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Abstract

The Igbo term for a good person ézigbo mmadult is a term that is descriptive of good
character or positive moral conduct in a persogroup of persons. Among the Igbo, a person is
referred agzigbho mmadwho possesses good conduct or moral fiber — dgemlihat are worthy

of emulation by others. Budzigbo mmadus not merely descriptive of a person’s charaoter
conduct;it is also expressive of a person who is equaliftappable, even-tempered and level-
headedEzigbo mmadtinas as its converse, the phragemmadu Ajo mmadus a term used to
describe a bad man or woman, where the vegosdneans ‘bad’, that is, the opposite of ‘good’. A
person isajo mmaduwho is flawed or defective in character. With pautar focus orezigbo
mmady the Igbo identify some special qualities of l#gerson must possess before he or she
can be so described. In the pre-colonial settioggkample, apart from the possession of good
moral conduct, a person was consideezdjbo mmadwho respectedhe customary laws of
community and was loyal to the preternatural fortbes ruled in the cosmic order. In this paper,
however, it is discovered that the challenges oflenoity and the harsh social environment in
which the modern Igbo have found themselves seegrdatly tint their conceptualisation of
who anezigbommaduis. This paper does not only identify reasons fa& devaluation of this
once venerated concept or social exemplar; it piletiers possible remedies to overcoming this
social snag.

Introduction

In this paper, | examine the Igbo concept ofj@d person(ezigbo mmady in the Igbo
language). In the discussion, | will consider, agother things, who the Igbo would normally
regard as good personthose special qualities of life that they thinkafify an individual to be
called agood personin discussing this theme, some vital questiony b posed as follows:
How may a good person be distinguished from a leasiom? Is the concegbodone that can be
defined or characterised? Or is it, as some philbes are wont to say, a word that is
indefinable? These are some of the questionshisapaper will seek to provide answers to.
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But before | get into the discussion proper, itl\wé necessary to make a few general remarks
about the history and demography of the Igbo. Taiwe it in form of a query: who are the Igbo,
and what place do they occupy in history? A singsewer to the question would be to say that
the Igbo constitute one of the three major ethmomigs in Nigeria. The other two groups are the
Yoruba and the Hausa-Fulani.

In terms of the exact number of communities or legge groups in the country, no consensus of
opinion exists among scholars. However, some haveised that there are about 370 ethnic
communities while others have identified about 2&0guage groups. But as one informed
opinion captures it, from all the suggestions pdedi it may be safe to conclude that there are
between 248 languages and 374 community groupsgerid (see Eluwat al. 1988, p. xii &
Dioka 1977, 55). It is worth remarking that the roenof dialects spoken by the assemblage of
groups in the country are too numerous to listatalogue. However, in spite of the diversity of
social norms, languages, and traditions among Nigevarious groups, great effort is constantly
being made to blend or unify the disparate gronfisan agreeable whole.

Nigeria’'s population is estimated to be about 14Dlion. However, many are skeptical
concerning the accuracy of this figure. The reasothat census figures have always been
contested in Nigeria because they are often maatigdilfor political advantage. But although
Nigerians may disagree about their census figuhatus not a subject of controversy is the fact
that it is the largest country in Africa by popudett, and the tenth among all countries of the
world. Going by United Nations projection, Nigeggopulation will reach 289 million by the
2050. If this estimation is anything to go by, witaheans is that in less than four decades from
now, Nigeria will end up as the ™8 most populous country on the globe (see
http://esa.un.org/unpp/). The only major factort timay greatly hamper this population boom is
the rapid spread of the HIV/AIDS pandemic, whichrapidly decimating the populations of
many countries in sub-Saharan Africa.

Nigeria’s population growth merely reflects the \wtb of its different units. With particular
reference to the Igbo group, population estimatdstipeir number at a little over 20 million.
Again, this figure is a matter of conjecture, as igbo, like the other peoples of Nigeria,
complain of a deliberate under-estimation of th@pulation figure by Federal estimators in
order to place them in a position of disadvantagthe distribution or allocation of resources in
the society! Here, we need to remark that as landp@ country bases the allocation of resources
on population size, Nigerians will never cease rgyabout the manipulation of such figures.
Having said this much, it should be remarked thatissue of Nigeria’s demography is not the
focus of this paper; neither can the controversyosimding it be resolved here. | have merely
alluded to the issue of population as a backgraonthe work and to provide a basis for the
discussions that follow in this paper. The issuésve adumbrated above are preliminary and
general in nature. With these remarks made, in Vidiltws below | shall now delve into the
main thrust of this paper. But first | begin witrcharification of the key concepts that | employ
in the discussion.
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Explicatory Note on Key Concepts

The Igbo language contains a variety of words toress approval and disapproval, good and
bad, upright and perverse, pleasant and unpleasadtso on. All these words embody moral
connotations. Take, for example, the woads (pollution) andnma(good): to commitaru (ime
aru) is to do that which is morally reprehensible whib donma (ime nma is to carry out
morally good actions. In the same vein, a man (oman) may be described asye aru-rala
literally, one who pollutes or abominates the lafyjod. mmadus a phrase used to describe a bad
man (or woman), where the woajo means ‘bad’, that is, the opposite of ‘good’. @r bther
hand,ezigbho mmadis a phrase used to describe a good person odandunal whose actions or
character traits are worthy of emulation. The phrigsalso descriptive of one who is equable,
unflappable and calm in character and dispositiothe English usage such a person would be
said to be level-headed, imperturbable or unflesteihe words convey the same meaning.
Aphoristically, a levelheaded person is said teba as a cucumber

Following the type of clarification made in the agraph above, | now undertake an analysis of
some contrastive Igbo words or expressions aswvisltithe ojo (a bad action or thing) ante
oma(good action or thing). Consider alsgo okwu(a bad utterance or speech) akavu oma(a
good utterance or speech), etc. The first wordsenpair (i.e.jhe ojoandajo okwy are words

of disapproval while the second pair (i/e omaandokwu oma is used to express a sense of
approval. What is shown in the foregoing analysishe fact that ethical notions suchgasd
andbad right andwrong duty andobligation justice andinjustice etc., are common to Igbo
language and social life. The pursuance of ethaedls, the hankering after a life of rectitude
and the desire to live virtuously were ideals dyeaherished and approved by the Igbo,
particularly in the traditional or classical segfirt is important to mention that ethical norms or
moral values help ensure a condition of peace amihlsorder in the human community.
However, this is not only true of antique historyt bf modern society as well. Indeed, morality
is a pre-condition for social amity and progressh@ human community. The reason is that it
contributes to social stability and advances huswidarity or the camaraderie feeling that is so
necessary for mutual human achievement.

The Yoruba equivalent ofzggbo mmadus omoluabior eniyan rere But as | have indicated
above, the expressi@zigbo mmady and by extension its Yoruba equivalemtoluabi— is not
merely descriptive of a person’s character but alsohe person as an atomic individual or
human entity. Following this clarification, in thgaper | shall not merely be concerned with
examining the Igbo notion of a “good person” adwtitose qualities of life and character, which
the Igbo see in a person before describing himisezigbo mmaduTo give this paper
perspective, | have decided to classify the Ighmad@rder into two broad categories as follows:
the pre-modern world and the post-modern worlds Tdhssificatory scheme will help us come
to a good assessment of how the Igbho have fartdtkeipresent day world order or society. More
importantly, with the assessment, we shall be ethtd make prescriptive suggestions on ways
the Igbo can be let go from their present psyctmasanorass and loss of direction in a world
order which is in a state of flux. But first, | uertake a more detailed analysis of the key
concepts in this paper.
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Ezigbo Mmadu Versus Ajo Mmadu: A Contrasting Elucidatory Approach

Earlier in this paper, | explained that the teajp mmaduis the phrase the Igbo use to describe a
man or woman who is seen as a bad person; or oogusgsesses a bad character tEsigbo
mmady on the other hand is descriptive of a good pergbaose character traits are good and
worthy of emulation. But the phrases usually doertbian theseajo mmaducan also be used to
describe a person who is evil by nature, not mesaly whose actions are bad. In the same vein,
ezigbommaducould refer to a good person, not merely a pevgoose conduct and actions are
good or virtuous. By way of juxtaposition, the Bebglequivalent of the Igbo expressienigbo
mmaduwould be the phrasgood personAnd just as the opposite ekzigbo mmadus ajoo
mmady the phraséad persons the opposite of the expressignod personHaving made these
clarifications, | should point out, however, thatree confusion may arise or ensue from the type
of analysis | have made here — confusion that nt&xyy engender some questions: What does it
actually mean to say of a person that he or stee“good” or a “bad” person? Do the value
words good and bad merely refer to a person’s conduct and charaateéo something much
more? And is it not character (what the Igbo aglvg that makes an individual either a good or
a bad person? In posing these questions herenbdpretend that | am going to provide final,
definitive answers to them all. However, the falto provide pat answers to the questions need
not enervate or debilitate us. The reason is thghilosophy, the opinion is rife that questions
and not answers are what create knowledge. Withanhding to be bogged down with the
veracity or otherwise of this philosophical claithe much that is important here is to say that
whatever conflict may arise in the use of the vaérens discussed above may be resolved when
we realise that to the Igbo it is character (cenduct) that makes a man/woman what he or she
is. An Igbo saying captures this idea succinalywa bu mmadqt is character thadefineswho

an individual is). Again, the Igbo would sayna nwanyi bu agwa y@ woman’s beauty is seen
in her character). An English equivalent goes tfbsauty is only skin-deep.” By this is meant
that we must never judge people by outward appearanly.

From the foregoing, it is clear that the Igbo aot alone in identifying “goodness” with good
moral conduct or good character. Rather, such iftzatton appears to be universal to most
cultures of the world. From the discussion also,see that the Igbho employ the warthato
denote or denominate both “beauty” and “goodnelss’ for this reason that a woman who is
considered to be beautiful and who is at the same good natured is describedraganyi mara
nmaor nwanyipoma In this context, we can substitute the wordawith onyesuch that we can
talk of onyepma (a good person); anye mara nmda person who is beautiful), etc. We can
also talk omwanyioma, or a woman who is good.
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On The Proper Meaning of the Word “Good”

Any attempt to ideate or conceptualise what ther teyood” is most likely to end in one form of
intellectual disputation or the other. Indeed, agmphilosophers the belief that “good” is a word
that does not give in to easy definition has becaomewhat of an idée recue; that is, a
conventional or commonplace idea. Ever since th@igation of G.E. Moore’s highly important
book Principia Ethicain 1903, philosophers have squabbled over whejbedis a word that is
definable or not. The question then is: Is the wiaydod” one that cannot be defined? An
affirmative answer to the question will lead to iagkwhat the defining characteristics or
properties of the wordoodare. But a negative answer to the question wilessitate our asking
why the word is indefinable. In seeking to answeske questions, however, it is important to
mention that the concern for clarity has long baemajor concern of the genre of philosophy
known as language or analytic philosophy. Long &ige,British philosopher, G.E. Moore made
his now famous statement to the effect that thedwood is indefinable. In his words, “if | am
asked ‘what is good?’ my answer is that good isdgooif | am asked ‘How is good to be
defined?’ My answer is that it cannot be definea ¢hat is all | have to say about {¥Moore,
1903). In holding this view, however, Moore did me¢an to imply that we could not recognise
actions or things that could be said to be good}; ttrat we could not make a proper analysis of
some moral concepts such as good and bad, bedaeygeate simple properties. Goodness,
according to Moore (1903), is a uniqumanalysableand indefinable but simple quality which
cannot be identified with any natural object buichhve recognise when we see it in things.

So, how do we identify a good object (or actionewlwe see it? Moore says it is by intuition.
But the question may be asked: what is this thadfgd intuition? In philosophy, intuition is the
same thing as a priori knowledge; it is a form ofymition that is independent of reason or
experience. The concept of intuition has remainggoirtant in the writings of philosophers from
the period of classical antiquity until now. Etyragically, the concept is said to derive from two
sourcesthe mathematical idea of an axiom (a self-evideopegsition that requires no proof)
and the mystical idea of revelation (truth thatpsisses the power of the intelletBy way of
elaboration, intuition refers to immediate or instive knowledge or awareness that something
is the case without having previously perceivedliscovered it to be so. In epistemology, the
claim that humans acquire knowledge by intuitios haen criticised because of the charge that
it is a claim that cannot be corroborated by exgmae or evidence. Beyond this charge, however,
the fact still remains that to try to piece togettie intellectual jigsaw puzzle created by Moore
or his fellow language philosophers may not beasy¢ask after all.
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But against the stance of the language philosopldreans are not generally enamored with
the issue of the definition of words or clarifieatiof concepts. The African is likely to consider
such matters as mere exercise in intellectual déxtend agility. Hence, the point needs to be
made that for the African, the concern usually & with arriving at the correct semantic
structure of a sentence or an expression but w#htifying normative principles that will aid
human well-being and communal existence.

For the African, words only have significance ieéyhhelp in giving direction to human life and
aspirations. In other words, much as the issuedasity and analysis may be important, they
need not detract from the larger issues of lifehsas the issues of justice, social harmony and
moral responsibility. And no less a figure than IKRkopper has shown the limitations of analytic
ethics, which according to him tries to provide amalysis of the nature ajood without
reference to the material interest of the morah&ge actor. The truth of the matter, according to
Popper (1957, 237) is that any analysis of thereatfithe good leaves open the question: “How
does it concern me?” In his words:

Only if the word “good” is used in an ethical senise., only if it is used to
mean that which | ought to do could | derive frone information ‘X is
good’, the conclusion that ‘I ought to do(ibid).

The whole point Popper tries to make in his csticiof analytic ethics above is to show how
hollow it is to discuss ethical or moral issueshwiit reference to the practical realities of life.
This point finds support in H. S. Staniland’s rersiation that philosophers often “become so
fascinated with the technical problems of theidé&raéhat they forget the human problems for the
sake of which that trade exists” (Staniland 197.9v)ch of contemporary Western philosophy
has for long been immersed in this type of errdhe error of getting too fascinated with
recondite intellectual matters that are not in &andwith concrete human needs. In Western
thought, the existentialist thinkers had vehemeatiicised traditional philosophy, which they
riled at as too abstruse and as providing no swistito human quandaries or social
predicaments. For the existentialists, the philbszg enterprise will only hold meaning when it
is able to show us ways to overcoming human anguisimxiety. Hence, their appeal that the
philosopher should get done with intellectual psank razzmatazz and instead focus on how to
deal with the dilemmas of existence. As Popper §198) further warns, the surest path to
‘intellectual perdition’ is “the abandonment of k@aoblems for the sake of verbal problems.”

The Igbo, like the existentialists, conceive of lmmexistence in a more practical and down-to-
earth manner. They usually are not enamoured wyihg to define the meaning of words as
with trying to figure out how humans can come tbgetto achieve communal wellbeing. The
Igbo take it for granted that the individual is inga with rationality and that this power to
ratiocinate helps him or her to be able to dis¢armd choose) between good and evil. Indeed, for
Africans generally, the “good” is perceived as thdtich promotes community interest and
human wellbeing.
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The “bad” (or, evil) on the other hand, is that @ridestroys the social order or communal
harmony. In other words, the “good” is self-evidant palpable. Here then, not only is go®d
something over which we need not squabble aboig,atso that it is to be preferred over the
bad This explains why in African culture bad behav®usually censured or reprehended while
good deeds receive social approbation or approval.

| believe the point about being able to discerwken the good and the bad is well made such
that we need not be bogged down trying to figurewhat the wordjoodsignifies and whabad
denotes. Rather than be mired in such semantic imuddthe discussion that follows, | will
concentrate on deciphering those qualities of difeaction, which the Igbo think mark out a
person as indeed azigbhommadu or “good person.”

The Pre-Modern Igbo World

The Igbo have had a checkered history, dating bathke era of the obnoxious trade slaves until
now. For this reason, it may be convenient to aaisg the Igbo into there-modernand
modernigbo? By the pre-modernigbo | have in mind the Igbo people before theintact with
the Europeans through slavery and colonialism.r&yrtodernigbo, on the other hand, | have in
mind the Igbo from the period of Nigeria’s politiagadependence until now. This distinction is
important as it will help place Igbo ideas and wwoikws in their proper historical context. Here,
the point must be made that Western culture hascteifi contemporary Igbo mores that one
notices a marked difference between Igbo life i phe-modern and contemporary world order.
In the context of the present discussion, howetrex, Igbo — whether in the pre-modern or
modern era — recognise some character referenatdgdfine who aood persoris or ought to
be. What is more, for the Igbo there are some bouiécators that are used to gauge a person
that is adjudged as a good perserigho mmadul shall discuss a few of such indicators in the
sections that follow. Before getting into that dission, let me briefly give vent to some Igbo
catch-phrases that bear a close relevance to thassues in this paper.

A close link exists between the Igbo concepthafoma(meaningthat which is googand the
notion ofndu oma(the good lifg. In the words of Nwala (1985, 143), theod life(ndu oma is
“the most general value cherished by the Igbois by now clear that for the Igbo - whether in
the pre-modern or modern settimglu omaand not merely any type ofu (or life for its own
sake) - is thsummunbonum that is, the highest value to be sought after. [ghe sayingndu

bu isi, “life is of supreme importance,” captures thigadclearly. And as T. U. Nwala further
explains, “both in the cosmological order and ia ttay to day life and activities of the people,
this important belief in the supremacy of life eflected” {(bid, p. 144).
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For the Igbo, therefore, it is only the person vgossessesdu (life) that can ever hope to live
nduoma (the good life). By parity of reasoning too, itaely the man or woman who possesses
nduomathat can attain to the enviable positioneaigbommadu,(a “good person”). The high
premium the Igbo place on lifequ) is captured in some Igbo expressions or wisengayiFor
example, the expressioluka egmr nduka akditerally means that life is greater than wealth;
nduka nmameans that life is to be valued over physical beat some other times, the Igbo
will express these ideas in different ways. Fomepig, ndu bu akueads somewhat like thikfe

is wealth- the idea being that it is only the one who possgdife that can think of amassing
material wealth. And to reiterate a point madeiearh this paper, the foregoing expressions
concerning the value of life also help accentula¢elgbo belief that life is supreme over all else.
But beyond the mere possessiomdti (life), for the Igbo, there are some basic quasitof life

or character traits an individual needs to posbe$sre he or she can be said to besaigho
mmaduor a good person. In what follows | consider sahtese qualities in a schematic way.

(A) Respect for Social Norms or Customs

The belief is common among Africans that no one loan successfully outside of the social
setting or human community. Following this typebafief, we could argue that human beings
are essentiallpeings in relationor to use a Durkheinian terminology, they areiadoeings —
sui generis This is probably what Omoyajowo (1975, 34) hadnimd when he held that among
Africans, to be cut off from one’s natural relatisith the soil and with society is regarded as a
curse akin to the one laid upon Cain in the Biofar the Igbo, from the time a person is born
until s/he dies, the person is made aware of tihe&ewvar importance of the communal group, of
his or her dependence on the kin group, etc. Moportantly, a person is only a “good person”
(ezigho mmaduif he or she reveres the social custom or noffoes.the Igbo, therefore, what
constitutes the norm of right and wrong is nothngre than social custom. In this regard, a
person’s actions are judged as either good or bpdrdling on the approval or disapproval of the
community.

By communityin our present context is meant a people of onehimor pedigree - and this
irrespective of geographic spread or locations lini this sense that we can talk say of the Igbo
community in America, the Yoruba community in Blfa#lie Hausa community in Senegal, etc.
Generally, among Africans, community is believedhttve redeeming features such that anti-
social idiosyncrasies involving the individual mhg redeemed by the renewal of communal
contact or solidarity. It is also for this reasbattAfricans see community as besuypremeover

the individual. The opinion is also commonplace tha way Africans conceive of community is
different from the way it is conceived in the We&hraham (1992, 25) argues, for instance, that
while in Western culture, community is conceivedaasiere secular institution, in Africa, it “is
conceived as having sacral unity, which comprigeBving members, its dead (those who live in
less substantial form) and its yet unborn children.
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According to this conception, those members ofatimmunity who subsist in more substantial
form are held to be in “constant communion with tlead [members] on grounds of kinship”
(ibid). Explaining this point, Mbiti (1990, 106) saysr&ans believe that “the individual does
not and cannot exist alone except corporatelyriong the Igbo, this belief is reflected in the
saying which holds as follows: “no man, howeveragrean win a judgment against his clan or
community.”

The foregoing analysis on the nature of commumtyfrica is well made. But the following
guestion may yet be asked: how are the norms ofragmty transmitted from one generation to
another generation so as to make them sociallypsaiole or binding on members? This is a
crucial question. Yet the answer to it is simpld atraight-forward. In a non-literate society, like
the pre-modern Igbo one, cultural norms or socdigt@ms were mostly transmitted orally. At
other times, they were conveyed by other meansithg payings, religious indoctrination, or
moralisms, etc. Over time such social customs wwatlewed by members of the community,
and eventually assumed the status of a religiougmdo With time also, disobedience to
established norms was usually seen as sacrilegbamination against the preternatural forces
that weld society together. This explains why imyaval cultures social misdemeanours are
punished with the severest sanction or penalty. [gbe word for social custom iemenala
Omenalais derived from three Igbo wordeme (meaningthat which obtaing na (in), ala
(society). A fusion of these three words would reathewhat like thighat (referring to cultural
value or norm) which obtains in society the words of Okorocha (1987, 101),

The moral code of Iboland commonly spoken obaenaladefines various
aspects of behaviour and social activities that approved while at the
same time indicating those aspects that are prtelibi

In its traditional or pre-modern setting, the Ighmiety was governed by an elaborate system of
rules, guides and sanctions. Even now, many oktheales still subsist. For example, there are
rules on marriage and family life, guides on buaad initiations into secret societies as well as
traditional sanctions for breaking the rules of toenmunity. The Igbo also have the concept of
nso alaor taboos. To breaksoala is to bring oneself under a great curse, oftenitmgrthe
retribution of invisible powers and malevolent fesc Such acts as incest and bestiality animals
are considered as terrible vices ngo ala These could spell doom on an individual or the
community as a whole. A responsible Igbo citizeridbo nwa afo Igbos not expected to get
into acts that could disrupt the social or ruptine social fabric that welds the society together.
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(B) Loyalty to Ancestors

It is worth mentioning here that the Igbo worldais/e with a host of spiritual forces, some
benevolent, and others malevolent. In reality, moch of a distinction is made between these
two different worlds or mode of existence. Usuatlye expectation is that every sensible and
levelheaded member of the community is fully awafehe existence of these preternatural
forces. The world of thainseenis generally believed to be aeal as the mundane one.
Sometimes, the spiritual world is even accordedemmality than the terrestrial one, since
whatever happens in the latter is a mere play-lohavents in the former. Because of this link
between the two realms, the living usually woulékselose contact with the beings in spirit
world. Remarking on the nature of African cosmogadvly J. McVeigh asserts that “the sense of
dependence in the face of the mysteries of lifpines the African with awe and reverence and
impels him to enter into communion with the unkné\{iMcVeigh, 1974, 84).

The belief that humans are capablecommuningwith metaphysical forces in chthonic abode
has some social advantage. One is that it is likelinspire people to pursue a life of moral
virtue in the social environment. It is such lifet will sufficiently sanctify an individual to be
able to enter into conational relations with thpseternatural forces in chthonian existence. A
popular Igbo aphorism holds as follow=zie, nezie, ezigho nwa Igbo nhujuru ara ya@fo ga
asopuru ndichiemeaning that a well-groomed Igbo who was well-sedkih his/her mother’s
breast milk would show deference to the ancesiarde well-groomed in this context is to have
adequate knowledge oimenala(that is, social custom). It is such knowledge thidk indicate

to the individual the need to live a life of higrent and social responsibility. My concern is not
with the merit of the belief in a chthonic world of preternatural forces said to inhabit such a
world. On the contrary, what titillates me in tloedigoing is the fact that although the traditional
Igbo had no formal training in modern nutritionaatters, yet were knowledgeable concerning
the value of breast milk in helping nourish infamtsd imbuing them with good health and
vitality — an idea that has been confirmed by rééedings in the fields of health and nutritional
medicine. From the above, it could be inferredrdfae, that opinion expressed by some
European scholars of the colonial era that trao#icAfricans possessedpae-colonial or pre-
scientific mentality is not true after all.

To return to the point on the role of ancestorthm social life of Africans, the Igbo, like other
Africans, see the ancestors as maintaining a bmmfrelationship with the living. The ancestors
play such crucial roles as helping to ward off ewdm the living members of their old
communities. They also help procure good forturedteir erstwhile family members, as well
as ensuring that social amity prevailed in the hurmammunity. However, the relationship
between the ancestors; tiheng deadas Mbiti (1957, 110) calls themis a reciprocal one. In his
highly popular bookAfrican Religions and Philosophwbiti (ibid) describes théving deadas

“a person who is physically dead but alive in thenmory of those who know him in his life as
well as being alive in the world of the spirits.”
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In the Bible we find a comparative illustrative exale — the case of Lazarus the beggar, who
although was dead, wasenalive in Abraham’s bosomnengaging in interlocutory discourse with
the denizens of Paradise-heaVeim Africa, the relationship between humans and shait
forces in the underworld is mutual. Usually, peopiade ritual offertories to the gods and
expected that in return the gods will help shiélen from evil arrows or calamities. The failure
of a god to keep to the terms of the agreement l@dd to its being abandoned and, the
suppliants will seek for a more responsive deityowhill pander to their felt needs or desires.
Perhaps this explains why in primeval cultures Wigers felt no restraint hopping from one
deity to another or hobnobbing or consorting witledse divinities at the same time.

(C) Good Moral Conduct

Alongside devotion to the gods and respect forauaty laws of the land, the Igbo prize the life
of morality or sound character among its membarsthe old Igbo world; that is, the Igbo
community before the influence of Christianity owrBpean colonialism, a person was
consideredyjoodwhose life conformed to the moral codes of theaugrd?ut differently, it was in
keeping with those norms that welded the commutatether that the individual could be
considered aezigbho mmaduThe old belief (which prevails today) was thatrel@oodness has
a mutually healing effect: it helped promote a nalitilourishing as well as enhancing social
amity among members of the community. To sum up Hspect of the discussion, a good
person, according to the Igbo, would be one whaesout morally admirable actions. Such a
person would be decent, honourable and just. Homvélviss not enough to refrain from moral
vices; in addition, arezibgo mmadushould abhor or detest socially reprehensible astio
Generally, among the pre-modern Igbo, such actstesding, incest, adultery, or suicide were
forbidden or frowned at by people. The belief waet tmoral vices, apart from generating social
tension among citizens, were also sources of offete the preternatural forces.

The Igbo use some words or catch-phrases to dessabial vices or moral. Such words or
phrases include the following: “nso ala” (thatakominations or desecrations of the larhg
aru (moral pollutions),agwa ojoo (bad conduct)jhe ojoo (a bad act), etc. As with all moral
communities, appropriate sanctions or punishmeet® wsually meted out to social deviants or
to those who violated the norms of society. Usyalfynen such violations occurred, ritual
sacrificesor propitiatory offeringsi¢hu aja in Igbo) were made to ward off the evils that may
result therein. In reality, there are numerous o#eially approved acts and qualities of life,
which the Igbo project as marking out a personraszigbo mmadwr good personHowever,
for the want of space, and so as not to belabaissues, | have left off discussing all these
gualities or marks of life. Suffice it to say tHat the Igbo, agood persorwould be one who is
just, honest and hospitable; s/he is also an iddali who shows respect to elders and co-
operates with other members of the group to enbatesocial order prevails in the community.
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Ndu ¢joo VersusNdu oma

But apart from the issues discussed above, the dtgmmake a distinction between what they
describe as the “bad life'h@u ojoo) and what they see as a “good lifeid( oma). The reason
for this type of distinction is that for the Ighaot every type ohdy that is, life (orexistencgis
approved of or seen as person-enhandiuy omais usually what the society cherishes. It is a
life that is morally approbativeNdu ojoo, on the other hand, is a life of misery, sufferany
pain. By all intent and purposesju omais to be preferred overdu ojoq for while the former

is a life of bliss and pleasantness, the latterlife of desolation and wretchedness. Again, while
the former is a life of respect and esteem, thtera a life of scorn and disparagement. Now, if,
as | have pointed out in this paper, the “bad liteteplete with all the negative factors | have
mentioned already, then it follows that the “godd’lis a socially responsible one. Usually, the
Igbo regard as a “good person” an individual whoiea out socially responsible actions. Such
an individual should not only respect but also poterthe good cause of his or her community.

Among the Igbo, as among other Africans, communisgally has a strong hold on the
individual. This is the point Nwala (1985, 46) makehen he says that among the Igbo, the
beingof community is prior or more important than tledtits individual members. The reason
for according community such significance is thédbehat it is only in it (that is, community)
that individual members can realise their goalsamial aspirations. It is also for this reason that
the idea of being ostracised by one’s communitpaked upon with great apprehension by the
Igbo. | should also think that there is no societyculture where the individual takes delight in
being labelled or consigned as a social pariaheligpvt members. Usually, among the Igbo, a
good person is generally known in the communityage na edozi obodgiterally, one who
sets things right in the community). At other tins#ke is calledbnye na eweta udoa obodo
(i.e., an emissary of peace). Here, it is cleat tha Igbo place great premium on communal
peace or social well-being. The hankering afteiadamity or the philosophy gbeace at any
costfinds its best expression in certain ideas as wesgab by the British philosopher, Thomas
Hobbes.

Hobbes lived at a period of much conflict, politieaangling and civil strife in Britain — the
period of monarchy and European feudalism. In higldvfamous treatisé.eviathan (1651),
Hobbes posits a pre-social order of things in whigén lived in a condition of social anarchy
and violent conflict. In his popular idea oftate of natureHobbes tells us that at a time when
men lived without a commoRower to regulate social relations among them, humangsei
subsisted in a condition of social atavism and locinf a condition, according to him, “which is
called Warre; and such a warre, as is of every ragainst every man” (Hobbes 1985: ch. 13,
185). Under such a condition of social insecuigople lived in continual fear and in danger of
violent death. The crucial thing was not merelyt tim&n lived in utter misery or that their lives
were constantly on the line but that the absencsooifal security hindered growth in industry,
agriculture, commerce, science and arts. To congadli@ awful situation, Hobbesb(d, 186)
exclaims that the life of man in the state of natwas “solitary, poor, nasty, brutish, and short.”
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In the face of social atavism and conflict, whauson did Hobbes offer as a way of creating a
condition of social ataraxy in the social spacehoman community? Hobbes’ solution to the
problem of social anarchy may appear strange (adidl iappear strange to his contemporaries).
He offered as a solution to social disorder, pmitiabsolutism; that is, a form of political
arrangement in which the opinion of the people db ecount much in policy matters or the
decision making process.

Explaining the matter further, Piirimae (2006, 4ys Hobbes employed the state of nature as a
device for demonstrating the necessity of a strangd cohesive political society. By showing
that the pre-political condition is an intolerabdtate of permanent conflict, he hoped to
demonstrate the necessity of a social order godebyean undivided and absolute sovereign.
However, against the Hobbesian stance, the greatgsiment against political oligarchy or
absolutism is that it giveeo assurance to people about the certainty of persmwurity to
themselves, their families, and friends. But ashgid Sklar would argue, democracy is to be
preferred over every other form of political arrangent such as oligarchy or political
absolutism. The reason for preferring democracy oligarchy is because, according to Sklar
(2987, 714), it is only in a democracy that “therme of accountability” are guaranteed or
respected. According to the argument:

A political theory for development, then, would @llate complementary
relationships among democratic participation, dtutsbtnal liberty, social
pluralism, and economic efficiencipid, 709).

The question may yet be asked: Why did Hobbes fasbsolutism over constitutional political
arrangement? His answer is that the worst fatecdratefall humanity is a reversion to the state
of nature — a condition he equated with a statevanf or internecine conflict. For Hobbes, the
antidote to such occurrence is is a sovereign wafikolute power or authority. For him also,
“whatever evils such unlimited power itself mightrig, it is a necessary risk because the evils
arising from the lack of such power are far gréaeririmae 2006, 4). But as | have implied
above, some of Hobbes’ contemporaries, or eveowetiontractarians would have found the
idea of an authoritarian political leadership bbtharre and out of whack. For example, in their
own versions othe state of nature, J. J. Rousseau and John Lockegascondition of relative
peace and social harmony in which people had adcepsivate property and in which there
existed a modicum order in the social space. Perat makes the ideal of political absolutism
unacceptable is that it has the tendency to engdgpdinny in the political space. However, as
Aquino (2009, 5), following Arendt (1958, 199), rews us: tyranny is not a form of
government but the very antithesis of pluralitye leason is that the tyrant thrives by isolating
himself from the people and by isolating the pedpden each other. In reality, tyranny breeds
the germ of its own destruction the moment it maktesappearance because it is unable to
sustain the power to remain in the public spacappiearance.
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The truth, then, is that it is democracy, and mytf@rm of dictatorship or political oligarchy that
can enhance economic development and ensure sodel in the human community. For as
Sklar (1987, 714) reminds us, while democracy may abdeveloping conception, and is
everywhere underconstruction the indubitable truth is that the variowternatives to
democratic development would always “be famine,, wastilence, and death on a fearful scale.”

The Role of Wealth, Affluence and Mercantilism

Beyond the issue of rectitude or the display of appropriate character traits by persons, the
Igbo also place great weight on the individual aeqg material wealth or riches. The reason,
according to Nwala (1985), is because “the Igbdekel that life (du) must be sustained
materially in order to be worth living.” Wealth,eh, for the Igbo, is something that is celebrated
or eulogised. The belief thawdu can be sustained through the acquisition of weilthiven
expression in the Igbo saying that the poasnge di ndu onwu ka nmthat is, a person who is
better dead than alive. Unlike what obtains in sabreental cultures, especially among the
Buddhists where suffering is usually accepted amranal condition of life, the Igbo do not
ascribe any positive value or significance to suffg or poverty. With the primeval Igbo, a
person’s social status was measured in terms ofstibstantiality of his material wealth or
accumulation; or, in terms of the number of wiveshad, his family’s size, his social titles or
status, etc. However, as important as the issumabérial wealth may be, such wealth will only
be counted as significant if it redounds to thedb¢f other members of the community as well.

To reiterate a point made earlier, the Igbo usualigtch great importance to community life. For
example, the Igbo phrasé&wu naibe - in English,person and communityis a phrase used to
express the idea that the individual needs the yaref community if s/he hopes to live
meaningfully in the world. Another Igbo maximtu onye abuhi osisi“no one is an island unto
his or herself” - conveys the idea that no indiajuno matter how strong, is capable of
surviving alone in the world. The idea that no wndiial can exist or subsist without human
fellowship is captured in the modern existentiadigttum that the individual is being-in—the—
world, or that s/he is being-with-othersetc. The belief, therefore, is rife among theolgiat it

is through partnering with others that the indiabdean be safeguarded or secured from the
vicissitudes of the natural environment. Put défgty, it is through solidarity with others or
camaraderie affection that we find peace and huléht in the world.

Igbo Life in the Postmodern World

Much of what has been said in this paper so farldvapply, in particular, to Igbo of the pre-
modern era. With the post-modern Igbo, howevengshiare a lot different. It may be important
to inquire in what ways modernity has affected itradal Igbo values and social custom as a
whole. Captured differently, how have the Igbo fafie comparison to other groups in the
modern day Nigerian society, especially with alle ttsocial upheavals and political
gerrymandering that go on in the nation?
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In seeking answers to these queries, | must measam matter-of-fact that the Igbo society, like
any other society, has gone, and is still goinguph transformative changes. This is to be
expected since change is a normal condition of likeng ago, the Greek philosopher, Heraclitus
made the world-famous statement that everythiradways changing, that the world is in a state
of “becoming” or constant “flux.” European colongh, Western education and Christianity are
three key factors that have had a transformatifecebn traditional Igbo life and society. The

effects of the changes generated by these thresepte are well-documented in the literature
that | need not rehash them here. Suffice it tq bayever, that the Igbo “nation” of today is

simply a parody of the virile Igbo race of pre-ipdadence times. A brief picture of the Igbo
nation, past and present may be helpful here.

There is the common belief among Nigerians thaidbe are by nature energetic, hardworking,
nimble-fingered and adroit. Similarly, many seembtdieve that the survival instinct, or the
guest to excel in life, is inbred in the Igbo. dtperhaps this belief that accounts for the claim
made concerning the Igbo person that s/he will loost anything to survive or stay alive.
Perhaps this knack for personal or group survivabrg the Igbo could be explained in
historical terms. Compared to some other promirggnups in Nigeria, the Igbo had a late
contact with western civilisation. Unlike their Ydra counterparts, the Igbo were late-starters in
acquiring Western education. And unlike their néigirs in the Rivers and Cross Rivers, who
live in the coastal lands and thereby enjoyed beiteicultural yields and economic boom, the
Igbo live in the hinterlands where the environmentarsh and the soil-type yields no good
quality fruit. But as experience would later confjrthese ecological factors or environmental
drawback were not sufficient to deter the Igbo frdrawing level with the other groups in the
nation. Being an energetic and “virile people, @nbursting with energy and unquenchable
thirst for education,” the Igbo were able to oveneowhatever handicap they had, and did not
only catch up with the early starters in pre-Indefent Nigeria, but “have in many respects
outstripped them” (Igbokwe 1995, 6).

Those who make this type of claim opine that, adesce what they say, at the time of political
independence in Nigeria, the Igbo had taken leathamy important aspects of the country’s
national life. They produced the first universityaduate in the officer cadre of the Nigerian
Army, the first President of the nation, the fiGSbvernor-General, the first indigenous Vice-
Chancellor of Nigeria’s Premier University, the Ueiisity of Ibadan, etc. There are other items
in this list offirsts. It is also alleged that at a certain point in ¢teeintry’s history, and through
sheer hard work and industry, the Igbo controlled only the key aspects of the country’s
national life but also its politics, economy, ediima and trade. Such success is said to have also
bred many enemies for the Igbo. The idea of emgrdiom complete obscurity to great
limelight carried with it some psycho-social temsisuch that the Igbo became greatly resented
by the other groups in Nigeria.
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In his highly excoriating entry on Nigeri@he Trouble with NigeriaChinua Achebe reflects on
what he believes is therigin of the national resentment of the Igbo in Nigefia problem,
which, according to him, is not only complex anangiicated but also as old the country itself.
The root cause of this resentment is summed upatais “The Igbo culture being receptive to
change, gave the Igbo man an unquestioned advamtege his compatriots in securing
credentials for advancement in (the) Nigerian calbsociety. Unlike the Hausa-Fulani, he was
unhindered by a wary religion; and unlike the Yauthe Igbo man was unhampered by the
traditional hierarchies. This kind of creature,rieg no God or man, was custom-made to grab
the opportunities; such as they were, of the Whatem dispensation. And the Igbo grabbed it
with both hands. Although the Yoruba had huge hisab and geographical head start, they
wiped out their handicap in one fantastic bursemérgy in the twenty years between 1930 and
1950” (Achebe 1983, 46).

Beyond Self-Adulation: The Dilemma of the Contempaary Igbo

Beyond the self-adulatory claims the Igbo make abimemselves, the reality on ground seems to
suggest that there is not much about contempoginy life that calls for celebration or excessive
self-flattery. It is now commonplace to find amotige Igbo the vulgar struggle for survival
which manifests in the worship of money for its ogake. In the past, it used to be that the great
concern was with the nurturing of the mind and phesuit of knowledge. These factors, it was
believed, were the key to leveraging a negativeasitn created by the hostile natural condition
in which the Igbo find themselves. Here, it is inmpat and apropos to mention that the Igbo
land area not being arable for farming or largdeseariculture, the people had to seek for
survival through the exportation of human labourfdo away climes. Even now, most Igbo
communities survive by the communitarian practiéehaving migrant workers also in the
diasporawho make financial returns back to their ancest@ines. Suchreturns remain an
important source of capital for rural developmemd &he uplifting of the home base. However,
this system of remittance by migrant urban workertheir ancestral bases is not Igbo-specific;
rather, it is a practice that is common to mostdtorld societies. Even as these societies
modernise, they still “retain their traditional comnitarian characteristics that mitigate and
contain the socially harmful consequences of fumeti differentiation” (Sklar 1987, 711). With
the Igbo, the trickledown effect of remittancesnfirets urban migrant workers to the home base
helped to cushion the effect of a highly dreary anstere home environment.

The Igbo are famed for their pursuit of personalolsen through commitment to work and
refusal to baulk in the face of cosmic antagonigns also usually said of the Igbo that they are
pushful aggressive, self-confident and typically impelldy the desire for personal
achievement (SeeOguejiofor 1996, 19-24 & Morrill 1965, 427. The Igbo, it is said, are
noted for their enterprise, their creativity, ammat their intellect. “They are notorious for their
refusal to admit the constraints of geography awmdndaries, of language and religion”
(Macebuh 2002, 21).
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Their attitude to government, the opinion furtheslds, is that of tolerance rather than
acceptance. The reason is that they do not regarerigment as the determinant of their fate or
destiny. The social philosophy which characterif@s attitude to life “was suffused with
optimism, with faith in the individual’'s abilityf not obligation, to surmount all difficulties, and
with the hunger to put a personal stamp on hisrenment”{bid, 11). Having said this, | need to
remark, however, that the unrestrained quest fosgpal accomplishment was sometimes
undertaken at the expense of communal well-beingeourity. To prevent this from happening,
and in order to achieve a balance between the cormnmeed and the individual’s ambition to
excel, the Igbo would prescribe what Macebibid] calls “extra-phenomenal sanctions”; that is,
metaphysical measures, which helped moderate tHeatveeening attitude that the individual is
of more value than the community as a whole.

This grand quality of the Igbo is, regrettably, escription of days gone by, of the values and
attributes of an age that has been completely drodéast vanishing away. The present Igbo life
is neither cheery nor eye-catching. The worshimohey, the vulgar pursuit of material gain, the
spirit of mercantilism as well as the abandonmédmdlioethical or social norms are the factors
that define the contemporary life. Many have spated on why things have taken such a bad
turn for the Igbo. Many are wont to attribute cuatrgproblem in the Igbo social life to the
dislocations caused by the Nigerian Civil War ahd tdisruption it wrought in “the fragile
equilibrium inherent in traditional Igbo conceptiohman in society, a disruption that manifests
itself especially in psychic anxieties that somesnead to anarchic behaviour.”

Without meaning to be unfair on the people, theliuaf being “pushful,” self-confident or
aggressive often portrays the Igbo in the moula geople who are headstrong and heedlessly
ambitious. Indeed, Echeruo (1979, 23) advertswimevtords which help describe Igbo character
are headstrongand ambitious In my thinking, to beambitiouswould be something necessarily
bad when moderated or restrained by reason. Ble teeadstrongon the other hand, could be
indicative of intransigence, pig-headedness or-bered wilfulness. Even as Echeruo would
acknowledge, these two qualities of overt ambitad headstrongness have been the source, not
only of Igbo strength but also of its “disaster.”

Still on the theme of Igbo character or personaligjt, we could be led to speculate on some
issues of social relevance to Igbo social anthimgpol The question may be asked, for example,
how would the Igbo have reacted if it was the @&cof one of their kins that was annulled by

the military junta on June 12, 1993? Would thele liheir Yoruba counterparts, have followed

the route of least resistance by employing theruns¢éntality of the media to discredit the

military apparatus that refused to yield powerhe bbvious winner of that election? Or, would

they have followed their natural instincts, by hiegdto the trenches to redress an obvious
injustice done by the rapscallions in uniform? Emswers to these questions are moot. | will
restrain from speculating more on how the Igbo wduhve reacted in such case of perceived
injustice.
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In my thinking, the greatest harm the Igbo seenhdwe inflicted upon themselves is their
declining commitment to education. The people séerbe willingly ignorant of the fact that
learning is thenly way out of ignorance or backwardness. In theigauktruggle for survival or
material gain, the Igbo have completely ditched itteal of what in the common parlance is
referred to as theevelopment of the brain mattéVhatever gains the Igbo made during the
period of British colonial rule in Nigeria was durgely, to their unabashed readiness to
embrace the white man’s ways and learning. Indénedigbo culture is famed for its receptivity
to change. It was this willing acceptance of Eusspeays that gave the Igbo the little edge they
had over their compatriots during the colonial &at the great question now is: How have the
Igbo fared in post-colonial Nigeria? The honestarswould be to say that they have not fared
too well. The Igbo are quick to blame their woes the dislocations caused them by the
Nigerian-Biafran Civil War of 1966 to 1970. Theyaalso quick to shift responsibility for their
failures on the brutishness of Nigerian life andawthey consider as thmearginalisationof the
Igbo by the other groups in Nigeria. But as sigaifit as these accounts may be, | am not
convinced that they are sufficient enough to expthe cause of contemporary Igbo failures. |
agree with Macebuh (2002, 12) that the Igbo meostexclusively the brunt of the Nigerian
civil war. True, the brutality of the war and itéea-effects are far too numerous and far-reaching
to be explained away. For example:

[T]he war destroyed the communal reference poirallodiction, and caused
a shift in the hierarchy of values from reverence &ge, knowledge,
experience and maturity and wisdom, to the culyafth and the rejection
of the concept of apprenticeship, and therefor@cobuntability ipid).

No matter what the causes of the Nigerian civil wary be, the truth is that wars —wherever they
are fought, are always atrocious and destructivéf@fand property. The Igbo seem to have
bemoaned the effects of the Nigerian war so muahpbople have become uncomfortable with
their whimpering. While | am not implying that warcwish away the effects of so horrendous
an event as the Nigerian civil war, | am convintieat a constant reference to it serves only to
widen the chasm of misunderstanding that exists ngmbligerians As Barack Obama
counselled his African-American compatriots who Haeken victims of great injustice in the
American society, the path to true liberation i$ twowhimper over the ills of the past; rather, it
lies in the ability to embrace the burdens of onmst without becoming victims of that past. It
means that while we may be faced with injustic@iscrimination as a people, we “must never
succumb to despair or cynicism.” It is failure teel this form of counsel that has exacerbated
the tension in the psyche of the Igbo. Not onlyéhthe Igbo given in to cynicism or despair in
the face of perceived injustice, but also, themyyasychological make-up has become warped by
the feeling — real or imaginary - that they are looed by the rest of Nigeria. The cynicism and
frustration over their fortunes in the Nigerian jeod have made the Igbo give up interest not
only in the political process of the larger Nigerstate but also in matters that concern their own
welfare.
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The pessimism of the modern-day Igbo is marked H®ir tpossession of a new mindset.
According to one opinion, “the prevalent, thougihdigexclusive paradigm of the contemporary
Igbo mind, is that which negates and refutes vilgual traditional norms and restraints.” Do
you suppose that this assessment is harsh and Boere is more to come. This perverted frame
of mind, which has been graphically tagged “thebalaMarket Syndrome,” has as its cardinal
presumption:

[T]he proposition that wealth, no matter how acedijris the measure of
man, or woman. It preaches the supremacy of théeetvaver the mind. It
proposes a rejection, or abandonment of the imtelland exhibits a
profound contempt for education, even for the na@quisition of utilitarian
skills ... It demonstrates, in action, a deep uneasinwith tested moral
values. It is suffused with a stark vulgarity ohsoiousness. It worships at
the hitherto unfamiliar altar of opportunism andaiionality. It is
ostentatious and egotistical. And it thrives in thmparts of the mob and of
the trickster.

The transvaluation of those time-honoured valuethefold Igbo world is part reason for the
social dislocation and collapse of Igbo systemsaiafial organisation. Everywhere in the Igbo
community, one observes an upsurge in such sodt@Esvas occultism, armed banditry,
kidnapping, business scams, to mention a few; \icas have had shattering effects on all the
values that the people once held dear. It is ingmbrto mention here that cultism and
kidnapping, which in the present-day Nigerian stycibave become instruments of social
destabilisation and disquietude, used to be veetadols of social organisation and communal
cohesion. | interpret Maduka (1993, 62) as sugggsthat among the traditional Igbo, for
example, kidnapping was one of the weapons empldgegromoting community welfare,
especially during war situations where the needsfarial order and security were specially
required. The need for social order and security reality what led to the evolving of the norms
of morality and social sanctions in all pristineigties. In the discussion, | have implied that the
present social distress that the contemporary fgbe is caused, partly, by the disruption in the
people’s social values. Kalu (1993, 19) recogniges fact when he avers that “under the
pressure of modern” life, Igbo ethical values hbeeomeshatteredinto such small fragments
they seem not able to be gathered together angtong

It is not simply that Igbo values asbatteredor sullied, the situation has become so bad, says
Kalu (ibid), that their compatriots now depict the Igbo waiich stereotypes as “aggressive,
exploitative, ambivalent and tactles3he Igbo have also become the butt of ridiculehefirt
fellow citizens. For example, there is a populasegrack among some Nigerian groups to the
effect that an Igbo would be all too willing to deaeven his mother for mere pecuniary gain.
Rightly or wrongly, the Igbo person is looked uploy his fellows as a potential fraudster, a
crook, or as someone who habitually indulges inrass scams.
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A popular Nigerian label for qualifying a personawngages in fraudulent or dishonest business
deals is419 Without doubt, several of the claims made regeaydigbo persona are often
blinkered and exaggerated. But as an Igbo provarbrds us, “If there is no crack in the wall,
the lizard would gain no entry.” The Igbo are thee® who through their actions and conduct
have created the “crack” that have allowed thetrai¢ors to heckle or poke fun at them. They
have a duty, therefore, to act to redress the negaituation in which they have brought
themselves.

Redressing the Situation

The current confusion of the contemporary Igbodsirredeemable. One of the ways to redress
the existing bad situation is for the Igbo to remothemselves and to return to those social ideals
which made them put price on certain members aespasezigbommadu But this will require

a reinventing as well as a revival not only of theral life, but also of the positive aspects of the
people’s social ethos or custom. Without meaningehash the things said already in this paper,
the point has been made that in the old Igbo werlderson was considered ezigbommaduif

s/he carried out socially worthy actions, if s/Heserved the social mores of the community, if
s/he lived virtuously, etc. These days, howeved (@specially with the collapse of the values of
the social life not only among the Igbo, but alaathe Nigerian society as a whole), the Igbo
seem to have completely jettisoned their culturstinctiveness and the social heroism for which
they were known. Over time, azigbommaduappears to be the man or woman who has
acquired wealth, whether fraudulently or otherwis@ée “mammon of unrighteousness” (to
employ a phraseology made popular in the Bfbiewhat is now commonly celebrated in most
Igbo communities; and, nobody seems to bother hmh s/ealth was acquired.

But there are people — both Igbo and non-Igbo - a#goconcerned, and who worry whether the
Igbo will ever get over their current social preitent. Or, would the Igbo, like some great
races of the past, atrophy or go into completeasalcsintegration? These are genuine worries
indeed. But it seems to me that the Igbo raceghlhiresilient and possesses such great group
pride that can make it spring back to national oatkg. Being able to overcome the harsh
events of the pre-civil war days in Nigeria; andnigeable also to make some stride, no matter
how haltingly, after the devastation that followtee civil war itself, is evidence enough that the
race will not end up in social dissolution. Howeviar our hope in the Igbo future not to be
dashed or disappointed, the people would need ta domber of things. One is that the Igbo
need to collectively arise and rebuff the bad enthby embracing that which is good and honest.
Two is the necessity of seeking moral rebirth bg #doption of those qualities of life and
conduct that are both ennobling and socially uplift These, in my thinking, are pathways to
Igbo recovery in the present Nigerian society incwhthey have found themselves. It is only
after the Igbo have recovered themselves that tagytruly begin their search for the “good
person” ézigbhommaduy of the contemporary Igbo society.
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Concluding Remarks

This paper explored the Igbo concept of a “good@er (ezigbommady. | have shown that this
concept refers to any man or woman who counterpads&her good with that of the entire
society, and any man or woman who is an embodimérgound character. Of course, the
challenges of modernity and the harsh social enuient in which the modern Igbo have found
themselves seem to greatly tint their conceptuadisaf who anezigbommadushould be. We
must, however, recover ourselves from the evil treg so soon overtaken us and resume our
pursuit of the essentiazigbommadu.These assessments — about Igbo life in the comtemp
world order - may appear sombre and sour; howekiey, are not meant to denigrate or unduly
lampoon the Igbo race of which | am a bona fide tme&mOn the contrary, my aim in this paper
is to arouse the Igbo to positive action and cohdilibe Igbo usually pride themselves with
being “the Jews of Nigeria” or the Japanese of BI&frica. The great qualities of life for which
the Jews and Japanese are known are their unetjgalbacity tosurvive even in the midst of
national destruction, social dislocation, or glolbgection. The two races, it is commonly held,
are imbued with great natural instincts to overcoseeial devastation and are capable of
bouncing back to global reckoning in a short spafcme. If the Igbo picture themselves in the
mould of these two great races, they need to proby demonstrable action, not by verbal
assent or mere word of mouth.

References

Abraham W. E. (1992 risis in African Culturesin: Wiredu K, and Gyekye K (eds.).Person
and Community: Ghanaian Philosophical StudM&shington, DC: The
Council for Values and Philosophy.

Achebe, C. (1983)['he Trouble with NigerigEnugu: Fourth Dimension Publishers).

Aquino, R.C. (2009), “The Dialectics of Power, Rights, andggansibility,” Kritike 3
(2): 1- 9.

Arendt, H. (1958)The Human Conditio{Chicago: The University of Chicago Press).

Dioka, L. C. (1997), “Inter-group Relations among®&tian Communities,” In:
Osuntokun, A. and Olukoju, A. (edsNjgerian Peoples and Culturgtbadan: Davidson
Press.

Eluwa, G. I. C. et al. (19884 History of Nigeria for Schools and Collegdisadan:
Africana-Fep Publishers Ltd.).

Echeruo, M. J. C. (1979), A Matter of Identity (QweMinistry of Information).

159

The Journal of Pan African Studjesol.4, no.5, September 2011



Hobbes, T. (1985),eviathan(1651), Macpherson, C. B., ed. (London: Penguiok3j.

Igbokwe, J. (1995)igbos: Twenty-five Years After Biaffeagos: Advent
Communications Ltd.).

Kalu, O. U. (1993), “Ethical Values in Igbo Traditi of Politics,” In: Anyanwu, U. D.
and Aguwa, J. C. U. (ed.)fhe Igho and the Tradition of PoliticEnugu: Fourth
Dimension Publishing Co. Ltd.).

Maduka, R. O. E. (1993), “Age Grade Factor in Igladition of Politics,” In: Anyanwu,
U. D. and Aguwa, J. C. U. (edJhe Igbho and the Tradition of Politig€nugu: Fourth
Dimension Publishing Co. Ltd.).

Mbiti, J.S. (1957)An Introduction to African Religio(London: Heinemann).
. (1990African Religions and Philosophiondon: Heinemann.
Moore, G.E. (1903)rincipia Ethica(Cambridge: C.U. P).
Morrill, W.T. (1965), “Immigrants Associations: thieo in Twentieth Century Calabar,”
In: Comparative Studies in Society and Hist&ry4).
Nwala, T. U. (1985)lgbo PhilosophyLagos: Lantern Books).

Oguejiofor, J.0. (1996) he Influence of Igbo Traditional Religion on thec-political
Character of the Igb@Nsukka: Fulladu Publishing Co.).

Okorocha, C.C. (1987),he Meaning of Religious Conversion in Afr{@ookfield,
U.S.A.: Avebury, 1987).

Omoyajowo, J. A. (1975), “The Concept of Man inié&”, Orita: Ibadan Journal of
Religious Studied/ol. ix.

Piirimae, P. (2006), “The Explanation of ConflintHHobbesLeviathan” In: Tramesl0:
3-21.

Popper, K. (1957The Open Society and Its Enem(esndon: Routledge and Kegan
Paul, 1957).

. (1976))nended QuediGreat Britain: Fontana).

Sklar, R. L. (1987), “Developmental Democracy,” Gomparative Studies in Society
andHistory 29 (4): 686-714.

160

The Journal of Pan African Studjesol.4, no.5, September 2011



Staniland, H. S. (1979), “What is Philosophy?” $®cond Order: An African Journal of
Philosophyvol. Ill, nos. 1 and 2, January/July.

United Nations, Population Division. “World Poputat Prospects: 2008 Revision.”
Available at: http://esa.un.org/unpp/.

Endnotes

! For more on this see "Intuition." Microsoft® Ents® 2009 [DVD]. Redmond, WA: Microsoft
Corporation, 2008.

% In making this classification, | have not followady particular pattern for classifying a people
or a culture. Rather, the classificatory schemmesely for the purpose of convenience and to
give perspective to the discussion. And as | haready mentioned, the term the “pre-modern”
Igbo is merely indicative of the Igbo people beftne influence of Christianity and European
colonialism. The expression, the “post-modern” Igivothe other hand refers to the Igbo race
after the period of Nigeria’'s political independenitom Great Britain. In adopting the terms
“pre-modern” and “modern,” | have also been cardgtulavoid the use of such concepts as
“primitive” or “pre-literate” because of the unnasary controversy such terms are likely to
generate.

% This Bible account can be found in the Book of &5 4: 8-11.

* This Bible account can be found in Luke 16: 2248%he account, the inhabitants of Paradise-
heaven are depicted as engaging in the usualteeticiharacteristic of people in the physical
world.

> In the Bible, this phrase can be found in suctspges as Matthew 6: 24 and Luke 16: 9, 11

and 13, where the term “mammon of unrighteousnissdéscriptive of the uncontrollable quest
for material wealth or acquisition.

161

The Journal of Pan African Studjesl.4, no.5, September 2011



