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From Editorial Desk
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All manuscripts went through a rigorous peer-review process, which ensures compliance with international acadmic best practices. It is hoped that the publications will enjoy wide acceptance and achieve global visibility and impact while delivering knowledge based analyses of the Igbo world. We accept articles all year round and look forward to receiving well researched manuscripts from interested researchers for publications in our subsequent editions.
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Correlation of the content and theme of the English and Igbo novel 
E. N. E. Eze1; C. A. Mụọnagọr 2
                     1Language Department, University of Nigeria Secondary School, Nsukka 
.  	 2The Use of English Unit, School of General Studies, University of Nigeria, Nsukka 
Abstract 
This study tried to compare two prose texts - Oldman and the Sea by Ernest Hemingway and Ọkpa Akụ Eri Eri by Ude Ọdịlọra - that are different in language, background and setting but similar in themes. It reveals that even though context may differ, literary experiences and content and theme may be similar. The prose texts satirise man’s struggle on earth and the variety of the struggle. The writers of the texts go beyond the available words in the language to prove their points. This is seen in how they deviate in language use and add other languages in their narration. The finding shows that both novels are situational ironies; the expectations of the readers are violated at the end.  
Introduction 
Comparative literature is an interdisciplinary field whereby the study of literature is carried out across national borders across time, periods, languages, genres and disciplines.  This study intends to uplift the desire and interest in languages so that foreign texts should be read in their original form. Comparative literature creates an avenue for literary experiences to be integrated with other cultural phenomena such as historical change, philosophic concepts and social movements.  In this write-up, the writer compares two novels (English and Igbo) Oldman and the Sea by Ernest Hemingway and Ọkpa Akụ Eri Eri by Ude Ọdịlọra pointing out their relationships in terms of plot, theme, satiric nature, irony and tragical mood. The protagonists in each of the novels have ill-luck caused by natural disaster.  
Since its inception in 19th century France, comparative literature has become established across the globe. Following the Second World War, the discipline spread rapidly in Germany and outside Europe particularly in U.S.A. Through comparative literature, literary works and human connections among different parts of the world are acknowledged.  
Literature is also frequently concerned with issues of translation. The field considers what is both gained and lost as texts as recreated in different languages. This literature believes that the fact in reading a text is to find a connection to the major themes of another text. Comparative literature is not confined to considering literature alone but is interested in intersections between literature and other fields, pointing out their differences and relationships and it is on this ground that these selected are compared in this paper.  
Studying comparative literature considers literature from different genres, locations, time and period simultenously. It is the de facto home of literary theory since it cuts across all literatures. With such a broad scope, it is no surprise that comparative literature is closely tied to world literature or the way in which literary works circulate around the globe and across time; this answers the question, “Why do people continue to read a text like William Shakespeare centuries after the author’s death?  
Setting 
The story in the novel Old Man and the Sea is set in Cuba, the largest and the most western island of the West Indies in the United States of America. Cuba is surrounded by many small and shallow rivers with large fishes; this is why the Marlin that the Old man kills is the biggest fish that has ever been seen in local rivers. Cuba was colonised by Spain and their official language is Spanish, which justifies the use of some Spanish words in the narrative. Roman Catholic is one of the major Christian denomination in Cuba; this is why the picture of the sacred Heart of Jesus and the Virgin of Cobre are seen in the Old man’s shark. In the middle of the story, the Old man promises to pray a number of ‘Our father” and ‘Hail Mary’ so that God helps him to kill the fish and also promises to make a pilgrimage to Virgin de Cobre.       
Sports are held in high esteem in Cuba; the most popular sport is baseball; this is why the Old man read papers daily to know the results of baseball competitions. The historical time of the story is in the early 40s, many years after Cuba got its political independence. 
Ọkpa Akụ Eri Eri is set in Abangwu, Iva, Alaji and Egbo, all in Igbo land in the eastern part of Nigeria. The language is Igbo, which is in the Benue Congo phylum of the Niger Congo family. The people have fertile land for agriculture which makes Akụbuzọ a good agriculturalist despite his position as a headmaster of a school. Igbo land is colonised by the British and that is why their religion and official language are Christianity and English respectively as can be seen when Akụbuzọ uses Latin to pray and also when the catechist of a church begs Akụbuzọ to help in enforcing his pupils and staff to take part in the work inside the church premises. The effect of the colonisation is also seen in the English words, which are Igbonised to suit the context.  
Plot of the Novels: The Oldman and the sea  
The Oldman has fished for eighty-four days assisted by a boy on the first forty days. But because he is not fortunate enough on his fishing expedition, following the advice of the Boy’s parents, the Boy abandons him but comes occasionally to keep him company. The Oldman’s fellow older fishermen make jest of him but he remains calm. Meanwhile the smell of the roasted fish by those lucky fishermen is perceived from the other side of the cave. But the Oldman and the Boy busy themselves with other pastimes as the Oldman drinks his beer. The Boy asks the Oldman his own age when they fished for the first time; the man tellsthe Boy that he was five. They recount their successes then. The Boy accompanies the old man home and is fascinated by the Oldman’s fictive stories of pot of yellow rice and fish. The Boy leaves the Oldman and later comes back with black beans and rice with fried bananas given to them by Martins.  
After the meal, the Oldman reads newspapers and tells the Boy the news on baseball in the American league. The following day, the Oldman goes deep into the place known as the great well by the fishermen to fish. He comes across fishes of different kinds and since it is virtuous not to talk at sea, he maintains his silence while diving and thrusting his net whenever the fishes come near. The Oldman booasts that he is born for fishing and therefore takes it as a do or die affair. He attempts severally to hook the tuna from the sea without success. He battles the fishes until he regrets not having the Boy around him to help him out in this fishing expedition; however, he insists on seeing the end of this trouble.  
Night comes; the old man feels very tired and declares, “if you’re not tired, fish, you must be very strange”. He continues to struggle with the shark for hours at night all alone. He sees the fish as it surfaces on the sea and he marvels at its size, which is two feet longer than the man’s skiff (boat). The Oldman asks God’s intervention to help him to kill the fish; he says ten hail Marys, ten our fathers and also promises to make a pilgrimage to the Virgin de Cobre if he succeeds.  
As he continues with the attempt to kill the fish, he remembers great Di Maggio, who does everything perfect even with the pains of bone spur on his right foot and also his playing a game in the Cienfuegos; this makes him stronger. As he sails home, he battles with other fishes that come to eat from the one he has caught and continues till evening despite the hits, which the sharks make on his skiff. As he sails home, the whole flesh is consummed leaving for the Oldman only the skeletons. Other fishermen gather to marvel at the size of the skeleton of the Oldman’s fish, which nobody has ever caught.  


Ọkpa akụ eri eri  
The story in the novel centres on Akụbuzọ, a handsome, healthy, educated, industrious but a mean young man, who is given the post of a headmaster at Abangwu village primary school but plans to go abroad in 1947 for further studies. This dream makes him work very heard, denying himself good meals and earthly pleasures. He is always absorbed in his daily routine of school administration and farm work. 
Being so strict and stingy, he has no friend and acquaintance; even his relations do not come close to him. The only lasting househelp is an enduring young boy named Chinedu, who is always there with him even when the chips are down.  Akụbuzọ is not married and does not have children; however, two of his relations are mentioned (Azụka and Nwamgbọ) but the extent of their relationship is not mentioned.  
Akụbuzọ keeps on gathering wealth without spending them. Deep down his heart, his private plan of travelling abroad will work out and those making jest of him will know that he is not a complete fool. He works like an elephant but feels like an ant. His salaries, his efforts from school and farm sales are stocked in a wooden box under his bed, which is always at the receiving end; no money has ever been removed from it. His stingy nature makes him starve himself and those around him, despite the heavy work that he imposes on them. This attitude attracts the name “Ọkpa Akụ Eri Eri” meaning he who amasses wealth without enjoying same; he responds to those, who call him such a name, rhetorically, “unu na-akpọ m ọkpa akụ eri eri, kedu kwanụ maka ori akụ akpa akpa?” If you call me one, who amasses wealth without tasting it, what of those enjoy wealth without labouring?  
In 1946, Akụbuzọ sells all he has in preparation for his travel in 1947 and puts the money in the wooden box under his bed as usual; however, on the appointed date of breaking the box and counting his savings, what he sees makes him speechless. This is because termites eat through the mud floor into the box and devour all the money in the wooden box except the newly saved ones. He becomes helpless and wretched; he has resigned from his job in view of his planned travel. To make the matter worse, he makes a jest of the educational board in his resignation letter.  
Comparison of the two novels   
Situational irony occurs, when what happens in a story violates the expectations. In this situation, we may be expecting something to happen in this way but in the end, it happens the other way round. In the novel Oldman and the sea, as the Oldman leaves for the sea on the eighty fifth day, he does not hope to spend a night in the sea let alone spending three days.  
The Oldman’s line hooks a fish in the sea but he does not know that it is such a huge fish until it surfaces. He never expects sharks to feed on the big fish that he labourously kills.  
In Ọkpa Akụ Eri Eri, Akụbuzọ, a man of authority in Abangwu primary school passes a decree but never expects that his teachers will disobey him and have a party in one of the lady teacher’s house and he never expects the teachers to gang up and beat him and he also never expects to be transferred and demoted to the level of assistant headmaster at Iva. He also never expects the new headmaster to claim his farm produce.  
Akụbuzọ never expects Chinedu to abandon him before 1947 that he plans to travel abroad despite his harsh treatments towards him. When he sells all he has, he least expects termites to devour all that he has laboured for and starved all the years. It is quite ironical that he goes back and begs to be recruited in the school after his peacock insolent letter to the education board.  


Both novels as tragedy  
The Oldman and the Sea and Ọkpa Akụ Eri Eri are classified as modern tragedies, which is opposed to the classical ones, where the tragic hero must be great and comes from a royal home. In classical tragedy, such a hero or highly placed personality is always brought down from nobility to depravity as a result of fate or error of judgment and this mostly leads to the death of the tragic hero or heroine. But modern tragedy does not deal with noble birth alone but with ordinary men or women. Their downfall is not necessarily as a result of fate or error of judgment. They merely suffer from catastrophe or calamity but may not die in their catastrophe.  
The old man Santiago and Akụbuzọ are tragic heroes in both novels. They are poor and their tragedies are primordial, which make them fisherman and farmer respectively. Though Akụbuzọ is a teacher but he earns more from farming. The tragedy of the two stories intensifies as the environments (sea, farm and schools) withhold their favours. The sharks make a mess of the Oldman’s big fish while the termites devour Akụbuzọ’s savings. What makes them great are gone with defeat and they look as if their souls exit their bodies, leaving a mere corpse.  
These are a universal type of tragedy; both men stand for the whole of humanity, who come into the world to suffer and toil to amass wealth but at the end, lose all that they have suffered and toiled for in the world and go empty handed.  
The novels as satire 
The novels satirise man’s great quest for wealth and riches of the world as we see in the lives of Santiago and Akụbuzọ. Their lucks seem to shine after many years of toiling and hard work but natural disasters, which include sharks and termites, could not allow them to manifest. The novels satirise all human beings in general bringing to the open the hostile world, which the sea and land, stand for in the stories. As men struggle and toil to gather the wealth of the world, the world will not allow men to go with any of the wealth. This is seen in the Oldman, who goes to the sea without any fish and comes back empty handed and Akụbuzọ, who is born poor, who labours to acquire wealth but loses all that he has gathered.  
Language of the novels  
The language of the Oldman and the Sea is simple but the reader needs a good knowledge of maritime register to understand the story. Some of these unfamiliar maritime terms are skiff (a flat bottom type of boat), gaff, (a pole with a large hook on the end that is used to catch a big fish), oar (a pole used to propel a boat), club (a thick stick used as weapon), etc. There are some unfamiliar names of fish and sea animals such as marlin, sardine, bonito, dolphin, sharks and others.  
Another confusing aspect of the language of the story is that the oldman skiff and other boats are addressed with the pronouns he, she, him, them or her. Most of the time, the reader finds it difficult to appreciate all the human and inanimate entities in the novels as characters. Again, the story is peppered with words of Spanish origin. Such words and expressions give their meanings through their contexts while the original meanings are lost to the non-native speaker of the language. Such words and expressions are la mar, el mar, bodega, qui va, Aqua mal’a, calambre, un espuela, de hueso, brisa and many others.  
Igbo, being a language of the text, is embellished with figurative expression, idioms and proverbs. 
Examples are: E jighi akpata a tụfuo aba ọgaranya (One does not get wealthy by wasting what one acquires), Nwa a kwọ n’azụ amaghị na ije na-ara ahụ (A child being carried at the back does not know that the journey is tough), Ọta akụ amaghị na isi na-awa nkume (One who eats palm kernel does not know that the head of the stone that cracks the kernel aches), nkịta a na-anyụrụ ahụrụ amaghị na, ike na-afụ onye na-anyụ ya ụfụ (The dog being farted for does not know that it pains the anus that does the farting).  
The story has some Igbonised English words since many of them do not have the exact Igbo translations to replace them such words klasị, leti, kaki, Ọgọst, Mọnde, maneja, ọfisi, hedimasịta etc. Some Latin words are also seen when Akụbuzọ prays at the assembly ground.  
Summary  
This piece of work demonstrates the universality of literature. It shows that what is obtainable in one cultural area can be seen in another cultural background. Man comes into this world with nothing and certainly leaves empty handed; so, we should be careful in all that we do and take life the way we see it.  
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Mystical technology in Igbo masquerade institution

Odoja Asọgwa
Department of Fine and Applied Arts, University of Nigeria, Nsukka
Abstract
Mystical technology in the context of this study denotes the manufacture and use of indigenous medicines in the displays of Igbo masquerades. Ethnographic method of investigation was employed to explore the extent to which these are used. Fieldwork revealed that a tremendous amount of them goes into the masquerading activities as different categories of masquerades employ them in their various wondrous artful displays and performances. They bear them either for protection against rivals, malevolent spirits and sorcerers, to aid in performing their functions of sniffing out evil plots or boosting or enhancing their awe and aura of mystery. They also make some of the masquerades lethal. Several attempts made to take photographs of some masquerades were futile; they either resulted in blurred images or no images at all, which the informants attributed to the effects of charms borne by the masquerades.  

Key words: Mystical technology, Igbo masquerade institution, thaumaturgy, theatricality, ritual theatre, charms, indigenous medicine 

God endowed every society with the knowledge of art, science and technology with which to produce goods and services to serve their existential needs. Art is the application of skills guided by principles to create a work or an event. Taking it from the existential viewpoint, Fallico (1962 p. 60) sees art as, “the expression of a consciousness, which antecedes both reflective thoughts and practical action” and engages man with the whole of his being. Science is a systematic body of knowledge acquired through careful study of the physical and natural world and phenomena. Technology is a method of applying technical knowledge or technical means and skills that characterise a particular civilisation, group or period. The art of mask-making in Africa involves an interaction of all these branches of knowledge. From conceiving the idea of its form to applying the completed work to its practical use by the society that its products are meant to serve, specialists in these areas of indigenous knowledge get actively involved. It required immense creativity and artistic musings for Igbo traditional artists, who worked not from sketches or any form of aide-de-memoire like their Western counterparts but from intuition to be able to select appropriate materials and motifs for specific masquerades and imbue them with unequalled mystical powers. 
In the performative rituals of masquerades, which include among others, “curing ceremonies, rituals of divination, sacrificial rites, religious processions and sacred dances” (Ọnwụzolum, 1977, p. 2), they employ musical accompaniments, incantations, mimicry and recitations as aspects of its creativity and artistry. Through these acts, masquerades bring the unseen world of the Igbo to existential reality. It is no mean feat to discover the potencies of certain herbs, plants and animals as medicinal; it requires a great deal of systematic knowledge acquired through careful study by those, who are referred to as dibịa ọgwụ. For the indigenous Africans to develop the ability to produce masquerades that exhibit thaumaturgic feats very difficult to comprehend or explain by mere mortals shows that God endowed them with great scientific knowledge. The Igbo employ aspects of the products of mystical technology in so many ways to imbue preternatural qualities to their masquerades and give credibility to the masquerade institution and other human endeavours. 
Masquerades bear medicines either for protection against rivals’ onslaught, malevolent spirits and sorcerers, to aid in performing their functions of sniffing out evil plots, or to boost or enhance their awe and aura of mystery. Some of the medicines also make some of the masquerades lethal. Certain masquerades and their deity archetypes possess certain medicines that make them powerful to perform feats that task human faculty. For example, Ẹmụkpẹ Ogbodu-Aba, Arikpo Ezimo, Ọdịghịshị Ụmụakono, Ezeọwọ Ẹrọ-Ụlọ, Mmọnwụ ịsatọ Nando and Udele Ẹha-Alụmọna, to mention just a few, possess certain attributes that make them mysterious and so powerful that they beguile people into believing in their paranormal existence and extensive use of indigenous medicines. Some of them could cause damage to, or render dysfunctional, certain products of modern technology. Every human being or animal they come in close contact with either dies or shrivels. Similarly, such masquerades are so lethal that any part of a tree that their bodies touch defoliates or dries up instantly. Okafọr (1991) asserts that such masquerades can set any living organism ablaze by merely gazing at it. 
An informant claimed that certain medicines that give these masquerades such powers were derived from the mysterious tree known in Igbo land as anụnụ ebe (botanical name: oko ubaka aubrevvillie); so called because no bird (Igbo: anụnụ) ever perches on the tree and survives. Similarly, “no other tree appear /sic, appears/ to grow proximally to it … [because] the tree possess /sic, possesses/ magical power” (Achukwu et al., 2018). In fact, no living thing, human, animal or plant that comes in close contact with it survives. Enweja Abugwu, a herbalist, describing the mysterious nature of the tree stated: 

nnụnụ ebe is a mysterious tree that its life ascends and descends at intervals. When its life travels up, the tree becomes innocuous but becomes very dangerous when the life descends. Nevertheless, despite its lethality, herbalists go to it to collect its bark and or leaves, as well as the carcasses of its victims: humans, birds and animals. The carcasses of its victims are as potent as the tree itself. Not every herbalist goes close to it but those who go to it to collect these items must ensure that its life has ascended and must act very fast to catch up all they needed before the life comes down. They must also prepare themselves with charms before embarking on such life-threatening adventure (personal communication, May 23, 2021). 

A masquerade bearing charms prepared with the properties of this tree possesses the same lethal qualities as the tree. Therefore, any human, animal or plant that comes in close contact with such a masquerade dies, withers or the leaves of the plant defoliate. Similarly, deity archetypes of the masquerades are as deadly as the masquerades are. As a result, the shrines of such deities are usually located away, far removed from village settlements and public view. The shrine of Ẹmụkpẹ, for instance, is purportedly located deep inside a thick forest to keep it away from people’s sight. In the course of the research, it was revealed that any human who beholds the votaries performing their rituals in the shrine dries up instantly and the carcass is not buried but taken to the shrine. Ọzọigbondụ of Ogbodu Aba narrated how a certain priest of the Catholic Diocese of Nsukka renowned for possessing the gift of destroying the powers of powerful deities and charms recently made several futile attempts to destroy the powers of the Ẹmụkpẹ and strip it of its paranormal potencies. He stated:

The Reverend Father was invited by the community to destroy the deity and its appurtenances. Each time he tried to move in the direction of the shrine with the intention to launch an onslaught against the deity, he usually beheld, to his bewilderment, an illusionary sea. After several vain attempts, he gave up the trial. Such deities and masquerades were usually not destructible by human agents (personal communication, April 16, 2018).

Similarly, Ọnaa nwa Ọkwọ (personal communication March 17, 2018) narrated a story of how Ọdịghịshị deity of Ụmụakono proved its mettle during the Nigeria-Biafra civil war (1967 – 1970) when the Nigerian soldiers tried all they could to set the shelter of its shrine ablaze but could not succeed. His story:

The roof of the shrine was of scanty dry palm frond thatch, atop four rickety forked wooden posts. The inability of the soldiers to set the shelter of the shrine ablaze  demonstrated the truism of the saying in Nsukka Igbo language community, e leere ụlọ ma geyị geyị, ma n’onwo ye gijigba (the power of a masquerade or deity is not adjudged by the physicality of a masquerade or shrine of a deity but by their exploits. The rickety physical structure of a shelter housing a deity or mask does not suggest their vulnerability). 

He continued:

After the war, the soldiers’ unsuccessful onslaught turned the scene of the incident into a tourist destination for many people who heard about the implausible story. Scores of people made sightseeing tour to the site to behold the great spectacle. The innumerable matchsticks the soldiers used in their futile attempts to burn down the shelter of the shrine littered the ground at the scene. This is the manifestation of Igbo mystical technology. 

That the shelter did not burn contradicts the claim of the basic modern sciences that cloth/fibre/raffia are flammable and therefore are incompatible with fire. Some Igbo masquerades, whose costumes consist mainly of these materials, carry flames of fire on their headdresses and emit smoke without catching fire (see Figure 1). A number of several futile attempts was reported to have been made to burn certain masks and their costumes in some Igbo communities during the civil war by the Federal troops or Biafra militia troops.
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Figure 1: Masquerade with flame of fire on its headdress

Some Igbo masquerades emit forces so powerful that render attempts to take their photographs futile and in extreme cases, they caused serious damage to or render the camera dysfunctional. For instance, any photographer who had been warned against any attempt to take a photograph of some of such masquerades but surreptitiously attempts to do that might lose his camera to the attempt. This research report has limited photo illustrations for this reason. Several attempts that the researcher made resulted in blurred images or no images at all. In one of the research visits to Ụmụogbo-Agụ, a community in Elugwu-Ezike, to record firsthand the masquerade display during Ọmabẹ masquerade festival, a masquerade escort warned my fieldwork Videography Assistant never to try to record their masquerade for his good or he should be prepared to blame the consequences on himself and not on anybody. Ezeọwọ of Ẹrọ-Ụlọ is a good example of masquerades in this category in the Nsukka Igbo area. Ezeọwọ is a deity personified in a masquerade also known by that name. Samuel Ẹrụa (personal communication, February 2, 2019) likened the potency of Ezeọwọ to its progenitor, the great deity of Arọchukwu, the famous Ibiniụkpabị, the long juju. According to him Ibiniụkpabị is the forebear of Ezeọwọ. Explaining further his assertion, he stated that the forebears of Ẹrọ-Ụlọ migrated from Arọchukwu, the home of the long juju. The Arọ people were known to have been shrine agents and astute traders who travelled extensively and penetrated Igbo hinterlands establishing colonies (Shelton, 1971). 
There is a popular saying in Igbo land that arụshị na-egbu mmadụ nwere ndị ọ na-azọ ndụ (a dangerous deity also has some good attributes). Ezeọwọ though reputed for its lethality has certain beneficient attributes; it defends and protects the righteous and the downtrodden. People make votive prayers to it to solicit its assistance to seek justice when they feel short-changed. For instance, in a situation where a wealthy or influential person covets a poor person’s property such as land or wife and eventually grabs it with the mind that the poor person cannot contest it with him because of his wealth or status, the victim might resort to petitioning the Ezeọwọ deity to seek vengeance. In a situation like that, such a person would usually petition the Ezeọwọ to wade into the matter to fight his cause for him and give him justice because he does not have the wherewithal to fight his battle. To respond to such a distress call, the Chief Priest of the deity, after necessary consultations with the ancestors and Gods of the land, usually sends its emissary (Ezeọwọ masquerade) on such missions. The movement of the masquerade produces frightening, clanking noise as it passes. Despite the noise, whenever the masquerade sets off for such a mission of vengeance, its heralds also usually announce its appearance, to alert passers-by about it so that nobody falls victim for lack of knowledge but people occasionally fall victim either by omission or commission. Ugwuja Arụa, extended this further by narrating: 

on one such occasion before it appeared, the heralds announced that Ezeọwọ was on the way and that people should give way; no one should stand on its way or use any form of light on it because such action has lethal consequences. On hearing such warnings, people usually hurried out of the way or scurried into hiding until the masquerade passed. The masquerade usually makes frightening, clanking noise as it moves. It usually radiated some sort of forces that put off any form of light, including electricity, in the vicinity. On one such occasion, no sooner had the electricity gone out than someone unconsciously pointed a torch light in its direction (personal communication, May 23, 2017). 

The force that the masquerade emitted caused the light of the torchlight to go off and the torchlight immediately stopped functioning. That was not all; the masquerade further avenged the action on the young man, who flashed the torchlight. The result of the vengeance was that on getting home that night, the young man discovered that some miraculous fire had gutted the entire property in his rented apartment and to his amazement no other apartment in the building was affected. People, who knew the potencies of the Ezeọwọ masquerade, attributed this mysterious deed to it. 

A similar story was told of
a young woman in her middle twenties, who peeped at the masquerade on its way and instantly began to experience unceasing menstruation. The parents sought the cause from diviners who revealed that the young woman peeped at Ezeọwọ. They immediately began the propitiatory ritual processes as prescribed by the diviners to placate the masquerade and the ancestors. As soon as they successfully completed the placatory sacrifices, the menstrual cycle returned to normal (Ugwuezugwu Ọnaa, personal communication, July 24, 2021).  

Scores of Igbo masquerades can perform various other mysterious feats made possible through the application of charms and esoteric practices. Some of them astral travel, appear and disappear at will while some others could travel to distant places without an escort. One could leave such mysterious masquerades performing at a place, travel in a fast moving vehicle to a distant place, and still see the same masquerade performing in the distant place. Some others have the ability of bi-location, performing in two different locations at the same time. In the hagiography of the Igbo world, some individuals are also known to possess the art of astral travelling, which in the Nsukka Igbo language community is called ọkwụkwụ ikiri or ẹbịa na-ehe n’elu (an herbalist who flies). A very good example was a man from Amaogwu Edem, Ezugwuja Nwaelem, who was renowned for performing this mind-blowing act.  
To perform this intriguing act, he brings out his paraphernalia and makes sacrifices to his ancestors amid incantations. He concludes this ritual with ablution to cast off his human slough (ẹwọrọ) and transfigures into a spirit of some sort. Entrancedly, he dances and hums around a hot glowing mass of fire. Within a short time, amid the dancing and humming, and as if whisked off the ground by unseen spirits, he rockets skywards into the thin air as a fiery, with a buzzing noise. At his destination, he lands with a thud. Ezugwuja had a younger sister named Orieshuja Nwaelem. She narrated (personal communication, July 24, 2021), how she witnessed at a certain time how some sceptics wanted a proof that her brother Ezugwuja actually possessed the ability for astral travel. She stated that for her brother 

to prove the veracity of his claim to the sceptics, he reached an agreement with them for them to drop an object at any spot of their choice unknown to him (Ezugwuja Nwaelem) for him to go and pick the object to authenticate his claims. On the day they returned, they paid an unscheduled visit to my brother. On their way, they dropped an object as agreed. My brother performed his rituals, went for the object, and in a few seconds returned with it to the amazement of the sceptics. Yes, I was a witness.  

Technology is as old as human and its application predates the modern term that has come to define it. Before the coming of the Europeans to Igbo land with their own form of technology, the Igbo had their indigenous technology that served their technological needs, including sustaining the elan vital of their masquerade traditions. Thus, scholars of Igbo masquerade institution have used different phrases to describe the technology involved in Igbo masquerading as the “systematic art” (Emeka, 1974); “metaphysical technology” (Emeka, 1993), “occult science” (Onyeneke, 1987); “occult art” (Enekwe, 1987); and “traditional meta-science” (Okafọr, 1991). In his interpretation of the Igbo metaphysical technology, Emeka classifies it into the technology of appearance, of credibility, and of enforcement. Onyeneke on his own describes the technology of the Igbo masquerade as an occult science wherein he discusses the unimaginable, indescribable and unfathomable feats performed by Igbo masked spirits. He concludes that the incomprehensible feats or inscrutable wonders of the masquerades are all products of occult science. Okafọr describes the technique of use of potent charms in achieving the superhuman actions by the masked spirits as a “traditional meta-science.” Because Igbo science and technology seem to lack empiricism, they are usually consigned to the realm of magic and occult science. 
From whichever angle one sees the Igbo indigenous science and technology, the degree of its involvement in Igbo mask-making and theatrical performances is marvellous, and so alluring that it “dares the modern age to ignore” (Emeka, 1993, p. 23). That might probably be why Onyeneke posits that, “if a meaningful change for the future of any society needs to integrate and build on strong and valuable elements of the past, the masquerade institution must be creatively and systematically considered” (1987, pp. 138-139). Considered from these viewpoints, the metaphysical technology of the Igbo masquerades has enduring qualities that would sustain its viability into an unforeseeable future. Modern change-producing forces though has had a devastating influence on the masking traditions of the Nsukka Igbo, their masquerade institution still thrives for some obvious reasons: the people’s profound belief in masquerades as the incarnate spirits of their ancestors, and that the historical links and primordial relationships between them need to be maintained and sustained (Asọgwa, 2022). Igbo indigenous science and technology have been efficacious enough for the purposes for which they were applied. In this instance, the unfathomable, awesome and sublime ‘wonder’ masquerade can suffice for illustration.  
The concept of ‘wonder’ masquerade cuts across different cultural divides in Nigeria, nay, Africa. Among the Mende and Sherbro of Sierra Leone, there exists a particular masquerade group known as the Jobai whose mask character displays spectacular theatrical acts. Okafọr (1991) recounts Siegman and Perani’s record that on a certain day, a Jobai’s masked character lay flattened out on the ground and one of its attendants danced on top of his costume. Suddenly as if from the blues, the masked character magically rose up out of the costume. In Nigeria this wonder masquerade is found mainly among the Igala, Nupe, and Igbo groups. Its origin in Nigeria is not known with certainty but Emeka (1993) in one of his studies states that researches unanimously attribute its origin to the Nupe. Different cultural groups in Nigeria have different names for the masquerade but because of its stupefying, mysterious, wonderful performative acts, it has acquired the appellation ‘wonder’ masquerade in all these different places that its vernacular names seem to have disappeared altogether. 
Most Igbo masquerades are fully costumed before they appear in the performance arenas but in the case of the wonder masquerade, one or more persons bring its costumes and appurtenances into the performance arena as a mass heap of cloth, either in a big sack or a large box. Amid drumming, singsongs, and incantations that animate the masquerade, it suddenly elongates to its full length of about eighty feet high. It has the ability to elongate and shorten as the music that animates it rises in crescendo. In response to the music, it shortens, elongates, and begins to rise upwards like a snake aiming at a prey, and as if sapped of energy, suddenly collapses and flattens on the ground, in a flash. 
Sometimes, while performing in the arena, it creeps and drags on the ground like a snake, then suddenly squirts erect in frenzy to a standing position in a tower-like architectural structure, to the astonishment of the spectators. All these wondrous displays and performances earned the masked spirit the name, wonder masquerade - an embodiment of inscrutable wonders. Sometimes, to the stupefaction of the spectators, the masquerade, tall as it is, may be found performing on top of a fence, tree or tall building. To perform such acts as performing at a height, tall masquerades, for example, the Izaga (stilt masquerades that dance on poles) apply mystical technology to conjure natural elements such as winds to remain calm while they performed (see Figure 2). Similarly, masquerades that perform on heights apply indigenous medicines that reduce the feeling of heights and make them feel that they were playing on the ground. 
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Figure 2: Ịzaga masquerade

‘Wonder’ masquerade is a creative act, which its acts employ various Igbo arts, architecture, science and technology, which it combines to produce an all-round theatre. Every society develops its own science and technology that serve their needs during any phase of the society’s development. The theory of historical particularism considers all cultures as unique, without any having monopoly of cultural development over the other. Indigenous peoples of every culture have their own natural endowments and develop at their own pace. People who usually perceive anything coming from Africa from the negative perspective would not see these feats of the masquerade as products of science and technology but of magic, occultism, and witchcraft. In their usual negative perception, ‘wonder’ masquerade highly demonstrates masquerade institution in Igbo land as an epitome of thaumaturgy.
The Igbo use mystical technology to enhance the inscrutable acts of their masquerades. It gives greater credibility to the mysticism of the masquerades and strengthens occult connections of the masquerade institution; for example, certain acts of masquerades such as suspending a machete or other objects in the air as long as the masquerade wishes or holding liquids (wine or water) in baskets by some masquerade groups. For instance, during the 1981 Ikeji festival of the Arọchukwu in Abia State, an Aba mask performer carried water in a basket as a show off mystical potency (Okafọr, 1989, as cited in Okafọr, 1991). Some of these acts seem to render certain theories or laws of Western science ineffectual and inapplicable in African situations. Suspending a machete in the air for as long as the masquerades wish, for example, defies Newton’s law of gravity, which literally states that any object that goes up must surely come down (on its own) by force of gravity. 
Holding and sharing out wine from a porous basket to their members and any willing spectators by masquerade groups is as stupefying as it is wondrous. In addition, just like the Biblical account of how Jesus the Christ fed a multitude of his followers [5,000 men; women and children not counted] with five loaves of barley bread and two small fish (ABS, 1976: Matthew. 14: 13-21; Luke 9: 10-17; John 6: 1-14; Mark 6: 30 - 44), a small quantity of wine in such baskets could serve as many as ten thousand people without exhausting the supply. Stories are also very common about people who, with the use of Igbo indigenous medicaments, have the ability to drink unimaginable quantity of palm wine without getting intoxicated. According to Ọnaa nwa Ọkwọ, 
whatever quantity of wine such people drink transfers to a container provided for that purpose in their homes no matter the distance they have travelled for the occasion. They travel back home at the end of such events to start distributing the wine to people awaiting their return. That is African science and technology at work! (personal communication, November 2, 2016). 

These wondrous acts of the masquerade institution have enough to surprise or attract admiration of the spectators, whether one sees them from the perspective of theatrical ingenuity or that of occult wonder (Emeka, 1993). The existence and application of the products of mystical technology in masquerading is the major cause of religious disagreements between adherents of different religions most especially between African Traditional Religion (masquerade groups) and Christians. Both groups usually engage in rivalry over masquerade display and performance. Christians contend that performing certain rituals and the use of charms run afoul of the basic tenets of the Christian faith.
Masquerade institutions in traditional Igbo societies procured and used products of African indigenous science and technology of some sort for magical powers, to build up fear and awe, which help to enhance the dignity of masquerades. They employed them either to protect the masker from a threatening danger or to harm an opponent and sometimes for both reasons which Okafọr (1991, p. 46) sees as “the staging of the metaphysical essence of performance ... [and] conscious display of superhuman power” which in some cases are “demonstrated by the spectacular encounter of two or more characters or groups“. 	
In Igbo communities, masquerades are a symbolic representation and pride of the village community that raise them; the success of their performance brought immense prestige and their failure a total disgrace. For that reason, a village community that raised a masquerade must do everything humanly possible to protect it from harm, as well as to ensure the stability of its steps in performance and the psychological assurance of its animator. Consequently, they employ various forms of the indigenous medicines to achieve these goals. Aryị nwa Azẹgba (personal communication, May 21, 2016) recounted an incident that happened some years back at Ụmachị Elugwu-Ezike.

A masked spirit was performing on top of a palm tree to show off its mystic prowess and a rival dance group from a different village cast a spell on the masked spirit. Affected by the charm of its rival, the masquerade instantly lost its consciousness and bearing and would have fallen off the tree if not for the timely application of an antidote by a member of its group. Its fall from the tree would have been a humiliation and disgrace, not only to the masquerade group but to the community from where they came. 

Chukwuma Ọpata (personal communication, July 9, 2018) narrated how in Akụ Diẹwa a Nigeria Police stationed at Ogbede in Igbo-Etiti Local Government Area of Enugu State despatched officers of the Special Anti-Riot Squad to launch an onslaught on Odo masquerades at Eke Akụ market. He stated:

on arrival to the market place, the officers began indiscriminate arrest of any Odo masquerade within sight. The people of Akụ Diẹwa saw the effrontery of the Police as an affront on their Odo masking tradition. One certain man named Ekuvie (Akụbue?) Olenyi from Use village, openly showed his detestation of the impunity of the police officers. He had mystic powers to appear and disappear sub rosa. He possessed a very powerful Odo masquerade called Mere-ka-i-me (act as you wish; no.restrictions). He surreptitiously left the scene to raise the masquerade and reappeared in the scene shortly afterwards with the masquerade for vengeance in defense of the Odo tradition. On getting to the scene, the masquerade made certain incantations, scooped a handful of sand and in a swift, threw it into the air. 	
The sand turned into swarms of fierce bees, which it unleashed on the police officers. Surprisingly, the bees were selective in their attack; they attacked only the police officers. The menace of the bees became so fierce that the police officers scuttled from the scene, abandoning both their vehicle and their captives. The spectators booed and jeered them. The Mere-ka-i-me Odo masquerade ordered the arrested Odo masquerades out of the police vehicle. The enthusiastic onlookers joyfully cheered the masquerade as it led the freed captives away from the scene. After the ordeal, the masquerade hypnotised the police vehicle rendering the engine temporarily dysfunctional. All efforts they made to start the engine proved abortive. A good spirited individual whispered to the police officers that if they wanted to leave the scene in their vehicle that they must placate the masquerade. They had no option than to comply. As soon as they did, the engine started and they left the scene amidst boos and jeers from the spectators. 

Emeka (1993, p. 26), in the following two paragraphs, summed up the inscrutable activities different categories of the Igbo masquerades perform with indigenous technology: 
There are stories of a powerful but at the same time a peace-loving and kind woman of mature age called Nwaịza. … night mmụọ regularly visited her house to molest her, … make her generally uncomfortable. Several complaints to the elders were to no avail. She decided on what to do. The next time they came, she fought back with a glowing faggot. The mmụọ scampered for safety: Nwaịza had done what is not done and when the accounts reached the elders, usual punitive expedition was arranged.
On the appointed day, there was a gathering of all the feared mmụọ in the nine villages - the smoking heads, the flaming mouths, the bouncing mmụọ, the reputed slayers from afar, those who could strike with dizziness, grains of sand turned into the mmụọ that sprang into being through the animation of folded cloth; those that could suspend objects in thin air; and the famed ekili spirits, who had the power of bilocation and can travel great distances speedily and unseen.  

Ẹcharịcha or Igele is a variant of Ọmabẹ masquerade that is very important in the northern Igbo world. In the masquerade, art and technology converge. Its morphology is anthropozoomorphic (Figure 3), and in terms of physical beauty, it is conceptualised as a dramatic representation of a leopard. Its tight-fitting costume is embellished with round shiny silvery scales that glitter as the masquerade leaps into the air in its vibrant and gallant display (Onyeneke, 1987). Its face is beautifully wrought with white and black threads in a manner that mimics the face of a white cat, and the head surmounted by a superstructure of large plumes of different colours of ostrich feathers. It is a sacred masquerade that appears and displays only during the highly ritualistic Ọmabẹ masquerade festival of the Nsụka Igbo. The masquerade festival usually falls within the months of February and March when the weather in the tropics is usually very hot. As a result, concoctions of anti-perspiration medicament are smeared all over the body of the animator to ensure that he does not perspire in the tight-fitting costumes. It is also an acrobatic masquerade that leaps into the air at intervals as part of its performative acts. It makes brisk movements here and there, leaps into the air, innovates movements punctuated by wild but controlled foot thrusts and occasional stamps. Chike Anịakọr states that “the unnerving and clever movements are meant to simulate the movements and actions of the leopard. Aesthetic excellence is attained to the degree each Ọmabẹ (Igele) is able to relate his body carriage to his diverse leaps and turns - indeed the totality of his image - and his ability to unsettle the audience emotionally” (Anịakọr, 1978, p. 299). Acrobatic performances demand strong physical exertion; therefore, anti-fatigue local pep-drugs are also administered to the animator to ensure instant courage and energy while he performs (Onyeneke, p. 103).   
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Figure 3: Ẹcharịcha from Lejja 
Photograph: Chukwuma Ọpata
	
In addition to the acquisition of indigenous medicines to boost the psychology of the animators and to exorcise malevolent spirits that may be unleashed by rival groups competing with them in a competitive display, various other processes and rituals surround public appearance and performance of masquerades in Igbo land. The Igbo believe that the sacrifices of appeasement to the Gods heighten the mysteries surrounding the masquerade, and ensure psychological reassurance of the animator; hence, they make a lot of sacrifices to the Gods and ancestors of the land to exorcise the evil spirits. It is their ontological assumption that the supernatural and the spirit world, including the crowd and the public, some of which people do not always consider benevolent, can intervene in human activities, and therefore must be taken care of in some ways to avoid failure (Achebe, 1964). Sacrifices also help to boost or enhance the dignity of the masked spirit; and help to build the fear and awe, which has always made the mask institution what it is. Unknown powers build up and sustain the fame of a masked spirit. They therefore make sacrifices to help extend the strange myth, which surrounds the mask system in the eyes of the non-initiates, women and children.
Conclusion
Masquerades in Igbo land made extensive use of indigenous medicines for both positive and negative ends. Certain of them such as the mmọnwụ ịsatọ Nando in Anambra State sniff out evil plots. In the contemporary Igbo, people rarely appreciate the positive attributes but always allude to the negative use of the mystical technology in masquerade institution. It is a sociological truism that like a coin every activity has two sides.
Christian zealots and zealots of culture are two groups who see mystical technology as it concerns the institution of the Igbo masquerades from two diametric opposite sides. Christian zealots consider masquerading activities to be satanic and therefore do not deserve to exist. They advocate total destruction of the tradition in Igbo life. They insist that with the use of mystical technology, “... the art became so charged with spirit power that the major masks or dramatis personae had to be destroyed for the general safety, since contact with them might be fatal because of their recent association with spirit powers” (Wingert, 1962, p. 35). The zealots of culture on the other hand believe that secrecy is one of the most viable cultural ingredients that sustain the validity of the traditional institution and therefore guard the information regarding its mechanisms with an undiluted religiosity; thus they “allow no opening up, no intrusion, no questioning, no rationalisation” (Emeka, 1993, p.27). They believe that doing this will be detrimental to the traditional institution. Secrecy increases the awe, credibility, vitality, and reverence as well as boosts the mystery of its being as a spirit and as an inscrutable, paranormal phenomenon. The custodians of the Igbo masking traditions guarded these highly creative secrets with taboos, protected them with sanctions and nurtured them with rituals; all to make the cherished masquerade institution awe-inspiring as well as to conserve its cultural verve (Asogwa, 2022). 
Thus, allowing rationalisation is creating opening for the infiltration of non-indigenous elements into the sacred institution, which in the people’s thought and belief system would deprive it of its cultural essence. The institution thrives better if no foreign elements are introduced into its practice. The institution could only retain its spiritual essence and mystical powers if there are no intrusions. For instance, some traditional costumes have been imparted with metaphysical properties that make them very powerful and indestructible. The properties also make them fireproof or indestructible by natural elements such as termites. Stories have been told of incidents of unsuccessful attempts made to set masks and costumes of such sacred masquerades ablaze. 
References 
Achebe, Chinua. (1964). Arrow of God. Heinemann Educational Books Ltd.
Achukwu, P. U., S.A. Ufelle, K.C. Onyekwelu, M.N. Amadị, N.O. Achukwu, & F.N. Amadị. 
(2018). Effects of stem-bark Extract of Oko ubaka aubrevillie on some visceral organs of wistar eats. African journal of traditional alternative medicine, 15 (3), 57 – 63.
American Bible Society. (1976). Good news Bible: Today’s English version. St Pauls.
Anịakor, Chike C. (1978). The Omabe cult and masking tradition. In G.E.K. Ọfọmata (Ed.). The 
	Nsukka environment. Fourth Dimension Publishers.
Asọgwa, O. (2022). Social dynamics and resilience in the northern Igbo masking traditions. 
Cultural arts research and development, 2, (2), 39-49. https://doi.org/10.55121/card.v2i2.36
Dmochowski, Z.R. (1990). An introduction to Nigerian traditional architecture, Vol. Three: 
South-Eastern Nigeria, The Igbo-Speaking Areas. Ethnographica Ltd.
Emeka, L. N. (1974). The soul of a village folk. Voice of Nigeria, A Radio Broadcast.
Emeka, L. N. (1993). The metaphysical technology. Enugu State Mmanwu Festival 
(Brochure). The Government Press, 19 – 29.
Enekwe, O.O. (1987). Igbo masks: The oneness of ritual and theatre. Nigeria Magazine. 
Fallico, A.B. (1962). Art and existentialism. Prentince-Hall, Inc.
Okafọr, C. G. (Winter, 1991). Behind the inscrutable wonder: The dramaturgy of the mask 
performance in traditional African society. Research in African literatures, 22, (4), 39-52.
Okafọr, C. G. (1989). Drama and society in a traditional African setting: An analysis of the 
Ikeji festival theatre of Arọchukwu and its Diasporas. Doctoral thesis, University of Nigeria, Nsukka. 
Ọnwụzolum, E. C. (1977). The ritual-theatricality of Igbo masks and masquerades. Master of 
Arts dissertation, University of British Columbia.
Onyeneke, A. O. (1987). The dead among the living: Masquerades in Igbo society. Chuka 
Printing Co. Ltd.
Shelton, A.J. (1971). The Igbo-Igala borderland: Religion & social control in indigenous 
African colonialism. State University of New York Press
Wingert, P.S. (1962). Primitive art: Its tradition and styles. Oxford University Press.
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Ụmị  
Nchọcha a gbadoro ụkwụ n’ịsụgharị okwu ọrịa nje Koro-19 site na Bekee banye n’Igbo. A gbadoro ụkwụ n'atụtụ myinechiche na usoro nsụgharị nke Vinay na Darbelnet mee nchọcha a. Ihe e ji mee nchọcha bụ okwu ndị a họọrọ metụtara nje Koro-19 na Bekee. Nchọcha a gosiri na o nwere mkpụrụ okwu Koro-19 a ga-asụgharinwụ site n’asụsụ Bekee banye n’Igbo nwekwaa ndị a hụghị okwu Igbo a ga-eji sụgharịa ha.  
Ọkpụrụkpụ okwu: Koro-19, nsụgharị, agụmagụ  
 
1. Mkpọlite 
Nsụgharị bụ imegharị ederede site n’otu asụsụ gaa n’asụsụ ọzọ. Ọ bụ site na nsụgharị ka e si amata mpụtara ihe e dere ede n’asụsụ nzimozi. E si n mkpxrx okwu Latịn bụ transfere nweta nsụgharị, nke pụtara ibufe ihe. Nsụgharị bụ usoro ibufe echiche si n’otu asụsụ banye n’asụsụ ọzọ n’ụzọ dabara adaba ka nghọta ya dị mfe. Manjeet (2006) na-akọwa na nsụgharị bụ nkwurita okwu dị n’etiti ọdị-be-ndị, nke na-agbalịsi ike imechi oghere dị n’etiti ndị na-asụ asụsụ ga. Nke a bụ n’agbanyeghi na ọtụtụ asụsụ si n’otu agbụrụ; o nweghi omenala nke ya na ibe ya bụ otu n’ihi na omenala ọ bụla nwere ka ha si ahụ ihe ụwa ya. Nsụgharị malitere dị ka agụmagụ ederede pụtara ìhè. Dike (2012) kwukwara na ntapị bụ ihe a na-ahụkarị n’okpukpe ndị ụka, ebe ndị mmadụ na-asụ ụbara asụsụ. Ọ gara n'ihu kwuo na a na-ahụtakwa ya n’ọgbakọ nkụzi dị iche iche, ọgbakọ ndụmọdụ, ụlọ ọgwụ na ebe ndị ọzọ dị ka ndị a. Ntọ, ndị e mere na nsụgharị, gụnyere Septuagint the Epic of Gilgamesh n’afo 2100 TK (tupu Kraịst) na Akwụkwọ Nsọ nke Ọdị-asọ Jerome dere na senchuri nke 4. Nchọcha a gbadoro ụkwụ n’ime nsụgharị okwu ọrịa nje Koro-19 site n’asụsụ Bekee banye n’asụsụ Igbo. 
2. Ntụlegharị agụmagụ  
Nsụgharị, dị ka Catford (1969) siri kwu, bụ ịtụlegharị ozi e dere ede dị n’asụsụ nzimozi ma bufee ya n’asụsụ nnamozi. Ọ gara n’ihu wepụta ụdị usoro atọ a ga-ahụta. Ha gụnyere ọnọdụ asụsụ, nke e ji eme nsụgharị nọ, ogo ndokọ okwu na ogo nsụgharị nke nwere ike ipekarị otu a tụrụ anya ma ọ bụ nsụgharị nke e mere n’uju. Ọzọ, ọ kọwakwara na nsụgharị dị ka ihe ọmụmụ na-ahụ maka nsogbu ikwupụta na idepụta mkpụrụ okwu. Ọ kọwakwara na nsụgharị bụ ibute ozi dị n’asụsụ nzimozi ka ọ dị n’asụsụ nnamozi ka e wee hụ na mpụtara asụsụ nzimozi na nke nnamozi bụ otu. House (1999) na-ekwu na nsụgharị bụ emereme niile mmadụ na-eme n’ịgbanwe ozi na echiche, nke okwu ọnụ na nke na-abụghị okwu ọnụ. Nsụgharị abụghị naanị maka ederede; kama, ọ gụnyekwara ekwurekwu. 
 N’echiche Vinay na Darbelnet (1977), nsụgharị dị ka ibufe ihe ndị ahụ niile dị n’asụsụ nzimozi n’ụdị ọ dị gaa n’asụsụ nnamozi. Ọ gara n’ihu ma kọwaa na ọrụ nsụgharị anaghị adịcha mfe mgbe e nwere ndịmiche n’asụsụ nzimozi na nke nnamozi. Onye ọ bụla na-eme nsụgharị ga-amatarịrị asụsụ nzimozi nakwa asụsụ nnamozi nke ọma.  
Ọtụtụ ndị nchọcha emeela nsụgharị dị iche iche site n'otu asụsụ banye n’asụsụ ọzọ mana Adega (2008) tụlegharịrị ọrụ Hilbecher (1952). Ọ kọwara na o nweghi nsogbu na nkọwapụta ọtụtụ ihe na nsụgharị ya bụ akwụkwọ. Ọ gakwara n'ihu kwuo na ọ bụ asụsụ ngwakọ pijin (Yoruba Bekee). Nke a pụtara na odee gbasoro ụzọ ndị Yoruba si asụ pijin rụọ ọrụ n'ime iduuazị a. Onye ntụle dị ka Dylan Thomas, kọwapụtara na etu e siri tụgharịa The palm wine drunkard mere ka o nwee nnukwu ọnọdụ n'ime ọdịnala odee, nke mere na ọ rara ahụ ibufe ya n'ọdịnala mba ụwa sagoro anya. Medolu (2010) sụgharịrị Ala Bingo nke D. N. Achara dere site n'asụsụ Igbo banye na Bekee. O kwuru na ọrụ ya na-agba ndị ode agụmagụ na ome nsụgharị ume inwe mmasị n’ọrụ ha ma kwalite agụmagụ na nsụgharị. Nsogbu ndị o nwetara gụnyere nsogbu olu ndị, nsogbu omenala, ebe omenala Igbo nke ahụ ga-enyekwara ndị Igbo amaghị omenala Igbo nke ọma aka ịghọta omenala ndị a ma ha gụọ ya na nsụgharị ya. Ọ gbasoro usoro nsụgharị echiche kacha yie echiche, mbufe na mbite okwu mee nsụgharị ya. 
            Medolu na Ugwuọna (2020) mere nchọcha nsụgharị okwu njemelu site na Bekee fee n'Igbo. O zutere nsogbu okwu na-adịghị n'omenala n'asụsụ Igbo bụ nke o jikarị okwu mbite, ndaba na echiche kacha yie echiche tụgharịa. Ha ji atụtụ njimarụ ọrụ mee nchọcha ya. Okafọr (2016) mere nnyocha maka uru na ọghọm dị na akwụkwọ Bekee a kpọrọ Houseboy. Ọ na-akọwapụta nsogbu nke aka nka, ụtọ asụsụ na omenala. O ji atụtụ Nida, na Darbelnet (1977) dị ka Mundany (2001) siri gwuzobe. Ezika (2012) sụgharịrị Oliver Twist nke Charles Dickens dere. O ji usoro nsụgharị Vinay na Darbelnet (1965) na Baker (1964) mee nsụgharị ya. Na nsụgharị a, Ezika gabigara ọtụtụ nsogbu n'inye agwa aha. Ọ bụrụ na o were etu aha agwa ndị ahụ si dị n'asụsụ nzimozi, nsụgharị agaghị enwe isi. Ya mere o ji gụọ agwa niile aha Igbo. Ịma atụ, Mr. Brownloro zara Mz. Ụnamba, Giles zara Osita, London zara Onitsha, America zara Uburuku.  Medolu, Ugwuọna na Fabulous (2021) zipụtara usoro ọdịnala ọgwụgwọ ọrịa na mba Afrịka; ha gosipụtara mpụtara akwụkwọ osisi, akwụkwọ nri, mkpụrụ osisi, ọrụ mba, mgbọrọgwụ d.g. site n’asụsụ Bekee banye n'asụsụ Igbo. Ọtụtụ ndị nchọcha edeela ụfọdụ ihe gbasara ọrịa nje Koro-19. Ịma atụ, Lancet (2020) kwuru na nje Koro nwere ike iwetara anụmanụ ma ọ bụ mmadụ oke ọrịa. Ọtụtụ nje Koro-19 na-eweta ọrịa okuku ume; ọ malitere ịgbasa n’obodo Wuhan, Chaịna n’ọnwa Disemba 2019.  Agwara ọrịa Koro-19 bụ ahụ ọkụ, ike ọgwụgwụ na ụkwara kpọrọ nkụ. Virol (2020) sịrị na ọrịa nje Koro-19 bụ ọrịa na-efe efe. N'ihi etu o si agbasa n'otu ntabi anya, e nwere ike ibute ọrịa Koro-19 site na mmekọrịta mmadụ na ikukọta ume. Ụzọ kacha mma e ji egbochi ibute ọrịa a bụ ịgha ịnọdebe mmadụ, ịsacha aka kwa mgbe kwa mgbe, ize ịkpachi anya, ikpuchi imi na ọnụ, ịsacha ihe ndị a na-emetụkarị aka (hụkwa Otu Ahụ Ike Mba Ụwa (2020) 
 Nchịkọta ntụlegharị agụmagụ 
  Na nchọcha a, e bụ ụzọ webata echiche ọtụtụ odee maka nsụgharị. Odee wepụtara ọrụ ndị e merela gbasata ntughari. Ọrụ nchọcha a gbadoro ụkwụ n'atụtụ myinechiche, nke Nida (1964) nakwa usoro nsụgharị nke Vinay na Darbelnet (2000), nke Munday (2001) kwuru na ha dị mfe nghọta ma nwekwa ike ibelata nsogbu a na-enwe na nsụgharị. Eji ụzọ dị mfe gozipụta ozi ndi a atụgharịri, nke mere ka echiche dị na ya nwee ike pụta ihe ma zukwaa oke. E webatakwara akụkụ gbasara ọrịa Koro-19 na etu a ga-esi gbochie ya. N'ihi nke a, ọrụ nchọcha a ga-agbado ụkwụ n'atụtụ myinechiche nke Nida (1964) na usoro nsụgharị nke Vinay na Darbelnet, nke Munday (2001) kwuru na ha dị mfe nghọta ma nwee ike belata nsogbu a na-enwe na nsụgharị. Atụtụ myinechiche ga-enyekwa aka ịhụ na echiche dị n'asụsụ nzimozi pụtara ihe nke ọma n'asụsụ nnamozi. 
3. Usoro Nchọcha 
Ụdị nchọcha a bụ ndịma mma. Nke a bụ usoro nchọpụta, nke metụtara inyocha na ịkọwa data. Ebe a gbadoro ụkwụ mee nchọcha a bụ na nsụgharị mkpụrụ okwu Koro-19 site n'asụsụ Bekee gaa n'asụsụ Igbo. Ọrụ nchọcha a gbasoro atụtụ myinechiche iji tinye ha n'asụsụ nnamozi. Ọ bụ ụlọ ọgwụ ahụ ike dị na Nsukka ka a gara nweta ozi dị iche iche.        
Ebe e si nweta ngwa e ji mee nchọcha a bụ intaneti, ndị dibịa abụọ na nọọsụ na Faith foundation mission hospital. Ngwa nchọcha odee ji rụọ ọrụ n'ihe nchọcha a bụ ekwentị, akwụkwọ edemede na kọmputa. Asụsụ Igbo bụ asụsụ nnamozi odee ji mee nsụgharị a. N'ịhazi ọrụ nsụgharị a, a gbasoro usoro nsụgharị na iwu dị iche iche na-achị nsụgharị. Odee haziri nsogbu o jebidoro na nsụgharị iduaazị a n’isi n'isi. A chịkọtara nsogbu ọ bụla site n'ịgbaso ajụjụ nchọcha.  	 	 Usoro odee si tụchaa data nchọcha a bụ site n'ịtụgharị mkpụrụ okwu dị na koro-19 sitere na Bekee banye na Igbo. Odee nyochaa ọrụ nsụgharị ma chọpụta nsogbu nsụgharị dị iche iche na usoro e si egbo nsụgharị ha. Odee ji usoro Vinay na Darbelnet mee nsụgharị.
 
 4. Nsụgharị na nnyocha okwu metụtara koro-19 
4.1. Nsogbu nsụgharị mkpụrụ okwu koro-19 
N'agba nke a, a ga-eleba anya na nsogbu dị iche iche dị na nsụfe mkpụrụ okwu koro-19 site na Bekee fee n'Igbo; nke mbụ bụ nsogbu ọdinala. Ọdịnala bụ ihe e ji mara ndị. Ọ bụghị ihe e ji mara ndị Igbo ka e ji mara ndị Bekee. Ọdịdị ọdịnala a bụ nhịmahụ nye ọsụgharị. Usoro okwu na-amụ etu e si ahazi mkpụrụ okwu iji membee ahịrị okwu. Nke a bụ ezigbo nhịamahụ nye ọrụ nsụgharị a maka na ọ bụghị etu usoro okwu ndị Bekee dị ka nke Igbo dị. Usoro nsụgharị bụ ụzọ e si ewepụta ụsa nye nsogbu e zutere mgbe a na-eme nsụgharị. Usoro nsụgharị Vinay na Darbelnet gụnyere mbite, myinechiche na nnabata. Odee gbasoro usoro nsụgharị Vinay na Darbelnet (2000) gboo mkpa nsogbu, nke ọdịnala wetara na nsụgharị a; nsogbu ndị a bụ okwu mbite, nkọwa okwu mbite na myinechiche. Okpokpo nna-esote na-egosipụta etu mkpụrụ okwu ndị a siri pụta ihe site na Bekee banye n’Igbo 
 
	Nsonọgụ  
	Asụsụ nzimozi 
	Asụsụ nnamozi 
	Usoro nsụgharị 

	1 
	Zoonotic 
	Zunọtiki 
	Okwu mbite 

	2 
	Epidemiology 
	Epidemiọlọji 
	Okwu mbite 

	3 
	Pandemic 
	Pandemiki 
	Okwu mbite 

	4 
	YouTube 
	Ọwa onyonyo 
	Myiriechiche 

	5 
	Salmonella 
	Salmonella 
	Okwu mbite 

	6 
	Epicenter 
	Episenta 
	Okwu mbite 

	7 
	Innovation 
	Iweta ihe Uhuru 
	Nkowa okwu mbite 

	8 
	Patient 
	Onye bu ọrịa 
	Myiriechiche 


 
Nsụgharị usoro okwu 
Odee ji usoro nkọwa okwu mbite na nnabata nke Vinay na Darbelnet (2000) gboo nsogbu usoro okwu.  
	Nsonọgụ 
	Asụsụ nzimozi 
	Asụsụ nnamozi 
	Usoro nsụgharị 

	1. 
	Shortness of breath 
	Mgbada nkumume 
	Nkọwa okwu mbite 

	2. 
	Anti viral medicine 
	Ọgwụ mgbochi nje
	Nnabata 

	3. 
	Economic disruption 
	Ọgba aghara akụ na ụba 
	Nnabata 

	4. 
	Acute 	respiratory stress syndrome 
	 Oke ọrịa nke ịkụ ume 
	Nkọwa okwu mbite 

	5. 
	Clinical trial 
	Nnwale ụlọ ọgwụ 
	Nnabata 

	6. 
	Community spread 
	Ihe mgbasa nke obodo 
	Nkọwa okwu mbite 

	7 
	Vaccine 
	Ọgwụ mgbochi ọrịa 
	Nkọwa okwu mbite 

	8 
	Negative pressure room 
	Ime 	ụlọ 	nrụgide n'adịghị mma. 
	Nnabata 

	9 
	Viral shedding 
	Oge mpụta nje/ mpụta ihe nje 
	Nnabata 


 5.0 Uru nsụgharị bara 
Nsụgharị bara ọtụtụ uru; ọ na-enye aka ịmụba amamihe mmadụ; ọ na-enyekwa aka ịmụba agụmagụ ederede e nwere n'asụsụ; a na-esite n'ọrụ nsụgharị amata ụfọdụ ihe ndị mere n'oge gboo; a na-esite na nsụgharị amata omenala na ihe na-emegasị n'obodo ndị ọzọ. 
	5 .2 Nchịkọta nchọcha 	 	 	 	 	 	 	 	 	 	 
A hụla na nsụgharị dị oke mkpa n'asụsụ na nchọcha a. Nchọcha a gbadoro ụkwụ na nsụgharị mkpụrụ okwu Koro-19 site na Bekee banye na Igbo. E lebara anya n'uru na nsogbu dị n'ime nsụgharị mkpụrụ okwu ọrịa Koro-19 na usoro nsụgharị kacha mma iji mee ya bụ nsụgharị. E lebara anya na nkọwa ndị ọka mmụta nyere nsụgharị na atụtụ dị iche iche ha tụpụtara mana ọrụ nchọcha họọrọ atụtụ myinechiche nke Nida (1964) na usoro nsụgharị nke Vinay na Darbelnet. E gosiri uru nsụgharị bara, nke ga-enye aka kwalite ihe ọmụmụ nsụgharị n'asụsụ Igbo. Onye na-eme nsụgharị kwesiri ịma asụsụ abụọ o ji arụ ọrụ nke ọma ka nsụgharị ya nwee ike izu oke.                                        
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Mgbakwụnyere
N’ebe a, a ga-ewepụta mkpụrụ okwu iri ise metụtara Koro-19 na nsụgharị ha. Okwu ndị a gụnyere: 
	   S/N 
	Words 
 (English) 
	Meaning 
	Mkpụru okwu (Igbo) 
	Mpụtara 

	1 
	Zoonotic 
	This means that a disease was originally detected in animal but is now infecting people also 
	Zunọtiki/ọrịa 
nsị na anụ banye na 
mmadụ  
	Nke a pụtara na a chọpụtara ọria n'anụmanụ mana ọ na-emezi ndị mmadụ. 

	2.  
	Acute respiratory stress 
syndrome 
	Acute respiratory stress syndrome (ARDS): a condition in which fluid builds up in the air sacs of the lungs. The fluid prohibits the lungs from getting enough air, leading to a deprivation of oxygen in the bloodstream. The condition is often fatal. 
	Oke ọrịa nke iku ume 
	Oke ọrịa nke iku ume: ọnọdụ nke mmiri na -agbakọ n'ime akpa ikuku nke ngụgụ. Mmiri ahụ na -egbochi akpa ume ịnweta ikuku zuru oke, na -eduga na enweghi oxygen n'ime ọbara. Ọnọdụ ahụ na -egbukarị. 

	3  
	Clinical trial 
	Clinical trial: research experiments on human participants designed to answer questions about new treatments; in the case of COVID-19 and coronaviruses, the safety and efficacy of a potential vaccine. 
	Nwale ụlọ 
ọgwụ 
	Nwale ụlọ ọgwụ: nnwale nyocha ndị sonyere mmadụ mere iji zaa ajụjụ gbasara ọgwụgwọ ọhụrụ; n'ihe gbasara COVID-19 na coronaviruses, nchekwa yana ịdị irè nke ọgwụ mgbochi nwere ike. 

	4 
	Community spread 
	Community spread: the spread of a contagious disease in a geographic area in which there is no knowledge of how someone contracted the disease.  
	Ihe mgbasa nke obodo 
	Ihe mgbasa nke obodo: mgbasa nke ọrịa na -efe efe na mpaghara ala nke n'amaghị ka mmadụ siri bute ya bụ ọrịa. 

	6 
	World health organization 
	This is a United Nations organization that monitors and protects public health around the world. 
	Otu ahụ ike 
ụwa 
	Ndị a bụ nzukọ United Nations na-enyocha ma naechekwa ahụ ike ọha na eze nke ụwa. 

	                     7 
	Ventilator 
	It is a machine that supplies oxygen to a patient. 
	Igwe ikuku  
	Ọ bụ igwe na-enye onye naarịa ọrịa ikuku. 

	8 
	Congregate setting 
	This is a public place that can be crowded by people who resides or meet in a close proximity for either limited or extended period of time. 
	Ntọala Ọgbakọ 
	Nke a bụ ebe ọha mmadụ nwere ike ijupụta site n'obibi ma ọ bụ ebe nzukọ nke nwere ike ịnọ ogologo oge ma ọ bụ na nke nke oge. 

	9 
	Coronavirus 
	A family of related viruses, it causes COVID-19. 
	Njr KORO 
	Ezinụlọ metụtara ọtụtụ nje, koronavairọsi 	na-ebute KORO-19  

	10 
	Covid-19 
	The name of the illness caused by Coronavirus. 
	KOVID-19 
	Nke a bu aha ọrịa nke koronavairọsi na-ebute. 

	11 
	Epidemic 
	A situation where more cases of disease than expected happen in a given area. 
	Ntiwapụ ọrịa 
	Ọ bụ ọnọdụ ebe ọtụtụ ọrịa karịa ka atụrụ anya ya mere na mpaghara ebe. 

	12 
	Epidemiolo gy 
	This is the branch of medicine that studies how disease happen and spread in the communities of people. 
	Epidemiọlọji 
	Nke a bụ ngalaba ọgwụ naamụ etu ọrịa si eme ma naagbasa n'etiti  ndị mmadụ. 

	13 
	Immunity 
	It's the body's ability to resist or fight an infection 
	Mgbochi 
	Ọ bụ ikike arụ madụ iguzogide ma ọ bụ ịgbanari ọrịa. 

	14 
	Pandemic 
	Pandemic is when a new disease spreads to many countries around the world. 
	Pandemiki 
	Pandemiki bụ mgbe ọrịa gbasawara n'ọtụtụ obodo dị n'ụwa.. 

	15 
	Social distancing 
	It is putting space between people at all times. 
	Mgbasa 
mmekọrịta 
	Nke a bụ mgbe a na-etinye mgbasa n'etiti mmadụ na ibe ya. 

	16 
	Self isolation 
	It's when a sick individual separates oneself from healthy people to prevent spreading the sickness. 
	Nkewapụ onwe 
	Ọ bụ mgbe onye na-arịa ọrịa kewapuru onwe ya n'ebe ndị nwere ahụ ike nọ iji gbochie mgbasa ọrịa. 

	                                                          17 
	Communica
ble 
	This is used to describe a disease that can be spread or transmitted from one person to another. 
	Ọrịa 	na-efe efe 
	Eji nke a egosipụta ka ọrià si ehee ma ọ bụ agbasa site n'otu onye banye n'onye ọzọ. 

	18 
	Outbreak 
	A sudden increase of a specific illness in a small area. 
	Ntiwapụ 
	Ọ bụ mmụba mberede nke otu ọrịa n'obere mpaghara. 

	19 
	Incubation period 
	The time it takes for someone with an infection to start showing symptoms. For COVID-19, symptoms appears second to fourteen days after infection. 
	Oge nnabata 
	Ọ bụ oge ọ na-ewe onye nwere ọrịa izipụta ihe mgbaàmà maka COVID-19, nke a na-apụtakari ihe site n'ubọchị abụọ ruo iri na anọ mgbe ọrịa COVID-19 bidoro.

	
	Immuno compromise 
	This describes people who has immune system that can't resist or fight off infections 
	Immuno 	mebiri 
emebi 
	Ọ na-akọwa ndị nwere sistemu nke na-enweghi ike iguzogide ma ọ bụ iluso ọrịa ọgụ. 

	22. 
	Quarantine 
	This is keeping people away from each other in order to prevent the spread of disease. 
	Nkewapụ 
	Nke a bụ ikewapu mmadụ na mmadụ iji gbanaria nkesa ọrịa na-ede efe. 

	23 
	Pressumptive positive case. 
	When someone tests positive for Coronavirus but the CDC haven't confirmed the case. 
	Nnwale dị mma 
	Mgbe mmadụ nwetere nwalee dị mma maka nje korona mana CDC akwadoghi ya. 

	24 
	Screening  
	This is series of basic questions about ones health condition, it helps the health workers to decide if one actually need a Coronavirus test. 
	Nnyocha 
	Ọ bụ usoro ajụjụ dị mkpa ọnọdụ ahụ ike, nke a Naenyere ndị ọrụ ahụ ike aka ikpebi ka mmadụ ekwesiri inwe nnwale gbasara ọrịa COVID-19.

	25 
	Crisis 
	The turning point for better or worse in an acute disease 
	Nsogbu 
	Ọ bụ nsụgharị maka ọdịmma ma ọ bu njọ a naahụta n'ọrịa. 

	26 
	Stress 
	It is the body's way of responding to any kind of demand or threat 
	Nrụgide/ezughi ike  
	Ọ bụ ụzọ ahụ sị azaghachị ụdị ọchịchọ ma ọ bu ihe iyi egwu. 

	27 
	Syndrome 
	It is a set of medical signs which are correlated and often associated with a particular disease or disorder 
	akara nchọpụta  
	Ọ bụ otu akara ahụ ike na-ejikọrịta ma na-enwe mmekọrịta n'otu ọrịa ma ọ bu nsogbu. 

	28 
	Acute illness 
	An illness that is of short duration rapidly progressive and in need of urgent care. 
	Nnukwu ọrịa 
	Ọ bụ 	ọrịa 	na-agbawanye na nkeke oge ma na-achọ nlekọta ngwa ngwa. 

	29 
	Respiratory 
	It is the network of organs and tissues that helps in breathing. 
	Iku ume 
	Ọ bụ netwọk nke akụkụ ahụ na-enye aka n'ikuku ume. 

	30 
	Case 	fatality 
rate 
	The ratio of deaths from COVID-19 to the total number of individuals diagnosed with the disease 
	Ọnụ ọgụ ọnwụ 
	Ọ bụ ọnụ ọgụ ọnwụ sitere na COVID-19 rue 	n'ọnụ ọgụ mmadụ nile nwere ọrịa ahụ. 

	31 
	Clinical trial 
	Research experiment on human participants designed to answer questions about new treatments 
	Nnwale ụlọ ọgwụ 
	Ọ bụ nnwale nnyocha arụ mmadụ e wepụtara iji zaa ajụjụ gbasara ọgwụgwọ ọhụrụ. 

	32 
	Community spread 
	The spread of contagious disease in a geographic area in which there's no knowledge of how someone contracted the disease 
	Mgbasa nke obodo 
	Ọ bụ mgbasa nke ọrịa na-ede efe na mpaghara ala nke enweghi ihe ọmụma banyere otu 	mmadụ 	siri bute ọrịa ahụ.

	33 
	Contact tracing 
	Identifying and monitoring people who may have come in contact with infectious person. 
	Ileba anya 
	Nke a bu ịchọpụta na ileba ndị mmadụ ndị nwere ike izute onye nwere ọrịa na-efe efe anya. 

	34 
	Vaccine 
	A preparation of organisms that provides immunity to a particular 
infectious disease 
	Ọgwụ mgbochi ọrịa 
	Ọ bu nkwadebe ihe dị ndụ, nke na-enye ihe mgbochi maka otu ọrịa na-efe efe. 

	35 
	Spread 	of 
disease 
	Infectious disease commonly spread through the direct transfer of bacteria, viruses or other germs from one person to another. 
	Mgbasa ọrịa 
	Ọ bụ ọrịa na-efe efe na-agbasakari site na Mbufe nje ma ọ bu nje ndị ọzọ site n'otu onye ga n'onye ọzọ. 

	36 
	Cluster 
	A collection of cases occuring in the same place at the same time. 
	Ụyọkọ 
	Ọ bụ mkpọkọta ihe na-eme n'otu ebe na n'otu oge. 

	37 
	Transmission 
	This refers to spread of disease from one person to another. 
	Nnyefe 
	Ọ pụtara igbasa ọrịa site n'otu onye ga n'onye ọzọ. 

	38 
	Super spreader 
	One person who for unknown reasons can infect an unusually large number of people. 
	Nnukwu mgbasa 
	Ọ bụ mgbe otu bunyere ọnụ ọgụgụ mmadụ ọrịa naakpachaghi anya. 

	39 
	Self monitoring 
	Checking oneself for COVID-19 symptoms which includes fever, cough etc 
	Inyocha onwe 
	Nke a bụ mgbe mmadụ na-
enyocha onwe ya maka àmà ọrịa Koro-19nke gụnyere ahụ ọkụ, ụkwara. 

	40 
	Cordon 
sanitare 
	A measure of preventing anyone from leaving a defined geographical area such as community, region or country infected by a disease to stop the spread of the disease. 
	Kadonu sanitare 
	Ọ bụ ụzọ ewepụtara iji wee gbochie mmadụ ihapu mpaghara ebe ọ nọ dika obodo nke nwere ọrịa na-efe efe iji wee kwụsị mgbasa ọrịa ahụ.

	41 
	Elective surgeries 
	This are procedures that are considered non-urgent and nonessential. 
	Ịwa ahụ arọpụtara 
	Ọ bụ usoro a na-
ewe dika ihe n'adịghị mkpa ma ọ bu nwe isi. 

	 42 
	Essential activities 
	Engaging in outdoor activities such as walking and running provided for the health, safety and welfare of the public. 
	Ihe omume dị mkpa 
	Nkea bụ ihe ndị a na-eme n'ezi dika Iga ije ma ọ bu ịgba ọzọ ewepụtara maka ahụ ike, nchekwa na ịdị mma nke ndị mmadụ. 

	43 
	Fomite 
	An inanimate object that can be the vehicle for transmission of an 
infectious agent  
	Ngwa mbufe ọrịa 
	Ọ bụ ihe adịghị ndụ nke nwere ike ịbụ ụgbọ na-ebunye ọrịa na-efe efe. 

	45 
	Negative 	pressure room 
	Rooms specifically designed for patient with contagious disease that contain any circulating air in the room and prevent it from being released into any other part of the hospital. 
	Ime ụlọ ọrịa mbufe 
	Ọ bụ ụlọ emebere maka ndị nwere ọrịa na-efe efe nke nwere ikuku na-
ekesa n'ime ụlọ ahụ ma kwụsị ya n'iba akụkụ ndị ọzọ nọ n'ụlọ ọgwụ. 

	46 
	Reproductive rate  
	It's an epidemiologic metric used to describe the contagiousness of infectious agents which is usually estimated with complex mathematical models developed using various sets of assumptions. 
	Ọnụ ọgụgụ ọmụmụ 
	Ọ bụ metriki ọrịa na-efe efe nke e jiri kọwaa ọrịa ma ọ bụ nnyefe nke ndị naefe efe nke a naejikari atụmatụ mgbakọ na nnwepu siri ike metụtara site n'iji echiche dị iche iche. 

	47 
	Sars - cov - 2 
	The name of the Coronavirus that causes COVID-19 disease. 
	Nje Kovid-19 
	Aha koronavairọsi nke na-ebute kovid19. 

	48 
	Viral shedding 
	The period of time after the virus has replicated in the host and is being emitted. 
	Oge 	mpụta 
nje/mpụta ihe nje 
	Ọ bụ oge mgbe nje mepụtachara n'ime onye bu ya, ma bụrụ kwa ihe a na-ewepu. 

	49 
	Infusion 
	A procedure that puts a medicine, blood or fluid directly into one's vein through a catheter over a period of time. 
	Ntinye 
	Ọ bụ usoro na-
etinye ọgwụ, ọbara ma ọ bu mmiri n'ime akwara site na catheter ruo ụfọdụ oge. 

	50  
	Polymerase chain test 
	This is a diagnostic test that determines if someone is infected by analyzing a sample to see if it contains genetic material from the virus. 
	Nnwale polymerase chain 
	Ọ bụ nwale nnyocha nke na-ekpebi ka madu ebu ọrịa site n'inyocha nlele iji hụ ma o nwere Ihe mkpụrụ ndụ sitere na nje. 


 
 
 
 
 
 






 





Nkụzi egwu ọdịnala n’ụlọ akwụkwọ sekọndịrị nye nchekwa omenala Igbo
G. N. Ụgbọr: ugbor.gloria@unn.edu.ng
Ogige Amụmamụ Igbo, Mahadum Naịjirịa, Nsụka
Ụmị
Nchọcha a lebara anya na nkụzi egwu ọdịnala Igbo n’ụlọ akwụkwọ sekọndịrị maka nchekwa omenala Igbo na mpaghara Ndịda Ọwụwa Anyanwụ Naịjirịa. Mbunuche nchọcha a bụ ịmata ntọ ebim ndụ ụmụ akwụkwọ na-anata site n’ịkụziri ha egwu ọdịnala Igbo. Otu ajụjụ nchọcha ka e ji mee nchọcha a. Onye nchọcha gbasoro usoro nkọwa sọvee mee nchọcha ya. E ji usoro nhọrọ nha na nhọrọ ebumnobi họpụta ndị nkụzi asụsụ Igbo dị iri asatọ na anọ, ndị e ji mee nchọcha. Ngwa e jiri mee nchọcha a bụ njụmaza. Onye nchọcha lelere nnọgide n‘ọnọdụ agbanwe agbanwe site n’iji usoro ntụcha data Cronbach alfa nweta akara 0.76.  E jiri ntụcha nha, ndịpụ n‘izugbe nweta ọsịsa ajụjụ nchọcha. Nchọpụta gosiri na ntọ ebim ndụ ụmụ akwụkwọ na-esite n’ịkụziri ha egwu ọdịnala Igbo n’ụlọ akwụkwọ sekọndịrị gụnyere ịnata ezi akparamagwa a tụrụ anya n’obodo, ịkwụdosi ike n’akara njiri-mara na njịkọ ọnụ obodo, dị ka nwa Igbo, ịmata ọrụ a tụrụ anya n’aka ha dị ka nwoke ma ọ bụ nwaanyị, ịghọta ụzọ e si eso ọnọdụ dị iche iche na-adapụta na ndụ mmadụ na ndị ọzọ.  
Ọkpụrụkpụ okwu: Egwu ọdịnala Igbo, ụlọ akwụkwọ sekọndịrị, omenala Igbo  
 
Mkpọlite 
Agụmakwụkwọ bụ ngwa pụtara ihe e ji echekwa ma na-enyefe omenala na ọdịnala n’aka ndị na-eto eto. Agụmakwụkwọ na-amịtakarị mkpụrụ ma ọ bụrụ na o nwere mgbọrọgwụ nka, tinyere ịkụnye mkpụrụ ichemi echiche mata njikọ dị n’etiti mkpụrụ okwu na ụwa. Ihe nke a pụtara bụ na agụmakwụkwọ na-adị ire naanị mgbe ọ gbadoro ụkwụ na mkpa onye. Echiche a dabara na nke ndị otu UNESCO (2003) bụ ndị kọwara mkpa ọ dị ụmụ aka ịmata ihe gbasara egwu ọdịnala. N’ala Afrịka tụmadị n’ọdịnala Igbo, obodo ọ bụla nwere egwu ọgụgụ na ọgbụgba bụ ndị ha na-esi na ha ezipụta emume omenala, nkwenye na ụzọ obibi ndụ ha. Nke a ka ha na-ezipụta n’egwu ọnwa, ebe a na-asọ mpi mgba, n’ọdụ egwuregwu, ebe e nwere ọgbakọ na mmemme ọdịnala dị iche iche. Ụkadike (2022) kọwara na n’oge gboo, n’ọdịnala Igbo, obodo ọ bụla na-ahụ na a gbadoro ihe gbasara egwu ọdịnala anya, n’ihi mmetụta o nwere n’ebe mmekọrịta, omenala, ọdịnala, ekpemekpe na ndọrọ ndọrọ ọchịchị obodo dị. Site n’egwu ọdịnala obodo, ụmụ aka na-enwe ohere na ezi mgbazi n’ịnata nka dị iche iche n’egwu, inweta ezi agwa, ịmụta nka ekwumekwu ọnụ na ọdịnala niile ga-enyere ha aka ịbara ha na ọha obodo uru. Ụkadike gara n’ihu kọwaa na n’oge gboo ahụ, na ọ bụghị naanị na ụmụ aka na-etowanye n’ịmata maka egwu ọgụgụ, egwu ọgbụgba, aha ngwa egwu dị iche iche na etu e si akụ ha, tinyere iji ejije zipụta egwu; kama, ọ bụ ụzọ pụtara ihe e si enyefe ma na-echekwa omenala Igbo. N’ihi nke a, nkọwa egwu ọdịnala Igbo gbasara aka. 
   Egwu bụ ekwumekwu, mmegharị ahụ ma ọ bụ ụda dị iche iche a haziri ahazi maka ịdị mma ngere, ịkpalite mmụọ na izipụta ọnọdụ dị iche iche tinyere ịnọrị oge. Egwu bụ nke a mara dị ka asụsụ ọha, n’ihi na ọ na-enye onye ọ bụla obi ọma n’agbanyeghi ụdị asụsụ ma ọ bụ afọ ole onye dị. Ndị Afrika dị ka ndị Igbo nwere egwu ọdịnala; nke a bụ otu ụzọ ha si ezipụta ụzọ ebim ndụ ma ọ bụ omenala ha. Omenala pụtara njiri-mara na ka ndị si ebi ndụ ha. Omenala na-apụta ihe na mmemme, ekpemekpe, nkwenye, abamaba, alụmalụ na ndị ọzọ. Egwu ọdịnala bụ otu ụzọ e si na ya enyefe nkụzi ọdịnala na omenala. 
 Egwu ọdịnala ndị Igbo bụ ekwumekwu, mmegharị ahụ ma ọ bụ ụda nwere ntọ n’omenala na nkwenye ndị Igbo; nke a haziri nke ọma maka mkpalite mmụọ na nzipụta ọnọdụ dị iche iche (Emọdị, 2017). Egwu ọdịnala ndị a gbadoro ụkwụ n’omenala nke jupụtara n’ọgụgụ isi na amamihe ha. Egwu ọdịnala bụ ngwa mmadụ na ibe ya ji emekọrịta site n’izi ozi, inyefe echiche, ọnọdụ ime mmụọ, tinyere ịkụzi omenala na ọdịnala. A na-agbado ụkwụ n’omenala na ọdịnala emepụta ya; ọ bụ nke e ji ezipụta ihe mere n’oge gara aga n’obodo, iji tụlee ma ọdịnihu ka mma. Ndị Igbo nwere egwu ọdịnala dị iche iche, nke gbadoro ụkwụ na mpaghara dị iche iche mebere ya.  
 	Ndị Igbo sitere na mpaghara Ọwụwa Anyanwụ Naịjirịa, ma bụrụ ndị e ji ọrụ ugbo, azụmahịa, ọrụ nka na ọrụ aka dị iche iche wee mara. Ndị Igbo nwere egwu ọdịnala dị iche iche e ji mara mpaghara nke ọ bụla, bụ nke ha ji ezipụta omenala na ọdịnala ha tinyere mmekọrịta n’ụdị mmemme, ntọ aja na ọrụ. Egwu ọdịnala Igbo gụnyere egwu ọgụgụ na ọgbụgba, nke e ji ngwa egwu dị iche iche akụpụta.  Egwu ọdịnala Igbo bụ egwu njiri-mara otu, agbụrụ dị iche iche, bụ nke ọtụtụ n’ime ha bụ nke a na-amaghị ndị gwuzobere ya ma bụkwara nke na-esite n’aka fere aka ma ọ bụ agbụrụ ruo n’agbụrụ. E nwere egwu ọdịnala Igbo otu onye na-agụpụta, tụmadị onye nwere amamihe nakwa onyinye n’ebe ịgụ egwu dị. Odo (2018) kọwara na e nwere egwu a na-agụ naanị ọgụgụ ma nwee nke a na-agụ ma na-agbakwa ya agba. Ụfọdụ egwu ọdịnala ndị Igbo gụnyere egwu Ikorodo ndị Nsukka (Ọba, Ọdọrụ), egwu Ojolima, egwu Atịịlịọgwụ nke Ezeagụ, Ebenebe, Ugbanu na Igbo Ukwu, egwu Abịigbo nke Mbaise, egwu Amala, egwu igede, egwu ekeleke, egwu Ọkọnkọ, egwu Ogene, egwu Mkpọkịtị, egwu okorosha, egwu ịzaga. Egwu ọdịnala Igbo ọzọ gụnyekwara egwu nkwa ụmụ agbọghọ ndị Ẹhụgbo, egwu Ọkanga, egwu a gbachaa, e kuru nwa nke Mbaise, egwu ịgba ndị Eze, egwu Ikpirikpi ọgụ e ji aga agha nke ndị Abam na steet Abịa, egwu ọkacha-mara ndị Ihiala d.g. Egwu ọdịnala Igbo ndị a gbadoro ụkwụ n’igosipụta njikọ ọnụ nke otu ma ọ bụ agbụrụ, amamihe na nkwenye ha. 
Egwu ọdịnala Igbo a, nke a na-akpọkwa egwu ọnụ, nwere ike ịdị n’ụdị akụkọ ifo, akụkọ n’egwu gbadoro ụkwụ n’ ilu, anwansị, akụkọ ọdịnala, okike, nkọkịrịkọ, ejije, ekwuru n’ọnụ nakwa mmemme. E ji egwu ọdịnala ndị a egosipụta ọnọdụ ọrụ, egwuregwu, ịgba egwu, agha, ekpemekpe d.g. Nke a mere Ilojiụba ji kọwaa na egwu ọdịnala Igbo bụ ekwuru n’ọnụ ndị Igbo. Nke a mere Chiege (2019) ji kọwaa na egwu ọdịnala Igbo bụ ezigbo ngwa e si amụta ilu okwu na nka okwu ndị ọzọ. Ụkadike (2019) kọwara na egwu ọdịnala bụ ụzọ e si agbasa echiche, akwalite ezi omume tinyere ịgbarụrụ arụ ihu. E sikwa n’egwu ọdịnala adọ aka na ntị, na-akpa obi ọma. Ekwueme (2020) kọwara na egwu ọdịnala bụ ngwa mmụta nka obibi ndụ dị ka inwe ndidi, inwe ntụkwasị obi nke onwe mmadụ, irube isi, ịgba mbọ na mkpa inwe ezi akparamagwa. Site na nkọwa dị n’elu, e nwere ike ịkọwa egwu ọdịnala Igbo ka egwu gbadoro ụkwụ n’omenala, ọdịnala, nsiniwu, ndịmkpa na akụkọ agbụrụ obodo ma bụrụ nke jupụtara n’okwu amamihe e si n’ọnụ enyefe site n’agbụrụ ruo n’agbụrụ. Ọ bụkwa ngwa dị oke mkpa e si agbasa ma na-echekwa ihe niile gbasara ụzọ mmekọrịta ndị Igbo tinyere ịnata ezi akparamagwa na nka ngere.  Egwu ọdịnala Igbo gụnyere: 
· Egwu ịkpa obi ọma: Nke a gụnyere egwu mmadụ ji ezu ike  
· Egwu otito: Nke a bụ egwu e ji ezipụta ndị kpara ike n’agha, nta, mgba na mbọ n’ụzọ pụtara ihe n’obodo, ịma atụ, egwu ikpirikpi ọgụ maka agha, ịgba ndị eze maka ndị eze na ndị chiri echichi.
·  Ọzọ bụ egwu ekpe (egwu mmọnwụ). 
· Egwu mmemme dị ka n’oge akwamozu, echichi d.g. Egwu akwamozu ma ọ bụ egwu echichi bụ egwu e ji egosipụta ọkwa/ogo, mmepụta, nka, mmekọrịta. Egwu akwamozu na-egosi obi nwute, nakwa mmejupụta ma ọ bụ ndụ zuru oke. Ịma atụ Egwu Ese Ike maka nwoke biri ndụ zuru oke na Egwu Ese Ala maka nwaanyị biri ndụ zuru oke. 
· Egwu ọrụ: Nke a bụ egwu e ji agba ume maka ịrụsi ọrụ ike. Ịma atụ egwu ndị ọrụ ugbo, ndị na-akụ azụ, ndị nta, ndị ọrụ nka/ ọrụ aka, ndị azụmahịa, na ndị na-ete nkwụ, egwu ọrụ ụlọ. 
· Egwu nkọcha: Nke a bụ egwu e ji agwa mmadụ ezi okwu gbasara ajọ agwa ọ na-akpa, n’agbanyeghi ogo ma ọ bụ ọkwa onye ahụ. Ịma atụ, egwu Abịigbo n’Ekere-Avụ nke Mbaise.  
· Egwu ekpemekpe bụ nke e ji atọ aja na-efe ofufe. 
· Egwu ifo. Egwu ifo na-adị nke nke kama na ọ na-ejupụta n’okwu, ndịna na agụmagụ dị omimi. Ọ bụ egwu na-akpali mmụọ na echiche ogee ma bụrụ ngwa e ji akụziri ndị na-etolite etolite ezi akparamagwa na iwu obodo. 
Egwu ifo na-apụtakarị ihe n’egwu ọnwa. Nkọwa a dị n’elu gosiri na egwu ọdịnala Igbo gụnyere egwu niile e ji akọ akụkọ ifo, akụkọ ọdịnala, akụkọ n’egwu. Ọ gụnyekwara egwu otito, egwu ọrụ dị iche iche, egwu e ji ezikọrịta ozi tinyere ịgbasa ozi, egwu ekpemekpe, egwu nwa, egwu egwuregwu, egwu mmemme, egwu ọgbụgba, egwu mgba, egwu mmọnwụ. Ọ gụnyekwara egwu ikpe/nkọcha, egwu arịrị, egwu ntọ aja, egwu ọrụ, egwu ọha, akụkọ n’egwu, egwu nkụzi, egwu ndụmọdụ. Egwu ọdịnala Igbo nwere njiri-mara ya. Njirimara ndị a gụnyere na: 
· Egwu ọdịnala dị ọkpụ tọọrọ ọkpụ nke a na-amaghị onye bidoro ya. 
E ji ọnụ agụ ma na-enyefe ya. 
· Ọ bụ egwu e ji mara ndị ime obodo.  
· Ọ bụ egwu mbunuche ya na-agbado ụkwụ na mmemme ọdịnala Igbo dị iche iche, dị ka egwu e ji ebu agha, egwu ọńụ nwa, egwu e ji alụmalụ, egwu e ji eri ji ọhụrụ, egwu e ji aja ike, nke e ji akọcha omume/agwa ọjọọ, egwu mmọnwụ, egwu nnabata ọbịa, egwu nkụzi, d.g. 
· Ọ na-ejupụta n’agụmagụ ọdịnala dị ka akụkọ na atụmatụ okwu bụ ihe ndị e ji achọ ya mma. 
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· Ọ bụ egwu dị ọgọ nwee ugwu ma jupụta n’okwu nka. 
· Na mbụ ndị na-egere ya bụ ndị sitere na gburugburu. 
· Ọ bụ egwu na-eto ogologo, nwee ndịna dị mma na nghọta pụrụ iche. 
· Ọ na-esite n’ekwurekwu na nkọwa ezipụta omenala, ọdịnala, na nkwenye ndị Igbo. 
· Ọ bụ egwu e ji ezipụta ọnọdụ dị ka obi ọma, ańụrị, ịhụnanya, echiche na nhụtara obi. 
· Ngwa egwu e ji ezipụtakarị egwu ọdịnala gụnyere ekwe, ọsha, ịgba, ogele, mgbịrịgba,  
· Ọ na-agbadokarị ụkwụ n’ọgbọ (afọ), abụm nwoke ma ọ bụ nwaanyị, tụmadị ụdị ọrụ ha na-arụ. Dị ka Ọ na-agbadokarị ụkwụ n’ọgbọ (afọ), abụm nwoke ma ọ bụ nwaanyị. 
· Egwu ọdịnala Igbo nwere ọtụtụ egwu ọgụgụ na egwu ọgbụgba.  
· Ọ na-ejikọta ma gbadokwa ụkwụ n’ihe mere n’oge gara aga, ihe na- eme ugbu a nakwa ihe ga-eme n’ọdịnihu.  
· Mpụtara dị n’egwu ọdịnala nwere ike ịgbado ụkwụ n’ihe okike ma ọ bụ ihe e ji aka mmepụta dị ka mmadụ, mmụọ, nkọkịrịkọ, anụmanụ na osisi.  
· Egwu ọdịnala Igbo anaghị enye naanị onye na-ege ya obi ọma; kama, ọ na-enyere onye ahụ aka itinye nghọta nke onwe na ya na mkpalite mmụọ.  
 N’ịga n’ihu, ọ dị mkpa ịmata na egwu ọdịnala nwere ọrụ dị iche iche ọ na-arụ, ndị gụnyere: 
· E ji egwu ọdịnala Igbo egosipụta ogo na ọnọdụ dị iche iche mmadụ na-agafe na ndụ, bido n’ọmụmụ, emume ngafe dị iche iche tụmadị emume ngafe ntorobịa, emume alụmalụ ruo n’ ọnwụ. N’ebe a, ọ bụ egwu ka ụmụ nwaanyị ji egosipụta na a mụrụ nwa ọhụrụ, e ji ya agụgụ nwa na-ebe akwa, E nwere egwu ọdịnala e ji aba abamaba mmụọ, egwu ịlụ di, egwu ọmụgwọ, egwu ọnwụ na akwamozu nke e ji edula mkpụrụ obi onye nwụrụ anwụ ala mmụọ. 
· Egwu ọdịnala bụ ngwa nzirita ozi. N’ọdịnala ndị Afrika tụmadị ala Igbo, ọ bụ egwu ka e ji ezipụta ofufo chi na chi ojiji; nke a na-adị ire site na ngwa egwu ikoro, ọja, opi anụ na ndị ọzọ. Ọ bụkwa ụdị egwu ka e ji amata mgbe a na-alụ nwaanyị, mgbe a mụrụ nwa na ihe ndị ọzọ. 
· E nwere egwu ọdịnala e ji mmeda obi. N’ọdịnala Igbo, ụmụ nwaanyị nwere egwu ha na-agụrụ di ha iji medaa ya obi tụmadị mgbe iwe na-ewe ha ma ọ bụ nke ha na-agụ iji napụta di ha ihe ha chọrọ. 
· Ọ bụ ngwa e ji ezipụta akara njiri-mara na nkwụdosi ike nke mba ọ bụla. 
· Ọ na-arụ ọrụ pụrụ iche n’otito omenala. Otito ndị a nwere ike ịbụ otito nke ahụ ike - egwu ọdịnala nwere nke jupụtara na ọgbụgba ya, mmegharị ahụ ma ọ bụ mmeremme ahụ dị iche iche bụ nke na-enyere mpaghara ahụ mmadụ dị iche iche na ụbụrụ aka maka ịkwụdosi ike. Ihe atụ bụ egwu ọmụrụ nwa na a-gbacha-e-kuru-nwa ndị Mbaise, bụ nke ụmụ nwaanyị lụ di na ndị nke mụrụ nwa na-agba iji mee ka ahụ ha gbasie ike. Ọzọ bụ egwu Atịịlịọgwụ. Ọzọ kwa bụ nkwa-ụmụ-agbọghọ. Ka aha ya si dị, ọ bụ ụmụ agbọghọ na-agba ya iji megharị ahụ ma kpalite mmụọ ụmụ nwoke ka ha nwee mmasị na ha. 
Otito amamihe nke mmụọ: egwu ọdịnala tụmadị nke ifo na-enyere ụmụ aka aka inweta amamihe, ịdị nka, ezi akparamagwa na ezi ntọ ebim ndụ ndị Igbo. 
· Otito mmekọrịta: egwu ọdịnala na-enyere ụmụ aka aka inwe mmụọ mmekọrịta n’etiti ha na ezinaụlọ, mmadụ ibe ha na ọha obodo n’uju. 
· Otito n’ịdị nka: Ọ bụ otu ụzọ n’agụmakwụkwọ ọdịnala bụ nke e si na ya akụzi nka ọgụgụ, ọgbụgba ma ọ bụ otiti ngwa egwu ọdịnala dị iche iche, dị ka o si gbasata ntọ aja ma ọ bụ mmemme nke ọ bụla. 
· N’ihi na ọ bụ nka ekwuru n’ọnụ, e ji ya akụzi ezi akparamagwa n’obodo. Ezi akparamagwa a na-agbado ụkwụ n’ime ka nwata mara ọrụ dịịrị ya tinyere inwe nkwụdosi ike nke onwe, adịm mkpa nke onwe na nke ezi mmekọrịta. 
· E ji egwu ọdịnala agba mmadụ aja mmadụ ike tụmadị n’oge agha ma ọ bụ mgbe a na-arụ ọrụ dị iche iche. 
E nwere ụdị ngwa egwu dị iche iche e ji akụpụta egwu ọdịnala bụ ndị gụnyere ndị a na-akụ akụ dị ka ikoro, ekwe, ogene, ndị a na-ayọ ayọ dị ka ịchaka, mgbịrịgba, ọyọ, ngwa egwu ndị a na-eti eti dị ka ịgba na udu. E nwere ndị a na-akpọ akpọ, d.k. ụbọ na ndị a na-afụ afụ, d.k. opi. 
 	Egwu ọdịnala Igbo jupụtara n’amamihe, nkụzi, ntọ tinyere nhazi ọnọdụ, bụ nke a tụrụ anya na a ga-enyefe site n’ụlọ ruo n’ụlọ akwụkwọ. N’oge gboo, ihe ọmụmụ a na-eme n’ụlọ akwụkwọ bụ nke na-enye ohere ịhụ na a kọọrọ ụmụ akwụkwọ akụkọ ifo na egwu so ya, tinyere na ha na-amụ egwu ọgbụgba dị iche iche bụ ndị na-agbado ụkwụ na mpaghara obodo. N’otu aka ahụ, ụmụ akwụkwọ dị iche iche na-agbakwa egwu ọdịnala nke obodo ha, bụ ndị ha na- amụtakarị n’egwu ọnwa. Amamihe ha na-enweta site egwu ndị a na-eme ka ha mara agwa kwesiri ekwesi dị ka o si gbasa nwoke na nwaanyị, ọrụ a tụrụ anya n’aka nwoke nakwa nwaanyị, mkpa ọ dị obodo inwe mmekọrịta, tinyere ụzọ e si eso ọnọdụ dị iche iche na-adapụta na ndụ mmadụ. Ka o sila dị, ntọ ndụ a na-anata site n’egwu ọdịnala kọlarịrị ụmụ akwụkwọ nọ n’ogo sekondịrị n’oge ugbu a. Ajọ ọnọdụ a pụtara ihe n’akparamagwa ha: enweghi ndidi, enweghi ezi mmekọrịta n’etiti onwe ha, amaghị ụzọ e si emeda mmadụ obi tinyere amaghị egwu agbamume maka ịdị uchu n’ọrụ. Ajọ ọnọdụ a eweghi anya ma ọ bụ na ndị nkụzi amaghị ihe ha kwesiri ime iji hụ na e nyefere ntọ ndụ a na-esite n’egwu ọdịnala Igbo. Nke a mere ọchọcha ji lebaa anya na mkpa ọ dị ịkụzi egwu ọdịnala Igbo n’ụlọ akwụkwọ sekọndịrị maka inweta ezi ntọ ebim ndụ dị n’ omenala Igbo.  
  Ntọ ebim ndụ ụmụ akwụkwọ site n’ịkụzi egwu ọdịnala Igbo
Nka nchọcha a bụ adịm nkọwa. Nwọrgụ (2006) hụtara nka a ka usoro ịkọwa ihe omume na otu ihe dị n’agbakọnyeghi ma ọ bụ wepụ ihe ọ bụla oge a na-eme nchọcha ahụ. Ụdị nchọcha a dabara n’isi okwu nchọcha a, ebe ọ bụ na nchọcha a nwere mmasị n’ịmata ntọ ebim ndụ ụmụ akwụkwọ na-anata site n’ịkụziri ha egwu ọdịnala Igbo. Ebe nchọcha gụnyere ụlọ akwụkwọ sekọndịrị gọvmenti nwee na mpaghara Ndịda Ọwụwa Anyanwụ Naịjirịa. Ndị njiri-me nchọcha gụnyere ndị nkụzi na-akụzi asụsụ Igbo dị narị, iri anọ na ise. Ndị e ji mee nchọcha kpọm kwẹm bụ ndị nkụzi asụsụ Igbo dị iri asatọ na anọ bụ ndị a gbasoro usoro nhọrọ nha na ebumnobi họpụta. Ngwa e ji mee nchọcha bụ njụmaza, nke ihe e depụtara na ya dị iri. 
Ọchọcha lelere ịnọgịde n’ọnọdụ agbanwe agbanwe site n’iji usoro Cronbach alfa nweta akara 0.76 dị ka ogo mpụtara ihe. E jiri usoro ntụcha nha na ndịpụ n’izugbe mee nchọcha a.  

Tebul 1: Nha echiche ndị nkụzi gbasara ntọ ebim ndụ ụmụ akwụkwọ na-anata site n’ịkụziri ha egwu ọdịnala Igbo. 
 
	Nsonọgụ  
	Ihe e depụtara maka ime nchọcha  
	Ọgụ 
	Miin 
	Ndịpụ n’izugbe 
	Mkpebi  

	1 
	Ha si na ya anata nka dị iche iche dị ka nka ekwumekwu, okwu nka, nka ọgụgụ, nka ọgbụgba, nka iti ngwa egwu bụ nke na-enyere ha aka ịkwụdosi ike n’aka ọrụ nke onwe. 
	84 
	3.00 
	0.74 
	Kwere ekwe 

	2 
	Ha mara etu e si eji egwu ahazi, edozi ma na-ezipụta ọnọdụ niile. 
	 
	 
	 
	 

	2 
	Ha na-anata akparamagwa kwesiri ekwesi dị ka o si gbasa nwoke na nwaanyị.  
	84 
	2.72 
	0.67 
	Kwere ekwe  

	3 
	Ọ na-enyere ha aka ịdị uchu n’ọrụ a tụrụ anya n’aka ha dị ka nwoke ma ọ bụ nwaanyị.  
	84 
	2.52 
	0.49 
	Jụrụ ajụ  

	4 
	Ha na-aghọta ụzọ e si eso ọnọdụ dị iche iche na- adapụta na ndụ mmadụ.  
	84 
	2.61 
	0.54 
	Kwere ekwe  

	5 
	Ha na-esite na ya amata ogo  dị iche iche mmadụ na-agafe na ndụ, bido n’ọmụmụ ruo n’ọnwụ. 
	84 
	2.58 
	0.50 
	Kwere ekwe  

	6 
	Ọ na-eme ka ha nata akara njiri-mara na nkwụdosi ike nke obodo ha.  
	84 
	2.89 
	0.65 
	Kwere ekwe 

	7 
	Ọ na-enyere ụmụ akwụkwọ aka inwe mmụọ mmekọrịta n’etiti ha na ezi na ụlọ, mmadụ ibe ha na ọha obodo n’uju.   
	84 
	2.64 
	0.55 
	Kwere ekwe  

	8 
	Ọ na-agba ha ume ma ọ bụ aja ha ike n’ọnọdụ ọ bụla. 
	84 
	2.65 
	0.62 
	Kwere ekwe  

	9 
	Ọ na-eme ka ha mmụta omenala na ọdịnala.   
	84 
	2.71 
	0.66 
	Kwere ekwe  

	10 
	Ọ na-eme ka ụmụ akwụkwọ mata nka okwu dị iche iche (ilu, akpala okwu, mbụrụ d.g.) na mpụtara ha 
	84 
	3.00 
	0.83 
	Kwere ekwe 

	11 
	Ọ na-eme ka ụmụ akwụkwọ mata na egwu ọ bụla bụ ezigbo egwu nwere ozi dị mkpa ọ na-ezi nke nwere ike ịbụ nkọwa, ndụmọdụ, nkatọ ajọ agwa d.g.) 
	84 
	3.02 
	0.92 
	Kwere ekwe 


Mkpokọ miin 2.83 
Miin e nwetara gosiri na ihe niile e depụtara n’elu bụ ntọ ebim ndụ ụmụ akwụkwọ na-anata site n’ịkụziri ha egwu ọdịnala Igbo n’ụlọ akwụkwọ sekọndịrị, ebe e nwetara nha karịrị akara 2.50 na ndịna niile ma nwetakwa mkpokọ nha 2.83 bụ nke karịrị ntụ nha 2.50.    
Mkpọkọta Nchọcha  
Site na nchọcha e mere, ihe ndị a bụ ọkpụrụkpụ ihe a chọpụtara bụ ntọ ebim ndụ ụmụ akwụkwọ na-anata site n’ịkụziri ha egwu ọdịnala Igbo n’ụlọ akwụkwọ sekọndịrị gụnyere ịnata ezi akparamagwa a tụrụ anya n’obodo, ọrụ a tụrụ anya n’aka ha dị ka nwoke ma ọ bụ nwaanyị, aghọta  ụzọ e si eso ọnọdụ dị iche iche na-adapụta na ndụ mmadụ, amata ogo dị iche iche mmadụ na-agafe na ndụ, bido n’ọmụmụ ruo n’ọnwụ, anata akara njiri-mara na nkwụdosi ike nke obodo ha, enwe mmụọ mmekọrịta n’etiti ha na ndị ezi na ụlọ ha, mmadụ ibe ha na ọha obodo na agba ha ume n’ọnọdụ ọ bụla na ndị ọzọ. 
Ụbụbọ   
Ihe a chọpụtara gosiri na ịkụziri ụmụ akwụkwọ sekọndịrị egwu ọdịnala Igbo bara nnukwu uru n’inyefe ha omenala na ọdịnala Igbo. Nchọcha a yitere nchọcha nke Adịmma (2021) na Ụkadike (2022) bụ ndị kọwara na egwu ọdịnala Igbo bụ otu ụzọ pụtara ihe e ji amata onye nwere ezi ntọ na amamihe ịmata etu e si eso ọnọdụ dị iche iche na ndụ mmadụ. Site n’ihe a chọpụtara, ọ na-egosi na egwu ọdịnala Igbo na-ejupụta n’okwu nka dị iche iche, e ji ezi ozi dị iche iche, nke na nghọta ya na-enye amamihe pụrụ iche n’usoro ebim ndụ ndị Igbo. Nkọwa a na-arụtụ aka na egwu ọdịnala Igbo abụghị naanị na ọ bụ nka ekwuru n’ọnụ kama ọ bụ nnukwu ngwa ezimozi nke naanị onye nwere ntọ ya na-aghọta ya nke ọma. Nke a na-egosi na ọ bụrụ na e nweghi egwu ọdịnala Igbo, ozi ụfọdụ a na-ezi ma ọ bụ okwu ụfọdụ a na-agwa ma okenye ma nwata agaghị enwe ụzọ dị mfe e si ezipụta ha, ma nke a mere na ọ bụ ezi ngwa nchekwaba omenala na ọdịnala Igbo.  
Mmechi na aro  
Egwu ọdịnala Igbo bụ nka ekwuru n’ọnụ na ezi ngwa nnyefe omenala Igbo. N’ihi nke a, ọ dị mkpa na a ga-agbọ mbọ ịhụ na ndị nkụzi na-akụziri ụmụ akwụkwọ sekọndịrị egwu ọdịnala Igbo. N’ihi nke a, onye nchọcha na-atụ aro ndị a: 
1. Ndị na-ahazi kọrịkulum Igbo ga-agba mbọ ịhụ na e nwere ohere ebe ụmụ akwụkwọ ga- amụ egwu ọdịnala Igbo n’ụlọ akwụkwọ. 
2. Ndị gọvmentị ga-agba mbọ ịhụ na e nyere ndị nkụzi asụsụ Igbo ego agbamume maka iwepụta oge na obi ha kụziere ụmụ akwụkwọ ihe gbasara egwu ọdịnala Igbo. 
3. Ndị nkụzi asụsụ Igbo ga-agba mbọ ịhụ na ha na-akpọ ụmụ akwụkwọ aga njem nlere anya, dị ka ebe a na-eme mmemme ụfọdụ dị ka ọmụgwọ, iri ji ọhụrụ, ichi echichi d.g. ka ha na-ahụ ma na-egere egwu ọdịnala dị iche iche. 
4. Ndị nne na nna ga-agba mbọ hụ na ha na-akpọ ụmụ aka ha aga mmemme n’obodo iji hụta ihe gbasara egwu ọdịnala Igbo. 
5. Ndị nne na nna ga-agba mbọ hụ na ha mere ka ụmụ aka ha sonye n’ọmụmụ egwu  ọdịnala Igbo ndị otu ọgbọ ha na-amụ n’obodo ha. 
6. Ndị eze obodo ga-agba mbọ hụ na otu ọgbọ ọ bụla n’obodo nwere egwu ọdịnala nke ha.  
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Ụmị
Nchọcha a lebara anya na nkwenye gbasara ịlọ ụwa dị ka ọdị na Ẹzaa na Ebonyi steetị. Mbunuche nchọcha a bụ ịzịpụta nkwenye ndị Ẹzaa gbasara ịlọ ụwa. Atụtụ a gbakwasiri ukwu na ya mee nchọcha bụ atụtụ Transmigreshọn nke Pythagoras onye Greek, E jiri usoro simpulu sampuli nweta ọnụọgụ mmadụ asatọ ndị nchọcha jịrị mee nchọcha a. Ngwa nchọcha a bụ ajụjụ ọnụ ka e jiri nweta njatụle. Ha kwenyere na a na-esi ebe dị iche iche alọ ụwa dị ka n’ụmụ anụmanụ, arụsị, osisi, dg. Nchọcha chọpụtakwara na nkwenye ịlọ ụwa na-enye aka eme ka ndị mmadụ gba mbọ bie ezi ndụ, ka onye ahụ zere ịlọ ụwa ọjọọ na nlọghachi ụwa.

Ọkpụrụkpụ okwu: Nkwenye, chi, mmụọ, na ịlọ ụwa.
1. Mkpọlite
	Ndị Igbo bụ otu n’ime agbụrụ atọ mejupụtara ala Naịjirịa. Ndị Igbo bụ ndị e ji omenala na nkwenye dị iche iche were mara. Ha bụ ndị na-anaghị eji omenala nakwa nkwenye ha egwuregwu n’ihi na ha kwenyesịrị ike na ọbụ omenala na nkwenye ndị na-edu ha. Igbo nwere nkwenye dị iche iche nke gụnyere ịlọ ụwa, chi ukwu, mnụọ, Ala, chi onye. Ndị Igbo kwenyere na onye nwụgoro na ndụ nwere ike ịlọghachị ụwa. Nke a mere ndị Igbo ji aza aha dị ka Nnenna, Nnamdị, Ogbonne, Ogbonna d.g. Nlọghachị mmadụ na-alọghachị na-abụ n’ezi na ụlọ ya ma ọ bụ ezi na ụlọ ndị metụtara ya.
	Na nkwenye ndị Ẹzaa nwere, ha hụrụ ịlọ ụwa dị ka ihe na-eme eme. Ha kwetara na ọ bụrụ na mmadụ bie ndụ n’elu ụwa, ihe ana e sịrị ya ike na ọ ga-ahara na mgbe ya ga alọ ụwa na ọ ga-abụ n’uju ihe akụakụ na ihe enwenwe. Mgbe ụfọdụ onye bụ nwaanyị ga ahara ịlọ ụwa nwoke n’ụwa ya ọzọ. Site na nkwenye a ha nwere n’ebe ịlọ ụwa dị, mere na ha na-aga be dibịa afa ka ọ gbara ha afa aga e ji chọpụta onye lọrọ nwa ọ bụla a mụrụ ọhụrụ n’obodo Ẹzaa. Ọtụtụ mgbe ka a na-akpọ nwa ọhụrụ a aha onye lọrọ ya. Nne mmadụ ma ọ bụ nna ya nwere ike ịlọrọ ya ụwa. Ọ bụkwa onye mmadụ hụrụ n’anya ka ọ na-alọrọ ụwa. 
	Ịlọ ụwa ma ọ bụ ịlọghachị azụ na ndụ bụ isi nke okpukpe ndị India (ya bụ okpukpe Hindu, Buddha, Jainism na Sikhism). Ndị ọzọ kwenyekwara na ịlọ ụwa bụ okpukperechi ndị Juu nakwa nkwenye ụfọdụ nke ụmụ ala Amaerika, na ụfọdụ ndị Australia. Ụfọdụ ndị Gris (Greek) ama ama e deela akụkọ gbasara ịlọ ụwa (metempsychoses) nakwa ihe gbasara okpukperechi bụ, Pythagoras, Socrates na Plato.
	Ịlọ ụwa bụ nkwenye ndị Ẹzaa nwere na e nwere ụwa abụọ, ala ndị dị ndụ, nke ha kpọrọ ‘ụwa’ na ala ndị nwụrụ anwụ, ha kpọrọ ‘Ani mmụọ’. Anozie (2003) kọwara ịlọ ụwa dị ka onye ọ bụla biri ezigbo ndụ, tozuru ihe eji mmadụ eme ma bụrụ onye nwụrụ ezigbo ọnwụ, na onye ahụ ga-alọghachi ụwa ọzọ site n’ibanye n’afọ otu onye n’ime ikwu na ibe ya bụ onye ọ hụrụ n’anya e were sị otua mụgharịa onye ahụ ọzọ. Mgbe ụfọdụ onye na-alọ ụwa na-ekwu ụdị ọ ga-alọ ụwa na ebe ọ ga-alọ ụwa. Ihe ndị eji ama onye mmadụ lọọrọ ụwa bụ akara dị iche iche na-adị n’ahụ onye mmadụ lọọrọ ụwa.
	Nchọcha a ebughị n’obi iweta ndọrọndọrọ n’etiti nkwenye ndị sayensi, ụfọdụ ndị okpukperechi ụka Kraist na ndị omenala n’ihe gbasara ịlọ ụwa n’ihi na uche onye adighị ya njọ. Ndị uka anaghịzị e jee agba afa ka a mara onye nwa ha lọrọ ụwa, n’ihi na ha ekwenyeghi na mmadụ na alọghachi mgbe ọ nwụchara ọnwụ. Mbunuche nchọcha a bụ izipụta otu ndị Ẹzaa dị na Ebonyi steeti sịrị kwenye na ịlọ ụwa. Ha kwetara na mmadụ na-alọ ụwa site n’ọtụtụ ụzọ dị iche iche. Ụzọ dị otua ga-enye aka ime ka ndị mmadụ ghọta na mmadụ na-alọ ụwa ọzọ ma obie ezịgbo ndụ. Ndị Ẹzaa Ezekuna nke a na-akpọ ndị Ẹzaa bụ ụmụ mbụ nwa Ekumenyi. Ekumenyi bụ nna mụrụ Ezekuna, onye mụrụ ndị mepụtara obodo Ẹzaa nke a na-akpọ Ẹzaa Ezekuna. Ha mejupụtara Abakaliki nke dị n’Ebonyi steeti.
2. Ntụlegharị agụmagụ
	E mere ntụlegharị agụmagụ a n’ụzọ ndịa: Nkwenye, chi, mmụọ, ịlọ-ụwa, atụtụ nchọcha na ntụlegharị ihe e derela n’isi okwu. 
2.1 Nkwenye
	Nkwenye bụ ịnabata ma ọ bụ ikweta na ihe bụ eziokwu ma ọ bụ na ọdị na enweghị ihe sịrị ike e ji egosipụta ya. Nkwenye nwere ike ịbụ ihe mere na ndụ mmadụ, okwukwe ma ọ bụ ihe ngosi a hụrụ ka ihe zuru oke n’ebe onye ahụ nọ. Nkwenye nwere ike metụta ọnọdụ dị iche iche na ndụ nke gụnyere okpukpere chi, ọmụma ma ọ bụ ihe pụtara ihe na ndụ. Ndemanu (2018) hụtara nkwenye ka ụfọdụ ihe ọdinala ndị mmadụ tụkwasara okwukwe ha na ya na ihe ndị ahụ bụ ezie. Ụfọdụ ihe ndị a gụnyere: nrọ, ịlọ ụwa, ekpemekpe, nchụaja, chi okike, ndụ, ọnwụ dg. Na nchọcha a nkwenye bụ ihe ndị ahụ ndị Ẹzaa tụkwasịrị obi na ọbụ eziokwu nke gụnyere ịlọ ụwa.
2.2 Chi
	N’ala Igbo, ndị Igbo nwere chi dị iche iche. Chi ọ bụla bụ nke ha kwenyere na o nwere ihe ọ na-arụ. Ọ bụkwa ihe ahụ chi onye ahụ na-arụ ka e ji mara ya. Ụfọdụ chi e nwere n’ala Igbo bụ: chi okike, chi ọmụmụ, chi ọgụ, chi ọrụ ugbo dg. Chi okike bụ ya bụ chi kacha chi niile e nwere n’ala Igbo. Ọ bụ ya ka a na-akpọ Chineke, ma ọ bụ Chiokike, Chiukwu. N’Ẹzaa, igba afa agụ bụ ịgba afa chi. Afa agụ bụ afa a na-agba ka a chọpụta onye nwatakịrị lọrọ ụwa. Ị mata onye lọrọ gị ụwa, ị siere ya nri mekwa saraka maka onye ahụ. Ọ dị mkpa ịgba afa agụ ka ị mara chi gị na-azụ maka na ọbụ onye ị lọrọ ụwa bụ chi gị. Ọ bụ chi gị kpọtara gị n’ụwa ka imetọpụ ihe ị na mecharọ na ụwa gara aga. Chi mmadụ na-enye mmadụ nsogbu mgbe onye ahụ emeghi ihe chi ya chọrọ ka o mee, chi onye ahụ nwere ike ịta ya ahụhụ ma ọ bụ gozie onye ahụ. Chi dika ọdị na nchọcha a bụ ihe dị n’ime mmadụ mere o ji bụrụ mmadụ nke mere onye ahụ ji dị iche na onye ọzọ. Ndị Igbo sịrị na ofu nne na amụ ma ọ bụrọ ofu chi n’eke, ya bụ na chi dị iche iche. 
2.3 Mmụọ
	Ndị Igbo ekwenyeghị na ndụ na-agwụ agwụ. Mmụọ bụ ihe dị n’ime mmadụ anaghị anwụ anwụ. Ndi Ẹzaa kwenyere na ọbụ mmadụ bụ mmụọ. Mana tupu mmadụ abụrụ mmụọ, onye ahụ ga-ebugodu ụzọ nwụọ ọnwụ. Ọ bụ onye nwụrụ anwụ na-abụ mmụọ. Onye ọ bụla nọ ndụ nwekwara mmụọ dị n’ime ya. Ọ bụ mmụọ ahụ dị n’ime onye ahụ mere ka mmadụ dị iche iche karịcha anụ ndị ọzọ Chukwu kere n’ụwa a. Mmụọ na mmadụ abụghị otu n’ihi na mmadụ bụ ihe a na-ahụ anya mgbe niile na-ezipụtakwa mmekọrita dị n’etti mmadụ n’ibe ya. Mmụọ bụ ihe a naghị ahụ anya, a naghị emetụ ya aka ma ya fọdụkwa ya na mmadụ inwe mmekọrịta. Ẹzaa kwenyere na e nwere mmụọ dị iche iche n’edu mmadụ ọ bụla. O nwere ike bụrụ mmụọ osisi, mmụọ arụsị, mmụọ mmịrị, mmụọ ala, mmụọ ikuku, dg. Mmadụ na-alọ ụwa sitena mmụọ dị iche iche.
2.4 Ịlọ ụwa
	Ịlọ ụwa pụtara mgbe mmadụ nwụrụ ọnwụ lọghachite azụ n’ụwa bie ndụ ọzọ. Ndị Ẹzaa kwenyere na onye nwụgoro ọnwụ nwere ike ịlọghachị azụ n’ụwa n’ezi na ụlọ ya ma ọ bụ ezi na ụlọ ndị metụtara ya. Achunike (1995) kọwara ịlọ ụwa dị ka “ịmụgharị onye nwụrụ anwụ ọzọ n’ezi na ụlọ ya ma ọ bụ n’ezi na ụlọ ndị ikwunaibe ya. Nke a pụtara na onye nwụrụ anwụ anaghị alọ ụwa n’ebe a maghị ya kama n’ezi ndị nke ya. N’otu aka ahụ, Quarcoopome (1987) kọwara ịlọ ụwa dị ka mmụgharị a na-amụgharị nna nna anyị ha ndị nwụgoro anwụ. Ọ kọwakwara na mmadụ na-alọ ụwa iji mezuo ihe ndị ọ na-enweghike ime n’ụwa mbụ ya. Ọ sịna nke a na-apụtakarị ihe na ndị nwụrụ ọnwụ ike dị ka ndị nwụrụ n’agha nakwa ndị nwụrụ n’ihe mberede okporoụzọ. Nkọwa a metụtara ndị Ẹzaa n’ebe ọdị ukwu n’ihi na ha kwenyere na ọbụrụ na mmadụ nwụọ ọnwụ ike dị ka ihe mberede okporoụzọ, onye dị otu a ebizughị ndụ ya n’uju. N’ihi nke a onye ahụ ga-alọ ụwa ọzọ iji bizuo ndụ ya n’uju. Nke a mere na ọbụghị naanị ndị okenye na-alọ ụwa sitena nkwenye ndị Ẹzaa.
2.5 Atụtụ Jakpagharị
	Onye chọpụtara atụtụ a bụ nwamadị mba Greek a na-akpọ Pythagoras na senturi nke isịị. Atụtụ a na-akọwa na mmụọ na-agafe banye n’ahụ ọzọ ma ọnwụ gachaa. Atụtụ a zuru ọtụtụ omenala ọnụ, ya bụ mmụọ na-ahapụ anụ ahụ ma ọnwụ gachaa ma banye na ahụ ọzọ nke nwere ike ị bụ n’ahụ ụmụ anụmanụ ma ọ bụ n’ahụ ihe ndị na-adịghị ndụ. Atụtụ jakpagharị bụ na mba India ka o si malite. Ọbụ n’ihi na ndị India kwenyere na ya bụkwa nke bụ isi sekpụ ntị n’okpukperechi ha bụ Hinduism. N’okpukpere chi Hinduism, ha kwenyere na ndụ ọhụrụ mgbe anụ ahụ mmadụ nwụchara. Ọ na-akọwakwa na ụdịrị ndụ mmadụ biri mgbe ọdị ndụ na-egosipụta ụdịrị ụwa onye ahụ ga-alọ ma ọ bụ ka a ga-esi mụgharịa ya. Ndị India hụtara ụwa ma ọ bụ akparamagwa mmadụ n’ụwa mbụ ya dị ka “kama”.
	Plato n’aka nke ya kwadoro atụtụ a mgbe o jiri akụkọ ‘Myth of the Er” nye ọmụmatụ. Plato kwuru na “Er” nwa Odysseus onye nwụrụ n’agha ma mechaa bilite n’ọnwụ bịara kọọ akụkọ gbasara ihe ọ hụrụ n’ala ndị mmụọ. Dịka Plato si kwuo: “Er” hụrụ mmụọ Thamyras ebe ọ na-aghọrọ ndụ nnunu na-agụ egwu, ọ hụkwara Swan ebe ọ na-agbanwe na aghọrọ ndụ mmadụ. Anyị lee anya n’atụtụ Transimigrashọn, anyị ga-achọpụta na ọ na-ekwu otu ihe ahụ n’ihe ndị Ẹzaa kwenyere na ya bụ ịlọ ụwa. Ya bụna ndị Ẹzaa kwenyere na mmadụ na-anwụ tupu onye ahụ alọ ụwa. Ọ bụghị naanị nke a, ha kwenyere na ụdị ndụ mmadụ biri n’ụwa mbụ ya ga-egosi ụdị ụwa onye ahụ ga-alọ n’ụwa ọzọ ya. Ọ bụkwa nke a mere ha ji agba mbọ ibi ezigbo ndụ n’ụwa mbụ ha nke ga-eme ka ha lọọ ụwa dị ka ezigbo mmadụ.
	Anyị ga-agbakwasị ụkwụ n’atụtụ jakpagharị n’ihe nchọcha a n’ihi na atụtụ a na-ekwu maka ịlọ ụwa nakwa ihe ndị obodo Ẹzaa kwenyere na ya, yitere onwe ha.
2.6 Ntụlegharị ihe e derela n’isi okwu
	Nkeji a tụlegharịrị nchọcha ụfọdụ ndị mmadụ mere banyere ịlọ ụwa. Anịgbo (1987) mere nchọcha banyere ihe ọ kpọrọ Commensality and human relation among the Igbo. Ọ gbasoro usoro ntulekọrịta nchọcha nke a na-akpọ “comparative research” na bekee. Ọ chọpụtara na ọbụ n’ọnwụ ka mmadụ na’aghọ mmụọ. Nke a pụtara na ndị nwụrụ anwụ na-aga n’ala mmụọ. Ebumnuche ya n’ihe ọmụmụ ya bụ ịgosipụta ndịiche dị n’etiti ezigbo mmụọ na ajọọ mmụọ. O kwuru na nchọpụta na ezigbo mmụọ bụ mmụọ ndị nnanna anyị ha, ndị bịrị ezigbo ndụ site n’usoro na ụkpụrụ ọdịnala. Ha na eto ma nwụkwa mgbe ha ruru okenye ma mụtakwa ụmụaka ndị ga-anọchị anya ha. Ajọọ mmụọ bụ ndị biri ndụ ọjọọ n’ụwa. Ọ bụrụ na-ajọ mmụọ alọ ụwa n’ime mmadụ, onye ahụ ga-abịa dị ka onye ohi, akaliogori ma ọ bụ amụsu. Myiri dị n’etiti nchọcha Anigbo (1987) mere na nchọcha nke a bụ na ha abụọ n’ekwu maka ịlọ ụwa, ebe ndịiche ha bụ na nke Anigbo n’ekwu maka naani ndị nnanna anyị ochie, ebe nchọcha a nke n’ekwu maka ịlọ ụwa na Ẹzaa Barkare (1989) na nchọcha ya ọ kpọrọ Coming back to life. Ọ gbasoro usoro nnyocha ụbụbo nke ndị bekee na-akpọ ntụcha ụbụbọ. Ebumnuche ya bụka o zipụta na ndị mpaghara Yoruba kwenyere n’ịlọ ụwa. O ji ajụjụ ọnụ were nwete njiatụl o ji mee nchọcha. Nchọcha ya chọpụtara na mmadụ na-anwụ ọnwụ lọchite azụ n’ụwa. Ọ gakwara n’ihu kwue na-achọpụtara na ihe e ji amata onye lọrọ ụwa bụ akara dị onye ahụ n’ahụ nakwa agwa nwata ahụ mgbe ọ na-etolite. Myiri dị n’etiti ha abụọ bụ na Barkare (1989) mere nchọcha ịlọ ụwa dị ka o si metụ ndị Yoruba ebe nchọcha nke a bụ ịlọ ụwa dị ka o si metụta ndị Ẹzaa. Ndịiche ha abụọ bụ na Barkare (1989) mere nchọcha maka ndị Yoruba ebe nchọcha nke a bụ maka ndị Ẹzaa. 
	Asogwa (2000) mere nchọcha n’isi nchọcha ịlọ ụwa nke ọ kpọrọ, African Philosophy: Topics in Igbo Metaphysics. Ọ gbasoro usoro nnyocha nchọcha nkọwa/nkọwamị. Ebumnuche ya bụ ịzịpụta ihe mere ndị Igbo ji alọ ụwa. Ọ sịrị na ọbụ maka na ha nwere ihe ha emechaghị n’ụwa ha mbụ tupu ha nwụọ. Nchọcha a chọpụtara ịlọ ụwa na nkwenye ndị Igbo pụtara na e nweghị ihe dị ka mmụọ onye nwụrụ anwụ izu ike. Mmụọ nwere ike izu ike n’udo ma ọ bụrụ na o nwetachara ebumnuche ya n’ụwa mbụ ya. Mmụọ n’enwe ohere ịbịaghachi azụ ugboro ugboro tupu o ruo mgbe o mezuru ihe niile o kwesịrị ime. Myiri dị n’etiti nchọcha Asogwa (2000) mere na nchọcha a bụ na ha abụọ bụ nchọcha e mere gbasara ịlọ ụwa. Ndịiche dị na ha abụọ bụ na Asogwa (2000) mere nchọcha banyere ịlọ ụwa n’ala Igbo ebe nchọcha nke a bụ gbasara ịlọ ụwa n’obodo Ẹzaa. 
	Ebubechineke, Mbah na Ude (2023) mere nchọcha gbasara eshishi iri uju dị ka o si emetụta nkwenye ndị Obeleagụ umunna di n’Ezeagu. Mbumnuche nchọcha a bụ ịchọpụta akara eshishi iru uju ndị na-emetụta nkwenye ọdinala ndị Obeleagụ Umana. Mbumnuche kpọm kwem bụ ịchọpụta aha dị iche iche a na-akpọ eshishi iru uju. E jiri nchọcha adim mee nchọcha a. Ndị e jiri mee nchọcha dị mmadụ ise, ebe a gbasoro usoro etu ọ masịrị onye wee sere ha. Nchọpụta nchọcha a gosiri aha dị iche iche a na-akpọ eshishi iru uju n’Obeleagụ Umanu nke gunyere ọdachi, nsogbu, ọgbata ushie, agba na esomụwa.
	A chọpụtakwara na ntaramahụhụ na-eso eshishi iru uju gụnyere: ime ịpụ nwaanyị, ọrịa ekwe ngwọta, ọnwụ erughị eru, nwoke ịdị ime, ọrịa ịdakwasị ọha na eze dg. Myiri dị n’etiti nchọcha Ebubechineke, Mba na Ude (2003) mere na nchọcha nke a bụ na ha abụọ bụ nchọcha e mere gbasara nkwenye ndị Igbo. Ndịiche dị na ha abụọ bụ na Ebubechineke mere nchọcha maka nkwenye ndị Obeleagụ Umuna ebe nchọcha a bụ maka nkwenye ndị Ẹzaa.
3. Usoro nchọcha
	Ọrụ a bụ nchọcha simpulu sampụlin. A gbasoro usoro a na-esi ahọrọ ụfọdụ mmadụ n’ime ọtụtụ mmadụ ma nye ha ohere iji nweta ngwa nchọcha dị mma na-enweghị ihe mgbagwoju anya. Umo na Ezema (2007) kọwara simpulu sampụlin dị ka usoro a na-agbaso mgbe a na-eme nchọcha site n’igba ụfọdụ ndị mmadụ ajụjụ ọnụ iji chọpụta ihe ọ mara gbasara nchọcha ahụ. E ji usoro ịgba ajụjụ ọnụ nweta njatụle. Ndị e jịrị mee nchọcha a dị mmadụ iri na asatọ ndị mere okenye tinyere ụmụ ntorobịa na ụmụagbaọghọbịa. Ebe e mere nchọcha a bụ n’obodo Ẹzaa na steeti Ebonyi.
4. Nkwenye gbasara ịlọ ụwa n’obodo Ẹzaa
	Ndị Ẹzaa kwenyere na mgbe a mụrụ mmadụ, Chukwu na-enye mmadụ ọ bụla chi nke ya. Nke a na-apụta ihe na aha dị ka Chisom, Chinedum, Chibuikem, Chijindum dg. Ẹzaa kwenyere n’ịlọ ụwa nke na enweghị mgbagha. E nwere ụfọdụ arụsị ndị metụtara ịlọ ụwa n’ala Ẹzaa nke gụnyere. Oteke, Egwo, Alobu nke a na-akpọ Aliobu, Nchọnụ, Okike, Ọbashị, Ovoroja na Ukoro dg. Ha niile nwere ụzọ dị iche iche ha sị metụta ịlọ ụwa site na-ọrụ ha. N’oge gboo, mgbe elu bụ ala ọsa, mmadụ mụta nwa, a ga-agbara ya afa agụ iji chọpụta onye nwa ahu lọrọ ụwa. Oyota (2023) kọwara na ha mata onye bịara ụwa, ha ga ewere ihe dị iche iche gaa na nke onye ahụ ọbụ ya bịara ụwa gụọ nwata ahụ aha. Onye ahụ ga-ekpere nwa ahụ ekpere. Mgbe e mechara nke a, mmụọ nwatakịrị ahụ amụrụ ọhụrụ na nke onye lọrọ ụwa a na-agakọ ọnụ. Okeke (2022) agbara ajụjụ ọnụ kọwara na ndị Ẹzaa kwenyere na mmadụ nwere ike ịlọrọ nwa ya ụwa ma ọ bụ onye ezi na ụlọ ya ụwa. Onye ahụ nwụrụ anwụ nwere ike ịlọ ụwa nwoke ma ọ bụ nwaanyị site na mkpebi o nwere n’ụwa gara aga. Ụfọdụ n’ime ha na-enwe akara iribama (scars) n’ahụ ha n’ụwa ha gara aga. Onye ahụ na-ebu ihe iribama ma ọ bụ akara ahụ lọọ ụwa ọzọ.
	Oriakụ Elendu (2022) kọwara na ndị Ẹzaa kwenyere na onye nwụrụ ọnwụ ike dị ka ọnwụ ihe mberede, na-abụghị ọnwụ chi ya, na-alọ ụwa ọzọ, iji bịa metọpụ ihe o meghị n’ụwa ya mbụ. Ọ sị na ha kwenyere na mmadụ na-alọ ụwa ugboro asaa, ya mere ọtụtụ ndị mmadụ ji ekwu “ụwa m ụwa m asaa”.


4.1 Ebe e si alọ ụwa na nkwenye ndị Ẹzaa
Ndị Ẹzaa kwenyere na mmadụ sị n’ụzọ dị iche iche alọ ụwa. Nwankwọ (2022) kwuru na mmadụ n’esi na agbara ma ọ bụ arụsị alọ ụwa. O kwuru n’ala ndị ụmụamadị bụ ndị sitere n’arụsi. Ọ bụ nke mere na-ọtụtụ ndị na-efe ala ụmụamadị taa, tụmadị ndị isi nchụaja, ya bụ ndị kwenyere na ha si n’arụsị ahụ lọọ ụwa. Anyanwụ (2023) kọwara na ọ bụrụ na onye si n’arụsi lọọ ụwa ajụ ife ya, arụsị ahụ ga-egbu ya ma ọ bụ mee ya ka ọ yịba ara. Ọ bụrụ na mmadụ efecha arụsị nwụọ, ọkpara ya ga-ebidokwa ebe nna ya kwụsịrị, ma ọ bụrụ na ọ jụ ime nke a, arụsị ahụ ga-emekwa ya otu ihe ahụ.
	E nwekwara ndị sị n’osisi alọ ụwa. Osisi ndị dị ka ụha ka e kwenyere na ndịmadụ sị na ha alọ ụwa. Okoro (2022) kwuru na e nwere ndị na-esi n’osisi alọ ụwa. Ọ sịrị na ọbụ ya mere na egbunye ụfọdụ osisi mma, ọ gbawa ọbara. Ọ kọwakwara na onye gburu osisi anaghị egbu egbu na-emebi ala, ma emeghị ihe ndị e kwesịrị ime, onye ahụ sị n’osisi ahụ lọ ụwa ga-anwụ. 
	Egbe (2022) kọwara na e nwere ike ikewa onye lọrọ ụwa site n’osisi. Nke a ga-adị ire site na onye dịbịa ịchụ aja. Onye dị otu a chọrọ imebi ikikere osisi ahụ nwere n’ebe ọ nọ ga-eweta ewu ma ọ bụ atụrụ. Onye dịbịa afa na-eji ihe ndịa kwubie okwu were mebie ihe dị n’etiti onye ahụ na osisi, nke a ga-eme ka osisi ahụ hapụ inwe ike ọzọ n’ebe ọnọ. N’obodo Ẹzaa, anaghị egbu ọha mma. Ọ bụrụ godụ mgbe a na-akpa ya, ọ bụ aka ka e ji akpa ya. 
	Ndị Ẹzaa kwenyere na mmadụ n’esi na anụmanụ alọ ụwa. Ndụdịrị (2022) kọwara na ụfọdụ mmadụ sị na eke, ebe ụfọdụ sị na akpị, ma ọ bụ udele alọ ụwa. Mmadụ sị ụzọ dị iche iche alọ ụwa. Ọ gakwara n’ihu kọwaa na abịa n’obodo Ẹzaa, na ndị Ẹzaa Ọnụeke anaghị egbu anụ a na-akpọ edibali. Ndụdịrị (2022) kwuru na ndị Ẹzaa Nkomoro anaghị egbu agwọ a na-akpọ ajuala. Nke a bụ n’ihi na ọ bụ site n’ụmụ anụmanụ ndị a ka ha kwenyere na ha sị lọọ ụwa. E nwere njiri-mara ndị niile sicha ebe dị iche iche lọọ ụwa nwere e ji a mata ha n’obodo Ẹzaa. Imatụ ọbụrụ onye sị na osisi lọọ ụwa, onye ahụ na-abụkarị ajọ mmadụ, onye ọgwọ nsi, ogbu mmadụ, ozu ohi, dg. Onye dị otu a ka a na-aga na nke dịbịa ga gbara afa iji mebie ihe o metara n’ụwa mbụ ya. Ma ọbụghị otu a, onye ahụ ga na-eme ihe ọjọọ na-aga n’ihu tupu o ruo mgbe ọ ga-anwụ.
	Ndị Ẹzaa kwenyere na ndị nnanna ha nwụrụ anwụ na-alọ ụwa. Ọ bụ ndị bịrị ezigbo ndụ, ma bụrụkwa ndị nwụrụ ọnwụ chi ha na-abịaghachi iji gozie ndị ha hụrụ n’anya. Ndị a nwụrụ anwụ na-abiaghachikwa n’obi anụri. N’ịgakwa n’ihu n’ihe gbasara ebe e si alọ ụwa ndị Ẹzaa nwere nkwenye na mmadụ n’esi ikwunne ya alọ ụwa. Ọ bụrụ na nke a mee, onye ahụ agaghị aga ikwunne ya ruo oge e mere ihe ndi e kwesịrị ime. Ọ bụ dịbịa afa na achọpụta nke a. Ihe gbasara ịlọ ụwa n’obodo Ẹzaa jupụtara n’ihe omimi na nkọmịrịkọ. 
5. Nchịkọta na mmechi
	Nchọcha a lebara anya na-ịlọ uwa n’obodo Ẹzaa. E mere ka amata na ịlọ ụwa bụ mmụọ ịlọghachi n’ahụ nwa ọhụrụ ma ọnwụ gachaa. Nke a pụtara na mmadụ na-alọ ụwa iji mezuo ihe ndị ọ na-emeghị n’ụwa mbụ ya. Ndị Ẹzaa kwenyesịrị ike n’ịlọ ụwa. Ndị Ẹzaa kwenyere na mmadụ nwere ike ịlọrọ nwa ya ụwa ma ọ bụ onye ezi na ụlọ ya ụwa. Ha kwenyere na onye nwụrụ anwụ na-abụghị ọnwụ chi ya na-alọ ụwa ọzọ ịbịa metọpụ ihe omeghi n’ụwa ya mbụ. Onye ahụ nwụrụ anwụ nwere ike ịlọ ụwa nwoke ma ọ bụ nwaanyị site na mkpebi o nwere n’ụwa gara aga.
	Abịa n’ala Ẹzaa, enwegasịrị ụzọ dị iche iche ndị Ẹzaa sị kwenye na ndị nwụrụ anwụ sị alọ ụwa. Ha gụnyere: isi n’agbara, osisi, ụmụ anụmanụ na ndị nnanna ha nwụrụ anwụ. 
Na mmechi, nchọcha a chọpụtara na ịlọ ụwa na-eme ka mmadụ dị ndụ na-ebi ezigbo ndụ ka o wee nweike ịlọghachite azụ mgbe onye ahụ nwụrụ. Ịlọ ụwa na-ebute nsọpụrụ, ihụnanya, mkpachapụ anya na ndụ mmadụ na-ebi. Nchọcha a gosipụtara na atụtụ transmigreshọn nke Pythagoras onye Greek dabara nke ọma makana o kwuru na mmụọ mmadụ na-aba n’ahụ ọhụrụ nakwa na ndụ ọhụrụ mgbe anụ ahụ mmadụ nwụchara. Otu a ka ọdị na nkwenye ndị Ẹzaa dị n’ebe ịlọ uwa dị, n’ihi na ọbụ mmụọ dị nwụrụ anwụ n’aba n’ahụ mmadụ a mụọ onye ahụ ọzọ dị ka nwa ọhụrụ.
Ndị Ẹzaa kwenyere na mmadụ agaghị enwetacha ebumnuche ya naanị n’ụwa nke mbụ ya, kama ọ ga-enwe ụwa ọzọ bụkwa ebe ọ ga-emezucha ihe niile. Ya mere na ọtụtụ ndị Ẹzaa kwenyesịrị ike n’ịlọ ụwa n’agbanyeghị okpukperechi ọbịbịa ụka Kraịst ma ọ bụ agụmakwụkwọ.
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Mgbakwụnyere
A: Ndị a gbara ajụjụ ọnụ
	
	Aha
	Aka ọrụ
	Afọ
	Ebe
	Ụbọchị

	1. 
	Ọyọta Sunday
	Ọrụ ugbo
	Isi isii
	Ẹzaa Nkomoro
	18/7/2022

	2. 
	Okeke Matthew
	Ọrụ aka
	Iri ise na otu
	Ẹzaa Igboji
	6/2/2022

	3. 
	Elendụ Sussan
	Ịzụ ahịa
	Iri isii na ise
	Ọnụeke Ẹzaa
	20/7/2022

	4. 
	Nwankwọ Elias
	Dịbịa afa
	Iri asaa
	Ẹzaa Umuhalị
	5/10/2022

	5. 
	Anyanwụ Elizabeth 
	Ịwa akwa
	Iri ise na anọ
	Ẹzaa Ọnụọgba
	21/12/2022

	6. 
	Okoro Uchenna
	Ọrụ ugbo
	Iri ise na atọ
	Ẹzaa Nkomoro
	8/1/2022

	7. 
	Egbe Nnenna
	Ọrụ ugbo
	Iri isii
	Abakaliki
	4/8/2022

	8. 
	Ndụdịrị Ezeala 
	Onye nkụzi
	Iri ise na otu
	Ẹzaa Igboji
	3/7/2022


Mgbakwụnyere
B: Ajụjụ ọnụ ụfọdụ a gbara ndị okenye ụfọdụ n’Ẹzaa
a. Kedu ihe bụ ịlọ ụwa?
b. Kedu ka ịlọ ụwa sịrị pụta ihe na nkwenye ndị Ẹzaa?
ch. Kedu ndị na-alọ ụwa n’obodo Ẹzaa?
d. Gịnị kpatara mmadụ ji alọ ụwa?
e. Kedu ebe mmadụ si alọ ụwa n’obodo Ẹzaa?
f. Kedu uru ịlọ ụwa bara na nkwenye ndị Ẹzaa?
image3.jpeg
N




image1.png




image2.png




