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contein in them the ideals of manhood or womanhood which the
society wishes to insill into the people undergoing the rites.
Ifesich (1985) quoting Van Gennep as referring to all puberty
rites as:
Rites which accompany every change of place,
state, social position and age. As these are rites
of transition there are three main phases: The
first is separation, which symbolically means a
detachment of either earlier fixed posure in any
social structure, which may correspond fo a
state. The second phase is liminal (marginal),
Vhen the state of the ritual subject is ambiguous
At this phase he passes through a realm that has
Jew or none of the attributes of the past or
coming state, while the third phase brings the
passage into. consummation - When that has
finished, a new being emerges. The typical
example of this new essence is an initiation into
masquerade society.
Ifcsich (1987:32) noted that for boys, such rites are more of
initiation among the Tgbo into esoteric groups of their choice. This
may be individually or collectively; whereas for girls the said rites
may mean quite elaborate and even lengthy ceremonies, or may
mean that girls after seeing their first menses go into temporal
seclusion where they are supervised by an elder woman whose
duty, among other things, is to instruct them on marriage
Puberty rites are efficient means of transmitting customary
knowledge and maintaining traditional cohesion. There are several
initiation into masquerade society, divination practice, priesthood,
traditional medicine practice, rain making etc.
Initiation into the Masquerade Society
Masquerade assumes a tremendous psychological dimension in
the culfure of a people. Onyencke (1984:12) defined masquerade
as a display of a sensory manifestation which is assumed to make
present or active the presence of some other mystic being while the
identity of the sensory phenomenon is concealed.

Some masquerades represent the spirits of youthful men while
others represent the spirits of elderly men. Metuh (1985) noted that
the Ogema are dressed in fiting multi-coloured dresses. Their face
masks ‘have delicate feminine features. Their dance steps
demonstrate the dignity and modesty expected of young maidens in
their various communities.

‘Thus masquerades also serve as a social conirol mechanism.
The older masquerades symbolise the strength, roughness and
awesome looks required of men in their communities. This is
symbolised in older masquerades with large threatening teth.

Metuh (1985) also noted that there is a greater variety among
MMO which represent the elders. They are called Oke Mmo (great
spirits). The Jchi marks on the masks show their elder status and
their high rank as titled-men. While their fearsome looks and
charms, hung all over their body, show them as possessors of
mystical powers.

Any male child up to six years old in most places could be
initiated but before the person could be taken into the masquerade
house or the secret revealed to him, he must have a least reached
up to ten years.

The initiation takes place at night and it is normally a very
frightful ordeal that the initiate has to go through

After eating and drinking the palm wine and food sacrificed to
the ancestors, the masquerade, or masquerades as the case may be,
that was/were to initiate the novice will demand that the novice be
brought out. The masquerade(s) will ask him o off his clothes and
lie down. The initiation involves some ordeals and tests in manly
endurance, expected of a villager who has through puberty rites
passed from boyhood to adulthood. This symbolizes a visit to the
spirit world and proving his powers of endurance .

The masquerade(s) will call the novice by name and tell him
that he/they saw him going 1o the oil bean tree and will ask him
whom did he sex there. He will be flogged and if the novice was
a coward he will start naming girls. After that the masquerade(s)
will tell him that it will order him to climb palm tree with his
hands and come down. He will equally be ordered to name all the
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ad things that he has been doing, Fiing 9 F¥ them will mean
king him to the bush and then info 2 hole leading to the spirit
fand.

While the novice names some of the bad things that he has been
Joing before in secret the novice i flogged and some will be
O ing tim on the head. The ke 0ip0, (knock on the head)
‘epect is very severe o the extent {hat the novice might suffer from
Soute. head-ache later on, but its ML purpose is fo test the
s courage, endurance and discipline expected of a young
man in the community.

e masqueradef(s) wil then jump actoss {1 ‘novice seven imes
and. fiogeing hin 1o sach csse and e novice receive more
mitiations from others this time. Afier this last stage the people
ho came for the ceremony Will start dispersing and the newly
hiiated member will go and start resting ‘because of the ordeals of
the day-

eoian (1987:245) noted that the newly nitiated has to learn
igns and symbols, which are IYSIeTy (@ {he uninitiated, especially
S o mmuo (masquerade lead) Whidh 18 actually a culture Sign
Vithin an esotetic sphere. The newly ‘nitiated member is told the
punishments those who revealed masquerade in the past received.

eonos forth, fhe person staits interacting with others during
masquerade festivls o o a0y place that masquerade will feature
provided that person is up 10 10 years old then and can keep
secrets.

Eneasato (1982:15) noted that masquerades appear in five main
cceitians, il wa sone HBIISIc CCKRE Ritual occasions,
e festivls fn honous of ineage ancowor® They also inclide
faneral in honour of dead members of the masquerade society
During non-ritualistic oceasions ‘masaquerades feature as a form of
popular entertainment.

3. Marriage Rituals

The aim of marriage s procreation and without this marriage is

incomplete. Alyward (1973:18) defined ‘marriage a5 i
"4 special and insimate union bepveen & 0 and
‘2 woman of which mating is. an essential
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ses e young people concamed re e 1o
rake ther o choce provided i s ‘1o
coscary traditional rule, especially, for
ce born o0 get betroth ied 10 0
s afre bom ed or married to Ost -
e Write i
e e i saring e s view vih eish s s culic
s ed away comy
St e i g e gl

The process of marriage people is a long and
ss of i
h among  the i
protracted one,  sometimes vears ke’ o
. sometimes taking vears to comnlere Th :
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because the people regard marriage as the centre of life and
therefore take great pains to effect it. The marriage rites are
characterised by sacrifices, purifications and blessings cither from
the gods or ancestors. In former times, virginity was insisted upon,
but nowadays due to the change of circumstances, it is an ideal
rather than a social requirement.

There are four stages in the marriage process: getting the girl's
consent, conducting investigations through a middle man or
consulting diviners, testing the bride’s character which could in
fact be either way. Finally paying the bride wealth which validates
the matriage in the customary sense. This means that the offspring
of the marriage belongs to the family of the husband. There are
several marriage rituals like presentation of newly married couples
before a god, ancestors or to any other created deity etc.

INSTALLATION OF ‘CHI' (CULTUS SYMBOL) FOR THE

NEWLY MARRIED WIFE AMONG THE IGBO OF

UMUABI

Chi, is the destiny - spirit believed to be an cmanation of the
creator. The people strongly believed that at conception, God
assigns a chi to each person, and places before the chi several
parcels of fortunes. Therefore, the belief in Chi s very important
in the town

When a child is born, an earthen pot is bought by its parents

and sacrifices are made to either mother’s chi or that of the
father’s depending on the sex of the child. During the ritual
ceremony the earthen pot is taken round the neck of the child and
kept. The child benefits from the sacrifices made by either of the
parents to his chi or her chi. When the boys grow up they separate
their own chi from those of their fathers while the girls take theirs
while leaving for their husbands places. Ifesich (1987) noted that
another rite of separation and incorporation are performed by what
the girl's family formally incorporates their daughter into her new
husband's family and prays for her success in children, health,
wealth and long life.

‘The shrine, according to Metuh (1985:98), is set up with some

relics (sand or branch), taken from her mother's shrine; and

consists of a tree, an earthen mound-over which is build a hatched
roof. In the shrine is kept a wooden bowl (‘Okwa Chi’) to give
offerings to her chi. The shrine is build behind the house.

The medicine man then wraps some medicine and hangs it
there. He begs Chukwu, the ancestors of that compound and the
ancestors of his own compound together with his Awgu to help him
in making his mission a success as they have been doing.

He then takes the hen and a deep cut is made at the neck and
the blood is allowed to pour on the new alter. Afterwards some
feathers are taken put on the alter while he continues to pronounce
the invocation. After looking he makes his final prayer while
putting some morsels of food and meat on the new alter and on the
;i‘: 1:{11;.3::‘/1;:::: ‘palm fronds. After this installation offerings are

- 7

e i owner feels inclined or demanded by the gods

This religious custom is to ensure that the girl ing ov
10 the family of her new husband retains some ;::if et
ancestly of her mother’s lineage. b
4. Death Rituals

Once the principle of life leaves somebody the person is dead,
The death of young people and children do not call for religious
i gf any magnitude.

In the traditional circle sensory death is ansit
from this earthly fife to life in he spimlan?imyﬂsx?;;:o:;:ys o
continues to live in the spirit until it reincarnates or acquires bods
again, then a new lfe begins. Parrinder (1949) noted that:

For many people, especially older ones, who
will soon join the ancestors, the invisible Is
almost as real as the visible, and they cherish
many memories of the dead. People say that they
have seen or held communication with the
departed. The sick and the dying Rave visions of
those who have gone before them, and these
phantasms of the dying are very common. The
dead are thought 1o be constantly near even
when they are not seen.
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‘I taditional peaple cherish these ‘buridl rites a lot and some
el in their life time. Basden (1968:86) wrote
about the desires of a dying man:
his last solemn wish is that the funeral rites

shall be on such a scale that he may be spared

all feelings of shame when he mees his former

companions. His desire to have such marks of

honour paid him at death as will be equivalent

10 those he has enjoyed in life X
Ilese desire have made some people save towards their burial
ceremonies. Some even insisted that it is only afier their second
burial that their property be shared. To qualify for ancestorhood,
one must have died in one of the socially approved ways that is
ood death. For those who died bad death, rituals are performed
10 push their spiris to ‘stranger” land after due consultations with
diviners
Disposal of the corpse .

‘e cause of death plays an important part in the question of
burial. The bodies of those who died bad death are disposed of
Huricdly into bad bushes. And appropriate ritals are performed
by the relations as might be directed by the diviner to avoid such
mysterious deaths again. For those who met “good’ death in the
raditional understanding, after the corpse has been kept in state,
il cock is brought and a deep cut is made on the neck and the blood
is smeared on the dead man's right thumb, part of the feather from
the neck will also be put on the man’s right thumb. A ram is
equally slaughtered and the blood smeared 00 on deceased right
thumb and part of the wool from the neck is kept there too.

After the grave has been dug the coffin is lowered inside the
grave. The first son of the deceased o the nearest male relation,
that is the person who is performing the rite, will first of all pour
some sand inside the grave. ;

Then those who dug the grave will strt closing it up.

A cock is then brought out and a tuber of yam is cut into pieces
on the ground in front of the house where the deceased was carried
10 be buried. ‘Oha’ and *Ogirisi’ branches are kept there t0o. A

"
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deep cut is then made on the cock’s neck and the blood smeared on
the alter and some of the feathers from the neck are taken and put
there equally
Afterwards all the victims that were brought and used for the
disposal rite ‘Igu aka’ will be cooked and everybody that is present
will eat except his reincarnate. ‘The reincarnate o not eat af the
fitual meal although it is not strictly to come under the deceased
influence and have received part of the deceased vital qualites
The purpose of this disposal ritual is (0 wash away any
misdeeds that the deceased might have committed knowingly or
unknowingly while stil alive.
Second Burial
There is no fixed time for the second burial in the communities
Itis done but whenever the deceased sons or relations are ready 1
do it. But when there is unnecessary delay the spirit of the dead
Which has not fully joined the ancestral spirits could cause
misfortunes (o the survivors or even death which the diviners might
attribute to that when consulted
The second burial starts on Orie day when the ikpa or igede
musical group s invited depending on the sex of the deceased, The
#pa is used for departed male while igede is used for women, In
the morning of that very day, the Okpala, s the mouth piece of
the ancestors, offers offerings to the ancestors. He places his Oft
on the ancestral cult and calls the ancestors telling thase who are
called to call others. He offers them kola nut and pour libation and
bet them to take care of those that will be visiting the compound
that very day after he must have told them of their intentions. He
equally begs them to accept the deceased into their midst.
Afterwards, everybody in the kindred is expected to participate
in the ritual meal because it is expected that anybody who has 5
hiand in the death of the deceased, on cating the ritual meal vill be
Killed by the offended ancestors. But the aim is to beg the ancestoy
© allow the deceased into their midst
Arinze 1970:41
At funerals, some sacrifices are made to the
ancestors to ask them to accept the spirit of the
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deceased into their company fo overlook any of

his past deeds, and to show the ancestors that

the living had good relations with the deceased

and have nothing against his future happiness.
This is testifying in favour of the deceased to enable them get
quick acceptance by the ancestors. s

The musical group will arrive on Orie evening and the music
will continue till the following morning. The leader of Ikpa or
Tgede group will demand for a cock or hen depending on the sex
of the deceased, also two gallons of palm wine, kola nut, four
tubers of yam, fwu, ‘Oha’ and Ogirisi branches. The leader of the
musical group will arrange the ‘Oha’ and Ogirisi branches on the
‘group besides his Ofo. He equally slices a tuber of yam into pieces
on the ground. -

He then calls on the ancestor, telling them that the deceased is
being sent to them formally that day. He offers bits of kola nut to
the new altar and afterwards pours some libation. The Cock or hen
s brought out as the case may be and a deep cut is made on the
neck and the blood smeared on both musical instrumerit and the
newly arranged alter.

The tubers of yam and the fowl are roasted and afterwards
morsels of the food and meat are offered both to the musical
instruments and (o the arranged altar on the ground. This is while
the sacrificer continues to pronounce the invocation, it is only after
this that the will of the deceased is revealed to his sons

The funeral rites qualify their souls as spirits in the spirit world
and ensure quick admittance of the souls of the dead to the spirit
world where they will enter a new peaceful resting place and
enable the souls to reincarnate. It is only after completing the first
and second burial rites that the deceased can reincarnate if they
(the deceased) had not reincarnated while still alive. The concept
of reincarnation helps one to fulfil the unaccomplished tasks of &
previous existence.

Moreover, they provide the most powerful solidarity after the
stress created by the death in their social structure. It confers
emotional release to the performers and satisfaction and hone fhat

Lie Crisis Rikals n Igbo Tradiional Relgion. 102

the spirit of the dead wili make favourable decisions about their
future. .
‘The desire to offer the most precious possible sacrifice led to
human sacrifice - for what is as precious as a human life?
Isichei (1976):26)
The belief that the world of the dead mirror the
world we know encouraged the sacrifice of
slaves at funerals, to provide a retinue for the
dead man in the life to come. The intention was
200d - 10 aid and honour, for instance, a

beloved father. The result was an institution of
a great cruelty.

They never- intended to do bad but unfortunately their action
resulted in dehumanization.

Conclusion

‘The ever increasing rate of governmental activities, the ceascless

clamour for social change, make it necessary for the traditionalists
1o be prepared for adaptation and coping up with the problems of
change. Idowu (1973:203) noted that one or two things have
happened to man's religion in any given situation: modification
with adaptation or extinction. This wave of social change has
seriously challenged the status and role of the sacred specialists -
priests, diviners, medicine - men and Okpala. It has equally
challenged the rationale behind these life crisis rituals in Igbo
traditional religion.

‘Those who became christians by being baptized into the new
order introduced by the missionaries, rejected working out their
own salvations, within the traditional religion. This is because as
Mbiti (1969:237) rightly pointed out. The missionaries’ efforts
have been directed towards drawing converts away from traditional
life towards what missionaries thought was the properly, civilized
and christian expression of the new faith. The missionaries
concentrated in stopping the barbaric aspects of the traditional life
like twins killing, human sacrifice and ritual murder and other
atrocities committed by the traditional people.
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The missionaries according to Ilogu (1974:63) realized that
\raditional, socio-political and economic structures Were so inter-
{wined that the culture must be reformed or wiped out before the
gospel could flourish. The missionaries had no bad intentions, their
sole aim was to civilize the people.

Westernization in most cases is limited to the adoption of
Western life - styles without the Western secularist or christian
convictions, Under these circumstances the roles of diviners and
medicine-men have been greatly enhanced. The religious beliefs
are deeply rooted in the Ighos that they find it difficult to separate
from them. Social change has only succeeded in divided loyalty if
hot syncretism for some people. Metuh (1985:166) noted that:

The rapid process of conversion, urbanization .
and Westernization have left the Igbo Christidn *
and elite with much the same world - view as his
brothers in the rural areas who frequent the
shrine spirit culs. They may have changed their
life styles but not their ideas about the forces
behind the visible world and how to_ control
them. Besides, most European based mission
churches have not developed any rites for
handling misfortunes which the Igbo attributes to
evil mystical forces.

“The beliefs in ancestral spirits and reincarnation is deeply rooted
in the minds of the people up to the extent that the life crisis rituals
are very valuable end indispensable to them. Separating from these
tituals means inability to reincarnate or one may not qualify for
ancestorhood. Therefore, belief in these life crisis rituals constantly
reminds a traditionalist that life on earth is ot the only life. Man’s
life is fundamentally open to the beyond after dropping the flesh,
there is to be a ‘‘resurrection’ into the life in the next world.
Justice i to be imparted by God through their ancestors. This has
helped in shaping the behavioural pattern of the individual because
for the purposes of ancestorhood one must have died in any of the
socially approved ways.

The persistence of the Igbo traditional religion could be

|

attributed to the fact that it provides abiding and satisfying spiritual
values cswcza}ly in the crucial moments of life, be it at birth,
puberty, marriage or death as well as in matters relating to humal.‘l
welfare and destiny, which they provide satisfying answers which
science may not be able to provide. Busia (1950:79) noted that:
-..as one watches the daily lives and activities of
the people, and take account of the rites
CDVmeFltﬂ' with  birth, installations into
traditional offices, marriage, death, widowhood,
harvest, one learns that a great deal of the
nﬂrml communal activities of the converts be
outside their christian activities, and that for all
- their influences the christian churches are still
alien institutions intruding upon, but not
integrated with the social institutions.
This 1s because Igbo world view has not changed inspite of social
change, therefore converted Igbo christians live within two world-
views. :I‘hn)se who have migrated into urban areas are mostly first
‘generation migrants still with traditional ideas clashing with urban

ways of life. It is thercfore, my convi i
3 iction the 1
rituals will remain for ever. e
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Chapter 6

LIFE CRISIS RITUALS IN IGBO TRADITIONAL
TGION: A SOCIOLOGICAL PERSPECTIVE
By
Tgnatius Nnamdi Aguene

Introduction
Religion represents our fore fathers efforts to explain the universe
and the place of man in it in their own way, and they did this
through myths or supernatural stories. There s an ever present yet
unseen powers, force and dynamism that maintains religion-socio-
cquilibrium .
Barnes (1980:4) wrote that:
Igbo religion, like most religions, is a sysiem of
symbols, beliefs, and behavioural patterns that
provide explanations for  the ostensibly it
explicable complexities of daily existence. The
religious experience is interpreted by the
individual as psychically profound and by the
community as socially reinforcing. It organizes
Juman perceptions through its beliefs and
symbols, and it organizes behaviour through the
framework of its rituals. i :
The Tgbo religion is called uaditional religion because it Wws
Jnded down from generation to generation and it is difficult to
{rice the origin of the religion. The religion is practised by many
Tgbo today although mostly in the rural areas. Kofi (1978:20) noted
that 1o call the religion ‘traditional’ is not to refer to it as
Jomething of the past, i is only to indicate that it is under girded
by o fundamentally indigenous value sysiem and that its own
pAttern, with its own historical nberitance and tradition from the
it
I @ conterporary reality which exists objectively and in fact
1 ilso connects the present with infinite time
e Igho are a single people in the sense that they speak a

TTRRS——
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number of related dialects and have many features of social
structure and culture in common. They occupy the Eastern parts of
the mid-western parts of Delta areas of Southern Nigeria, Metuh
(1985-12) gave the geographical location of the Igbo speaking
people as within Latitude 5° and 7° North and Longitude 6” and 8°
East. The larger portion of the areas falls within the equatorial
rainforest region.

Traditions of origin make different people have different
cosmologies and thereby having certain characteristics that are
unique to them. Hence, Osia (1985:3) noted that:

There may be variants of the concept and
praciice of Igbo religion from one locality to
another, however, its modelity has a touch of
Universality.  For example, the ~ concepts
“Chukwu’ (God) and ‘Chi" (spirits of lesser
gods) are undersiood among all the Igbo people.
Tgho religion is laniguage-bound, that is,
culturally bound. In order for one fo fully
understand and appreciate the religion, one has
fo understand the language of the people.
Adherents of Igbo religion identify with a
particular gods or spirits that are familiar (o the
community. There is a community locality
relationship between the people and the gods
that they worship.

The topic ““Life Crisis Rituals in Izbo Traditional Religion" is
a very vital aspect of religious life of the Igbo people. A close
observation of the people will reveal that religion is at the root of
their culture and it is the determinant factor, be it at birth, puberty,
marriage and even death. This view is even held throughout the
traditional religions of Africa. Kofi (1978:1) noted that religion
gives meaning and significant to their lives, both in this world and
the next. It is hence not an obstruction but a part of reality and
every day life.

It is a known fact that all that the Igbo man does from birth to
death is intended to preserve the cosmological balance. Okeke
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(1981:306) clearly put down the aim of the life crisis rituals in
lgbo traditional religion when he wrote (hat:
ALl that the Tgbo man does from birth to death is
‘ntended to preserve the cosmological balance.
He uses all the powers available to him 10
enhance his Tkenga (vital force). The powers
\hich he harmesses are both mundane and
(piritual. When he is a minor or when he is
dead, others do i for him. Death tself is seen as
only the end of d phase that ushers in another
‘phase of lfe. There s thercfore o conceptior of
' cosmic end at the world... The dead rises to
life individually by reiricarnation so that the Igbo .
conception of eiemal life is no more than the
maintenance of the eternal return.
This s {ue for the traditionalists who believe that divine
interventions shape socio-biological developments

Gennep (1946) has the credit of bringing to the atlention of
social aciontists the importance o, and the patterns in, a group of
Hiuals which he called rites des passages. Rites of passages &1¢
atoups of rituals which celebrate transiions from one phase the
fto o% an individual in @ community o another while life crisis
Ntvals are rites of passages which specifically celebrate the major
tning points in the lfe of an individual in a community - birth,
puberty, martiage and death, He poinis out that if e activities
D o with such ceremonies are examined in terms of thelr
O ar and content, it is possible (0 distinguish three of their order
ond content, it is possible to distinguish three major phascs
Separation, transition, and incorporation.

% erisis is the transition from one mode of life to another
while Tifs oriss rituals ave the rituals that mark the transition from
ne mode of lfe to another. Ifesieh (1986:10) noted that rites are
transcondental stages in people’s religious lfe while rituals are the
symbolic eligious practices marking rites. The SUPICTE valle
Ty hind sites and rituals is lfe, which must be activated through
caorifice to the gods. The principal contents of rituals are a5

’

Lie Crisis Riuat in Igho Tradiionat Relgion. %

follows sacred objects, sacred words, sacred ceremonies, sacred
persons, sacred places, and sacred time, The gods and ancestors
must receive the gifts in the stage that they are which is the sacred
stage

The traditionalists believe that the world of matier can neither
exist nor operate without the world of the spirit. gbo rites of
passages for the participants according to Metuh (1985) are
essentially religious rituals., This is not only because they ocour in
a religious world-view and therefore in a religious context, but also

because they celebrate changes which are essentially interventions
of the divine.

1. Birth Rituals
" Pregnancy is a transitonal period between oncepion and child
birth. So the ceremonies of pregnancy and child birth together
generally constitute one whole. Birth s the beginning of life cycle
and among traditional Igbo it is celebrated with appropriate
ceremonies and rituals.
The people believe that all children are reincarnations of either
the living or the dead. Basden (1966:286) noted that:
Belicf in reincarnation is universal among the
Toos. I s the righiful herirage of every free-born
person, and it is the person’s own fault if the
‘benefit is lost. The heritage can be forfeited as
a result of bad behaviour in neither world. On
the contrary, provided his conduct meets with
approval, when the appointed hour arrives, he
will be reincarnated and take his place once
more in this present world. He will live his lfe
as in former existence and at the end of the life
he is called back to the spirit world. So the.cycle
- of iving and dying slowly revolves
This is why the diviners intervene in thechoice of name for the
new born child and the first cldest son, ‘Okpara’ names the child
before the ancestors at the ancestral cults. The child is only
regarded as a visitor untl it is named, A child’s fate may be
revealed after consultation with a diviner and appropriate measures
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taken to fore-stall an unhappy fate with more birth ritals.

When a husband is informed of his wife's pregnancy there is
rejoicing and precautions are taken to ensure normal gestation and
delivery. These precautions are normally both spiritual and medical
atrention. This emphasizes the roles of traditional priests, diviners
and medicine men. The couple could go to any of the created
divinities or 1o the ancestral cults to promise whatever they could
afford but the usual practice is a cock for a male child while a hen
for a female child. This emphasizes sex distinction among the
Igbo.

There are several birth rituals among the Igbo people like the
presentations of a child before the ancestors and gods. There are
purification rites for both the mother and the child, ciroumcision,
naming rites and curing of children who are ‘Ogbanje’ (dead
children who come o live again though temporary)

Ritual of Presenting a Child before a god Among Udi people

‘This is usually a thanks giving ritual. Although the people are
aware that children come ultimately from God (Chukwi) as the
names they give to some of their children indicate, they also go to
the gods and ancestors 10 ask for offspring or make promises with
the conviction that they are following the proper procedure. Herce,
Basden (1966:168) noted that couple offers a sacrifice of thanks
giving (o the spirit of Omumu, to whom the couple has made a
special request for a.child. If the baby is a baby boy a cock is
accepted vietim, while a hen is given in the case of @ baby girl.

This emphasizes the belief that divine interventions shape the
course of human socio-biological developments.

The priest will then demand that if the god has really accepted
what have been brought to it, that it should answer him in the
usual way, meaning that if the piece of yam falls in a convex way
then it has been accepted but if it falls in a concave then it has
been rejected and must be carried away immediately untouched

The god having accepted the victims for the sacrifice the priest

will then take a kola nut after breaking it, he helds one in his hand

which he grinds with his finger, dropping them in piece while he
Prays and praises his god and beg it to do as it has been doirlg

Lije Criss Rias in lgbo Tradiiona! Religion. P

before, while he repeats the wishes of the sacrificers including long
Tife, obedient and prosperity etc.

Afterwards, he pours libation with palm wine. Arinze
(1970:100) noted that the people present could even remind him to
make  some desirable addition, or they could make better
suggestions if his phraseology is not exactly what they intend
Hence, the worshippers follow every word with intense interest.

At the end of this short prayer, all present respond ‘Isee’ (let it
5o happen). Then if a female child is being presented, the hen is
not killed but will only be consecrated without killing it. Such
vietim after the sacrificial rirual is allowed to live as the property
of the god

‘The immolation or ritual killing of the victim is symbolically
expressed by cither making a deep cut on the animal to let some of
its blood to drip on the altar, or slicing off a tiny bit of its body as
token offering to the deity. The scar therefore remains as a mark
that it is the property of the deity

If it s a male child that s presented after respond to the prayer.
adeep cut in the lower neck of the fowl ends its life and the blood
is allowed to run on the top of the altar, The fowl is roasted to
remove the feathers.

The meat is then cooked with other food items brought as
offerings. The priest offers morsels of meat and food to the deity
while repeating the same prayers.

‘The hen is taken home and whenever it lays eggs and hatches
them, the god has only one cock which is marked until the hen dies
or taken to the god as offering. The same process of prayers,
dividing, eating and drinking whenever a cock is taken there or the
hen itself,

2. Puberty Rituals

Puberty rites involves instructions and the entire’ experience
given help in bringing about physical, emotional and psychological
changes in them

“These rites signifies a rebirth,into another stage in life, for they
have been reborn into adolescence and adulthood with new
sociological roles in their new capacities. The initiation rites




