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The Adoro Goddess, Her Wives, and Challengers —
Influences on the Reconstruction of Alor-Uno,
Northern Igboland, 1890-1994

Nwando Achebe

After the abolition of the transatlantic slave trade, slaves continued to
be generated in the Igbo Hinterland by intergroup conflicts, judicial
incriminations, and oracular decrees for its internal market. The town
of Arochukwu emerged as the chief source of slaves throughout Igboland.
The town’s leaders” genius was their control over the famous Ihinikpuabi
or Long Juju Oracle—a medium by which people were collected for the
slave trade. As middlemen, the Aro relied on a professional alliance
with the Nike, and together these “headmen” terrorized village upon
village, devastating the social and political fabric of the Igbo communi-
ties they confronted. In this article, the author explores three intercon-
nected and related themes: first, the role of Aro and Nike slave-raiding,
as well as Igbo religion/spirituality, in the creation of “wives” of Adoro,
a medictne that evolved into a diety; second, Adoro’s role in the recon-
struction of a northern Igbo town, Alor-Uno; and third, European and
indigenous attempts to annihilate her,

he abolition of the transatlantic slave trade transformed indigenous

societies on and around the Bight of Biafra. Internal “slavery,”! how-
ever, continued unabated for many years in these parts, and the continu-
ation of such slavery shepherded in a period of great instability. Even after
the so-called destruction of the famous Ibinikpuabi or Long Juju Oracle,
Aro “slave” activity soared in the Igbo interior, wreaking incalculable havoc
and destruction on the communities that the Aro confronted. This article
investigates one such encounter. I specifically consider the role of Aro and
Nike slave-raiding mercenaries in the annihilation of Alor-Uno, a north-
ern Igbo town, exploring the consequence of that slave-raiding action:
namely the creation of the protective female medicine Adoro, who even-
tually became deified, and from her deification evolved a new and dis-
tinctive indigenous “slave” system of deity “wives.” I also explore Adoro’s
role in the reconstruction of Alor-Uno, and, finally, European as well as
indigenous efforts to obliterate her power and influence.

First, some background on northern Igbo religion and spirituali-
ty during the time period covered by this study will help contextualize it.2
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Northern Igbos believe in the presence of a visible universe of human
beings, natural forces, and phenomena, and in an invisible universe of
divine beings—good and bad spirits and departed ancestors. The spiri-
tual universe is unfathomable, and therefore terrifying, and the Igbo ex-
emplify this sentiment in the adage: “Onye fulu mmo di?” (Who sees a spirit
and lives?) Northern Igbo deities are plentiful, hence the saying: “Alusi
juputalu obodo nine di n’ani Igho” (Spirits fill all the towns in Igboland).
Deities are also believed to have supernatural powers to help or hinder.
Many northern Igbo deities are personifications of natural phenomena,
for example, the earth (Ani), sun (Anyanwu), river (Ebe), and thunder
(Amadiora). Other spirits are deified medicines (ogwu), of which Adoro is a
good example.

At the zenith of the spiritual world is the genderless Ezechitoke, or
God (derived from the words eze [king]; chi [spiritual force]; and toke [sharer
of all goodness]), who is the creator of all things. A force too great to be-
hold, Ezechitoke is assisted by a pantheon of more accessible lesser gods
and goddesses (for example, Ojiyi, Efuru, and Adoro) who are autono-
mous yet interdependent. Oracles (Nwachukwu) also inhabit this world
and administer their will through physical agents. Ancestors (ndi-iche) are
the dead mothers and fathers of the clan who maintain a close link between
the human and nonhuman worlds. They live in the invisible world (ani-
mmo), but are called upon to be present during everyday meetings and
important events. In between these worlds are the priests and priestesses
(attamas or edogas) and diviners who embody idiosyncrasies from both
worlds. In this worldview, human beings and ethereal entities jostle, in a
circular fashion, between the spiritual and living worlds. In view of this
nexus, an informed inquiry into women’s and gender history in north-
ern Igboland and elsewhere in Africa must consider the multiplicity of
female manifestations in both worlds.

Adoro: The Great Deified Medicine /Goddess

In his groundbreaking 1937 study Law and Authority in a Nigerian Tribe,
C. K. Meek argues that ancestors or spirits were the real rulers of Igbo
towns, and that the living persons who acted as rulers were merely agents
of these divinities.” In northern Igboland, the most powerful and well-
known deities were female.* These goddesses pervaded the society and
sat in judgment of events in the community. They discerned the forces
that abetted social disintegration and worked toward societal cohesion.
Goddesses in Nsukka Division either represented deified women, medi-
cines, or natural phenomena. Medicines could be private or public, pro-
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tective or aggressive. They could also be manipulated by the diviners and
priests who prepared them for the community. Some medicines were be-
lieved to derive their power from Ezechitoke. Others acted from a dis-
tance without any evident contact. Medicines ranged from personal amulet
or crossroad medicines, to great, powerful, shrine-type medicines that
enjoyed widespread reputation.® A good example of the latter is the great
goddess Adoro of Alor-Uno. Adoro exemplifies one of the most powerful
expressions of female religious and political power in Nsukka Division.
She is considered to be so powerful that five atfamas are needed to admin-
ister to her, one in each of the Alor-Uno villages. The most senior aftama
serves as the onyishi (head) of the attamas.

War and Dispersal

Most evidence dates the origin of Adoro to the late nineteenth cen-
tury.” Adoro developed as a protective medicine possessing broad politi-
cal and social significance. Because of the tumultuous condition of
nineteenth-century Nsukka, which was marked by intense intervillage war-
ring, the people of Alor-Uno needed special, powerful protection. Adoro
was therefore installed by Alor-Uno people to secure themselves from the
slaving and warring activities of enemy neighbors. Perhaps the most sub-
stantiated piece of evidence available to us is the fact that the end result of
one such war was a mass departure of people out of Alor-Uno.”

This Alor-Uno war arose over Aro and Nike slave-trading activity in
Nsukka Division. Aro power in Igholand rose in the seventeenth century
with the expansion of the transatlantic slave trade, and peaked in the eigh-
teenth century and first quarter of the nineteenth century. Much of Aro
dominance was due to their control of the great Ibinikpuabi Oracle, which
during this time transformed from a prophesizing and healing institution
into one of the most efficient mechanisms for collecting slaves for the At-
lantic slave market. Even after suppression of the slave trade, the Aro re-
mained the dominant influence in most of Igbo and Ibibioland.* They
depended largely on a commercial alliance with the Nike, who between
1750 and 1900 had become the principal slave traders in northern Igbo-
land.

During the last decade of the nineteenth century, the Nike raided Alor-
Uno. The community broke up and scattered in various directions. They
migrated far and wide, and wherever they settled took the Alor name
with them. They formed sister communities in Alor-Agu and Umu-Alor.
In Iheaka, they settled in a place called Ekoi-Theaka.” Until the early 1960s,
Alor-Uno people from these outshoot communities paid tribute every year
to their mother town with yams, goats, cows, and chickens.!
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Nsukka Division and Surrounding Regions

The Making of a Powerful Medicine in the Late Nineteenth Century

Alor-Uno citizens who remained sought the assistance of a well-
known Edem-Ani family of medicine makers in Nsukka who concocted a
powerful protective female medicine called Adoro to safeguard them from
further devastation and appeal to the exiled Alor-Uno populace to return
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home.!! Over the course of her life, Alor-Uno people elevated Adoro from
a medicine (which was merely venerated) to a respected and worshipped
female deity who married wives (in a process called igo mma ogo), thus
fulfilling the “birthing” responsibilities of a mother goddess.

The reason why Adoro was considered female as opposed to male
raises fascinating questions and allows room here for some thought and
speculation. | suggest that the ingredients used to make or invoke medi-
cines are genderless. Once the purpose for a medicine is determined, how-
ever, it fills the gendered space of that need or requirement. In other words,
because Adoro was created to fill a protective need, it follows that the
Adoro medicine would assume the female position of mother-goddess
since mothers are traditionally nurturers and protectors. The Alor-Uno
citizens also needed a divinity to increase their diminished numbers and
repopulate their village. Only women (and a female medicine) could fulfill
this responsibility. A third need Adoro could fill was that of a powerful
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war medicine, which would defend Alor-Uno from her enemies.” Adoro
would consequently double as a mother (nurturing and protecting) and a
warrior medicine. "

Anthropologist Austin Shelton defines the word Adoro as the daugh-
ter who remains with the people of her father’s lineage rather than marry-
ing an outsider as was often the case.' While it is plausible that Adoro
could be viewed in this light, Alor-Uno citizen Godfrey Eze, has provided
a more likely interpretation of the term. Eze claims that the name Adoro
was given to the medicine in order to appeal to the sensibilities of the
exiled Alor-Uno people to return home (ka fa we donata).”” In other words,
the Adoro medicine was a statement that the reconstituted community of
Alor-Uno had secured a powerful protector and the return of the Alor-
Uno exiles was now safe. The subsequent return of Alor-Uno citizens was
in keeping with both the protecting and nurturing responsibilities of Adoro
as mother medicine and the reputation of Adoro as warrior medicine.
Executing her decrees and frightening away enemies would safeguard
their return.

One reason Adoro was considered so powerful was the manner in
which she was prepared. Nsukka people believe that the greater the in-
gredients that go into the making of a medicine the more powerful the
medicine will become. They also believe that if the person that a medicine
is made for becomes strong, the medicine maker consequently becomes
strong (onye ana agwolu ogwu di ike, onye gwolu ya a di ike). By sparing no
expense in making Adoro into a powerful and fearful medicine, the Edem-
Ani family proved to be strong and capable medicine men. They had pur-
portedly concocted Adoro with the remains of two human beings; and
it was believed that humans were used intermittently to reinforce her
powers. '

The Evolution of Adoro into a Goddess

Adoro’s evolution into a goddess cannot be grasped fully until it is
studied against the general background of the changing space Adoro filled
in the belief system of the Alor-Uno peoples. The desperate step of mak-
ing or creating a deity to deal with an emergency is well known among
the Igbo, and depending on the severity of the need that deity oftentimes
becomes feared because of this anxiety. Adoro proved herself capable of
protecting and restoring sanity in Alor-Uno, and with her arrival life be-
gan to settle down and return to normalcy. In appreciation, the Alor-Uno
people elevated Adoro from a medicine to a goddess, whom they would
worship in earnest with sacrifices. Adoro’s evolution may also be attrib-
uted to the resourcefulness of her enigmatic attamas and Alor-Uno divin-
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ers who elaborated her rituals and diversified the range of needs that she
satisfied to suit their expansionist mission.

Thus Adoro began to incorporate into her rituals doctrines that seemed
essential to the Nsukka mindset; and her client base expanded to include
individual as well as group interests. Over the course of her evolution,
she became a Supreme Court that adjudicated cases. In fact, Adoro be-
came one of the most important and powerful religious/legal instruments
in Nsukka Division, and was consequently consulted to decide cases that
were deemed too difficult for human justice. She was reputed to dispense
judgment and punishment without discrimination, even when the culprit
happened to be one of her own attamas. Adoro also served as a fertility
(human and crop) goddess, an extension of her repopulating mission, as
well as a goddess of moral conduct who had the ability to detect criminal
behavior, dishonesty, and sexual immorality.””

Adoro’s agents and attamas employed all measures available to propa-
gate the atmosphere of fear, tension, and reverence that surrounded her.
Clients consequently often remained under her spell long after visiting
her. This fear was exacerbated by the fact that the precincts of Adoro’s
shrine were particularly confining, uninviting, and uncomfortable; and
functioned no doubt to reinforce a worshipper’s belief that Adoro was
powerful and dangerous. Individuals therefore avoided her shrine, be-
lieving that overfamiliarity by anyone not especially attached to her shrine
as a priest or “slave” could result in serious consequences for that person.
The uninviting and mysterious location of her shrine also strengthened
the hold that the priests and diviners, oftentimes the same people, had on
the community, since the priests and diviners were frequently the sole
intermediaries between the villagers and the often severe deity."®

Adoro instituted taboos (nso Adoro) to police community behavior.
The majority of these upheld morality and instructed members not to steal,
make bad medicines (agwona nsi), tell lies, bear false witness, poison oth-
crs, or engage in adulterous affairs.” Adoro was ascribed supernatural
powers that could cause death and other misfortunes. Murder was the
most heinous crime that one could commit against Adoro and it was pun-
ishable by death, Adoro was even known to eliminate the entire family of
a given offender. When Adoro killed a person, her agents would remove
all the physical belongings of the guilty party and ritually cleanse her or
his homestead. They would then deposit the offender’s corpse in Adoro’s
Evil Forest where it would be left to rot. All these steps were taken to
appease the goddess, ensuring that her wrath would not be released on
entire families.

Adoro was believed to be able to discern every secret.”? When Adoro
punished wrongdoing, her actions were revealed in visible and nonvisible
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signs. Visible signs included a protruding or swollen leg, belly, or head.
Nonvisible signs were harder to discern, but included wandering, mad-
ness, blindness, general hardship, and persistent obstacles, as well as a
high rate of death within families.” When such signs appeared, families
immediately consulted a diviner. Diviners were believed to be endowed
with the skill to unearth secrets, perceive the present or future unknown,
and discern the will of the gods. Moreover, these diviners formed mutu-
ally beneficial and fulfilling relationships with Adoro’s attamas, which
allowed them to further enrich themselves by asking for increasing re-
muneration for their services.

Perhaps most ingenious was Adoro’s evolution into a mobile deity.
Through a mobile shrine, Adoro was carried within and outside Alor-Uno,
and consequently served a wider locale as a defender of morality and truth
as well as a nemesis of transgressions. She also performed oath-taking
ceremonies. The act of moving Adoro from place to place was called ikpo
Adoro, which could also mean to summon Adoro or to peg her representa-
tion into the ground. Ndi oboloko (wives of the priests) were one of the two
categories of women who were involved in the daily worship of Adoro.
Ndi oboloko were responsible for carrying the Adoro representation, which
was shaped like an ukwa pod (African breadfruit) and prepared specifically
for this purpose. They also cooked all of Adoro’s ritual food.

On the day that an Adoro representation, or onu Adoro ( Adoro’s
“mouth”), was to be transported, ndi obolokos tied yellow wrappers on
their shoulders and were accompanied by women who sang songs of praise
to Adoro.** Men also joined the convoy, playing Adoro’s instruments and
shooting her guns. Obolokos carried an onu Adoro to anyone who wanted
her or his personal shrine to Adoro. If an eboloke were too old or infirm to
make the journey, she would nominate a young woman who would as-
sume the honor. In this way, representations of the Adoro shrine spread
into many neighboring communities. Once an onu Adoro was erected, it
was believed that Adoro’s spirit would inhabit the shrine and strike ill or
kill anyone who interfered in her “children’s” lives.*

Ndi adaogu were another category of women who were involved in
the daily worship of Adoro. They were selected from different Alor-Uno
villages to form Adoro’s governing council. Ndi adaogu were esteemed and
venerated, and only deserving and highly regarded daughters (umuada)
were given this title. Ndi adaogu fulfilled routine and administrative du-
ties. They pronounced what punishments or sacrifices (igha nra) should
be offered to appease Adoro. They also fined members for not fulfilling
such service obligations as sweeping Adoro’s shrine or fetching her wa-
ter. When an adaogu died, it was customary to wait a year before another
adaogu replaced her.
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An Influx of Dedicatees into Alor-Uno

Around the turn of the twentieth century, Adoro had become famous
for her predictions and pronouncements and people came from all over
Nsukka Division to consult her and seek her judgments. These worship-
pers were obligated to present gifts and sacrifices of goats, cows, chick-
ens, and, sometimes, human beings—who became dedicatees.”” Although
the historical record is silent on exactly when Adoro started to acquire
dedicatees, one can speculate on the nature and responsibilities of the
dedicatee’s role. After Adoro had evolved into one of the most powerful
legal instruments in Nsukka Division, oftenders with the support of di-
viners began to present their children in marriage as dedicatees in order
to appease her. The Alor-Uno people believed that when things went bad-
ly for a person she or he became a “slave” (aka gide nwa mmadu obulu ohu).
Extended families usually cast lots (ibu ogu) to determine which of their
members would be offered to Adoro. In some cases, Adoro instructed a
wrongdoer to marry one of her own daughters (as opposed to sending
one of their daughters to her).

Although Adoro dedicatees were both freeborn and enslaved indi-
viduals, the latter typically were young women.* Through the marriage
process known as igo mma ogo, young female dedicatees helped build a
relationship between Adoro and an offender’s family. In this way, Adoro
extended her protection to the family and community in question. Free-
born Alor-Uno men were not allowed to marry these dedicatees, as they
were considered to be betrothed to Adoro, who had in essence become
their female husband and ogo (in-law) to their family. Initially, only Adoro
attamas were encouraged to befriend these newcomers and by so doing,
serve as sperm donors to impregnate Adoro’s “wives.” However, attamas
had no rights whatsoever over the women or any of the children born out
of these sexual liaisons. Female Adoro dedicatees of “slave” descent were
not allowed to fraternize with Adoro priests nor other freeborn Alor-Uno
men but fulfilled their reproductive responsibilities by having physical
relationships with indigenous men of similar status. As the years passed,
and especially with the exploding numbers of Adoro wives in Alor-Uno,
freeborn Alor-Uno men were increasingly encouraged to have sexual re-
lationships with these Adoro dedicatees. Children born of these unions,
although tied to Adoro, were allowed to marry.” Adoro was thus able to
continue her repopulating mission without interruption.

The line dividing freeborn from dedicatee was blurred in Alor-Uno.
There were no outer determinants of ohu status like dada (dreadlocks) or
body scarifications as was the case of the osu (“slave”) in southern Igboland.
Adoro dedicatees were fully integrated into Alor-Uno society in such a
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manner that a separate “slave” community never developed (such as ex-
isted in other Nsukka communities). Alor-Uno’s exceptional treatment of
her newcomers may be attributed to the fact that her citizens were fearful
of what Adoro might do to them if they illtreated the wives and children
she brought home.

Adoro agents were quick to point out that Adoro’s dedicatees were
“free” to come and go as they pleased, but I found that this was not quite
the case. Silent restrictions that controlled a dedicatee’s movements
abounded. For instance, under no circumstance could an Adoro dedicatee
return to her natal village. This restriction was often regulated by the
dedicatee’s birth family, who feared the wrath Adoro might unleash on
them if they were to take their daughters back.™

Colonialism, Christianity, and the British Fear of the Unknown

Part of the British missionary obsession with Nsukka religion that
accompanied colonial endeavors stemmed from the trepidation that
Nsukka gods and goddesses owned extensive “slave” communities and
the distorted perception that human sacrifices were being offered to these
gods. Reverend H. H. Daws, Church Missionary Society Superintendent
of the Nsukka District, articulated this foreboding: “Agu Amaede [Nsuk-
ka Division] is a very large town—a strong hold of heathenism. It is the
headquarters of the Odo juju Secret Society. Terrible things such as hu-
man sacrifices still go on (in secret) at Odo festivals.”*

Missionary workers, perhaps because of this apprehension, became
preoccupied with annihilating these deities, as much writing of the pe-
riod reveals. Daws noted, “The greatest hindrance to the work in the Eha
and Nsukka Districts is the power of the great JUJU ODO. Once the power
of Odo is broken, the people will flock in to accept the Good News of
Salvation through Jesus Christ our Lord. We must pray that God’s Holy
Spirit will bring this wonderful thing to pass.”* Once the missionaries
established that indigenous conversion to Christianity had been success-
ful, they were quick to document their evangelization in biannual reports
on the region: “We have had a big awakening at Eha in the Nsukka Divi-
sion. Some churches which used to have very poor attendances have
doubled or trebled their numbers. . .. The idol ODO’s power has been
lessened and the people are left free to attend church as they like. Let us
thank God for opening the door for the people of Eha to enter in.”*

The Adoro goddess, which was known in European circles as “Adolo,”
seems also to have consumed missionary imagination and they wasted
no lime in stating their disdain for her slave-gathering activities in com-
mentaries such as the following: “There is one big ‘JUJU’ man here called
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the Adolo priest he collects children from their parents (who give them up
willingly in most cases because they think they are compelled to . . .) and
they go to live in his compound forever.”* It is therefore not surprising
that British administrative and missionary officers attempted to suppress
Adoro’s activities on two separate occasions. Sometime in the 1930s, they
learned of the creation of the great Adoro medicine/goddess. They set off
for Edem-Ani with large amounts of money in hand to ask that these medi-
cine men remove, or at the very least, reduce, Adoro’s powers. This Brit-
ish action reveals their deeply superstitious beliefs; had these officers not
believed in Adoro’s powers, they would not have attempted to destroy
her. Unbeknownst to the British, however, Alor-Uno people had already
sent a delegation of Adoro agents to inform the Edem-Ani people about
the impending British demands and beseech them to heighten Adoro’s
power rather than weaken it. The Edem-Ani medicine family, like good
and hospitable hosts, received both parties; but, in the end, Eze Nwa Agibo,
the head medicine man, led a team of medicine men who offered sacrifices
to reinforce and invigorate rather than diminish Adoro’s power (igwoma
ya 0zo).*

Following this failed attempt, the British tried to destroy Adoro in
Alor-Uno’s sister community, Alor-Agu. An army of British officers
stormed the Adoro shrine, shot it up, and then set it aflame. Smoke con-
sumed the entire shrine and amid the blaze a vulture emerged and flew to
the Adoro shrine in Alor-Uno. The appearance of the vulture adds an in-
teresting dimension to this story because Adoro worshipers believe that
one of the ways Adoro reveals her presence is by sending a vulture to
them.* Thus the vulture was apparently an Adoro messenger sent by the
goddess to inform the Alor-Uno people about the British desecration of
her shrine. Once the British had departed, Adoro agents in Alor-Agu re-
trieved the vulture from Alor-Uno and set about the process of rebuilding
Adoro’s shrine and restoring her powers.”

Anthropologist George T. Basden's 1966 study Niger Ibos reveals im-
portant corroborating evidence on British actions against her. Although
he mistakes “Adolo” for a male deity and incorrectly describes her as an
atypical goddess, and erroneously suggests that her priests are “osu”
(slaves), his study provides important clues as to the possible time frame
of this particular occurrence: “A god named ‘Adolo’ holds sway in [Nsukka
Division]. His priest is held in great respect and he, the priest exercises
considerable influence and authority. It is a lucrative post by virtue of the
many sacrifices presented to the god and there is no doubt that, prior to
his activities being curbed by Government, it was common to offer chil-
dren as human sacrifices to “Adolo.””

By the fourth decade of the twentieth century, Adoro’s role had
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evolved yet again and she became one of the staunchest defenders of tra-
ditional religion against the imposition of the new, supposedly lax Chris-
tian religion. Adoro challenged the Christian faith because she believed
that Christianity did not require its members to be accountable for their
transgressions. Christianity did not champion the “eye for an eye” kind of
religious justice that was part of Adoro’s traditional doctrine. Alor-Uno
Christian converts consequently were accused of committing crimes—most
commonly adultery and thievery—that never would have gone unpun-
ished in the old order.

[t would take over sixty years for another destruction attempt to be
launched against Adoro.* This time, an Alor-Agu charismatic church leader
sought to obliterate her. What was telling about this undertaking was the
fact that the man in question went insane immediately following his ac-
tions. He therefore provided a testament to what would happen to any-
one who attempted to eradicate Adoro. His action also set the stage for
what was to follow, namely a historic event in which relics from one of
Adoro’s shrines in Alor-Uno were destroyed by Prophetess Ngozika Ogbu,
leader and founder of the Jehovah Messiah Alleluia Hosanna Mission, or
Uka Ngozi.* Destroying these relics was monumental for two reasons:
first, because it came so closely after the failed Alor-Agu attempt; and
second, because the person who instituted this attack was a twenty-two-
year-old woman.

My Meeting with Prophetess Ngozika Ogbu

When I first heard about Ngozika Ogbu, I was amazed that a woman
would attempt to destroy the most powerful deity in all of Nsukka. I pon-
dered for a while, what would possess a young, Nigerian, albeit Chris-
tian, woman to go into the shrine of a deity and supposedly destroy it?
Nigerians pride themselves in having the freedom to practice whatever
religion they choose, and it was this freedom that allowed Ngozi to build
her own mission. I wondered what this deity could possibly have done to
Ngozi. | would later be able to answer this question.

From my fieldnotes: “I saw Prophetess Ngozi Ogbu for the first time on
Sunday, 11 October 1998.* It was a rather peculiar meeting. With an Nsukka
friend Victoria Ugwoke, | went to see Ngozi at her church headquarters in
Alor-Uno, Nsukka, Prophetess Ngozi's house was located just behind the
main market. When we got to her home, we were initially told that she
was not in. Then a well-proportioned young man (I would later discover
was her senior brother, Amobi) came forward and informed us that Ngozi
was in fact in, but that she was engaged in prayer and therefore would be
unable to see us. He also informed us that she rarely entertained visitors.
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[ therefore decided to plead my case. | informed Amobi that I was a
Ph.D. student at the University of California, Los Angeles, and that I was
writing a history of elite Nsukka women.* I then tossed around the names
of a number of rather prominent Nsukka women, in all fields, that [ had
either interviewed or was scheduled to interview, and informed Amobi,
that prophetess Ngozi would join the ranks of these women. Once I was
done name dropping, Amobi’s tune changed, and he informed me that he
believed that Ngozi would want to sec me and that I should return later
that evening,.

I was really excited about possibly interviewing Ngozi. Therefore,
around 5 p.m., we returned to Ngozi’s home. Amobi again welcomed us.
He dusted a wooden bench and motioned for us to be scated. We both sat
down, then waited. We must have waited for at least half an hour, during
which time I keenly observed what was going on in Ngozi's homestead.
This was no ordinary home. | soon realized that it was some type of com-
mune. In one corner, women with shaven heads were preparing food in
large quantities. Elsewhere in the compound numerous women, men, and
children were going about their business, they too had shaven heads. As 1
was lost in thought, trying to figure out why all the members of her mis-
sion had shaven heads, my self reflecting was shattered by the sharp and
loud wailing of a little bald-headed boy. As I turned in his direction, I
witnessed a young woman admonish in a loud voice, an older woman
who appeared to be the youngster’s mother: “Why are you letting that
child cry like that?” There was silence. The woman who had just spoken
would not have left any kind of impression on me, except for the fact that
she was much younger than the woman she was chastising (a no no in
Igbo culture) and she also appeared to be the only person in the commune
who did not have a shaven head. Again, she scolded in a louder voice: “I
said, why are you letting that child cry like that?” As soon as this second
reprimand was uttered, the older woman went down on both knees and
begged the young woman for forgiveness.

By this time my friend and I were getting rather impatient. “When is
Ngozi going to join us?” Victoria Ugwoke inquired of nobody in particu-
lar. We were then informed that the woman who had joined us just a few
minutes earlier; the same woman who had rebuked the older woman so
thoroughly for ignoring her child; the woman whose follower had handed
a chair that she was sitting on, was Ngozi. But how could this be? After
all, the woman sitting before me was so young. She was so slight, so
insignificant, almost. Could this be the same woman who had taken Alor-
Uno by storm? The woman who had single-handedly “destroyed” the most
powerful deity in all of Nsukka? Could this really be Prophetess Ngozika
Ogbu?
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After I had recovered from my shock, I apologized: “I am so sorry, |
didn’t realize that it was you that 1 came to see. You look so young. I was
actually expecting someone much older.” I then explained to her what I
had come for. After I had related my mission; Prophetess Ngozi thanked
me and said that Cod would bless me. She also informed me that she was
rather busy, but had a number of videotapes that I could view and write
whatever it was that [ wanted to write. | explained to her that while I
would like to view the tapes in question that my preference would be to
interview her, if that were at all possible. Ngozi listened intently to what I
was saying and then instructed me to return the following week, so that 1
could observe their three-day “Feast of the Tabernacle.” She promised that
if I were to attend that she would avail herself to me after the ceremonies.
[ thanked her again and returned the following week as she suggested.”

Although I had attended their ceremony, Ngozika Ogbu never did
grant me the interview. Her senior brother Amobi, who perhaps felt partly
responsible for my not having secured the interview with his sister, gra-
ciously sat with me and recounted his sister Ngozi’s life history. The fol-
lowing are excerpts from our interview.

The Life History of Ngozika Ogbu

In Amobi Ogbu’s words: “We were very young when our father died.
Our father fell down from a palm-wine tree and they said that Adoro killed
him." Qur relatives therefore wanted to dedicate my sister, Ngozi to Adoro
in 1984. They came and told us that a diviner said that Adoro had killed
our father and because of this, we would have to offer Ngozi to be dedi-
cated to Adoro. I said that I would not allow it. Then our relatives came
back and told me that Adoro said that I would have to come and marry
one of her daughters since I did not want Ngozi to come to her. Again, 1
said that I would not.

Because our relatives insisted that Ngozi should be dedicated, she
ran away. Although an Anglican by baptism, Ngozi sought protection from
many churches, including “The Deeper Life Ministry,” “The Assemblies
of God,” “The Sabbath,” and “The Catholic Church.” None of these
churches gave her the protection that she needed. Once they found out
that Adoro was involved, they would tell Ngozi not to get them involved.
They were all fearful of Adoro.

After Ngozi ran away, she became a wanderer. She was lost wander-
ing the country for over a year.* We were very worried and even reported
her to the police as a missing person. It was during this time that an Okuzu
man* saw her and married her at a very young age. They had one child,
but that child died young.* It was a son. She does not have any more
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children. She is no longer living with her husband. Her husband said that
he did not have the faith to do what Ngozi was doing.”

Ngozi Founds Her Own Church

Amobi Ogbu continues: “In 1993, after my sister Ngozi was married
(her husband had actually only performed the first step of marriage—he
did not do the igha nkwu—Dbefore taking her to live with him in Okuzu)
she got very sick. The people of Alor-Uno therefore began to speculate
that it was Adoro who made Ngozi sick. The Adoro agents informed
Ngozi's husband that Adoro said that Ngozi should not live with him in
Okuzu, that she must now come back to Adoro in Alor-Uno to be dedi-
cated. Again, I refused to let this happen.

Ngozi ran to another spiritual church called “Speaking in Zion Min-
istry” in Nsukka for protection. She stayed there only for a little while,
before our relatives told the church owner, Prophet Ezeoba, that Ngozi
had been called by Adoro to be dedicated. Prophet Ezeoba therefore told
Ngozi to leave his ministry, because he was afraid. Ngozi then went to
another church called “Foundation of Faith.” She stayed there for a little
while before returning to her husband’s town,

This was the time when she started hearing voices. Our eldest sister
Bessie told her that she was mad—that anyone who hears voices in their
heads when there are no such voices is mad.* Because our elder sister was
taunting her, Ngozi refused to tell anybody what these voices were tell-
ing her. Ngozi later told me that the voices had told her to form her own
church; and that if she did not do this, that she would die. After she had
revealed this to me, I told her that one person does not start a church, but
that she should go and seek solace in one of the ministries around and if
after she was there for sometime, the voice was still telling her that she
had to start a church of her, then she could do so.

Therefore, she went to stay in a church. After she had stayed there for
a while, she heard some more voices telling her that she was not to stay in
someone else’s church. That when the time comes that she should go and
buy a drum and when she beats that drum that people will converge to
hear her—that was the way her church would begin. So Ngozi bought a
drum, and she started drumming it in Okuzu and from there people started
coming to her church. That is how her church started in Okuzu. The voice

that she heard told her that her church would be called “Jehovah Messiah
Alleluia Hosanna Mission.”
The Actual “Destruction” of Adoro

Amobi Ogbu’s words: “The Jehovah Messiah Alleluia Hosanna Mis-
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sion was founded at the end of 1994. Many people started accepting and
taking to heart, the word of God that Ngozi was preaching. Whole vil-
lages started writing to her, and inviting her to come—that they did not
want to worship “idols”* any longer—that they wanted these “idols” re-
moved from their villages. That is when Ngozi and her followers started
going village to village. Any village that asked us to come we visited, and
took away all their “idols.” It was after the Alor-Uno people saw what we
had been doing that they came together and said that they did not want
Adoro anymore.* This is how we came about destroying Adoro in Alor-
Uno.

Before Ngozi came back home to Alor-Uno, she had already known
that she would destroy Adoro, because God had revealed to her in Okuzu
that she would come to Alor-Uno and destroy Adoro.™ On the day that
we destroyed Adoro, Ngozi was preaching and we were singing songs
and following her. There was no opposition to our destruction, because
Alor-Uno people thought that we would automatically die for what we
had done. They believed that we would all die.”® But when none of us
died, some Adoro worshippers started believing in Ngozi.

One Adoro Altama, Edoga Mama, actually joined our church; but he
did not last long with us because of pressure from other Adoro Attamas.
He joined us because his wife had been poisoned and Adoro’s medicine
had not worked. He did not however stay long enough with us for Ngozi
to cure his wife.”” Another Adoro high priest from Ovoko, Ugwu nwa
Attama, changed his name to Ugwu nwa Ogbonna and is now an Angli-
can.™

Once we took away all the Adoro relics, we burnt them.” The Ger-
man man who accompanied us did not play any particular role, he just
observed.® He was a German lecturer of linguistics. His name was John
[?] He is now in South Africa. We buried the human skulls that we seized
from the Adoro shrine.® The rest of the relics were burnt.

A Fight of the Goddesses

By way of conclusion, allow me to relay a portion of the exchange
that Amobi Ogbu and I had concerning their so-called destruction of Adoro.
After Amobi had shared his sister’s life narrative, emphasizing especially
her role in the so-called destruction of Adoro, I was moved to ask the
questions that had been on my mind throughout his rendition: How ex-
actly did Ngozi destroy a spiritual force? Did Ngozi and her followers
feel that they destroyed Adoro simply because they carted away her physi-
cal representation? What did Ngozi do to change the belief system of the
people who worship Adoro? To all these questions, Amobi’s response was
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the same: “We went into the shrine, took away the idol and burnt it. That
is how we destroyed Adoro.”

I have begun my conclusion with this conversation because our in-
teraction speaks to the power of religious conviction, one of the main
themes that ties together both the turbulent histories of Alor-Uno and
the various sections of this article. First was the Alor-Uno conviction that
Adoro the female medicine and goddess was all-powerful, Alor-Uno’s
protector and warrior deity. Second was the Christian commandment that
admonished believers: “thou shalt not worship false gods, nor bow before
them” and “thou shalt not kill,” which fueled the British obsession with
annihilating Adoro. Third was the conviction of members of Prophetess
Ngozika Ogbu’s Jehovah Messiah Alleluia Hosanna Mission that their lead-
er and founder was also all-powerful and a savior of sorts. This very con-
viction fueled Amobi Ogbu'’s belief that his sister had in fact destroyed
Adoro. A similar conviction supported the argument of the Adoro priests,
who maintained that their goddess was indestructible and therefore could
not have been obliterated by Ngozi.

Another interesting parallel connects the histories of Adoro and her
challengers. Adoro the female medicine and goddess was concocted fol-
lowing the abolition of the transatlantic slave trade, when many Nsukka
communities lived in fear that their people may be kidnapped by enemy
neighbors at any time. She emerged during desperate times when, it could
be argued, existing gods and goddesses were unable to deal with crises of
destruction and uncertainty in society. The confusion of the times necessi-
tated the creation of Adoro, a protective medicine that Alor-Uno people
believed would watch over them.

Adoro’s European challengers—the Christian Church and British
government—also emerged during this dangerous period in the lives of
Nsukka peoples. European invaders ushered in fundamental changes in
the religious thought pattern of Igbo people, promoting intolerance of the
coexistence of different gods and goddesses and championing the notion
that salvation could only be realized through the Christian God. The Igbo
gospel of religious coexistence (“where one thing stands, something clse
will stand beside it”), which had allowed new gods and goddesses to join
an already existing pantheon and live in peace with the older gods, was
thus violently pushed aside.

“Troubled times” is a phrase that can be used to describe the dismal
atmosphere of stress and hardship that prevailed in the late 1980s and
1990s in Nigeria, and especially in Igboland. This time, desperation was
fueled by a succession of corrupt and cruel dictatorships in Nigeria. The
atmosphere of hopelessness encouraged a type of overt religiosity previ-
ously nonexistent in Igbo country. In order to show allegiance to the church,
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numerous individuals doled out money in exchange for church titles. The
result of this enterprise was the emergence of a whole generation of “un-
worthy” men who were knighted by the church. Local Christian churches
also assumed a leading role in destroying traditional shrines. During this
period of great uncertainty, poverty (of mind, spirit, and body), and disil-
lusionment, Christianity challenged Adoro’s powers and the charismatic
Prophetess Ngozika Ogbu emerged as the mouthpiece and personification
of a new “goddess” in opposition. Alor-Uno, it appears, has created a new
goddess to tackle each new crisis.

The self-proclaimed, all-knowing, and all-powerful prophetess Ngozi
founded and led her own church. Her strong personality explains her abil-
ity to inspire followers to bow down to her and believe in her curative
powers. The self-assurance Ngozika Ogbu possesses is unbelievable. She
never doubts the rightness of what she does or whether she will succeed.
It is almost fanatical. In this sense, Ngozi resembles Adoro. They both
exemplify powertul female forces—goddesses in the making. However,
the new goddess, Ngozi, is violently opposed to Adoro, so much so that
she will not merely join the pantheon but must destroy her competition.
The prophetess is therefore practicing what Christianity introduced sixty
years earlier, a doctrine in which the coexistence of different gods and
goddesses is impossible. Ngozika Ogbu is also reenacting in her own
unique way Adoro’s superhuman role of savior, deliverer, protector, and
healer, a role that Igbo women and the female principle have historically
played at critical times in the life of their communities."

NOTES

'T use the term “slave” in quotes in reference to the African institution,
since the chattel slavery of the West is suggestive of dehumanization far more
horrendous than was actually the case in Nsukka Division. For a detailed discus-
sion on the difference between Western slavery and its African counterpart, see
"aul Edwards, cd., Equiano’s Travels: His Autobiography; The Interesting Narrative of
the Life of Qlaudah Equiano or Gustavus Vassa the African (1789; reprint, London:
Heinemann, 1967); Basil Davidson, The African Slave Trade: Precolonial History, 1450~
186() (Boston: Little, Brown, 1961), 30-52: and V. C. Uchendu “Slaves and Slavery
in Igboland, Nigeria,” in Slavery in Africa: Historical and Anthropological Perspec-
tives, ed. Suzanne Miers and Igor Kopytoff (Madison: University of Wisconsin
Press, 1977), 121-32.

‘I refer here to the traditional belief system of the Nsukka peoples. When
describing this belief system, 1 have adopted the present tense, since British colo-
nialism and Christianity did not destroy or completely replace Nsukka religion,
If anything, Christianity and traditional religion coexisted, often peacefully and
conflict arose only when one religion tried to suppress the other.
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3C. K. Meek, Law and Authority in a Nigeria Tribe: A Study in Indirect Rule
(London: Oxford University Press, 1937), 159.

‘Austin J. Shelton, The Igbo-Igala Borderland: Religion and Social Control in
Indigenous African Colonialism (Albany: State University of New York Press, 1971),
126.

“Francis Arinze, Sacrifice in Igbo Religion (Ibadan, Nigeria: Ibadan Univer-
sity Press, 1970), 20-22; and Shelton, Igbo-Igala Borderland, 69.

‘Incidents occasionally occur that can be given firm dates, To avoid privi-
leging European dates, [ describe other events in the manner in which Nsukka
people record history, by recounting stories in relation to important community
events,

’]. Barmby, “Intelligence Report on Nsukka, Error and Ibagwa-Ani,” 4, CSE
1/85/5718, Nigerian National Archives (hereafter NAE),; A.E. Afigbo, “The
Nsukka Communities to 1951: An Introductory Survey,” in The Nsukka Environ-
ment, ed. G.E. K. Ofomata (Enugu, Nigeria: Fourth Dimension Publishers, 1978),
24-46, esp. 33; and Roswell C. Blount and Efiong Ben Attah, A Brief History of the
Nsukka Area (Nsukka: University of Nigeria, 1963), 4.

*Don Ohadike, “The Decline of Slavery among the Igbo People,” in The
End of Slavery in Africa, ed. Suzanne Miers and Richard Roberts (Madison: Uni-
versity of Wisconsin Press, 1988), 437-61, esp. 441; and F. Ifeoma Ekejiuba, “The
Aro System of Trade in the Nineteenth Century,” lkenga 1, no. 1 (1972): 11-26, esp.
11, 14.

"Ekoi here represents one of the five villages of Alor-Uno.

“Godfrey Eze, interview by author, Alor-Uno, 27 October 1998; Ngwu
Nwaeze, interview by author, Alor-Uno, 30 October 1998; Fidelis Eze, interview
by author, Alor-Uno, 30 October 1998; Josiah Ogbonna, interview by author, Nkofi
Edem, 14 September 1998; Edoga Ngwu Nwaomeje, interview by author, Alor-
Uno, 31 October 1998; and Ogaranye Egbunamu, interview by author, Alor-Uno,
26 October 1998. See also Afigbo, “Nsukka Communities I'rom Earliest Times,” 33.

"Godfrey Eze, interview; Amobi Ogbu, interview by author, Alor-Uno, 27
October 1998; Erobike Eze personal communication to author, 27 October 1998;
and Daniel Chukwuma Ugwu, This is Nsukka (Apapa: Nigerian National Press,
1964), 34-35.

“To Western sensibilities, warriorship is a masculine trait. However, in the
Nsukka worldview warriorship possesses both male and female qualities.

"The above analysis stems from information provided by Godfrey Eze,
interview; Josiah Ogbonna, interview; Amobi Ogbu, interview; and Erobike Eze
personal communication to author,

“Shelton, Igbo-Igala Borderland, 227.

®“Godfrey Eze, interview; and Egbunamu, interview.
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*Ogbu, interview; Josiah Ogbonna, interview; and Erobike Eze personal
communication to author.

"Godfrey Eze, interview; Ngwu Nwaeze, interview; Ezeugwuja Nwaeze,
interview by author, Owerre Ugwu Edem-Ani, 13 September 1998; Fidelis Eze,
interview; Josiah Ogbonna, interview; Nwaomeje, interview; Egbunamu, inter-
view; and Ogbu, interview.

""Shelton, Igho-Igala Borderland, 80. See also Fidelis Eze, interview; Fabian
Ogbonna, interview by author, Alor-Uno, 30 October 1998; and Nwaomeje, interview.

“If one were poisoned, that person could be cleansed by Adoro’s water,
which neutralized the poison. Fabian Ogbonna, interview. Punishment for adul-
tery extended to single men who had sex with married woman. Fabian Ogbonna,
interview; and Fidelis Eze, interview.

“Fabian Ogbonna, interview; Ngwu Nwaeze, interview; Ezeugwuja
Nwaeze, interview; Fidelis Eze, interview; Godfrey Eze, interview; Erobike Eze
personal communication to author; Josiah Ogbonna, interview; Nwaomeje, inter-
view; Egbunamu, interview; Oboloko Idenyi Nwanu, interview by author, tape
recording, Edem-Ani, Enugu State, 31 October 1998; and Adaogu Ogbebo Ezema,
interview by author, tape recording, Edem-Ani, Enugu State, 31 October 1998,

“'Adoro was consulted for reasons ranging from family tragedy, anxiety,
barrenness, and impotency to murder and witchcraft.

ZA hardship or persistent obstacle often attributed to Adoro was the fail-
ure of one's trading and farming activities. One manner in which Adoro struck an
individual dead was to make that individual fall from a palm tree.

“Godfrey Eze, interview; Egbunamu, interview; Fidelis Eze, interview;
Fabian Ogbonna, interview; Josiah Ogbonna, interview; Nwaomeje, interview;
Nwanu, interview; and Ezema, interview.

“Yellow was Adoro’s color of choice, symbolizing purity and sacredness.
In Adoro worship, female attendants smeared yellow chalk on their bodies. In
fact, the color yellow was represented in most aspects of Nsukka religious poli-
licking; for instance, yellow chalk was used for divination,

5Godfrey Eze, interview; Egbunamu, interview; Fidelis Eze, interview;
Fabian Ogbonna, interview; Nwanu, interview; and Ezema, interview. See also
Simon Ottenberg, Double Descent in an African Society: The Afikpo Village Group
(Seattle: University of Washington Press, 1968), 213, for a discussion on moving
deities from place to place in I[gboland.

“Godfrey Eze, interview; Egbunamu, interview; Fidelis Eze, interview;
Fabian Ogbonna, interview; Josiah Ogbonna, interview; Nwaomeje, interview;
Nwanu, interview; and Ezema, interview,

¥ use the term “dedicatee” as opposed to “slave” to distinguish between
human slaves (ohu) and freeborns and individuals of “slave” status who are dedi-
cated to deities—a classification I have denoted as spiritual slaves (ohuma). Uroke
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Nwa lyida Oku |Raymond lyida], interview by author, Onitsha, Enugu-Ezike,
Enugu State, 28 September 1998; Josiah Ogbonna, interview; and Godfrey Eze,
interview. See also Ugwu, This is Nsukka, 34; and George T. Basden, Niger Thos: A
Description of the Primitive Life, Customs, and Animistic Beliefs, etc., of the Ibo People of
Nigeria (London: Cass, 1966), 252.

*Women were probably more likely to be dedicated to Adoro because of
their ability to give birth and repopulate Alor-Uno.

“Fabian Ogbonna, interview; Ngwu Nwaeze, interview; Ezeugwuja
Nwaeze, interview; Fidelis Eze, interview; Godfrey Eze, interview; Erobike Eze
personal communication to author; Josiah Ogbonna, interview; Nwaomeje, inter-
view; Egbunamu, interview; Nwanu, interview; and Ezema, interview.

1. B. Barmby, “Letter from the Divisional Office, Nsukka to the Resident,
Onitsha Province, 9 March 1935, paragraph 3, OP 1322 ONDIST 12/1/873, NAE.

i "Letter for Reverend H. H. Daws, Superintendent of Nsukka District, 25
August 1932, 3, G/ AC 10 Part I, A-CO 1933, Church Missionary Society, (hereat-
ter CMS).

#G3/ A3 O [Niger Mission Original Papers (incoming)], 3 September 1930,
no. 67, Appendix 2, District Reports, CH: Councils’ Board, CMS Niger Mission,
Enugwu District, “Report of Half Year ending June 30" 1930,” signed by H. H.
Daws (Superintendent), CMS.

¥ G3/ A3 O [Niger Mission Original Papers (incoming)), 10 September 1927,
no. 58, CMS Niger Mission Minutes Of Executive Committee, July 1927, “Report
of Enugwu District, Half-Year ending June 30" 1927,” signed by I. E. Ejindu, CMS.

*"Mr. And Mrs. Joseph Wilson-Jackson, Annual Letter, The Niger Diocese,
Nsukka Station, Enugu District, August 1931,” 2, G3 AL 1917-1934, I-]JA, CMS.

“Erobike Eze, interview by author, Ugbene-Ani, Alor-Uno, 27 October 1998;
Ezeugwuja Nwaeze, interview; and Josiah Ogbonna, interview.

“In October 1998, I attended a festival in Adoro’s honor where I witnessed
this action. Adoro’s five attamas were beating gongs and marching in a procession
to her shrine, and, like a flash, three vultures descended from the skies. Once they
appeared, the atfamas immediately declaimed invocations to Mother Adoro.

Ngwu Nwaeze, interview; Fidelis Eze, interview: Godfrey Eze, interview;
Josiah Ogbonna, interview; Nwaomeje, interview; and Egbunamu, interview.

*Basden, Niger Ibos, 252. Since Basden published his book in 1938 one may
infer that the British “destroyed” Adoro before then.

“The gap in time here (from about the 19405 to the early 1990s), and by
extension, Adoro’s history, I argue, is not suggestive of inactivity in Adoro’s life,
but rather indicative of a quiet stability that had materialized in Nsukka religios-
ity and life. It also speaks to the indigenous construction of history, whereby the
history that is recounted is remembered because it is deemed important to the
practitioners of that history. Expanding on this premise, indigenous Memory
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(which translates into oral history) would not store or relate inconsequential in-
formation or history. Therefore, the fact that indigenous history recalls the two
Christian charismatic destruction attempts could be interpreted as evidence that
those events were perceived to be important, and thus remembered as history.

“Simon Ezeugwu, interview by author, Odenigbo, Nsukka, 22 November
1998; Victoria Ugwoke, personal communication with author, 11 October 1998;
Erobike Eze, interview; Fidelis Eze, interview; Godfrey Eze, interview; Josiah Og-
bonna, interview; Fabian Ogbonna, interview; Nwaomeje, interview; Egbunamu,
interview; Ngwu Nwaeze, interview; Ezeuguja Nwaeze, interview, Ezeugwu, in-
terview; and Ogbu, interview.

IThroughout my fieldwork I documented my experiences in a special di-
ary. This account is excerpted from my entry about my first meeting with Ngozi.

¥My original plan was to include Ngozi‘s life history in the last chapter of
my dissertation, which I was going to call, “The Life Histories of Elite Nsukka
Women.” However, for want of time and space, | omitted this material from my
dissertation.

“A sign that Adoro has acted is when a person dies from falling out of a
palm tree.

“Another nonvisible sign that Adoro has acted. Some collaborators in-
formed me the when her future husband found her Ngozi was dirty, had matted
hair, and was unkempt. In fact, they said she looked mad.

#Okuzu is located in present-day Anambra State about fifty miles from
Alor-Uno. This gives us a sense of just how far Ngozi wandered.

“Another sign of Adoro’s action.

“This so-called madness may be attributed to Adoro, who is known to
strike her victims with insanity.

*My interview with Amobi Ogbu was conducted in both Igbo and En-
glish, even though he felt more comfortable communicating with me in Igbo. The
word “idol” is not a term that I would have used (hence my use of it in quotation),
but one that Amobi articulated in English and therefore I use the term here.

“I was unable to confirm the validity of this statement. In fact, ] am con-
vinced of the opposite. It appears to me that Ngozi decided on her own accord to
destroy Adoro.

*'This confirms my suspicion that Amobi’s prior testimony about the Alor-
Uno people asking his sister to destroy Adoro did not quite read true.

"'This was actually confirmed by five of Adoro’s attamas who told me that
they felt no need to fight Adoro's fight for her.

“Again the fact that this particular attama joined Ngozi's church was
confirmed by all of Adoro’s attamas. However, they all claimed that the priest
came back because Ngozi was unable to heal his wife.
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“The name Ugwu nwa Attama literally means “Ugwu, son of an [Adoro]
Priest.” The name he was said to have taken, Ugwu nwa Ogbonna, means “Ugwu
the son of [his father] Ogbonna.” I was unable to corroborate whether Ugwu nwa
Attama changed his name or became Anglican.

* 1 was unable to corroborate this fact. The videotape of the so-called de-
struction of the Adoro shrine that Ngozi allowed me to view did not show her
followers burning any Adoro relics. In fact, the last scene of the tape merely showed
a heap of all the relics that they had removed from the shrine.

“Amobi made this claim in response to my question about the role the
“white man” I saw in the video played in the so-called destruction of Adoro. The
Adoro camp insisted in a separate interview that Ngozi and her church members
had sold the Adoro relics to this German man for millions of naira and that he had
carted them away to Europe.

*While I saw some skulls in the videotape, they did not appear to be hu-
man. Even if there were human skulls, their presence is most likely explained by
the fact that Ngozi and her followers cleaned out Adoro’s Evil Forest, which is
where the people that Adoro has “killed” are thrown away to rot above the earth.

“For more on this pattern of female intervention, see Igbo women roles
during the famous Ogu Umunwanyi (Women’s War of 1929), Nwaobiala (IDanc-
ing Women'’s Movement of 1925), a series of demonstrations against the institu-
tion of school fees in the then East Central State, and a number of movements in
the Nsukka region where women came out in force to “save” the day. During oge
olu Eha (1924-1925), a large group of Nsukka mothers remonstrated the British
colonial government and their traditional stooges (male warrant chiefs) for forc-
ing their sons to toil as unpaid construction workers on the Eha Amufu section of
the eastern railway line, which connected Nsukka Division to Port Harcourt.
During oge oso soja, Nsukka women “made war” on the traditional male ruling
elite of titled Ama holders for their forced conscription of their sons into WWII
armies. Similarly, during oge itikpo ite, Nsukka women attacked on sanitation
workers (and by extension, the colonial government) for destroying their water
pots. See Nwando Achebe, “Nwando Achebe—Daughter, Wife, Guest— A Re-
searcher at the Crossroads,” Journal of Women's History 14 (autumn 2002): 9-31.




