboland allocated to
the various maximal lincages® He with his
Nzemabna, could divest a man of his oz0
title. He can still call on the okolobia group
to take decisions over and above the oz
men. His palace is the major channel and
check-point of redistribution, to which other
maximal lineages are subordinate and are
partially controlled by various 0z0 or by an
elder, okpala. The elaborate title system
which culminates in the purchase of ofo
Staves together with the moral obligation to
take titles for one’s children and collateral
relations, limit the wealth a ‘big man’ can
accumulate to maintain followings within and
outside his maximal lineage. One cannot
even maintain a following within his maximal
lineages because the component major and
minimal lineages of the maximal lineages
belong to different ozo groupings called ogwe
nMimtio. And one can only buy a limited
number of ofo staves (only seven) within
one’s ogwe mmuo. By the time a man has
purchased the seventh ofo staff and final title

Nmufuaz, and taken titles for hjs children
and collateral relations, most of his wealth
has been liquidated. After his death, the
claborate mortuary rites of an ozo are paid
from his estate. His debts are paid and what
remains, both movable and immovable, is
shared in given proportions among all his
children and many wives, Thus the title
system encourdges the dispersal of a man’s
wealth not only during his lifetime but also
in the next generation after his death, This,
together with the ambivalent Nri attitude
towards slave trade, made it very unlixely
that an individual with the ambition to
dominate those outside his maximal fineages
wanld have sufficient wealth to achieve it,
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Even if he had, the other controlling factors
discussed earlier on would militate against
him, The eighteenth and ninctcenth
centuries saw economic and political decline
in Nri but the system was such that at the
turn of the twentieth century, the rising
‘class’ of new men becoming wealthy through
commerce was still unable 1o challenge
effcctively the power and authority of
established  office-holders. The  State
Government edict on chieftaincy affairs in
1976 in Anambra State seems to add more
strength to the position and role of Fzc Nr;
and his traditional chiefs.

7. Conclusion: An Outline of Nrj Political

Organization.

The basic Nri political system consists of
patrilineal segmentary lineages, but segmentary
opposition is minimal. Politjcal relationship of
lineages are mainly governed by territoriality,
lineage equality and inequality, marriage among
lineages and temples, title-taking, age ~gradcs,
diverse interest groups and functional rclationships
among religious and economic lineage roles.

On these lincages and groupings is super-
imposed a sacred king, the Eze Nri, regarded as
a spirit and supernatural being. The Exe is not a
chief priest, and does not perform the pricsily
function ascribed to him by casual observers. He
does not offer sacrifices, nor usc charms\ and
medicine. On the contrary, sacrifices, arc offéred
to the Eze, as the living member of arimenri ‘the
kings of Nri taken collectively’ by the chicf palace
priest. The eze Nri is on the threshold betwecn the
human and supernatural worlds, with the
complementary roles of spirit and supcrnatural
being (mmuo and atusi) and of king. He is
hemmed in by taboos against the defilement of
the human world. Through his palace officials,
odibo eze, he communicates with men, and
through his state councils, ndi ichie nzemabua and
ndi nze, he conducts internal and external affairs.

Society is ‘stratified’ hierarchically and
pyramidally, into five taboo - observing groups the
€26, 010, non-0zo, marricd women, children.,
Communication and control among these groups
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is by the symbolic code of tabooed actions:
abomination and purification, which emanate from
the palace and decoded by the dibia afa through
the afa systen to determine individual and group
action. Since this systeth pervades Nri politics.
religion, cconomics and culture, it is misleading to
consider any aspect in isolation.

With this system, the eze also managed Nri
external affairs, involving some ascendance over
onc hundred or more Igbo scttlemeats, across
4,500 squarc miles. This hegemony reached
apogee  between  the thirteenth and late
seventcenth centuries, then gradually declined
until abolished by the British in 1911. It derived
existence and cohesion, not from militarism but
from complex integrating ritual beliefs, values and
norms and actions generally directed by afa.

Nri stands out among West African forest
kingdoms as a typological extreme of sacred
kingship, which brings to its politics distinctive
conception and allocation of power and authority.
The sources of power and of authority. are
separate. Power, ike ichi, the ability to make
decisions and act on persons or groups is derived
from Chukwu and symbolized in the alo nrimenri,
collective alo staff of dead and living eze. The eze
derives this political-religious power through Eri
the founder of the Eri clans in the Anambra
valley. Eze Nri established the ozo title to allocate
this power which is re-enacted in the ozo title
ceremony by giving the alo. Ozo are legitimized as
lineage leaders by the eze in this way. The state
power of the alo nrimenri is stronger than the
power of lincage leaders singly or collectively, but
the former is not absolute because it is defined by
group conformation to taboo; this check is
inherent. )

Authority is conceived of ds ike iji ofo ‘the nght
to use the ofo staff, and is delegated downwards
from the eze Who holds the ofo nrimenri ‘collective
ofo staff of living and dead eze Nri to the ozo
who holds ofo ozo and the dibia who holds ofo
divie. But lineage auttorily derives from its own
collective ancestors, ozo and non-0zo, symbolized
in the ofo ozo kept in the collective temple; these
are in some scnse also called ofo okpala since
they are inherited by first sons as they become

lincage temple custodians.

Lincages are segmentary, but scgmentary
opposition is minimal and unimportant in political
action. Lineages are arranged hierarchically from
the minimal to the maximal, and authority is
regarded as hierarchical, legitimized by the lineage
ofo and vested in its leaders, who are ozo or
okpala. Since lineages have founding ofo but no
founding alo, they have no political power of their
own, but only the authority to use power derived
from the eze. Lineage elders who are not 0zo have
no alo and hence no power; they use the authority
derived from the lineage ancestors to manage its
affairs. The lincage leader who is ozo has both ofo
and alo, both authority and power, thereby
superseding okpala in that function. Hence all
aspire to ozo. Taking the ozo title involves
institutionalized distribution of wealth in payment
and feasting. The conversion of accumulated
wealth into social prestige is symbolized in the
transmission of alo and ofo by the king.

Nri shows a different kind of complexity from
other states neighbouring i} in time and space.
The diversification and specialization at its state
level falls short of that achieved under
militarization. Nri lacked an elaborate hierarchy of
officials associated with specific duties, having
instead titled officials with general duties and a
few specialized functions. But however, greater
complexity is attested to at the lineage level, with
striking diversification.

Two levels of political organization: the state and
the lineage are distinct, but they are articulated by
the political concept of a theocratic monarchy
whose instrument of power and authority is
derived from Nri history, social structure and
religious philosophy which are based on the
relationships between past, present and future.
Social reality in Nri is constructed and interpreted
in terms of this tripartite relationship and major
forms of social action and social order are also
arranged and traasformed in terms of thess
relationships. The symbolism of afa is one of the
main systems used to achieve such
transformations. How this is done shall be fully
discussed and analyzed in Part Two of this work.

NOTES ON CHAPTER 2

L

Maps 3 and 4 are relevant in this case. Nri lincages
have been located in over 60 1gbo towns spreading
between Agbor in the extreme West of the Igbo
culture arca and Abakaliki in the East, and beiween
Enugu Ezike in the North and Owerri in the South,
‘The oral 1rudition of most of these towns have
beea collected and cross—checked, and genezlogies
studied. There is evidence that the founders of the
Nri lincages of these towns tefi Nri at various
periods in Nri history. For example, the A.D. 9th
century migration from Nri to Oreri is testified to
by the carbon - 14 daies obiained by Shaw in the
Igbo-Ukwu excavation, which is an Nri site. (See
Shaw, 1970, Onwuejeogwu, 1977a and b).

It should be noted that Nri leaders probably
followed’ /2 only 1o the point where prediciors
appecared to be supgesting courses the leaders
though! wise and reasonable.

The important point in this section is not whethes

the genealogies in the 9th century A.D. are
accurately remembered as those of the 19th century
A.D. are. The point made is how the belief rightly
or wrongly, in the validity of the genealogical
structure, influence the political, religious and
ec ic relationships of Nri i and how the
.knowlcdge of this belief influences the
interpretation of the oidis #/3

For (uller explanation ot how this *Credit’ system
op see MA. O jeogwu M. Phil. thesis, on
Political organization of Nri, University of London,
1974 and Onwucjeogwu 1981,

This fact is supported by Oral tradition collected
from Nri. ‘The Iru Nnebo case was -a typical

ple: ‘They were b d from operating in the
Ananmbra area and re-allocated to Abakaliki area
during the reign of Nri Ewenetem.
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PART 2

AFA AS A STRUCTURED INTEGRATED SYSTEM

THE STRUCTURE OF AFA

1. An Afa Session:
In Chapter One 1 described agwu as a
supernatural force and being and mentioned that
the dibia afs, the predictor who establishes
communication with agwu has all its images,
shrine, ofo and oji as part of his paraphernalia.’
But the major instrument  used in communication
with agwu is a pair of chaplets. Each chaplet is a
continuous string of four broad beads separated
by four beads of cylindrical bones from the spines
of fish (sec Plate 2). Beforc an afa session holds
the afa man will place on the ground before him,
the image of agwu, all or some of its household
and associated animals, and a small water pebble
with which to threaten agwu if it begins to play
pranks by lying (in nne). Other items are local
white chalk used for making marks on the ground
but specially prepared for usc during an afz
sesston, the right or left horn of an animal called
énemmili used by the afa man 10 blow off ‘bad
talk’ or signs from agwu and dibia’s ofo which is a
symbol of his authority as afs man. The ofo was
handed to him as a consccrated staff, obtained
from the ofo tree, on the day he completed his
training as a dibia afa. All these items, apart from
the images, are packed in un ¢mply tortoise shell,
The tortoise is an ammal which, in lgbo
folktales and mwths, is associated with trickery.
The dibia afa 1ahes the afa chaplels one in cach
hand and throws them on the ground torward, so
that they lie parallel to cach vther. The four broad
seeds on cach chaplet have bath a concave and a
convex side and when thrown on the ground, the
concave side of cach broad seed may face cither
upwards or downwards. The posinen of the four
seeds is associated with an afa word. The afa man
builds the afs words into sentences by reading it
from right to left. An example will suffice o
lustrate the method of throwing:

KEY
O = Concave side up,

|
PLATE 2: AGWU AND AFA CHAPLET:

% "i’.,'!"‘ L ot

1. Ikenga Agwu ,
2. Agwu
3. A pair of afa chaplets

convex side down.

This shall be referred
as OPEN

@ = Convex side up

concave side down

Referted to as

CLOSED



1st throw: throws

Tjite Ofu
—— Reads
This pair reads: Ofu Jjite:
worthless talk

2nd throw

Okala Aghali

This pair reads: Aghali okala:
ozo titled man

The first and second pairs of throws read: Ofu ijite
nke aghali Okala. The worthless talk of ozo
titled man.

It will be interesting to describe what an afa

session looks like before embarking on the
analysis of the principles involved in the system.

On August 10th, 1976 an elder of a lineage X, in
the company of five of his relations, came to an
afa man who reccived them in his temple (obu).
The afa man offered kolanut which was shared by
the dibia, he obliquely referred to the reason why
his clicnts had come to see him and called on
Clhutkw to send his blessing, A light conversation
followed, until the elder interrupted the talk and
began to disclosc the purpose of their visit. The
client paid a little token fee.' I hereby reproduce
the conversation and the afa session that followed
as it happened:

(CONVERSATIONY

Elder: We have come to find out the
condition of our family. There has
been a lot of troubles: frequent
quarrels, illness and mishaps.

Dibia:. Oh! you describe a very bad world.
Umu - x are known for their
progressiveness; few illness and
quarrels are things that can be
remedied.

Elder: Oh! yes, that’s why 1 have come, A
proverb says: it is better to drive the
black goats into their sleeping huts
before it is dark® Here is 30k for
kolanut. (Places the 30k on the floor
before the dibia).

Dibia: (Blows his horn).
Agwu! here is white chalk for you.
fMakes four vertical parallel marks
with the chalk on the ground. He
takes the afa chaplets and begins (o
throw them as follows):-

(AFA BEGINS)

QUESTIONS ASKED AND
STATEMENT MADE BY
DIBIA

THROWS OF PAIRS OF
AFA CHAPLETS

INTERPRETATION
AFA WORD/ENGLISH

shot?

Happiness

X has come 1st Ora Nabo
to find out Mischievious
about his
farnily. .
How is it?
What mischief? -2nd Oru Akwu
A taboo
Against whom? 3rd Odi Ogoli
(Follows up with Supernatural
Igbo proverb) Being called
Ogugu
Which Ogugu? 4th Otule Odi
(Recites a praise Gun shot (joys)?
song to Ogugu -
Poetry) (crisis)?
What type of gun Sth i ; Ijite Obala




supernatural that is
Ogugu

Hm! Hm!
(Follows up with
an Igbo proverb)

Okala Otule
Good talk
(truth)

L] ALY QFRIONIST) AT 1DEnOmenckigy
Which Ogugu? 6th Aghali Akwu
(praise song to medicine
Ogugu)
What medicine? Tth odi Ululu
(Stops divining, mother’s lincage
follows up with .
folk tale on
effectiveness '
of medicine)
Do what there? 8th Obi Nabo
14 g0 twice
9th % i odi Ogoli

(dibia getting un-
casy with afa)

What next? 11th Odi Otunukpa
; mother’s lincage
You have said 12th Aka Akwu
this before, . Ancestors :
what will be
given to ogugu?
Do what or give 13th Ijite Aghali
What? make a blood
sacrifice
Yes! 14th Obala Akwu
coming with
trouble
Why trouble? 15th ljite Ogoli
Why trouble? worthless talk .
(Igbo proverb) to be put aside
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Who puts
trouble aside!
Why trouble?

16th

Okala Orunulq,;a
Blackmail

Blackmail?
Okey! But what
do you want?
(Igbo proverb)

17th

Odi Ose
very angry

Okay! It will !
be made right, -
but tell me

what you .
want.

18th, 19th

20th, 21st, J

|

+ 22nd 3 .
All repetition | )
of 17th throw ' i

Odi Osa
(five times)
very angry

Agwu' Say N
something! "
(Praisc song v
to Agwu - ,
Poetry) !

[
f

ﬁrd

.

Obi Ete
Fowl

Afa is ended, Agwu ié dngry
because your .
people have “

been erring C

for long. t ’
They turned

dcaf cars to

all warnings.

’

(Stop)

Since the English interpretation of the afa words
scem incoherent and meaningless, I shall attempt
to transcribe it into standard English keeping
closely to the original form and the meaning as
interpreted by the dibia.
A mischievous act has occurred and it is a
taboo against the supesnatural being, Ogugu.
But gun shots of happiness will occur, if the
‘medicine’ in the mothet’s lineage is visited
twice. The ‘medicine’ is that of ogugu.
Make a bloody sacrifice to anta that is coming
with trouble.
This is worthless talk to be thrown aside.
This is blackmail!
1 am very angry! very angry!
very angry! very angry! very angry! very angry'
Give me a fowl.

(CONVERSATION BEGINS)

Dibia: There is indeed trouble agwu requires a
fowl because you have long neglected all
warnings given to you. Terrible things are
happening in your lineage. Taboos are
broken and ogugu cannot take it anymore.

Peace can only be restored by offering
a sacrifice of a she-goat to the ogugd of
your mother’s lineage, and a cock, to the
ancestors of your mother’s lincage. And
then a he-goat sacrificed to ana to cleanse
all the abominations committed by
. members of the lincage. .

Elder: I see, I have long suspected this.

Dibia: Go quickly and act. Give me N2 for the
afa and a fow! for agwu.

(FINIS)

An afa session ends. The dibia afa has constructed
a new social reality and gencrated a new sct of
social relationships both mundane and mystical.
The type of questions the dibia asks before each
throw, the interpretation he gives, are based on
the kuuwicdye ui tie biography of the individual
and the social structure of Nri. It has to be noted
that the interpretation he gives to the afa words is
only one way of looking at social reality, It is
probable that if the clients had come for other

Tho Structuro of Ak 51

reasons the same set of afa words would have
been interpreted to reflect the needs and
expectations of the clients. This is difficult to
prove but it seems so. When this question was put
to the dibia he argued that the afa seeds would
have fallen differently to produce dilferent afa
words and meaning. 1 will now proceed to analyze
the principles involved in decoding afa.

2. The Principles of Afa:

Throwing the afa chaplets is like tossing
simultaneously eight kobo (penny) coins, four of
which are tied together to a string to make a pair
of chaplets,On landing, each kobo may be cither
head or tail. In the case of the afa chaplets, the
disposition of the seeds are described as open or
closed. In both cases, the law of probability is
involved. The difference is however clear: the
coins are equal in weight and similar in shape and
so symetrical but the seeds are slightly different in
weight and shape and thercfore non-symetrical.
The rule of probability will be more applicable to
the coins than to the afa seeds. Though othcr
factors such as the structure of chaplets, and skill
of the dibia afa in throwing the chaplets may tend
to vary the probability. In this regard, Polanyi
dealing with probability argues that "even the most
strictly mechanized procedure leaves something to
personal skill in the exercise of which individual
bias may enter” (Polanyi, 1958, p. 20). In this
analysis 1 will consider probability as a constant
factor operating either exactly or mcxaclly
depending on several variables.

When two afa secds are tossed into the air and
allowed to fall to the ground, the two basic
dispositions which will probably occur are as
follows !

(a) bothclosed @@ similarily

(b) both opened O O similarity
t (¢) onc openfone O @ opposition

closed

(d) one closcd/onc @ O opposition

opened

' 1) I
In this clementary binary system above (a) and (b)
are in relationship of similarity while (c) and (d)
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are in a rclationship of opposition or
contradiction. So there are two cases of binary
opposition and two cases of binary similarity. The
matier assumes a more complex dimension when
four of these seeds are tied together and a pair of
these chaplets thrown simultaneously. There are
sixteen possible dispositions of the seeds of each
chaplet after each throw (Fig. 8b). The disposition
of the seeds of each chaplet is a sign associated
with a given and specific afa word which is
meaningless such as okala, ijite. In Table 4 for
purposes of casy reference, a single afa word
associated with an afa sign is given an alphabetic
codc e.g., okala is coded (), ogoli (b). The sixteen
single afa words are coded (a) to (p). Since two
afa chaplets, one held in the right hand and the
other in the left, are thrown simultaneously, a pair
of sixteen afa words are possible. Table 4 shows
these pairs:

Table 4: Sixteen afa words coded:

LEFT RIGHT
CHAPLET [COPH cpapLeT |CODE

Okala a | Okala a
Ogoli b | Ogoli b
Akwu [V Akwu '
J.Aka d | Aka d
Ululo e Ululu e
Ose f ] Ose f
Obala g Ol')ala g
Ete h Ete h
TTiite or Ogute | i | Yjite or Ogute-} i
Udi or odi i Udi or Odi i
Obi k | Obi k
| Otule 1 Otule |
ali or Agalif m | Aghali or Agalif m
Ofu n |Ofu n
Ora o |Ora [\]

Atunuka or Atunuka or
Tunukpa p |Tunukpa p

Each word in the left column can be combined
with each word in the right column to produce a
pair of, or double afa words which have a specific

meaning. An example of how double afa words
with meaning are formed can be demonstrated
here in Table 5 using okala. By combining okala
fist with itself and then with any of the other
fifteen single words the following are obtained.

Table S:  Double.4fa words with meaning: Okala
Combinations
Double Afa Words Code
Okala Okala, called, Okala Nabo aa
Okala Ogoli ab
Okala Akwu ac
Okala Aka ad
Okala Ululu ae
Okala Ose af
Okala Obala ag
Okala Ete ah
Okala ljite or Ogute ai
Okala Udi or Odi aj
Okala Obi ak
Okala Otulu al
Okala Aghali or Agali am
Okala Ofu an
Okala Ora a0
Okala Otunukpa or Tunukpa ap

NOTE: Nabo is substituted in every case
where otherwise there would be a
repetition. Thus in Appendix 4, each
combination starts with Nabo e.g., Aka
nabo, Akwu nabo, etc.

Since one combination produces sixteen double
afa words with meaning, sixteen combinations will
produce 256 double afe words with meaning.
Appendix 4 is a dictionary of double afa words
arranged jn alphabetical order obtained by pairing
single afa words as described above. The meaning
of each has been obtained from Nri predictors. All
Dibia afa are able to associate the disposition of
afa seeds with the appropriate single afa word,
and read the throws from right to left to build
double afa words.
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TABLE 6: BINARY RELATIONSHIP OF AFA SIGNS.

QOQQI a"(brjcrid (e {f" {g" (h"{ir {j" (kr{Ir {mr{nr |or {pF
a |s|o|ofojojo |t o oo |o|p|o |o |-of0
b |{o|s|o|o|o o (oo |p|ojo o |o |b |b |D
¢ (pjofs|o (o |p(p|p (p{D (0o (D o (D [0 [D
d |ofof|p|s|o [o |[p{rojo|o |o o jo |o |p |o
e |opfofojp|s (o |o|o |o|p {o|o o |p |o |0
f foloip|olp|s |olo jpjo |ojDp oo |D [O
g 1 |o |[plp |o |p|s |p j-olD D O |D |O |O |D
h (oo |o holo (D |0 |s |p o |p {1 {0 |Dp (D |O
i |o]o |p|o|o (o |iojo {s [op |o |o [p |D |t |O
j loplololofo [ofololols oo {00 | |0
k [ojo |jojofo |pjo|p iop|olslo o lo |p o
| lolo lojolo lolo{1r oo |e|s|o|p b |0
m o iofolo {o {op|oipo jp|lpojolo s |potp D
n |ojo|o o |lopfo oo o joiols |plo
O |-olop [D|p [0 [0 fo{p {1 [0 |0 {po |{D |0 |8 |0
P-lolofoft [o |olofo{o(p (o [iolo o jols
KEY

. Horizontal code, a“...p", represents disposition of Right hand chaplets as indicated in figure 8b c.g.

a" = Okala.

Vertical code, a...p, represents disposition of Left hand chaplet as indicated in figure 8b. e.g. a =
Okala.

., Combinations of a‘..p" with a..p produce 256 binary relationships, described as follows: Binary

Similarity (S), Binary Dissimilarity (D), Binary Opposition (0), Binary Inversion (1), Binary-Inversion-
Opposition (1-0). For example relationship of a‘ and ais S; of i* and g is (I-0). Reading is obtained
at the point of intersection of horizontal and vertical codes.

. Of the 256 hinary relationships S = 6.2%, D = 81.3%, 0 = 62%, 1 = 3.6% and [0 = 2.7%.
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Afa scholars are able to remember quickly the
meaning of each of the double afa words. As he
makes each throw, he connects double afa words
with subsequent double afa words and thus
produces cohcrent afa sentences which are_used to
interpret the afa. Good memory, skill and
knowledge are all essential in the performance?

3. Binary Structure of Afa .
In Chapter 4 Levi-Strauss’ cantral argument is
the study of symbolism, based on the assumption
that the common denominator of human mind is
the ability to construct paired appositions and
patterned homology, is fully discussed. Afa system
shows that thinking in paired system takes various
complex forms of which paired opposition is but
one form. Table 6 illustrates the type of binary
relationship that emerges by combining each of
the sixteen afa signs with the other sixteen signs to
obtain 256 double signs. Table 7 illustrates the
frequency of binary relationship that occurs in afa:

TABLE 7: FREQUENCY OF BINARY
RELATIONSHIP IN AFA

() Binary Dissimilarity 813%

(ii) Binary Similarity  6.2%

(iii)  Binary Opposition  6.2%

(iv)  Binary Inversion 3.6%

() Binary Inversion -
Opposition 2.9%
@) Binary Dissimilarity, occurs whenever the

seeds of the two afa chaplets are closed or
opened in such a way that the one on the
right side is, in many respects unlike the one
on the feft side e.g,

Ogoli Okala (Mcaning: Worthless person)

(ii) Binary Similarity, bccurs whenever the secds
of the two afa chaplets are closed or opened,
in such a way that the one on the right side
is, in all respects like the one on the left
side, e.g.,

Okala Okala
Okala nabe  (Meaning; Somcthing
obtained by struggling)

(iii) Binary Opposition,occurs whenever the
seeds of two chaplets are closed or ope:nt:,d
in such a way that the one on the right is in
all respects, opposed to the one on the left,
e.g.

Ijite Okala .
(Meaning: Ozo title man)

(iv) Binary Inversion, occurs whenever lhf: seeds
of two chaplets are closed or opened in such
a way that- if either the one on the right or
the left is inverted, they assume a
relationship of similarity e.g.,

Obala Okala (Meaning: Blackmail, tricks).

(v) Binary Inversion - Opposition, occurs
whenever the sceds of the two chaplets are
closed or opened in such a way that some of
the ones on the right are similar and some
are dissimilar to some of the ones on the
left, but if either the ones on the right or left
are inverted, they assume a relationship of
opposition e.g,

Ora Okala (Mcaning: Relusc, disagree)

In the afa scheme, binary dissimilarity has highest
frequency. Afa sysicm shows that other types of
binary relationships occur in various forms and
cach is as important and significant as the other.
The lugic of afy is bused on the finyl results
obtained from the various arrangements of all
tvpes of combinations obtained from five types of
binary relationships. When these relationships are
combined and recombined, the content of a
communication® emerges. Social reality is thus
constructed and this geherates a new type of sociul
action,

4. Transformational Relationships in Afa

The terms syntagmatic and paradigmatic is
discussed in Chapter 4. Aware of the fact that
their usage his generated controversics, the terms
are adequate in o modified sense for describing
and undcrstanding the relationship between, a pair
ol o afa-thrown the one hand and other pairs
of throws on the other?

One single throw of the right or lel hand is an
dafu cvent and stands for a single afa word which
on its own has no meaning. Two throws of the
tight and left hand done simultancously produce
double afa words that have meaning, The
ssnchronism of the two events transforms it into

e Structure of A S]

a unity of meaningful thought. The relationship
between the two simultancous events contain two
orders of syntagmatic chains and successive pair of
throws arc related to one another by paradigmatic
associations. Each pair of afa word has its
meaning relevant only in terms of the social
structure (see Afa dictionary in Appendix 4), The
content of an afa communication is built out of
connected afa words transformed at all levels
syntagmatically by afa words relating to one
another and paradigmatically by afa words relating
to natural, social, cultural, religious, historical,
mythical phenomena and to the social structure
and biography of the clients.

An attempt will be made to demonstrate this
point by analyzing the content of each afa
combinations as compiled in the dictionary of afa
in Appendix 4. A close study of these double afa
words suggests that they can be classified under
four broad headings:

1. Words referring to religious phenomenon such
as alusi, supernatural forces.
2. Words referring to nztural phenomenon such as
forest, kolanut.
3. Words referring to socio-cultural phenomenon
such as o0zo title man, patrilineages.
4. Words which are verbs or verbal phrases,
Table 8a, is a classification of each of the afa
words which occur in each of the sixteen
combinations according 10 the criteria set above,
For cxample aka combinations have sixteen afa
words listed in the afa dictionary in Appendix 4,
Each afs word is numbered 1 1o 16 and the
meaning of cach is given in Igbo and English. In
Table 84, a classification of akg combinations into
four scis shows that afa words, under gka
combinations in  Appendix 4 numbered
2,34,5689,13,15, and 16, refer to religious
phenomenon:  ancestors,  blood sacrifice,
supetnatural beings that control a river, earth as
supernatural force of compounds, earth as'
supernatural force of town, procreative force (chi),
evil persons and spirits, ofo stalf, earth force (ana)
and ancestors (ndi ichie) respectively. Words
numbered 10, 11, 14 refer to natyral phenomenon:
illness, life and iroko tree respectively.
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TABLE 8a: CLASSIFICATION OF AFAWORDS INTO PHENOMENAL THEMES (SEE AFPENDIX 4)
) 1 2 Socalf | Vem/Vemal
Afa Combinations Religious Natural Cultural Phrase
_ Phenox Ph n Phe n (Actions)
1. Aka Combination 23456, 10,11,14 12 .
89,1315
16.
2. Akwu -do- 38,15,16 6,7 1,24.5,10 912,13
1,14,
3 Aghali ° 13. 29. 46810 7.
’ 11,12,13,
14,15,16.
4 Be Nil 310,13, 124,56, 1,12,15.
14,16. 789.
S. Tjite  * 458,11, Nit 236,79, 1
12 10,13,14,
15,16,
6. Obala ° 561213 Nil 12348, 79,11,14,15
10. 16.
7. 0bi " Nil s, 3781112 1,24,65,10
13,14,15,16.
8 Ofu ° 4, 10,11, 15,678, 12,12,16
9,13,14,15
9. Ogoli * 6. 574,10, 14,6915 23,1113
12,14. 16.
10, Okata * Nil s. 134,679, 28,1116,
10,12,13,14, 15
1.0n ° 36,7 191112 14589,13, 2
14,15,16.
1208 ° Nil Wil 79,10,11,13 1,234,568,
14,15. 1216,
12. Otule * 2,16. . Nil 67101315 134589,
) ' 11,1214
14. Otunukpa ° Nit 7 3568910 1,24,11,15,16
12,13,14.
15. Odi (Udi) * 6,10, Nit 234578 1,11,12,13
9,14,15,16
16. Utulu * u Nit 234567, 1
#530.11,12
13,14,15,16.

Tie Strwcture of Aly b
TABLE 8b FREQUENCY AND PERCENTAGE TABLE
THE CLASSIFICATION dF AFA WORDS INTO PHENOMENAL THEM!-ES b
SEE TABLE 8a '
) Socio- Verbs &
Afa Combinations Religious Natural Cultural Verb Total
Phenomenon|Phenomenon | Phenomenon] Phrases
Raw Raw Raw Raw Raw
scs| % {scs| % |scs| % |scs{ % [sce] %
1. Aka Combinations 10]625|3 |18757] 1 625] 2 ] 125 |16 | 100
2. Akwu -do- 4 | 2500 2 125 | 7 ]4375)3 [1875 (16 | 100
3. Aghali . 2 125 |2 125 10 | 625 | 2 125 | 16 { 100
4. Ete . . . S 13125) 8 |5000] 3 J1875]16 ]} 100
5. Tjite . 5 13125 - - 10 § 625 1 625 | 16 | 100
6. Ibala " 4 {2500 {1 6.25 . S131251 6 315 {16 | 100
7. Obi . - - 11625 | 5 13125]10 | 625 | 16| 100
8. Ofu . 1 ] 6252|125 | 8 {5000]5 (3125]16 | 100
9. Ogoli - 1 62516 375 |5 (3125 ] 4 {25001 16 { 100
10 Okala " - . 1 ) 625 |11 16875 ] 4 | 2500 16 | 100
11 Ora " 3118753 (18759 5625} 1 625 | 16 | 100
12 Ose . - - - - 714375] 9 | 5625} 16| 100
f 13 Otute . 21125 | . - | S| 3125] 9 [s625 | 16| 100
14 Otunukpa  * - - 11625 ] 9]5625] 6 | 375 [16 | 100
150di (Udi) - 2 |15 |. . l1w]é625 |4 {2500] 161 100
16 Ulutu . ) - - . J15]9375) 1 ] 625 ] 16 i00
Tota ' 34 - J21) . 5] . 70 - j2se) .
% 328l . fross] . 4883 . (2734 . - {100
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The afa word which is numbered 12 refers to
socio-cultural phenomenon: peace. Words that are
verbs are numbered 1, 7,: to escape and to say,
respectively. By this process, Table 8a is built and
from this a frequency Table 8b is compiled. Let us
examine each set of combinations closely. (See
Appendix 4 and Tables 8a and 8b).

1. Aka Combinations: (The Afa of

supernaturals)

In the combinations 62.50% of the
double afa words refer to religious
phenomenon, 1875% to natural
phenomenon, 6.25% to socoi-cultural
phenomenon and 12.5% are verbs. The
religious words refer dominantly to
supernaturals. It is the only afs
combinations which have the highest
number of words referring to
supernaturals. Hence it is called the
afa of supernaturals.

2. Akwu Combinations: (The Afa of domestic
relationships). In this case 25% refer to
religious phenomenon, 12.5% to
natural, 43.75% to socio-cultural and
18.75% are verbs. One transformation
occurs in these combinations, number
14 which is Akwu Otunukpa, a socio-
cultural phenomenon is obtained by
transforming a natural object into a
cultural object. The process of such a
transformation will be discussed later
on. An interesting aspect of these
combinations is that the things and
animals (nature) mentioned therein are
associated with residential domestic
unit, compound (socio-cultural). Nature
and culture are brought together in
these combinations. It is called the afa
of dome.{u'c relationships.

3. Aghali Combinations: (The afa of Conlflicts)
These combinations have 12.5% words
referring to religious phenomenon, 12.5%
natural phenomenon, 62.5% to socio-
cultural and 125% wverbs. A good
rereentage of the words refer to the
sucio-cultural. Words in these combina-

tions refer 1o conflict situations and
emotions e.g., shameful, worthless talk,
someonc light in colour (wicked person),
revengeflul person). It is called the afa of
conflicts.

4, Ete

5. Tjite

Combinations: (The afa of human
beings and animals).

There are no words rcferring to
religious phenomenon but 31.25% refer
to natural phenomenon, 50% to socio-
cultural and 18.75% to verbs. The
natural and socio-cultural phenomena
refer mainly to females, animal and
past events. ‘Light’ is transformed to
‘alright,” ‘adultery’ to ‘female sexual
organ’ and ‘closing door’

to ‘night’.

Combinations: (The afa of emotions)
These combinations have 31.25%
words referring to religious
phenomenon, none to natural
phenomenon, 6.25% to socio-cultural
phenomenon 6.25% to verbs. The
socio-cultural words refer mainly to
emotions: happiness, firmness, secret,
sorrow. It is called the afa of emotions,

6. Obala Combinations: (Afa of the seat of

7. Obi

commonsense and knowledge),

These combinations are distributed as
follows: * 25% refer to religious
phenomenon, 6.25% (o natural
phenomenon, 31.25% to socio-cultural
and 37.5% agwu dibia, 'medicine’ and
alcholic drink. The verbs refer mostly
to thinking, listening and
commonsense. It is called the dfa of
the seat of commonsense and
knowledge.

Combinations: (The afa of action and
motion)

There are no words referriig to
religious phenomenon, 6.25% refer to
natural phenomenon, 31.25% refer to
cultural and 62.5% to verbs. It is the
afa that has the highest number of
verbs and they are all verbs of motion:
coming, crying, walking, repenting. It is

8. Ofu

called the afa of action.
Combinations: (The afa of problems)
Here 625% refer to religious
phenomenon, 12.5% to the natural,
50.0% to socio-cultural phenomenon
and 31.25% to verbs. The socio-
cultural and natural phenomena and
the verbs refer to sulferings, escapes,
abominations etc. 1t is called he afa of
problems.

9. Ogoli Combinations: (The afa of death and

misfortune).

These combinations have 6.25% words
referring to religious phenomenon,
37.5% to natural phenomenon; 31.25%
to socio-cultural and 25% are verbs. Of
all the afa combinations, it has the
highest reference to nature, especially
females. 1t is also the afa that refers
specifically to  destruction, illness,
death, corpse, mourning,. It is the afg
of death and misfortune.

10. Okala Combinations: (The afa of events).

These combinations have no words
referring to religious phenomenon.
6.25% refer to nature, 68.75% (o 50Cio-
cultural and 25% are verbs. The s0cio-
cultural are mixed.

11. Ura Combinations: (The afa of kinship). In

this casc 18.75% refer to religious
phenomenon, 19.75% o nature, 56% to
the socio-cultural and 6.25% are verbs,
All these refer to kinship

relationships: first son, first daugher,
child, patrilincages - mother's relations,
inlaws, dual orgunization, taboo. It is
the afa of kinship,

12. Ose Combinations: (The afa of sacrifice and

happincss).

These combinations have no wurds
referring  specifically 1o religious
phenomenon and naturat phenomenon,
43.75% refer o the socio-cultural,
560.25%7 are verhs,

Muost of the verbs refer to ritual
sacrifices and the sacio-culturyl refers
to emotions of happiness.

15. Odi (Udi)
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13. Otule  Combinations: (The afa of peace)

In these combinations 12.5% refer to
religious  phenomenon, none to
nature, 31.25% to socio-cultural and
56.25% are verbs. The verbs refer to

talking, pleading, shouting, accepting,
regrets, swearing. The socio-cultural
words refer to peace, talk, (‘cock’
refers to peace and ‘foolish’ refers to
action). How some of these are
transformed shall be discussed later.

- The verbs also refer to peace. Afo is a

day for peace-talks and sacrifices.

‘To shout abomination’ is the first step
towards restoring social order. This afa
is called the afa of peace.

14. Otunukpa Combinations: (The afa of nobility

and freedom).

There are no specific words referring
to religious phenomenon but 6.25%
refer to nature, 56.25% refer to socio-
cultural phenomenon and 37.5% refer
to verbs. The socio-cultural
phenomenon refers to ozo titled men,
clothes associated with social status,
and social troubles which ozo titled
men deal with. The verbs are also
associated with trouble, firmness and
liberation. The only word referring to
nature is a tree called ndala which is
associated with the concept of the
liberty of an individual. It is a tree
from which anyone can pick its sweet
fruits  without seeking permission.
These combinations are called the afa
of nobility and freedom.
Combinations: (The afs of
lineages and human relationships),

In these combinations 12.5% of the
words refer to religious phenomenon,
none to natural phenomenon, 62.5%
refer to socio-cultural phenomenon and
25% are verbs. The religious
phenomenon refers Lo two supernatural
forces associated with lineages (ana
and  ogugu). The socio-cultural
phenomena are mainly  lineage,
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kinsmen; women, foriunes and
misfortunes that befall
them such as regnancy, difficulties and
troubles.
Similarly the verbs refer to existence,
(breathing), miscalculations and
difficultics. {t is called the afa of
. lincages and human relationships.
16. Ululu Combinations: (The afa of the king of
food).
These combination§ have no words
referring 10 either  religious or
natural phcnomenon. Cocoyam and
N yam arc natural objects bt
transformed to female (cry) and male
(strong mindcd). The nature of thew
transformations shall be discussed later
on. 93.75¢7 of the socio-cultural words
refer o pood and bad food. 1t has the
highest sucio-cultural words and af)
refer to foud. The verbs 6.25% refer to
pavment of debt and fulfilment of
obligation, It is called the afa of the
*king' of food.
1t will be necessary to sum up what has been
anahzed above. It has been demonstrated that
cach afu combinations can e grouped into four
themes and cach combination has a dominany
theme as follows:

combmations, are the afu of the
supernaturals,

combinations, are the afa of Domestic
relationships,

combinations, arc the afa of Conflicts.
combinations, arc the afu of Human-
beings and animals.

combinations, arc the afu of Emutiona,
combinations, arc the afu of Cothmon-
sense and knowledge.

combinations, arc the afg of Action and
Motion.

combinations, are the afa of Problems,
combinations, arc the afa of Death and
Misfortunc.

combinations, arc the afg of Events.
combinations, are the afz of Kinship.
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Ose  combinations, are the afa of Sacri-
fices and Happiness.

Otule  combinations, are the afa of Peace.

Otunukpe combinations, are the afa of
Nobility and Freedom.

Odi (Udi) combinations, are the afa of
Lineages and human Relationships.

Ulutu combinations, are the afa of Food.

The afa scholar knows the major theme of each
afa combinations. When an afa session begins, the
first few throws generally determine the course of
the afa. The afa man will then decide whether
agwu is serious or not. For example, if a client
comes to enquire about his lineage the afa man
will expect Odi and Ora combinations to accur
morc frequently than any other combinations.
Supposc Aka and Otuntkpa combinations feature
more frequently, the diviner will blow his horn
and sing praises to agn for lying and employ it to
stop lying. The major theme of the client’s enquiry
should reflect the major theme of the dfa
combinations obtained from the afa throws, When
the predictor has implored agae to desist from
lying and the afe throws continue to be out of
tunc with the client’s main theme of enquiry, the
predictor  generally starts all over again or
abandons, his cfforts and pleads with his client to
come back another day, because agn is angry or
has travelled and its dependants are plaving some
pranks with the afe chaplets,

From the analysis given above, it is obvious that
afa deals with different aspects of human life: man
as a religious being, as a biological (natural)
buing, s a sockal, celturat, political and cconome
Dbeing and finally as a paychological and historical
being. it deals with all fucets of human behaviour,
Drietly by highlighting and emphasizing the mijor
themes of human life. The frequency Table Sh
shows that all aspects are gisen almost equal
emphinis, I is now clear why Chapters One and
Two are devoted to analvzing il in cthnographi
context. I is mainly because afu though associated
with agn, is a4 symbolic system used o
determining  social  action,  sovial geality,
communication and control at various fevels o
human organiziation -religious, political. ceonomice,

technological, cultural and social.
1t has been argued that syntagmatic chain and
paradigmatic  association are important in
transforming the afa words used in constructing
and interpreting social reality. Here I will examine
in greater detail the structure of some examples of
transformation that occurs in some of the afa
combinations.
Aka Combinations: One transformation is obvious
and conspicuous and that is as follows:
Aka Aghali = Meat —3 blood sacrifice
This reads: Aka Aghali means Meat transformed
to Blood sacrifice. To produce meat for
food, the act of killing and letting of
blood must occur. (This includes
strangulation). All blood sacrifices
involved killing, letting of blood and eating
of the meat of animal sacrificed.
Transformation in this casc is an
‘associational’ act whereby an animal, (a
natural being), is converted into a cultural
object of religious significance by killing and
letting of its blood and sharing its meat.
Meat is a sign for sacrifice which symbolizes
relationship with the supernaturals.
2. Akwu Combinations:
Six transformations are obvious in these
combinations:

(a) Akwu Aghall = Meat-$blood sacrifice.

(b) Akwu Ete = Bigman-#% important
person

(c) Akwu QOse = Ambushercadiness to
harm.

(d) Akwu otunukpa = Iroko tree s=pbig
temple hig man

= Big hale ~~—3 grave
3 carth-force (ana).

Akwi Aghali has the same meaning as Aka
Aghali (sce above). The trunsformational process
that makes meat associated with sacrifice has been
demonstrated.

Akwne Ete ='Big man*p-Pimportant person. The
coneept of a *big man’ has been discussed in
chapter 2, In Nri g, ‘bigman® is an important
political tigure, He is an ozo titled man, A “big
man’ is associated with ozo title which is also an
impuortant political otfice

(v) Akwu Odi
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Akwu Ose = ambushereadiness. To explain
this does not offer any problem, becanse the
transformation is by direct association. One who
is ambushing one’s enemy must always be at the
alert to pounce on him by surprise. So the action
of ambushing is associated with readiness.

Akwu Otunukpa = Iroko tree=3 big temples

«—»'big man’.In Chapters1 and 2,1 discussed the
significance of a big temple (obu) in Nri. Only big
men can own big temples. Iroko trees are one of
the tallest and biggest trees in equatorial forest. In
the past, only ‘big men’ could mobilize labour 10
hew an iroko tree into planks which were used for
(a) making carved doors placed at the entrances
of the compounds of ‘big men’ (b) making coffins
for burying ozo men, It was a taboo and
abomination to bury non-ozo men with wooden
coffins; (c) making carved panels which are the
paraphernelia for naufirazu title, a title higher than
the ozo title; (d) building big temple (obu). By
associating a giant natural object (gji free) with a
giant cultural object (temple) with a human being
(man) vho is transformed into a social and
political being (ozo titled man); an Iroko trec is
transformed into ‘big man’.

m @
Iroko tree 3 big temple 3 ‘big men’

NaTturc Culture Social
3

Threc transformations are present in these cases
marked (1), (2) and (3).

Akwi Odi = Big holc~p Grave —pEarth lorce
(Ana). In discussing religion in Chapter 1, |
mentioncd the importance of alusi. Ana is one of
thc most powerful alusi in Nri. It is the earth
supcrnatural associated with fife and death. On it
cverything grows, lives and dies. Ana is the killer
of anyone who commits abomination. It is on ana
that plants grow and men depend on plants for
food. Chukwu gave Eni the power to manipulate
Earth lorce. All Eze Nri inherit this rower and so
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they are called Eze Atusi.

God scnt Eri from the sky,

He came down the River Anambra to

Aguleri.

He stood on an anthill.

For the land was swampy. i

En implored Chukwu who scnl.hxm down.

Chukwu sent blacksmiths, with  belloas,

charcoal and firc,

They dricd the land.

Eri's son Nri inhcrited his power.

Since then Eze Nri controls the earth (ona).

Ezc Nri is Eze Afusi.
(From Nri Rcligious Myth: collected
from Anidumaka and Nwokoye).

The River Anambra floods its lz;mk unpynlly.
One of the powers of Eri was his ritual ability to
control the food and the growth .of yam on lh.c
floud plains. This ritual power was |nhcnlc_d by his
son Nri, the founder of Nri clans (Onwucjeogwu,
Ig?:l:;: carth force kills abnminul?lc' beings by
sending them to their grave which is in the bowl
of the carth. Eze Nri controls the carth-foree ana
he also has power to cnacl new rulc‘s 'nl
abomination, interpret or abrogate the cxisting
ones. He ritually controls life and death. The afu
sign akwu odi meaning Big  hole -)gm.\'c-.:nrlh-
force, refers to the power of Eze Nrioand the
symbolic meaning can be reached through the
myth. The transformational process cannot lm:
anderstood without reference to the myth, to Nri
religion, to Nri political system I\u.st'd on sacred

kingship, and to Nri cconomic organization based
on the control of fertility by Ezc Nri.

There are many examples of transformational
forms that occur in the ulhcr. fourteen
combvinations. It is not possible to discuss c;.nch
one here. Rowever, one important lrulhﬁ)rl}\;llx.nli
has to be mentioned because of its d.x.snnclnc
Teatures. This occurs in Ululu combinations (sec
Appendix 4). These combinations are called the
afa of the “king' of food,

Ul Ete = cocoyam  — oy
Uliu ljite = yam =—=p stromg-minded
The full form of this afu 15

Ululu Ete = Eze Nri's daughter~3{cry) Cocoyam
Women’s Crop

hi Marks )
fehi Women'’s job
Man
Ululu ljite = Eze Nri's son  (strong-minaed)~—
yam Men’s Crop
Ichi Marks Men‘s job

(at 7 days old) Ichi Marks

(at 7 years old)

The various stages of the transformation of these
combinations cannot be understood without
reference to the myth on which they are based.

"When the land was made dry by the black

srith, Eze Nri lived with his pcople.

Chukwu fed them with aznigive, fragments of

skv. Those who cat it never slept.

Then Eri passed away,

And succeeded Iy Nri,

The food supply stopped.

Nri prayed: “Chukwu give us food.”

Chukwu replicd "Do what 1 say and you will get

food.”

“What will T do?", asked Nri.

Chukwu said, “kill and bury your first son,

Kill and bury your first daughier.”

Nri replicd “This is hard, this is abomination.”

Chukwaa said, *1 shall send you the dioka to put

ichi marks on them before you kill and bury

them. ichi will stop abomination.”

Chukwu sent the Dioka.

He did ichi marks on the fisst son,

He was o man and he braved it

He did on the fiest daughter,

She was a weman and she cricd. .

They were killed and buried separately ...

On the grave of the son grew yam,

On the grave of the daughter grew cocoyam,

Nri duy it, ate it and slept,

He woke up and gave it o his people.

Chukwn said “Give yam and cocoyam to all

Lbo,

Mark ichi on the fuce of all males and first

daughter ol Nri,

(Nri religious Myth: collected from Nwokoye
and Okeke)

The first son and first daughter of Eze Nri born
immediately after Eze’s coronation are marked
with ichi, seven days after their birth, while other
male children of Nri are marked with ichi, seven
years after their birth. One of the powers of Eze
Nri is the control of the yam medicine which
ritually generates the fertility of the yam and
cocoyam. Yam and cocoyam were thc most
important food ¢rops in Igboland. In the past, Eze
Nri controlled their fertility and growth through
ritual manipulation. (Onwuejeogwu, 1974), The
short and full transformational forms of Ululy Ete
and Ululu Ijite illustrated aboved diagrammatically
are clearly indicated in the above myth and needs
no further explanation. Transformation is not a
simple process though it can be conveniently
summarized in the jargon of Levi-Strauss aad
Leach: “this summation process amounts to the
conversion of a paradigmatic association into a
‘syntagmatic chain’; metaphor is transformated
into metonymy” (Leach 1976 p- 26). It is necessary
to add that ‘meaning’ does not depend only "upon
transformations from one mode into the other and
back again” as held by Leach (p. 25). I think it
depends heavily on the knowledge of the
individual and the social world, For example, 1
would not have been able to explain
transformation in afa system without the
knowledge of Nri social world and ‘life-world’,

Meaning, Interpretation and Validity of Afa:
Afo is like a form of ‘symbolic logic’. Its
meaning, social validity and credibility are based
on adequate formulation of afa statements which
are like propositions about the social structure
framed in terms of the past, present and future.
At every stage, the afa man puts his question to
reflect thi answers obtained in preceding throws,
Thus he plays an active role in the transformation
that takes place. He uses plenty of commonsense
and imagination, which enables him, using Mills’
words to "grasp history and biography and the
relations between the two within society” (Mills,
1959). The validity of his interpretation of social
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reality also depends upon his possessing what
Mills ealls the sociological imagination: the
capacity to shift from, one social perspective to
another, for example, from the domestic life of
individuals to the economic, political, psychological
and religious; the ability to correlate the social
and historical meaning of the individual in society
as an on-going process that involves past, present
and future actions. Here it will be relevant to
demonstrate this point with one example from the
first case-study reported in Appendix 1 of this
work. The Afa inan stated that P, who was bound
by oath with a trade-partner not to cheat, had
cheated his partner. P should confess and refund
the sum and things involved in the fraud and also
make sacrifices to the supernatural associated with
the oath. In-depth study of this case reveals that
the business deal between P, and his: partner was
an open ‘secret’. Many people knew about it
including the afa man who said that he knew
about it three years ago. Many people who knew
P and his partner suspected that P was cheating
his partner. The rumour had spread and the afa
/man knew about it too. P thought he could get
away with it, since he was a Christian and had
been told that traditional supernaturals had no
influence on Christians. Unfortunately series of .
misfortunes that befell him had shaken his faith
and increased his fears. His relatives who were
still traditional said that they were aware of the
oath and the rumours about the cheating but they
had to go to the afa to confirm their fears. "After
all afa knows about these things and therr
camplications®, said, one of the elders,

It is obvious from the interpretation-given by
the afa that he was establishing the relationship
between P’s past, present and possible future
actions. This can be illustrated as follows, for
simplification:

Past Actions  Present Actions Future Actions

Contractual Misfortunes Confession
oath R Restitution
Anxiety
Cheating Sacrifice




66 Afs Symbolis Ph oy

Contractual oath is a ritual act associated with the
supernaturals and cheating is an act associated
with economic action. Contractual oath-is a ritual
social action which makes it possible for persons
to pool their resources together in order to
undertake busincss ventures with confidence.
Cheating breaks the spirit of partnership, the basis
of confidence and threatens business activity. It
also breaks the relationship between men and the
supernatural since the oath is associated with a
supernatural that is regarded as a witness to the
deed. Since P’s wrong doings break the rules of
the game at two levels: the social and the ritual,
the chain of misfortunes which cause anxiety in
the social world is regarded as warnings from the
supernatural. All future actions are thereflore
dirccted to re-establishing relationships in the
visible world of social reality and in the iavisible
world. Hence to reduce anxety, sacrifice Is
directed to the supernatural while confession and
restitution is directed to the human beings
involved. Furthermore, those involved are
members of a group. The major task of the afa is
to employ the signs and symbolism of afa to
articulate and co-ordinate past, present and luture
actions of his clients in the context of the social
group. By doing this, he reconstructs, by a
transformational process, a disjointed social reality
into an integrated, meaningful and dynamic social
reality based on the history and structure of the
society, and biography of individuals.

Nrl (Igho) Language in Afa:

[ have argued that transformational processes
in afa can be understood through the history of
the society, its social structure and biography of
clients and I have demonstrated that afa signs are
decoded into afa verbal cxpressions which are
interpreted intg Nri-Igbo language. The genetal
procedure is as [ollows:

Afa signs=d afe words=Plgbo words (means,
decorled into). But since one can start from any
point and still achicve the same result the above
procedure may be reformulated as follows:

Afa signsedala wordségho wordsépafu signs
(mcans, reversible).

1 have discussed gfer signs and afa words and their

symbolic significance. Here T wish to discuss the
use of Igbo language (Nri dialect) in afa, because
the interpretation and construction of social reality
donc with afa signs and words are finally conveycd
to the clicnt in the ordinary Nri dialcct of Igbo
language® It is obvious that the process of
transformation cannot satisfactorily occur without
the usc of ordinary Igbo language. To do this, the
dibia afa rcly heavily on the use of figures of
speech such as sarcasm, irony; and rhethoric
devices such as myths, folktales, proverbs,
anecdotes and poetry.

It will only be possible to discuss in brief the
significance of myths, [lolktales, anecdotes,
proverbs and poctry in afa. In the afa scssion
described in Scction 1 of this Chapter, I omitted
the folktale, poems and proverbs used by the afa
men though I indicated at what points they were
used. The aim is to simplify my analysis. Here 1
will deal with these aspects of ordinary non-afa
language in afa in construction of social reality
and in mobilization of social action and
communication.

(a) Myths:

I have used some Nri myths to illustrate some
points in this chapter. In Nri, Myths are told in
the council meetings of elders to demonstrate a
religious or a historical point. Myths are therefore
of two types: mythico-rcligious and mythico-
historical. Theformer has a religious nexus, it is
quoted as Christians quote the chapters and verses
of the Bible to prove or disprove a religious
action, while the latter has a historical nexus
which refers to the divinity of Eri, the founder of
the Eri clan, and the sacred kingship of all Eze
Nri that lived after Eri. These distinctions are not
made by Nri elders for both types are regarded as
acorpus of religious oral tradition. When the afa
man use$ myth, he uses it as a form of symbolic
statement about the social structure and ‘it is
expressed in a short-hand form as demonstrated
in section 4 above, where it is shown that myths
are used to explain the transformation that occurs
in afa words. This is thc major function of myth in
afa.

(b) Folktales)

In Chapter 1, I gave an example of a folktale
to illustrate how certain modes of thoughts which
are empirically unverifiable are made acceptable
as social reality. Folktales are one of the means of
socialization through entertainment for children in
traditional Igbo society. (Onwuejeogwu, 1975 (b),
p- 273-278). Folktales are usually told ip the
evening after the day’s chores. In the evening, the
children generally congregate in the village square
when there is moonlight or in the houses of
favoured women or men having a rich store of
interesting and varied folktales and able to narrate
them in the most dramatic and spectacular
manner, Some experts tell stories with musical
accompaniment of the traditional guitar. Elders
and older children stay around to organize the
little children and occasionally correct an erring
narrator.

Let us examine the structural fcatures of
folktales which make them useful linguistic tools
in interpreting and constructing social reality and
generating social action, Nri elders say: “Folktale
happened before the leopard got its spots and the
bat became a classless animal: n’ofu oge, once
upon a time; oge enu ka bu ana osa, when the
world was populated by squirrels which went
about unhunted; ofu ubosi, one day; n’oge ghoo a,
long time ago; na oge gala aga, at a time that is
past; na oge uwa ka di ofu, when the world was
still'young; na oge Eze ana na chi, when Eze Nri
was ruling”, .

Set at a vague time in the distant past (to
establish antiquity as well as anonymity) the action
takes place in a vague spatial location: n’ofu
obodo (nta) in one (small) town; n’ana eze, in the
country of eze Nri.or in a certain distant kingdom;
n’obodo ndi mmuo, in the land of spifits. Places,
streams and markets are usually referred to in.
vague terms, sometimes ideophonic or
onomatopocic; a stream (river) is vomvomn
suggestive of its rapid movement while another is
biambiam. At times there is reference to
recognizable towns like Nri whose king is Eze ana;
like Arochukwu (to which the king in Omalinze
tale went to find out why he had no male issue);
Iduu whose king is Oba in Benin.
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But no matter the time or place where the
folktale is set, or the characters involved - animals,
spirits and men - all follow the rules of human
beings in the world of men. It is true that
characters in the spirit world are t'!cpictcd as
frightel ‘beings with broken heads, half noses,
atrophied mouths, with two, five or seven heads,
or with heads bigger than houses, legs like broom
or drum sticks and limbs as big as the smallest
insects. All these spirits, like animals and even the
¢lements, have human attributes, especiz lly as they
speak like humans, some spirits have a distinct
nasal twang. Animals and spirits maintain the
four-day market week. They have kings, husbands,
wives, children and lovers; human appetites and
passions as well as human weaknesses, like
jealousy, hatred and suspicion. Like humans they
participate in wrestling competitions which they
lose or win and carry off their-trophies. Like

| humans (and animals) spirits dic. The story of Ifili
takes place ‘a long time ago’ when there was not
much difference between our world and the spirit
world. The world of animals and spirits is a
replica of the human world, everything we sce in
one is in the other (Onwucjeogwu, 1975 (b) pp.
273-275). Most importantly the moral code of
reciprocity operates here as elsewhere,

The Igbo folktale is introduced or concluded
with a conventional formula which vary from place
to place. In parts of Igboland the narrator says
twice one of the following words whose sound is
more important than its sense: Chaakpii, Chaakpu,
Taakwii, Cottii, ufe tu, eduu/elue ... The audience
then responds twice with onc of the following:
yoo, Haa, Woo, Oyoo, Iyaa.

When there is complementary repartee
between the narrator and the audience instead of
two formulac cancelling cach other out, the
narrator gives onc part of something like a riddle,
which the audience completes. Three to five pairs
of these can be used for one story.

Narrator: Nkita nyala akpa Doghangsona

Audience: Nsi agwu n'ofia  The tacces in
the forest will
finish,

N: Agu baa n'ofia Lion cnters a
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forest ...

A: Mgbada achiri umc n'aka  Antelope
becomes
worried.

A forest with

thorns  which
picrce  hen's
fect...

N: Ofia Ogwo ma okuko

A: A ma cpio ya epio Is impassable .
N: Mmili rili ugbana The river that
drowns a gull ...
A: A ma cgwu ya cgwu Cannol be swum
N: Qkc baa na mkpo Rat cnters a
basket for
keeping
fish ...

The fish in the
basket  will
' finish.

In some parts of Igboland the conventiorial
opening may not be so claborate as illustrated
above. Among the Ogboli Thusa people, after a
narrator  has been  selected,  he  respectfully
requests nzn (chalk) from his audience: '
N: Nycnu m n7u. Give me a white chalk,

A: Tgwoa, o lca, You medicad, it takes
effect.

A: Azu agwu na mkpo

The tale begins:
Imyt m enupunnoo faa gidigwom, mkwasi ... (My
tale vakes off with the sound of speed and alights
on with the sound of weight ...). The Ogboli Thusa
people liken a folktale to a journcy, far which the
narrator requires nzit, (o symbolize his protection
on the way. At the end of the tale the narrator
says: ‘From here my tale cludes or runs away
from me, and from here 1 oreturn’, and the
audience tells him: Nnog (weleome) from the
world of make-belicve. The world where men,
animals and spirits intcract; the world in which,
cvents happen in such quick suceession or with
such unpredictable rapidity that time and place
mean sumething symbatic - the “fantasy world™ ol
several finite provinees of meaning (Schutz, 1974
p- 32). ko addition to the animal and spirit
characters  there are humans of (wo, often
complementary (ypes:

(i) Unnamed types: usually referred to in

vague terms: a ccrtain/one
man, woman, child, ruler
etc. This wunnamed
character may be given
some recognizable name at
a stage of the narration,
thus transforming into (i),
or remain unnamed.

(ii) Stock types: all characters in folktales,
animal, spirit or himan, are stock
characters, each representing  a
particular and significant vicwpoint or
motif in the framework of the tale.
They are not judged in terms of
‘paramount reality’® In some cascs,
characters learn some bitter lesson
resulting in some drastic resolutions,

All the animals symbolize one thing or the
other, Mbekwu, (AMbe) (the ubiquitous tortoise a
trickster ewiowo in the widest sense, Sellish as he
might be, and oceasionally caught in his own trap,
mbe always exploited the folly of his fellows (o
wriggle out of the tightest corners. Alhe is rarcly
killed, but he is thrown out of the compiny of the
other animals,the fall permanently toughened his
skeleton, Agne (tiger) stands for strength and
agility: Anme ‘bush cow’ for muonstrosity;  Enyi
“clephant’ for hugeness and strength: Eghe “hawk’
agility and ruthlessness; Ugo “cagle” beauty and
execllence: while ebione ram” wurength and
cndurance (Onwuejeogwu, 1975 (b).

Characters always depict distinet attributes in
the overall narration. At times, this allegorical
didacticism is reinforced in aftithetical ideas,
behaviour and characterization. Wise one is pitted
against Fool; Loved Wife against the Despised
Wife, the Competent (and professipnal) Wrestler
against the amatcur; ncglected, despised and
exiled but hardworking son against the loved,
over-indulged and effeminate children; the first,
barren wife (anasi, mvaanyi isi) against the last,
youny highly productive wife (odu nwaanyi).

This use of contrasts at the end of the tale is
striking in articulating “finite and  paramount
realities’ Iy deducing a moral from the tale: thus
the despised woman in the tale becomes the King's

-

darling; in the polygamous houschold, the
despiscd wife turns out to bewail and mourn the
apparcnt death of their husband, while the two
favouritc wives show (hey are indifferent to
whether he is dead or alive; the neglected orphan
girl who could not afford clothes to go to the
festival, turned out the best dresséd. Four
numbers feature regularly with symbolic
significance in Igbo folklore in general: 2,3 (and
multiples), 4 and 7 (and their multiples). 2, (abua)
of anything implies contrasts or similarities in
character, ideas or behaviour: Small/Big,
Good/Bad, Loved/Decspised, or Small/Small,
Good/Good, Loved/Loved. A man who has two
brothers Akidioma and Inineoma, loves the later
more, Two wives are nke ntakiri (the small/young
one) and nke nnekwu (the big/first married one);
to the point of expelling her from the family house
to fend for herself and her only son. Twins are
similar, the two hands co-operate one to wash the
other, two dogs playing, one yielding to the other
alternatively to avoid a fight. The afa chaplets are
two.

3, (ato), is symbolic in Igbo thought and
rituals: Ife lue n'ato, o to something reaches its
third time of occurrence stops or ceases or sticks.
3, although a small number is the mystical
ultimatc in any physical or metaphysical
undertaking. Dogs pass through three hills and
three streams to get to their master. It takes three
solid wceks to roast threc yams. When three
characters are mentioned in any tale, two of them
generally form an alliance against the third.

4, (ano) is symbolic in ritual, representing the
week days Eke, Oye, Afo and Nkwo, which are-
alusi ‘supernatural force’ (see Chapter 1). Hunter
has foar dogs. The fourth monkey goes to report
the king’s death. Of the king's wives Oriokuko,
Orinkita, Oriewnt and Oriany, it is the fourth who
welcomes the dwarf to roast his raw meat in the
hearth, and is rewarded with pregnancy. For this
she is thrown out of the royal household. When
the real facts become known, she and her child
are recalled home with feasting,

7, (isa) is highly significant in rituals and
ceremonials. Sacrifices for the ozo title are
arranged in heaps of seven. Two hunters had
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scven dogs that traversed seven streams and seven
hills to rcach their master. A young man came
from a distant country having traversed seven scas
and seven forests, nnukwu mmili asaa na agu
asua. The powerful Okuboku successfully wrestles
with six spirits and is felled by the seventh; when
he is revived with a magic concoction by the dove,
he sncezes seven times. When 3 and 7 describe
distance or time, the reference is to a long and
hazardous journey. When 7 is used for spirits, it
suggests a hideous monster that is terrible to see
or imagine. -

_ I have spent time and space explaining Nri
folktales because of their centrality in the
processes of socialization in Igho society and Nri
in particular. They are also one of those factors,
that make Igbo dialects and Igbo culture mutually
intelligible and rational to persons from different
Igbo sub-cultures, though many of them are not
confined to Igbo areas (Onwuejeogwu, 1975 (a)
and (c). Folktales cut across sub-cultual
boundaries because they are the main vehicle by
which diffusion of values, morals, techniques and
linguistic items are conveyed to different parts of
Igbo culture area. What is distinctive about Igbo
proverbs, poems, anccdotes and riddles are that
they are either shorthand forms of Igbo folktales
or derive their basic inspiration and theme from
the folktales. For example, the proverb Igwe bu
ike, ‘meaning number is strength’ is a shortened
version of a folktale that illustrates how and why
number is strength. The major themes of Igbo
poetry, especially that of Nri, are based on
folktales. Nri folktales mirror Igbo social, cultural,
cconomic, religious and political life while the
myths refer to narrow themes that deal with the
‘sacred’ or mysterious genesis and development of
institutions and beliefs. Thus while myths bave
very restricted usage, folktales have a.very wide
application. The afa scholar very often uses
folktales to drive a moral home or illustrate a
point, In the beginning or middle or end of an afa
session, the dibia afa may stop and briefly narrate
a relevant folktale, thus putting side by side for
evaluation the action of his clients and the
accepted values and norms of the society. To do
this in a more dramatic and sophisticated way, the
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dibia afe often usc poctry, proverbs and
ancodotes.

verbs and Anecdotes:

@ :’:i'llr’s’.l:::(;nalysing the importance of poetry,
proverbs and anccdoles in afa by cxz;)mmlnﬁ
Egudu's work on Igbo poctry, proveros :r}n
anccdotes, because of all the scholars m.lcresle' in
this aspect of Igbo langue{gc, he rms(_::- rr::qns
issucs not only in the province of cla§51.1ca |cl)h
and definitions but also in establishing bt:
relationship between folktales, poetry, 'prove; s
and anecdotes. This last aspect of Eg,ud}l s WOT X
very rclevant in understanding the significance of
the usc of thesc rhetorics in afa.  and

“Folktales are told and tetold for aesthetic an

ical reasons; )

f’rr:::crbs are employed for embellishment and

for reinforcing arguments; and anecdotes ...

discharge both functions” (!Eg!.ldu, 197?). .

In this Egudu aims at establishing relationship
between Igbo foktales, provc‘rbs an.d anecdotes.
Already 1 have demonstrated in section (b) above
that there is more to Igbo folktale than mere
aesthetic and practicality. I shall not stress that
anymorc but here I shall argue lha_l Igbo I'olklale?
are long forms, in content if not in structure, of
proverbs and anecdolcs, also many 1gbo poems
derive their major themes and imagery from
folktales. In other words, folktales explain the
decper mcaning and significance of provcrl;:,
anccdotcs  and  poems.  One cannot  fully
understand the meaning, significance and nature
of imagery and symbolisms of‘ the main Nri
proverbs, ancedotes and noetry Wllhol.l‘( reference

to Nri folktales and in some cases lhcnr, myths.
Let us examine more closely Egudu’s work on
Igbo proverbs, anecdolc‘s and poctry (Eg;d!.l,
1972, pp. 63-82). He is more. intereste Fxn
classifying these rhetoric devices into lypcs.d'or
example Egudu classifics Igbo proverbs accor' I:ng
to the “nature and structure of" whe.n he ca c
“Igbo traditional thought” cxpressed |n.prf)vubs|.‘
These he says arc as follows: the pnnc.lple ol
dichatomy, social syncretism anfl pragmullsm.'To
Egudu the principle  of dlch(.)lumy mt:'d'n's
“oppositional relationships among idcas, qualitics

and values™ (p. 63), this is similar l9 what Levi-
Strauss calls binary opp()silinn,-a universal modci
of thought; Social syncretism, - means lhcI
significance of partnership or unity in lradmon::I
life of the Igbo (p. 64) similar to wha! I cal
communalism in Igbo socicty (Onwuc.]cog\v?l,
1972) and Pragmatism mecans “the belicl lh.llt
action and practical conscquences are ;:rcl'erabc
to mere words, concepls, or theories™ (p. 60).
Thesc three aspects have been demonstrated to
have their roots in Igbo religion, the personality
cults (Onwucjeogwu, 1972,' 19'{4, }975b). The
problem with Egudw’s classification is that these
same critcria used in classilying Igbo proverbs can
also be used successlully to prod'ucc the same
classification when applicd to Englfsh or Chmf:se:
proverbs, yet he claims that the criteria uscfl arc
basic in Igbo traditional (houg'hl. Thcs‘c criteria
seem common to all proverbs irrespective of lh'c
ethnic or racial origin of proverbs. .Whal is basic
in Igbo proverbs is to be found in a Eilﬂ'erc:l
province of analysis other than clas.f,lﬁcallon. T e
basic cludes Egudu’s analysis and is reflected in
his misleading translation of some of the Igbo
proverbs. For example, Nwa mimuo emegbuna nwa
mmadu nwa muadu emcgbuna nwa nunuo, l?
wrongly translated by Egudu as: “let lhclsonl 1?
spirit not maltreat the son of a man, an.d. c’l h'c
son of man not maltreat the son of spirit.” This
proverb refers to the folktale that demonstrates
how an orphan grew strong and tough and out-did
the woman's son who was over pampcrcc.i by her
wicked mother. In the story lhe_ or?han is called
nwa mmuo while the spoilt child is called nwa
mmadu. Nwa mmuo mcans a person whose
parents arc dead, that is an orphan. Such ’a person
is regarded as the son of his dcad parent s spirits.
Nwa mmadu refers to a child who has h.lS both
parents alive and so has someone to advise and
direct him. Thc tale of the orphan and 'lhc step-
mother runs to about a thonsand words including
a ballad and it ends with a resume and a mora_xl
lesson expressed in the above proverb: It is
obvious that Igbu proverbs cannot be studied out
of context, because they are cither the major
themes of tales or the moral lessons dcduced“[rom
the tales.

In another work, Egudu classified Igbo praise-
poems into: praise-poem of strength, generosity
and kindness, marital fidelity, physical beauty,
satire. (Egudu 1972, p. 71-82). Here again, there
is nothing unique about the classification. But one
thing striking about them is that they are also the
central themes of some Igbo folktales. Igbo poems
derive their central themes from the popular
folktales which contain elaborations of these
themes.

In a more recent work, Egudu 'defines an
anecdote as:

A brief story which embodies witticism or a
ludicrous situation, used 1o embellish speech,
rcinforce an argument, or convey a moral lesson.
Like the folktales are its narrative form and animal
characters. but different in its limited content and
structure, there s no embedded song such as a
rhetorilical 1ol of adornment und persuasion: and
in being witty and ivagistic, but facks the proverbs
epigrmmn.iLi. symmetry. pitiness 4nd poetic thythm,
(1977).
Egudu argues that three broad types ol anecdotes
emerge: “those that vindicate the speaker, those
that cxhort others and those that satirize
foolishness.” In these analyses, Egudu comes
ncarer 10 the point 1 hive been making. He
altempts  to  cstablish relationships  between
folktales, proverbs, poctry and  ancedotes by
arguing that they have functional resemblance, |
will go further than that and arguce that the
lunctional  resemblance emerges  because
ancedotes are transformed exeerpls from folktales,
An cxample  will  demonstrate that the
relationships between folktales on the one hand
and proverbs, ancedotes and pocetry on the other
hand are not merely functionat rescmblances but
that the later ons are derived from the former in
terms of content, imagery and symbolisin they
tenerate. To demonstrate this, 1 will use the
examples of ancedote and proverh given by
Evudu.

Folktale: “The story of tortoise’s visit to his
parents-inlaw with his wife® (This is a
long Iebo folktale of over 2,000 words

with a song. It is not necessary 1o
reproduce it here),
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Anecdote: Tortoise once wisited his parents-in-law
and as he was warming himself at the
fire he dozeg off, and his loin cloth got
burnt up, He suddenly woke up, saw
himself naked, and said: *I will not ask
my parents-in-law to pay for my loin
cloth, but I cannot go home.~
(Anecdote as recorded by Egudu,
1977).

Proverb: A man does not carry war to his
inlaw’s home; it is through prostration
one secures a wife,

(Proverb as translated by Egudu,
1977).
Poem: An inlaw is ones Chi, One’s
Chi is one’s share
A foot path leading to a stream,
(A short Igbo (Nri) praise-poem recorded
by Onwuejeogwu).

In the above arrangement, 1 have brought
together a folktale, an anccdote, a proverb and a
poem all having the same theme. The proverb is
the moral and social lesson intended to be drawn
from the folktale or anecdote. The anecdote is an
excerpt of an incident in the folktale about
tortoise’s visit 1o his parents-in-law. The proverb
is about a key concept in Igbo kinship: the
relationship between son-in-law (0g0), generally
expressed in a three-line praise-poem based on
the folktale. I have argued that in Igbo society,
folktale is an entertaining oral literary instrumeat
for teaching children norms and values of the
society. Igbo folktales reflet in detaj the
economic, religious, cultural and political “life-
world’ of the Igbo. Anecdotes, proverbs and
poctry are more sophisticated literary instruments
reinforcing the same norms and values elaborated
in folktales. In folkuales, symbulism and meaning

arc explicit; in poctry, proverbs and anecdotes,
meaning and symbolism are implicit and taken for
granted. They are two levels of conceptualizing the
same reality. The movement from folktale 1o any
of the other forms may be conceived of as a
transformational process that occurs at both.
linguistic and symbolic levek. It is the
transformational potentiality of these spcech -
patterns that make them important tools for
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construction and interpretation of social reality by
afa men. Since afa deals with social life, linguistic
devices which foster’communication at all levels
between individuals and groups are indispcnsable.
Interpretations of social reality cannot be rigid

and framed in exact language. It is generally
framed in a language that gives room for varied
interpretations thus making alternatives logical and
reasonable. All afa men are adept in the
application of what linguists call intensifiers. When
interpreting, they know that they are on slippery
grounds and use words which have lowering effect
on the force of verbs. e.g.;

Oka eme

It almost happened.

Ofia aru ikwe

It is hardly believed.

Anyi mali nwa ntinti

We know glightly,

When prescribing sacrifices and suggesting
remedies and future actions, they employ
amplifiers which ecither maximize of boost
statements.

c.g. I wepurosi anya gi ni meya
You did not ignore it completely
Odika emebisi fancha
It is not altogether bad

But when talking of pus. cvents that are fully
understood and determined, they use emphasizers
€8,

O nwlili, Onwulanwu

He died certainly, he died.

Ogugu ghulia, a di eloelo

Ogugu killed him, it is beyond doubt,

BY this type of word management afa men are

able to strengthen a client that has been shattered
by misfortune or ghatter a client that 15 unmindful
of his social actions.
The ability to lead the client to explore, perceive
and accept social reality and transform it into
sncial action forms the bedrock upon which the
logic, the validity and credibility of afa rests. The
clicat is made to face and accept the reality of his
socitty and since this reality seems valid, afa is
valid.

So far, I have examined the sugmﬁcance of afa
in Nri religious, political, economic and social
systems and have also analyzed the structure of
dfa. In the past chapters and especially in this, 1
have constantly analyzed afa with concepts such as
symbol, social action, social reality and communi-
cation without fully, justifying the usc of these
concepts. I shall now proceed to justify the use of
these concepts and furthermore demonstrate that
afa is an integrated system of symbols, social
reality, communication and control and social
action mainly directed towards the construction or
transformation of social reality conceived in terms
of the past, present and future actions of actors in
the context of Nri-Igbo social structure.

NOTES ON CHAPTER 3

1.

da.

Of tree is o tree that grows in the forest, When
its twig is cut and_consecrated it is called o5
which is a political and ritual staff. (scc chapters 1
& 2).0Jl is n iron staff, about five feet long with
clongated bells attached to it at intervals.

All translation in this work is direct, to retain the
originality and order of thought.

The full proverb is: It is better to drive black goats
into their sleeping huts before it is dark otherwise
the black goats and darkness will become one. It
is almost equivalent to the English proverb "Make
hay while the sun shines.” In the present context it
scems more like "a stitch in time saves nine”. It
suggests that quarrels be stopped while there was
time.

There arc many systems of divination in Africa.
The chapter system of 16 x 16 described here is
common among West African peoples (See
references, for works done on Yoruba /& by
Bascom and Bimbola). The sixteen 24 words in
Igbo system are similar disposition of the secds. In
future a comparative analysis of the systems may
be attempted.
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One may argue that these patiemns are maemonic
devices for the diviners. It is important to know
how the devices are structured and related. The
pmems are upwompum lmodlud with
Thelr P pend on many

iables to be d d in ch 4t07.

The terms syntagmatic and paradipmatic are
discussed In chapter 4. The reader is therefore
referred to the discussion on Levi-Strauss for how
it is used in this passage.

See M Onwuqeozwl work on  Some

in the application of
ledcustmsua in the study of Africarr Languages’.
This paper refutes Kay Williamson's idea of
splitting Igbo into many languages. (Oomucjeogwu,
1975 b).

E.E. Bvans-Pritchard emphasizes the sigaiticance o€
folktales in the understanding of a people’s
thought. See the worls of Madan, Beidelman and
Paulme joned in the ref

Finite provinces of meaning and paramount reality
are used in the Schutzian sense (sce Chapter 7).

oot e . Cennr
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CHAPTER 4

i

1. Anthropological Study of Symbols - a
Theoretical Critique:

The study of symbols has occupied the minds of
writers belonging to different disciplines for over
two centuries. The study may thercforc be
rcgarded as one of thosc inter-disciplinary themes,
which has been spontancously pursued by scholars
from various disciplines. The definition of symbols
has taken many turns and twists. Symbols have
been considered as:

(a) Relationship between symbol and object
symbolized.

(b)  Concrete indication of abstract values.

(c)  Explanation of the concrete by reference to
the invisible.

(d) Explanation of the visible by reference to
the invisible.

(e}  Extraction from the concrete its hidden
meaning for an understanding of the
abstract.

() Means of communicating information.

(g) Cultural category.

(h) A natural category - ‘natural’ meaning
different things: to some it means phydical
features, to others it means things derived
from the human body.

(i)  Having intuitional function.

(j) Having conceptual function.

(k) Sign consciously designed to stand for
something.

()  Representation of onc thing ‘standirg
for’ another.:

(m) A popular word meaning "to represent” ot
"to demonstrate” or words with similar
connotation.

The divergent approaches in the study of

symbolism in a discipline like anthropology are

striking. They reflect different levels of analysis
cach complementing the other rather- than
oppusing or contradicting. [ shall examine very
bricfly thc work on symbolism of five
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anthropologists: Levi-Strauss, Edmund Leach,
Raymond Firth, Adner Cohen and Dan Sperber
and scc how rclevant they are to my analysis of
afa symbals. ?

Levi-Strauss’ work on symbolism is difficult to
summarize or even interpret in a few paragraphs.
Somec scholars who have attempted to interpret
some of Levi-Strauss’ works have becn accused of
not understanding him by two leaders of the
British new-structuralist school, Leach and
Needham. However, it is also interesting to note
that Levi-Strauss had in his Huxley Memorial
Leciure in London in 1965, rcpudiated the
interpretations of Leach and Needham in
marriage exchange. Levi-Strauss did not write in
mystical language and 1 believe that the average
interested reader can undersiand him, if his work
is p;opcrly translated into English. There is no
doubt that Levi-Strauss introduces a new
dimension which may be described as both a
method and a philosophy into anthropological trail
since the sixties.

In my opinion, Levi-Strauss’ work on
symbolism hinges on the concept of binary
opposition which I think had its roots in Greek
philosophy from which Western philosophy,
anthropology and sociology derive their conceptual
stimuli. Strauss sees cooking as a universal process
whereby man transforms Nature to Culture and
since food is important to human beings, the
categories of cooking are used as symbols of social
differentiation (Levi-Strauss, 1965). Strauss argues
that the common denominator of the human mind
is the ability to: .
() construct paired oppositions based on the
formula: Culture/Nature,

{b) construct patierned homology

He builds up his culinary triangle which he later
claborates and modifies to become the basic
tnodel for the study of totcmism, kinship and
myth. The culinary triangle represents the binary

oppositions: transtormed/normal and
Culture/Nature which he believes are internalized
in all human nature. The elementary form of
Strauss’ culinary triangle is as follows:

RAW  (Nature, Normal)

Culture/Nature Transformed/Normal
COOKED ROTTEN
(Culture) (Transformed)

This can be summarized thus:
(a) Raw: Nature:: Cooked: Culture
{b) Raw: Normal: Rotten: Transformed.

In these formulae: Raw is opposed to Cooked as
Nuture is Opposed to Culture, and Nature is
tansformed to Culture as Raw is transformed to
Cuoked by a Cultural process. Similarly, Normal
is 10 Transformed as Raw is to Rotten by a
natural  process of decomposition
(Trunsformation). These formulations may look
odd but they are meant to demonstrate the great
importunce  Levi-Strauss  places on  binary
oppositions and their relationships.

He makes several explorations into linguistics
and musie, scarching for cvidence to buttress the
cancept of binary opposition,as  a fundamental
phenomenon in human thinking and finds it in de
Sawssure who makes distinctions between langue
and parale, synchronic and diachronic, syntagms
and paradigms; (De Saussure, 1959). Applying
these concepts in the study of the structure of
myth Strauss argues:

“The true constituent units of a myth are not

the isolated relations but bundles of such

relations, and it is only as bundles that these
relations can be put to use and combined so as
to produce a mcaning ... but when we have
succeeded in grouping them together we have
reorganiscd our myth according to a time
rcferent of a new nature ... namely a two-

dimensional time referent  which s

simultancously diachronic and synchronie, and

which accordingly integrated the characteristics
of langute on the onc hand, and those of Parole
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on the other. (Levi-Strauss, 1963 pp. 211-214).

Treating myth as an orchestra score, Levi-
Strauss sces the relationship between harmony
and melody as that between diachronic and
synchronic. He arranges myth syntagmatically and
paradigmatically; interpreting it at two levels
horizontally and vertically. To explain the linguistic
terms from which all these jargons are derived, it
is important to state that linguists have long
recognized that the linguistic unit by virtue of its
occurrence in a certain context enters into
relations of two different kinds. For example in
the sentence: a gallon of water, the word gallos is
in paradigmatic relations with such other words as
glass, bottle, cup, quarter, and syntagmatic
relations with a, of and water. According to de
Suassure "in syntagma term acquires its value only
because it stands in opposition to everything that
preceeds or follows it, or to both" (p. 123)
Syntagma is also characterized by horizontality.
Levi-Strauss adhered rigidly to these terms so
much so that his culinary triangle is structured to
correspond to them. Thus the culture/nature side
of the triangle corresponds to paradigmatic
relation while normal/transformed side s
syntagmatic. Many Anthropologists have viewed
Levi-Strauss’ work with great suspicion and some
have welcomed his idea with great enthusiasm
though with many modifications.

It .is at this point that I wish to introduce
Leach’s work as summarized in his most recent
book; Cultitre and Communication: The logic by
which symbols are connected (1977). The logic is
indeed that of Levi-Strauss with one or two
claborations here and there, But originality of
Leach’s contribution is in his brave application of
Levi-Strauss’s original formulation to all ficlds of
symbolism.

First, Leach announces that he is both an
‘empiricist’ and ‘rationalist’, This is important for
his image as an anthropologist whose main
concern s to study human socicties and cultures
as observable realitics and attempt an
interpretation of these realities, which have taken
several foyms such as functionalism, structuralism,
ccologism and technologism.

Leach sees communication as an essential
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aspect of social life which is "a complex
continuous process which has many non-verbal as
well as verbal components” (Leach;1976 p.9) He
distinguishes three aspccts of human behaviour
that has to be decoded: natural biological
activities, technical actions and expressive actions.
It is to "expressive actions, which either simply say
something about the state of the world as it is, or
else purport to alter it by metaphysical means®
that Leach turns attention to. He argues that
*Human Communication is achieved by means of
expressive actions which operate as Signals, Signs
and Symbols” (p. 9). So the study of symbols is the
study of expressive actions at the operational level.
Leach proceeds to show the distinction between
signal, signs and symbols. He argues: "Sign
relationships are contiguous and thus mainly
metonymic while symbol relationship are arbitrary
assertions of similarity and therefore mainly
metaphoric ..." (Leach P. 15). -

Using a scheme derived from Mulder and
Hervey, Jakobson and Levi-Strauss, Leach
formulates a longer equation, derived from
Strauss’ basic binary equation: symbol/sign =
Metaphor/ Metonymy = Paradigmatic
association/Syntagmatic chain =
Harmony/Melody (p. 15). The other chapters of
the book are devoted to demionstrating the
application of symbolic transformation. In one
example, a binary system is transformed into a
ternary scheme thus: This World/Other World is
transformed to This World/Liminal Zone/Other
World. Leach holds that the liminal zone is the
“focus of ritual activity" (Leach 1976, p. 82). The
transformation that takes place in the liminal zone

is symbolic. Here signs. and symbols convey

meaning within 2 cultural context not just as sets
of binary signs. At this point Leach breaks away
from Levi-Strauss who tends to depend heavily-on
sets of binary signs, per se, conveying meaning
outside a cultural context, g :
Leach impeaches Firth for his atomistic study
of symbol. In my thiuking, Firth sees §ymbol from
various levels of analysis including the expressive.
"A symbol is ‘a device for enabling us to make
abstractions”, argues Firth. (Firth 1977, p. 77). He
elaborates by saying that symbols are instruments

of expression, communication, knowledge and
control of power. (p. 77-91). In my opinion, the
difference between Leach and Firth is that Leach’s
concept of symbol opcrates at a generalized level
of human communication system which to Firth is
only one aspect of what he designates as
instrumental. Like the study of fossil taxonomy,
one is either a ‘splitter’or ‘lumper.’ In the study of
symbolism, Leach is a ‘jumper” while Firth is a
splitter; each has its advantages and disadvantages
and none is superior.

This brings us to another scholar who is a
‘lumper’ of an interesting type, Adner Cohen. He
says: "Symbols are objects, acts, concepts, or
linguistic formations that stand ambiguously for a
multiplicity of disparate meaning, evoke
sentiments and emotions, and impel men to
action”. (1974, p. 1X). This broad definition
includes everything one can think of and react to
as symbol, furthermore it is instrumental in two
ways "for the development of self-hood and for
tackling the perennial problems of human
existence” (1974, p. X) and "for the development
and maintenance of social order”. (1974, p. 8).

Cohen proceeds to reduce the four broad
institutions studied by anthropologists: economic,
political, kinship and ritual into two by-hrguing
that "on a higher level of abstraction these four
institutional spheres can be classified into two
categories. The political and the economic form
one category, their common denominator being
power relationships. Kinship and religion form the
second category, their common denominator being
symbolism® (p. 22). His argument can best be
illustrated thus: '
Kinship and'Ritdal

* Symbolism

Economic and Political
Power Relationship

- t

Political ¢ Man =y Symbolic

1

He comes to the cortlusion that'man i$ two -
dimensional: Political and Symibolic. In reduting
economic and political brdér into power
relationship he relies on Marx and there he-puts
up a convincing atgument. His argument howeVer

wcakens when he argues that both kinship and
ritual are “normative” and so "operate by means of
symbolic_formations and symbolic activities” (p.
23). I think this argument cannot be sustained.
Many people worship God and respect their father
for “utilitarian considerations” contrary to Cohen’s
vicw. In many socicties, for examplé, among the
Nri, power relationship is basic for the operation
of kinship and ritual and vice-versa (sec
Onwuejeogwu, 1974). In order to formulate a
dialectical political anthropology, Cohen made
several swegping reductions to produce his binary
scheme which is reminiscent of Levi-Strauss,
It is doubtful if his reductions can stand the
scrutiny of ethnography, for example, modern
advertisement techniques employ symbols not
derived from kinship and ritual in creating
different categories of consumers and power -
groups in both. Western and non-Western
sacicties. Furthermore, it is difficult, even with the
examples he gives, to sustain the ground that an
informal organization seems to depend mainly on
symbolic activities to achieve organizational
functions. It may be that some formal
organizations depend on symbolism to achieve
organizational solidarity and continuity and indeed
ethnographic data abundantly support this.
Jarvie subjected Leach’s work, especially his
paper on "Virgin birth", and the interpretation of
symbolism by anthropologists, to an acidic
criticism. Of course Jarvie cogently argues that
most symbolists never raise the guestion when an
anthropologist should resort to symbolic readings
of human acts and words and that most
anthropologists take refuge in symbolism when
intentional, instrumental or functional explanations
are inadequate. He therefore calls for limits to
symbolic interpretation (Jarvie 1976). Jarvic makes
somc important points that need to be taken
serious. He is not alone in this, earlier, Dan
Sperber, had argucd against the idea that symbols
have mcaning in the same way that words do. On
this ground he criticized Victor Turner and Levi-
Strauss’ intcrpretation of structuralism as a theory
of mcaning. Using thc Dorzc of Ethiopia as
example, Dan Sperber demonstrates that at the
level of cognition, symbols represent knowledge of
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the memory of things and words and of
conceptual representation (Sperber 1974). Ong
point Sperber makes that is significant is that
symbolism is a conceptual process and not a
"something” as many anthropologists and even
Jarvie who criticizes them holds (Jarvie 1976 p.

687).

2. Concept of Sign and Symbol in Nri:

This section focuses attention on how Nri
people conceptualize signs and symbols which are
the essential tools employed by them in organizing
their theocratic state and hegemony and
constructing social reality,

Table 9 summarizes the categories of arima in
Nri. The word arima is the nearest word in Nri
language equivalent to sign. Nri say: okwu bu
arima, meaning speech is sign. Tliey also talk of
ife anima meaning non-verbal signs. Two main
types of signs are generally distinguished verbal
and non-verbal. Verbal signs are of three types:
the Nri dialect of Igbo language used in ordinary
daily speaking such as in dialogue, poetry, music,
song and drama; the secret ‘language’ used in the
past for communicating state information
(Onwucjeogwu, 1974 and 1975 (b); and the
language of afa used by afa men in decoding afa
sign forms.

There are three main non-verbal sign forms:
mark (akala), object (if¢) and movements
{mmehube). Objects are classified accordingto the
source they are derived from: human beings,
plants, animals, carth, water and sky. In Nri
classifications human-beings are not grouped as
animals and water is regarded as both living and
non-living. Hence they say mmili bu ndu which
means water is life or life-giver, water is important
for life.

Other non-verbal sign forms are akala
(translated marks): hence one can talk of writing
as akala akwukwo which literally means signs on
paper (leaf). Marks arc made with any medium on
any object. The ichi marks cut on the human face
are called akala ighi. The body and wall paintings
are complex forms of akala (Onwucjeogwu, 1975)
and simple ones are conventional marks, for
example, four vertical and parallel lines drawn un
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TABLE 9: NRI TYPOLOGY OF SIGN F ORMS
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PLATE 3: ANUMBA TYING THE EGBO
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the ground with locally made white chalk (nzu} in
front of the dibia afa, generate from those who
undetstand the sign forms, the knowledge and
memory associated with the four supernatural
beings, eke, oye, afo and nkwo.

In Nri, objects that generate symbolism are
generally made up of two major components; the
non-verbal and the verbal. The mystical
combination of any part of these two elements
constitutes a sign-complex. Nri people regard
words, cspecially from the mouth of those vested
with some power and authority, as endowed with
‘force’ and efficacy. They say, okwu bu ike,
meaning, word is force, and also okwu ikenye na
el mmun, the words of cldcrs reach the invisible
world of the ancestors. Hence an elder’s solemn
words cannot be retracted without rites of
nullification. In Nri thinking, rites which involve
the use of objects and words transform objects
into complex sign forms. Objects can be destroyed
but words that accompany them are indestructible,
because once spoken they enter the ears of men
and reach the supernaturals, okwu Mt mmuo.

Hence words are thought that make an object
indestructible. Every sign in Nri has its specific
name but thére is no one word which has a
similar meaning as symbo}. In Nri thinking, a
symbol is not an gbject. It has been argued in
previous chapters that afa sign-complex generates
some aspects of the knowledge of the social
structures by linking the biography of the group or
individual with the past history of the social
structure to determine future social action. (Chap.
3). !

The afa examples show thit symbols generate
knowledge of social structure and biography and
is a process of the mind. To support this thesig,
another example will be given from another
context. | will reproduce a short discussion
between Anumba and me (see Plate 3). Anumba
was the senior ozo man of Obeagu maximal
lineage and the priest of eke whose shrine is
located in the eke market at Nri. The eke religious
festival is held annually. Few days before the
festival, the chief priest ties a horizontal bundle,
about six feet long, of assorted cuttings from
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different plants. This bundle is placed on the

und across the main entrance to the eke
market. #t is believed that the bundle bas the
power to stop cvil spirits gjo mmuo (rom coming
into the market during the festival to cause
confusion and accideats. Now let us hear dircctly
from the cke pricst what be thinks about the
bundle called egbo which was tied two days before
the eke lestival of 1975,

Onwuejeogwu:  Anumba, greetings to you.
Anumba: Thank you my son.
Onwuejeogmi:  You are very early today.
Anumba: Oh yes! I was here very carly. My
men were clearing the site of eke
when 1 went into the bush,
downstream, to collect things
which I will use to tie the egbo. |
must tie the egbo. I have told you
about tying the egho sometime in
the past.
Onwuejeogwi:  Oh yes! 1 remember all you said
but I am still ignorant about the
things you use in making it. This
is my first time of seeing them
together so fresh.
Remember some years ago, 1
showed you these things but 1 will
show you again. The things are:
(showng them to me one by
one).
2 Omu nkwy, new palm shoots
2 Achala, giant grass
4 Ogugu nkwy, another part of
palm tree
4 Akwulo, a creeping herb
4 Lumps of gja, wet carth
8 Ogilisi, a plant
2 Asusu Aka, a plant
2 Akwali, creeping plant
Onwuejeogwu:  Please before you start tying |
want you to tell me why you use
cach of these things.
1 will tell you the ones 1 know,
Omts nkwu is the tip of the palm.
We get llzem and plait them into
a basket. 1t is on the basket we

Anumba:

Anumba:

arrange other things. Omu makes
them clean and protects them
from evil. Achala is long grass,
when it grows in- the forest it
makes passage difficult; it will
stop the passage of evil spirits.
I do not know why we use Ogugu,
it is tradition. Aja, Ogilisi, asusu
and akwal; are what our ancestors
use, so, we use them. I do not
know why. I never asked and '
was never told. Maybe some
other persons in Nri may
know.What one man knows the
other may not know. We use
akulu because it grows in the
forest so it has, uche, common-
sense knowledge. We use. it
because it will entangle all evil
spirits wishing to come into eke.
Onwuejeogwu: Why should the numbers of
things used be either two, four or
cight.
Four means the four-day markets:
eke, oye, afo, nkwo and two
represents the senior and the
junior of the four. We also
represent them by doubling four
such as eight and sixteen. Why? I
do not know. It is tradition. The
four supernatural beings that
visited the first Eze Nri, control
the four days of Igbo traditional
week. They control the activities
of people.

Anumba:

As he was explaining these, he was also tying the
egbo. When he began to tie the last part, he
stopped talking to me and prayed: |

Eke! egbo kane efie

Eke! gho ogwu

Egbo ndiichie ukwu

Egbo ndiichie nta

Ubosi nano, afia nano

Egbo ya ka anyi na efie

Eke ya tiho, seho.

Ekwene ajo mmuo, bia

Nanyi me ka idiichie melu
Chua ra anyi akologoli mmun
Chua ra anyi akologoli mmadu

English translation:

. .
Eke! 1 am tying egbo

Eke! mediate betwcen fights
Egho of the senior ancestors:
Egbo of the junior ancestors
The four days, the four markets,
Egbo is what we are tying,

Eke make it possible!

Do not give entry to bad spirits,
We are doing what our ancestors
did.

Drive away worthless spirits.
Drive away worthless people.

He completed tying the bundle and fixed it to the
ground with the four lumps of rcd mud. We
continued our conversation.

Anumba: I have finished. Eke will stop any

evil spirit from coming into the
Eke square on Eke day to cause
confusion.

Omwuejeogwu: Do you say that bundle will stop

evil? . v
I do not say so. I said Eke will do
it. The bundle is evidence that I
have tied the egbo. If anyone who
‘knows Nri tradition sees it, the
* person will know that it is
properly done and if will be safe
to play and dance in eke on the
day of the festival. The bundle is,

. arima, a sign that T have done it.

Eke 'will react. 1 talked to eke

through the egbo and since 1 am

the pricsi hwlding s vfv, my

work is to talk to cke. *

Onwitejevgnu:  Could you tie the bundle without
saying those words?

* How can I? It will be incomplete.
The word and the bundlc must be
done together. 1 am not mad. |
know what 1 am doing. Only a

Anumba:

P o0

Amunba:
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mad priest ties cgby  withiin
talking. Will he ot say something
10 ¢ke? Will people around know
+« what he is doing?

Onwucjeogwri: - What il the Eke pricst is dumb?

Anumba: (Laughs) Du dumb people nol
’ move their lips or hand, Thea the
' pritst will move his hands and

" * lips. Eke ‘hcars’ that type of
‘talking’. Has such a person not
helpers? His helpers will do the
talking. This type of talk is

praying,

Onc important fact has emcrged from the
conversation with the priest. He insists that egbo
is a sign: the object is simply evidence (like a
footprint f suppose) of the priest communication
with ¢ke, and also an instrument used to
communicate with eke. The object and action
generate the knowledge and notion of safety to
people entering the market. Sign and symbol are
linked by object, word and action but both are
distinct in Anumba’s mind and others I talked to.
One can therefore conclude that in Nri thinking a
sign is an object; the symbol is the processes of
knowing generated by a sign.

The eke priest’s implicit definition of symbol as
a process of the mind opposes that of Firth,
Cohen and Jarvie who see symbols as instrumental
objects; something used to achieve political,
economic, religious and social ends, instead of
processes.built into s, stem. Similarly, it is opposed
to Levi-Strauss’ concept of symbol based on the
transformation from nature to culture expressed in
binary opposition. -There is no doubt that
Sperber's concept comes closer to that of the eke
priest. The common denominator for both is that
they conceptualize symbols as processes connected
with knowing or "knowledge of memory of things"
as Sperber prefers to put it. This idea is strongly
expressed in the priest’s statement: “if any one
who knows Nri tradition sees it, (i.c. the sign), the
person will know that it is properly done and it
will be safe to play and dance in eke on the day of
the festival. This in effect means that sign
generates a mental process of linking, recalling



N AL Ymbolisn and Phienamenology

and cxperiencing an aspect ot knowledge
associated with the life-world of Nri people. By
life-world 1 mean "that province of reality which
the wide-awake and normal adult simply takes for
granted in the attitude of common sense. By this
taken-for-grantedness, we designate everything
which we experience as unquestionable; évery
state of affairs-is for us unproblematic until
further notice.” (Schutz and Luckman 1974, pp. 3-
4).

There is no doubt that Anumba’s concept of
sign, referring to egbo as arima, is identical to
Schut2’s definition, he writes:

A sign is by its very nature something used by a
person 1o express 8 subjective experience, Since,
therelore, the sign always refers back 10 an act of
choice on the pan of a rativnal being - & choice of
this particular sign - the sign is alxo an indication of
an evedl in the muind of the sign-user..,

A sign is, therefore, always cither an antifact or a
constituted act-object ... Lvery sign sysiemis true in
mwo different senses. Fint. it is an expressive
scheme. i uther wurda, | have at least once used
the sign fur that which it designates, used it either
in spontancous activity or i Imaginstion. Secony,
it is an interpretine scheme. i other words, | have
siready in the past anterpreted the sign as the sign
of that which «f designates . (Schutz 1972 pp. 11Y-

122).
In the definition and explunation of the nature
of sign. Schutz links sign and  subjective

experience. Since subjective experience refers 1o
the experiences of a conerete individual in terms
of constructing and interpreting social reality,
signs are therefore & means of achieving sucial
reality.  Schuty ssmbols  us  higher
“appresentational forms” that have their foundation
On Cxpressive signs, Signs are within the reality of
our daity lite whereas what they refer to is an idea
which transcends vur experience of every day life.
Schutz sces symbols as "A theme that spans two
provinces of realiny” (1974 p, 127),?

1 have demonstraied afe as a configuration of
signs and symbols linked with the processes of
comstructing and interpreting social reality that
generate action. It has o higher
appresentational form in the sense that it spans
two provinces of reality: the “paramount rculily‘_‘:

»

aCUN

soctl

that is, the reality of everyday life-world, the
perceivable physical world and the “finite
province of meaning," that is, the world of
religious experience (Schutz, 1972 pp. 21-25).
Afa transforms ‘knowledge’ from one province
to the other by a process connected with
knowing and experiencing. This process is
symbolic. Hence afa may be cohceived of as a
system of symbols.

‘NOTES ON CHAPTER 4

By a systcm | mean a model of conceptualizing g
complex of clements or components directly or
indircetly related in @ causul network. I is
functionally snd structurally related o other
systems; hence sysiem boundarics are Buid. a
system may be an autonomous part of u bigeer
system or 4 sub-system of a sysicm.

.

My deamion 10 select the works of these five
anthropologats is based on my cunsideration that
their works represent fise main trends in the study
ol symbolism by anthropologists: the Levi-Strauss,
beach. Fiuth. Cuhen and Sperber. | regard Turner
a3 belonging 1o the Straussian Schoo! though some
may disagree with me.

Schuts concepts are wiscussed in Chapter 7

CHAPTER §
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AFA AS A SYSTEM OF SOCIAL REALITY

1. Knowledge and Social Reality - A Survey and
Critique of Western Thought In so Far As it
Relates to Nri Thought.

Knowledge as product of thought of experience,
or both, has been the preoccupation of
philosophical discourse for over two thousand
years in Europe, China, India and Africa. In
Europe by the seventeenth century, two major
schools of thought had emerged to become the
mainstrcam of European philosophy: rationalism
and empiricism."

Britain was dominated by the empiricism of
John Locke, Berkeley and Hume. The major
thesis of empiricism is that experience, the source
of knowledge, begins from what one observes in
the external world and not from what is in one's
mind. In the European continent, Descartes and
Spinoza championed rationalism. They hold that
thought is the source of knowledge. Kant
pronouncing his ‘copernican revolution’ rejected
both the empiricists and rationalists theses. He
holds that knowledge of the world needs concept
and categories to comprehend. These concepts
and categories are found within the mind; they are
a priori and not derived from experience, for they
belong to experience and make it possible.

Kant’s failure to achieve harmonization of
empiricism and rationalism was taken up by Hegel
who aimed at reconciling theology and philosophy.
He brought them together in what he called the
Absolute. Aristotelian logic had taught that orie
could not at the sahie time rationally believe two
contradictory statements. Hegelian dialectic allows
it. He argued that truth (knowledge) was
discovered by the process of assertion and
negation. This process of competing idea systems
he called dialectical process and it refers to the
competition of two opposing forces resulting in
the emergence of a new force. Thus what he
called the thesis is negated by the anti-thesis to
produce a new idea called the synthesis. The

synthesis becomes a new thesis that is negated by
anti-thesis to produce a new synthcsis. This
process continues until thought reaches the
ultimate universal synthesis which is the Absofute.
Hegel was the embodiment of German idealism
and his system of processing knowledge has come
to be known as dialectical idealism. (Plamenatz,
1963 pp- 133 - 137 and Duraut, 1926, pp. 272-9).

However, German idealism did not impress the
French man Comte who is often called the Father
of sociology. Comte formulated the ‘three stages’
human knowledge passes through: from the
theological to the metaphysical to a final ‘positive’
stage. The positive stage which is science, is
regarded as final in' the sense that other stages do
not co-exist with it. Thus to Comte, knowledge
can only be comprehended through science.

Hegel's influence on Marx was self-evident.
Both adopted an identical approach to the study
of history except that for Marx it was not idea that
gave rise to the developing institutions of society,
but rather the material institutions of society. It
was economic production, that was responsible for
the way in which society lived, functioned, thought
and felt. Marx argues that the infrastructure of
society consists of the forces and relations of
production, while the super-structure consists of
the legal, political and other institutions.
Production brings men into relations and it is out
of these relations the law and goverment arise and
to these, social consciousness corresponds. Social
consciousness refers to ways of thinking,
ideologies and philosophies. It is clear that Marx's
concept of knowledge is constructed from social
reality but he restrited the processes of
knowledge to a class when he argued that social
reality could only be comprehended by the
proletariat because it was only they who conceive
the future beyond the revolution. This makes
Marx’s concept of knowledge objectionable.
(Marx, 1904, pp. 265 - 292, Aron 1965, pp. 111-
182).
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Marx Scheler in 1920s coined the word
“sociology of knowledge”. His major critique was
on Comle’s theory of the “three stages” human
knowledge passes through. Scheler argues that
scicnce was not only the adequate form of
knowledge. Science is superior in a bourgeois
capitalistic  socicty directed towards the
manipulation and control of things. But in
socictics dirccted towards the achicvement of
other values, such as spiritual one, other forms of
knowledge will be cultivated. He argues that
Europe and Asia had pursucd the tusks of human
acquisition of knowlcdge from different directions;
"Europe was going from matter to the soul, Asia
from the soul to matter. Therefore, the stages of
cvolution must be fundamentally different in the
two cascs - until the point is reached where they
meet in g cultural synthesis which is already
underway”, (Mannheim, 1959, pp. 16-17). Scheler
emphasizes that human knowledge is ordered by
socicly but the order is relative to a particular
socio-historical  condition.  This  relativism  of
knowledge ignores the co-existence of different
forms of knowledge in a parlicular sociv-historical
condition and reduces the 'nind’ (o a passive role
by assigning to sucio-historical process the role of
determining the ideal forms of knowledge known
in socicty.

Scheler’s sociology of knowledge generates
extensive debate in Germany and the English -
speaking world, but Mannheim’s conception of the
suciology of knowledge is a lot more penctrating
than that of Scheler. Mannheim sees socicty as
determining not only the appearance of human
idealism but also its content, with the exception of
mathematics and parts of the natural scicnces, His
concern i the  phenomenon of  ideology
formulated on the ‘understanding that no human
thought is,immune- to: theideologizing inlluences
of its social context, The ‘style of thought” can be
associated with the emergence of a certain social
stratum is best demonstrated by the fact that
“modern rationalism ... was linked (o the world
postulates and intellectual aspirations of the rising
bourgeoisic” (Mannheim 1959, p. 185). The
Webcrian and the Marxian influence are strongly
cxpressed but the fline separating them and

Mannheim is clearly stated by him when he writes.
We can define social strata, in accordance with the
Marxian concept of class, in terms of their role in the
produttion process; but it is impossible in our
opinion, to establish a historical parailelism between
intellectual standpoints and social strata defined in his
fashion. Differentiation in the world of mind is much
too great to permit the identification of each current,
each standpoint, with a given class. Thus we have t6
imroduce an intermediary concept to cffect the
corrclation between the concept of ‘class’ defined in
terms of roles in the productive process, and that of
“intcllectual standpoint®. We mean by intelleciual
siratum a group of pcople belonging to a certain
social unit and sharing a certain ‘world postulate’ (as
parts of which we may mention the economic system,
the antistic style ‘postulated’ by them), who at a given
time are ‘committed’ (o a certain style of economic
activity and of theoretical thought . (Mannheim 1959
p. 186).

Now I come to Schutz whom I have been
quoting so often in this work.Schutz’s interest in
cpistemology is mainly on the study of the
knowledge of the Lifc-World. He defines cveryday
lifc-world as:

Man’s fund al and |, realily ... that
province of reality which the wide-awake and normal
adult simply takes for granted in the attitude of
common sense  {Schutz 194, p. 33).

He sces nature and culture as components of
knowledge of the life-world and ‘mcaning-strata’
as an important factor in transforming nature into
culture. Hence Schutz argucs:

‘The everyday reality of the life-world includcs, therefore,
not only the *nature’ expericaced by me but also the social
(and therefore the cultural) world in which 1 find mysell;
the Wfe-world is mot created out of the mercly material
ubjeets and cvents which 1 encounter in my environmen.
Certamnly there are together one component of my
surrwunding world, nevertheless, there also belong b tha
all the meaningstrata which tramform na‘ural thiegs into
cultural objects. human bodies into fellow-man, and the
movements of follow-man nto acts, gestures and
communications . (Schutz. 1914 p 5).

The stiidy of the knowledge of the Life-World has
two main characteristics: (a) it is rclated to
situations of the expericncing subject (h) it is
‘built on scdimentations’ of present experiences.
Any subject has a "stock of knowledge™ which is
limited in terms of situation, spatial, temporal and
social arrangement. He sees sucial arrangement as

central in every aspect of experience and argues
that one can only experience a certain segment of
the world, that within his actual reach, which has
the temporal character of the present. Around this
scgment, others exist such as the “world of
restorability” which has the temporal character of
the past and "world of attainability” which has the
temporal character of the future. Schutz discussed
other types of knowledge such as skills, useful
tnowledge, knowledge of recipes, routine
«nowledge (Schutz, 194, pp. 105-111) and argues
that the life-world stock of knowledge serves the
purpose of determining and mastering actual
situations. Thus the structure of the stack of
knowledge involves the constant use of habitual
knowledge sedimented from past experiences or
the explication and re-cxplication of past
experiences and situations. (Schutz, 1974, p. 238).
He holds that "the current stock of knowledge®
operates as immediate pattern of conduct or used
as “interpretational scheme” and the determination
and mastery of actual situation involve an
orientation to the future.

He then turns to the problem of prediction and
argues that every experience is ‘futurc-oriented’.
Hence

By means of the typifications included in the stock of
knowledge and on the basis of the idcalization of the
*and-so-forth” and the *I-can-atways-do-it-again®, the
stock of knowledge makes possible the orientation of
the flux of experience toward the future (Schutz,
1974, pp.243).

Because the stock of knowledge is a routine
scheme for conduct and the act is oriented
towards the future, typical courses and results of
arts are established as possible, probable or as
subjectively certain. Though in daily life nothing
can be predicted just as it will exactly happen, yet
it is useful to make attempts. He therefore argues:
But since under the dominance of the pragmatic
motive, this kind of exact prediction is in gencral
irrelevant, while just the typical and typically
repeatable aspects of experience and of action are of
intercst, prediction of the “future” in the natural
attitude is possible and - in spite of its chance
character -"successful®, (Schutz, 1974 p. 241).

To sum up, Schutz proposed a dynamic
approach to knowledge of the life-world. This
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knowledge concems practical matters and consists
of recipes for all types of conduct and activity. It
ranges [rom ‘expertness’ to extreme vagucness and
what a person knows, in foto, is his stock of
knowledge. This stock is inconsistent, fluid and
incoherent and lacks clarity. However, it serves its
purposc as long as it affords the owner
satisfactory results in acting and satisfactory
reference encyclopedia in explaining life-world. 1t
is unlike philosophical and scientific knowledge
which scrves purely intellectual interests and is
subject to controls and principles. This knowledge
is structured. There is a core of knowledge that is
clear, distinct and consistent. This core is
surrounded by zones of different gradations of
ambiguity and vagucness, followed by zones of
blind belicfs. Finally arc the zones of complete
ignorance. The stock of knowledge at hand is sub-
divided into layers of different relevance and the
borderlines of various zones are established by the
particular problem gqne is concerned with.
Knowledge is socially distributed; hence members
of any group do not take the same section of the
world for granted and beyond question. Each
selects different elements of it. There is therefore
a stock of knowledge available to everyone, built
up by practical experience, science and technology
but this stock is not integrated, it is made up of
juxtaposition of coherent and incoherent systems
of knowledge which are not even compatible with
one another Stock of knowledge grows by
‘sedimentation’, of past and present experiences of
the subject. The prediction of the future is
possible because experiences and actions are
‘repeatable’ though not exactly as before.

Let us examine some followers of Schutz.
Berger and Luckmann depending heavily on Mz x,
Durkheim, Weber, Mcad, Parsons and Sclutz
come up with a slight different reformulation of
knowledge. They dispose with the epistemological
and methodologicat problems that bother
Mannheim and others and hold that this focus
belongs to the sociology of knowledge. They argue
that ‘ideas’ and ‘ideology’ constitute only part of
the larger problem of the sociology of knowledge
and defines it as that which "must concern itself
with everything that passes for 'knowledge’ in
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society and with the social construction of reality”.
(Berger and Luckmann, ‘1967, pp. 26-27). In
explaining the meaning of social construction of
reality, they depend heavily on Schutz’s concept of
the phcnomenology of the social world. The
reality of everyday life is a universal phenomenon
to "ordinary mcembers of society”. They arc
interested in how knowledge that guides conduct
in everyday life emerges and are:

Only tangentially intcrested in how reality may appear in
vanous theorctical perspectives to intellectuals and how
that common scnse reality may be influcnced by the
theoretical constructions of niclicctuals and  other
merchants of ideas is a further question . (Berger and
Luckmann, 1967 p. 33).

By this process of argument, they agree with
Schutz that commaon-sense’ reality is universal and
not the monepoly of any section of human socicty
as argued by Marx or Mannheim. Though they
concede  that common-sense  reality may be
influcnced in a different way by the theoretical
constructions of intcllectuals. By this they have
anchored most knowledge, not all knowledge, in
its social context. According to them "common-
sense  contains innumerable  pre-and  quasi-
scicntific interpretations about cveryday reality,
which it takes for granted” (p. 33). Some of the
features of commonsense knowledge which are
important in the analysis of afa, as discussed by
the authors, are as follows:

Commun-sense knowledge is the knowledge | sharc with
othen in the nomial, self-evident rdutines of cveryday lile
‘The reality of everyday life is taken for granted as realiny
It dues not require additional venfication over and beyvnd
s timple presence. |

Evenyday life s divided 1o section that are
upprchended routinely, and others that present me wih
problems of onc Lind or anothet. The world of cvervday
hie proclaims itself and. when | want to challenge the
proclamation, I must engage in a deliberate., by na means
casy effort Compared to the reality of cveryday hie, other
fealities sppear ay fimite prowinces of meamng .. such
reahtics sppedr fenous and ¢phemeral. Aestheie and

relignn e petienne i Ach i PRUUGAR transtwons ut s
Lind

A Bte provinees of meaming afe charaviensed Mo
turaing awas et attention tren the reality of ovendas hie
But the real iy 60 evenday Bie et gty aramount
St bevause the commen Langaage avadabie ta me dor
the objectifuativon of my evpenieace o grounded i
evenyday e and keeps pomnning back 10 o even as |

employ it to interpret experiences in finite provinces of
meaning. 1 ‘distort’ the reality of finite province of
meaning as soon as 1 begin to use the common language
in interpreting them, that is,  ‘transfate’ the non-cyeryday
experiences back into the paramount reality of everyday
life (pp- 3442)
The success of Berger and Luckmann in their
analysis secms to be in their ability to recognize
and eclaborate Schutz's proposition of the
univcrsality of knowledge based on common sensc
reality. They also recognize the existence of other
types of knowledge that transcend common-scnse
which they have attempted to articulate with
common-sense through the medium of ‘common
language’. What is disturbing is when they argue
that the reality of finite province is ‘distorted’ as
soon as ‘common language’ is employed in
interpreting them. I am inclined to argue that the
linite province of mcaning is a reconstruction at a
higher plane of common-scnse reality. It is
indircetly derived from paramount reality and so
can be translated without distortion by a combined
use of non-verbal and verbal sign system and
symbols. This is what scientists have been doing in
the ficld of natural science and this is also what
dibia afu and priests are doing in the field of
religion, and prediction as shall soon be
demonstrated. For example, 1 described the afa
predictor as a chicef participant in the social
construction of reality in Nri socicty. He is an
empiricist as well as an idealist. He sojourns, by
means of sign system and symbols of afa. between
the common-sense world of reality and the reality
of fimite provinee (Religion). He is not an
expluiter for he does not contral any means of
production in Nri cconomy, but he belongs first to
the world of everyday life and secondly 1o a group
that turns away from the " realis ol evervday life
sceking clues in the finite provinees of meaning to
iluminate and enrich the meanings of reality of
evennday life. To achieve this, he uses two
technigques: the afu sign system which seems (o
transmit meaning from the finite provinee to the
world of cversday life, these signs are decoded
into cversday Ccommon Bainguaee’ o generate
ssmbolic expericnces and - knowledge  which
determing social action in the world of everydiy

life. Afa is not a language but it is a specialized
communication sign system which generates
symbolically, knowledge related to ‘past’ and
‘present’, employed in predicting "future” actions.
Let us explore the meaning of knowledge among
the Nri and see how “the knowledge of the life-
world" is constructed and manipulated.

2.Concepts of Knowledge in Nri:

Anthropologists have come across multifarious
patterns of family, kinship, political, religious,
economic and lechnological organization. The
variety extends to morals, beliefs, arts and
languages and these have challenged the most
conscrvative and ethnocentric assumptions of both
the field-worker and the most casual observer. It
is now generally accepted that societics have
divergent ways of expressing their thoughts about
themselves and their world and or organizing their
practital activities. The non-industrialized socicties
with the most primitive technology have in their
cxplanations of natural processes and the
supernaturals, organized their lives on these
assumptions which may scem outlandish to the
industrialized societies who have their own way of
conceptualizing rcality by separating the natural
from the supernatural. This dichotomization is, of
course, a recent phenomenon in the histery of
human thought and the process cannot he
assumed completed even in  thc most
industrialized society, for residual and very
signilicant  links between the natural and
supernatural continue to exist in many forms. This
situation has led many social scientists to closer
study of the cognitive basis of all societies, some
addressing their minds to comparative study of
religion, myths and cosmology of different
societics. Others have cven argued that the
western sciences, especially the social scicnees, are
another way of organizing reality and may not be
more or less valid than other ways employed by
non-western socicties, Some like Levi-Strauss have
attempted to analyze the character of the various
assumptions  about the universal structure of
human thovght. They have taken great pains to
demonstrate the nternal logic of  conceptual
systems, how social reality and the moral order
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are constructed and reconstructed and how the
natural order is transformed to the social order
and vice-versa.

Similar approach has been adopted by mary
writers on African thoughts such as Abraham,
Griaule, Balandier, Kagame, Tempels, Danquah
and Mbiti. They demonstrate, using sofid
cthnographic material, the presence of
philosophical ideas in African societies. They push
the boundaries of analysis far beyond those of
some anthropologists, such as the authors of the
African worlds, who described African systems of
thought with terms like world-view, cosmology,
myths, witchcraft, sorcery and magic. This is
because the African societies they studied had no
advance system of writing or because the writers
did not have sufficient knowledge and deep insight
of the complex system they understake to analyze.
They were also naive to discuss philosophy though
they are not in discussing religious, economic and
political systems.

Abraham, a young Ghanaian philosopher, has
argued beyond challenge that

“The absence of body of writing among the Akans does
not in itsclf, thercfore mean the absence of philosophical

ideas (1962 p. 103).

, He distinguishes two main aspects of philosophy
when he argucs:
Workers in the field can find all over Africa specimens
of what might be called 3 public philosophy, usually
tracing out the theoretical foundations of the traditional
society. There is also the private philosophy, however,
which is more the thinking of an individual than a laying
bare of the communal mind. Without doubt, nuch of
Kageme's work and also Graiaule's is of this latter kind
(Abraham 1962 p. 104).
The interesting aspects of Abraham’s work which
concern us at this stage is contained in his main
conclusions on the theory of knowledge:

Some of the problems raised in philosophy
. elsewhere have answers in Alrican thought. Qne
might take theory ol knowledge as an example.
‘Theory of knowledge speaking roughly, concerns
the conditions of knowledge in general, an attempt
to fix the limits of the human understanding and its
avenues tu knowledge being in facl constituted &
type in wvirtue of the avenue which the
understanding has to it .., (it} also concerns ilfcll'
with particular items of knowledge especially those
the upplication whose concept-term is also an
appraisal mtuation, (Abraham. 1962 pp. 104-5).
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Apart from Abraham, several other African
writers such as Mbiti and Abimbola have
attempted to elaborate on some themes central to
some African philosphy, here, I wish to exploi¢
and expose briefly how Nri elders conceptualize
knowledge.

The Nri conceptualize wisdom and knowledge
as something outside the individual and as
external forces that come from external beings.
Both arc something to be manipulated by an
individual inspired or cndowed by external
forces/beings. In Chapter 1, I discussed the four
attributes of Chukwu as Creator (Qkike), wisdom
and knowledge (anyanwu), fertility (agbala) and
procreation (chi). Nri elders argue that the
ultimate genesis of wisdom, amamife, is Chutkwu
manifesting itself as anyanwu. It is Chukwu who
bestows on any man, through the person’s chi, the
quality of wisdom, On the other hand, knowledge,
mmuta, is that aspect of wisdom one acquires by
living in this world, (Uwa). Thus wisdom
encompasses knowledge and is considered as a gift
from Chukwu _and one is born with it, while
knowledge i ithat aspect of knowing acquired
through learning of the manifest and ‘hidden’
things of the world. However, lo acquire
knowledge, one has to be directed by one's chi, to
live and mingle with wise men and/or elders, to
work hard (fkenga), to travel far and wide (1kwu
na ije}, to develop one's personality (i) and to
be articulate and persuasive (1ho). It is in the
acquisition of everyday knowledge that personality
cults mentioned in Chapter 1, become very
impurtant among the Nri people. When the sun
rises carly in the morning, Nri people say chi efoo,
mcaning “the dawn of a day’s activity” and when
the sun scts they say chi ejiri, "the end of a day's
activity”. During the period of the rising and
setting of the sun, its rays radiate to all the
corners of the world, (uwa), disclosing all things
and enhancing fertility, The disappcarance of the
sun ushers darkness. Light promotes knowledge
and darkness limits it. Wisdom is however
unlimited by fight or darkness, for it exists all the
time. Wisdom is eternity because Chukwnr is
eternity.

Wisdom is a very rare gift from Clukwa; hence
there have been very few wise men. Many
gencralions can pass without one wise man, but
men of knowledge occur in all generations. Wise
men change the order of society and introduce
startling innovations. Giving cxamples from Nri,
the elders argue that Nri Namoke, Nri [fikuanim,
Nribuife and Nrijofo who were Eze Nri many
centurics ago, werc wise mcn because Lhey
changed the social order of Nri society
(Onwuejeogwu, 1974, 1974, 1975 and 1977). Men
of knowledge do not change the order of society
rather they make people understand the meaning
of the world in which they live by interpreting the
guidelines laid down by wise men for the benefit
of the whole society. Many successful ancestors
were men of great knowledge. Some living elders
and some inspired persons are men of great
knowledge. Knowledge has no boundary
determined by sex. Both men and women can be
persons of knowledge but because men travel
more than women the frequency is higher among
men than women. Citing examples outside Nri, the
elders argue that wise and foolish men occur in all
cultures, thus there arc two types of whitc-men;
the wise ones who make cars and good things
which society needs and the foolish, abominable
ones who use things made by wise men for killing
other human beings. Such white-men live in
abomination (afu) and shall be destroyed by
abomination. Similarly, they hold, that amongst
blackmen who were not cannibals, many wise men
lived and changed their societies for good but
those blacks who were cannibals had no wise men
because they did not only live in abomination but
also "ate abomination” which inhibited their faculty
and destroyed them, and will continuc to destroy
their progeny until their abomination is fully
cleansed. Thus in Nri thinking, abominiation and
wisdom cannot co-exist, because the former is a
self-destructive ‘force’ while the latter is a self-
constructive ‘force’.

The elders also distinguish two types of
knowledge: the manifest (iputa ife) and the hidden
(omimi). Some clders (ikenye) are repositories of
manifcst and hidden knowledge. A child or young

FIG. 10: AGBALA/Nx1: STRUCTURE OF THE FLOW OF KNOWLEDGE.
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man who associates with these elders for a very
long time may be fortunate enough to learn a lot
from them if he or shc has a sound scat of
common-sense and retentive power (ako na uche).
One can obtain hidden knowledge by becoming a
medium of the agbala cult or receiving inspiration
from agwt.

It is through the agbala cult that Chukwu
manifests some aspects of wisdom to man by
making knowledge related 1o prosperity, fertility,
health, longevity known to men through sclected
media and agents. Only those inspired can be the

media of agbala cult and only those traincd and
tested for ability to tap and keep scerets can be
agents of the media. Media and agents deal with
different levels of knowledge. Agents do not
acquire hidden knowledge of persons, place and
things by sitting down under a coconut tree
waiting for knowledge to drop down. An agent
must climb up the tree and harvest its fruits.
Hence agents of agbala must go about, far and
near, collecting information and transmitting them
t0 the media located at Nri using the Nri secret
language. It is believed that agbala through the
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agent’s chi exposes hidden information to the
agent by directing his footsteps (ukwu na ije)
towards the right path, making him to be
enthusiastically received in all homes, in all
communities and also making him ask the right
type of questions and geuting the right type of
answers. (Fig. 10).
The agents transmit to the medium the
information about the biography of clients wanting
to visit the agbala for help. Such information is
regarded as top secret and it is considered an
abomination to reveal any aspect of this
information which passes through a set channel.
The medium on getting these facts reconstructs
them into a body of knowledge which he puts
before the client through an intermediary, The
medium is like an “encyclopedia®™ of social
information believed to be endowed with the
ability to edit these facts and transform them into
knowledge about a client’s biography thirough the
inspiration of anyanwu na agbala. Those who
operate the Agbala say:

*The client tells us all we tell him. Except that

we tell him what he tells us in a different way

revealed to us by Agbala.”
This statement justifies the fact that the
information which reaches the medium through an
in-put channel mediated by an agent indicated in
Figure 9 is the information of the social world of
a client provided by the client directly or indirectly
to the agent. The medium reconstructs the
information and transmits it through an out-put
channel mediated by an intermediary, as
knowledge coming from the ultimate. The cljent’s
belief conditions him to accept the informatibn as
a new form of reality. Thus ‘old’ social reality are
transformed into ‘new’ social reality. Both are the
same reality but at different levels of
transformation and sacceptability. This can be
illustrated symbolically as follows:

A A’ F A

Where A means ‘old’ social reality
a—andy is "transformed into”
A’ means ‘new’ social reality
4 means cquivalent to.

During the period of consultation, the medium
operates from a hidden place and speaks in
strange voices. Only the intermediary and the
client are in direct interaction. The relationships
breakdown is as follows, using Schutz’s categories:
(a) Medium and Intermediary are co-associates

(b) Intermediary and client are co-associates.
(c)  Medium and client are contemporaries
The medium and client are contemporaries who
might never have met even once or might have
met briefly in another situation. To this type of
relationship Schutz rightly says:
But of my contemporarics we will say that, while
living among them, 1 do not directly and
immediately grasp their subjective expericnces but
instead infcr. on the basis of indirect evidence, the
fypical subjective experiences they must be having,
Inferences of this kind of course can be well
founded. (Schutz 1972, pp. 104-143).

The relationship between the intermediary and the
client is that of consociates characterized by face-
to-face orientation which Schutz described as
follows:
ﬁnx of all, tet us remember that in the face-to-face
situation, | literally see my partner in front of me.
As ] watch his face and his gestures and listen to
the tone of his voice ... To this encounter with the
other person | bring a whole stock of previously
constituted knowledge ...
And when | am face-to-face with someone, my
knowledge of him is increasing from moment to
moment ...
As the relationship between other agents of the
medium and the client are also consociates, the
inferences reached by the medium about his
clients depend heavily on how well the agents and
the intermediary play their role of collecting and
transmitting information about the client to the
medium. If properly done, the inferences can be
well-founded thereby strengthening the belief that
the medium’s interpretation of a client’s
biography has a divine origin when indeed the
“new knowledge™ is a transformation of an ‘old’
knowledge®. Thus prediction is a transformation of
‘old’ experiences into ‘new’ forms.
The agbala cult just described is a system of
obtaining some specialized type of information

N

and knowledge. It is knowledge about prosperity,
health, wealth and longevity as rclated to an
individual. A client consultiny the agbala cult
wants to gain knowledge about his health, how to
have more children, wives and wealth. He does
not ask questions about his relationship with his
ancestors or persons gencalogically related to him.
He does not bother to ask about his relationship
with the various supernaturals associated with his
community, He wants a type of universalistic
knowledge about his life: his biography in the
context of a wider world-view. In some cases the
medium sends his clients to clear certain matters
with the dibia afa, indicating that the function of
the agbala is diffcrent from that of the dibia afa.
Both are interested in different levels of
knowledge.

The agwu is yet another means of obtaining
certain types of knowledge about the individual
and others in the community, and about the
individual and the supernatural forces and beings.
It is belicved that agwu communicates knowledge
through inspired agents called dibia afa who take
many years to train. (Fig. 11). A child or adult is
said to be ritually inspired by agwu and is
manifested in his strange behaviours. The person’s
parents or kinsmen consult a dibia afa to confirm
this. Once this is done, the person is given to a
famous dibia afa for traimng. Pcople learn at
different rates because no two persons have the
same. ako na uche, “seat of interest and
commonsense”. Ako na uche are two important
factors in the learning processes. Both must be
brought together in harmony before an individual
can learn. Learning cannot take place if seat of
interest, ako, is separated from common-sense,
uche. Since these are invisible factors in a person,
the dibia afa can bind the two together mystically.
This is symbolically expressed by wrapping two
animal and plant ingredients in a miniature
leather parcel which is called ogwu ako na uche,
"medicine for binding the seat of interest and
common-sense”,

This 15 a kind of charm which the student keeps
during his long period of theoreticat and practical
learning. The long learning period ends with the
person undergoing an initiation ceremony. He is
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now a dibia afa but his future success and fame
depend on his ability to interpret social
phenomenon and this grows with age and
experience.

A dibia afa does not employ special agents to
work for him like that of the agbala medium. He
deals with a smaller community and he travels
from one town to the other though based at Nri.
He is more or less like an anthropologist who is
constantly a participant observer, seeing, hearing
and ‘analyzing’ social facts and interpreting them.
The structure of the system he operates, is
illustrated in Figure 11.

The relationship between the dibia afa and any
of his clients is that of consociates, a face-to-face
relationship. His in-put channel of information
about his client is both direct and indirect. He
knows his client and talks to him directly. He
knows the history of his client’s lineage and knows
all the supernatural beings/forces «hat arc
associated with his client’s lineages or community.
He knows all the associations and societics his
clicnt belongs to, the taboos and rules his client
ought to observe vis-a-vis individuals or groups or
supernatural beings. The out-put channel is also
dircet for he faces his client, talks to him with afa
signs, decodes the signs to explain his client’s
biography, wider community and the invisible
beings and forces associated with them. This type
of rclationship has been discussed by Schutz as
“we-relationshipand  he  identifies its  main
characteristics as follows:

... When | am n a face-to-face situation with you, | cag
point (o somctliing in our commion environment, uttering
the words “this tlable here® and, by mecans of the
identification of lived experiences in the environmental
object. | can assure the adequacy of my inierpretive
scheme 1o your expressive scheme ... We have, then. the
same undivided and common environment, which we may
call "our environment®. The world of the ‘We' is not
private 10 cither of us, but is our world, the one common
intersubjective wortd which is right there in front of us ...

I can constantly cheek my interpretations of what is going

on in other people’s mind. due 10 the fact that, in the We.
retationship. I share a common environment with them. In
principle, it is only in the lace-to-face situation that | can
address a question to you. But I can ask you not only
aboul the imerprelive schemes which you are anplying to
our common environment. 1 can also ask you how you are
interpreting your lived expenences, and, in the process, |
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FIG. 11 AGWU AFA: STRUCTURE OF THE FLOW OF KNOWLEDGE
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can correct, expand, and enrich my own understanding of
you, This becoming-aware of the correctness or
incorrectness of my understanding of you, is a higher leve]
of the We-experience. On this leve) § enrich not only my
experience of you but of other people generally (Schutz
1972, pp. 1710

This aspect of Schutz's analysis is important in
understanding the relationship between the dibia
afa and his clicnt. Clients generally visit a dibia
afa alone in his home. If the clients are a group of
people, they are generally kin or persons with a
common intcrest. The We-relationship between

the dibia and client is such that the dibia plays a
more active role in the communication scheme
than the client. By this practice, the dibia is able
to control the client and interpret more accurately
his lived experiences and thus is able to correct,
expand and enrich his understanding of his client.
In other words the dibia with the aid of his client
who plays a less active role during an afa session
is able to reconstruct ‘old’ social seality lived and
experienced by his client into tiew’ social reality
which a client is made to accept as a guideline for
future actions,

Nri elders also distinguish between
particularistic knowledge, mmuta ndi and
universalistic knowledge, mmuta ora. For example,
they regard the cultivation of yam as knowledge
which Chukwu revealed to the first Eze Nri. The
Eze Nri made this knowledge universal. All
technological knowledge is regarded as
universalistic. Certain forms of knowledge are
regarded as the exclusive property of a
community. This is true of the knowledge of
cleansing abomination among the Nri or the

control of ‘yam medicinc’ by the Eze Nri. The °

clders argue that knowledge is power when
propely used. Nri people spread the knowledge of
the supernatural beings all over Igboland and thus
gained some control over the people’s economic
and political life. It is necessary to transform
particularistic knowledge into universalistic one by
teaching others in order to gain respect and
influcnce. They end their argument by saying that
universalistic  knowledge brings communitics
together, while particularistic knowledge keeps
communities apart. This is why the spread of
knowledge and the restriction of some play a
maujor role in the development of Nri hegemony.
(Onwucjcogwu, 1974).

From the above expositions, it is clear that the
building blocks for the construction of social
reality in Nri arc derived partly from their
religious philosophy and from their everyday
common-sense world epitomized by their soctal
structure. They conceptualize Chukwu ‘was’,
Chukwy *is’ and Chukwu ‘will be’, Cludowy is the:
embodiment of past, present and future and this
is manifested in human action through chi.

Alusi are supernatural beings that had
béginnings in the past, and exist in the present but
bave indeterminate future. Eze Nri is both human
and alusi, he dwells in the "liminal zone® and is,
subject to many taboos. (Onwucjcogwu, 1974).
Next arc the ancestors who can reincarnate in
their grand-children. The present Nri population
are conceptualized of as consisting of living elders
who may become ancestors after death and their
successors who are living children. The ancestors
represent thc past, the clders the present and
children the future, who are derived from the past
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by re-incarnation. Nri social and moral world is
conceptualized in terms of three social ordets:
past, present and future..Signs and symbols are
used transformationally to create and harmonize
the orders. Afa contains-the main signs and
symbols employed.

Afa considered as knowledge, may be assumed
to have two main features. The first is a small
core of knowledge that is clear, distinct and
consistent as described in Chapter 3. This core,
predominantly signs and symbols, has a coherent
structure and is subject to controls and principles
like any practical scientific knowledge. The second
core deals with biographies, history of society and
social structure. It is generally ambiguous, but can
be transformed into a coherent body of knowledge
by applying to it signs and symbols derived from
the first corc. Polanyi in his work Personal
Knowledge argues that the sign or the symbol can
be conceived of as a tool "in the eye of a person
who relics on them to achieve or to signify
something” (Polanyi, 1962, p. 61). The first core of
signs and symbols may be regarded as a tool, for
transforming knowledge which is in a state of (lux
and derived from the second core, into coherent
meaningful patterns of social reality. The patterns
that emergc arc processed through an claborate
comrmunication system which shall be described in
the next chapter,
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1 Western sociological theories derive from Western

philosophy. Hence in this critique on 1he naturs pf
knowledge and social reality, a brief excursion into
two major trends of Western philosophy is
incvitable. | may be accused of over simplication by
mapping oul only two main trends.
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CHAPTER 6

AFA AS A SYSTEM OF COMMUNICATION AND CONTROL

Some Theories of Cummunication - A Theoretical

Critique

The basis of all that is called social in the
functioning of the living organism is the
communication proccss, and in man, it is esscntial
not only to the development of the individual but
also to the formation and continued existence of
groups and to the interrelations among groups. It
is generally agreed by most linguists that the most
non-industrialized people who use very primitive
tools and are organized primarily by kinship
rclationships, possess fully developed languages
that are in every essential respect comparable to
such language as English, German, Igbo, Japanese
or Hausa. (Hoijer, 1969, p. 58).

There is no complete agreement by social
scientists on the definition of communication but
all the major definitions imply both interaction
and effect. For example, Hartley isolated four
factors in any effective communication: the
communicator, the communicant, the content and
the effect (Hartley and Hartley, 1952). They argue
that communication is generally taking place by
means of verbal symbols. Further obseryations
reveal that other range of symbols are used by
man, such as gestures, signals and facial
expressions: Effective communication also involves
the process of ‘feedback’ and its analysis reveals
complexity of communication and the situation
whereby the communicator is the sommunicant in
one instant and the communicant becomes the
cormamunicator in another instant.

Communication theories based on Hartley’s
formulation so far, deal mainly with everyday
verbal symbols called language. Other specialized
processes of cffective communication, which use
Icombination of verbal and non-verbal symbols are
ignored. For example, it has been shown that the
dibia afa in Nri manipulate verbal and non-verbal
codes in effecting communication by
reconstructing past cvents; anchoring them to the

present and projccting into the futurc. Tn this way
the dibia afa constructs social reality; sets intc;
motion what Duncan calls the processcs whercby
the data of “thinking” and "acting” are reduced to
symbols of social relationship in a specialized
system of afa communication. (Duncan, 1968, p.
28).
The dibia afa’s task is to decode the signs of
non-verbal communication system to verbal ones
though the former is assumed to emanate from
the invisible world of spirits yet communication
occurs within the reality of the outer world.
Duncan explains the relationship of society,
symbol and communication as follows:

"society arises in, and continues to exist
through, the communication of significant
symbols” (Duncan, 1958, p. 44). "Man creates
the significant symbols he uses in
communication” (p.46).
"Symbols are directly observable data of
meaning in social relationships” (p. 50).
Most scholars hold that all forms of
communication occur within the social world, but
they do not agree on the number of audiences
involved. In this matter, 1 follow Duncan who
isolated five (Duncan, 1970, p. 81-116).
The five audiences involved inafa communica-
tion are as follows:
(a) the whole community of Nri,
(b) the conscience of Nri community, as repre-
sented by the dibia afa,
(c) the significant others such as relations of
€80,
(d) the self, that is the individuals, hereby
referred to as ego and
(e) the ultimate sources of social order that is
the ancestor, the afz supernatural, the alusi
and Chukwut. (See Figure 4).

These communication theories, analyze
communication as an interactional and
interrelational  process, but  Roger and
Shoemaker also hold that communication is

esscntial for social change defined as "the process
by which altcration occurs in the structure and
function of a social system™. (p. 1-401). They isolate
three "scquential stages” in the process of social
change: invention, the process whereby new ideas
are created and developed; diffusion, the process
of communicating ncw idcas to members of a
given social system; and consequences, the
changes that occur within the society or social
system as a result of the adoption or rejection of
the new idea. In their analysis they see diffusion
as a special type of communicalion and distinguish
four esscntial elements in thc communication
process: the source, message, channels and
receivers. Effective communication is determined
by the naturc of the relationship between source
and receiver. Thus if source and receiver are
different in certain attributes such as, beliefs,
values and social status, a heterophilic relationship
which is detrimental to effective communication
emerges; while if source and receiver are similar
in these attributes, a homophilic relationship
which is conducive to effective communication
develops. All forms of communication, Roger and
Shoemaker argue, have channels which are ways
through which messages get from a source to a
receiver. They also hold that mass media channels
are more effective in spreading knowledge of
innovations than interpersonal channels which arc
more cffective in forming and changing attitudes
towards the new idea. Spreading knowledge and
changing of attitudes are both essential factors of
social change.

It shall be demonstrated how in the past afa
was both mass media channels and interpersonal
channels and why at present it is more of
interpersonal channels than mass media channels.
Afa as mass media channels is a direct and
effective means of influencing or impeding social
change, and as interpersonal channels, is an
effective way of changing attitudes towards social
relationships.

another dimension to this study is that of
Schutz who is more interested in interpersonal
communication probably because he assumes that
“Thou-orientation’ and “We-relationship’ are
important Ininter-subjective understanding. Schutz
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sees ‘Thou-orientation” as the oricatation dirccted
upon another person with whom onc is in facc-to-
facc contact. Tt can either be reciprocal or non-
reciprocal. It is merely the awareness of anothcr
human-being as a person. ‘We-ielationship’ is one
which occurs when two persons, dealing with one
another in a face-to-face situation consider the
action of each other reciprocally -in a ‘thou-
orientation’. It involves the participation in each
other’s life and this makes inter-subjective
understanding  possible. In this respect, it is
different from ‘Thou-orientation”. Inter-subjectivity
refers to what is common to various individuals
whereéby in daily life a person takes the existence
of others for granted. He reasons and acts on the
assumption that others are basically persons like
himself and on this Schutz argues as follows:-
The essence of his assumption about his (eliow men
may be put in this short (ormula; The Thou (or
other person) is conscious, and his siream of
consciousness is temporal in character, exhibiting
the same basic form as mine. But of course his has
jmplications. It means that the thou knows its
experiences only through reflective Acts of
attention. And it means that the Acts of sitention
themselves will vary in character (rom one moment
to the next and will undergo change 8s time goes
on. In short, it means that the other person also
experiences his own ageing (Schutz p. 98).
According to Schutz, inter-subjective
understanding occurs because X can observe his
own lived experiences only after they are over and
complete and X cani observe Y's as they actually
take place. This implies that X and Y are in a
sense "simultaneous” and that their streams of
consciousness intersect. Schutz holds that the
simultaneity of X and Y’s two strcams of
consciousness does not imply that the same
experience are given to X and Y.
"My lived experience of you, as well as the
environment 1 ascribe to you, bears the mark
of my own subjective Here and Now and not
the mark of yours" (1972 p. 105).
Schutz sees the fundamental assumption on which
intersubjectivity is based modified "in the diffcrent
regions of the social world, namely, the world of
contemporaries, the world of predecessors, end
the world of successors.” (1972 p. 105). In spite of
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It is only ‘Gecatrse ‘O this 'thatl ‘whieh 1 look
wie sinaybagkward, 1 am able 1o'symehrohize my'past ex-
thai 0 prrcepes (Schwu 1972 p. 106).  na
** Schiitz- aboholds that all genuine under-
standing of the other person “must start out from
acts.of irxplication” doac’ by the observer on his
own lived experience. Schutz distinguishes: two
types of actions: ‘those performed with6ut any
communicative intent and those performed with’
communicative intent. The former is understood
by the observer keeping pace with each step of the
obsorved, person’s actibnj. identifying himself with
the latter’s experiences within a common "We-
relationship:. The:lattenaye Expressive acts which
are genuinc communicative acts that have a goal
and involve the use of signs. At this point, Schutz
lurns (0 examine the problem of the nature of
sngw,)’l‘ his has been discussed in Chapter 4. Here
1 wns!l,lo stigss, those alspgd.g which are, relevant to
the present discussion and understanding of afa as
a communicative system. We therefore turn to
Schutz’s analysis of signs and symbols which he
holds as central tocommunication (see Chapter 4
on Schum:s definition of sign and sign-system). He
argues: N

It appears fhat” all’ ;aohﬁ;le communication
presupposes a mutval’ iWmibdn  retationship
between the communicator and the addressee of
the communication. This relationship is established
by the reciprocal sharing of the other's flux of
experiences in inner time, by living through a vivid
present together, by experiencing this togethemess
as 8 “we®. Only within this experience does the
other's conduct becdme meaningful to partner

» turncd in on him - that is the other’s body and its
movements can be and are interpreted as s field of
expression of events within his inner life. (Schutz,
197, p. 216).

For brevity, Schutz’s work on com.nunication
may be summed up as follows: Any established

sign is .mc.aningful and is experienced previously;
hencc' it is discoverable somewhere in the pa.s;
expchen.cc of the person making use of the sign.
Eyery sign_system is a scheme of experience
P.ceause it is an “expressive  scheme™ and
interpretive scheme” the former refers to the fact
Ehat l!le sign has been used at least once for what
it designates and the latter means that it has been
used in the past to interpret what it designates. At
the moment of interpretation, one needs the total
context of one’s experience in the context of ‘we-
relationship’.

Afa' as a sign system has been fully discussed.
Here it is important to siress that it is both an
expressive and an interpretive schemes, as defined
by Schutz, and so a communicative system
c!;arac(e.riud by. ‘we-relationship® which involves
the participation of the dibiz afa and his clients in
cach other’s life and this makes inter-subjective
undcrs.tahding,, as explained above, possible.

LcVI-S-lral.ISS recognises the importance of
commanication in human tocicty through his study
of .rt(ructural linguistics, cybernetics and communi-
z:lon lh‘eory. 'I"o him, social life is possible

?ugh interaction between persons at three
major levels: kinship structure as reflected in the
rules for transferring women, economic structure
based on the transfer of goods and scrvices and
}hc structure of language. These three levels of
interaction are “three forms of communication and
are also fqrms of exchange which are interrelated”.
Strauss-argues that "It is therefore, legitimate to
scek homologics between them, define the formal
.characlerislics” of cach type considered
independently and of the transformations which
make the transition possible from one to another”
(Slra.us 1963, p. 83). This is what he sets out to

do in .myths by adopting the dialectics of
Hegelian-Maxist philosophical methodology and
reaches the conclusion that the nature of myth is
to mediate contradictions with the implication tnat
mytl! .hclps people to accept facts which under
cmpirical verification may be regarded as
unacceptable. It has been argued that afa is
another form of communication which helps to
transform one (old) form of reality into another
(new) form. Later, in this chapter, it will be shown

that during the transformational process, along the
circuit of afe communication system, ‘old’
contradictions are also transformed into ‘new’
ones by processcs of articulation and
harmonization of past, present and [ufure actiohs
of actors through the use of signs and symbols.
Though most of these have becn discussed in the
previous chapter of this work, here, 1 will [irst
proceed to describe and analyze the structure of
communication system involved in afa.

2. The Structure of Communication System in

Afa

The structure of the afa communication system
may be described as a communication circuit set
in motion by the interaction between a client
seeking information from the dibia afa concerning
the state of relationship between the client and
other living subjects and things on one hand, and
the super-naturals on the other. The circuit may
be defined as social communication lines linking
the dibia afa, the clients, subjects and things and
the supernaturals.

An analysis of the 310 case-studies of afa
observed and recorded by me between 1975 - 76,
of which seven are reproduced in Appendix 1 of
this work, reveals that the structure of
communication in afa can be classified into five

broad types as follows:

- This type mainly defines the rela-
tioship between Ego and Alter.
35.489% of the cases studied are of
this type. (See Table 10). Case 1,
in Appendix 1 of this work is an
cxample.

‘Type ‘A’
(Fig. 12)

Type ‘B' - This type mainly defines the rela-

(Fig. 13) tionship between Ego and Commu-
nity or Group such as Nri or a
minimal lineage, of the 310 cases
25.48% fall into this type. (see
Table 10) Case VII, in Appendix
1is an cxample.

Type ‘C’ - This type mainly defines the rela-
(Fig. 14) tionship between Ego and Super-
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naturals. 26.77%. of the cases fatl
into this catcgory {sce Table 10).
Cases 111, and 1V, in Appendix 1
are of this type.

This type mainly defines the rela-
tionship between a Group of a
Community and the Supernaturals.
8.38% of cases studied fall into
this category (See table 10). Case
V, in the Appendix 1 is an
example.

Type ‘D’
(Fig. 15)

This type defines the rclationship
between Dibia afa, community and
Supernaturals. 3.87% of the cases
studicd fall into this type and Case
VIl in Appendix 1 is an example.
(sce Table 10).

Type ‘E’ -
(Fig. 16)

The types of structure of afa communication
system discussed above have one common feature,
namely, the presence of two realms of reality:
finite province of meaning and paramount reality,
defined in the Schutzian sensc whereby the former
refers, in this work, specifically to the world of
religious experience and the latter to the reality of
our everyday lifc by which objects of nature arc
transformed into socio-cultural objects (Schutz
1974, pp. 3 - 23 and 123). The two realms of .
reality give rise to two interdependent structures
of communication circuits:-

(1) The circuit that involves the flow of
communication from dibia afa and back to
dibia afa through ego and alter as in Type
‘A" -or through ego and community as in
Type ‘B'; or through ego alone as in Type
“C’; or through community alone as in Type
‘D’; or through ego or community as in
Type ‘E’. Sinte this circuit is in the
‘paramount reality’, it is hereby referred to
as P-circuit. This circuit is observable,
because it defines cither a we-relationship
or thou-relationship or they-relationship
between the actors involved (sec Types A
B, C, D, and E).
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{2) ‘The second type of circuit involves the flow
of communication between the actors and
the supcrnaturals through agwu. 1 refer to
this as R-circjiit, because it is in the world
of religious experience. This circuit cannot
be observed but can be ascertained from
the actors that experience it.

The main actor that co-ordinates the flow of
communication in P-circuit and in R-circuit is the
dibia afa, because the information that flows
through P-circuit is well-known to him and the
one that flows through R-circuit is believed to be
channelled to him through agwu. Indeed, the
information that flows through R-circuit is the
same type of information that flows through P-
circuit, s0 P-circuit information is equivalent in
terms of content to R-circuit information. The
information the dibia afa gives to his client is
information derived from P-circuit believed to be
channelled through the supernaturals. R-circuit
information which reaches the client through the
dibia afa is a transformation of P-circuit
information. The chief agent who is concerned
with the transformation is the dibia afa who does
that through the use of afa symbols. The
transformation is the ‘mystification’ of ‘old’
information which finally emerges as ‘new’
information.

This transformation is made possible because
the five audiences involved in this system of
communication namely; the whole community of
Nri; the conscience of Nri community hereby
represented as the dibia afa; the significant others
such as relations of ego; the self, that is the
individual that generates the communication,
hereby referred to as ego; and the ancestors and
supernaturals are bound together in two
communication circuits which link the visible
world of men with the invisible world of
supernaturals. The two circuits converge, so to
speak, in a central communication station manned
by the dibia afa.

Transformation takes place through a complex
interac.on of signs and symbols. Past biography of
clients, histo-y and social structure, that is, social
realities, are reduced into afa signs. A re-
arrangement of these signs generates ‘new

knowledge' of social realities. This process is
symbolic. ‘Old knowledge’ is transformed into
‘new knowledge’ and communicated to clients to
open up new vista of social action.

3. Afa Communication System and Social
Change:

It has been argued that gfa’s basic raw
materials for reconstructing social reality and
mobilizing social action are biographies of
individuals, history and social structure. Since afa
transforms ‘old’ forms of social reality into ‘new’
forms, it is an important agent in the process of
communicating new ideas in Nri socicty. Afa
achieves this at both individual and community
levels. At both levels, afs helps in the
reformulation of moral and social values and
provides means of expressing them by generating
‘new’ social actions out of ‘old’ ones. Tables 10, 11
and 12, show the type of clients that are directly
or indirectly involved in afe communication
system  Of the 310 cases studied; R.C.M. are
about 15%, C.M.S. about 18%, Syncretic 25% and
Traditionals about 42 %. The R.C.M. and CM.S.
have a high rate of indirect visit to afa with
72.34% and 69.09% respectively. The percentage
of those who visit afa in any given period in Nri
may be low (Table 12), because individual clients
are representative of a group. So the number of
clients does not reflect the number of those who
believe in the system. A survey shows that out of
every ten Nri seven believe in the validity of afa
and the other three merely express doubts and
these are not only Christians but also Traditional
believers. What is clear in this analysis is that an
Nri at one time or the other in his lifetime
believes in information disseminated by or through
afa.

Six of the case studies described in Appendix 1
of this work essentially demonstrate how afa, at
the interpersonal level, changes the attitudes of
individuals; for example, in Case 1, P's attitude
towards his partner changed when he was finally
exposed by afa; and in Case VII, the attitude of N
towards his failure to be appointed priest was to
accept the new situation without rancour. Case V,
is marginal, it is a case in which afa operates as

Fig. 1

TYPE A: EGO-ALTER RELATIONSHIP
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mass media to cifect a minor social change: the
nzemabua went to afa and it confirmed thal_ some
citizens of Nri were undermining the traditional
system. The nzemabua advised all Nri citizens to
be moderate it matters connected with the town.
“Moderation” became the main ideology of the

time.

There is historical evidence that supports the
view that gfa was a commupication system
generating or impeding social change for ex:.amplc,
in 1906 when the message of the coming of
missionary to Nri was announced, the affl was
consulted by Eze Nri Obalike’s nzemabua and a]a.
said: "Receive them with kindness and tact.” Nri
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Obalike received the missionarics and they later
established a school o Nri though the school did
not flourish because the missionarics had their
own idcas about what Nri stood for in Igholand.
(Onwucjoogwu, 1974). Furthermore, about 1914,
when the British offered the Wartant Chief title to
Obalike, the then Eze Nri; the nzemabug
consulted afa and it sdid: “To accept it is like

cating on the ground after one has been cating
from a wooden plate.” Eze Nri Obalike rejected
the British offer and refused to co-operate. In the
end, the Warrant  Chicf system  collapsed.
(Onwucjeogwy, 1974),

I have demonstrated that afe is a system of
communication. [t controls by determining the
future actions of individuals and groups that
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aggept the system. It also operates at both
individual and group levels. It integrates two
realities; ‘paramount’ and ‘finite province’ by using
both verbal and non-verbal signs to reconstruct
‘new’ social reality from the biographies of

individuals, history, and the social structure. The
‘new’ reality becomes the basis of new social
action and thus social life takes a ‘new’ form. The
new social action generated through afa may be
minor or major, whichever be the case, it may be
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Fig 15: TYPE D: COMMUNITY-SUPERNATURAL RELATIONSHIP
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considered as a pusitive factor of social change.
Even when afa seems 10 encourage the continug-
tion of the status quo, it docs not in fact negate
change, rather it checks and controk the rate of
change by exposing all factors of chanee 1o pulilic

discussion,  Through  this delay  process, aew
attitudes are built, new ideas emeree. sand changes
oceur at various rates and at sarioms levels of the
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Table 12: % of Afa Clients According to Religion

Raw Score %
Total RCM 1,639
(Adults) . |
Total R CM P
Visiting Afa : )
(Adults) 47 281% %
Total C M §
(Adults) 700
Total CM S .
Visiting Afa : .
(Adults) ' 55 786% %
Total Syncretic N -
(Adults)* 390
Total Syncretic ! ,
Visiling Afa .
(Adults) 78 29.00% %
Total Traditional P 1
(Adults) ! 1,001
]
Total Traditional . !
Visiting Afa '
(Adults) 130 12017 4

1
*® Docs not include Jchovah Witness

1. All figures based on 1971-72 Sunvey (see Table
17 Appendix §).

2, Children not included

~ 3. RCM = Roman Catholic Mission

4. CMS = Church Missionary Socicty (Anglican)

CHAPTER 7
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" AFA AS A SYSTEM OF SOCIAL ACTION

1. Social Action and Meaning - A Theoretical
Critique:

Six writers, in my opinion, have raised most of the
fundamental questions about social action,
meaning and rationality. They are: Marx, Weber,
Pareto, Schutz Parsons and Mead.

Marx’s conception of social action was based
on the end - means scheme derived from the
classical cconomists. He assumes that men have
certain basic goals which compel them to interact
with the material worlds. This process creates the
need for social relationships determined by the
role of production. The logic of economic
situations compels a certain logic of political,
judicial and other types of institutions. Marx sees
one social system being nurtured in the womb of
the other; thus capitalism was nurtured in the

womb of feudalism; similarly socialism will be:

born out of capitalism. (Marx, 1904 pp. 265, 292).
His application of what may be called
instrumental rationality has great merits since it
demonstrates the structure of situations and
relationship between forms of conduct and nature
of situation. Its major weakness lies in its limited
applicatior in non-materialistic sociological
inquiry.

Web  formulated a clearer theory of social
action. e says: "Action is social in so far as, by
virtue of the subjective meaning attached to it by
the acting individual (or individuals), it takes
account of the behaviour of others and is thereby
oriented in its course .." (Weber: 1947).He
distinguishes four types of social action according
to the range of their rationality as follows:
Zwekrational . translated as ‘“instrumental
rationality.” In this type, the actor assesses the cost
of pursuing a certain goal itself. Wertrational
translated as "value-oriented rationality,” The actor
believes in the "absolute value” of the action. The
goal is an end and valued in itself, such as
performing a ritual to achieve social harmony. The
major problem in using means-end scheme is that

of distinguishing the means from the end and in
many cases there are several alternatives in the
choice of means to attain the goal.

The other two types are: traditional action and
cffectual action. The former consists of doing what
has been done in the past without considering
alternatives; the actor accepts both means and
ends without question, Weber does not regard this
type as rational though it is an everyday action to
which people are accustomed and which may ‘be
said to be traditionally conditioned.

The "purely cffective® action is governed mainly
by a need to express some emotion. This type, he
argucs, approximates to the two types of rational
action discussed above. ‘Weber insists that
sociology should be concerned with the subjective
meaning of social conduct. To Weber, subjective
meaning has two connotations: it signifies the
meaning which the actor himself ascribes to his
conduct and also the meaning the observer (a
sociologist) imputes to the conduct of an actor.
There are two ways a Sociologist can do this:
cither he attempts to delimit what would be a
typical average meaning different petsons.give to
the same type of action, or he constructs an ideal
type showing its characteristics under ideal
conditions. An ideal type is based on the

- assumption that the ideal acfor acts rationally. In

short, Weber's interest in ‘rational action’ was not
because he believed it was the most ideal type of
human conduct but because it was the type that
could be analyzed. Weber was also concerned with
rational understarding which may arise ecither
from direct observation of an actor giving rise to
‘actual understanding’, or based on the motivé for
the observed action, giving rise to ‘explanatory
understanding.’ To V’eber, motive is ‘context of
meaning’ which appears as rcason for action by
the actor and to the observer. Hence in analyzing
motives, the sociologist is involved in motivational}
interpretation of action. !

Weber did not see religion .as *false conscious-



108 Al Symbolism and FPhe. ey

ness,” he sces the ends of the religious and
magical actions as predominantly economic.
(Weber- 1966, 1922). Ideas are generated by
‘telelogical’ meanings of man’s conccptionssof
himself and his place in the universe. These
conceptions not only legitimize man’s attitude to
the world but also give meaning to his goals.
Weber's concept of rationalization becomes the
tool by which cultures define their religious
situation, normative control and motivational
commitment td the cognitive validity of ideas and
objective transformation of ideas. Weber’s concept
of rationalization in the field of meaning, deals
with empirical ideals difficult to invalidate
radically but top narrow for explaining the wide
range of rationality and irrationality, that manifest
itself in human society. For example it is expected
that in a rationally organized society, one would
expect that the productive capacity of the economy
wouldbe uscd to contribute to human well-being
and to the growth of human potentialities, The
works of Galbraith and several others,
demonstrate that in America (as in South Africa)
one can observe numerous examples of productive
capacity and individual effort devoted to activities
that add nothing to human welfare and often
impede the growth of human potentialities. This
condition is reached when actions supposed to be
rational in terms of means-end give rise to
subsequent irrational actions still considered
rational. Many so-called rational actions run their
full course before their irrationalities are exposed.
Thus what is rational now may be irrational in the
immediate and near future. A caset for rational
relativism may be made and defined in terms of
the state of human knowledge and understanding
which are socially and culturally conditioned,
Pareto had different ideas. His conception is
that society exist in a state of equilibrium; a whole
made up of interdependent parts in which a
change in one affects the others and the whole.
The state of the social system is determined by
presence of conditions called interests, knowledge,
‘residues’ and derivations. Of these, residues and
interests ‘play a major role in determining the
particular features of social life. Residues are
defined as modilications of instinct which are

formed by experience; they are also sentiments.
Interests are types of residue that are motives for
the attainment of wealth, prestige and power.
They however do not reveal themselves in pure
form rather, they manifcst as derivations which
are intellectual systems of rationalization which
individuals cmploy to justify their actions. Pareto
sees man as behaving mainly in non-logical ways
but always tries to convince others that they
behave logically. He argues that the social forces
at work fall between logical and non-logical
actions, Logical action is defined as one whereby
the means (o attain it are based on the most
scientific knowledge. Thus an action is logical
when the means-end relation in objective reality
corresponds to the means-end-relation in the mind
of the actor. Other actions that do not fall into
this pattern are regarded as non-logical (which
should not be interpreted as illogical). (Pareto:
1916 and 1966). Non-logical actions predominate
social life and are related to residues and
derivations. In his view, men do not first formulate
theories and then act; they generally act first and
then rationalize. Hence in analyzing behaviour, he
suggests that one should look at the basic
sentiments revealed by it and not at the
theoretical justification which marks the action.
The residues are therefore the underlying forces
in social life and the derivations are merely
surface manifestations or cxplanations or
justifications. Two important sets of residues used
by Pareto in explaining social change and the
circulation of the elite are the ‘instincts of
combinations’ and the ‘instincts of aggregate
persistence.” The former results in the
combination of things in different ways and leads
to innovation; and the latter produces the
tendency to maintain things in the same relations
in which they have existed leading to opposition of
innovations. He distinguishes two types of elite:
the governing ones that manipulate political power
and the non-governing ones consisting of able men
not holding power. Change in society is
determined by the mode and velocity of exchange
of power between the two groups.

Pareto’s scheme raises several problems. His
insistence that sociology must be based on the

logico-experimental method raises false hopcs.
The dichotomy between logical action and non-
logical actions cannot be sustained on the bases of
assumptions made by the actors, for such
assumptions are common to both types of actions.
The supremacy accorded logical action cannot
stand for a macro-theory of knowledge for several
reasons: many scientific theories have been
assumed to be true for centuries and have turned
out 1o be false; many religious assumptions are
empirically irrefutable and cannot be tested.
However, Pareto stresses the awareness that
sentiments determine the course\of action and
inhibit empirical testability and verification which
is the hallmark of science. :

Alfred Schutz adopts the phénomenologicai
approach in the study of socidl action and
meaning. Phenomenology is concerned with that
cognitive reality which is embodicd in the
processes of subjective human experiences. Schutz
adapts Husserl’s concept of meaning to action and
Bergson’s analysis of the way in which the stream-
of-consciousness is modified by the phenomenon
of attention and tackles two main problems: the
nature of human action and the role of objectivily
and subjectivity in the social sciences.

Schutz, modifying Wcber, defines social action
as onc oriented towards the past, prescnt or
future behaviour of another person or persons. He
defines action as “execution of a projected act”
and the meaning of any action as its
“corresponding projected act.” He says that
rational action is au action with known
intermediate goals and argues that "meaning is the
way in which the Ego regards its experience. The
meaning lies in the attitude of the Ego towards
that part of its stream of consciousncss which has
already flowed by, towards its “elapsed duration”
(Schutz, 1967 p. 69). "The meaning of my action
consists not only in the experiences of
consciousness I have while the action is in
progress but also in those future expericnces
which are my intended action and in thosc past
experiences which are my completed action”
(Schutz, 1967 p. 39). Thus the goal of action must
possess elements of both futurity and pastness.
Actions arc motivated behaviours and ‘motive’
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means the end which the action is dirccted (o
achieve. From the point of view of the actor, two
types of motive are possiblc: ‘in-order-to motive”
and the "because-motive.” The former refers to
the actor’s ‘future’ i.e. that which is (o be achicved
by his present action. The latter refers to the
actor’s past experiences which have influcnced him
to act the way he did. Motive may have a
subjective and an objective mcaning. The
subjective aspect of motive refers Lo what an actor
has actually in view as giving mcaning upon his on
going action and this is the *in-order-1o motive”. It
is revealed to the observer only il he asks the
actor what mcaning he gives o his action. The
objective aspect of motive is the "beeiuse-motive”
accessible to the obsgrver who has to recomstruc
the completed act of the actor to determine the
attitude of the actor to his action. The actor may
determinc his because-mative by turaing to his
past thus becoming an observer of his awn acts.
Schutz agrees with Weber that (he  essentiad
function of social sctence is 10 understand the
subjective meaning ol social action but contends
that Weber has failed to state dearly the essential
characteristics which make for an understanding
of subjectivé meaning. The problem is, how can
soctal science which aims at ohjectivity pursie
subjective meaning by being ohjective about tha
which is by its very mature subjective? Weber's
solution is that subjectivity in the social scicnees is
achicved by using idgal types. Can the ideal tpe
unfold the subjective meaning of individuals?
Schutz’s answer to this question is that, evers
action has buth a subjective and an objective
meaning. The subjective meaning is alwins the
meaning which the acting person aseribes to his
own conduct while objective meaning is the
meaning imputed o the conducet of another
person by an observer. Schutz alwo argues that the
external world has meaning, not only for “you and
me” but for “everyone living in i” I theretore
follows that  mcaning is an  intersubjective
phenomenon, ,

Parsons’ General Theory of action contains
ingredicnts from Weber, Schutz, Freud., Durkheim
and Tonnics. Here 1 shall spell out the essential
clements. According to Parsons, cssential feature
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uf sucial action is the response of the actor to the
mcaning of the people and things around him.
Social action must be interpreted from the actor’s
subjcctive point of v;:aw. Since the most important
uobjects in the actor’s enviroment are clearly other
actors, social action becombs interaction. Since
interuction involves ego and alier; to the sub-
jectivity of ego there is a corresponding subjecti-
vily of alter. Interaction is thus a complex process
and the subjectivity involved in it is still more
complex.

Parsons also argues that social action involves
symbolism because it is through symbols that the
actor experiences and manipulates his
environment and social reality. Symbolism is
important in social interaction, because action and
interaction occur within a universe of symbols. He
sees rules, norms and values as guiding the
orientation of action thus giving meaning to the
action of the actor. Parsons argues that four
clements constitute social action: a subject, a
situation, symbol and rules, norms and valucs.
(Parsons 1937 p. 14-15). Parsons and Schutz agree
that social action is oriented towards physical and
social objects but Schutz stresses that such
orientation is also dirccted towards the past,
present or [uture actions of person or persons.

The durational aspect of Schutz’s definition
makes it supcrior to that of Parsons and Weber in
understanding the phenomerfon of afa among the
Nri. The meaning of action, understood in terms
of the past, present and future, as formulated by
Schutz, seems to me a major and well-defined
phenomenon in Nri philosophy of action which
pervades other aspects of their social action and
are interpreted and reconstructed symbolically in
afa.

Symbolic interactionism is strongly associated
with the name of George Herbet Mead. Symbolic
interaction involves finding out the meaning of the
actions or remarks oi the other person thus
indicating how those involved will react to one
another. Mead attempts to demonstrate that the
human group is the cssential condition for the
emecrgence of consciousness, the mind, the world
of objects, self, human action and social
interaction (Mead, 1934).

In arguing that the human-being has a scif.
Mead meant that the human-béing is an object to
himself interacting with himself and making
indications to himsell. The having of a self equips
the human-being with a system of self-interaction
which enables him to form and guide his conduct.
Mead sees the self as a process and not as a
structure as was held by traditional philosophers
and sociologists who regard the possession of
minds and consciousness as “givens.” Similarly,
Mead sees action as conduct which is constructed
by the actor coping with the outside world instead
of being released from an existing psychological
structure by factors external to it. He isolates two
levels of social interaction: non-symbolic in which
human-beings respond directly to one another's
actions; and symbolic in which they interpret and
define the actions of one another. Mead is
concerned with the latter form and argues that
human association consists of a process of
interpretation and definition through which the
actors put thcir own acts to the acts of one
another, build their respective lines of conduct,
take account of each other’s acts, and adjust their
wishes, feelings and attitudes. Another important
aspect of Mead's work is the concept of object
which is anything that can be referred to. An
object has several characteristics: it is constituted
by the meaning it has for the person or persons
for whom it is an object. This meaning arises from
how the person or persons are prepared to act
towards it. Thus, objects are social products
formed and transformed during the process of
social interaction. Human-beings act on the basis
of the meaning associated with the objects. They
also organize their actions towards it instead of
responding immediately to it. Mead’s analysis
portrays human-beings as living in a world of
meaningful objects, not in an environment of
stimyli. To him, human world is socially produced
in that the meanings are created through the
process of social intéraction. Different groups
develop different worlds- because they create
different mearings from similar and dissimilar
objects and since meaning is constantly

transformed in the process of interpretation,

group world is also constantly changing.

The next aspect Mead considered was what he
called "social act* which means collective form of
action. Mead sees collective action or "social act”
as the distinguishing characteristic of society. He
sees ‘social act’ as the fitting together of individual
acts, not their communality. Individuals,
participating in a social act, fit their acts together
by identifying the social act, interpreting and
defining each other’s acts in forming the social
act. Thus an individual is able to orient and guide
himself.

Mead argues that without action, any structure
of relations between people is meaningless. A
society must be seen in terms of the action that
comprises it , and the actions must be treated in
terms of the joint action into which the separaje
lines of action fit, converge or diverge In
introducing the self, Mead demonstrates how
human-beings handle and fashion their world, not
on the bases of responses to imputed factors. He
sees human society as a diversified social process
in which people are engaged in forming ‘social act’
to deal with situations confronting them. It is a
broad dcfinition of human action,

Some aspects of Mead’s work are relevant to
an understanding of afa  phenomenon. For
example, action as conduct constructed by the
actor coping with the outside world, seems central
in afa whereby each actor’s action represents his
own construction of reality aimed at coping with
the outside world. In this regard, the actor gives
meaning to objects around him. This
interpretation and definition of meanings of action
in social interaction which involves him and
others, especially the dibia afa, enablcs the actor
to define and live in a world of mecaningful
objects. This lcads to the hypothesis that afa is the
interplay of various elements in constructing social
reality Mead however fails to demonstrate the
dynamism of action: how past actions influence
present action and how present actions determine ©
future ones. It is in this regard that Schutz’s
formutation of social action looks more attractive
in explaining the phenomenon of afa as a system
of social action.

)
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2. Time, Biography, History and
Social Structure in Nri

In previous Chapters, and especially in Chapter

3, I have constantly maintained that the dibia afa
attempts to interpret social reality in terms of
relationship between past, present and future. This
assertion will be elaborated in greater detail in
this section. To do this, I will draw heavily from

the work of Schutz and Mills, because I hold that
the dibia afa are men endowed with the
sociological imagination as defincd by Mills,
Hence they are still able to perform their role of
constructing and interpreting social reality in the
face of modcrnization with all its trappings of
technology, scientific explanations and christianity.
Mills criticizes several current schools ol
American sociology, such s those of the grand
theory typificd by Parsons and abstracied
empirizism examplified by Stuoffer and Dodd. He
argues that they have abandoned the clussic tradi-
tion of Comte, Marx, Spencer and Weber who in
their works demonstrate concern for the whaole of
man’s social lifc and the development towards o
theory of history. ife holds that "social scichee
deals with problems of biography, of history, and
of their intersections within social structurcs. That
these three - biography, history, socicty - arc the
co-ordinate points of the proper study of man”
(Mills, 1959 p. 159). Mill’s main argument is as

follows:

The sociological imagination cnables its possessor

to understand the larger historical scene in terms

of its mcaning for the inner lifc and the externa

carcer of a variety of individuals. It enables him to

take into account how individuals, in the welter of their

daily expericnce, olten become falsely conscious of

their. social positions. Within that welter the frame

work of modem society is sought, and within that

frame work the psychologies of a variety of men and

. women are (ormulaled. By such means the personal
uneasiness of individuals is focused wpon explicit

troubles and the indifference of the public is trans-
formed into involvement with public issues ... We have

fome 1o know fhat every individual lives, from one

generation (o the next, in some socicty; that he lives

oul a lography, and that he lives it out within some

historical ‘scquence. By the fact of his living he

contributes, however minutely, to the shaping of this

socicly and to the course of its history, even ad he is
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made by society and by its historical push and shove
(Mills, 1959 pp. 11-12).

1 will argue that a dibia afa possesses the type
of the sociological imagination defined by Mills.
Hence the dibia afa jis-able to bring his clients
closer to social reality. His interpretation is
framed in terms of the structure of Nri society, its
essential components, the relationships between
the components, the biography of the individual
and the history of the social structure, As long as
his interpretations and explanations are within this
scope their validity and rationality are assured and
taken for granted. This point was demonstrated in
Chapter 3. The social structure, history and
biography of individuals in Nri are reducible to
genealogical structures and age-grade systems
intricately bound up with the concept of time,
cosmos and religion. The last two have been dealt
with in Chapter 1. Here I will examine structar
and time, how they articulate with religious
concepts, how they are all manipulated in
constructing social reality and mobilizing social
action. .

Nri people have a precise word for TIME. A
short list of how TIME is expressed verbally is as
follows:

Oge - Time

Oge mbu - First time

Oge Ikpeazu - The last time

Oge na Oge - From time to time

Oge a - This time
Ofu oge - Once upon a time
Oge nine - At all time

Oge Obuna - Every time

These are all indefinite time. Another aspect of
indefinite time is the period outside human
memories. To the Nri, this period now exist only
in human fantasy and imagination. It was time
when the world of man and that of other animals
were one. When the “tortoise” symbolized animal
intelligence par excellence and when the world was
very young. Another aspect of this period was that
the world of humans and that of other animals
were scparated from that of the spirit world,
which was the world of the dead, by rivers, forests
and hills, Visits between the "two worlds” were
possible and frequent until after a crisis which

ended in the separation of the world of animals
from that of spirits. At this point, fantasy gave way
to reality. The history of man emerged! (see
Chap. 3b).

The Nri have another concept of time. Time
within human memories. This is the time which
interests historians and it is divided into two: the
short periods and the long periods. The short
periods are Ubosi (a day) and Aro (a year). Each
is regarded as a short period and both are
measured by using natural periodic processes.

Short Periods: .

(a) A dayis called Ubosi. This refers to a period

of time between the morning twilight, generally

announced by the first cock crow in the morning

and the next morning twilight. A day is divided

into two periods which reflect the absence and

presence of the sun and the degree of its intensity.

Nri day i§ divided into four major periods:

Uty - The period of rising sun

Efife - The period of high sun

Mgbede - The period of falling sun

Uchichi - The period of darkness

These periods are further subdivided into smaller

periods so that on the whole, a day is divided into

twelve periods. The four-day week is called izu.

Each day has a name: Eke, Oye, Afo, Nkwo.

According to Nri myth:
“Great Creator Chukwu Okike, sent four
supernatural beings in the form of fish-sellers
to the first Eze Nri. These strangers refused to
disclose their namés, Eze Nri discovered their
names by sending a rat into the basket of Eke,
in the night. Oye woke up calling ‘Eke! Eke! a
rat is in your basket! ‘Eke woke up and drove
the rat out of his basket. They slept and Eze
scnt a rat into the basket of Oye, and Afo woke
up calling ‘Oye! Oye! a rat is in your basket!’
Oye woke up and drove ‘out the rat. They slept
again and Eze sent a rat into Afo's basket and
Niowo woke up and called ‘Afo! Afo! a rat is in
your basket!” Afo woke up and drove the rat
out of his basket and they slept again. Eze sent
a rat into Nkwo's basket and Eke woke up and
cried out! Nkwo! Nkwo! a rat is in your basket!
Nikwo woke up and drove the rat out of his

basket. In the morning the strangers woke up
and Eze Nri called them by their names, one
after thé other: Eke! Oye! Afo! Nkwo! They
expressed surprise, praised the wisdom of the
Eze and disclosed to him that they were
supernatural beings from Chukwu. They
ordered him to name the four days Eke, Oye,
Afo, Nkwo and establish a market for each.
They disappeared and Eze Nri established the

Table 13: Activities associated with the Four-day:
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four market days and the alusi associated with
the days. Each of the supernatural beings
controls the daily activities of individuals.”
(Nri Religious Myth: Nri Oral Tradition:
Collected from Akunne, Anidumaka and
Nwaokoye).
The social, economic and religious activities of
the state or lincages or individuals are performed
on either of the four days as shown on Table 13.

JrourDaY] Economic

No I WEEK ACTIVITY sociaL

RELIGIOUS

1 | Eke Resting Dancing

Meeting

Ime Ani (Earth cult).

llo Umuada (Sacrifice to dead
daughters).

Ikenga (Right hand cult).

Ndiichie (Ancestor cult).

Uzo alusi (Alusi cult).

Igba Agu nwaoke i.c. afa for indicating
the ancestor that rc-incarnates in a
male child.

Ifie Egbo (tying egbo).

Ho Agwu (Sacrifice to Agwu).

2 | Oye Farming Dancing if

associated with a
festival or a ritual

Igba A',éu nwa nwanyi ic. Afa fot
indicating the ancestor that re-
wncar- nates in a female child.
Ifejioku (Yamecult). _

Tlewe; pzu (Mortuary rites).

Dancing if asso-
ciated with a
festivaleor ritual

3 | Afo Farming

Igha Agu nwaoke. (see 1 above).
Ifie Egbo (Ritual of Egbo).

Onwa Asafor (Ritual of eight month)
Ima chi (Chi ritual),

Ndiichie (Ancestor cult).

Ime ani (Earth cult).

Okike (Okike cult).

Aro (Year ritual).

Ikenga (Ikenga cult).

4 | Nkwo Dancing if asso-
ciatéd with a fes-

tival or ritual

Farming

Igba Agu nwa nwanyi.

(sce 2 above).
Ndiichie (Ancestor cult).
Ikwa Ozu (Moftuary rites).
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The reckoning method of the four-day week is
as follows:

Ofiizy - 1stfour-day = 4 days
Iy nabe - 2nd four-day = 8 days
frugte - 3rdfour-day = 12 days
Laeano - 4dthfour-day = 16 days
Iz ise - Sthfour-day = 20 days
T2y isi - 6th four-day = 24 days
lmgsg - Tthfour-day = 28 days

One stops counting at the 7th four-day and

begins again from the 1st four-day. The priests

hold that seven four-days make one moon

(month) and twelve or thirteen (moon) months

make one year (aro).

(b) A year is called aro. It is also the name of
the supernatural being that controls all the
activities of the year and all epidemic
diseases that occur. In Nri, a fairly precise
way of dividing the year is adopted. In the
past, the Eze Nri had the sole prerogative of
declaring the close of the old year and
announcing the opening of the new year in
the ceremony called Jgu aro. During this
period, all settlements under Nri hegemony
sent their representatives to Nri to pay
homage and give their tributes to Eze Nri.
The. Eze Nri performs the ceremony
beginning a new year within the first four-
day after the first new moon of Uzo Alusi.
(see Table 14).

Nri year is divided according to the phase
of the new moon. The period between one
new moon and the other is regarded as one
lunar month. Each Iunar month has a name,
a ritual associated with it and at least one
cconomic activity. Table 14 clarifics how a
year is divided. The Eze Nri controlled the
ceremony of "announcing the new year”
called /gu aro. Nri calendar recorders have
a way of adjusting the length of days of the
past rairy season to fit into the coming
farming seasons. This is done on the day of
Igu aro as part of the ceremony. The reigns
of the Eze Nri are recorded in the number
of new years they announted, for example,

Nri Enweleana announced about 60 new
years, his successor Obalike who died in
1927 announced 48 new years and Eze Nri
Tabansi had announced about 40 new years,
by February, 1977,

Long Periods:

Nri people have thice important ways of
referring to and recording dong periods of time.
The first is called ima atu by which important
cvents are remembered in a relative order of
occurrence e.g., the period of cowry currency, the
period when cassava was introduced to Nri.

The second method is the ‘age-grade time’.
This is used when referring to events which are
associated with the lives of people in terms of
their non-kinship groups. Age-grade time refers to
the approximate time within a three-year period
when members of the group were barn. Age-
grades are first formed within the minimal
patrilineages. All male children of a minimal
lincage perform the ritual of ekwensu together in
the fifth and sixth months of the Nri traditional
calendar. Children of the same minimal lineage,
who perform their ekwensu ritual within a given
three years, belong to one age-grade. They grow
up together and do things together. Children of
the same age-grade of different minimal lineages
know themselves. At about the age of seventeen
to twenty, children of the different minimal
lineages of a village come together to form the
village age-grade.

They perform a communal task and are officially
recognized as an age-grade «hat can participale in
the activities of the town. Table 15 lists the extant
and extinct age-grades in Nri (remembered in
their strict order of formation). Nri age-grade is
lineal in structure but conceived as a cyclic
movement. As the oldest age-grade dies away and
disappears, the youngest one appears and grows.
The unborn and uninitiated are called "those that
are coming’; that is, the future generation; the
existing younger age-prades are called “those that
ate", that is, the present generation and the oldest
age-grades and the extinct ones are called "those

Aln as 2 sy3fem of Socix/ Actios 115

Table 14: NRI (IGBO) TRADITIONAL LUNAR CALENDAR

HOON  MONTH
(0 Hwa)

RETUAL CEREMOMY
(€ MiME)

ZAUIVALENT IN ROWAN

ECONONIC ACTIVITIES
CALENDAR N 138)

1IOUARQ 1S FIIED ANY

b ‘wr“u‘” crinar Aou ano fraoine DAY AFTER HEW MOON W FEBRUARY
::)nfu:.::"mg YEAR EZE NRI_ANNOUCES THE YEAR Eq 1988 1P¥ER 1947 1P FED
onwa uoU FARM  CLEARING LATE FEB—MARCH
»' uoow . i
ONWA ABUO CLEARING, RIDUING AND PLANTING
¢ 9 moon OF YAM, MAIZE AND CASSAVA MARCH — APRIL

QONwh IFE  EKE

ENE RITUAL AND FESTIVAL

, PLANTING  COMTINUES APRIL — maAY

1°d meow (Done in Exe Markel) [Ogaré Abja) HUNGER PERIOD COWMES
"ﬂ: ..3:.? PLANTING SEED YAMS (AwAsl) MAY  —  Jumg
WMANWY APUA JUNE  — July
—oon o s 4 pPEA HARVESHND EAMD MAIZE Yarésouerants APPranco
b i
FOR 46wy S5 e ks cr e ne?

ONWa  IFEJIONUY
(1T HOON) MOON FOR P E JIOKY

1L OFFERING TO WOMENS'CHI
2 YAM RITUAL — IFE 1ONY
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of the pust” amongst whom the ‘good’ ones are
believed to re-incarnate in the uninitiated and thus
a mystical life-cycle is completed. Age-grade is
thus seen as a movement of the future through

the present into the

past. The future is

transformed into the preseit by various ritual
initiation ceremunics; the present transformed into
the past by retirement and mortuary rites, and the
past transformed into the future by re-incarnation.
Each =tage in this ope of life-evele of the
individual is regarded asan essential aspect of his

bivgraphy

combining,

the  physical  and

metaphysicid, The tnk of the afer is 1o determine
how these interaet and affect one another on the
one hand and how individual biographics it into

the  larger

vencalogicul

structure clled

ndudugandu, which is another way ol rechoning
longer periad of time, on the other.,

Nduduganau means iiterally “rrom one life

another life.” It implies a movement from the past
to the present and to the future, a reverse of the
age-grade time, In Chapter 2, T stated that the
basic social structure of Nri is the segmentary
patrilincages arranged in hierarchy from the

minimal to the maximal in which all members
a patrilineage trace their descent gencalogically

a common ancestor. Human life to Nri is a never-

ending process which had a beginning with

founding ancestor and is supposed to have no
ending in the sense that every man, through his
to
continue his lineage. There is therefore an obvious
cffort to keep the genealogy going from
generation to generation. An on-gointg generation

chi, must have a son to succeed him in order

system that depends only on sons to perpetuate

depends heavily on the uncertainty of many

Id

to

of
to

it,
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Table 15; NRI AGE-GRADES AND TIME:

POPULAR NAME OF

CALCULATED PERIODIC AGE IN 1967
DATES { OGBO
1846 48 121, - 119 Oli Okuku
1849 51 118 - 116
E 1852 - 54 115 - 113 Irunatu
1855 - 57 112 . 110
X 1858 - 60 109 - 107
T 1861 - 63 106 - 104 Umezuba
I 1864 - 66 103 . - 101
N 1867 - 69 w - 98 Tjcle
C 1870 - n 9 - 95
T w3 - 35 w - %2 Aw
1876 - 8 91 . 89 Ugo
189 - 81 a8 « - 86 Ochima or Ochokwu
E 1882 - 84 8 ' - 83 Olimgba
X 1885 - 87 82 - 80 Ekueme
T 1888 - 90 79 - mn
: 1891 - LX) % - 74 Mmanenyi
1894 - 9% 73 - n
T g7 - % o - 68  lrugo
1900 - 02 67 - 65 Iruagy IRUNABO
1903 - 05 o4 - 62 Iruatu
1906 - 08 01 - 59 Nribuenyi
E 1909 - 11 53 - 56 Irucnyi
X 1912 - 14 55 - 53 Okpatu
T 1915 - 17 32 - S0 Hediora
A wL - 20 44 - 17 Amakckwu,
N 1921 - 23 ) B 44 Abakari
T 1924 . 26 43 ; 41 Aligwe
1927 - 29 40 - 38 Akpali
1930 - kY kY) 35 Akum
1933 - 35 M - 3 Amuoku
1936 - 38 (39) 31 - 20 Okuana
1939 - 41 Uninitiated

variables such as birth-rate, death-rate, age,
fertility-rate and longevity. To sustain this system,
many methods of marriages and adoption of

children are practised to increase the probability ~
of having sons to succeed and continue the |

lineage.

The position of the individual in the
genealogical structure is interesting. According to
Nri concept of reincarnation, after death, success-
ful fathers reincarnate in their grand-children or
in collateral relations (see Fig. 17 Nwaokoye’s
genealogy). Re-incarnation occurs ideally in
alternate generations. Thus ego named Nwaokoye
is a re-incarnation of his paternal grandfather
named Alike Ifem who is a re-incarnation of

Nweri Nnama who is a re-incarnation of Alike -

Nweri who is a re-incarnatian of Nri. If ego dies
and becomes a good ancestor, he will reincarnate
in his grand-children. To be-a reSncarnation of
one’s grandfather is to inherit some of his physical
features and combine these with many of his good
social qualities which made him great when he

was alive. In this system, the past is constantly *
projected into the future through the present;*

thus, past biographies are projected into future
biographies through present biographies. (See
Appendix 1; Case-study V). The afa determines
and regulates the working of this system by
defining the relationship of individuals to one
another in the structure, and to supernatural
beings. In this way, society, social structure and
biography of individuals are harmonized and
integrated into the interpretation of social reality
and generation of social action. The dibia afa is
able to do this because he has the sociological
imagination relevant to the interpretation of social
reality in Nri society. . ¢

Alfred Schutz sees the social world in the way
Nri people sce their own social world. Schutz sees
the social world as a continuous realm of
predecessors, contemporaries and  successors.
(Schutz 972, pp. 202-41). He says:

1€ the world of predecessors is cumpletety {ixed aad
determined. the world of successors is completely
indetermined and indeterminable  (Schutz. 1972p.
214).

The genealogy of any individual in Nri is made
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up of the past of the world of his predecessors
that is his ancestors. It is completed, fixed and
determined. Ego’s world with that of his
consociates, that is, members of his extended
family with whom he has “we-relationships™
interacting with them face-to-face and sharing a
common social world, is free. Ega's world with
that of his contemporaries is probable in the sense
that he is not in direct relationship with them, and
Ego's successor, that is, the world of his
successors is "indetermined and indeterminable” as
it has not been established. The past is thercfore
known, the present mixed with known and
unknown and the future unknown. Afa is (aced
with the problem of reconstructing social reality
with both known and unknown clements in
society, social structure and biography ol
individuals. (See Chapter 1). Schutz clearly states
the problems of knawing the various categorics of
the social world thus: .

{ can know a predecessor only il some one tells me

about him or writes about him ... through records and

monuments. TheSe have the status of signs, regardiess

- of whether my predecessors inicnded them as signs for

posterity or merely for their own contempurarics ...
« The schenies we use Lo inferpret the world of our
predecessors arc necessanly different from the vae
used 1o interpret that world. IT | wish 1o interpret the
behaviour of contemporary, | can proceed with conhi-
dence Gn the assumption that his expericnces will be
preity much like my own. Dut when it comes 10 under-
standing a predecessor, my chances of falling shon of
the mark are greatly increascd. My inlerpretiations
cannot be other than vaguc and tentative (Schutz,
1972, pp. 208-214: 1974 p. B7-92).
A close cxamination of onc Casc-study VI made
and recorded in Appendix 1 clearly bears out the
point made in this chapter. The dibia afu knows
about the lincage of B and about B. B’s father.
was R, an extravagant man who ntortgaged all his
land as sccurity for debts. The money he raised
was ncver properly invested because he used most
of the money in marrying wives and feeding
lavishly on meat. He did not even take the oz
title though his father did.
R, dicd without redeeming any of his land,
unfortunately R's first son, 1., dicd few days alter
his father's death. J's death was not announced;
his wife, W-who had four female children,
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T Fig. 18: Case-Study VI: Kinship relations (see Appendix 1):
ige.
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& H EE 3; anticipating she would have a male child as she judgement is based on Niri tradition:
§_ . !g 35 §l was pregnant when the husband, J died, did the (a) J died after his father's death
s £ y { E‘; mortuary rite of her husband’s father, R, It was (b) IWis Iegitimauf by Ghost marriage
g g W¥an 3 believed that J gave her the money to cover the (c) If B bad inherited W then JW could not
33 -\\\7.' S lij expenses before his death. By this act she was claim seniority.
g < \ ~ trying to ensure that her unborn child (if he was (d) JW is still the senior line.
& 2 N a3 \ male) would be the inheritor of her father-in-law's (e) But B can use the ofo of Q in taking the ozo
3 g’ 3§\ §5 temple, obu. She also performed the mortuary rite title but must return it to JW when the time
- X g Ha ¥ - of her husband. B was very angry with his late comes.
) —E}’ W brother's wife and refused to contribute a kobo to (0 B must pay all the debts myed .by R and
= A m his father’s mortuary rite. Unfortunately for W, redcem all the land, because he is biologically
% z —df'ﬁrqm., she delivered a female child. According (o Nni,  senior. When JW grows up he will pay B back
& g o 23y veommy ' custom, the temple (obu) of Q and R are some .of the expenses.
e 8S¢ - 2 [wsrovse automatically transferred to B. B refused to B Fmbarked on series ‘of wi.ckec! acts d‘ircctc.d
g 2 5 é i I . ¥ & LI o i inherit: W and she decided 1o stay and bear  against W; and B's relationship with his lincage,
£Y wh g o B ¥ <qrom children for her late husband. After some years degencrated. Then, the time came when B
2 : ? i'{ . « H =53 ou by ' she bure w male child JW, She demanded that the dcciflcc! to take the ozo title. The ozo association
, X 3 g 2 W . ; -;’—"’ 11| . temple of Q and R be transferred to her son. B of his lincage refused to recommend him, he was
SZZ g s ¢ ) a0 21 * reflused and argued that the obu had been however able to win over some of the members
x E ‘i 7 s § . i’ Srma transterred before the birth of JW, and added that and as a result the association split into three:
$5s S ‘J“ 1 oscrreo JW was not in the direet line, B was fined for those who were against him, those who supported
vy g g g g e saying that, since a child born in “ghost marriage” him and those who were neutral or sat on the
U8B IS

was regarded as being in direct line. The verdict fence, B decided to consult the afa. The afa was
ol the Nzemahua, Ezi Nri's Council, was that B fully aware of B’s biography and the relationship
should be the custodian of Q and R 1emple until of his lincage, which he told me in conlidence.

JW was old cnough. The principle of the The afa pronouncement reflected the decision

~»
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of the Nzemabua. When the afa was asked why,
he said that B must adhere to tradition otherwise
the ancestors would stop protecting him. B’s:
action fell short of cxpectations in terms of Nri
social structure. B had no alternative he delayed
taking the ozo title and during this period he paid
his father’s debts, redeemed most of his father's
land, changed his attitude towards W and JW and
finally the ozo association was unanimous in
recommending him. He had since taken the ozo
title and was in high spirits when he told me the
story, thus confirming the afa’s story.

Three levels of interpretation are involved: that
between person and persons, between person and
groups and between group and supernaturals. The
first two levels deal with the paramount reality of
cveryday life which has its foundation in
predecessors (past), contemporaries (present), and
successors (future) actions. Past actions generate
future actions. The third level deals with actions
connected with the "finitc province”, in this case
roligion. A different type of social action is
generated at this level, because the schemes used
to interpret the world of predecessors are
different from those used to interpret the world of
contemporarics and successors.

The dibia afa interprets social reality with
reference to the past as contained in Nri
traditions. He constantly refers to fragments of
Nri history, myths, legends, places, and religious
belicfs. He relates these to the actions of
individuals as determined in their biographies.
Because successors are held to inherit the
consequences of the actions of predecessors he
attempts to interpret future in terms of past and
present. Thus, dibia afa by combining past and
preseat, moves to the level of determining a future
course of action. He does this by. interpreting afa
signs and symbols and constructing the
interpretation into social reality. His interpretation
and_construction which delerminc future action
arc based on pait and present actions of actors,
The cxpression of Nri religion and philosophy
pervades afa symbolism, as shown in: (a) the
constant evocations of the four market days whose
supernatural origin from Chukwu provides-a
myvstical canopy of action (b) the division of the

"year into ritual time (c) and the mystification ot

the gcnealogies with concept of reincarnation. In
this way, time, histary, social structurc and
biography arc ritualizea and symbodlically
intcrpreted as social reality in afa.
Schutz argues that the everyday, common-sense
world is, the "paramount reality” basic to our
understanding. Within it, by means of ‘epoche’ of
the “natural attitude®, we suspend doubts that
things inight be other than they seem, that the
outer world and other people exist and that they
aave a past, present and future. But there also
cxist ‘finitc provinces of meaning’ within the
"paramount reality’, in which we may allow
ourselves to doubt, in which common <ense beliels
about ‘recal world’ may be temporarily suspended.
These provinces are those of religion and science
which are experienced as ‘real’ as long as they
engage our attention. Schutz holds that one cannot
pass from one province of meaning to another
because they arc discontinuous. Passage can be
achieved by a ‘leap of consciousness: (Schutz 1974
pp- 22 - 25). A study of afa demonstrates that the
discontinuity between the “finite provinces’ and the
‘paramount reality’ is bridged by the signs and
symbolism of aja. Afa is knowledge - of the inner
and the outer forms, of the "finitc provinces” and
‘of the "paramount reality” transformed into social
actions which are made up of clements of the
past, present and future. As a symbclic system afa
may be functionally considered using the words of
Turner, as "triggers of social action - and of
personal action in the public arena®, (1975b, p.
155). The social action triggered by afa could be
undcrstood and analyzed as a systemic process
i1volving the interaction of clements of the past,
ptescn, 2nd future, that is: what was, what is and
what shall be.
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CONCLUSIONS

Afa as an Integrated System:

The first part of this book deals mainly with the
cthnographic background of the Nri people,
specifically describing and analyzing the ecological,
religious, economic, political and social context in
which afa is expressed as institutionalized systems
of symbols, social reality, communication and
action. Afa as a system of symbols is analyzed in
the second part and it is argued that afg deals
with the problem of ‘knowing’ by a complex
method of transformation. ‘Old’ realitics are
transformed into afa signs, which are transformed
into ‘new’ social realities. Transformation occurs
at various levels, mystical, social and linguistic,
The rationality at the mystical level is through
belief in Agwu as one of the supernatural beings
forces, that mediate between the actions of the
supernaturals, whence good or evil emanates into
the world through the dead ancestors {mmuo),
and human beings. It is human action in social
context, that determines the fortune and
misfortune that befall man. Desirable social action
generates good fortunes and progress, while
undesirable social .action generates bad fortune
and retrogression. At the social and the linguistic
levels, the 16 signs, are combined into 256 pairs of
signs. A pair of such signs is coded to refer 1o an
aspect of social aciion.

It is the ability of the Dibig afu to combine
these signs which symbolically refer to aspects of
knowledge: interpreted  in  terms of, and
reconstructed into social action of his clients, that
givés credibility (o the afs work. The afa training
<quips him not only with the mystical power which
the people believe he has, but also with facts to
reconstruct social reality. These facts are known (o
him, because he knows some aspects of the

biography of his clicnts, the history of the socicty
and the social structure, A suceessful dibia afu is
one with “the  sociological  imagination™ ty
secenstruct social reality which determines or
gencrates the social action of his clients or

community,

The dibia afa’s success de, s on
complicated pattcrn of communication links with
the ‘inner’ and social world, As a me  bar of the
social world, he is a participant ob  ~ver of his
and others’ social world. As a member of the afa
as.socialion it is believed that he communicates
with Agwu. Indeed, the dibia afa tells his clients,
what every one in the socicty would generally
accept as social reality. But to convince his clients,
reality has to be transformed through a mystical
fmd social process by use of signs and symbols. It
is this transformation that gives his construction of
reality, credibility. By transforming ‘old’ social
reality into ‘new’ social reality, he gencrates a new
set of social action. Thus, symbols, sociat redlity,
communication and control though analyzed as
separate systems belong t6 onc larger integrated
system manifested in Social Action.

Soclal Reality and Actlon Concelved gs: What
was, What is and What shall be:

Ideally, Nri traditional philosophy is based on
the relatiouship linking the past, present and
future. In other words, it is based on the
relationship linking what was, what is and what
shall be. This conception is expressed in the
gencalogical structure that models the collective
actions of contemporaries (the living), in terms of
predecessors (ancestors), and successors (the
unborn). In this system of belicf, fathers under
certain conditions, are expected to re-incarnate in
their grand-children: thus the past is linked with
the future through the present.

Nri people do not see past and present, or past
and future, or present and future in dialectic
relationships. What they perceive is both mystical
and mundane social relationships linking them,
and dre collectively expressed in gencalogical and
age-grade structures which constitute the field of-
social action. To them, the ideal, that is, what
ought to be, is part of the past. It has been Eved

1
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by thé aticestor yet it can™ bé achieved to-some
degree by articulating the actions of the recent
past (clders) who are embodiments and inheritors
of the remote past (ancestors) with that of the
most recent (youths). The future though
unpredictable can be reconstructed with materials
derived from the ‘past’ and "present’. This concept
of a link running through "What was’, "What is”

and "What shall be” is the central theme behind
the philosophy of afa as a system of social action.
Hence afa is a philosophical discipline with two
main objectives: to articulate the past, present ?nd
future symbolically and reduce them into
‘practical’ social action. Afa belongs to the schpol
of philesophy hereby called Empirico-metaphysical
phenomenology. .

APPENDIX 1

FIELD OBSERVATIONS AT NRI TOWN: CASE-STUDIES

Here are 8 out of 310 observed cases of clients
secking the help of the four chicef dibia afa in Nri
and some cases of the dibia’s findings: the
relationship between themselves and the super-
naturals (see Table 10). Misfortune as well as
good fortune had moved them to consult the
dibia. The dibia, by decoding the messages
transmitted through the afs, attempts to interpret
and generate social action by constructing ‘new’
reality ‘from ‘old’ ones, employing a system of
symbolism.

Case I:

P’s seven year old son died three weeks ago
and his retail business at Onitsha had not been
doing well for sometime. Last week another series
of misfortunes had visited his family; his elder
daughter's suitor died in a car crash; his sister's
daughter living with him was bitten by a snake and
was admitted to the hospital; his shop was
involved in a minor (ire accident. P could not bear
it any longer. As a Christian he had becn praying
hard since these calamities began. His mother and
maternal uncles who were adherents of Nri
traditional religion insisted that the matter fmust
be mystically investigated: misfortune cannot be
untelated 10 centain supernatural forces und some
people in the socicty. What are these supernatural
forces? Wha are these people and why should
they continue to harass Mr. P? What can be done
to stop them? These were: the questions put before
the dibia afu whom Mr, P's relations, in a frantic
clfort to resolve the issue eventually consulted.
Mr. P did not go with them. However, he had
tacith ~supported the move, for afterall, he had
wiven them N1 sayving that it was up to them to
spend it judiciously, The diviner said: "P had taken
an oath and cheated his partner in trade ™ P
contessed: he had really cheated by not tebling his
partner about o deal he made. He arguoed that the
deat was ot related to their partnership, sinee it

had been made when he travelled to Jos, although
fhe expenses were borne by the partnership. Mr.
P refunded the money and the material; his uncle
offered the sacrifice to the supernatural being
associated with the oath.

Case 1L

In another maximal linecage in Nri, a
professional driver had accidentally killed a2 man
with his lorry. It was recalled that he was involved
in a fatal accident a year ago. His paternal and
maternal relations were really concerned. The
Christian ones suggested a service to implore
divine protection. The traditional ones decided to
consult the dibia afa. They suspected that it was
the work of agwi, a supernatural being and force.
The dibia afa confirmed this, and. advised that a
sacrifice be made .to agwu and that ekwensu, a
spirit with an inveterate inclination to do harm,
should be ritually "tied" to stop it causing more
blooady havoc. (See chapter 1, for the role of these
supernaturals and spirits).

Case 11I:

B. a man from a nearby village, had been
dramatically successful in his business in the past
two years. He had made a reasonable fortune and
things looked very rosy, and the future promising.
Will this good fortune continue? Can it be kept
going? Are some people not becoming jealous?
Those were sume of the questions disturbing the
successful man and some of his rclations. They
went to the dibia who assured them that things
were and would be fine, but warned that B must
always remember that the local supernatural being
of the village called Ogugie and his ancestors were
rewarding him because he had taken good care of
the minimal lincage. If he continued such acts of
benevolence, his prosperity would increase. B was
delighted and felt refaxed to face the future with
greater conlidence.
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Case IV:

D’s wife had-delivered a male.child. The child
must be a re-indarnate -of one of the successful
ancestors whose name the child should bear. The
naming ceremony was soon to be performed. The
dibia afa was consulted to find out which of the
ancestors had re-incarnated in the child. The
answer was that it was his grand-father's uncle.
This man had been wealthy and honest, as well as
a man of great personality. The child was expected
to have those qualities.

Case V:

Members of the Nzemabua, the main
councillors of the Eze Nri, decided to invite three
dibia afa to investigate the condition of the
spiritual health of Nri. The dibia afas’ findings
confirmed their fears that some citizens of Nri
were undermining the traditional system. Names
were mentioned and the Nzemabua sent words to
them advising them to be moderate in handling
matters connected with Nri. This admonition was
needed and moderation became the slogan
constantly used by members of the Nzemabua
whenever they had the opportunity to address the
Nri Progress Union or similar groups.

Case VI:

B, had accumulated some wealth; his father had
died some years ago. His grandfather had attained
some status in the social hierarchy, having taken
thé ozo title, though his father could not do. this
before he died. He decided to take the ozo title.
There were some problems to be resolved. Should
B usc the ofo which was a political-ritual staff of
his grandfather as a titled man since B was not
the first son, for he died many years ago? Would
it be useful and safe for him to take the ozo title?
What was the attitude of the spirits of the

' b

deceased ancestors? These were some of the

-questions put_belore the.dibia afa.

The answers were as follows: B should only usc
the ofo staff of his grandfather after paying debts
owed by his father. The ozo title would be uscful
and safe for him if he kept to the social code of
“justice and truth” (B was known to be a social
misfit, replete with duplicity and double-dealing).
The dibia afa declared that the ancestors were not
at all pleased with him, and that he should offer
various sacrifices and live a decent life.

B delayed the taking of the title until the
following year. During this period he paid his
father’s debts; offered several sacrifices and tried
to turn a new leaf.

Case VII:

Z, the Chief Priest of the local supernatural
being, ahuisi ngene died suddenly. A few weeks
later, members of the minimal lineage that ‘own’
and ‘control’ the alusi congregated at the temple
(obu) of the minimal lineage. (Alusi are ‘owned’
by lineages), (see Onwuejeogwu, 1974). Three
elders recited the gencalogy of the ininimal
lineage as part of their offerings to the ancestors
of the lineages. The principles of succession to the
priesthood were discussed and re-affirmed. Two
possible incumbents M and N werg mentioned
and boch were enthusiastic to take the office. The
usual procedure is that all questions about the
alusi are determined through afa.

Members of the minimal lineage also wanted to
know why Z died suddenly so that something
could be done to avoid future repercussions. Two
questions were to be placed before the afa: did Z
die a good death? Who was to succeed, M or N?
The elders should consult three diviners according
to traditional procedure on such issue. The result
was as follows:- '
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1ST QUESTION 2ND QUESTION
ABOUT Z ABOUTM |  ABOUTN
1st Afa Yes Yes
N
2nd Ala Yes No Y:s
3rd Afa Yes Yes No
Result Z died well Positive Negative
consensus for M, consensus for N

The members of the mintmar nncage were
delighted abuut the answers (o the first question,
The afu were unanimous. They had demanded,
among other things, a sacrifice of thanksgiving and
this was offered. The clders appointed M the next
pricst but N protested; he was cautioned 1o keep
quict for after all, he was not the right candidate.
Indeed everybody had predicted that M would be
selected. M was a “good man’. The lindings of the
second afa with regards (o the seeond question
was ignored, having been outweighed by the
consenstts of the other twa and therefore of no
Conseqenee,

Case VHI:
Occasionally. at least once o month, the dibia

afa himself wants to know about his relationship
with the supernaturals including agwu, that
controls afa. Dibia afa F, consulted his afa as
usufnl. Afa said: “The supernaturals have turned
against you. You are expected to be neutral in all
village disputes. Are you not now becoming
meddlesome? Your clients are questioning their
c?nl?dence in you." F, announced to members of
h!s lineage that he had nothing to do.with the land
dispute between E and K who were once his
clients. Some months ago E had mentioned F,as
his chief wilness in the court of Eze Nri. People
frowned at it saying: "A dibia afa must not talk
openly” Thus F, in trying to find out his
relationship with the supernaturals found out
more about his relationship with his clients and
the public opinion of Nri community.



126 Afs Symbolism and Phenomenvkogy . Appendives 127

APPENDIX 2
TABLE OF KINSHIP TERMINOLOGY - NRI (IGBO) 25. D Ada Nwam Adam Cordial, affection,
(See Figure 3 for Numbers 1~ 95 - * "Nwoke or'Ada instruct
1. EGO’S PATRILINEAGE - 1 to 37: 26. BSS Nwa Nwam Nwam Cordial, affection,
Nwanem or instruct
f Nwanem
NO IN KINSHIP TERMS OF TERMS OF EGO'S : .
CHART RELATION REFERENCE ADDRESS ATTITUDE OR 27. BSD Ada Nwa Adam S:ordxal. affection,
TO EGO BEHAVIOUR Nwanem Nwoke jnstruct
! or Ada
1. FFF Nna Nnamu Ochie Nra Ochie Respect 28 FBSSS Nwa Nwa Nwa Nwam Instruct, cordial
2. FF Nna Ochie Nnam Ochie Respect Nwanne Nnam
3. FFB Nna Ochie Nnam Ochie Respect : or Nwa Nnem
4, FFZ Nnem Ochic Nnem Ochie Respect 29, FBSSD Ada Nwa Nwa Adam Instguct, cordial
5. F Nnaa Nnam | Respect, instruct Nwanne Nnam
6. FB Nna Ochie Nnam Ochie Respect or Ada .
1. FZ Ada Adam Nwanyi Cordial, instruct 30. SSS Nwa Nwa Nwam Nwam Instruct, cordial
8. 1st B Diokpala Nwam, Watam Instruct or Nwa
9. B Nwannem If junior care and 31, SSD of 63a. Ada Nwa Nwam Adam Instruct, cordial
instruct or Ada
If senior ~respect 32, SSS of 63a Nwa Nwa Nwam Nwam Tostruct, cordial
10, 1t Z Ada Adam Nwanyi Affection, instruct or Nwa
11 FBS Nwa Nwanne . 33 SSD Ada Nwa Nwam Adam fostruct, cordial
Npam or Nwannem | Nwam Respect B ;’ Adr: N N . g
. SSS wa Nwa Nwa wam astruct, cordial
73 FBD Ada Adam Cordial # Nwanem or o
13. S of 63a Nwa Nwam Cordial ' Nwanem .
14, D of 63a Nwam Nwanyi {\ffecuon, . 35. BSSD Ada Nwa Nwa Adam Instruct, cordial
instruct, Cordial Nwanem or Ada
15. 15t S Okpalam Nwam Cord{al instruct 36, FBSSSS Nwa Nwa Nwa Nwam lnstruct advice
16. st D Ada Adam Cordial, instruct Nwa Nwanem
17 Last 8 Nwa Nwam, Nwatam Cordi'a], fnstrucl Nnam or Nwa
18. Last D Ada Adam Cordial, instruct Nn}m
1. BS Nwia Nwanem 37. FBSSSD Ada Nwa Nwa Adam Respect, advice
Nwhoke or Nwanem | Nwam Instruct
Ada Nwanem Cordial. i Nwa Nwanne
20, BD anci Adam ordial, instruct Nnam or Ada
Nwaoke, or '
. Nwanem Nwanyi 1 .
2L ¥BSS NwaiNwa Instruct
| Nwasem Nwaoke .
or Nwannem '
22 $S of 63a Nwa Nwa or, Nwam Instruct, cordial
Nwanem
3 SD of 63a Ada Nwam Adam Respect
. ' Nwoke or Ada
2 s . Nwa Nwam or Nwam Cordial, affection,
Nwam Nwoke instruct




Nnemu Ochie

2. EGO’'S MOTHER'S PATRILINEAGE - 38 to 48;
a8 MFF Nnekwu Nnam Nnam Ochie Affection
Ochic
39. MF Nnam Ochie Nnam Ochic Affection,
Instruct,
advice
40. MFB Nnam Ochic Nnam Ochie Affection
41. MFZ Nnckwu Nnemu Nnem Ochie Affection
Ochie
42 M Nne ‘Nnem Affection,
- respect, advice
43, MB Nnamu Ochic Nnamu Ochie Affection,
respect, advice
a“. MZ Nnemu Ochie Nnemu Ochie Affection
45. MBS Obele Nnamu Nnamu Ochie Affection
Ochie
46. MBD Obele Nnemu Nnemu Ochie Affection
Ochie
47. MBSS Obele Nnamu Nnamu Ochie Affection
Ochie
48. MBSSS Obele Nnamu Nnamu Ochie Affcction
Ochie
3 EGO'S MOTHER'S MOTHER'S PATRILINEAGE - 49 TO 52:
49. MMF Nnckwu Nnamu Nnamu Ochic Affection
Ochic
50. MM Nnemu Qchic Nncemu Ochie Alfection
51. MMB Nnamu Qchic Nnamu Qchic Affcction
52 MM2Z Nnemu Ochic Nnemu Qchie Allection
1
4. EGO’S MOTHER'S MOTHER'S MOTHER'S PATRILINEAGE:
53. MMM Nnekwu Nnemu Ochie Nnemu Ochie Respeet, affection
s, EGO'S MOTHER'S FATHER'S MOTHER'S PATRILINEAGE:
54, MFM Nnckwu Nnema Ochic

Altecton
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6. EGO'S FATHER’S MOTHER'S PATRILINEAGE - 55 to 58: 7
i i Alffection
55. FMF Nnekwu Nnamu Ochie| Nnamu Or.h.lc i
56. FM Nnemu Ochie Nnemu Ochit Al’fect}on
57 FMB Nnamu Ochic Nnamu Och!c Aﬁeclfon
58. FMZ Nnemu Ochie Nnemu Ochie _ Alffection
7. EGO'S FATHER'S MOTHER'S MOTHER'S PATRILINEAGE
59 FMM Nnekwu Nnemu Ochie{  Nnemu Ochic Respest by greeting
8. EGO’S FATHER'S FATHER'S MOTHER'S PATRILINEAGE:
60. FFM Nnekwu Nnemu Ochie|  Nnemu Ochie Greceting
Y. EGO’S WIFE'S PATRILINEAGE - 61 to 69 and 63a: .
61. WF¥ Nnckwu Ogom Ogom Respect, teach,
' Nwaoke | help tcach,
62. WP Ogom Nwaoke Ogom :cl.;pecl, ca
bel
i Isi Nwanyi Love, Cordial, %
63. 1st W l zv:ianyi Isi yim evice, Under-
' ) standing respect
' Nwaoke Ogom Greeting, Love,
64. wWB Ogom e
‘ A Greeting, Love,
Nwan
65. wZ Ogom yi Ogaom Sreneet
66 WBS Ogom Nwaoke Ogom Respect not deep
67. WBD Ogom Nwanyi Ogom Respect
68. WBSS Obele Ogom Ogom | Greeting
Nwaoke \ .
69. WBSD . Obele Ogom Ogom | Greeting
Nwaoke . astruct
63a. 2d W Nwanyi Nki Nwanyim nstru
Ibua
10. EGO'S WIFE'S FATHER’S MOTHER’S PATRILINEAGE
70. WM Ogom Nwanyi Ogom Respect
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11. EGO’S WIFE'S MOTHER'S PATRILINEAGE - 71 to 73:
7L WMF Nnekwu Ogom Ogom Respect
Nwaoke
T2 WM Ogom Nwanyi Ogom Love, advice, help
73 WM’B Ogom Nwaoke Ogom Respect
i2. EGO’S WIFE'S MOTHER’S MOTHER'S PATRILINEAGE:
. WMM Noekwu Ogom Ogom Respect
Nwanyi
13. EGO’S BROTHER,S WIFE'S PATRILINEAGE - 75 to 76:
75. BWF Ogom Nwaoke Ogom Respect,
assistance
76. BW Nwunye Nwanem Nwunyem Love, respect,
mutual help
14, EGO'S BROTHER'S WIFE'S MOTHER'S PATRILINEAGE:
7. BWM Ogom Nwanyi Ogom Respect
18, EGU'S SISTER’S HUSBAND'S PARTILINEAGE - 78 to 84:
78. ‘ZHF Nnckwu Ogom Ogom Affection,
Nwaoke respeet, instruct
. HEXYHY|
™. ZH Ogom Nwaoke Opom Aftection,
respedt, teach,
help
80. A Nwadiana Nwadiany Affection, \
teachime, respect
81, 2D Nwadiana Nwadiana Alfection,
tcaching respect
82, F AN Nwidianag Nwadiani Aflection,
teaching, respect
83. 25D Nuadiana Nwadiana allection,
84. AL Nwadiang Nwadiana teaching,
respect
Respet
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16 EGO'S SISTER'S HUSBAND'S MOTHER'S PATRILINEAGE:
85 AHM Nnckwu Ogom Ogom Respect only
' Nwanvi
17. EGO'S SON'S WIFE'S PATRILINEAGE - 86 to 87:
Affection,
86. SWF Ogom Nwaoke , Ogom Aflects
' N Nwunyem Affection,
87. swW Nwunye Nwam yT Affection..
18. EGO’S SON'S WIFE'S MOTHER’S PATRILINEAGE:
88. SWM Ogom Nwanyi - Ogom Respect
19. EGO’S DAUGHTER'S HUSBAND'S PATRINEAGE: !
89 DHF Nnckwu Ogom Ogom .rA:s\';cd;on,
. Nwaoke ' 1
j Affection,
90. DH Ogom Nwaoke Ogom i hclgk
i diana Takes him like
91. DS Nwadiana Nwa T e
i i Treats her like
92 DD Nwadiana Nwadiana reaer instruct
i Nwadiana Respect
93. DSS Nwadiana an:
4. DSD Nwadiana Nwadiana Respect
20. EGO’S DAUGHTER'S HUSBAND'S MOTHER’S PATRILINEAGE: |
95 DHM Nnekwu Ogom Nwanyi Ogom _Respect

Appendix 2 (contd.)

gENERTUR™

Descriptive tcrm

" [
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LIST OF EZE NRI WITH DATES OF REIGN PERIODS

APPENDIX 3

Cowplled by

Extract from Elhnogenuchron&lou:
Principles in the dating of Oral tradition.

King Lists Approx. Approx. reign Relgn
beginning periods interval
of reigns

Eni AD 996 AD 996 - 1041 45
Nri Ifikuanim® AD 1043 AD 1043 - 1153 115
Nri Namoke® AD 1090 AD 1090 - 1158 68
Nri Buife AD 1159 AD 1159 - 1252 93
Nri (Name forgotten) AD 1253 AD 1253 - 12 4
Nri Nrijiofo AD 1300 AD 1300 - 1370 70
Nri (Name forgotten) AD 1371 AD 1371 - 1464 93
Nri Anyamata AD 1465 AD 1465 - 1511 46
Nri Fencnu AD 1512 AD 1512 - 1582 70
Nri Agn AD 1583 AD 1583 - 1676 93
Nri Alike & Nri Apia* AD 1677 AD 1677 - 1700 3
Nri Ezimilo AD 1701 AD 1701 - 173 2
Nri Ewcnetem AD 1724 AD 1724 - 1794 70
Nri Eawclcana AD 1795 AD 1795 - 1888 93
Nri Obalike AD 1889 AD 1889 - 1936 47
Nri Nrijiofo 11 AD 1936 AD 1936 - present In 1978 has
ruled 41 years.
NOTES:
L The upper limits of these dates had been cross-checked with the dates obtained from

the fgbo-Ukwu carbon - 14 dates. The lower limits 1677 - 1936 have also been cross-
checked by synchronizing them with dates obtained from historical cvents that occurred
in the Bight of Benin and Biafra {(Bonny), recorded by carly writers.

2 A period of reign in Nri includes the reign period proper and the period of
inierrognum.

,w

Those marked (*) ruled at the samc period.
Those Eze Nri whose names are forgoticn have no living descendants todan,

. s
APPENDIX 4
AFA DICTIONARY
AKA COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
) AFA WORDS IN IGBO
1 AKA (AKA) NABO Oso To run (i.c. to escape)
. i ichi * Ancestors
2. AKA AKWU iﬂ:! ichic Anceslors, @ aifce
y AKAAl(A A Alusi nwe Alusi (foree) that owns a
N ETE mmili body of water or river
5 AKA LUTTE OR Ana Obu Earth-Force of Gbu
. OAKAGUTE ALA Earth-Force
An 3
6. AKA OBI Ek:go It is said = decided
;' AKA (())ln;U Chi Chi = Creative-Force
. di Ekwensu Evil persons
9. AKA OGOLI Ndi Bl Do
10. AKA OKALA Oya ﬂl;\css
11. AKA ORA Ndu (Imi) Plc:ca
B AkA OS'TEULE gg: Ofo staff of political ritual
. AKAQ aurhority and power
14 AKA OTUNUKPA Osisi bu oji The trc‘::c that is_Iroko
15, | AKA UDI (ODD) Ana Earh-Force
6 | AKaULULU Ndiichie Ancestors

In Appendix 4, ( = ) means; transtormed
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AKWU COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
1 AKWU (AKWU) Ajo Onodu Bad Condition
NABO
2, AKWU AKA Ebunu, Nwankwo Ram, Man born on Nkwo
3. AKWU AGHALL Anu Meat = blood sacrifice
4, AKWU ETE Onye Ukwu Big man = Important
. person
5. AKWU UITE Ezi na Uno - Compound, Domestic
(OGUTE) Ngulu Unit
6. AKWU OBALA Efi Cow
7 AKWU OBl Ewu Goat
8. AKWU OFU Chi Chi (Procreative force)
9. AKWU OGOLI Ira Uno To abandon home
10. AKWU OKALA lzu Meetings
11 AKWU ORA Uno House
12, AKWU OSE Uche Ambush = getting
ready to harm
13. AKWU OTULE lkwe Ekwe To announce =
14, AKWU (A) Azu Oji, Obu ukwu | Back of Iroko Tree
OTUNUKPA big temple = ‘Big
man.’
15. AKWU (0) UDI Onunu, Ana Big hole = grave =
Earth-Force
16. AKWU ULULU Ndiichic Ancestors
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AGHALI COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA'WORDS IN IGBO
1. | AcHaL'NaBo Mma, Ikenga Kanife, Right hand
2. AGHALI AKA Nwaoke Male child
3. AGHALI AKWU Orai, Ogwu ‘Medicine’
agwolagwo .
4, AGHALI ETE Onye Obo Revengeful person
5. AGHALI BITE Ife akpado Igwe Something handcuffed
OGUTE = {o restrain
6. AGHALI OBALA Onye di ocha Someone light in
colour = wicked
person
7. AGHALI OBl Ukwu, Trere Legs, to be watchful
8. AGHALI OFU Ego Money
9. AGHALI OGOLI Watekili Child
I 10. AGHALI OKALA Onye ji alo na ‘Nze’ man, a ltitled
aka ndi Nze, person
Onyechi echichi !
11. AGHALI ORA Nseka Trouble and conflict
12. AGHALI OSE Hfele, Mkpi Shameful, He-goat
13. AGHALI OTULE Uzu Blacksmith
14, AGHALI (A) Okwu Ani Worthless talk
OTUNUKPA
15. AGHALI (0) UDI Ifite One section of dual
organization of a
town
16. AGHALI ULULU Ajuluaju, Okwu Refusal, Incoherent
Daftadafia talk
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ETE COMBINATIONS
" NO ‘A PAJR-OF MEANING' TRANSLATION TOENGLISH
AFA WORDS IN IGBO
L ETE (ETE) NABO Ibide Sudden incidents,
Accident
2. ETE AKA Ife gbo Angient event
3. ETE AKWU Nnekwu Hen
4, ETE AGHALI Obo Revengeful and
Uncompromising
s ETE OGUTE. Akwukwa Three-legged oven
(LITE)
6. ETE OBALA Ofolo Light = alright
1 ETE OBI Ofe mmili Over the river
8. ETE OFU Odigo mma It is settled (alright)
9. ETE OGOLI1 1ladi, Oru nwanyi Adultery = Woman’s
sexual organ.
10. ETE OKALA Nwanwanyi Female child
11, ETE ORA Igba ama To warn
12. | ETEOSE A nwu go lyi It has been sworn
13, ETE (O) TULE Qji Kolanut
14. | ETE (O) Nwanwanyi Female child
(ATUNUKPA)
15, ETE ODI Imechi Uzo, Anyasi Closing door = Night '
16. ETE ULULU Nnekwa Okuku Hen
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LITE COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
1 UITE NABO Ife kwu nezi Something standing,
(OGUTE) outside
2 UITE AKA Ndigbo Ancient people
3 UITE AKWU Nnekwu mmadu, lke ‘Big man’, buttocks
4, JITE AGHALI Anu ka age me Make a bloody offering
S. UITE ETE Alusi - Alusi, supernatural being
6. UITE OBALA Anwult Happinness
7 UITE OBI 120 si ukwu ike You stand firmly on
na ana the ground
8 LITE OFU Chi kelu mmadu Chi the creator of man
9. UITE OGOLI Okwu aburo Okwu Worthless talk to be ignored

10. UITE OKALA
11 DITE ORA
12, UITE OSE

13. UITE OTULE
14, UITE OTUNUKPA
15. UITE ODI

16. UITE ULULU

Ukwu si ike nani
Chi mmadu
Alusi bu Udo

Anwuli dia
ljedi mma
Ile aguchibido

Ikwu Uchu

You stand firmly

The Chi of a person

Alusi, supernatural

being that is called

Udo

There is happiness

A happy adventure
Something behind

closed door (secret)
Mourning, sorrow and tears
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OBALA COMBINATIONS
NO A PAIR OF MEANING ‘“TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
1. OBALA NABO Oma Agu Forest Difficulties
2 OBALA AKA Ife bia jc abia je Something about to
come - future event
3 OBALA AKWU Oga bu aya abia Coming with war or with
trouble
4, OBALA AGHALLI Ife aga ji mma gbu Something to be
slaughtered.
S. OBALA ETE 1fe mme Bloody sacrifice
6. OBALA UITE Dibia, Agwu Traditional doctor,
OGUTE Agwu - force
7. OBALA OBI Oga melili Maust happen
& OBALA OFU Mmanya Any alcholic drink
9. OBALA OGOLI Echine Nti Do not turn deaf
cars = to listen
10. OBALA OKALA Awuwo Crook
11. QOBALA ORA I ga gba namna Will escape
12, OBALA OSE Ogwu agwo Medicine that was made
13 OBALA OTULE Dibia Traditional doctor
14, OBALA OTUNUKPA Welu uche sobia To (ollow up with common-
SCosc
15. OBALA ODI Echine Nti Do not turn deaf ears =
to listen
16. OBALA ULULU Ogwa kwapu ife Put aside the evil
ojo ona elo he is thinking = to
stop evil thinking.
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0OB! COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
1 OBI NABO Igba czi Nje To re-appear, twice
2 OBI AKA Tje To go
3 OBl AKWE Ora Populace, gathering of pople
4, OBl AGHALI Ana erere They are walking on
tip-toes = to be
careful
s OBI ETE Okuku Chicken
6. OBI OBALA Oga di mma Will be well = to be well
7. OBI UITE Oburo Okwo Not important talk
8. OB! OFU Oburo Okwo dimkpa Not serious talk
9. OBI OGOL! Tladi To have sex
10. OBI OKALA Obia je bem (Visitors) coming to me
11, OBI ORA ife atuko atuko A crowd
12, OBl OSE Obia Stranger(s)
13. OBI QTULE Okwu ga sudo Talks will end well
: (concluded)
14, OBI OTUNUKPA Ilite ife Gaining something =
to gain something
15. OBI UDI Ona bia Is coming
16. OBI ULULU Akwa Crying
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OFU COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO

1. OFU NABO Ibu Afufu To suffer

2, OFU AKA Igbanarigo You have escaped =
to escape

3. OFU AKWU Nzuko, Ofia Meetings forest

4. OFU AGHALI Ife aga fe mme Bloody saciifice

5. OFU (LIITE) Okwu ni nwero isi Worthless talk

OGUTE

6. OFU ETE Uru Sorrow, grief

7 OFU OBALA Mmanya Alcholic drinks

8. OFU OBl Ajo ije Bad journey,
unsuccessful
business.

9. OFU OGOLI Oscaka Worthless & troublesome
individual

1. OFU OKALA Nkwu ojukwu Palm tree called Ojukwu

11 OFU ORA Okochi Dry season

12 | OFU OSE 11 Nsi To eat poison

13, OFU OTULE Afufy dia Suffering is there

14, OFU OTUNUKPA Tlite ife oma Gaining good things

15. OFU ODI Alu eme Abomiation occurs

16. OFU ULULU Igbanarigo You have escaped =
escape
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OGOLI COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
1. OGOLI NABO Oscaka Worthless, destructive
2, OGOLI AKA Ozu ga nwu Death will occur
3. OGOLI AKWU Onunu Taking away things
and denying
4. OGOL{ AGHALI Ndi aka ckpe Hll-luck persons
5. OGOLI ETE Oya afo cbute-bute Stomach illness
na ede ka Igwe
6. OGOLI UITE Alusi bu Ogugu Alusi - being called Ogugu -
{OGUTE)
7 OGOLI OBALA Ozu Corpse
8. OGOLI OBI Nwa Nwanyi Female child or girl
9. OGOLI OFU Oye Oye day
10. OGOLI OKALA Nwanyi Woman 4
11, OGOLI ORA Inya Oku To warm fire = Ilincss
12, OGOLI OSE Na Anyasi At night
13 OGOLI OTULE Ko Akiko Tell story
14. OGOLI OTUNUKPA Nwa nwanyi Female child, girl
15, OGOLI (1) ODI Ife nye duaka na In big trouble
ukwu
16. OGOLI (1) ULULU Onye ga kwa Ozu Someonc who will mourn
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ORA COMBINATIONS
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OKALA TOMBINATIONS
NO | APAIR OF " MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
1 OKALA NABO Ife anazo azo Something struggled for
2 OKALA AKE Oso Run
3. OKALA AKWU Ife ike Accident
4, OKALA AGHALI Anu Meat
5. OKALA ETE Akpu Kapok tree
6. OKALA UITE Nze Oz0 man
OGUTE
7. OKALA OBALA Awuwo Blackmail, tricks
8. OKALA OBI Okwugo Has said = decided
9 OKALA OFU Mmanya Alcholic drink

10. OKALA OGOLI

11. OKALA ORA

12, OKALA OSE

13. OKALA OTULE

14, OKALA OTUNUKPA
15, OKALA ODI

16. OKAlLA ULULU

Ndi okala ogoli
Ju

Ase

Ezigbo okwu
Awuwo

Isu Tkpem
Ikwa Njo

Worthless and useless person
To refuse, disagree
Avoidance, respect

Good talk, truth

Blackmail, tricks
Watchfulness

To remove evil

NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO

1 ORA NABO Ose aka Villain

2, ORA AKA Je ranra Go and pay the finc

3. ORA AKWU Ife Nso A ‘taboo’ = an avoidance

4, ORA AGHALI Umunna Patrilincage

5. ORA ETE Anya mmili Tears = weeping

6. ORA IITE Ndichie Umunna Ancestors of Patrilincage

7. ORA OBALA Ekwensu Evil Force

8. ORA OBI Nwanne Relations through mother

9. ORA OFU Nwanne Rclations through mother

10. ORA OGOLI Watakili A child

11. ORA OKALA Watakili A child

12, ORA OSE Oya lilness

13, ORA OTULE Nwa Okpala First malc son

ia, ORA OTUNUKPA Nwada Daughter (first female child)
15. ORA ODI Ndi bu Ifite Ifite sector of a sctilement(Dual

Association: Ezi and Ifite
16. ORA ULULU Ndi ogo In-laws
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OSE COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
| OSE NABO Agya Eye = To see
2 OSE AKA Imeyeli, Agwu di na anya [ To Act abnormally
kX OSE AKWU Zuali fa afia Go to market for them = Give then
i things = to sacrifice
4. OSE AGHALI Zuali fa afia Give them things = sacrifice
5. | OSE UITE (OGUTE)| Ejiyi cji To be held
6. OSE ETE Sia lufa Nni Cook for them = sacrifice food
7 OSE OBALA Nawuli Happiness, joy
8 OSE OB1 Zua Afia Go to market = offer things in
sacrifice

9, OSE OFU Ndi Ulu Crooks, profitecring persons

10. OSE OGOL1 Iyi A Waste

11, OSE OKALA Ndi nwe alo Title persons who own ‘alo’

starves

12 OSE ORA Igbapugo You have escaped

13. OSE OTULE Anwuli Happiness

14, OSE OTUNUKPA Anwuli Happiness

15. OSE ODI Iwe Anger

16. OSE ULULU Ize Ndu To be cautious
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OTULE COMBINATIONS
NO A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
] Onu, Ajo Okwu, Mouth, Bad talk, to

b OTULE NA&O iko akilfo narrate o

AKA Mkpu, alu eme A shout of abommapon
§ g%tg AKWU Onf I11':0 uzu Generating commotion
L | gruzacaa | At b

- Akwa, Ili Uta = (o ac y
5. OTULE \ - )
6. OTULE OGUTE Okpa Kwalakwa Cock
(UITE)
7. OTULE OBALA Ikpe Ile Oma Pcacc‘ful talk i
8 OTULE OBI Biko ka ona ckpe P]cadx.ng_
9’ OTULE OFU Ka ckpedu-ckpedu Neg(.matmg for peace
10. | OTULE oGoLi Ouye Nsokwu Foolish person _
11. | OTULE OKALA Akagwaka Scheduled, appointed
12. | OTULEORA Nti, Inu pa oti Bars = boar,
" o ot NKP. i gatd :f? :gerinllc mouth =
A Ita aka pa onu 2ting fu i
14. | OTULE OTU Bilng i P.amﬁﬂlzm
da Gunshots will bc =

15. | OTULE UDI Egbe ga Guashioss vl be by
16. OTULE ULULU Afo Afo = a weck day
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OTUNUKPA COMBINATIONS
NO A PAIR OF MEANING
TRANSLATION TOE
AFA WORDS IN IGBO neLsH
1 OTUNUKPA NABO TIkedo mmadu To handcufT, to
involve in trouble
;. 8;3NUK.PA AKA Igbanarigo You have escaped
3 OTUNUKPA AKWU Ogodo Clothes, Cloths
5. OTU:UK.PA AGHALI | Mmado To tic down firmly, fix
R UKPA ETE Onye ndafuge mmili Person living on the
other side of the ri
6. ?}"}IJ_SUKPA OGUTE Ndi Nze, Ndi Ukwu Titled ozo men, e
( ) influential men
’ OTUNUKPA OBAIA Ud jui
ala A juicy fruit tree = pea
8 OTUNUKPA OBI Ndi yi'eyi, nwu Those who djed peace
onwu ike accidentally,
. premature death
?o 8_':'_3:3”4& OFU Nseke Trouble “
. KPA OGOLI Ndi Nscke Troublesom
sck ¢ persons
131. OTUNUKPA OKALA Ukv‘vu esigoi ike Your legs are firm on ground
o nani to control
R OTUNUKPA ORA Nscke Trouble
3 8;UNUKPA OSE Og.odo Clothes worn
. UNUKPA OTULE Ndi mgbilimgba People who have bells ozo0
15. Tot
OTUNUKPA ODI Tkedo Udo To tic with rope =
. lo be involved in trouble
OTUNUKPA ULULU Nyem Utaba Okpukpo Give me tobacco snuff
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UDI OR ODI COMBINATIONS
NO. A PAIR OF MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO
1 ODI NABO Odafiego To misfire
2 ODI AKA {bu Load = heavy trouble
3. ODI AKWU Iwe na ewe There is anger but do not let
4. ODI AGHAUL Ugwa jeko selim Misfortune falls on mc
5. ODI ETE Odi egwu It is dangerous, fearful
6. ODI OGUTE UITE Ana .| Earth-Force
7. ODI OBALA Nnenna, Nnemoche Father’s mother,
Nne Grand-mother, mother

8. ODI OBI O do go Peace has been restored
9. ODI OFU Nnemu, Afo ime Mother, pregnancy
10. ODI OGOLI Alusi bu Ogugu Supernatural force called

Ogugu
11, ODI OKALA Ukwu si ike nani To stand firmly in full control
12, ODI ORA Iku Ume odu, Ikuku To breathe air or wind, Nose
13. ODI OSE Onon nenu okute Sitting on stonet To

be in difficulty, angry
14, ODI OTULE Nna, Ndinna Father, fathers lincage
15, ODI OTUNUKPA Nramoche Father’s mother,

mother’s patrilincage
16. ODI ULULU Ndi Ikwu Nne Mother’s patrilincage




148 AL Symbolin sad Phasccrenology
ULULT COMBINATIONS
NO.| APAIROF "MEANING TRANSLATION TO ENGLISH
AFA WORDS IN IGBO

L ULULEU NABO Ikwu ugwo To pay a debt or an obligation
2 ULULU AKA Nni Food
3 ULULU AKWU Nni Food
4, ULULU AGHALI - Anu Meat, Flesh
S. ULULU ETE Ede, Akwa Cocoa-yam = Cry
6. ULULU UITE OGUTE 3§, lke obi Yam = Strong mindedness
7. ULULU OBALA Nni Food
8. ULULU OBI Nni Food
9. ULULU OFU Nni Food
10. } ULULU oGoLl Ajo Nni Bad food = food

poisoned with medicine
11. | ULULU OKALA Nni Food
122 | ULULU ORA Agn Hunger
13. | ULULU OSE Ajo Nni, Akpili Bad Food, throat
14. | ULULU OTULE Nni Food
15. | ULULU OTUNUKPA Nni Food
16. | ULULU UDI Ajo Nni Bad food
APPENDIX §
Table 16: Percentage of Men, Women and Children per ward :
: | {
Wards % Men “¢ Woumen i Children :;:::mlln °
Agukwu 206 20.0 238 614
(1,271) (1,209 (3.004)

Apendies 1149
Table 17: Non-traditiona) Religions 1n Nri (Based on 1971-72 Survey by Onwuejeogwu)

Name of Religion Sexof | When No ‘No No TOTAL
Leader | Founded | Mer Women | Children
1 RCM M C1905 573 866 2,468 4,007
2, CMS M C1910 300 400 400 1,100
3. Apostolic Church, Holy| M 1965 12 50 40 102
Prophets of God Odozi-
Obodo
4, St. Peters M 1967 108 170 80 358
Sabbath Mission
5. Christ Healing F 1968 10 25 30 65
Sabbath
6. Christ Chosen M 1970 1 i . 1
Sabbath
7. Eternal Sacred F 1 5 9 6 2
Order of Cherubim 1
and Seraphim
8. Jehovah Witness M . 2 . . 2
TOTAL 1,011 1,520 3,124 5,655
Neutrals = 178 (mostly elites)
Notes on Table 17:
1. The position of the membership of non-traditional religion has not changed much since 1972

except that in 1976:

(a) The only leader of Christ Chosen Sabbath has migrated to Port Harcourt and is now a
prosperous trader. His Church in Nri has closed.

(b) In 1972 membership of each denomination had dropped by about 3% but about 2% new
members have joined each denomination.
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Table 18:

: 4

of Christlans Converting to Tradltional Rellglon und Traditional Religion

Converting to Chrisllan (Based on 1966-72.Field Survey by (Inwuejeogwu)

Maximal Christians 3 Traditional s
Lineages Traditional Christlan
Agukwu RBI% 54%
\ '
Akamkpisi’ 320% 21.8%
t
Diodo 17% -
. ]
Sample used 1972 is 881t
Sample used 1976 is 1203
NOTE: (a) —p Converting to
(b) Sample survey with smaller number made in 1976 does not show any significant change.
The conversion fate scems o increase on the average of about 1.8% both ways.
(c) The number of neutrals i.c. those who are neither Christians nor traditional increased

by 2.6%.
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German idealism, 83
Generation, 115
Ghost marriage, 119
Gilts, institutionlized, 38
Glossary, 52, 57, 133-148
*Goodness® in Nri community, 38-39
Grand theory school of thought, 111
Guardian angel e O

H
Happiness, 61, 144
Hawk, 68
Herbalists see Didis Ugwu
Elidden knowledge, 88-89
Horm, animal, 45
Houschold god see (B/
Human behaviour, aspects of, 76
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[cbi title, 8, 35, 64-65
Johie ota, 9
Iebie Ukwi, 9
Idealism, dialectical, 83
Idealism, German, 83
[deaill, deity, B
I5. (Yoruba), 2
Mfejioky cult, 7,8
Mejiaky duty, 8
ihte people, 27
Miukuanim, 34
Igala, 23, 29
fpte adu ritus), 89, 23
Igbariam, 23
Igbo cosmological beliefs, 24-23
Igbo culture, 4, 78
Igbo folktales, 70-72
Igbo market days, origins of, 23
Igbo praisc poems, 71-72
Igbo proverbs, 70-72, 73
Igbo religious beliefs, 24-25
Igbo-Ukwu archacob rgical objects, 37
Igbo-Ukwu bronze wurks, 7
Igbo-Ukwu carbon-14 dates, 132
g aro festival, 114
Iguedo, 23, 29
4w 8
Thiala, 29
Lkenga agwu, 43
Jenga cult, 9-10
Ia, 29
Individual achicvement, concept of,
910
Individual personality, factors
affecting, 17-19
Industrial groups, 37-38
Industrialized societies, 87
Inheritance see Succession
Inheritance system, 20-22
Interest theory, 22
Interests, 108
Interregnum, 35
Interviews, 1
Invention, 95
Iroko tree, 63
fru cult, 9-10
Iru Nnebo, 43
Issele-Uku, 29
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K
Kingship, eacred, 30, 42
Kingship, succession to, 35
Kinship, 23, 61,74, 143
Kinship bebaviour, 19-20
Kiaship faks, 21, 24, 2
Kiship retationship, 20, 23, 24, 32
Kinthip terminology, 20, 21, 25, 126-131
Knowiedge, 60, 138, 83-93
distinguithed from wisdom, 88
growthof, 85 .
in Nel soclety, 87.93
sources of, 83

Land ownerhip, 22
Land, sake of, 22
Laws,
distinguished from taboos,
10-12
enactment of, 10, 12
native, 10, 12
Leadership structure, 27
Leases, 22
Life world,
definition of, 82
knowledge, 83-85
Lineages, 42, 6162, 147
administration of, 1S
dispersal of, 29
leadership of, 35; 42
ranking of, 34-37.
structure of, 29-34
units, 30, 34
Livesiock farming, 37

M

Market days, 23
Marriage rites, 20

Mputz, 18, 20

A/ se0 Masq
AMmuo society, 7
Mawe Spiritual force, 9,23

Monarchy, theoratic, 42 |
Momury sysiem, 38

Mortuary rites, 22, 41

Motion, 60-61, 139

Motive, 107, 109

Myths, 64-66, 74, 75, %

N
Nando, 29
Nawfia ace Nnofia
New year festival, 114 !
Niger Congo language, 12
Nneni, 29 -
Nnewi, 29
Nnofia, foundation of, 29
Niger Congo (Kwa) languages; 2
Nobility, 61, 1146
Nri culture, §, 7-8, 24-25
Nri gencalogy, 30
Nri hegemony,
establishment of, 8
[a}l of, 42
information network, §9-91 —
migrations, 29
myth of origin, 23
political system, 7-10, 2743, 64
social order, 22.23 !
Nri kinship terms, 20
Nri lineages, 29, 43
Nri market days, 113
N Mean spisit foree, 9, 41
Nri progress Union, 27, 124
Nri reignal chan, 132
Nri religion, 810, 1S, 24-25
Nri town, 7
Nri traditional compound. 20
Nri traditional groups, 27
Nri wisemen, 88
Nsukka, 29
Nteje, 29 .
Nruluz title, 41,63
Nzemabua gy Traditional state council

Ovw ‘raditional temple, 20, 63
O stalf, 18, 35, 37, 41, 43, T3 124
custody of, 4042
economic impoftance of, 38

Ofy see ritusl cleansing, 10

Opbanje evil spirit, 9

Opbo, 1

Ogbunike, 29

Ogrlssr plant, 17

Ogulugy,

Ogwashi-Ukwu. 29-

Oywo mumuo (azo groupings), 41

QF saff, 14, T3

Okigwe, 29

Okike, 8

Okpals, 20-2, 29, 3

Oly, 29

Onitsha, 29

Onitsha 1gbo, political relationship of, 3%

Oracles, 12

Oral tradition, 2, 29

Oreri, 7, 29, 37

Oronsi 8

Owa, 29

Ouo title, 7,8
divestment of, 41
establishment of, 42
importance of, 35
mortuary rites of, 41
1aking ceremonies of, 42

r

Patace court, 38
Palace, 38
Palace officials, 41
Paradigmatic association, 57, 63
Pamadigmafic relations, 75
Paramount reality, 19
Particularistic knowledge, 91
Patrilincage ranks, 30
Patrilineages, behaviour patterns

of, 25, 126131

Pawn, 22

Peace, 61, 145

Parcnnalitvy cults 010

Poems, 70-72
Poetry, 70, 71-72
Political activities, 27
Political checks, 41
Political groups, 27 )
Political ‘organization, 27, 41-42
Political structure, 27, 28
Political system, 64
Power, economic, 39
Power, religious, 42
Pragmatism, 20
Praise poems, 71-72
Prediction, 25, 85
apprenticeship for, 91
definition of, 90
devices for, 72
initiation for, 12-14
gystem of, 2
Prediction signs, S3-54
Predictors,
functions, 9, 10,
paraphernalia, 45
qualities of, 112
Primogeniture, 20
Probability, law of, 51
Production, 37-39
Proletariat, 83
Proverbs, 70-72
Purilication, ritual, 9, 10, 19, 35, 37

Python, 10

R
R.CM. s Roman Catholic Mission
Ram, 68
Rational action, 109
Rational relativism, 108
Rationalism, 83
Rationality, instruments, 107
Reincarnation, 23, 91, 117, 121
Relativise.), rational, 103
Religion, 107-108
Religious checks, 40
Religious groups, 149
Religious life, 12-15
Religious phenomenon, 57
Residues, 108
Restitution, 66
Ritual cleansing, 9, 10, 19, 35, 37
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S
Sabbath mistions, 149
SMerifice, 61, 144
Sanctions, 10-12
Science, 83
Scientific knowledge, 85
Segmentary lincages, 29, 30, 34
Self, 110
Self, perpetuation theory, 22
Sentiments, 108
Settlements, movement of, 27, 29
Shrines, 15
Sign relationchips, 75
Sign systems, 96,
Signs,
concept of, 77-82
definition of, 82
nonwverbal, 77, 19
typology of, 78
wverbal, 79
Slave trade, 41
Slaves, 37
Saail, ih Nri religion, 10
Social action, 24, 107-111
Social change, 95
Social contract, 22, 23
Social control systems, 10, 12
Social interaction, 110
Social order, 22-23
Social science) 111 “
Social structure, 29, 30, 34
Social sycretisin, 70
Socialism, 107
Socicty, 84, 87
Socio-cultural phenomenon, 60
Socio-political organization, 41-42
South Africa, 108
Spirit forces, ¢
Staff of politidal authority e O
Staff of ritual authority see O "
State council, traditional, 15, 41
Structuralism, 77
Structured knowledge, 85
Snemdon,mmnyu-or,zo,zz.u
Suceession to land, 20, 22
K ion to , 20-22
S 22 Paoperty,

Supernaturt f 2
Jupernatunal forces, 17-19

non-verbal, 77, 79
verbal, 79
Symbols, 74-82, 94

T
Taboos, 9-12
Tallensi segmentary system, 34
Temples, traditional, 20, 30,63
Territorial checks, 40
Territorial divisions, 27, 2,40
Territorial organization, 27-29
Tiger, 68
Time, in Nri concept, 112-114
Title taking, 38
Titled men, 38-39
Tiv segmentary system, 34
Tortoise,
in a£3 symbolism, 16-17
in folk tales, 68
Tortoise shell, 45
Totemism, 74
Towns, foundations of, 29
Traditional action, 107
Traditional doctors, 12
Traditional groups, 27
Transformational relationship, $7-65,
Traditional state council, 10, 27, 39,40
Traditional wealth s Wealth
Tributes, royal, 38

U
Uchi, 29
Udl, 29
Udo aeity, 7,8
Ulwu ns e, cult, 910
Niimogeniture, 20
Ulule combinations, 64, 113148
Uz ady, 9
Umu Alikenr, 35
Umubayi, 7
Umu Bwenetem, 30
Umu Ezeora Aguler, 29
Umuler, 29
Umunna, 7
Umu Nribuife, 34, 35
Umy ok cult, 910
Umu Onylora, 35
Universalistic knowledpe. 91

w
Warrant Chief system, 100
Weaith, ritual sources of, 37-39
Week days, 69 '
White chalk, 45
Wisdom, in Nri society, 88
Wiscmen, 88
Women, and sucession to property, 22

Y
Year, in Nri concept, 114
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