o . INFORMATION TO USERS ' , v o

This matarial was produced from a microfilm copy of the original document. While

the most advanced technological means to photograph and reproduce this document
have been used, the quality ls heavily dependent upon the quality of the original

\}.’“' n submltted
e

The- following explanation of technidues is provided to help you .understand
" markings or patterns which may appear on this reproduction.

1. The sign or “target’ for pages -apparently lacking from the document
photographed is ‘‘Missing Paga(s)”’. If it was possible to obtain the missing
pagels) or section, they are spliced into the film along with adjacent pages.
This miay have necessitated cutting thru an image and duplicating adjacent

. my pages to insure you complete continuity.

" 2. When an image on the film is obliterated with a large round black mark, it

is an indication that the photographer suspected that the copy may have

;,)’ s moved during exposure and thus cause a blurred image. You will find a
good image of the page in the adjacent frame. :

| 3.When a map, drawing or chart, etc., was part of the material being
| - photographed the photographer followed a definite method in
s _“sactioning” the material. It is customary to begin-photoing at the upper
oo left hand corner of a large sheet and-to continue photoing from left to
s ' right in equal sections with a small overlap. If necessary, sectioning is
continued again — beginning below the first row and continuing on untll

complete.

4. The majority of users indicate that the textual content is of greatest valug,

: however, a somewhat higher quality reproduction could be made from

1 “photographs” if essential to the understanding of the dissertation, Silver

: - prints of “‘photographs” may be ordered at additional charge by writing

E the Order Depanment giving” the catalog number, title, author and
spacific pages you wish reproduced.

) . 5.PLEASE NOTE: Some pages may have mdnstlnct print. Filmed as
. received. g
N . ., . ’ t

Xerox University Microfilms

: 300 North Zesb Road
- . - Ann Arbor, Michigan 48108




' %,

yl vy |,
A . I.E,-EI
o ) 75026,875 g
GOTCM, Musa Dimka, 1940- T, i
 TOHARDS AN INDIGENOUS MODEL FOR PASTORAL™% |
COUNSELING AND CARE, BASED ON SOME SOCIO- * i
CULTURAL, ANTHROPOLOGICAL AND THEOLOGICAL !
i PRESUPPOSITIONS OF CERTAIN NIGERZAN PEOPLE. i
,‘ Schiool of Theology at Claremont, Ph,D., 1975 ;
i Psychology, clinical i
Xerox Unlversity Mlcrofllrﬁs, Ann Arbor, Michigan 48106 E
@ Copyright 1975
. ! by
. Musa Dimka Gotom™~
ALL RIGHTS RESERVED
. -
e




TOWARDS AN INDIGENOUS MODEL FOR PASTORAL COUNSELING AND CARE

Baged on some socio~cultural, anthtopo;ogical'and theological

presuppositions of certain Nigerian people.

A Dissertation
Presented to
the Faculty of the

School of Theology at Claremont

In Partial Fulfillment
of the Requirements for the Degree

Doctoxr of Philosophy

by
Musa Dimka Gotom

June 1975




This dissertation, written by -

MUSA DIMKA GOTOM ..

under the direction of—tis__Faculty Committee,
and approved by its members, has been presented
to and a'cc;’pted by the Faculty of the School of
“ o Theology at Claremont in partial fuéfillment of the

requirements for the degree of

DOCTOR OF PHILOSOPHY
<

.Faz_:ulty Committee < ) . ‘ - .
¢ W M : . . 3i
o Chairman s ’
D : v ’ o
_ M\/ A/LAA-AUI.A‘A/V - . e

,\\ | - a

LAA A LLENEEY




-




-

™

iv

ACKNOWLEDGMENTS

Tﬂe writing of tliis dissertation has been possible because

of the interest and encouragement of many people. '

o My then#s go to Mr. Peter Heaps, my friend and teacher, who
encouraéed me to sged§ theology; to Drs. Rarry R. Boer and Dean
S. Gilliland and ali the friends and staff of the Theological College
of Nerthern Nigeria whose unfailing interest through prayer end let-
ters helped me to continue the struggle. Thanks to all those in the
Tarayar Ekkesiyoyin Kristi A Sudap whe showed their interest 'in my

- .

study program by their pfayers and financial support.

Many thanks to all the members of my Advisory Committee:

Dr. Howard J. Clinebell, Jr., whose encouragement and interest at-

.tracted me to study at Claremont; to Dr. Rolf Knierim for his in-

sightful advicé; to Dr. Charles Kraft of Fuller Theological School of

| Missions who helped me in locating the relevant books on Nigerian and

African cultures; and to Dr. Alan Moore.

I am.gratefdl to the Theelogical Education.fuﬁaivthe Scheol
of Theology at Claremont, and Pastor Leland Wilson and~all the mem-~
bers of the Church of the Brethren in La Verne for th;ir friendship
and spiritual and financial assistance.without which my studies and
the maintenance pf'my fagily would have been impossible. I also ex-
tend my.gratitude to the Larson family of the Whittier Area Baptisf
Church who ﬁaintained inﬁerest inAusuand my studies ana made us feel

L

at home with them.

Spécial thanks to Michele Parish for reading, correeting and




editing the differeﬁt stages of the manuscript.

I am indebted to my wife, Rebecca, whose love and patience
were a great souf?e of str;;gth, a&d to my chiidren, Nendi .and Nen-
Kimun, whose‘childlike lave helped take my mind away from the writing
to lighter interests. '

- -Finally, may God's name be praised fof the physical and

spiritual health and confidence He gave me throughout my studies and

the writing of this dissertation.

<




vi

TABLE OF CONTENTS

Acknowledgments . . . . . .. 4 e e e ey Ly
. Chapter

I. INTRODUCTION . . v v o o & & o« o« o o « .

1
A. PURPOSE OF THE THESIS . . .+ .+« « + o & o &+ % 1
B. BACKGROUND INFORMATION. . . . . .+ . « .+ .« . 5

. 1. The Society . . . .+ .+ + « « « . .« . 6

2. Religions . . e e e e e e e 7
3. The Age of- Transitlon e e e e e e e e 7
4. Poverty. . . . .« + . « .+ .+ « 4 . . 1O
C. METHOD OF PROCEDURE. . . .+ « .+ « « o & .+ 10
1. Extent of Research . . . . . .+ . . . . 10
2. Sources of Data . . .° . . . . & ... . 11
3. Useof Data . . .+ v « « &« « o « + . 12
D. DEFINITION OF TERMS. . . . . . . .« .« « . . 13
1. The Church Personnel . . . . . . . . . 14
2. Traditional . . . . .. ¢ . . o« o« . 14
3. Trdbe . . . . . v v o e e e e e 14
& .
PART I: THE TRADITIONAL

"

II. -TRADITIONAL WORLD VIEW. . . . . .+ « « « o + « . 16

A. 'GENERAL CHARACTERISTICS . .. . c e e - . 16 B
1. Characteristics of Africa Religion. e e 19

2. Concept of Time . . . . . . .+ « '« .« . 23

3. Major Pillars of Belief ... . . . . . . 25

B. THE SPIRITUAL BEINGS . . . . .+ .+ « + =+ .+ . 26

1. God Almighty . . . . .« . . « + « . . 26

2, The Deities . . . . . . . . . . .. 31

3. Ancestors and Personal Spirits . . . .- . . 34 |

4. Antisocial Spirits . . . . . . . ... . 39

III. THE TRADITIONAL SOCIETY AND ITS INDIVIDUALS. . . . . . 48

A, INTRODUCTION . . e e e e e e e e e e 48 | - o
1. Traditfonal Culture. e e e e e . . . 48
2, Some Values . . . . . + .« ... . . . °50
B.. CONCEPT OF SELF . . . . . . . . . . . . . 52
1. Human Being . . . . . . . . . .« . . 53}" .
2, TheBody . . . . . . . . « .« .« S . 54 !

3. The Head ™ + & v v « o o o o « « o+ . 56 -
by Lebib . . . 4 e 44 e e e e . . . 63
, , 50 Em . . e e e . o oL o 0. ek
| . 6. Ram . . . . . . . . . . . . . . . 65
. o N 7. Duniya or yil. . . .. . e e e . 66
ook §§h




C. COUNSELING AND CARE. . e e e
1. A Traditional Definition Ve e w e
2. Through the Social Structure. . .

3. Through Counseling and Professional

Healing .- . . . e e

- 4. Through the Life Cycle. e e e

5. Summary. . . e e e

PART II: CULTURAL CHANGE

IV. THE IMPACT OF CULTURAL CHANGE . . . . . . .
A. ON THE SOCIETY AND ITS MEMBERS . . . . .
1. Rural and Urban Set Up o e v e e
2. Social Classes (em embryo) . . . .
. 3. Thé Reference Groups in the Towns -. .
4. Change’ in"the Traditional kae Cycle .
B. ON THE TRADITIONAL WORLD: VIEWS . . . . .
C. ON THE CONGCEPT OF ILLNESS AND THERAPY ..
D, SUMMARY. . .\ .« . .. e .. .
V. RESPONSE OF THE CHURCH TO CULTURE CHANGE. e ..
A. INTRODUCTION . e L I
B. CONTRIBUTIONS OF THE MISSIONARY CHUR HES .
1. Care in the Structure of the C urches.

2. The Power . of Christian Theology and
~Churéh Life.” . - .
: 3. Weakness of -the Missionary Theology. .
- 4.. Pagtoral Counseling in the Church.. .
C.” CONTRIBUTIONS QF THE AFRICAN CHURCHES.:@ . .
1. The Community. . . . . . . . .
2. Worship. . . ... . . L .,
- 3. ‘Sacraments, .- ... . : ..
5 4. Prayer for the Sick and Exorcism -
"D, SUMMARY. + . . . . . . . . . . .

PART I1T: COUNSELING MODEL
PR

. VI. SUGGESTED MODEL FOR PASTORAL COUNSELING AND CARE .
’ THEOLOGY OF PASTORAL COUNSELING AND CARE .

" A

.

2.

3.

4.

Salvation . ., c . . .
The Biblical Picture of the Church L
Qualifications of the Counselor. of the
- YChrist Glan" . . . . .. . .
Limitations of the Pastoral Counselor.

vii

68
68

89
115
143

180

180
182
182

185
188
~190
198
199
202
203
204
207

209
209 |
209 |.
213
215
219




5. Pastors or Elders as Counselars? -, ., . .
B. GENERAL GOALS OF THE MODEL . . . .
1. Freeing the Individual to Live a Whole
v Life~—~. .- % . .- ..
2. Improving Interpersonal Relatlonships.
3. Creating a Caring Community . . . .
4. Improving Relationships with God . .
3. BReconciling Relationship with the En-
viropment . .. . . . . . .
C. THE INDIGENIZED MODEL . . . . '+« +« « + .
1. Relationship Oriented . . P
2. Emphasis on the Indigenized Model [
- 3. The Indigenous Healing Procedure . . .
D. THE CONTEXT OF COUNSELING AND CARE. . . . .
1. Groups . . . e e e e e
- 2, Preventive Counseling e e e T e
3.. Hira—desus Model . . . . . . . .
"4, Marriage and Family Counseling . . .- .
5. Counseling through Community Development.
6. Emergencies and -Referral . . . . . .
VII.  SUMMARY AND RECOMMENﬁATIONS ee e e e e e e
A. IMPROVING THE MODEL. . ., . . . . . . .
1. Tools for Research . . . . . . . .
2, Fields of Research . . . . . . . ,
3. Research Procedures. . . . . . . .
B. TRAINING OF COUNSELORS. . . . . . . . .

' BIBLLOGRAPHY .

"

,

viii .

. 221
. 222
. 223
. 225
. 226
. 227
. 230
... 231
L. 232
. 233
. 239
. 248
. 250
. 256
. 268
. 271
. 277
. 280
282
. 283
. 283
. 284
. 284
. 285
. 288




study has therefore dealt with a few essential attributes common to

missionary and native churches to the mental and emotional néeds of

’ - b PR -
- being is threatened. The spirits which seen closest to the traditional

DISSERTATION ABSTRACT

This dissertation develops a model of pastoral counseling
and care indigenous to the people of .Nigeria. The study explores the
socio-cultural, anthropological and theological presuppositions af-

fecting illness for the Nigerian. ‘With over 500 tribal groups and

languages in Nigéria, it is not possible to examine every tribe. The

the Nigerian people. Emphasis is placed on the traditional worldview;

the social struéture, socialization, healing and the life cyéle; the

idpact -of change on the traditional presuppositions and social struc-

tures and on the poncept'of disease and heaiing;_the response of the

the people.
¢

In the traditional Nigeria religion is intimately interwoven

ﬁith life and socialization. Thére is no codification of creed or
;heol;gy in any of the tribal ;eligioﬁs. The family, the clans and
tﬁe ttibesAﬁave been the vehicles fof transmitting the faith down
the-generations through thevimages; folklore, proverbb& myths and
1egends. %eiigigﬁ is therefore inseparable frdﬁ the ancestral family
and clan lineages. The traditional person believes that the spirit
world and the material?world co~exist and thét they inéeract.for gbod )
or iil. God is believed to be separatéd from the people an&,is seldom
worshippgd, althdhgh piayerS'are addressed to God by persoms whose

Nigerian .are the spirits of his ancestors, who are fegardéd as ﬁart of




the éociety and are belie&ed to assist their households and clans and

to punish them when they break taboos that ensure the harmony of the

7ii;ing and dead community.v The lower spirits, good and ewil, are be-

lieved  to play'an active role in the health of the living.
“Treatment and counseling of the sick and emotionally dis-

turbed are done within the context of the community in a group. It

is not uncommon to find two or three elders working together as coun-

selors to a group or family. The social structure with its emphasis
on togetherness under elders seems constructed to facilitate care and

early action on emotional problems. The care of the community as a

‘ﬁhole is handled preventively in childhood, initiation, marriage and

mourning. The sourée of disease is often sought in the spirit forces
and societal responsibility. Although there is evidence of belief in

individual responsibility, it is the witches and spirits that are held

responsible for illness and ill fortune.

‘The traditional healers, who are believed to be in touch with
the épir%t world,'épgrqaqh their task in a multidimensiong} way:
diagnosis of tﬁe mystiéal (spiritual) cause, treatment of the spiritu-
al cause, treafmeﬁt of the physic;1 cause, and strengtheniﬁg of the
patient's ego by rituals which symbolically emancipate the patient
from the disease or.misgoftune.

The model recommends the use of the traditional foimé of
therapy--prayer, divinatiqn,Apre;criptions of medicinal remedy, sacri-
fices and ritual discharge and dieting. ¢

Y Therapy, however, seeks through educative methods and the




Ty

use of some western psychotherapeutic technlques to lead the emo-

tionally disturbed to resolve inner conflicts, claim responsibilities

for their own feelings, faée reality, reclaim unused psychic power
and maintain a harmonious relationship with the spirit worid and the
social and physical environment.

The COunselipg and care model takes inté accouﬁt the spiritu~
al and soecial view of disease and misfortune and aims at normalizing
interpersonal relationships within the community. . Therapy in groups
can best deal wifh»the problems of the comﬁunity—oriented society

since it is in the community group that emotional problems leading

‘to witchcraft accusations arise. Therapy needs also to aim at normal-

izing a person's relationship withthe spiritual world, the individu-

al's relationship with God, and the ancestors.
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CHAPTER 1
= INTRODUCTION

A, Purpose of Thesis:

The prime purpose of this dissertation is to propose an
indigenous model of pastoral Founseling~and care for a relevang and
effective counseling ministry among-the people in the Church of
Nigeria. This thesis will point out the socio-cultural and religious
realities which define the contemporary Nigerian, includirg ;nthro-
pologicéllpeculiarities. Maslow's categories of human needs hol& true
crosscﬁltukally; thg basiq-needs are for fresh alr, water, food,
shelter, rest and sex; the deficiency needs are for security, safety,
belongingness, identification, love, self—esteém and preétige; and the
growth needs gré meaningfulness, self-sufficlency, effortlessnésé,‘””
éiayfulness, richness, vitality, simplicity, order, justice, per-
fecéion, aliveness; individuality, genuineness, goodneés and truth.l
It has, however to be admitted that methods and procedures by which

gome of the deficiency needs are acquired may differ from culture to

’culture.

Accordinéuto some sociologist, and anthropologistAsociety has

o
a way of captivating its members by "social control”, and "social

- &
stratification.” The patterns of social control and stratification

1Abraham H. Maslow, Towards a Psychology of Being, (Princeton:
Van Nostrand 1962), p. 21ff.
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may appear at first sight as rigid facts, as Durkheim sees them, and

at the same time to a close observer appear like a “"drama." willingly

created by the members of the society who determine the form and shape
the society should take.2 The common human needs and the sociological
"facts" that are a reality to people in every culture and soclety seem
to point to the poseibility of some general forms by which people ect
within any soclety, and to support the belief in cross-cultural
psychiatry that methods of healing in one culture could be effective
in another culture. Murphy and Leighton have argued that there are
common denominatots.in every culture in the areas of man%iage and

. BRRY
family, the incest taboo, and the struggle of the individual agéinst
the society; these ‘often affect the individual's mental health, They
have ‘also argued that certain aspects of behavior, are cﬁlturaily

defined as healthy or gick.3 Kiev adds that certain religious

' experiences and behavior which are respected in one culture may be

viewed with suspicion by another culture. %

This model would seek, to adapt to _the Nigerian society and

culture the scientific information about human nature and its function, i

the insights into the human psyche and behavior and the techniques of .

2Emil Durkheim,“The Rules of Sociological Method, (Glencoe,
IL: Free Press, 1962), p. 3f.

3Jane M. Murphy and Alexander H. Leighton (eds.) Approaches
to Cross=Cultural Psychiarty (Ithaca. Cornell University Press, 1966),
pp. 22-23.

. 13 .
4Ari Kiev (ed.) Magic, Faith and Healing (New York: Collier-

7 Macmillan, i964), p. 16.




‘mitted as a part of the cultural heritage to future generations "

3
the Western fsychotherapeutic schools. However,-tﬁe main structures
and approach of Western pszghotherephy_are des;gned for the Western
middle class and, therefore are based on a different philosoéhy of
life, a higher'ecoqomic standard of livieg and the expectations of a
teehnologicai environment. This consideration does mot imply that an
adaptation of Western approaches in psychotherapy would be ineffective
in the Nigerian society. Rather it points out that some of the expec-
tations and the‘frame of reference cannot be the same. Adoption of -
some Western approaches and techniques can be successfulroply if
counselors and psychotherapists remember the_advice of Luzbetak:

. « . no matter what art or science, sacred or profane the Church
may wish to apply in carrying out her religious mission, she will
have to apply the skill in full cultural perspective, with the
ways and values of the particular society in view.

a Similarly Bascom and Herskovits state: "Innovations must be

related tpgtraditlonal patterns if they are to be accepted and trans—
6

The person who seeks help will have to be seen not only as an indi-
vidual but as'theﬂpégéﬁgﬁof a culture and as a member of éh interact-

ing group. The pastor who uses Westefn techniques and'ebproaches

~

will need to be acquainted ﬁiththetulture of the individual in need.

Lambo, a Nigerian psychiatrist who haé successfully combined the
. o 5 -

5Lou:Ls J.. Luzbetak The Culture and Church (Techmy, IL: Di—
vine Word, 1970%, Preface, p. ii,

6William R. Bascom and Melville J. Herskovits, Continuity and
Change in African Cultures (Chicago. University of Chicago Press,
1970), p. 13 - .

¢




‘reclaimed and improbed. ‘Thé séﬁdy explores those aspects of the cul-

pérsonality and behavior.

4

practice of Western psychiatry and Nigerian traditional healing prac- 4.

tice, has this to say:
Our observations in societies that are not "Western" or literate
have forcibly demonstrated the importance of cultural factors in
the entire management of the patient. The concept and practice
of medicine in these non-literate societies is bound up with the
whole interpretation of life. Thus a disease, its prevention and
healing play a tremendous social role. A knowledge of the cul-
ture (and its prevailing attitudes) is not only essential in epi~
demilogical studies within a community, but it is the culture
which determines the acceptability, the success or failure of a
particular treatment oriéntation, it is also the culture (includ-
ing the attitudes and social experiences) which either permits or
hinders the readiness of the relatives to adjust to the sick per-
son and his emotional needs, Community attitudes as outlined by
the cplture, clearly permits the -bulk of African mental -defec-
tives with varying degrees of insufficiency and some psychotics,
who keep themselves at some sort of functioning level, to live
as tolerated members of the general community.

The model to be proposed does not in the name of cultural
emphasis advocate clinging to traditional modes even if they have been
outdated. - ét the same time it is realized that the’ﬁrimitive tradi-
tion includes effec%ive modes of treatmént and hgaling which should be
ture that are related to tradit;onal healing and health in Nigeria.
The model is bééed on the rgligious beliefs and philosophy gf the
people; on their traditional views éf i1l health, ﬁealiﬁg and health;
on the pla§e of the individual in the traditional and modern society

and on general information -about the traditional concépt of human

¢

» The model attempts a synthesis of traditional and Western

1Y
.

7T. A. Tawbo, "The Importance of Cultural Factors in Treat-
ment," Acta Psychiatrica et Neurologica Scandinavica, XXXVM (1962), 178|




psychotherapeutic techniques and procedures that may prove of

therapeutie value in the present period of rapid cultural change.

.B. Background Information

The traditional society and the Muslim communities have always
made provision for therapeutic counseling in.their religious and
social ministries, it being clearly understood that help is avai;able
from their religiou; leaders. The leaders of the African Independen;
Churches have also made provision for counseling and healing prac-
tice in their communities.

This integrated style of therapeutic counseling was elimi-
nated in the Chrisﬁian church in Nigeria, by the Western missionarf
founders who saw nothlng good in the African culture and customs. The
pioneer missionary related to the traditlonal African from an ethno-
centric position; Christianity was largely confused in his mind with.
his own culture. The almost dehumanized state of existen;e of éhe
Africa&xmade it‘difficqlt for any except the very patient, wise and
objective trﬁth seekers to accept anmything of value frqé,the African.

Possibilities for dialogue with £he African culture weré dismisséd
with such remarks as, "Who can enter into any such relations with
witch doctors; with sﬁﬁerstiﬁioﬂs; heathenism, black magic, mumbo

jumbo, juju, idolatry, devil worship.or fetishism,"8 and:

8

"The Wholeness of Human Life," Study Encounter IX:4 (1973),
SE/52, 8. .




6
However anxious a missionary may be to appreciate and to retain
indigenous. social and moral values, .in the case of religion, he
has to- be ruthless . ... and he has to admit and even to empha-
size that the religion-he teaches is opposed to the existing one
and the one must cede to the other.?

Since African religion is,inséparable from the African life
styles this attitude saw African customs as the veh}cle of religious
superstition. The early converts; who are the present Church leaders,
were cut off from their traditions with the result that today most
Christians have little appreciation for traditional ways of solving
problems. Most African pastors are therefore not understanding to-

wards people with emotional problems if the sick person sees his sick~

ness from the traditional point of view.lo

1. The soeietx. The Nigerian society is a complex one f;r
several reasons. Nigeria is composed of over 500 language groups,
commonly- calléd tiibes, in a population of about 70 million.ll .Some
groups like the Hausa, Igbo and Yoruba, have a population of at
ieaet 12 million each, while other groups, like the Tambes of
Benue Plateau have less than 20,000 people. Ola Balogun, in his
series in the New Nigerian, describes Nigeria as a "rather hetero-

geneous entity. characterized by a plucultural background."12 Some

: 9Westermann, eited by John V. Taylor, The Pr1ma1 Vision
London: SCM Press, 1972), p. 26.
loM. M. Makhaye, "Sickness and Healing in African .Christian
Perspective,"” in H. J. Becken (ed.) Relevant Theology for Africa
(Durbag, South Afric¢a: Lutheran, 1973), p. 160.

11Nigeria Yearbook (1973), pp. 91-143. The figures were
probably based on 1963 census which was very controversial.
. 12Ola Balogun, "New Role to Revive Culture,“ New Nigerian .
v(October 18 1974) 5. .




of the peoples, like the Hausa-Fulani, Kanuri and Yoruba, once formed

parts of the ancient Black-African Empires and therefore have long

been partly city dwellers and rural village farmers. Some, like the
- Tiv, and Igbo, were traditionally viliage settlers and farmers. The
nomadic Fulani who'coﬁprise a large percentage of tlie population in
the North, atre pastoral. The Igbo, Yoruba and Hausa are known

throughout the country as .business-minded.

2. - Religions:d The traditional religion has similar systems
of belief and culturgl practice and expectations throughoutrthe
various tribal groups. Islam, which claims a higher pfopbetion of
adherents, is a book religion but has managed to retain some of the

traditional Nigerian values, customs, practices and beliefs systems,

Christianity, the most progressive of all in. evangelistic outreach

iS»builf‘on Western structures and seeks to fulfill Western
expectations, earning its adherents the name Yan Mishar, Hausa for

"the children of the missionary."

-

3,  The Age of Transition '~ The colonial experience and the '-.

awareness of nationhood, combined with communication, education and

industrialization, has created dualities in the society - literate
and illiterate, rich and poor, the traditiomal rural settlers end
the urbaﬁ dwellers of many 1ahguage groups who are exposed to the_'

fasdinatiqns,aﬁd eonfusions of the Western.civiltzation. Nigeria,

like_the rest of Africa, is undergoing a pgiiaa of change character-

1zed by the kind of dnxiety described by Tillich im his book, “The




e

emphasis on the present and past is changing to a linear concept with

| Change ‘through urbanization, industrialization and Western influence

_Iranslators, 1973), p. 2.

] ) 8.
Qourage to Be.13 The traditional cyclical concept of time with its

‘emphasis on the preseﬁt and the future, resuléing in great uncertainty.
There is a tendency in some to cling dogmatically to the old and in
others to adapt wholesale the forms of the new. There is no avoiding
the juxtaposition of the traditional and the modern. Wycliffe Bible
Translator has this to say on West Africa:

The "today" of West Africa is made up of "yesterday" and partly
of tomorrow. A young dynamic elite is already living in the
tomorrow. Hundreds of smaller ethnic groups still live deeply
rooted in the yesterday. The rest, the majority, are somewhere
. in between. They are confronted with the tomorrow but have not

broken with their ancestor's way of life nor with their beliefs.14

has not greatly altered the basic traditional attitudes and concepts

of life:

- v

Changés in the area of birth, death and basic philosophy are mini-
mal. Take the idea of death. Many Africans, sophisticated and
primitive urban or rural still believe deeply in reincarnation.
The concept that the world of the dead.and the world of ‘the liv-
ing overlap, co-exist. Many Africans still belong toiboth

worlds, the traditional and the modern, and operate within two
inner patterns. Even I do.l5

)

Bascom and Herskovits have observed that Africans tend-to take on

new innovations selectively, and new ways are adopted additively and

-

13Pau1 Tillich The Courage to Be (New Haven: Yale Univer=~

sity Press, 1970), p. 62.

14"Tomorrow, Yesterday" (Santa Ana, CA: Wycliffe Bible

.

15James P. Breetveld, "Brief Conversation with Thomas Lambo,"

Psychology Today, VI (February 1972), 64 65, Lambo speaking.




not necessar%%z.substitutively.16 Existing in two rapidly changing
worlds, the Nigerian is ofggg unsure of his identity; he seeks to
imitate the Western scientifically oriented person but often lacks
the economic and philosophical and cultu;al foundation, and his
traditional world view is still intact in his unconscious. The
eduqated and urbanized individual does not readily admit in the circle
of his peers that he still holds the spiritual world views of his -
parents including belief inﬁ;nd fear of Fhe spirits, ancestors and
witches., However, when he is under personal stress for which medicine
fails to bring immediate cure, he starts thinking in terms -of witches
and spirits. Clese friemnds and.felatives believe in and reinforce
the traditional views of the spiritual aspects of iliness even in
devout Christians. Many Christians secretly consult the traditional
and Muslim diviners, seer; and mediciqe people because the Church
.elders and pastors would not accépt the framework of the ;réditional
world view. N

‘Lambo recommends "an accelerated pace mental health sérvice"
“in the face of the great changes taking plaée.17 jhe Cbri;cian
Church needs to rethink its attitﬁde and share responsibility for

creating the state of mental health and also for the emotionally
- . PR

-
Q

16Hascom and Herskovits, p. 6.

- 17Lambo, “Socic-economic Change, Population Explosion and the
Changing Phases. of Mental Health Programs -in Developing Countries,”
American Journal of Orthopsychiatry, XXXVI (1966),.82.

.
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blocked and disturbed people of the Nigerian scciety. /

4, Poverty - Aitgough Nigeria has come a long way in

developing national resources and raising the standard of living the

. . . s
country is still on the border of famine.18 . .

C. Method of Procedure:

1. Extent of Research - The cultures of the varfous tribes

are similar in the areas of beliefs, ekpectations in life, values,
social structures and outloek, although these may vary in emphasis,

or some aspects may be absent in some groups, Where information

is aviiable on any. -tribe I have treat it at some length; this does

not imply that the other language groups are without such practice aud

beliefs but rather that the information from the particular tribe is
representative of the whole traditional culture.

Thelpurpose of tpia research is not purely anthropologicai,
soclological, cultural nor reliéious. The study is an attempt to
bring for the eonsiaeration of.tﬁe pastoral counselor thése asﬁéets
of cultufal, secial, anthtopoloéicaliand religious veiﬁes and beliefe'
that ere generally held By the majority ot the people of Nigeria. It
is also ae attempt to«pgtline the framework of the psychologicel;

religious and social realities;thet an individual wquld normally

18Times (May 13, 1974), 50, Nigeria has earned much through
her oil industries %ut she has started from scratich. ,
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-grapple with in his search for a meaningfpl_agc vital 1life.

Since culture is constantly changing,}9 this modcl will, of

course, need: revisions and improvements in the years to come. I have

focused my.research on the Ycrhba, Igbc, Tiv and the Ngas peoples,
because more has been written on them. Iso}ated findings on

other tribes will be inc;uded to shed more. light on the general
situation. ‘Since the cities and towns are an amclgam of all language
groups, it would not be easy to single out certain tribes. Since
Nigeria is a Black nation, some facts about other parts of Africa

may be found to apply to Nigeria as well.

Most of the case reports will come out of the TEKAS church

region which covers about a quarter of the country towards the

.

“northeast. The writer comes from this area and is therefore more

| directly acquainted with that church; however the problems of the

church in TEKAs are not unique to that region.20

2. Sources of Data. The mais sources of information have

-

been the horks’cf writers on the A%frican and Nigerian cultures and

the changes affécting the people. Friends, some staff ‘and students
of the TheologicaIICollegeiof Northern Nigeria have supplied answers

to questionnaires frouhthiérvdifferent tribes.
. "

19 L

_“Murphy and Leighton, p. 15,

20TEKAS - Tarayar Ekklessiyar Kristi A. Sudan is the Fellow-

ship of "the Churclies of Christ in the Sudan, It is-a fellowship of

eight church dencminations. -

L . w
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The writer is a member of the Ngas people of Benue Plateau

State. Although his pareﬁts;gre Christian, he spents a substantial

pért of his 1ife with non-Christian relatives of the Plateau

tfaditional ;ociety and witnessed many trééitipn&l counseling and
ﬁealing processes. He is weil aware of the iadical changes which
' have ;ggen place in the Ngé; soclety during his lifetime. He is a
member of the EKAS church (a section of the TEKAS), was ordained
into the ministry and has been serving that church since 1971.

) 'Lambo dnd Asuni, the innovative Nigerian psychiatrisps, have
written much on the effects of change on the mental health of the
Nigerian. Tﬁey have combinedfwéstern psychiatr§ with traditionéi . ;2
healiag practices in a’traditional Nige?ian context with remarkable
success at the Aro-Lantero Hospital and Village complex.,

-fhe work of Clinebell, Johnson and 6a£es'on pastoral
cgunseling have been usedt Sources used from the Weftern psycho—
thérapeutic Schools inciude Freud, Erikson; Sullivén; Ffankl, Glasser,
thé Eransctional analysts, the Gestalt therapists with somg"imbu; from
the behaviorists; The work of Satirfon,family.co@néeling ﬁavé been

~

of tremendous value. .

“~

~-

_© 3. Use of Data -, The materials that have been collected
- by ! e

«

'ih§§tﬁose that_éhed light on emptional illness the socio-cultural

realities affecting merntal health in Nigeria. Differences between

| the language groups will be.ﬁbted; although comparison is not the

. C b
aim of t@e_regeat?h.
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The second ch;pter is a éeneral survey of the rgligiops world
view of the Nigerian tradit;onal person, withaeﬁphasis on those sﬁb;
jects dealing wiﬁhhthe health of the people. The third chapter is an
attempt to look at the indiviual througg the e&es of the Nigerilan:
the social structure, the life cxsle, and the practice of traditional
healing. The four}Q chapter deals with the effects of the juxfa—

position of the Fraditional and the Western styles of culture and

'expectation on the mental health of people; and the manner in which

the people are handling their problems. The fifth chapter deals wigh
the response of the church to these changes. The sixth chapter
qutlines the role and objectives of pastoral counseling and care in
the Nigerian church;s.~ 1t presents some Western approaches to
counseling énd seeks-to inﬁegrate-them with}Nigetian techniques of '

healing;A

D. Definition of Terms: ) o

. This ;Eﬁdy deals with a culture that is different from the
Weste;n cultﬁres. Mény of the terms used are full& un@efstéod only
as a pexrson éxpérienceg(béing in the Nigerian culture. ﬁhete
possible the writer has provided brief literal meanings of the
Nigerian words. The t;dﬁitional Nigérian culture is not a tech-
nologically oriented culture, therefore words 1ikelhighway,‘house,

shrines or temple need to be understood as different from those in the

Western societies. There are, however, a few terms that need to be

understood'befo:e further reading of this paper.
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1. The Church Personnel — The term pastor, or priest are

used here to refer to persons who have been specially commissioned by
4
the church, by ordination, to minister to one or more local

e . .
congregations of bg;iéﬁérslfﬁlﬁi word "evangelist" and catechist are
R e ®

- - o -~ .
§£; & used in Nigerla to Tefer to unordained personiswho assist the pastor

in serving a church. The catechist or evangelist is usually placed

~ to take charge of a local congregation. Many catechists and ™
? evangelists are doing the work of an ordained minister, Each church .
congregation has-elders who may be male or female. In this mqgel,the .
Kf?"’ 1 writer assumes that the pastoral counselor could be the pastor,
. catechist, evangelist, elder-or any gifted member of the church who .
;% o is entrusted with coﬁhseling and caring responsibilities.

S
"2, Traditional - The word, traditional is used hggé’fq

r K
PR

refer to customs, religion: 1ife styles, and all the cultural

y characteristices that were not borrowed from the West or the Afabic'
world. . S -

3. fiiibe - Words like peoble,-language group, and tribe
have been used interchangeably to bear the same meaning. %he word
popularly spelled as Ibo is spelled Igbo according to the way the 1

tribe calls itself. The writer has retained the’speliing, Ngas,

instead ‘of the popularly known Angas for the same reasons. ‘ {




PART I
THE TRADITIONAL
N
T
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CHAPTER IT
THE- TRADITIONAL WORLD VIEW
A .GENERAL, CHARACTERISTICS

The major religions of Nigeria are the traditional (commonly
called Animist by English writers and speakers), Islam and Christi-
anity., Islam, tne Muslim rel%gion, was introduced to West Africa
during the tenth and eleventh centuries} Christianity came to some
coastal areas of Nigeria earlier with the Portuguese;explbrers;
however, work that was started seemed to have died down? and the
Christian missionary work that has remained was begun about the

middle of the nineteenth century. The main concern here is the

. traditional religion. Although it was and is outwardly rejected by

converts to Islam and Christianity, its spiritncontinuee to live with
and haunt these converts in the depressive moments of tneir lives.
Religion 1s so intricatelf‘woven into the life of the

Nigerilans thdt it is not pdssible to know them without thHeir religion.

Religion permeates end regulates every department of iife. Ojo

says of the Yoruba:

»
5

1Geoffrey Parrinder, Religion in Africa {Baltimore: Penguin,
1969), p. 182

2c, Raymond’ Beazley, “Missions," in Encyclopedia of Religion
and Ethics, VEIL, 722.

-
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It is no overstatement to say that religion 1s not just one
complex of African culture but a catalyst of other complexes. . .
Some aspects of Yoruba life cannot be fully and satisfactorily
explained and understood; they iust be understood in terms of
their religion.3

Another Yoruba states that '"the people live religiously, eat
reliéiously ond die religiously."4 Tho same would be said for the-
Igbo, Tiv, Ngas and other tribes. They aﬁf born into religion, they
grow into it, they die and are buried in it, and their spirits
continue to live and participate in it.

' -Earlier studies of the African religion were undertaken by
outioders, travellers, traders, anthropologists, colonial adminis-
trators and. some missionaries. “A1l1 these-observers were Europeans
whose economic standards, culturé and philosophy were very different
from those of the African. The intensive contact of Sub Saharan
Africa with the western world starped_with.éhe explorers around the
middle of the 19th century. Those were timés when most of Europe
thougﬁt of Africa as a land with potential for exploration and trade

and'peopledpwith primitiVé, 1gnoraﬁt natives of infantile mentality.

| The intense poverty, the disbrder among some of the ethnic groups

and their unfamiliar life styles made, them appear to the European as

people without a culture., Study of the‘African religion of this

period reflects more the menfhlity and reaction of the foreign

3G. J. Afolabi OJO, Yoruba Culture (London University of
London Press, 1966), p. 158. v

A3, Olumides Lucas, The Religion of ' the Yorubas (Lagos:
C.M.S. Bookshop, 1948), p. 33.
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observers than the religion itself. These early studies were greatly
influenced by the philosophy of evolution which was popular in Europe
at that time. The African religious world views were placed at the
bottom of the line and the western religious world views at the peak.
This approach reserved the .prejudiced and derogatory terms to
describe Africam religious practice and lavished the terms of higher
esteem on the supposedly higher world wiews. . Adherents of the "lower"
religions were regarded as primitiﬁﬁisavages whose emotions overrode
their reason.’ Terms like totemism, naturism, fetishism and dynamism
have been used to describe the religions of Africa. More popularly,
ancestor worship was seen to be the religion: of Africa, and God,
if the Africans have any, is haid1§ mentioned. Parrinder has
recently disproved them.

The old evolutiomary theory, which some writers haye applied to

Africa in the hope that it might show the early stages of reli-

gion, in animism or animatism, finds in the belief of God mno

very strong support. It is just as arguable that there was an .

ancient monmotheistic belief from which man fell away. . Neither

theory 1s provable as things are. And now come Christianity

and Islam into tropical Africa, with their missionary fervor

and clear theology, and the old God comes forth from his

-seclusion, with new attributes, but doubtless bringing some of
his old features into the new religions.6

-

5J N.D. Anderson (ed.) The World Religions (Grand Rapids-
Eerdman, 1953), p. 9. ' =

6Geoffrey Parrinder, African Traditional Religion (London:
Hutchinson House, 1954), p. 8.
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Mbiti's words are pepresentative of the African reactions:
.-« « but it is wrong to interpret traditional religions simply
in terms of worshipping the ancestors. . .'worship' is the
wrong word to apply in this situation; and Africans know very well
that they are not worshipping the departed members of their
family. It is almost blasphemous therefore to describe these
acts of family relationships as worship.7 -
The earlier studies have left indelible marks-on the mentality of the
children of Africa who have been adopted by the colonial forces and
alienated from their own culture.

The study of the African religions has not been easy. There
is no writing in existénce by any pergons:who 1s a faithful worshipper
accordihg to the African way. ‘Modern'writers of African religion have
been more thorough in their studies than the early observers. Some

are sons of Africa or have spent a considerable number of years in

Africa and know the people well. The sons and daughters of Africa

~—;re perhaps the nearest we have to the traditional devotee to Africa
‘religion. Perhaps the subject will never receive a fair treatment

Asince, unlike the "book religions" (eg. Christianity and Islam), its

dogma, creed ;nd practice are written'on the hearts and sopls -of its

children.8

1. Chhraéteristics of Africa.Religion:'

-
aQ

7John S, Mbiti, African Religions and Philosophy, (New York:
Praeger Publishers, 1971), p. 8.

8The remains of what might have been writings in Africa South”
of the Sahara may be the few symbols fétained by the divinerss A
diviner is required to-learn how to thTe and read them.
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. This fact has given certain characteristics to the African

religion.

é. The first is that traditional religion in Nigeria (and
Africaras a whole) is inseparable from life itself; there is no
separation between the sacred and the secular. A person's religion
constitﬁtes a major part of the character of his personality. His
religion determines how he will act in any situation in life, in his
sowing, cultivating the field, the harvest of new cropé and thékwéy'

in which he participates in and outside his society.

b. The second chafacteristic is that the compound, village
or clan communitiés are the vehicles of religion. Religion gives a
distinctive slant to the customs, life étyle and sécialization of the
clan. Each normal person is expected ;orbgiong to and participate
in a community including sharing and taking part in ;&3 beliefs,
cé'remlonies‘ and festivais of  the commt;nit'y. m@ha’ are no
written creeds or dogma, the study of Nigerié;\belief\apd practice
is best doné by observing and participating in the activities of the
people, the‘life cycle and cereﬁonies. The Ngas of thesplain grow
to know that Nkun are sacred bonbservation and participation in the
respect paid to thes;sfhakés.9

While the European tends to differentiate the intelleét mind

9Nkun is a sacred sqgke; it is harmless'and lives in people's
homes and feeds on mice. Nkun and python are believed to bear the
spirit counterparts of individuals in the community.

°




gious consciousness.
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as superior to body matter,. the Nigerian makes no such distinction. As
will be seen below, the body-as much as the mind is capable of he#ring
and giving messages. Perhaps tﬁat which 1s conceptualized and trans-
mitted through creed and dogma may be communicated to others through
the experienced practice of participation. Parrinder considers
"artistic expressions as the indigenous language of the African
thought."lo Simple cr;éd may have been transmitted orally with -
participation in the act-of worship through dance, prayers, ceremonies
and acts of sacrificing. The religious sculpé;res that in silence
,speék volumes té the goul of' the traditional man also keeps the force

of religion alive through the generations. Segy therefore suggests

that sculptures are the most important aspect in the study of reli-
11 ‘

c. The third characteristic is that in the traditional
religicn in Nigeria there are no proselytizing efforts.’, Since one is
born into:one's religion by being born into one's own family compound, .
clan orrviilagé, one's religion is in the communi?y of one's birth.

“The only exception seems to be in ﬁhe case of slavery when’indifiduals,

uprgoted from their soclety of birth, had to observe the religious

| .practice of their masters. When clans split or move, they take along

* 10parrinder, Religion in Africa, p. 18.

11
Landislas Segy, African Sculpture Speaks (Ngw York: Hill &
Wang, 19691, p. 9.
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their own religipus belief, its symbols and its ptractice. Such
families of clans settling_gmong d{fferent claps would- observe their
own original religion as well as the general ceremoniés and festivals
of the chief under whom they settle, for“example the Garam and Wukkos
people who have settled among the hill Néas of Pankshin division. The
Wukkos people settled at Kabwir brought their deities along but
observed the "mostar" - moon festival of the Kabwir ruling clan.12
Conquest is a'way of spreading religious faith but it has not been
commén except in the spread of Islam which took root too s}owly. The
family, the compound, or the claﬁ community are the major 1ines'aloﬂg

which religion is transmitted.l3

d. The fourth peculiar characteristic of the Nigerian,
shared with the African and other primal religions, is the belief

that the spiritual and the physical are closely interrelated. There

"is an overlapping of the invisible and the visible world; the

interaction between the living and the dead is believed to continue;
the roaminé spirits and the spirits of the.divinities and ancestors
are active in the visible land; God's'all seelng eye is’Believed in

and feared.

-
o

12yhen the Wukkos clan at Kabwir accepted Christianity their
original brother clan people came and took home their family deities
and ‘religious symbols.

1Mambula and Balami, "The Life Style of the People,” in
Chalmer E. Faw (ed.) Lardin Gabas (Elgin,IL: Brethren Press, 1973),

p. 42,

s
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2. Concept of time;

2 L3
e

With regard to tﬁzvreiatibnship of the traditiondl African

concept of time and the religious world view, Mbiti, in New

Tegstament Eschatologyliglgg African Background, based mainly
on the concept of time among the Akambg people, presents the
generally accepted African view of time as cyclical not linear. Time

is generally considered as;

a. Those chains of events that have taken place, in: the
immediate and the remote past. The past is what traditional Africans
respect. It is full of events experienced, and it is associlated with

wisdom. This is aétual time.

b. Those events that are taking place in the present. The
immediafé moment of intensive experience is most impo:tént of the

three.
7

c. Those events that are to take place in the near future.
The future ié seen in terms of the cyclical rhythms of life and
seasons; peopleirately look beyond three to four years f;om tPe
present.

The present a;a'%he near future are the éotentia} time. To
the Westerner time is a sort of material to be-bqught and sold; to
the Afripan time has to be c;egted. It is the occurence of the

events that make the time; the 'tick' of the clock that makes time

*
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noticeable. Only ﬁhg days and years of memorable and important
happenings are remembered' those days and years in which nothing
1 significant happens are not considered. Thus the general traditional
Nigerian way of reckoning one day degins from sunrise to sunset and
bgck go_sdnrise; a year is determined according to the cycle of
dgasong'and not the.e;act 12 months nor 365 days.

Histoiy moves ﬁackward from the moment of intense experience
td the period beyond which nothing can go.la As a child is born
growé dider it 'is moving from the period of vitality do old age and

into the remote past. 15 The popular New Testament eschatology of the

expectation of the age to come is therefore new to the traditional

African,  The Africanrwould agree with Jesus that Ythe kingdom of
'Cod-ié in the midst of you," Luke 17:21. The importancé of the past
seéﬁs:to'pe supported by the fact that ‘the legends, myths, and
foiklore‘deal'only with the pdst,.ndt the future, The‘attention of
the'deople is focused. on thd roots of the present. The non-linear
idea of ti;e helps in understanding the respect paid to elders and to
the spirit Qorld. An older person is considered wiser Ehgn younger
persons. The ancestors who havé passed from the presedf to the past
are wiser still; the divinities are wiser than the dncestors; and God
stands over all.as the wisest. .God stands outside the cycle of time.

LiMbitd, p. .22.

550k s. Mbiti, New Testament Eschatology,in an African
Background (London' Oxford University Press, 1971), p. 31.
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3. Major pillars of belief:

-

a. God, the ultimate, thé onme by whom all creation is

explained, is the most powgrfpl.

b. The divinities or the nature gods. These are believed by
the Yoruba and Tiv to be created or begotten by God. They were the

divine humans who founded some of the chieftancies and the tribes.

¢, The ancestors and the personal deities. Mbit{ lumps the
divinities and the ancestors under the same term "spirits;" it is
not certain whether his lack of differentiation of the spirtt world

e . B
points to the differenée between the ‘east and west African concepts.l6

d. The free floating good and evil spiritg, akin to the jinn

in the Arabic world called "aljanu" in Hausa.

e. Witches. Wifh the witches we come to the world of the
living hugan bgings.v ' .

These will be taken up in the following pages oné’ by omne.
It is not my intention to ;ttempt to.prove the truth bf'thé world
views, nor.their scientific validity. However irratiomal or il-
1ogicalitﬂese views may found to a foreign ear, the people believe
in these powers, as a spiritual reality wifh which they live and‘
struggle. These views form part of the language which people

1Y
.16Mbiti, African Religions and Philosophy, p. 16.
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readily use.

B. THE SPIRITUAL BEINGS

l. God Almighty: .

Altheughfthe'Nigerian traditional religion has no systematized
doctrine or even a creed to regulate belief in God, analysis shows
the beliefs and attitudes toward God are closely related to those of
the Bible, especiélly the 01d Testament. Concepts of God are contained
in and mediated by legends, mythé, proverbs; and the names fnf God.
In my discussions with people of the traditional faith, there has
never been.any disagreement in ;he concept of God or his attributes.
The Christian doctrine of God fits into place Qith the Nigerian's
religious -mentality. The only objections come when‘he is asked_to
consider leaving his owm way of worshipping God and to folldw the
Christian way. The éimilatity between the Nigerian and the ﬁiblicai
belief ﬁag in some way partly led to a great turning to Christianity
in recent years. . ‘ -

In this section, theréfore, it is-my assumption.tﬁafdthe

picture of God perceived by the different language groups -are

'pictures of the same "person: who is also painted by the writers

of the Bible. As Paul said, "Ever since the creation of the world

N
his invisible nature, namely his eternal power and deity, has been

clearly perceived in the things that have been made," Rom. 1:20.
t

|In contending against certain Christians who lay claim to superior

k4
AT
5
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knowledge of God, Idowu argues that the possession'of systematized
‘statements about God, backed-by fhe»scriptures,»is not in itself a

testimony to a more complete knowledge of__God.17

Elsewhere Idowu asks,

« « . Whether a God who could be fitted into the category of sole
possession of any people or race could in any way be the same as
God whom Jesus Christ came to reveal and whom the essential
Christian faith holds as the Lord. . . the everlasting God, the
creator of the ends of the earth,18
Having said this let us proceed to the subject with respect to see
what and how the different peoples perceive and experience God, 19

]
a. Names of God - The more popular Yoruba name for God is

Olorun, méaning "Owier or Lord of Heaven." The analysis of an older
name, Orisé, means “the Very Source of Being."20 The analysiglg;
another anc%eut and unique name for God, Olodumare, has come to
mean, "The Head of and Overlord of All in Heaven and on Earth." God
is called Oba Orun, '"the King Who-Dwells in Heaven." God is

described as' Alewilese, "He who alone can speak and accomplish his

words." God is-judge before whoﬁ'éVEry person will give account

17g, Bolaji Idowu, African Traditional Religion (Maryknoll, NY:
Orbis Books, 1973), p. 141. .

° .
18E, Bolaji Idowu, "God" in K. Dickson and Paul Ellingworth,
Biblical Revelation and African Beliefs (Maryknoll,NY: Orhis Books,

1969), p. 17.
191bid., p. 37. ‘ . )

,

201p14., p. 25.
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after his life.?l The uniqueness of God is demonstrated in the Edo
Mythology: Osanobwa (the Son of G?d) challeuged God to a fight but
fiﬁally gave up as he found he could not even succeed with chameleon,
the messenger of God.?22 : .

The Igbo name for God is Chukwu a very loaded word meaning,
"the immense, overflowing source of being."23 rTpe popular Tiv word

for God is Aondo, literally "heaven" or "

sky;" the Nupe is Soko,
"God the“Bky." Soko is used to denote the visible sky alsc. Every-
thing is of God, though the sacred is more commonly regarded as "of
God." Nothing definite is known of Soko, although one of tﬁe Nupe

song says: E

God 1s in front
He ig in the back (behind).2%

.The Ngas and tﬁe related language'quups call éod Nen 6:
Nan, . literally "spider." He/she of:itself brohght all things into
b;ing, is all wise ahd all knowing and reads the secrets’of people's
heart, 23 Nen lives up‘in the sky and apportiong the destinylof every

211bid., p. 38 ff.

221d0wu, African Traditional Religion p. 132,

23Idowu, Biblical Revelation and African Beliefs p. 25.

L2
243, F. Nadel, Nupe Religion (London: Rutledge & Kegan Paul,
1954), p. 11.

25The Ngas third person pronoun is feminine & masculine gender
. some .people.believe Nen to.be female.
L
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human being born. All the tribal groups mentioned here relate the
sun and moon to God., Rain is from God as ﬁell, and thunder is

generally believed to be an expression of God's wrath., The Yoruba

believe Shango to be delegated with the administration of God's wrath.

Mbiti and Lucas note that there is no mention of love as an attribite

of GOdaZG this may be explained by the fact that Africans generally

dé not talk much about love., Love is demonstrated in actéaand deeds

| and that show concern; it is seldom expféssed in words. Rain, crop

yield, children are evidence of God's love.

b. Fall From Grace - Almost every tribal group has a legend

or myth about times when God-human relations were like the paradise
story; God Wwas very éear to thé people. The Bura people believe that
the State of Gracggaas ended when a proud woman knocked heaven with 7
hexr peqéle and God became angry and withdrew from the ;':eople.27 The
Tiv people believe that God had sons who founded évery>race on -
earth. They have stories of individuals who in different periods qf
their‘history have calied on the name of God: Gbayange ‘of Nongov,
Ityevajir of Kunav, Ikeraéar of‘Tomﬁo and Abaverijuwa of Ukum. And

God heard them.28 The Tiv story about the seperation of God from

-

L]

26Mbiti, African Religions and Philosophy p. 38.
27Mambula and Balami, pp. 42-43.
28 : :

Rupert East (trans.) Akiga's Story (London: @xford Unversity
b

APress,19651, ps 232,
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humans is similar to that of the Bura people.29 \
‘ The Yoruba have a story about the coming of death. God sent
two messengers, one with the message of endless life and the other
with the message of death. The bearer of the message of life fell
asleep on the way, and the news of death reached humankind first. The
Margi believed that God lived with humans and could be touched, but
a certain woman left a dirty calabash which hurt one of the sons of
God. God was displeased and withdrew frpm human beings.

God is considered now to be-fa¥'from the people on earth and
although he has delegated the deities and nature spirits with routine
I

duties, he is not detached from the affairs of the earth. Like a

great chief God is uéually approached through mediators.

c. Worship of God - Worship tends to take the form of

exteméoranéous prayers of good wish or praise offered, tending to be
‘a response to the natural phenomena that manifests God's glory. The
Igho generally do not have an altar for "Chineke,” and God is
worshipped indirectly. At sacrificial worship, people inveke God's
help explicitly. Homage is paid to God in the worsﬁip'of }he lesser
Gods. In cases of disputes, people call on God to arbitrate through
"Amadioha,"” the divinity of thunder. The Yoruba, Tiv and Ngas swear
by God as well as call onﬁﬁim to decide by an ordeal and judge the

guilty. The Igbo offer the following prayers to God before the

) v t
. 29Eugene Rubingh, Sons of Tiv (Grand Rapids:Baker Book House,)
p. 91.
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worship of minor déitiés;

God, eat kola nut
Spirit, eat kola nut - -

anq
God who. created man
My life, the life of my relatives
Whoever wishes me to‘live, let him live also

30

Among most of the traditional peoples, the name of God is
used by persons when their individuality is threatened. It is
'important that the counselpr watch for mention of the name of God;
it usually points to areas of anxiety in the person’s life, or a
cover up defense mechanism of-the guilty, as is common with &he
Hausa people. The tra&itional Nigerian may use the name.of God but

generally not as lightly as the Muslim Hausa does.
2, The Deities:

The terms deities or divinities here represent those spirits

that have priests officilating at the shrines or temples for-the clan
village or chieftancy. These have been looselyttermed gods or nature
spirits by various writers+—The deities are responsible for major
functions in nature and ithhe society.

The concept of God among the traditional people is exélted;
God has to be served by lower divinities similar to thé ministering

:395tephen N. Ezeanya, ind Dickson and Ellingworth, p. 37f.
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spirits of the Bible. (Heb. 1:14)." The serving deities are“permanent
and have their own priests oﬁgiciatigg at the shrine, Mbiti makes no
distinctionxbetween the divinities and the ancestor spirits; they are’
all spirits. He sees two categories of hﬁﬁan spirit world. The ‘
first is the spirits of those who have died and whose memory is still
with some living rela;ives; thegse are the living dead. The spirit of
the dead person remains in this category until all those who knew

him in life have‘also passed away and become living dead. The second
group is the community of the immortal spirits. The spirit joins this

community when his memory has.faded from the land of the 1iving. Some

of tgg spirits in this category are venerated as deities.31 Mbiti's

 view seems to agree wiéh the Tiv, who believe that God had sons who

became founders of the races of the earth and that God's assistant

-

was God's younger brother who was also the first ancestor of human

beings.32
There seems to be-a-sharp distinction between tﬁé ancestors
and the spirits among the other peoples of Nigeria. Idowu describes

the ancestor spirits as the domesticated spirits. He points out

that the deities were not created, rather they were brought:"into

being in the nature of things with<regard to the divine ordering
of the universe." "Orisanla," the arch divinity of the Yoruba

hierarchy of divinities, partakes of the nature and'attributes of

31Mbitd, Affican Religions and Philosophy p. 83.

32John S. Mbiti, Concepts of God in Africa (New York: Praeger,
1970), p. 116. - I -
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Olo&umare. The divinities are therefore, derivatives of God.33
Ezeanya, however, writes ghat the igbo believe the deities were
created by God but charged with éower to perform specific duties
for God. Unlike God, téey do fail océésionally. The most/important
Igbo deity is the earth deity, believed to be the daughter of God.34

: : i
The Yoruba have 1700 divinities (Orisa) in their hierarchy, including

Orunmila, the divinity of languages; Ogun, the divinity of iron and

war; Shango,(the executioﬁer of God'slwrath.35 Among the Ngas, the
moon festival, "Mostar," in the harvest season reflects special
devotion to the moon deity.

Deities are lmportant for the ministry of the priests,
mediums, diviners ;nd medicine perssns often attached to their
éhrines. People with problems consult the temples, and the priests
divine and prescribe the treatment Which usually includes animal
sacrifice. Some priests, especially of Shango, supervise over oaths.
sworn in disputes; and some over trial by ordeal or oracular revéla—
tions. It i1s not uncommon, however for individuals to disagree with
thé“decisioﬂ of the deity on certain personal matters. .Ehey would

then appeal to God to vindicate them. It is usually t?é officials,

not the deity, that are blamed for unfair ministration of théif"

duties. God servés as the final court of appeal. God becomes

33g. Bolaji.Idowu, Olodumare (London: Longmans, %970), p. 22.

34Ezeanya, p. 3s., o

- 35Mbitf, African Religions and Philosophy p. 76.
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prominent when all human and spiritual.forces seem to be against the
individual. God is often called upon in an oath to decide by some

dreadful calamity (commornly by thunder) if the person accused is

really responsible.

3. The Ancestors and Personal Spirits:

The ancestors are the soul of the society, the uniting force
in the social structure. Taylor remarks that a common brotherhood .
and life springing from a common ancestor frequently impels the-
individual to treasure his community as such and ensure its continuance]
and growth.36 The place of the ancestors in the traditiomal society
is so strong that coﬁ;unities which have been converted to Islam have
accommodated the religiousﬁand cultural aspects of the ahcgstors into
the Muslim.practice.37 |

" Those who are remembered as ancestors are people who had

children before death, although in certain cases éhose who are child-
less but have lived upright lives are regarded as ancestors. With
the Ngas, thosé who have been initiated are remembered as ancestors. -
It is generally believed that the épiri;s of wicked peopleﬁand witches
do not survive as ancestors; tﬁgir families, however continue to pour

libations to them, believihg in their continued existance.

--—— -363ohn V. Taylor, in "The Wholeness of Human Life," Study
, 3

37pean s. Gilliland, “African Traditional Religion’ in Transi¢.
tion," (An unpublished PhD. Dissertation, Hartfor Seminary v Foundation,
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The ancestors are guardians or superintendents of their

families and households. To understand the full implications of
ancestor veneration, it is important to understand the place of
respect usually paid to the parents and elders in the society. Most
Nigerians believe that while alive parents have power to bless or
curse their children with permanent effect. The fifth commandment
is in agreement with this belief: "Honour your father and your
mother that your days may be long in the land which the Lord your
God gives you," Exodus 20:12. Children are expehted to respect and
be on good terms with their parents, and parents are consulted before
major life decisions are made. An undertaking carried out despite
parental disapproval often results in failure, because the person
would lack the confience to continue,
It is believed that the dead carry on life just as when alive.
The dead share the same wordd with the living. Mbiti says;
This then makes the spirits men's contemporariés: they are ever
with men and man would feel uncomfortable if the ontological
mode of the spirit were too distant from his own. This would
mean upsetting the balance of existance; and if that balapnce is
upset then men make sacrifices, offerings and prayers to try to
restore it. In effect men visualize the ontological stage in
form of spirit. The world of the spirit, wherever it is-situated
is very much 1ike the carbon copy of the countries they live in
this life.38
This means that the wishes of an influential dead parent still un-
consciously controls the living children.

There 1is contradication in beliefs on the subgect. The\

13

' 38Mbiti, African Religions dnd Philosophy p. 80.
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Yoruba, Igbo and Ngas believe that at death a person's spirit crosses

rivers and moutains before reaching the land of the dead. The Ngas

of Pancen believe that their dead congregate on Mount Sara where the&
lead a life of endless joy and Eglebratioﬁ}39 The Yoruba also
believe that the spirit of the dead must present his life report
before God, be judged, rewarded or punished. But the tribal persons
all believe that the a;cestorsrgﬁbﬁd their lives with their living
relatives. Both East and Rubingh writing about the Tiv say that

the ancestor spirits do not occupy a prominent place in the social
structure of the living.

The Igbo, Ngas and Yoruba regard death as an extension of
life into thw=dupersensible world. The dead continue as spirits to
be members of their families. Some Igbo are careful to leavé some
food in the POt for them.40 The cult of Oro and Egungun in Yoruba
land and the appearance of the "dqdo" aé festivals in ‘the éraditional
s;cieties emphasize the belief that the ancestors are an indispensible
part of the social structure, acting as coercive factors in the
society.41 During festivals young ;en Qisguise themselves éhd are
regarded as the ancestors come back'to visible form. Thé‘féstivals
are intended to reunite the ancestors and the living society into

. | .. .
- -39 Nde’Mwaiwus - an éxpolice, story teller aé Ner, Pankshin.
40 Ezeanya, p. 44. The Yoruba pour lisbation at the grave, the

Ngas pour a few drops of their drink on the ground before they drink
it.

1

41Idowu, African Traditional Religion, p. 185.
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common worship.

Such worship used Eglproceed as follows in the Ner village of
Pankshin. On thé festival day the community oé the whole clan
gathers in the open quarter of the chief; The chief leads the )
community of the living; and some masqueraded young men appear to
represent the ancestors.%2 The "ancestors" gather at the opposite
side 6f the arena. The festival starts with the chief's address to
the ancestors. He gives them thaﬂks on all the blessings received
that year, rain, good harves;, new children born. He then mentions
the misforthnes that have happened in the passing year and asks them
to avert the misfortune gnd_bless the forth coming year with plenty.
All the people make a response in agreement with thfﬂchief. Then
the spokesman of the ancestors speaks in response, usually in an un-
intelligible language_&hich is interpreted to the people. He enume-
.rates the goo& deeds 6f thé people then the evil deeds that have been |
done in the past year. - He sounds happy of angry depending on the
overall record of the year. In good years the worship was concluded -
with songs ané dance in which both the dead and the livingipartici—
pated. In bad years the ancestoré chased away the pe&ple$or Beat tbem
up. The food and drinks afe.shared hs a Holy Communion of all the
clan. T s '

‘ The' ancestors are present at eaéh major event in the 1life

42The chief is the higest person in the socigl hierarchy and
is believed to be the link between the living and the ancestors,
Family compound heads are believed to be closer to the ancestors

‘,}“=====“%y=eh65v£{tue>of their age.
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of the people, at sowing and harvest, at birth, during the initiation;

prayers are addressed to them to make marriages fruitful; and they

'ipartiqipgte*in the,%gg;ging of the dead. They.are.inseparably linked

with their own communities and can choose to reincarnate and be born
into their families. Ojike says: '"When sickness or accident
destroys life, the indestructable spirit stays near the family

visiting and helping them obtain for it a new body."43

The visible manifestation of therancestors at major festivals
is the work of men. When asked closely who the ancestors are, some
Ngas would say, "Are we not the ancestors?", and the commor saying,
nwong le, '"the ancestor is sick," really implies the presence of
disharmony in the coﬁhunity. The direct relationship of the
ancestors to the individual is seen in t?e families, where they bless
or curse on the basis of the individual's moral conduct towards them
and other members of the society, family and clan., An up?igpt person
who performs his responsibilities towards them and fellow clan members
need not fear misfortune or their displeasure; they will protect him.-
In sickness anlindividual seeks the good will of his anceetors. The
treatment procedure includes prayers to them to accelerate the
healing. The Igbo make dailly offerings of kolanut palm’ wine to
maintain cordial relations and fowls are offered at the annuai

festivals.

43Mbonu 0Ojike, "Religous Life in Africa," in Ram Desai (ed.)

Christianity in Africa As Seen by Africans (Denver. Swallow, 1962),
p. 58. .
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There is a belief among the Igﬁo, Ngas and Yoruba that eacﬁ\\
person‘has a destiny which is given to him at birth, The Yoruba call
it 0Ori, the Igbo call it Chi, and the Ngas call it §g§. This
comes directly from God to every individu%l. The Nen of little
children is believed to be keen and powerful. As a person gets older
he starts worrying and getting anxious and as a result sta£ts taking

anxiety ladened actions and neglects the presence of his Nen.

4. Antisocial Spirits:

a, The Free Floating Spirits - Unlike the deities, the

benevolent.nature spiriés and- the ancestors there are numerous evil
spirits.that are wil&’and untamable. Thesé_are referred to as free
floating becadse,they are believed to be unpredictable in their

movements and behavior. Idowu refers to them as "unclearly defined”

when compared to the divinities or the spirits of the ancestors. %4

They are more abstract, as shades or vapour, and are generally

invisible; they can choose to inhabit any object, trees, a patch of
land, brooks, caves. They are often perceived sitting in or under
trees or by the roadside and road junctions in the middle of the,

night, chattering like birds or holding night parties.

-
L]

44Idowu, African Traditional:G%ligion, pp. 173-174.
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The Hausa have two words describing the spirits: the aljanu,
similar to the Jinn. Thewaljanu have a chief, sarkin aljanu. The
second word is Iskoki, literaliy, "winds." The iskoki are of two kinds
the bakin iskoki, and the Farin iskoki: the black and white spirits.
The white -spirit can bring good but sometimes collaborates with the
black spirits, which are always hostile, in doing evil. The division
between the blaék and whitg spirits is not clear, since it is also
believed that they intermarry. The Ngas class the spirits under the
namé nzigol who tend usually to assume visible forms: the Rwi bis,
literally "evil shades," is similar to the Hausa Iskoki.[‘5 The Igbo
also‘have two main classes of evil spirits, the ekwensus, non-human
spirits, and the akéligoli, ex-corporate human spirits from worthless
people'who had improper burial or died of evil diseases like smallpox

or committed suicide.46 The Yoruba have many evil spirits too.

Abiku i1s a notorious spirit that enters into the wombs of pregnant
.women and is born only to die in childhood.{'7 When a woman has a

succession of children who die in childhood, it is often believed that

~e

the same abiku might be responsible. A diviner, medicine man, is

NASNzigol is the word used by the Ngas Christians for Satanm,
but traditionally the Ngas do not have an evil agent as powerful as
the Christian Satan. For the Ngas and most Nigerian tribal groups,
God reigns supreme without a rival,

AGFrancis A, Arinze, Sacrifice in Igho Religion (Ibandan,
Nigeria: Ibanddn University Press, 1970), pp. 48-56.

47Lucas, p. 149. B !
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often consulted to diagnose and prescribe treatments to prevent the

spirit from leaving the child or ever entering the womb again. _East

argues, on the basis of the fact tﬁét the Tiv &o not have a name for
the spirits, that the Tiv belief in spirits is not strong. The
nearest word that means spirit is the jijingi, shadow.

It 1is generally believed that when the-evil spirits wish to
cause harm they can assume visible forms of plants, animals or
human shapes, abnormally tail or short, very fat or very thin. They
can appear in Garious colors, such as red hot iron. When they appear
visibly to a person, serious illness usually follows and if the
mystical cause is not detected by a diviner, sudden death or prolonged
illness follows; the ‘'person begins to waste away and evéntually dies.
It is almost certain that diseases attributable to the free floating
spirits are psychological in nature. Thelr basis is often intense

anxiety and fear of the unknown, characterized by the wasting away of

the body. The biological causes of such diseases are usually never

diagnosed by the Western medical persons. When this happens the
Hausa recommends th® boka or the maganin asali, the traditional

diviner-medicineman and the traditional medical treétméntx

4

b. Witches — The belief in witches and witchcraft is a
subject with which.a pastgral counselor has to reckon if his

counseling and care minisfry 1s to be effective among the Nigerian

peopole. It ig an important part-of-the African-social—and-psycho

Iy L3

1ogica1 world view. Idowu has this to day:
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In Africa, it is idle to begin with the question whether witches

exist or not. The observer from anywhere outside African culture

may hold whatever theory appeals most to him on the subject. To

Africans of every category, witcheraft is-dn urgent reality.48
And Mbiti says:

Whatever reality there is concerning witcheraft in the broad and

popular sense of the term, the belief in it is there in every

African village, and that belief affects everyone for better or

worse. It is part of the religious corpus of belie§5.49

The common nature of the belief has made it the common
language of the sick soul. When a sick person suspects being a viec-
tim of witch attacks, two facts could be surmised: first, that there
is a mental basis to his illness, usually in the form of some
neurotic anxiety, what Freud calls phobic anxiety,50 or secondly,
that the sick person has some unfinished business somewhere, usually
a deep-seated fear resulting from somo disturbance in his social and
spiritual relationship.
The belief is that some wicked people can and do send out

theirvspirits to do harm to the body or spirits of others. The

witches operate individually or in groups. The groups of evil souls-

often hold nocturnal gatherings at yhich they decide who thelr vic—
51

tim should be, usually a member of their family.” ' The witches travel
48Idowu, Africam Traditional Religion, p. 175. !
“Mbiti, African Religions and Philosophy, p. 202.
. 50,

Robert A, Harper, A Psychoanalysis and Psychotherapy (Engle-|

. bridge: Schenkman, 1972), p. 104.

wood Cliffs: Prentice/Salt, 1959), p. 33.

5lFrancis L. K. Hsu (edr) Psychological Anthropology (Cam- -

~
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invigibly or in the form of fireflies, snakes,.or birds, or in the
form of wild cats and foxgg which often assemble and make noise
outside the gates. ‘ ‘

To understand the real power of the witch, it is important
to know the Tiv word Tsav and the Ngas word Sot. Tsav itself is
not witcheraft but intense personél force possessed by some -
outstanding people. These people have the power to impose their will
on the psyche of others and thus affect the other's will for good
or ill. Proﬁinent people ;ike the chief, leaders, clan heads and
household leaders are believed to have greater power of fSav. Tsav
may bf;used for beneficial ends for upbuilding of personal image or

]
the welfare of the society. When a Tsav is misused against human

beings the person bécomes wicked and is a mﬁatsav, a witch.3?2

The Ngas believe Sot to be a power that resides in the skull,
the brains and in the chest.33 People who are special;y gifted in
certain arts or are very innovative are believed to have Sot. The
possession of the Sot makes the person extradrdinarily alert and
often able éo transcend phyéical'disabilities. Respect;d people who
"git at the gate" to counsel peéple, and medicine péoslék diviners,
priests mediums ére believed to possess the power. They are the

¢

most difficult person% «+o0 be tracked down by the witch power, for

. " 52Ragt, pp..236-237:w

53The popular use of the "Sot" implies witcheraft, but Sot

.1s value. free power shdred by both the upright and the perverted’
‘people. :

TSRS
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they not only see with ordinar§ eyes but with the "Third eye," -
the chest.% They have powerfg} intuition ahd, like the witches, go
out to counteract the evil witches. Like thé Tsav, the antihuman use
of Sot turns the person into a witch. )

Belief in witches and witcheraft covers a number of other

manifestations of psychié abilities.

i. Extra Sensory Perception and telepathy can be regarded
as the exercise of the spirit to defy visible natural 1aw§i‘ It is
believed that a witch has the power to affect the soul or spirit of

another person by simply intensely wishing the victim evil.
- M ~

ii. The intuitive ability to predict the future event is

often regarded as witchpower.

ii1. The belief in the chi (Igbo), ori (Yoruba), Nen
(Ngas) which are believed to determine their fortune and destiny on
earth. People whose lives are marked by special gifts or fortune

are believed to have added power. -y

iv. The belief that some people have an unusually Strong

power of words to curse or-bless effectively may be understood as

witchcraft. The gift and ﬁ;ewof hypnosis fall in this category.

~

V. Finally, belief in witchcraft is made alive and

. - t
-54The chest used to imply the power of intuition and extra
sensory perception,
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effective by its presence in the world view. Many African Christians
believe God to be their "Shepherd" and, therefore, believe that

witches will not harm them. In my observetion, peoples whose’

Vt cbmmunity strongly believes in witches tend to attribute most of

théir misfortune to witches. Akiga's Story, well illustrates this:

The Mbatsav (usually real men) would hide by a much used path
in the night to frightén people. A man so frightened would
run home terrified-saying: .

I was going along when suddenly one of the Mbatsav rose from
the ground and grew to such a height that he almost touched
the sky! My hair stood on end and as I ran it seemed that my
legs had grown to an unnatural length.

“"Oh!" That's a bad road" says everybody. "It simply swarms
with Mbatsav.'25

From that time people would be afraid to use that road in
the night for a season. The story is similar to the cases of nzizi

among the Ngas, usually human spirit impersonators out to frighten‘-

.

pgople. Nightmares are also interpreted as the attacks of witches;

The sleeper cries out loudly in his sleep. On being awakened
he says:

It was a nightmare. I dreamt that a man pinned me to the ground
with his hand round my throat, and was hitting me. I am always
being visited with dreams by the Mbatsav. I go to bed, but I
cannot sleep. "It is one of your relatives" says everyone. "Who
else would keep on giving you bad dream?" These terrible Mbatsav!
We empty chested are nothing but their slaves. They can do
whatever they like with us. 6

?

‘What 'is important in theé above dialogue is the truamatic

55East, pp. 246-247.

t
561bid, pp. 246-247.
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experlence of the bewltched and the reinforcement often received from
the community. Akiga's Story reveals what is often left unsaid, that

the activities of the witches are often attributable to clever people

| who either knowingly or unknowingly rouse fear already latent in the

belief of the individual.

There is also a sociological side to belief in witches. Un-
resolved social conflicts, disharmonious }elgtionships and exaggerated
suspicions of being the target of jealousy make some people feel they
are victims of witchcraft.

A case ig that of K who lived in Bukuru:

K was a brilliant student. He had completed secondary
education. His parenté lived back at home 1n a traditional set up.
The majority of their neighbors were illiterate and strongly believed
in the tradigignai ways, in spirits. K had,completed a S5-year course
and had been successful ‘inzaLondon examination, which made him
qualified for a scholarship forrfurther studies overseas. In his
position K began to feel he would be the target of witch attacks
due to jealousy. One night as K was walking home,he almostlétepped
on a toad, and as he looked down there was a string across the road.

K's fear that he might be bewitched increased and from that time he

Vtook special care not to come home by night.

When I talked with him, he expressed the suspicion that some

'-‘,ém.

of _his fellow students  might be witches. Although he is a Christian,

he believed that there would not be so many people assembled ..
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together in the dormitory without witches among them. He did not
get 111, but he took special precautions to avoid any witeh attacks.,

Mbiti draws attention to the fact that Africans readily
express féelings of joy, love, friendshib and generosity. Their
fears, pain, strain, jealousy and suspicion are verbalized easily.
And Further;

This corporate type of life makes every member of the community
dangerously naked in the sight of other members. It is para-
doxically, the center of love and hatred, of friendships and
emmity, of trust and suspicion, of joy and sorrow, of generous
tenderness and bitter jealousies. It is paradoxically the

heart of security and insecurity, of building and destroying
the individual and the community.

- ?&;.,

-h‘t-.-.__

[

57Mbiti? African Religions and Philosophy, ﬁp. 209-210.
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CHAPTER III
THE TRADITIONAL SOCIETY AND ITS INDIVIDUALS
A. INTRODUCTION

This chapter will examine the social environment out of which
a typical Nigerian traditional persoﬁ comes. The traditional society
has been altered by change to the extent that there are few villages
today that are unaffected. The writer will assume that things are
the way they were about 20-30 years ago when the society and its
structure were not too disturbed by change. It may be that much more
will be said about the positive effects of the environment, customs
and the society; this &ces not indicate that the traditional person
existed in a paradise. If that impression is presented here it is
$imply because the writer has sought to indicate to the Nigerian pas-
tor that there is much good in the enviromment, life style and so-
ciety of the Nigerians. As in every society on earth the Nigerians,
too, have oftem féiled to live up ﬁo the ideal expectations gf thedir
beliefs, culture and customs. It is'however, necessary to,study the.

outmoded form because both the traditional and modern person in the

state of tramsition still hold the expectations that belonged to the

-
o

past.

1. Traditiomal Culture

A survey of the traditional soclety would make it possible

to know what individuals have gained orx missed in the present life

o
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that now creates freedom or stress for them. Lambo has outlined four
points indicating that the study of traditional culture is necessary

for the practice of mental hé;ith professions in Africa:

a. It is important for any person interested in the mental--
health of the people of Africa to acquaint himself not only with the
social structure and socialization, but also with the effects of the

environment and socialization on the well being of the individuals.

b. It is necessary to study and treat a person not as an
individual on his own but in reiation to his community. This is es-
pecially imperative if we understand culture to determine the be-

havior of the individual.l

¢. It is necessary to have a historical survey of the in-

dividual's social life to separate what forms are more permanent from

—

those that are less permanent.

d. The study of the cultural con ext may enrich psycho-

v

therapy

apart from the fact that various social taboos and ethical in-
hibitions have had their repressive forces lessened and the in-
dividual in these cultures concurrently feels a greater freedom
of his ego and enhancement of her personal power, African cul-
tures are loaded with wunique psychotherapeutic factors that
have not been satisfactorily studied from the mental health

lMargaret—Mead;—An—AnthropologisE—at—Work—(Bostona Houghton—
flin, 1959), p. 206. The viewing of culture as "personality writ

arge makes the study of culture and community necessary for the

full perspective of behavior.
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point of view.2

2. Some Values - R

Nigerians share with the rest of Africa certain social val-

ues:

a. The community. Sawyer writes that the acts of the

African may be "personmal but hardly individual" and that he lives

his 1ife first as a member of a community and then as an individual.3

To the western mind this may -spell communism, but Parrinder»discounts

that idea as a myth.4 Nkrumah sees communalism rather than communism

as characterizing the precolonial society.5 Muchabaiwa seems to

agree with Nkrumah éﬁd asserts that "community approval or disapproval
is more important than the private comscience that the ﬁuropean tends

to put first."6 Although the role of .the community is predominant,

. the individuality of the African is not 1os£. Personal name and the

ZT. A. Lambo, "The Concept and Practice of Mental, Health

in African Cultures," East African Medical Journal, XXXVII:6 (June
1960), 465.

Harry Sawyer, "Sin and Salvation: Soteriology Viewed from
the African Situation,” in H. J. Becken, Relevant Theology for Africa
(Durban, South Africa: Lutheran,.1972), p. 129,

4Geoffrey Parrinder, Religion in Africa (Baltimore: Pen-
guin, 1969), p. 79.

5Kwame Nkrumah, Class Struggle in Africa (New York: In~

ternational Publishers; 197L); pp. 1314

= 6Alexio Muchabaiwa, "Christian Adaptation in Africa,” in’

hurch and African Values (Gaba Publications, No. 31, Kampala,

.Uganda, 1974), p. 7.
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unique characteristics of ori and chi tend to emphasize individuality.

Elaborate mourning of the dead is carried out with the greatest re-

spect and the veneration of the spirit of the ancestor points to the
individuality of persomns in the community; When it comes to self pro-
tection, the Hausa say, "so duka so ne amma ggg_ggg.z_ £i," "love of
another may be present but the love of self is greater." Most tra-
ditionai people will agreemwith Tillich that "only in the continuous
encounter with other persons does an individual grow to be a person."”

It is in the community that a person will find the right ‘context for

growth.7

b. Spontaneity, vifalitxJ alertness. and life are valued.

People who are in touch with their feelings and have the courage to
verbalize them, however negative, are pfeférred. There is a dislike
of premeditated statements, and people who brood over feelings are
easily suspectéd of witchcr;ft. There is a greater preference for
openness, and direct- confrontation is generally less painfui than

dropping of hints. ' . .

c._ Respect for the aged.' Older people are considered wiser

and in possession of a more powerful spirit. However unqualified a

traditional person may be he expects respect for his age.
£

d. Persons. The traditional individyal values people. This

7Paul Tillich The Courage to Be (New Haven Yale Uni~
versity Press, 1970), p. 91.




52
is evident in the traditional pattern of salutations in which people

ask about and exchange the news of the well being or illnesé of their

family members and friends. The collections of photographs of tra-
ditional people are usually pictures of people, especially people

significant to their life experience.
B. A CONCEPT OF SELF

This concept is based largely on the Ngas understanding of
a person and.what they would see ﬁo bé the self. 'Like most African
1an§aage groups, the Ngas héve not systematized 1ife in different
compartments; for example,_into fields of studies like theology,
science, politics,’educatiog and e;c.8 Thus the vocabulary has also
remained unspecialized, the professional persons use the same words..

that a common person would use. The same words may be used to refer

to different'fhiﬂgs and to carry different meanings which can only be .

detected from the context. One time a word carries the literal
meéning and at another time the same word carries figurative or sym—
bolic meaniné. The same usage of woyds applies when we-iook at the
biological and psychic nature of.human,beings. The éa;é"word that
litéra}ly‘refers to a part of the human body can often refer to the

psychic constitution of .the person.

1

8 .

- Ako Adjel, "Imperialism and Spiritual Freedom: An African
View,"™ in Ram Desai (ed.) Christianity in Africa .as Seen by the.
African (Denver: Swallows, 1962), p. 80.
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1. Human Being

The Ngas use the word-gurm and the Hausa mutum for the com-
monly used English word, human. Gurm or mutum is a living person.
The words are common}z used of a man or woman who is fulfilled, com-
plete, whoié, mature and genuine. There is a sense‘in which every
person is -a mut i Each person would think of himself as a gurm.
Each person thinks of himself ‘as precious, whatever others may think
of him.9 ‘When' one person says of another -shi mutumne or nyi grum,

Y“he/she is a personm,"

one is designaiing that person with apprqval.
A human being is physical and spiritual, is self-fulfilled, reliable,
and. sees a task to completion. A gurm may be physically whole or
crippled, but would gi&e others the full consideration that is due

them,“taking account of the situation. A gurm gives to others the

B
d

consideration that he would want for himself. Every person is a
gurm, and yet the word gurm is used as the stan@ard to which every
person is striving to reach and what each person expects of another..
The word gurm does not carry a masculine or feminine gender.., It is

a nyi, the self,lwhich is a promoun indic¢ating where accountability
should lie. An individual person is often understood in terms of
five spheres: (i) his ﬁegg, (1i) his body or sfomach,_(iii) his
charaéter, (iv) his spirit ;;d (v) ‘the world. The self is also often

understood in terms of the above categories, at times confused with

9Fré£§‘kimper "Self and Therapy," aﬁ'unpublished paper de-
ivered in Courde No. AM 346, Fall Semester, 1973/4 at the School of
Theology at. Claremont.
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the head, stomach, and character. However, it is clear that the self

as the moving power is distinct from, though intricately united with;

the five spheres of a person's existance.

2. The Bod

The Ngas word, but, can be literally translated "gut, belly,
*5r heart" in English; but it is conceived as symbolically located in
the center of the heart. It is the bosom of a gurm, the most inti-
mate part of a éerson, the depth of tﬁe pérson's being as opposed

to the fringes or the Putermosﬁ form. It 1s here that the ﬁost inti-
mate personal secrets are stored. It seems to be used at times to
reﬁresent the whole live, biologiecal, organic body. It is dark and
mainly unconscious, but contains informatiog and potentials which, if
liberated, would give the gurm great powers, vitality and superhuman
effectivene;s. It is evidenced in'peopie who despité physical disa-
bilities are able to function well. The'bdéy responds to gutside

and inside events with appropriate positive or negative response and
feelings. Like the Rolfer, the Ngas would view the human bSAy as
psychophysical organism; the psthoéomatic and the somatoﬁsychic are
relatéd. Emotional trauma-is seen to Tesult in muscular tension.lo
When a person has intense” nggative feelings but refuses to make any

response, Vocally or in body movements, the response may be stored in

the gut. That person is sald to be denying some truths. Such denial

e

;i&

. 1
10Sam Keen, "Sing the Body Electric,".Pszchologz Today
(Optober 1970y, . 2. R
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is believed to lead to problems, "the sﬁelling of the belly." The
Ngas and the Gesgqlt psychologists understand repression in terms of
nuscular action.11 It is thézhpefsonwé respousiﬁility; it tgkes a
great energy to keep éuch sécrets, and often results in energy-
consuming illness. This seems similar to Erickson's description of
neuroqﬁs.lz Self is held responsihle for kegping the matter in the
gut. Relief and healing would only come when confession is made or
healing action taken. The gut also perceives the outside world and
the situation in which the person is in. Some African languages do
not have an exact word for "feei".in the English sense; theyvhear or
perceive.l3 The gut is considered able to speak to a person in
iméges and dreams, and-sometimes by the body getting tense, cold or
uneasy, and the person later finds that something dreadful has hap-

penéd to a loved one. It is common to ask what one's gut is saying

to oneself. The Ngas would agree with Glasser that the stomach ulcer

ié a message from the body to the person suffering it.l4 When a voice

is heard audible or inaudible in the case of dreams, it is the real
voice of the person speaking from his gut. These voices could be

lFagan & Shepherd (eds.) Gestalt Therépy Now (New York:
Harper & Row, 1970), p. 11.

) lerik H. Erikson,qldentity and the Life Cycle (New York:
International Universities Press, 1959), p. 1l6.

1 .~
3The Hausa and Ngas use ji or fot, respectively, to mean
hear or_feé1;~gani and ni to mean perceive.

- lkwilliam'Glasser, Reality Therapy (New York: Harper &
Row, 1965), p. 6.
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many depending on how much the person is overspreading himself in
takiné more-resﬁonsibilities thah he can handle. The gut is more
intuigive a;d at times seemingly highly illogical and always genuine.
The gut thinks as well; it is the place where ideas and plans cfysta—
lize and come to be owned by the person. The Hausa word is ciki or

' zucd. a, the gut or heart. When a person shares the content of his
zuciya he is being genuinely honest. The Yoruba talk of Iye inu as
the a}iveness‘of the stomach. They unders;aﬁd the stomach to be the
seat of emotions; the Iye is the seat of action which needs to be
stirred when it slows down. A-doubting or treacherous person is said
to have double Iye, zuciva biyu (Hausa), but bap (Ngas); that is, hé
has two guts. The body thus ;nderstood is believed to be the seat of
emotion, wisdom, consciousne;s, memory, thought and moral responsi-

bility.l5

3. The Head

The k€ or kai aré words which literally mean "head"; the Ngas
word BE and the Hausa word; Egi,.used in other senses mean the top,
the uppermost‘part of a person or of an§ thipg. The Ngés'use the .
wofd ggito symbolically refer to the.self or to the whole instrﬁment
used by the self in ﬁerfor@}ng its deeds and actions, especially when

that action is performed single-handedly. The quﬁba underséand the

“’E. E. Adeola Adegbola, "The Theological Basis of Ethics,"
in Kwesi Dickson and Paul Ellingworth (eds.) Biblical® Revelation and
African Beliefs (Maryknoll, N. Y.: Orbis Books, 1969), p. 126.
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head as representing the whole person and his charécter. Ori inu,
"the second héad," is spoken of as residing in the visible head,
and is often identified with thé cﬁaracter.l6' The Hausa call a will-
ful person mai taurin kai, "a hard headed person."l7 A brilliant
person is said to "have a head." Very innovative ideas are con-
sidered to be schemed from the kd@. The spirit of a person, especial-
ly a witch power, is said to live in the héad. The coﬁtent of the
head is very active spirit which could be inherited by children from
their mothers. It is concelved of as résiding in the skull of a
person even after he is dead and decomposed. This is the spirit
that governs the whole gurm and is in- turn governed by the person in
the way he directs hds inno;ations and scheming to tricky, manipula-
tive and exploitative ends, as would a witch, or to human ends as

would a real gurm.

In both the belly and the gg‘live the self. Understanding

' of the self is similar to that of Jung, as including the ego.18 In

the Ngas word it is the self, nyi, that is accountable for the work
of the head and the gut. Nyi is usually applied to peoplé and things
that are responsible for causing Something to happen. ﬁji can be

understood as the moving power. Frank Kimper's definition fits nicely:

. »

°

160 degbola, p. 124.

17E. G. Parrin&er, West African Psychology (London: Luther;
worth_Press,_1951k,..p.--23.

BJoseph Campbell, The Portable Jugg (New' York: Viking « *
Press, 1972), p. 139,
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“"The self is éhe center of dynamic activity in which the word,
'dynamic', is to be understood in the simple dictiénary sense as
energy in motion effecting éﬁd’directiqg change."l9

. The head and gut seem to have some aétivities outside the
jurisdiction of the "self" as &ell. It is considered best for a
person to be "in the gut." A person who is fully in touch with him-
self is the person who is in touch with his gut; but it should be
noted that tﬂe gut 1s not so simple. It is not possible for a person
to be in touch with all the.potentials of his gut. The person ;;o
is in suffiéient touch with the gut knows what he wants riéht away
and decides what to do readily. The self that is out of touch with
the gut lives with-reagons, under the influence of the past or un-
happy experiences and fear of the future; he takes actions on the
basis of the past or the future. When a ﬁeréon is under éainful ex—
perience, thé gut cannot be settled enough for decision making.
Shame, guilt, fear, anxiety, joy, happiness and relaxation or sudden
relief from extreme pressure: these have the power to prevent the
self from seftling down‘in'tﬁe gut és the master of the house. Under
such circumstances it is best not to press for a decision'uqtil things

are settled and reflections crystalized a bit, after the event. is

over. A good counseling relationship in which d:he counselee is well

. 2 N
accepted hastens the arrival of this peace.

Example: A young woman bereaved of her husband might, from

19Kimper, p. 1.
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her head, say she is never getting married again; yet deep in her

.gut she may be-ﬁishing for the right man; after things have settled

she would find that h;r hearE craves for a man. It is the craving

of her gut then that is her true desire. :But her k& has to be con-
vinced and be happy with it. She might, from the memory of her
painful experience of the previous marriage choose never to marry
again. Here the kE may seem to have made the decision. So the
cravings of the gut might gp'unsatisfied, of by getting occupied with
other émploymenésbshe may succeed in drowning the Qbice of the gut; or
the head may influence the gut enough for the decision to be real.

It 1s commop to hear a counselor say in such instances, "I have heard
the voice of your head, let mé hear the voice of your gut.”

On the other hand the gut can accebt some thing; that the
head has not. A person goes on daing certain thingsvcompulsively
which the bdﬁy enjoys but the head disappro?es. Until the head
accepts it, the person would be inconsistent about the subject, ap-
proviné and disiggsoving. Here the self is being active in the gut
but influence of the ﬁead is strong. The gut and the head are sup-
posed to regulate each other. The examéles above are cases_.when the
regulation of the two ig not balénced. A person is said to have no
head if he lives only to safisfy the desires of the gut without the
reasoning of the head.

Hsu aludes to Horton's finding about the concept of per—

sonality of Kalabari Ijaw of Nigeria. Human personality has two
- L

sections: the first, biomgbo, is the agéncy associated with feelings,

-
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desires and thoughts of which the individual is aware, and it cor-
responds to theiconscious mind. The seconﬁ, teme, brings about
everything that happgns'in Eﬁé biomgBo. Teme is conceived as the
steersman of personality. Its activities-are inaccessible to the
biomgbo, and they are unconscious. Sometimes the teme and bioﬁgbo
are not united in a struggle. "A man who is attempting to succeed
but is consistently failing may have a teme which refuses to.attempt
success for fear of failing as it has done in the previous incarna-
tio;." Onlynthé Aiviner is’a£1e to iisteﬁ to the voice .of the teme.
The diviner usually prescribes-a treatment in which the individual

is made to reject the wishes of the teme in a dramatic rite.20

A healthy, fully intégrated person lives in both the gut
and éhe k& with psychic composition near balance.‘ The selflis found
dominating and ordering every part;‘the gut and the k& are both in-
fluencing eéch other. - h

It seems simpler‘to draw the psychic picture o£~a‘person in
the form of a colored liquid suspension in a beaker. The liquid is
a little clearer at the top but still colored; the suspensicn is not

quite settled yet, but thicker at the bottom. The clear éog repre-

sents the k8, and the k& is also the liquid which is found in the

-suspension at the bottom.” ghe particles of the suspension represent

the gut. The color which permeates the suspension and the clear top

. ~20Francis-L. K. Hsu (ed.) Psychological Anfhropdlogy (Cam~
bridge: Schenkman, 1972), p. 104.

s .
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is the self;'tﬁe three are within easy reach of each other. The
self is not easily confine@ in one corner but chooses where to be
most of the time. In a healthy person the self i; in control of
everything. The self is the animal lige, and there is more to it
than animal life. It has the gurm quality about it; it is the power
that keeps the body live and warm, if it is kept fully exercised and
fit. The self depends on the body of the gurm, and the body of the
ggﬁg depéﬁds on the self. Nyi is a_pronoun psuallyiapplied to the
persén who has done somethipg——the gurm who -is accountable for the
action. The pronoun refers to the essence of a person that trans-
cends good and evil. It is not to be condemned; as the Ngas common
saying goes, "We do not hate nyi but we hate his work,” so the nyi
should always be accepted.

’The unhealthy psyche is not a good suspension, there ére some
solid paréicles not permeated by the liquid or the color. This is
the case with most people. The self is present just as much in the
sick person but it does not move freely in the whole.person. Thgre'
are some plaées where the self does not like to be fo:.too long, re-
sulting in the storage of fegr, ;nxiety, anger, shame, aﬁd guilt in
these places¥ The self does not feel free and e;sy whenever there
have been unhappy expe;iences ana would prefer to go around these
spots to avold them. To overcome these troubled spots the self has to

face the situation, to stay with the pain. The Ngas would usually

recommend that the person stay and face the enemies. and the unpleas-

antness unless doing so would mean annihilation.
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In seriously sick,pérsons the self recgdes to an almos;
inaccessible.corner. The person 1oseéa}1the vitality‘that was
characteristic of him. Here we say, "the person is not his u;ial
self." "He is not his body anymore," "he does not find his body
anymore."” If a person loses touch with all parts of the body,
death occurs, the f£light of the self from the organic body. (In 1954
a relative of the writer was seriously ill; she was unconscious. A
traditional medicine man ﬁas called to attend to her. When every
égfort failed the med101ne man said that her self was not within
reach. She died soon after.that.)21

The sick person is usually understood as coming under the
power of thé iskoki- (the e;il winds or spirits), as being bewitched,
poisoned, or touched by the neglected ancestors. In these cases
the sickness is ;uderstood as caused by outside forces. .But the
Hausa and‘the Angas people would at Ehe ;ame time say that the sick
person is responsible, bai sake ba, "he is not relaxed,".kgg'ghiklgg,
he has not let himself go. The self is seen as holding tight t; some
parts of the body or some things in the environment as thbugﬁ they
are all the world. Here there ié'an‘element of distrﬁékwof the
"gidund," the yil, as'd result of fear; anxiety, guilt or shame. All

boil down‘po the fear th§t sometﬁing detrimental would happen to the

21T; A. Lambo, "The Impbrtange of Cultural Factors in Treat-
ment," Acta Psychiatrica et Neurologia Scandinavica XXXVII (1962),

1897 The Euthaf*gay5‘dépressiun—is—exper1enced*1n—terms of-hypo=
condriachal, body pain and discomfort. "This is a matter of cul-
turally determined tendency to think in body terms rather than emo-

tional terms."
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self. The failure to relax Ehe body is energy consuming and, there-

fore, weakening. The weakness can manifest itself in different forms

-

of sickness. Friends-and reléﬁives ﬁbuld ask, "th have you not lei
yourself go?" or "What has happened?” These questions and similar
ones are supposed to ‘lead the person to search his own self, his en-
vironment and see whether he has committed some abné?mal deeds or
whether a relativé or some enemy has done something_contrary to the
accepted custom in the culture. The Fulani prolonged system of
greeﬁinés and thé Ngas second greétings aré not just tiﬁe wasting
rituals, but are aimed-aq proviaing a time of ease and opporﬁunity to
reflect on things thatlmight p?ssibly be hurtinngEn opportunity for
opening up. These gréétiﬁgs are usually characterized by asking
after the person, his friends? rélatives, families, éhildren, old

and present friends, job progress or lack of progress and many other
things. The;e greetings come close to éo-counseling because it is
mﬁtually done. When two selves really meet it is warm in every sense
of thé word. On the other hand, if you come from hot and dry tropi-
cal regions, when two selves really meet it is cool in everﬁ’sense

of the word. The -Ngas say, ""The pefsoﬁ is cool"; he is p;esent when

met.
4. Lebib

The lebib is perhaps what comes closest to the self. It is

eeS

AU

what survives through the time spégﬂég:pne's 1TFey It is what remains

as the ancestral spirit after death. The hill Angas have ‘a ceremony

]
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of gathering the lebib of the dead wife to her own people, her own
clan. The Tebib is something similar to the gpirit that returns

to the Maker (Ecclesiastes 12). There is a quality of uniqueness

about every lebib.
5. En

The €n is the same as the Hausa word for hali. It has many
shades of meaning which are not easily rendéred into English. Liter-
aily, it means chéract:er, some coherence, o;:der and consistency .:Ln
conscious awareness and behavioz_‘.. The €n is seen in the power of a
person to perceive sameness thr?ugh time that may be interrlipted by

sleep. It is also active perception or simply perceiving what is

going on in another person's experience. A person who is dead drunk

1is commonly said to have no gn. Similarly, a little baby whose

reasoning is immature has no developed Ei. A person who is in a coma
hasL no §_ri. In sé_Leep even when a person is talking vocally in dreams

or in a state’of unconsciousness the En seems to be non-existent but

comes back to full consciousness again wheni one wakes up. A _glyltg has
a real gn, live and active; the En re_:-st:s an& yakes with tﬁe.p'erson.

‘ An animal is ;ithout En. So is a seriously deranged person

who is not considered fit for, a civilized society. Such persons with-

out &n are not held accountable for their deeds, e.g., a severely

retarded person, The deaf has no_hearing &n;-the-dumb-has-no-vocal-—-
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en; and the Blind has no visual en. 'The.Ngas talk of a person's

speciél En to mean that person's idiosyncracies, and.these may be good
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or bad, depending on the changing mood of the person. The &n is af-
. < fected by the er;vironment and is chaqgeable acco_rding to the behavior
aﬁd experience in the individual's personal cosmic enviro-nment, his ‘

[ duniya or yil. The Hausa hali and Ngas En seem to be the self in its

span of life history. The 'Q depends on the sense organs and the

‘\,&"‘ Fa normal pattern of behavior on the basis of expe;rience gained in its
f self. The self takes direction from the &n, and so can be greatly‘
& influenced. Persons ld: most things the way they have habituaily
learned to be most convenient in the past. Although the &n ;Ls
- “{%-' changeable, the Ngas understands it to be intimately bound E\p\yitﬁh__
the self which is unchangeablé; A person is said to make a gc;od or
]/J,}a e bad én. This seems td"imply that the self can decide to change the

en. The change can take time but, it is never completely changed;

; ’ only some aspect of it can change.

6. Ram

Each gurm has a measure of ram about it; that is, the sense
of awe and dread. that surrounds a person and that others»f\eel when
near the person. Great trees and‘ro'cks are“very deep -dark and clear
poolsﬁ are said to radiate ram. It is at times equated with.the figura-
“tive shadow marin and is l;elieved to part from the body at death so

that all except the dead witch have their shadow still lingering around

their corpse so it can continue to frighten people. A living person

could be said to lose or gain his own ram. It'-ils similar to the

S charisma since one may be naturally richly gifted with it without 'much
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effort. It is characterized by spontaneity and vitality in the person.

One's ram could'be-téken from one,ylgaving that one suddenly weak
and feeble in all respects. It is not quite clear to the writer how
the self is related to the ram except tﬁat one who cares for omneself,
one's bod§ and conduct safeguards the ram from being influenced by

others or the environment. The self therefore seems to own-the ram.

7. Duniya or yil22

The duniya or yil literally mean the land, the eartﬂ and Ehe
atmosphere in which a person lives. This consists of the significant
persons and things in a person's life, if one has them‘at all. The
yil for most languaéé groups used to be smaller ;;d narrower than

it is today. Below are the main contents of the yil. Yil is the

" mode of relational interaction that goes on between the individual

_and hig significant world.

a. Relatives, the family at night, the extended family and

how close one 'is to them. The more relatives one has and the more

they value;ane, the better. for thdt person. One who has‘many loving
relatives i% considered blessed, and it is believed that mo one grows

to be a person without thsm.

4+

.'~¥‘\-~.
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b. Friends and acquaintances. The number of friends one . .

.

has in the environment and how the friends value the person determines

4

Ny
1

22Duniza is the Hausa word borrowed from Arabic for the

‘world. . Yil 'is the Ngas ~word for the land country and shik yil means
politics. ) .




much of a person's performance in life; the self is positively or

duniya?” in Hdusa or "Yil da ran ne" in Ngas, "How is the world?" are
. . -l ) . . . . - .-

" and one's moral behavior wedkens or strergthens the person in times
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negatively influenced.

c. The society. One's language group or commuﬁity which
provides a broad code of conduct. The sense of nati?nhood is some-~
thing that is just developing among the tribal groups in N}E iaj
for mosé ?eople it is §E}}% remote, and the language group is more
impértant. For those who a;é able to particip;te on a national level,

their concept of the yil, omenna, or'kasa; is wider..

d. One's ancestors and God. A person can call on the ances-

tors and God when his being is threatened or when all that he depends
on fails. It is not eésy for the Ngas to think of one who has neither
the ancestors nor God; the dogma of life that one holds more by faith
than reason is all importamt heré when one's visible world is disturbed.

The world so described is very important in the lives of the
Nigerians. No therapy is' complete that ignores the fact that the in-

dividual self is acting out of the enviromment. The sayings, "Yaya

o

common forms of greeting which easily gain a response full of deep

feelings. To the traditiomal person the environment is very important

in the physical and spiritual environment.

of-stress.—Reasons-for-misfortune-are-esought-within-oneself-and-with—

The self lives in the head, the body, the rdm, the en, and

the duniya. The self is closely bound up with each of the six spheres
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of‘human living organisms and as such it is often weighed down and
iimited in dits effectivenesg:ﬁ However, it is very powerfﬁl when it .
decides t; acty it can bring about changes within each of the spheré
of its activity.23 I would agree with Rogertd Assagioli that dis-
identified from any of them it is most powerful and free to act, but
it is not separated from'any of its areas of residence except at

deat’n.24 : C v h

C. COUNSELING AND CARE

1. A Traditional Definifion

The phrase, "counseling and care" is English terminology.
Pastoral counseling is defined by a psychiatric dictionary as
a type of supportive or guidance therapy in which the clergyman,
in his role of interpreter of personal and social values, attempts
to relate the contributions of the behavioral sciences and the

resources of religion to the needs of his parishomers.25

The traditional healers, be they houshold elders, witch

doctors, herbalists, priests, diviners or mediums, combine counseling. -

with other pgpfessions. The Nigerian or African society has not
separated the healing of phyéical or mental illness from reiigion.

The African understanding of a counselor is close to a combination of

-
.

*

23544

Viktor-E: rr4ﬂkj“Man+s_Sééféh“féf’ﬂeaning (Néw York:
Pocket Books, 1973), p. 105.

24Roberto Assagioli, Psxchosznthesis (New Yor&. Viking
Press, 1973), pp. 22, 111.

25L. E. Hinsie and R. J. Campbell, Psgychiatric Dictionary
(London: Oxford University Press, 1973), p. 167.

-
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Latrists in the primitive societies.26
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thé pastoral a?d.psychiatric profeséion.in the western society.
Torrey has accepted the witch doctors as the counterpart of ‘psychi-
The official counseling and
gherapeutic tasks may be carried out by th; elders, healeré, and .
priests; but the caring ministry is a éesponsibility of each meﬁber
of the family, yillagigor clan for the fellow members. 'A complete
undersﬁénding of the-traditionai counselihg and care is manifested
in the work of the professional healers and the social relations and
interaction of the people in their communities.

A brief survey of the general characteristics of the Nigerlan
healing practice would be of help at this point. ’

One characteri;tic of the Nigerian healing practice is that
the existing structures and institutions are themselves géared to
the he;ling and maintenance of the mental stability of their members.
Powerful psychotherapeutic mechanisms of a preventive and coping
nature are built into the ‘customs governing'the social structure,
socializatioﬂ, rites of passage; marriage, birth, illness, dgath,
burial and mourning as well as in religious practice and devotions
to the ancestors, deities and God. '

A second cﬁaracteristic is the variation of the context in

-

which healing and counseling’ are carried out. Healing could be in

the home of the sick person, often with at least one of the closest

relatives or friends present. Healing could take place in the

1

26E. Fuller Torrey, The Mind Game (New York: Emerson Hall,

1972).
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reception building. In more severe cases treatment could be at the

home of the medicine person; in this case too, it is common for a

relative to accompany the sick person. The_presence of close rela;
tives at the healing center épplies to tﬁ; hospitals as well. Al-
though ifAdividual therapy is commonly done, it is often subject to
abuse and is often surrounded with suspicions and scary stories.

A thir& characteristic is the idea of cause. Diseases,
whether of physical or mental nature, are interpreted in terms of a
spigitual or social frame of reference. Leighton and Hughes of the
Cornell-Aro team in western Nigeria found that while the Yorﬁba and
western concepts of psychiatric disorders overlap, the disorders are
defined differently B; the two cultures. The differences are de-
pendent on the "ideas of cause." They admitted that more would be
perceived in common if attention were limited to symptom patterns
glone.z7

The degree in which mentally handicapped personé are ac-
cepted by the community is gemerally higher throughout thelFountry if
the person is not violent. A person who fulfills his family roles
and carries out some socialland religious obligations, as éefined by

own tribal or clan grdups, is toler_:ated.28

”

Lambo further remarks that some characteristics that would

ZZA. H. Leighton and Jean Hughes, "Yoruba Concepts of Psy-

chiatric Disorder,"” in T. A. Lamho (ed.) First Pan African Psychi-
atrié Conference Report (Abeokuta, Nigeria: 1961),‘pp. 138-141.

‘zslbiq., p. 140,
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be feggrdgd as mental illness are absorbed by some religious func-
t;ons.zg For example, each deity possesses distinct characteristics.
The medium or officiating priests are supposed to reflect the

character of the spirit possessing them. Ogun, the war deity, is
energetic; Shango, the diety of thunder, is manly and happy.
the «divinity of creation, is calm-and serene. - Svphona, thé divinity
Abso}ptié;-of people with
matchi;é characteristics into the different orders of priesthood éives
some acceptance to thg abnormal characteristics.

In the traditional society, mental health implies living in
harmony with one's neighbors, keeping the tribal taboo and laws of
God and the clan, e:é. abstention from adultery. "And the first rule
of heal£h is not so much to care to avoid sitting in a draft or get-
ting your feet wet, but to live at peace with your neighbor."

Achieving abreaction through confession has a contagious -effect,

Orishala,

freedom and healing not only for the individual concerned but for the

31 ’ -

“e

spouse and children also.

As mentioned above the social structuré, the persons, the

»

life cycle, the rites of passage and the customs governing socializa-

tion all have inbuilt mechanisms of therapeutic value.

»
2

One could say

SLANIRES

".| Mediumship and Society in Africa (New York: .
11969), p. 51.

““Lambo, p. 179.

30Pierre Verger, "Trance and Convention in Nago-Yoruba
Spirit Mediumship," in John Beattie and John Middleton (eds.) Spirit
African Pub. Corp.,

31Lambo, "The Concept and Practice . . . ," p. 465.

.
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that counseling and care is unconsciously carried on through the
social structure through the significant persons in the society and

through special events marking the stages of the life cycle.

2. Through the Social Structure

The social structure consists of the tribe or the language |,
group, the clan, and the family. To understand the patterns of
socialization, the web of kinship lineages, the institutionalized

friendship and the clubé must be considered.

a._ The language group. The terms language group or tribe

are not adequate to .describe the cultural groups in Nigeria. The
Igbo and the Yoruba tribes each have a population of about 12 million
or more. Some, like the Ngas, are only about 140,000, and there are
smaller tfibal groups. -

A tribe in Nigeria does not necessa;ily have one leader, as
Kimble seems to imply. A tribe would usually speak the same language
with variations in dialect; the customs also would be the ‘same with

slight variations.32 Originally, tribes were small nééions with in-
dependent political systems, each within an area of land whose

A
boundaries had to be defggded or expanded according to.the power of

Pathfinder, '1972), pp. 38-39.

its-peoples—A-tribe-would-normally-have-a-uniform-pattern-of-conduct--

ing its religious rituals and ceremonies. Each tribe considered
t

32"Units of African Society," in G. H. T. Kimble, C. D.
Moore and A. Dunbar (eds.) Africa Yesterday and Today (New York:
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itself as the only people, its culture and way of life as the only
way and all outside the cu;Egrés of a lower standdrd. Some tribes
have a special name for all outside language groups; the Ngas call
them Nlap. The Yoruba, Kogbede. All théir moral ideals and humane
concerns do not often extend to outside groups. The Ngas could kill
the'Saya with impunity but could not kill or steal wighiﬁ‘thentribe
without prosecution.

In the pre-colonial days there was not much peaceful, indi-
vidual communication across the tribal boundaries. Trading expedi-
tions were carried out in groups of armed men. However some'language
groups were on somewhat friemdlier terms with their neighbors,-as
evidenced in the continued intertribal trade between the Hausa,

Yoruba, Fulani and Kanuri.

Today the alleéiance of an individual is first to his own

language group and secondly to political, religious or national or-

ganizations.?3 Tribal solidarity and the feeling of "we,” the sense

of identification as described by Burke, is more pronounced among

some tribes although within the language gréups, there are 1nternal;
sectional rivalries. Members from the same language grouﬁ~would pre~
sent united fronts against outside people.34 In a language group

there may be one paramounf chieftaincy which is hereditary as with

33J. Gunther, Inside Africa (New York: Harper & Brothers,

1955), p+ 9.

~ 3 B
34Fred G. Burke, Africa's Quest for Order (Englewood Cliffs:

Prentlce—Hall 1964), p. 19.

P
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the Jukun people, with Eheir Aku; or the Kanuri peaple under the Shehu

of Bornu. Some like the Hausa, Yoruba, Ngas and Fulani have several

chieftaincies leading the sub-sections of the tribe almost independ-
ently of each other. The Igbo do not seem to have hereditary

A chief rules his people through the subordinate
chiefs, village and clan heads. The village and clan heads are
assi;ch.fﬁ thé#* job by cémpgund‘heads, who are advised by their

compound elders. No leader is expected to act as a dictator. De-

cisions are reached and actions taken after consultations with the
elders. .

The tribe provides the individual with a language, a culture,
religion and philosophy and therefore a mental frame of reference.
Sharing the same 1an§uage and the same world view makes healing more
meaningful within the tribe.

The tribe, for the African, is the matrix in which his religion
takes shape. It is in group life that the meaning of myth is’
communicated, and it is in community that a man's saeramental
relation to nature is experienced. Any. change in society will

directly affect the individual, and the individual who is dis-

oriented from his enviromment, struggles for adjustment.35
4

b. The clan., The clan in most of the traditional Societies
is patrilineal. The clans are often believed to be founded by a

common patriarch, and beiné patrilineal, all those who are born in ii

belong to the clan.36 A clan; therefore, consists of the ancestors,

35Dean S. Gilliland, "African Traditional ReligionJin Transi-
tion" (an unpublished Ph.D. dissertation,. Hartford Semidary Foundation,

June 1971), p. 162.

3»6The'¢:j.an.'of Shuwer is an exeptigp among the Ngas. It was
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the ol&er men, including every married man; and the unmarried sons
and daughters.  The wives o{n;he clan are members by adoption; each
woman married into the clan belongs to an outside clan. Others who
are members by adoption include people whé have moved in as refugees,
settled in and continued as clan members; although they can marry
from among the members of the clan, they have no right to inheritance
or successidn to clan leadership: Chil;;en of the daughters of Ehe
clan may be members of their mother's clam but without rights of
succession to leadership. A man alienated from his clan may reside
with his wife's clan (This is rare, buE sometimes necessary.); he may
distinguish his children by giving them his own clan name. Among.
the Yoruba, freed slaves who have redeemed themselves may choose to
settle in their master's clan.37

Thg clan is usually headed by an older and more experienced
pember. Among the Igbo, Ngas and Tiv, the clan heads have to surpass
the older members in witch power, ability to reason and represent the
people and must be generous. The clan head mediates between his
members and othér clans., He helps pay fines for his membgr; who are
in trouble wifh the law of the —;Ei “He advises and counsels the

members of the clan, reconciles and settles disputes between them.

Any problem arising within®the clan must be known to the head before

~ . et

founded by a woman with three sons and thougﬁ;{t has now assumed
patriarchal characteristics, its head must alwaxs be a woman.,

4

37N. A. Fadipe, The Sociolﬁgy of thé/;;;;ba (Ibadan,

Ibandan University Press, 1970), p. 10Q.°

[

Nigeria:
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outside help is sought. He‘delegates a lot of responsibility to the

other elders és well, Ehezglan head often ca%ls the elder members
of tﬁe clan toéethe; for consultation on seriouipgeliberatioﬁs, or
to warn them of dangers in the society.”

‘Apart from the clan head is the Logun (foruba), or Sarkin

Yaki or Sarkin Noma (Hausa), the chief of war or farming.. In the

past, he led the men at arms into battle, but today he summons the
able members qf the clan whenever there(is a difficult job to be dome.
He does not need to be an el@er, but must be an able bodied man.

The women of the clan hold meetings, under thelr leader to
discuss matters of common concern. The elder women are active in
counseling and settiing disputes between the women. In serious in-
stances when the wives of thé clan do not get along, it may require
the return of some of the daughters of the clan to settle éhe disputes.

Marriage counseling may be done with two or thfeé elder men
and one or two elder women acting as counselors. Disﬁutes are set-~
tled in the same way. .

It ié within the clan that an individual finds\his own
identity. First, the individual is initiated into adulthood or the
religious societies of the clan and is taught the ideals, values and

expectations of the clan.,» By early assoclation and initiation, clan

members may show the same behavior. For example, among the Ngas it
is uncommon for the women to cry im childbirth, while among the
Yoruba, the women cry and wail in childbirth. Secondly, the clan

gives its members the clan name, in addition to their own names;
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the mere mention of the name shows where the particular individuel

comes from. The male members all answer one name; for example, the

Kabwir ruling house calls its sons Suwa, "who would you run from?"

r2

The sons of Tuwan are called Gofwen, Ythe courageous one"; their

daughters are Timan. The clan names are all affirmative, Thirdly,

the clan ‘gives its“members the tribal or clan marks usually on the

R

cheek but sometimes on the back or, like the Hausa, the body. A
facial mark identifies a-person and his place of birth. And finally,‘
since the clae is supposed to originate from one patriarch, it is
linked together by a common ancestor cult. This implies e common form
of religious belief'and practice. The clan usually has its priests,
mediums, diviners, counselor and medicine persons. An individual does

not need to go beyond the clan with any'problem uniess‘its own

- | specialists have failed.

C. VThe family or, compound. The word family is understood
among Nigerians not in a nuclear sense, but in the sense of people
eesiding together in one compound of houses. The compound may be twe
or three brothers or friends living tbgether,38 each witQ‘his wife

S

and if he is-rich, two or more wives, theiQNEhildren and sometimes

dependent children of deeeased relatives. The grandparents usually

AN
7

form part of the family, and the ancestors are the unseen members of

38Laura and Paul Bohannan, The Tiv of Central Nigeria
(London: International African Institute, 1962), p. 17. The Tiv

| compound of family does not always consisﬁ‘ﬁf related brothers; they

could be just friends.
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the family. The compound would have a special name or be called by

the name of its head. A compound family is therefore a clan en

embryo.

Bohannan's divisions of the Tiv domestic buildings into three

types seems. to apply to the compounds in other language groups.39
The traditional compound is geared towards the faci¥itation of re-
lationsﬁipé‘and does not allow much privacy. Aé ; person approacheé
a compound there is often a Qide open area surrounded with stone
fence, called piéang (Ngas) with one entry; Often the religious
symbol of the compound is erectéd on one side of the entry té remind
visitors that they are now in Fhe domain of the guardian deity of the
compound. The open space would usually have a leafy tree to give
shelter in the sunny, hot days. Here is where the active .socializa-
tions take place; dances, ceremonies and fesFivals are held in the
pipan. It is also here that young peoplé play, under the moonlight.

. The first building is the zaure (Hausa) or Gantang (Ngas).
The reception hut is usually a round and bigger .than the other
buildings. It has two-doors, one leading from the pipang ané the

other leading into the complex of round huts. Visitors comihg to the

compound must first go through the zaure. Some compounds in the Tiv

areas do not have a zaure, and the Fulani do not have a zaure at all |

i

but each married Tiv would have his own reception chamber.40 The »

3%bid., p. 15.

t
The head of the compound often has a separate chamber

40

'vhere individual counseling and consultations take place.

|




79
zaure is designed for socializing purposes. It is furnished with
some seating around the wali so that all seating faces the center
where a small fire is often ké;g alivel The male.members of the
compound often spend most of their free time here at the end of busy
dayé: Where there is. harmony, the male members eat together here.
Disputes and disagreements are iromed out here, too. - “

’ The second set of buildings cén;ists of the sleeping huts;
the few valuables are kept here. The traditional Nigerians, except
for the Muslim wiﬁes, are outdoor people. it is not common, except
in cases of sickness, to find a éerson in the sleeping hut in'the
day time. The cooking house, a}so a small hut, may be shared.

The third set of buildings includes the store houses and the
granary or rumbu; grain and a few precious belongings are kept here.

‘There is no small family unit equivglent to the western

family except those recently married. If>the family is polygynous,
thé mother usually plays a dominant role in the lives of her éhildren;
they grow up to be more attached to her rather than the father who is
not always there. A grown child would take his mother's sidé'in a
dispute against his father's wives or‘even against his faﬁhérﬁal

The responsibility for the support of the family unit is-

shared between the husband ‘and his wife. Among the Afikpo and Igbo,

the husband provides the bulk food like yams for his family in the
yém'season, September to January. The wife provides food from root

[

4]TWilliam R. Bascom, The Yoruba of Southwestern Nigeria
(New York: Holt, Rinehart and Winston, 1969), p. 46.
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crops from February to August.42 Among some Hausa the wife provides
only the ingredients like salt, oil, pepper and vegetables. The
Yoruba and the Ngas women ;£o indi;idually ow§>a small farm may be
able to feed their family most of the time, and today it is com&;n
for a Yoruba market woman to educate her children as well. 1In the

polygynous uni&s, responsibility is divided according to the com-

Sow

ponents of thé family with each wife on her éwn with her children.
Where thére is harmony, the wives band together and force the husband
to take'greatef responsibility.

The family constitution as a compound differs gregtiy from
the family constitution on which Frewd and the transactional aﬂalysts
base their theory. The compound family provides a community which,
divided in groups, is coercive, accepting and sometimes restricting
to, individual freedom.

The first compound group consists of married male members.

They are constanlty socializing in the first reception building, where L

business meetings are also held. This is the smallest unit of politi-

»

cal- force and,‘ambng the Yoruba and most tribes, it is the primary

significant group in the so‘c::l.ety.l“3 The second group is that of the

‘| married women of the compound. They have a leader and meet occasion-

ally to discuss matters of common concern. The third group is composed

ﬁ ﬁf“

42Phoebe V. Ottenberg, "Changiné Economic Positions of Women
Among the Afikpo Ibo," in William R. Bascom .and Meliville Herskovits

(eds.) Continuity and Change in African Cultures (Chicago: University
of .Chicago Press, 1970), p. 207.

43

Fadipe, p. 100.
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of the &ounger unmarried members of the compound,. In the tra&itional
compound, this is usualiy a group of up to ten young people. They
havé work and dance gropps’;nd sociglize with ﬁeers around the otlier
compounds. Thé fourth group usually consists of children under the
initiation age. A child growing in a traditional compound usually
has a community of father and mother figures with -elder brothers and
sisters. The compound family provides'for interpersonal needs,
enumerated in Sullivanian terms as '"meed for tenderness, security and

intimacy."44

in this setting a person ﬁust éggressively assert his
personal individuality. ' .

The family is not free of conflicts and Fadipe has outlined
some of the typical causes of disharmony such as fallure to express
sympathy to neighbors or relatives in sickness or bereavement léading

to bad feelings.45 If relations are already strained, it is best to

express concern and sympatﬁy to avoid being suspected of witchecraft.

Dragging children into adult quarrels also leads to bad feelings and

witchcraft suspicions, especially if one party instructs his children
not to accept food from quarrelling rivals; this has seriéhs impli-
cations, because it implies the fear that the children‘might be
polsoned. The compound is a very supportive-and caring place, where

acceptance is often unqliegtioned Eut it is a place where a person

could be bewitched or suspected of witchcraft. The head of the

.44Dbnald H. Ford and Huéh B; Urban, Systems of Psycho-
therapy (New York: Wiley, 1963), p. 531.

4SF_adipe, p. 107.
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compound usually brings the quarrelling persons together and seeks to

resolve differenceé and regain reconciliation before feelings run

deep.

d. The kinship groups. These are systems by which a person

may be related to several clans at the same time. The Hausa call

it ggggi; the Ngig say §§omifa, literally, "the pebple who rekindle
you." The lines of relationship run through different clanms in five
or six ways. The first and most important in the patrilineal system
is the father's lineage. The child inherits this lineége by birth
and has the right of inheritance and of succession to any leaderéhip
positions of the clan. The second kinship lineage, the mother's clan,
is equally important to éhe welfare and individuality of a persom.
fhe clan of the mother plays an active part in the 1ife of the in-
dividual when he is sick. The members of the mother's clan do not
fai; to confront the lineage of descent if they think their kinsman
is neglected and would readily accgﬁs the clan of the sick person

of killing "our child" if the sickness should persist against all
treatment. The Ti; ﬁay that f;ur own clan‘asizgzzi:ou becausé they

have to, but your mother's clan will assist "because they will like

o."46

t Uchendu says a person is an honorary member of his mother's

clan_andmenjhysmspacial_pnixiIégesmin_his_mqtherls"brotherls_houslezm

W ANRSAVE

46Bohannan, p. 24.°

47Victor C. Uchendu,-The Igbo of Southeast Nigbria (New York:
Holt, Rinehart and Winston, 1965), pp. 66-67.
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During growth a child is made aware of two othetr lingages of relation--
his maternal grandmother's clan and the paternal grandfather's clan.

Their part in the life of a person is &ependent oﬂ their social and

| economic staﬂding, but they are never to be overlooked.

Marriage links a person to the fifth clanl Although the
members afe'relatedtto a person through the w%fF or husband, thexr
could belVery ififluential in the person's social standing. A poly-
gynist is therefore a prominent person with webs of relationships
through his wives. . 7“

The sixth line of relationship is not agnatic, but foilows
the Ngas common ke sot, literally the “witch-head."” The mother is
believed to pass on her.gind of witch gower’to her children. This
means that if the mother- of one's mother has witch power, one will
have the same kind of witch power. The daughter of the witch mother
passes the §§£ on to her children and the-femgle children would pass
it on and it would run throggh the female 1line down the genefations.
The descendents af the woman would all havether witch power. The
line of ke sGt penetrates thfough clans and villages. In the‘%rédi-

tional system it has a limiting effect on groundless accusation of

witcheraft., Those who can trace their line matrilineally to a common

female ancestor would all rise up against such accusation. The common

~.

RN

ke s6t may be a left-over of the matrilineal system that may have
existed at some stages in the history of the Ngas people.
The interest of the different agnates as relaEea to the in-

dividual is often conflicting and may be restricting, but the agnates
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are a help for the person who can use them and "play ome against

‘ e : 48
another in the interest of self protection and social advancement."

e. Institutionalized friendship.‘ Here the individual moves
out of his clan inté clans unrelated to his own or only distantly re~
lated. Imstitutionalized friendship has a close bond as the bond of
éiblings. It is thé "friend—no see—norsleeﬁ“; hardly a day passes
without the two seeing each other.49 The friendghip often starts with
a fight and ends with a recénciliation. The reconc%liation is often
solemnized by a common meal. Among the Igbo, it can mean for gach
of the two persons 1etting a little blood and rubbing the blood on a
bit of kola nut which is eaten by both. At some stages there may be
oaths of secrecy. In ;ome areas the two choose one common name by
which they address each other. If the meal was a heart of an animal,
then they call each other "my heart." Institutionalized friends allow
two people a freedom of a deeper relationship. A friend would be one's

first counselor.. Such a friend ®ould help choose a marriage partner

for his friend. Okafor Omali writes of how Nweke from Port Harcourt

‘| sent home asking for a wife. His friend was the one who found and

recomnended a wife for him.50 Such friends are often most helpful in

reconciling marriage breeches. A disapproval or approval from an

n

“®1bid., p. 64

49Bascom,tp. 47,

50Dilim Okafor~Omali, A Nigerian Villager inETwo Worlds

(London: Faber & Faber, 1965), p. 120.
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institutionalized friend often carries great weight, and such friends

can persuade when all others have failed.

£. Clubs and groups. A village would usually have clubs,

mainly for men, %&}Ch could be joined after the payment of a fee.

Most of them are religious groups whose activities are often secret.

New members are initiated into the religious secret societies. Month-

ly meetings are held, and monthly dues are paid. The groups are more

»

common among the Yoruba and Igbo. Perhaps more commonly known are

the play and work groups.

g£. The play groups. These are groups which usuvally consist

of children under the age for the initiation period.51 ?ittle chil-
dren find-themselves in these groups because they are being cared for
by their elder brothers and sisters while their parents are off to
work. The younger children, before they are able to walk and talk,

are just observers. The older ones consider them as a part of the

Eroup and talk to them as such. What they do may look funmny, but is

accepted as’the best they can do. The little ones graduallj‘begin t
fit into the group by 1mitaping the older ones and finaliy play an
active part.

The group is usual%y large, about twenty in the large group

which functions with smaller groups of about three to five within the
large group. These groups change shape very easily according to the

13

51M D. Gotom, "Some Groups in an African Society" (A term
paper presented to H. J. Clinebell, Jr., 1973), pp. 3 and 4.
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amount of interesglthe small group retains. The groups consist of
boys and girls; but older boys who are of school age have a tendency
to segregate at times for é;;rying out more mischievous ventures.

The groups are led by the older “ones in a day long event.
These groups used to take the place of schools for children who had
no chance of schoo}ing. Contracting is spontaneously done by the
older membefg and the activity may last as 15;2 as there is interest.
Those who feel hungry ér tired are free to leave and come as they
wish. There are usually two sessions. The day time and the after
meal time before bedtime. Thé day groups are larger, the ége group
ranging from babies in the care of the older omes to children up to
ten. Activities include catching grasshoppers, crickets, water and
grass iﬁsects, making soft wood and corn stalk toys, making things
out of clay, looking for smail's shells for.a spinning game, trapping
small birdé{ canaries for pets. Imitaﬁion-of the adult world is
}:ommon.52 While they are so occupied; they talk about gnything that
bothers them, their fears, aspirations, illness and death. Hostili:
ties are easily expressed. This is-the stage when swear words are
1éarned and are freely used. Theré aré occasional fighfg,rtoo, but

these do not result in lasting hatred; on the contfary, they often

lead to reconciliation andgfriendships which can last for a lifetime.

Children also meet at night after evening meals from about 7:00 to

9:00 p.m. The numbers are fewer and younger children are with their

52Bascom, p. 57.
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parents. Time is spent in reciting and telling stories, dances with
dloud songs, games, joking and fuﬂ'games. These activities had
speciaiformswhich have bee;‘oassed'oown througo the generations.

The children's groups .do a great deal to create company and loosen
shyness. The effect is most noticed when adopted children or those

that have arrived newly to stay with their relétivés easily feel ac-

cepted and become a part of the group.

h. The work groups. One thing that characteri#és these

groups is that the people are not gathered just for talking: They
are usually doing something while they talk, drinking, playing,

hairdressing, etc. Since most of the people are farmers these groups
' '

W

are seasonal.
In most of tfaditional Africa, work is done communally
without pay. When each person has similar needs the others in the

group get together to help him out. .
The gardens in the planting and weeding seasons ring with com- L}
panies of hoers. The people do not cultivate alone, but in
bands that freely partake of the beer, the owmer of the.garden
provided. Today all together, they cover this field tomorrow,
the field of another of the society.33

The%o communal gatherings are groups by themselves; they

may be too large for growth purposes. Here people learn about each
9

other, mostly of an informational nature and do not deal with personal
problems, These groups may be for the purpose of sowing, harvesting,

53Donald Frasér, The New Africa (New York: Missionary

Education Movement of U.S. and Canada, 1928), p. 21.
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building and occagibnally hunting groups.

The most helpful groups are smaller work groups, known in

most tradition;1 tribal groups; the contracted weéding group usually
has about four to six people, preferably of the same age group. This
group is useful in bringing youth together. The contract is to work
togeéher on their pQEents' farms in a round, spending one full day's
work on each farm each week. There is no contract made on the sub-
ject of their conversationms. . for the adolescent ages there is a lot
of opportunity to.share their many problems‘at home with their fami-
lies and in their community, as §e11 as thelr interests and dislikes.
Such groups have a high degree pf acceptance and at times do not make
effort to change every Idiosyncracy of theAindividual members. On
the farms, the group also has the opportunity to meet the parents of
their friends, and the parents of one's friequ can win one's confi-
dence and may influence that young personAfor good where one's own
paéents have failed. The group continues even when the.day(s work is
done.
from a suﬁerficiai to a deeper level when two or three membef; of
such groups are together. The group Boundary is flexiblevegohgh to

admit new members on temporary basis or reject those not wanted by

ness among the members of the group is the rule of the game. The
degree of familiarity among the members of the group can be so great
that they can read each person's thoughts by watching the facial ex-

pressions. People get .to know each other so well that they can

There are no formal times for meeting and relations can run (i-

- keeping’ the interaction to’a.superficial level. Frankness-and open—_ | 4
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prédict what their friends would do at different encounters and cir-
cumstances. The Eommunity learns to see the group members as part

of an entity, and the group mé;mresultuin lifelong friendships.

Some work groups are formed by women; for example, basket
making groups, pottery groups, house plastering groups. While the
women work and improve their skills, they share their experiences and
receive help. .Information on life is exchanged and the younger
mothers learn about child care from the experiences of the older
women.

The work groups create great opportunities for deep ﬁeaning—
ful relationships. There is ready acceptance, and since the rela-
tionship continues beyond actuai work meetings, aémbers in trouble
have willing ears to listen to their problems. These relationships
become very helpful in times of distress like death.

The %eakness.of the clan and family éroups is that sthey.are
leaderless and although they help provide company, they were‘often
supportive rather than confrontative. ALacking a trained leader,
characteristics such as mirfor reactions and projections are Seldom
detected and dealt with. Avoidance is coﬁmon, as is ratioﬁélization;

when thé group interaction runs into difficulty it is not usually

easily restored to normal functioninQ»and grudges may be harbored

indefinitely.

3. Through Counseling and Professional Healing s

t

An individual seeking help would normally have enjoyed
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support, confrontation and ;ounsel from a close friend, the members
of his family, the elders of thg compound, and the clan elders.

If the problem xemains unresolved, then specialists are sought. It

is not common in the traditiomal society forya person to seek thera-
peutic counsel on an individual decision, with the exception of the
urbanized Hausa who find it easier to act on individual decisions.

A person from a compound family and clan set up~would usually seek
help available from the compound and clan elderé, and when the problem
is beyond them, they would seek a specialist within or outsideAthe
clan. Only those specialists whose réputations are established and

whose value systems agree with those of the clan would be recommended.

a. Significant persons in the society. To an individual

in illness and distress, the significant people are first, the mem-
bers of his own family, the compound elders and the helpers in the
clan and secondly, the medicine people, the herbalists, witch doctors,
éhe priests, diviners, the médiums and interpreters at the oracular
centers and shrines. The professions of the specialists are not
clearly differentiated, so that a medicine man may also be diviner

and administer herbal treatments. The priest may be a medium, a

diviner, a counselor and also a houshold or clan head.
J— P A

i. The medicine people. The medicine man is called

maimagani or boka in Hausa, ngoyin in Ngas or. the "witchdoctor" by
the European missionary. The term witchdoctor is literally correct

if it refers to persons who heal bewitched persomns, but he does more
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than heal the bgwitched. Some specialize in healing particular kinds
of illnesses; some claim to heal any kind of disease. The heéling
medicine is often believed to be revealed to a family or clan by
their ancestors and the skill and practicé is passed down through the
family line and is a top secret known only to the trusted members of
the family or clan. The children of the medicineman learn as they
help their father, but the ;articular gecret is often revealed only
fo the son or daughter of the father's choosing. The chosen child
continues the fémily profession. In some areas, there are periods of
training and abstinence; methods of cures and prevention of diseases
are learned; and the causes and prevention of different misfortunes
are mastered, includfﬁ% the art of secret mysteries of magic, witch-
craft and sorcery. He is taught to diagnose fnd detect signs of
diseases, ?acial expressions, and above all to understand the lan-
guage of the body. The medicine man or‘&oman is greatly in demand in
~;he traditional communities. Mbiti writes:

. The medicine man has therefore to discover the cause of the
sickness, find out who the criminal is, diagnose the nature of
the disease, apply the right treatment and supply the means of
preventing the misfortune from occuring again. 54

Sidce the‘witchdoctof attends to both the physical and
spiritual treatment and confronts the sick, she/he serves both as

S a
the doctor and pastor ‘for ‘the community.

ii. The diviners. The Igbo use the word dibia for both

t

54John S. Mbiti, African Religions and Philosophy (New
York: Praeger, 1971), p. 169.

L
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the medicine man and the diviner.55 The Hausa word is maiduba which

"

literally means '"the seer.” Mbiti describes them as "the agents of

56 The Ifa divination, which is-

unveiling mysteries of human-iife."
popular among the Yoruba, is a spirit of a deity called orummila,
"heaven knows salvation." Legend has it that Ifa was sent by God to

57

establish centers for divination throughout the land. The Yoruba .

diviners, the messengers of the deity, are commonly called babalawo,"
"the father of mysteries.“sg The Ngas refer to divination as kis pe,
"seeking what is covered." The diviners diagnose and prescribe treat-
ment often with religious ritualistic overtones. The& use thelr cém—
mon sense, hypnosis, and their power of intuition Fo gain whatever
secret information there is. -Uchendu says.they act as a network of
secrét intelligence, very up to date with the latest news of the
latest gossips.59 Akiga notes that sometimes the diviner's diagnosis

about witch activities is confirmed by the person practicing the

witchcraft, but sometimes the divination is pure guesswork.60 People

55Frandis A. Arinze, Sacrifice in Ibo Religion (Ibéhda,
Nigeria: Ibandan University Press, 1970), p. 22.

Cypiei, p. 177.

57Geoffrey Parrinder, African Mythology (London: Hamlyn,

o

1969), p. 88. -

58Raymond Prince, "Some Notes on Yoruba Native Doctors and
their Management of Mental Illness," in Lambo (ed.) First Pan-African
Psychiatric Conference Report, p. 180. The babalawo is an important

type of native healer among-the Yoruba.

59Uchendu, p. 100. ¢

6oEast, p. 338.
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who become divingrs undergo lengthy training, during which they learn
from their parents or teacherq.;he names, signs apd theilanguage of
divination.

A case of the diagnosis and prescription by diviners was
witnessed by the writer im 1965. Mrs. Gocor of Bwarak had a baby boy.
As the child reached four months it became'uneasy and cried most of
the time; it did not keep milk for long. The baby was losing weight
increasingly. The parents became worried. They finally decided to
consult a group of diviners. Thg diviners worked with seeds; one
worked with the seeds, another wrote down the sacred words on the
sand, and the other read the signs to the parents. Their diagnosis
was that the child was a long dead relative of Gocor's family who had
returned to life. They stated that the child should be treated with
respect, and @hat all that the child was gsking for was beer. After
tﬁo weeks of feeding the child with beer, it not only stopped crying

but gained welght. It is not clear if it was the beer alome or the

exhortation to treat the child with respect that resolved the problemy

ild., The mediums. Like the diviners, the mediums, are

priestly personnel serving at the shrines of each deity. The mediums,

like the diviners, do have ,and practice some.medicine. In fact,
L

‘| meditmship 1% reégatded as part of ‘thelr treatment technique, A~ ~

medium is regarded as the horse or wife of his patron spirit. They

"are usually called to the profession by some strange experiences and

t .
events, and a person who is called has to agree. Some are called by

a decision of a.group of mediﬁms; some are dedicated to the deity or




periences of both physical and psychological nature; ill fortunes and

-who, using the vocal organ of the medium, delivers mystical informa-

”Bgééﬁﬁépeak in an entirely different language or in tones that are

94

spirit from birth by the order of the deity. Horton. reports that

many women claimed their mediumship was preceded by unmpleasant ex~

constant failure in business serve as signsrﬁf the call.61 Some re-
ceive training, a period characterized by fasting, abstinence from
certain foods, chastity, and certain taboo. Most mediums are women.62
They are consulted by people seekihg different kinds of information
ranging from illngss to simply finding one's fortune. The medium

goes into a trance at festival dances or to music played at the
shrine, though some do not need music at all. In a state of posses-
sion, the normal conscious awareness and personality of the medium is

believed to be suspended: The person is fully possessed by the spirit

tion and secrets. Evil secrets are revealed, information about lost
or stolen goods is obtained. Like the diviners{ they reveal mystical

causes of misfortunes like disease, death, barrenness, ill luck. They

E

e

intelligible only to the interpreter. They sometimes prophesy and
provide spiritual explanations for strange events, misfortuneé and
nationwide epidemics. Horton observes that they offer a loophole for

the socially miscast and serve as a platform for introducing innova-

tions into cultures that are otherwise very conservat:ive.63 In

61Robin Horton, "Types of Spirit Possession in Kalabari
Region," in Beattie and Middleton (eds.), p. 34 f.

62Parrinder, Religion in Afrieca, p. 75.

63Hortdn, p. 23.

O
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everyday life, the medium is a normal person reflecting some charac-
teristic personality of her patron spirit. Among the Yoruba, Ogun,
the divinity of war, ié energé;;c; Shahgo, the di;iuity of thunder,
is manly and happy. Orishala, the divinity of creation, is calm and

,

serene; and Shophona, the divinity of smallpox, is restless and

agitat:ed.64

b. To be

Concept of illness and the practice of thergpy.
able to counsel effectively,vthe pastor has to be acquainted with
those spheres of life in which a Nigerian traditional person woqld
seek salvation. It is necessary to consider the meaning of sin as
it relates to illlhealth and salvation -- the contention of Torrey,
that the meaning of menéal health and Kraft, that the concept of sin
must be seen‘in the cultural context has to be borne in miﬂd.65 Mbiti
seems to be echoing the general African belief when he says: "A
person is not inherently 'good' or 'evil', but he acts in ways which
are 'good' when they conform to the custom and regulations of his

community, or 'bad' (evil) when they do not."60 .

- Nkrdhah, on the same point says " . . . man is regarded in

Africa as primarily a spiritual being, a being endowed originally with

a certain inwvard dignity, integrity and value."67

9

64Verger, p. 51.

65Torrey, p. 25; C. H. Kraft, Christianity and Culture (pre-
publication draft; Pasadena, CA.: Fuller Theological Seminary, 1974),
p. 147. ’ L -
66Mbiti, p. 113.

6

Hmnmﬂ,p.6&
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Apart frdm the myths which tell of the a;ienation from the
original state-of 'ptopia' and the resulting separation of CGod from
God's people, the tradition;i‘persoh considers evil in terms of

specific deeds only. The human being as the creature of God is good

and lovable. The Ngas say of an evil person, mu ta nyi ka dan muta

shikcin, kini, meaning "we do not hate him, but we hate his work."

The Yoruba word Ese and Ngas word Shikbis mean sin, or offence.68

Sin, or offence, is considefed in terms of wrong acts in several
spheres which 6verlap, in the living community. Among the Igbo, the
concept of social sin is expléined by the principle of omenana.

The root ana means earth, the soil, land, custom, tradition, law.
Omenana is "a system which holds that a man's activities are limitable
by what is good for all" (in the community), that is, doing things

in conformity with the constitution of the land or the good of all.69
Failure tolfulfill one's obligations iﬁ the family, the household,

in the clan community, or to a friend is considered an offence; thes

deal mainly with the interpersonal relationships.

e

i. Against the spiritual powers. One may be held re-
sponsible for an offense against some spirits by touching anything

that has been dedicated to them.70, Their unpredictable nature makes
. i N

6BE Bolaji Idowu, Olodumare (London: Longmans, 1970),

p. 148. Ese and Shikbis have been adopted by Christians among both
Yoruba and K Ngas to bear the meaning of sin.

, 69Mbona 0jike, "Religious Life in Africa,“tin Desai (ed.),
p. 50.

: 70Ai‘inze, p. 35.
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offense against them most difficult to understand. Most people find
that théy ha&e offended an evil spirit only after a diviner has

diagnosed the cause of their iil health.

ii, Offense against the ancestors. The ancestor spirits

are offended whenever they are neglected, forgotten or when an oath
sworn to them when living is violated or broken. The ancestors take
offense too, when a member of their family neglects his duty, not only

to them, but against any member of the family.

iii. Offense against the deities. These include failure

to observe the regulations that relate to the deities or nature
spirits, treading-on their sacred grounds, or stealing fruits from

any farm or orchard under their protection. One may sin against the
deities by f;iling to keep an oath sworn by their name. Among the
Yoruba, Ewo ;s a comprehensive word whiéh aiso involves breaking of
ritual laws. Je ewo means "to eat the taboo," break the taﬁoo by com-
miting sin, committing adultery, breaking a covenant or beating one'
parent.7l The Ngas phrase se kum literally means "to eat the 'taboo
in covenant making to swear an oath by ; particular dETE&;‘«Each

party involved usually calls on the deity to éunish him if he fails

to fulfill his side of the govenant; Since people generally worship
these deities and regularly participate in the meals dedicated to them,

the participants are subject to punishment whenever théy commit of~

¢
71

Idowu, p. 149.{
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fenses contrary to the expectations of the deity. Paul seems to be

implying a similar idea in I Corimthians 11:27f.

iv. Offenses against God. Offenses against one's neigh-

bor, against the ancestors, or against the deities are in the final
analysis offénses against God, since God is believed to have insti-
tuted the society%with its ancestors and the nature spirits. Direct
sin against God is vaguely defined, and in most cases it is one of
the major deities that is said to be offended. Although thunder and
smallpox are generally believed to express the wrath of God, the
divinities of thunder and smallpox are held responsible.

Except for the Yoruba, it is generally believed that punish--
ment is meted out in thig life in the form of misfortunes, illness,
childlessness, barremness, unexplainable accidents and repeéted in-
dividual failures and death. These are reminders that a person
or the community is out of harmony.72 The most common indicator of

\

personal or community disharmony is ill health, and people ask, "Why?"

B
or "What is wrong, what evil have I done?"73

v. Physical environment. ‘Most of the diseases and mis—

fortunes of the Nigerian and African traditional people are due to the

>
L]

72Mbiti, p. 161. The Yoruba believe that at death the
spirit of the dead person stands before God to give account of his
life. ’ '

73Prince Nyabongo, "African Life and Ideals" in Desai (ed.),
p. 38. It is generally believed that only wicked people get seriously
i1l and misfortune is often understood to be based on what the person
has done knowingly or unknowingly.
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harsh environment. The living standard is in itself the chief con-
tributive factor toldiseases, resulting from poor sanitationm, which
makes disease spread rapidlf, aid malnut¥ition. Most people farm
two or three acres of land to feed themselves-around the year. They
tend to eat the same diet, which consists of mainly starch, the year
round. The traditional person lives with disease but does not know
it until it becomes serious.

Lacking a balanced diet and édequate protection against cold and
damp weather and living in ignorance of the elementary principles
of sanitation and out of reach of hospitals, doctors and drug
stores, the average tribal African lives in thralldom and sick-
ness., For him, sickness is the norm; it starts at birth, or
even before and continues until death, and he 1s a lively African
who is not sick of more than one thing. . . 74
Diseases from poor sanit;tion and living conditions and mal-
nutrition are given spiritual explanations. The evi; spirit or the
ancestors are always there to blame. The sick person often feels the
sickness has coﬁe as a result of his fault éome@here in the social or
spiritual relat:ionships.75
Simple cases of ﬁalnutrition used to be given the same ex~
planation as affliction by evil spirits and witches. In the 1940's
and 1950's many children in the wvillage of ﬁer in Pankshin coﬁplained
of malnutrition in a certain way. They were usually given much
starchy food with little proteig. Such children became weak and

74Professor Kimble, quoted by G. C. Last, "The Geographical

and Language Implications in Africa," in G. Wolstenholme and M.

1 0'Connor (eds.) Man and Africa (Boston: Little Brown, 1965), p. 17.
. . L

'75Hsu, pp. 106-107.
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tended to isolate themselves from the children's groups and were often

found sitting alone and talking to themselves. When interviewed,

those children often claimed to have seen spirits Qho appeared to
them in visible human forms and gave them fdad, in almost every case
eggs and foods containing proteins and carbohydrates. This, in my
untrained observation, shows-that thergfaay be mental disease due to
malnutrition. When these children were fed with the kinds of foods

they claimed to have eaten, they often recovered. According to Myron

‘ Winick and Pedro Rosso of New York Hospital, Cornell Medical Center,

malnutrition may be fundamental to the causes of some mental de~-

ficiencies from childhood to adulthood.76

To do justice tS the subject of salvation, it is perhaps
best to consider 'sin' in its broadest meaning as the disharmony of
an individual's world. Disharmony often manifests itself in the forms

.

of misfortune and illness.

C. Healiquprocesé. Healing, understood as the restoration
of health and normality in one's world, comes through prayer, .divina- Z
tion, medicine, magic, sacrifices and rituals and finally strengthen-

ing of the blological structure of the sick ﬁerson.

i, Prayer. Prayer, is to be understood as the awaremess

N

of threat and a cry for help, help that is within the reach of every

individual, the appeal to God. It is believed that when a person acts

kY

76Albert Rosenfeld (Science Editor), "Starve the Child,

Famish the Future," Saturday Review/World (March 23, 1974), 59.
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immediately as he feels endangered, the resulting sipkness will be
less serious. Whén a whirlwind sweeps past a person, he addresses it,
assuring himself that since hi;wﬁonsciénce and life record are clear, -
God would not let the spirit harm him. When a neighbor looks at you
with a bad eye, you are to look back at him and resolve your dif-
ferences right away. The Nigerian would agree with Perl that any re;
sentment, anxiety, or fear kept unexpressed result in an unhealthy
1ife.”” The Ngas say _@_@_c_h:_;ﬂwﬂ, meaning "denial of ex-
pressing feelings makes the swelling of the-belly.“

Since disease signals disharmony in a person's world; the
immediate reaction to threat to one's world is first to confront the
situation; second, to affirm in;ocence and fherefore the inviolability
of oneself; third, to affirm the faith that God, one's patron deity
or the ancestor would ‘not allow one to be afflicted. Prayers are

offered to God before every major healing-starts.

ii. Divination. The practice of divination is common

.
among most people of Nigeria, including the Hausa, who -are almost ']

all Muslim. Among the Yoruba, the Ifa divination is most prominent;
the practitioners are the babalzwo. The Igbo priest-diviners are
called dibia. Their main task is to disclose the spiritual or unseen

causes of abnormalties in thensociety such as strange natural events,

diseases, death, abnormal and normal births. When a case of illness

77Frederick S. Perls, Gestalt Therapy Verbatim (Moab, UT:
Real People Press, 1969), p. 48.
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reaches the diviner, it is clear that the disease is serious. The

diviner counsels and diagnoses the mystical cause and prescribes

the remedy for appeasing or éliminating the power causing the illness.
The cause has contagious effects so that a.father's wrong act brings
sickness to his child or barrenness to his wife. Causes of ill

health may be brought about by the witches, evil spirits, or ancestors.
The Ngas say kum ye, "the deity has éaught him," in the case of break-
ing a covenant oath or false swearing; it may come froﬁ God through
the thunder or smallpox for which there is usually no remedy. The

discovery of the cause is usually a great step toward recovery.since

much effort and money are required to consult the diviners.

iii. Medicine. The traditional Nigerian does not dis-
tinguish between diseases of physical and mental nature. A disease
may have an obvious natural cause, but ip must have a spiritual cause
tqo. The chief task of the diviner is to diagnose the mystical cause
and prescribe a medical cure. The medicine and its administration a;
supposed to deal with both causes. The double expectation from the
usage of mediciné may lend credence to the fact that there is unclea
distinction be;wgén medicine and magic.78 The common word f;r medi-
cine and magic often found in many Nigerian languages indicates this
double ﬁeaning. The Haus;‘wbrd is magani; Ngas, yin; Yoruba, oogun;
Igpo; ogwu; and ﬁﬁpe, cigbe. Medicine is divided into "good" for

beneficial uses, and "evil" for antisocial uses. The belief that there

Y

78Parrinder, Religion in Africa, pp. 64-65.
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is similarity between the act performed and the outcome expected
governs the practice of traditional medicine. Some Qedicine is
sympathetic; for example a wreStler may "medicine himself" by bathing .
a cat in water, then bathing himself in the -same water, hoping that he
will gain the agility of a cat. Examples of black medicine include
the common practice of sticking pins into an effigy of an enemy or
poisoning a bit of his clothing, hair or spittle with the hope that
he might die. -

The medicine becomes effective in healing the sick only as
the healer and the patient follow the exact procedure of the healing
ritual as set down by the ancestors. The medicine is consecrated by
invoking the help of God, the déities or the ancestors.79 The cere-
monies that accompany treatment and taboo to be observed have the
important function of strengthening the mind of the patient. Some
traditional Muglim healers often prescribe inQolved taboo that aim at
Some clams, esﬁecially

changing the value systems of the patient.80

among the Ngas, would not freely consult outside healers unless they
knew their value standards. " z

Medicine in the form of amulets énd charms is used ip warding .
off misfortune and immunizing a person from attacks of witches and

-

o

79E. Bolaji Idowu, African Traditional Religion (Maryknoll,
N. Y.: Urbis Books, 1973), p. 188. Traditional medicine is often
believed to be revealed to the medicine people by the ancestors of
their clan. Medicine is administered by priests, diviners, medicine
men, herbalists and witch doctors who are religious personalities
of their clans. T

80ci1111and, pp. 117, 120.
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sorcerers. Potions of medicine power are issued in tiny leather bags
by the mystical héalers; Babies, pregnant women and those who feel
insecure in 1life carry protécfl;e charms around the waist or neck.

The medicine may be very ordinary, but the potent words of blessing
from the traditional healer may do half the job of healing. People
travel far to seek the medicine with potent words.

The Ngas generally consider excessive reliance on and use of
charms and amulets to be a sign of weakness, believing that an upright
person need not gfeatly fear misfortune andrwitches. Idowu expresses
the same thought: ‘

On the whole, it is the general admission of African traditional
religion that while magical “‘elements often intrude themselves in-
to the practice of religion, magic in the semse of "fetish" is
not really necessary for those who are upright. In the strict
sense, the aid of magic is sought by those who are not sure of
their character or are positively wicked.81

Evil medicine is believed to be employed by witches, sor-
cerers and wizards for antisocial ends. Airimingham points out that
in West African Muslim belief the use of black magic is allowed against
enemies and peoplg considered wicked; the boundary between black and
white magic is vague.82

The exact way in which medicine works is not clear. -One would
guess that most medicine helps tome up the body and mind of the sick
person to resist illness and gain health. Medicine is often prescribed

81Idowu, African Traditional Religion, p. 197.

82J Spencer Trimingham, Islam in West Africa (London'
Oxford University Preds,’ 1959), p. 116,
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to be taken at certain times accompanied by certain acts and behaviors
g0 that one does nét know what has brought the cure, The fact that
some get well and some die makeguéfficady difficult to determine.
Dr. Boer exactly echoed the Christian and traditional belief when he
said:
« + . there is only one source of healing, it is the God of life.
Without his blessing, neither medicine nor faith will effect
healing. All healing 1s healing in the power of God. That men
often do not recognize this and believe that healing arises out
of the inherent skill of the practitioner or inherent efficacy of
the medicine does not change the fact that the source of healing is
one, however unusual and necessary the medical means may be.83
In the final analysis, most Nigerilan people see God as the
great healer. They see an element of the miraculous in every healing.

It is a miracle brought about, partly, by the attitudes of the healer,

the patient and the significant persons in his life.

iv. .Sacrifices. Raymond Prince_84 considers the sacrifice
to be the cornerstone of Yoruba therapy. This is true of the other
tribes as well. Sacrifices of goats, chickens and bulls and offerings
of foodstuff are made often at the prescription of the diviner.§n ad-
dition to medicinaliand herbal treatment, Sacrifices and/or offerings
may also be made without medicinal and herbal treatment in case; where

the problem is that of a known guilt

F
a

83Harry R. Boer, "The Medical Task in Nigeria as a Christian
Challenge," A paper presented at the Fellowship of Christian Doctors,
Nigeria, February, 1973, p. 15.. '

8 .

4Raymond Prince, "Some Notes on Yoruba Native Doctors and
their Mdnagement of Mental Illness," in Lambo (ed.) First Pan African
Paychiatric Cbnferepce Report, p. 258.
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against the deities, ancestors and the society. Substitutiomary
sacrifices aremade in cases of. guilt and are referred to by the
Yoruba as "that which bears punishment for me." These are of-
fered by people believed to be under the wrath of a deity. The

substituting animal is rubbed against the body of the suppliant;

often his head is gently.touched against the head of the sheep

to ensure the transfer of his destiny as far as the illness and

immediate death is concerned.85

" A vhole community may offer sacrifices of animals (in olden

days human sacrifice) to ward off calamities and epidemic diseases.
Some tribes of the’Benue Plateau states would throw the offerings at
road junctionms outside the village, thus symbolically sending off the
disease. Individuals are known to offer cocks alive to spirits by
simply letting. the cock frge in the wild.

Arinze writes of the

'joyless sacrifice" often made to evil
spirits. These sacrifiées differ from the others in that the sup-

pliant feels no obligation to the spirit. He simply is asking to be
left alone.86, Joyless sacrificeé are often made of the most inferior
quality while the other sacrifices and offerings are made of the best
animals, those of one coior, completely white or brown or black. -

* In the case of physical illness, sacrifices alone usgally d

not easily effect.the cure, especially if.the illness is diagnosed as

caused by evil spirits. Here perhaps is the weakness of traditional

healing when it relies on only one approach to healing.

»
Q

v. Mbibut--dieting. Mbibut is the favorite food for the

85Idowu, Olodumare, pp. 123-124,

86Arinze, p. 57.
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sick person. The Ngas and many of the Plateau tribes make sure that
the sick person has been fully cured. When they are convinced of his
health, a small feast is made };r the Building of‘the body. Mbibut
differs from person to person according to taste and it is usually meat,
in plenty. It is believed that ill health may return if the Mbibut is

not made.

-
d. Some healing factors in the traditional therapy. There

are three main factors that often stand out in a treatment session
that may have some healing power in the mind of the patient: .sugges-—

tion, ritual, and the alteration of the soclo-physical and religious

environment of the patient.

i. Suggestion. The healer, whether a diviner, medium,
priest, medicine person or all combined, is bglieved to have clear
knowledge of,‘and contact with, the spirif world. His gifts of in-
tuition, hypnosis, word power, and his claim to "omnipotence” often
serve to strengthen the faith and expectations of the patient. At tl
same time, his outlandish garments, his personality and stranée be-
havior often raige ;he anxiety of the'patient.87 The patiéétmis
usually assured of the efficacy of the treatment and is warned of the

woeful consequences that would follow should the patient fail to follow

the taboo and procedures governing the administration of the treatment.

87Ari Kiev, "Primitive.Religioué Rites and Behavior: Clini-
cal Considerations," in E. M. Pattison (ed.) Clinical Psychiatry and
Religion (Bostom: Little, Brown, 1969), p. 122.
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Suggestions in the form of commands to the patient or the oppressing

spirit are made. The patient may be told to stop being afraid. The

evil spirit may be rebuked and commanded to leave or face serious
consequences. Appropriate proverbs may be quoted to strengthen the

ego and tﬁe faith of the patient.88

ii.” Ritual act. An act supposed to have magical effect
is usually carried out before or during the therapy session to ward

off the oppressing spirits or break their power completely. The act

may be carried out by the healer accompanied by the patient. Prince
records a typical therapeutic ritual:

A neurotic with somatic complaint and "bad luck" with his wives
consulted a babalawo-‘and was required among other things to carry
out the following ritual; he prayed to a cowrie shell that had
been specially energized with medicine and incantations .that his
illness "would go back from him." He then took the cowrie into
the bush and recited a prayer saying, "I am paying the money of
sickness (cowries were formally used as currency by the Yoruba),
I am paying the money of misfortune, I am paying the money' of
misery, I am paying money of death." He then made a circle around
his hggd with the cowrie and flung it as far as possible into the
bush. ~

The following quotation is from Shimang about a community

ritual of sending off spirits that cause epidemic disease: -
Once there is an epidemic, treatment is administered for a period
of two to three weeks. LIf there is a slipht improvement then the

-
k]

88Healers in the African Indepedent Churches quote the Bible

extensively in their healing ministries. "Even though I walk through

the valley of the shadow of death, I fear no evil, for thou art with
,"" Psalms 23:4 and similar téexts are extensively used.

89Raymond Prince, "Indigenous Yoruba Psychiatry " in Ari
Kiev (ed ) Magic, Faith, and Healing (New York: Collier-Macmillan,

| 1964), p. 112.
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general members of the particular compound are informed. This in-
formation requests for ageneral dismissal of the disease. In

this all equipment used in the treatment of the disease are
gathered, including beddings of the affected persons. Then, at
about mid-night the head of the compound wakes up everybody, and
all the belongings and equipment used for the treatment of the
disease are carried out of the compound. - The affected person
leads the way with the load of treatment equipment on his head
followed by the head of the compound. At an agreed spot, usually
the road junction, these things are deposited there. Some few
words are chanted, saying how bad the disease is and how they hate
it. It should therefore depart from them and their children for
good. Each member throws some pebbles at the site, where affected
property are gathered and then all, old and young turn thelr face
homeward and advance in perfect silence. Other useful items may
be left behind as a sign of gifts to the departing disease. These
gifts are usually believed to have come in with the disease as
glfts from other people so the gifts are sent back with the dis-
ease. Usually the disease goes, but in some cases is reappears,
often of less intensity.90

Associated with rituals-are certain parts of the patient’s
body, the head, the palm ;r finger tips and the feet. In the head
resides the spirit and the power of coherent judgment and reason;
here also the evil spirit resides. When a person has serious mental
illness the Hausa say kal ya juye meaning "the head has turned."
Touching of the head and laying on of hands are symbolic of imparting
power or blessing. The medicine person often shaves the head qf the
patient clean and gies a string around it to symbolize the presence
of a more powerful spirit. The tips of the fingers are iyggggént be-
cause it is believed that some spirits‘and diseases are received with

the hand. A person uses the h3nds to return or send off the trouble—

some spirits.

.

90 1y
Gogwin Shimang, '"Angas Norms and Customs" (Udpublished
manuscript, August 1974), p. 2. :
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iii. Alteration .of.the socio-physical and religious en—
vironment. The therapist may consider that the spirits and witches at
the residence of the patient a;; too po%erful, in ;hich case an al-
ternative residence may be suggested, and the patient may be advised
to go away and stay with some relatives.gl

7 The traditional therapist may consider that a change of re-
ligion ox social philosophy is necéssary for the patient to survive
an iflness. He may then advise the patient to join socio-religious
groups and observe‘religiousduties. Muslim healers often recommend
activities tth amount to a change to accept Islam.92 However; a
change of religious affillation (conversion) often worsens the emo-
tional condition of the patient if he has already been initiated into
secret religious societies of contrary value expectation.

As fag as this writer knows, imsight in the sense of western
therapy, understood as "the reworking of the past," leading to 'the
diséovefy of new facts," is absent in the traditional healing.93
The traditional healer conducts his healing in such a way that he

holds all the information from the sick person. Except for the di-

viner's diagnosis and treatment, the patient does not gain insight

into his own responsibility for the illness. The insight, if it is

present in the Nigerian treé%ment{ is the knowledge of the spiritual

91Prince, p. 113,

92Gilliland, p. 120. s

Jerome D. Frénk, Persuagsion and Healing (Baltimore: Johns

- Hopkins University. Press, 1974), p. 221,
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and social causes of emotional problems. Since personal responsi-
bility is least stressed, the pétient finds good excuses for pro-
jecting his own responsibility onto others who may or may not be
directly linked with his misfortume. The péhient's responsibility
may be seen in his asking for help, paying the fee and carrying out

the prescriptions of the medicine person or diviner.

e. The main weakness of the traditional healing. Seeing

the mystical cause and focusing on the elimination of spiritual cause
while ignoring the physical cause has led to many untimely deaths
when the medicine.man claims power to heal the disease by magical
means and érevents the pgtient from coming into the modern hospitals

until too late.

i, Overdose. Some herbalists administer medicine too

strong to their patients, doing more harm than good.

il., Claim of omnipotence. Some healers claim they can

do almost anything from making the sick well, to making a person
politically and materially prosperous, to making a student pass all

his examinations with a minimum amount of work.

£f. A case of treaEment of spirit possession. The following

is a case of the treatment of a woman possessed by an evil spirit
thrbugh the agency of a witch sorcerer. The Ngas call it nezi,
literally, "see the fool." The writer has been an acquaintance of

the patient and members of her clan and was present throughout the
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treatmerit of the patient. The writer has witriessed .similar incidents

'aﬁong the Ngas and one case of an Igbo woman. Nezi may be similar

to cases of hysteria in western societies. It is believed that men
who are attacked by the Nezi spirit usually“die in silence without
any hysteric manifestation, but if treated in women, the spirit would
become hysteric and talk. The case of Nezi spirit possession is
similar to the spirit possession of priestly mediums, except that
Nezi is a hostile spirit whose aim is to ki;l the possessed person.

A was married and had one child who was away at a boarding
school. She had been separated from her husband. A was a "1iberated.
woman," cheerful, sociable, verbally and physically aggressive,
gifted in handicrafts 1ike pottery, basket making and weaving. Very
independent, she traded in oil and salt and competed successfully
with the male‘traders of her village, for which she was admired by
the women and her relatives. She was now staying with her elderly
mother in a Christian family compound.94 In the family compound was

her married elder brother with a 9-year-old som.

e

i, History of illness. A had been complaining of oc-

casional attacks of chest pain and general dizziness which often

interrupted her business life. She.went to Pankshin General Hospital
o .

and received medical treatment for about a month; the treatment had
no effect. She continued to lose weight and vitality. Finally she
94 | : '
. Although the members of the family compound of A were
Christians, they lived in a traditional pattern.
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went back to live with her mother where she continued her business
intermittently.

After about six month;j she wa% Violently.actacked. One
day in the late afternoon, she became wholly“paralyzed and stiff,
like a stump of wood. The spirit started to kill her.95 It looked
as if there was an invisible person tdking her up and‘slamming her
hard against the wall, stones and the furniture in the house. It
took three men to hold her still. It became evident to her brother
and the elders tha£ this was a nezi spirit. A was dumb and uncon-
scious of all that was happening to her. When she regained con-
sciousness she felt pain from bruises all over her body, but had to
be told what had happened. The mother and brother of A consulted with
the head of the family and they decided to call in a medicine man‘
who specialized in the treaément of gggi. Having agreed on the fee,
the medicine man came armed with a mix:ure'of herbs and roots beaten
int; fine powder. The instruction was that each afternoon A should
mix a bit of the potion with her bathing water. She was to be bathed

e

and her body well ﬁassaged. The herb was supposed to trouble the
spirit enough that he would talk. 7

The first afternoon of the treatment A became paralyzed again,
this time with hysteric shrieks and sc?eaming, but the spirit would
not talk. The third day of the treatment the spirit began to talk

from her mouth. The head of the clan and A's brother carried on a

[}

95The spirit later confessed that he intended to kill her
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dialogue, a sort of free association during which the.spirit talked
endlessly, referring to A in thgnyhird person.96 The spirit con-
éistently refused to speak to the mother of A.

Conversation with the spirit later r;vealed the spirit to be
G, a member of the compound family into which A was married. His
reason for wishing to kill A was that she did well in trade and was
He was jealous and could not stand the
sight of her, He dgcided to give her the deathly spirit in some beer.
He gave the beer to'her in a bowl through a window. Since he was in
her, he had blocked her womb so she would not have any more children.
As the spirit époke, it moved from one part of the body to another,
indicating its presence with a bodily swelling. The spirit revealed
much mysterious information including the exploits of witchcraft,
naming many that had bewitched or been bewi;ched.

' After every session A would resume consciousness. Her

brother's child would feed back to her what the spirit had said, and

A's mother would £ill in the details. After each session the head

+

of the compound witﬁ his elders and A's brother would discuss the
information and decide what further inf;rmation they wanted to élicit
from the spirit in the next session. A confirmed the statements of
the spirit that G did indeed %iVe her some beer in a bowl through the

window. Her relationship with G had neither been strained nor cor-

dial. A was unaware of the mysterious. information revealed by the

1Y
+
S. Freud, New Introductory Lectures on Psychoanalysis
Norton, 1965), pp. 10-14.

(New York:
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spirit.

ii. Departure of the’épirit.‘ The relatives of A sent to

G asking him of the matter, and he confirmed everything. They then
told him to receive back his spirit or they would kill him. A day
and a meeting place was set midway between A's and Gfs places of
residence.

to G.97 At the appointed place, A's relatives waited with A in an

On the set day some beer was provided which was returned

unconscious state. When G arrived he extended his hands and touched
A's hand. As soon as that happened, A came to consciousness and ran
all the way home. From that day A was completely rid of her physical
and spiritual ailment.

The process of this therapy has many dimensions. The roles
of the household elders and the medicine man; the dialogue with the
feedback of the information of the spirits and finally the rituals of
the return of the beer and symbolic recelving back of the spirit by

G.98

4. Through the Life Cycle

E

The major stages of the life cycle are birth and child care;

-
k4

97Without the return of the beer, the spirit would still con-

sider A a debtor and would not leave.

98The writer has seen and heard about instances of gimilar
human-evil-spirit possession. The spirits often confess great fear
of the Bible and prayers, and theilr attacks on devout Christians are
rare. It is of Interest to note that the. head of the compound, the

".| brother and mother of A were disciplined by the church because they

believed the nezi spirit to be real.
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childhood and initiation; betrothal and marriages; old age; and finally
death, burial and mourning and ancestorhood. Reincarnation of the
spirits of the ancestors into tﬂ;;r clan'or familieé is widely be-
lieved, making this existeﬁce part of a cycliEal pattern. During
the different stages mentioned above, the caring, supporting and

confronting facets of the traditional community ndld the life of the

individual.

a. Birth and child cére. Life in this visible world is

believed to begin with conception. It is generally believed that'one
of the ancestors is seeking to come back to life. The Kuteb believe
that iya-watikwu, "god-mother," creates and molds the embryo in the
womb.99 With the Igbo, tﬁe consent of the deities and the willing-
nesg of the spirits of the dead is necessary.loo The Yoruba’believe
that the spirit-of each person coming‘into the visible earth appears
before God to receive its destiny in life. The Hausa calls the
pregnant woman mal juna biyu, "a person with two selves," and the
mother receives a double share of everything divided among the members
of the household. The pregnant woman receives special attentigg from
her relatives. The people on her husb%Bd's side now begin to accept

her as a full member of the elan. It is believed that opinion against

9
the mother must not be extended to the child. The joy for impending

99A. Addi, "The Kuteb Tribal.Religion," (a reséarch paper).
Addi is a2 member of the Kuteb tribe of the Benue Plateau and ex-
student of the Theological College of North Nigeria.

10oUéhendu,,p. 57.




117
delivery is not openly shown, and pregnancy is not publicized for
fear that witches might become iﬁ§lous and interfere. Among the
Hausa, Fulani and some Ngas people, the pregnant woman returns to her
own. mother, who would best take care of her. hProtective measures are
taken to ensure safe development and delivery of the child., Charms
and amulets may be worn.lol The expectant mother observes taboo and
regulations of the tribe. She generally takes hot baths in herbal
solution. She must not look at a dead body, the deformed, mentally
retarded persons or ugly things.log She must not be outdoors after
dark. She should not sit with her legs crossed. She should not eat
very rich food until the child is delivered. Sexual contact with
men would make delivery difficult. It is recommended that the ex~
pectant mother not _be too lazy, unless she has a weak constitution,
or delivery would be difficult. i

At birth the expectant mother is attended by older women,
midwives. No man is permitted to be present, not even the husband.103
When the expectant mother returns to her people, her own mother or

those who knew her in childhood would help as midwives. The midwives

usually have long experience and have been educated by the women of

1OlRonald Cohen, The Kanuri of Bornu (New York: Holt,
Rinehart and Winston, 1967), p. 53. Herbal medicine may be taken as
well.

1025himang, p. 1; Ngwobia Uka, Growing Up in Nigerian Cul-~
ture (Ibandan, Nigeria: Institute of Education, University of Ibandan,
1966), p. 3. L

03According to Amos Addl, the midwife could be a man in the

‘Kuteb -tribe.
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éhe soclety. The right kinds of exercises to aid delivery are under-
taken; herbal medicine may bg"administered. As the child is being
pushed out, the group of midwives encourages the mother, reminding her
of the joy of motherhood and the blessingé-of children. The medicine
man may be called only in cases of difficulty. The larger family is
usually aware of the birth when they hear the cry. The proud father
is informed when the baby is brought indoors. The new mother is
usually free from most of the restrictions and taboo of pregnancy.
The husband makés sure that she eats the best. The baby is often
breastfed for two to three years. Interviews with the Ngas women re-
veal that male babies stay longer on the breast than female babies.

The major event in the life of the baby is the naming cere-
mony, which is commonly practiced by the Hausa and Yoruba. Relatives
and the members of the family and their friends are invited to a feast
in honor of the baby and presents are brought for the baby. By this
time a diviner would have been consulted to determine which of the
family ancestors has returned. The diviner on the basis of his find-
ing may give a néme to the baby. The father or grandparenté’may each
name the child. Each of the names ;re very personal to the ‘child.

The Yoruba do not readily reveal the real names of their children; a
104

child may be commonly calied by a nickname. When a person dies

among the Ngas, the name dies also; when a person becomes a chief, his

104C. Carothers, "Further Thoughts on the African Mind,"
East African Medical Journal, XXXVII:6 (June.l960), 460. It is
generally believed that the knowledge of a person's name makes it
easier to break his power.
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name is no longer used. The occasion for naming children is similar
to the cases in patriarchal stories of the Bible. A name denotes
some special characteristics of ;ge chil& or the geﬂeral experience
of peopie at the time of the birth or special family experience.

Next to the mother is the "baby-nurse," usually a girl of
about eight to ten years who may be an elder sister or some close
relative.lo5 The baby-nurse takes care of the baby while the mother
is at work. The child 1s carried on the back, and the backs of little
girls are smaller and much preferred by the babies. The Dakarkari,
Hausa, Nupe and some Fulani forbid either parent from carrying a first
child. A baby-nurse usually carr%es the baby, and it is breastfed

106

on demand. The baby-nurse remains a very significant person to

the baby throughout his adult days. The baby-nurse is in fact a
"second mother" to the child, and since she is younger, in later years
she is more lik;ly to share confidential matters ﬁifh thechild.she
helpeﬁ nurse than is the mother. The baby-nurse isiof particular im-
portance at weaning, when the next baby arrives.

During the early days of the baby, friends of the famii§
would, jokingly, call the baby "my wife" if it is a girl and £emale
friends call him "my husband” if it is a boy; thus during the Oedipal
stage the child is provided with "a mariiage partner.”" These friends

1050kafor-0mali,7p. 55.

106H. D. Guon and F. P. Conant, People of the Middle Niger

Region Northern Nigeria (London: International African Institute,

1960), p. 42.
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are usually such constant visitors to the house that the child grows
to know them, too. The child in its early years grows in a community
of fathers and mothers and childfen. The polygynoué compound family
surrounds the child with many people.

Infancy in the traditional society has minimum frustrations.
The extended period of breast feeding eliminates any serious emotional
problems at weaning. Toillet training is most permissive and is usually|
done by the baby—nursé. There are not many. restrictions, and the
simple living environment provides greater fregdom than in the western
society. Staewen and Schonberg write after their studies among the
Yoruba:
The world of the Yoruba shows extremely positive attitude towards
children and for this reason babies and small children grow up in
an atmosphere which can be described in no other term but paradise~
like. It is characterized by the lack of any form of frustration,
the immediate and interminable satisfying of every wish and desire
and the permanent overshadowed affection shown not only by the
parents, but also by a large number of relatives. The weaning of
infants from breast feeding and the setting down of the child from
its mother's back after being so carried is affected with extreme
care, as later education to cleanliness is likewise interwoven
with friendly indulgence and endless patience.107
As a result of the easy and happy childhood, Lambo has ob-
served that Nigerian people recall their early childhood easily.
Neurosis based on childhood experiences is almost absent. The child

grows to play its role in thé gociety with great ease, The tendency

to identify with others and groups, however, intensifies transference

1
070. Staewen and F. Schomberg, Kulterwandel and Angstent-

wicklung bei den Yoruba Westafrikas (Munchen: Weltforum, 1970),

pp. 419-420. -
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situations imn ther.apy.lo8

b. Later childhood and.initiation. At about the age of five

or earlier, children start imitating the adult world among themselves.
They make their own toys and playthings. They are also encouraged
’:/jgﬁgd P eariy in life to participate in the adult world along with their
parents and elder siblings; no pressure is put on them to reach
standards of perfection. They, therefore, live in the world of
children and adults.,109 Education emphasizes . the préctical over the
theoretical and aims at "economic and psychological independence but

not social independence."l10

It is at this stage that children are
taught, repeatedly, the myths, riddles, folklore, proverbs, legends
U;ﬁhA*m and the traditions of thei; own people. The use of myths to convey
important lessons is preferred over the literal.

Each tribe has its own way of initiating its children into
aduilhood. Some, like the Ngas and Kuteb, tend to practice pre-
s, adolescent initiation, while others, like the Yoruba, Kilba, Tiv and

Igbo seem to have adolescent or post-adolescent initiations. Most of

the initiation rites follow Van Gennep’g common steps, separationm,
111 j

segregation and aggregation. The initiation rites of only two will

108,

T. A. Lambo, "EarlyChildhood Experience and Adult Per-
sonality," in S. H. Irvine and J. N. Sanders (eds.) Cultural Adapta-
tion Within Modern Africa (New York: Teacher's College Press, GColum-
bia University, 1972), p. 121.

109

Uchendu, pp. 61-63. ;

-

loBascom, p. 58.

111T. D. Verryn, "Christian Initiation and Tribal Rites of
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be presented here, those of the Ngas and the Kilba.

The Ngés call initiation Vwang, meaning "cleansing."112
It is the responsibilify of all the men of the clan, not just father-
son or family rites. The rite is held every seven years for boys
ages six to fourteen. It, therefore, comes for some at the beginning
of Erickson's stage of industry versus inferiority or Freud's latency
period.113 The elders and talented men of the clan are usually fully
employed; they are assisted by the njungkurum, literally, "veterans"
or those who had been through the rite. It is believed that a boy has
to pass through the rite or hié sex identity will be confused.

The initiates are herded off early in the morning to a se-
cluded place, usually on a hiilside away from the villages. They are
circumcized and the wounds bound with leaves. The young boys are to
spend their time naked until they are presented to their clan after
two months. .They must not be seen by abwomén.

Life at the initiation camp is usually full of rigorous ac-
tiviries. Aggression, rebellion from peer domination, and the use of
profanity are emcouraged. Virtues of secrecy are learned. 'They are
well fed and taken on daily walks when fhey sing sex songs.to warn any

woman that they are about. It is now that sex education is given, and

>
o9

Passage," Ghana Bulletin of Theology, IV:5 (December 1973), 50.

112The writer was participating observer at one of the rites.

1 . :
13E. H. Erikson, Childhood and Society (New York: Norton,

1963), p. 258 and S. Freud, Moses and Monotheism (New York: Vintage
Books, 1967), p. 96f.
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the sacred language is learned. Each child is told something about
his forefathers and encouraged to follow their sgeps. When the wounds
of the circumcision heal, there is a lot of wréstling among the boys.
Sometimes a couple may combine on a njungkurum and be praised if they
defeat him.

‘ The final stage comes when they are said to be swallowed up~
by ""the great mother ancestor." A boy has to be not only physically
aggressive but wise to come out; those that are not persistent- and
aggressive would get 'stuck," and that means death. What actually
happens here is not revealed; it is the secret that the initiates have
to keep to themselves alone. Early in the morning while it is still
dark and the boys are asleep; their huts are set on fire and they
have to get out fast to escape the flame. It is part of their train-
ing to Be alert and act on the spur of the moment. They are led away
from the cémp on an uncharted route to thé forest where their dead
‘are buried. At this time all of the men of the clan are there ready
to meet them with ancestral horn music; but since it is dark, the men.
are not visible until morning. Then each boy is shown the‘grave of
his father or forefathers. The skulls of their enemies are shown to
them; they are reminded that 1life is a constant battle in which they
conquer or are defeated.. ;rhe secret of life is never to give up.
From their ancestral shrines they move to the most sacred central
shrine of the clan where for the first time thgy participate in the
cult of their people. Byvthis time it would be morning. They are

L

dressed with tiim, kid skin, around their loin. From now on there is
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no exposure of their nakedness. Each has a small satchel woven by
his mother or aunt.. From heré they go on to the.chief'g reception
chamber. After a lecture from tﬂzvchief.on their new status in the
community, each initiate is presented with a gift from the chief.

Meanwhile, the common arena is full of people. The near and

distant relatives of each initiate must be there to receive the young

man of their family. They too come with presents, such as bow and
arrow; spear, knife and sometimgé a' sheep or goat. The young man now
Begins the collection of his adult possessioné. The chief with a
spear in hand leads them to the créwd outside. Before the crowd he
would say to the young men, "If our fathers were killed they were
killed with a spear stuck.in thei; chests but never in their backs.”
Then he throws the spear and the young mén race after it. The first
to take it becomes the leader of the group initiated that year, which
becomes a life~i;ng reference group. They éhen.dance from compound to
compoﬁnd.

After this the young mar, even though he may only be six years
old, has certain privileges to participate in the gemeral cult with
the elders and learn step by step the sécreés of the clan pféétice

worship. His mother is now careful to respect his rights as a man.

(The Kuteb mother ceases from’tgis time to put her hand on his head.)

He has lost his childhood freedom, although the expectations of a
fully grown man are not strictly placed on him. He keeps the taboo
of the clan and sleepsEin the common chamber with the ot?er young men.

',
. s ~ ..
The girls do not Have an extended initiation like the boys.
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They have a yearly one-day rite called mbwa, literally, "the whip."
That day is usually a woman's day. Girls of eight to thirteen years

who have not menstruated run allfaver the highways chanting that the

‘men should hide. It is believed that a man who sees them will become

impotent unless he performs the appropriate penitential rites. The
Ngas have no clitordidectomy. A girl is usuélly educated by her

mother and is under her custody most of the time. Until recently,

"some of them remained naked until pubic hairs started to appear.114

Among the Kilba the male initiation rite is called mba which
means "now feed yourself." It takes place at the age of seventeen,
and its express purpose it to prepare the young man for a life inde-
pendent from his parents,,'Ayuba‘ﬁlea writes about an initiate:

He was given a fresh ram fleece as a loincloth and placed on a mat
which was marked with a red cross. A little girl about four to
twelve years was placed on the mat beside him. The youth would

be addressed by his father, who chewing hemels of guinea corn and
blowing them over the youth, would say, "I thank Hyell (God) who
has brought us to this day when you join the ranks of men. You
have not always obeyed me as you ought but today I forgive you
from the bottom of my heart. May Hyell bless you." All the
people watching respond, "Amen!!" Then taking the red earth he
mixed it with oil, he would make the sing of‘the cross on his son's
forehead. The mother then followed repeating the same words and
acts of the father with more praise than blame for the son. Other
older members of the family. follow ‘repeating the words of forgive-
ness with the sign of the cross. If the boy has a sister who is
at the age of marriage but had not stood beside a boy or a would-
be husband, she can stand by her brother but she would never marry

*
a9

114The details of the female initiation rites are kept

secret from men. The writer can only speculate on the purpose which
may perhaps be lihked with a fertility. .cult. .It is here that the young
girls learn of the superior nature of their own sex, superior im that
a woman is able to produce another human while a man cannot. They
are made to understand that the society cannot continue without women.

T —
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him. After a good meal, the young man would join with fellow
ipitiates from the village and go to stay at a nearby mountain.
There they spend about twnety days. At the end of the period of
retreat the young man is given a spear and a shield and he is
trained in warfare.l -

Initiation rites do not seem to be popular among the Tiv, al-
though there is an age-set system. Usually an older man'calls to~
gether young men of about 18-20 years old and informs them they are of
the same age-set. The older man becomes their advisor. Since the re-
lationship develops intimate interpersonal understanding, an age-set
member plays an active role Qhen another member has emotional prob-

116

lems. Among the Igbo and Yoruba there are different kinds of

initiations into religious secret societies, like the oro and ogungun.
The equivalent of female initiation among the Igbo girls is the periéd
spent at the fattening house around the beginning ofrthe adolescent
stage. |

Initiation as a rite of passage into adulthood usually re-
moves the psychological responsibility of the parents having to train
their children alone. The soclety takes over the responsibility from
the parents. The.psychic hostility of the child against his father

or mother is reduced by the intervention of other adults and generally

the possibility of inhibition in sexual development is lessened.

-

R .
115A. J, Ulea, "Kilba Tribe" (A research paper, Theological

College of Northern Nigeria, Bukuru, 1974). The custom of having a
little girl by the initiate is reported as common among the Margi.
A. H. M. Kirk-Greene, Adamawa Past and Present (London: Oxford Uni-
versity Press, 1958), p. 214f.

13
11-6Bohannan, p. 46f.
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Initiation, in defining and stressing the appropriate role to the
child and stressing‘the ¥irtue of the child's sexual identity, may
help in resolving any mother or father fixation that may have taken
place. The pre-adolescent rites, with the emphasis on aggression
and rebellion, do not leave much time-space for the development of
the latency period. The anxieties and the éhysical pain undertaken
prepare the child for the difficult times ahead, and initiation pro-
vides an individual with a significant group th