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‘Chapter 2

*OGIDI PALAVER*":
THE 1914 WOMEN'S
MARKET PROTEST

N_wandld Achebe

On July 9, 1904, Igwe! Amobi I of Ogidi was consecrated.
His name Walter was not all that had changed in the years
preceding his enthronement. His transformation from Okafo to
the formidable Walter—the first monarch of all of Ogidi was one
that was years in the making and would usher in a new era of
absolute rule into Ogidi and its environs. o

Okafo Amobi came from privileged beginnings. He wasborn
to Akatosi and Jideofo Amobi of Ajilija, Uru Ogidi, oge Anam-
agu-agn* ie. during the time of the dnam-agu-agu age grade—a
period that fell roughly between 1860-1864.° Okafo was the first -
of five male siblings—Chidebelu, Okoludo, Udegbunam and
Ofonyili.* He later grew up in the palace of the Obi Ogene, later
Ezeoba of Onitsha’ and was educated there—becoming one of
the first Ogidi boys to attend missionary school.¢
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The circumstances that propeﬂcd Okafo to Onitsha are

clouded. Some sources suggest that Okafo was handed over to -

Ezeoba, the Ogene of Onitsha, by his father Jideofo, as security
on a loan. As the story goes, Jideofo invited one of his in-laws
from Abatete to attend the Uta feast and festival” according to
custom. On his way home, his in-law was kidnapped. A humili-
ated Jideofo swore to avenge his in-law’s capture. He subsequently
handed over one of his sons, Okafo, to the Ezeoba as coflateral
because the latter had Ioaned him some money with which to
conduct the search, Okafo, according to this account, thus lived
with Ezeoba as a pawn.? Another rendering simply maintains that
Okafo was sent to Onitsha, not as a pawn, but in order to “be
trained in the ways of the whiteman.” Whether pawn or freeman,
we do know that his master/guardian Ezeoba sent Okafo Amobi
to the Crowther and Taylot,” later called the Bishop Crowther
Memorial School, which had been founded in 1857." He would
graduate from there and subsequently enter the service of the
Royal Niger Company, where he was attached to one of the Com-
pany’s steam boats, as an interpreter. From there Okafo joined the
Company’s Constabulary Force.* Amobi would later serve the

Church Missionary Society (C.M.S.) as interpreter and evangelist -

and a few years later in 1892, would become instrumental in the
founding of the first church in Amago, Ogidi.”

Okafo Amobi would later return to Ogidi, stopping first at
Iyi Enu Ogidi where he was given land to build a school.!* He -

returned home, accompanied by Europeans and the soldiers of
the Niger Company, duringa time collectively remembered as aro

ntiji egbe—the year the guns were destroyed. It was thus remem-

bered because Ogidi and neighboring Nkpor were engaged in a
furious warfare—a dispute of which Amobi, servingas interpreter
of the Royal Niger Company (agents of the soon-to-be colonial
masters) was said to have helped settle. It was this dispute that
ultimately culminated in the subjugation of the area by the
* British.!5 In the aftermath of the war, all Ogidi and Nkpor people
were forced to bring out their guns and they were destroyed by the
invading Europeans.'® This aro n#ji egbe happened around 1900.7

“Ogidi Palaver” investigates an cpisode in the history of

Ogidi, during which Igwe Walter Amobi moved his community’s -
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main market, Afo Udo, from its sp sit-sanctioned location, to the
outskirts of a newly built colonial highway. Igwe Amobi.’s inten-
tions may have been ‘sound—his objective was to tap into -th’c
influx of people occasioned by the presence of the community's
new highway—however; he had failed to inform the owners of
the market, Ogidi women, of his intention. As a rcsu:lt-, these
women, working with the support of the market’s main deity, Udo,
unleashed their scorn in a series of well thought out and planned
demonstrations, which culminated in them exercising their most
efficient and devastating strategy for punishing wrongdoing—

‘sitting on. man—to right the wrongs of Igwg Amobi’s folly. .

- «wE NEVER HAD KING [SIC]” "
WALTER AMOBI'S TRANSFORMATION
INTO WARRANT CHIEF AND “KING”

' The town of Okafo Amobi’s birth, Ogidi Ebo Teghete,so named
after the nine original sons of Inwelle—five of whom were said to
have migrated out of their present abode—was under the rulershllp._‘
of the four remaining progenitors, leaders or Fzes” of the Ogidi
quarters: Akananso,” Uru.?! Ezinkwo® and Tkenga.” Okafo, now,
Walter Amobi, like many Igbo warrant chiefs of the time was the
only person in his town chat understood English and therefore
would come to serve as a link between the colonial masters and
che traditional Jeadership of his town.™ In time the Ezes would
witness their power and authority usurped by Walter Amobi, who
had become the colonial government’s pick to secede and govern
all four quarters of Ogidi-—this, in recognition of his invaluable
services as a government interpreter. Walter readily assumed the
political function that he was charged and would first take the Ozo
title?® and name Kwochaka,® then the honorific and in essence,
invented, title of Eze of all of Ogidi, i.e. King of all of Ogidi, as the
British claimed, to extend his power and privilege”” This move was
contested by at least one traditional ruler of Ogidi® Following his
coronation, Fze Walter Amobi would take on the added title of
Igwe?’—another :nvention that allowed him to subject his monar-

chical reign on the people of Ogidi until the 18® day of the last
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month of the year 1925 when he died % Whlter Amobi had posited |

that the people of Ogidi made him Igwe, b
 thatthe p , but many cont thi
insisting {nstcad- that he coronated himself thro}tfxghr-l“;si::iir o
and IOg1d1 people were at a loss to do anything about ir.** !
gwe Amobi’s seat of office was Ikenga; howe . his
. y VeI, h a
. Ence thcnded as far south as Oji Rivet, \gvh-ich rep:sef::egle}l:e'
oundary betwgcn his area of jurisdiction and that of the notori-
q?stl_?hief dea}ma of Fke.®® He oversaw this area with the aid
of the Ndi Ichie (Red Cap Chiefs) and the warrant chiefs of
- Abatete, Eziowelle and Abacha? ' | o
As Igwe, Amobi's first course of actio . i
. ] nwastobuildac
1I.lke;in%a. that wc?u'ld serve all of Ogidi and by so doing se:erzlg;:;
ad been Ogidi people’s compulsory sojourn to the Onitsha’

Native Court. What was more, buildinga court at Ikenga elevated .

~ Amobi’s status because warrant chiefs from all over Ogidi
c}c:me to Amobi's seat of office to try their cases. Andgcacli:icil;l:
 they did, ifh‘.:y had to pay homage to him. Igwe Amobi accom-
phsl;:c%E this in 1911 when the Ogidi Native Court was opened.*
A few years carlier, Igwe Amobi had brought .
Ic\)diislionar}'. Society’s Dispensary which had b%:en t?i?:ugtk:e‘érc:z
;u Ha. Onitsha, to Iyi Enu, Ogidi, where it was established as
a full-fledged hospital in 1907. % This hospital would conte to
scr_vc'all of Igboland as far north as Nsukka Division.” Iyi Enu
hospital als‘o produced the first set of midwives in the cougtr Ik
had a Nursing School which was one of the earliest in the courﬁ
to produce trained nurses.*It was also during Igwe Amobi’s rei rz
that tl‘m Enugu-Onitsha Trunk A road was constructed—a dctiil
thaF tles together the histories of Walter Amobi with that of the -
Qg1d1 women who spearheaded a palaver of unforeseen propor-
tions for the Igwe in 1914, But more about that later. PP

0GIDI NA-OLU-IGWE—OGIDI |
PEOPLE
ARE ALWAYS WORKING FOR THE IGWE

o Wia)l.ter Amo‘bi was extremely high handed during his reign.
1 l';-,rsu Je'ctcd his people to a most gruesome form of forced
abor which encouraged the people to call his reign: Ogidi na-

26

“Ogidi Palaver : 1€ 4787 rrvmmees =

olu-Igwe and Iby Ighu. Ogidi Na-Olu-Igwe in its literal sense, is a
complaint, an objection, a grumble that “QOgidi people are always
working for the Igwe.” It speaks to the inappropriateness of the
forced tasks, ie. forced labor, that Igwe Amobi imposed and
the fact that the people resented it. The phrase readily became a
metaphot for any and all of Igwe Amobi’s oppressive treatments
and excesses. ® Thu Ighw, on the other hand, referred to the heavy
Joads of cement which was sealed in large drums or barrels and
which the people used in the building of road projects, colonial
government offices and residential areas for the colonial govern-
ment employees.® Ogidi people were conscripted to carry such
heavy loads and work for the Igwe at least once every four days of
the Igbo week, iz#. # One such road project was the colonial road
connecting Onitsha to Owerri. The colonial government insisted
that Igwe Amobi provide Ogidi labor to build the first few miles
of the road connecting the lands between Idemili River and River
Niger before they would step in to complete the job. Igwe Amobi
~ did so, to the share frustration of the Ogidi men and women who
~ were forced to work for him for little or no pay.? These same
Ogidi individuals were forced in 1912 to labor without payment
or reward in the construction of Igwe Amobi’s palace.”® What
was more, Amobi was said to have wrongfully arrested countless
numbers of people who grieved against him,* .
Other excesses of Igwe Amobi included forcibly taking
men’s wives and daughters for himself.. The _husbands of these
women where then obliged to come to Igwe Amobi’s palace and
cake back the bride price paid on their wives, hence represent-
ing a forced dissolution of the marriage.*® Many other Ogidi
. women were encouraged with the reward of food, to scrub Igwe
Amobi’s palace with mud and decorate che walls with 7z% and
- uli powder® . ' L
_ Walter Amobi did not stop there. As Igwe he was entitled
to and given the fattest yams of his subjects’ harvest. He also
bestowed on himself the title, Oghu Okoto Koto or “Master
Huntsman” and ruled that he was to be presented with the head
and other ritual parts of any significant hunt killed in his com-
munity. What was more, in the extraordinary event that a hunter

happcncd to kill a leopard, 4g#, he could not claim to have killed
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it. The hunter was instead bound to take his kill to Igwe Amobi, .

who would touch a knife to the throat of the dead leopard con-
sequently symbolizing a transfer of the “killing” from the actual
hunter to himself. Moreover, Igwe Amobi positioned himself
as the only person in Ogidi who could be saluted Ogbu Agu—
Killer of Leopards!*” Departure from Igwe Amobi’s decrees was
severely punished by fines in cash or kind, or worse still, forced
exile, for those unfortunate souls who attempted to thwart Igwe’s
commands.®® "

Additionally, Igwe Amobi took pleasure in forcibly squash-
ing his competition—real or imagined. During his reign, there
was a man called Ofoka who claimed to be the Eze of Ikenga.
Musicians used to play #fe—a musical instrument which only
a king could have played for him—whenever he went. Amobi,
unlike the rest of his people, refused to see the humor in this
man's stance and summarily stopped him from performing ufe.#

Igwe Amobi also introduced a ceremony called ite omatu.
During this ceremony women representing the four Ogidi quar-
ters were obliged to make contributions of corn meal and rich
stew to the Igwe, which he would in turn use to entértain his
guests. He also introduced a rather degrading practice called ise
nni in which the Igwe would dip a ball of pounded yam into soup
and place it on a shrine, then instruct each Ozo titled man, to
pick up the food and eat it. More than a few titled men felt belit-
tled and consequently complained about this mistreatment.s°
Igwe Amobi’s treatment of the Ozo titleholders was particularly
appalling since, Ozo titled holders were regarded as the 7zes™ of
the community. They were believed to be pure, above blackmail,
slander, telling lies or receiving bribes. Ogidi people thus had a
saying: ikpe adi ama Nze—the Nze is never guilty. The judgment
of the Ozo titleholders was unquestionable.

So many were his abuses that after Igwe Amobi died in 1925,
a request by his son Benjamin to be allowed to ascend to the
throne of his father was summarily denied. Igwe Amobi’s example .
consequently gave rise to a 1944 “Igweship Constitution” which

stipulated that Igweship in Ogidi would not be hereditary, but

rath&r,\ open to all eligible sons of Ogidi.”®
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POLITICAL ORGANIZATION IN
PRE-COLONIAL OGIDI

In order to appreciate the gravity of Igwe Amobi’s oke
ochichi—his excesses, abuses and over-governing—a nodding
acquaintance with the pre-colonial political governance struc-
ture in Ogidi is essential. Pre-colonial governance in Ogidi wasa
community based democratic model. It consisted of two political
constituencies—spiritual and human* In Ogidi, much like the
Igbo communities that surrounded her, political and religious life
were closely bound together, giving risc to governmental struc-
tures that centered on the worship of deities and the veneration
of ancestors. This spiritual political constituency was composed
ofall unseen forces that inhabited the spiritual world. The highest
governing body in this constituency was the gguugrou council.”®
The eguwugwu were masquerades representing the spirits of the
ancestors of Ogidi. As a spiritual body, they were the supreme

political entity; or put differencly, the spiritual supreme court of

Ogidi and had veto over all human governance.*® The egwugwu
council usually met at the i#o Akanano, the Akanano village
square, or at either one of the major market squares— Oye Udo,
Afor Udo, ox Nkwo Udo. The pronouncements of the egwugwu
council were clothed inan aura of mystery, fear and respect. There
were four members of the council, representing the four quarters
of Ogidi, Ububa-Agu, was “The Leopard” from Akanano quarter;
Okwu Az, “Talk of the Youth” was from Uru; Ajo Ofia or “Evil
Forest” represented the Ikenga quarter and Onyeka Ozulu, “The
Dreadful” was from Ezinkwo.”” Ububa-Agu was considered the
most senior egwugwi spirit, and therefore the president of the
council. This honor was accorded him because he represented
the oldest of the four quarters or sections of Ogidi. The other
three egwngmwu spirits were membets of the council. In keeping
with the tenets of a democracy, every citizen of Ogidi was free
to witness the judicial or legislative proceedings of the egwugwu
council?® ) : ‘

Ogidi also had an ndieze mmoo council. The ndieze mmoo
were the priests and priestesses of the deities. Eze Ani was the
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priest of Ani, the most supreme deity in all of Ogidi. Ani% leg-
islative power extended over all: pronouncements connected
with the earth and her festivities. Eze Udo was the priest of Udo
who cmbragcd all matrers relating to the markets;® while Ez;
Ogwugwu, the priest of Ogwugwu was responsible for all matters
connected to. general and community sacrifices. Last but not
least, there was Eze Idemili, the priest of Idemili, and his deity
covered all issues connected with eke, the sacred python as well
as all soutces of water, There was no central council of the ndieze
mmoo, rather the respective priests playcd their roles according
to the wishes of their divinities, There were also specific families
entrusted with the ministering to these divinities—thus, there
were Udo families in Akanano, Uru, lkenga and Ezinkwo quar-
ters, for instance.®° '

Secret societies also functioned centrally in the governance
of Ogidi. Exceptional, post menopausal women were invited to
share in the secrets of masquerades, ima mmoo, consequently
acquiring the privilege of interacting directly with these Ogidi
ancestral spirits. The women were bestowed the prestigious title
' of Nne Mmoo—“the mother of the masquerade”—a title which
guaranteed them full membership in the male ordered masqucf—
ade society of the dead who had returned to life—the spirits of
the departed ancestors. Masquerades in Igboland performed
many religious, political and social functions in society, such as

festivals and burials and it was a mark of extreme honor fora -

masquerade to appear ata person’s burial ceremony. Masquer-
ades also helped guard the town against criminals, pronounced
people guilty of offences and collected fines from them, As the
spirits of the departed ancestors their judgment was final. &
The Ogidi human political constituency was divided into
two distinct constituencies—one male and one female. The male
section of government was made up of.the ndiichie council—
‘associations of titled elders who took the Ozo title as well as
various other titles. Their role in the political life of Ogidi was
primarily executive and judicial, but they also played a major
role in the legislature of the town.®* The absence of a centralized
political system in Ogidi gave the ndiichie the unique status as
the people’s representatives. Each of the four quarters of Ogidi
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had an Eze which represented the highest title in Ogidi—con-
ferred only on those who had taken all of Ogidi's collective titles.
What was more, the Eze title was restricted to a few families in
the respective quarters. As previously articulated, before Igwe
Amobi cemented himself as Eze Ogidi, there was no common

‘ . P :
Eze for all of Ogidi.** The people were in essence the government

and their system was extremely decentralized.

There were also various ogbe or age grade socicties for men.
Composed primatily of skilled and able bodied men within
a four-year age spread, they provided the manpower for the
running of the community. The first two age grades, the isisek-

punti and the nzown achalla, ie. the destroyers of the elephant

grass were inaugurated to assist the ndiichie in*the maintenance:
of law and order® They thus assumed the role of community
law enforcement agents. Ogho societies also took care of public
works like building and maintaining roads and the collection of
community dues. In short, it was their responsibility to foster
community living among their people.®®

The female section of human government was made up of
the wmuokpu council and the ndinyom council® The umuokpu
or council of daughters exercised considerable political power.
Made up of all married, unmarried and divorced daughters of the
lineage and led by the oldest woman in the organization, they
functioned primarily as 2 judicial and legislative body in society.

- Their legislation embraced social norms for married men and

women in Ogidi and their adjudication affected the keeping

' or violation of such legislation. Ogidi women had no age grade

system, they instead used the umuokpu as a medium through
which they could voice their feelings about things that affected
their interests as women in the community, The Umuokpu Ogidi

. served as the human supreme court of society, representing the

entire community according to omenani—the laws of the land.
Similarly, the umuokpu councils of each quarter represented the
concerns of women in those quarters.’

Then there was the zdinyom or council of married women.
Their council functioned to keep the ‘markets clean on market
days. They also served as a lower court in which cases between
members could be tried.® Their rules and regulations governed
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. the conduct of all married women in Ogidi. They had a central
~ council, Inyom.Qgidi, which represented all of Ogidi; and like
the umuokpu they also had sectional councils which represented
all of the quarters namely, Inyom Akanano, Inyom Uru, Inyom
Ikenga and Inyom Ezinkwo.® |
Ogidi women took a title that was similar to the Ozo title
held by men. Called the Ekuwe title, it was exclusively taken by
exceptionally accomplished post menopausal married women.
Ekuwe titleholders had to be financially soundéenough so that
they could afford to meet all of the expenses associated with the
-procurement of the title. Like the Ozo title, the prestige and
privilege of the Ekwe office was enormous. Ekwe titlcholders
were selected to be the leaders and spokeswomen of any women’s
organization that they belonged to, They also performed legisla-
tive and executive functions in the community. They regularly
assembled themselves to deliberate over punishments for erring
women in their community.”® Odu title was another title avail-
able to Ogidi women, Odu titleliolders were said to igha odu, i.c.
wear heavy and thick ankle and wrist ivory, and were charged
with making laws for womenfolk,”

WAS THE PALAVER WITH THE WOMEN
AMOBI’S FAULT " '

~ Let us now return to Igwe Amobi’s story and his palaver
with Ogidi women. As previously discussed, the first decade of
the twentieth century ushered in the building and subsequent
completion of many colonial Trunk A roads in British colonial
Nigeria. During this time a new road connecting Onitsha to
Awka was completed. In Igwe Amobi’s attempt to attract more
attention and customers to Ogidi's major matket, Afo Udo, he
ordered that the market, which was situated at the interior of
Ogidi, be moved closer to the new road.”® Once the market was
moved, the market stalls were upgraded into small huts.
Afo Udo market was owned and protccted by the oracle™

Udo. EVCISY year, as was the custom, Ogidi women held an annual
.consultatlon with the oracle’s Chief priest, Eze Udo, to find out
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whether the year would be a good one.” During their March 23,
1914 consultation,”¢ Eze Udo related Udo’s stance to the women.

* Apparently Udo was angry because his market was moved from

its original home,”” Udo through his chief priest Eze Udo chal-
lenged the Umuokpu Ogidi saying: "How will the year be good
when you were all there and the Afo Udo market was relocated?
The year will not be good.””® The Uwnuokpu Ogidi therefore
decided to stop marketing at the new location and immediately
send a delegation to see Igwe Amobi about this. Four women

from the four quarters of Ogidi were selected to go meet with

Amobi. One of the women chosen was Emeghaa from Ezinkwo
quarter. Emeghaa was the daugher of Nwodika of Uru-Orji, and
her own daughter Ajero was married to Igwe Amobis cousin
Tbaku. Emeghaa, as a result of this relationship went to her in-law
2nd told him about the women’s intended mission.” Armed with
the information of the women’s impending visit, Igwe Amobi
was able to thwart their mission. He was said to have perched
himself on the balcony of his palace, yelling in a loud voice to
the approaching women not to dare step foot in his palace!
The cowed women representatives consequently retreated to
the venue where all the Umuokpu Ogidi had gathered for a pre-
scheduled discussion of the result of their representatives meeting
with the Igwe. When the three women told Umuokpu Ogids that
their mission failed because Emeghaa had leaked their intent to
the Igwe, the Umuokpu decided to go over Igwe Amobi’s head
and have their case heard in Onitsha by the District Officer.”
Early the next morning, a delegation of Umuokpu Ogidi sex off

- to Onitsha on foot.

Igwe Amobi spoiling for a fight, ordered his servants to
bring out his wagon and push him all the way to Onitsha. He
consequently arrived Onitsha before the women and was able
to deliver the following message to the District Officer: the
Umuokpu Ogidi were disturbing the peace in Ogidi!®" When the
women atrived the court and heard about the Igwe’s false alle-
gations, their frustration built and they were said to have taken

~ out their anger on the policemen and kotmas (i.e. court messen-

gers) present by fighting with them. The offenders, fourteen in
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number, were arrested and sentenced to jail. They had to be taken
across the River Niger to the Asaba prison by canoe. 2

Once they got there, their heads were shaven®-——an unfortu-
nate and grave mistake, because only women who had lost their
husbands in death. ever shaved their hair in Ogidi. Once news
of the arrest got back to the Umuokpu Ogidi, they organized
and marched six miles, some with their children on their backs,
to Onitsha where they staged a massive “sit in” at the District

Officer’s court.® Only women recuperating from childbirth,

omugwo, were excused. Umuokpy Ogidi gathered at the court
compound, singing in loud voices that Igwe Amobi had no right
to move their market,

Every morning, for several days,® the women would return
singing and dancing until nightfall, At night, they were put up
by their Onitsha women friends who provided them with food
and a place to sleep. When the women’s food supplies were low,
a group of them were sent back to Ogidi to replenish them. Even

Ogidi men were involved. Each man contributed yams, vegetables -

and money—and all these were brought back to Onitsha.® In all
the time the women vere at Onitsha, the market was deserted,
and their husbands and homes were uncared for. In other words,
Ogidi was brought to a stand still. ‘ ' S

Undeterred by the hand fate had'supposedly dealt them,
fourteen days after their leaders had been jailed, some Umuokpu
Ogidi attempted a dasing rescue of their imprisoned comrades,
Their actions were documented in an April 30, 1914 hand
written note from the Assistant District Officer of Onitsha, H.
Rayner Eaton, to the District Officer of Onitsha. In the letter,
Mr. Eaton detailed the women’s overt action: -

As you are aware a disturbance took place on 9 April over
an attempt to rescue certain convicted prisoners, a previ-
ous disturbance was made in Onitsha Court by the Matket
women of Ogidi on 25 March. I am satisfied that but for
“the presence of a strong police guard at Ogidi on 29%
{sic] April a rescue would have been attempted of certain
prisoners convicted of conduct likely to cause a breach
of the peace by attending a meeting at ABOCHAP for
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the purpose of subverting the authority of the Hd. Chief
AMOBL™®

Their rescue attempt having failed, Unznokpu Ogidi consequently
stayed in Onitsha until their leaders were released.

On the day of their scheduled release, Umuokpu Ogidi
went to Otu Onitsha market®™ and bought an Ijele masquerade.
Singing and dancing in the company of the masquerade, they

chanted insults to Igwe Amobi and Emeghaa, exclaiming for all

to hear: “Okuwo maka ofu ego na sisi Igha ogo ka Emeghaa ji we lia

- uno enu Igba ogo”—"Ts it because of 1 shilling and 6 pence; and

because Emeghaa is trying to be a good in-law; that she was able
to climb the palace stairs and betray us."”" In order to understand
the magnitude of the women'’s daring, one has to look to Igbo
culture to ascribe meaning to their actions. Two important truths
can be gleaned from the foregoing. First, the fact that the women
“bought” an Jjele masquerade is quite telling. It represents a
very extreme act because women in Igboland are not allowed to
“buy” or more appropriately put, “create” masked spirits, Their
action, called ziputa mmoo, symbolized a dissolution of social
discourse—they were in essence saying that things had gotten
out of hand. What was more, the Ijele masquerade was the mosv
expensive masked spirit in Igboland and [jele masquerades were
not known to “come out” frivolously. On the contrary, they
only “came out” during important functions, The women were
therefore saying that extraordinary events call for extraordinary
action; and this palaver with the womeén was an extraordinary

. - event! Second, the song that Umuokpu Ogidi were singing was in
. essence an insult. It evokes the remarkable imagery of Emeghaa

climbing what perhaps would have been the only stairway in
all of Ogidi, a stairway which she could only have had access to
climb because of her relationship with the Igwe! The women pro-
claimed in song for everyone to hear that Emeghaa had betrayed
the women because she was given such a small bribe by her in-law
the Igwe; and it was because of this bribe that he had granted .
her access to his palace—palace grounds that her comrades were
not even allowed to step foot onto! Much of Igwe Amobi's mag-
nificent “upstairs” palace was in fact pre-fabricated and imported
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from England! Suspicions loomed far-and wide that Amobi had
misappropriated the funds raised by the community for the .

~ building of St. Philip’s Church to build this home.*
When the women reached Ogidi, they marched to Igwe
- Amobi’s palace, each wearing a replica of his red chieftaincy
- cap.” Their actions represented a mockery of his office.” They
then sent young Ogidi boys to clear the original location of their
Afo Udo market and on Afo day, the women congregated with
food at the rightful marketplace. They also took fighting imple-
ments with them, suspecting that Igwe Amobi might send the
colonial police after them. Igwe Amobi did not disappoint, as
- suspected he sent word to the police to go to Afo Udo market.

In their company however was the District Officer who just so

~ happened to be visiting with Igwe Amobi. The Igwe cunningly
instructed the police escorts to take the D. O. the long route to
the market—through the Agbaja to Afo Igwe road—so that the

- he would be deceived into thinking that the original market loca- -

tion was in fact farther and more remote than it actually was.”
" When the District Officer arrived Afo Udo market, to his
surprise it was full of people. He thus sent for Eze Udo, the
chief priest of Udo and through an interpreter asked to find out
exactly what the market palaver was about. Eze Udo told the Dis-
- trict Officer that his god, Udo, had threatened to kill any person
- who tampered with his market. He further admonished that his
god spared no one, not even the whiteman! He ended his oration

with a final promise—that Udo’s wrath would be visited upon

the family of the guilty party for gencrations to come, unless that
person confessed his crime and appeased him.% The D.O. listened
anxiously, but intently, and in the end instructed Ogidi people
to visit his court later that day so that the case would finally be
resolved. One Nwasike took the District Officer on his bicycle to
the court, but this time, he took him through the fastest route,
so that the D.O. could see how close Afo Udo market was to the
court and thus expose Igwe Amobi’s craftiness.

At the stipulated time, all Ogidi indigenes gathered at the
colonial court, including all the Umuokpu Ogidi. The Igwe in
preparation for this meeting had offered bribes to Ogbunike and
Nkpor people so that they could support him, if it ever came to a
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vote. An Umuokpu Ogidi woman by the name of A.nyaﬁxlu Kuja
Okpegbulu Mmoo” however foiled Amobi's cunning by boldly
standing up and declaring to the D.O. that men did not know
what the palaver with the Igwe was about; that only women were
affected, because it was they who earned monies from their mar-
keting at Afo Udo—monies with which they fed their children.
She further stated that men busied themselves all day going to
the farm and therefore could not know about their palaver with
the Igwe. Then, in a loud and persuasive voice, pointing to where
Igwe Amobi was seated, she accused him of moving Umnokpu
Ogidi’s market so that their children would die of hunger. Sh’c
ended by maintaining that all of Ogidi was gathered at the D.Os
court, because the women refused to take it,”®
When Anyafulu was done, the D. O, asked the people
present to indicate by a show of hands those who wanted Afo
Udo to remain in its original location. All Ogidi women and
men, including the Nkpor and Ogbunike people whom the Igwe
had bribed to support his cause, raised their hands in support
of keeping the market in its original location. The Nkpor and-
Ogbunike people did this because they too had marketed there
and had enjoyed it. When the D. O. asked for a show of h?.nds of
the people who would like to see the market kept at the .d1sputed
Jocation, only members of the Igwe’s family raised their hands.
The District Officer thus ordered that the market be returned to

'~ its original location.”” .

The behavior of the women in the 1914 Ogidi women's.
market protest can be viewed as an extension of the ways in

_ which Igbo women took care of their interests in pre-colonial

society. Umuokpu Ogidi employed the group tactics of nego-
tiation, striking, boycotting, sitting in and when all else failed,

* “making war” on offenders.'® The first action the women took

against Igwe Amobi’s decision to move t.hcir .m‘alrket was to
request that the market be moved back to its original location.
This request was in essence a negotiation—the ﬁrst- step Fhat
women used to right wrongs done them in pre-colonial society.
However a crafty Igwe Amiobi thwarted the would-be meeting
and as & result the women were forced not only to boycott the
moved market, but to stage a “sit in” at the D.Os court. All last
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number, were arrested and sentenced to jail. They had to be taken
across the River Niger to the Asaba prison by canoe. ®

Once they got there, their heads were shaven®*—an unfortu-
nate and grave mistake, because only women who had lost their
husbands in death ever shaved their hair in Ogidi. Once news
of the arrest got back to the Umuokpu Ogidi, they organized
and marched six miles, some with their children on their backs,
to Onitsha where they staged a massive sit in” at the District

Officer’s court.’ Only women recuperating from childbirth, -

omugwo, were excused. Umnokpu Ogidi gathered at the court

compound, singing in loud voices that Igwe Amobi had no right

to move their market.

~ Every morning, for several days,* the women would return
singing and dancing until nighefall. Ac night, they were put up
by their Onitsha women friends who provided them with food
and a place to sleep. When the women’s food supplies were low,
a group of them were sent back to Ogidi to replenish them. Even

‘Ogidimen were involved. Each man contributed yams, vegetables - |

and money—and all these were brought back to Onitsha.® In all
the time the women were at Qnitsha, the market was deserted,
and their husbands and homes were uncared for. In other words,
Ogidi was brought to a stand still. . ' :

Undeterred by the hand fate had supposedly dealt them,
fourteen days after their leaders had been jailed, some Umuokpu
Ogidi attempted a daring rescue of their imprisoned comrades.
Their actions were documented in an April 30, 1914 hand
written note from the Assistant District Officer of Onitsha, H.
Rayner Eaton, to the District Officer of Onitsha. In the letter,
Mr. Eaton detailed the women’s overt action:

As youare aware a disturbance took place on 9 April over
an attempt to rescue certain convicted prisoners, a previ-
ous distq:ba;ncc was made in Onitsha Court by the Market
women of Ogidi on 25 March. I am sarisfied that but for
the presence of a strong police guard at Ogidi on 29%
[sic] April a rescue would have been attemipted of certain
prisoners convicted of conduct likely to cause a breach
of the peace by attending a meeting at ABOCHA® for
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the purpose of subverting the authority of the Hd. Chief
AMOBL™#

Their rescue attempt having failed, Unzuokpu Ogidi consequently
stayed in Onitsha until their leaders were released.

On the day of their scheduled release, Unmuokpu Ogidsi
went to Otu Onitsha market® and bought an Ijele masquerade.
Singing and dancing in the company of the masquerade, they

- chanted insults to Igwe Amobi and Emeghaa, exclaiming forall

to hear: “Okwo maka ofu ego na sisi Igha ogo ka Emeghaa ji we lia
uno enn Igha ogo”—"Ts it because of 1 shilling and 6 pence; and
because Emeghaa is trying to be a good in-law, that she was able
to climb the palace stairs and betray us.”*" In order to understand
the magnitude of the women’s daring, one has to look to Igbo
culture to ascribe meaning to theix actions, Two important truths
can be gleaned from the foregoing. First, the fact that the women
“bought” an Jjele masquerade is quite telling. It represents 3
very extreme act because women in Igboland are not allowed to
“buy” or more appropriately put, “create” masked spirits. Their
action, called itiputa mmoo, symbolized a dissolution of social
discourse—they were in essence saying that things had gotten
out of hand, What was more, the Jjele masquerade was the most
expensive masked spirit in Igboland and Tjele masquerades were
not known to “come out” frivolously. On the contrary, they
only “came out” duging important functions. The women were
therefore saying that extraordinary events call for extraordinary
action; and this palaver with the women was an extraordinaty

_ event! Second, the song that Umuokpu Ogidi were singing was in
' essence an insult. It evokes the remarkable imagery of Emeghaa

climbing what perhaps would have been the only stairway in
all of Ogidi, a stairway which she could only have had access to
climb because of her relationship with the Igwe! The women pro-
claimed in song for everyone to hear that Emeghaa had betrayed
the women because she was given such a small bribe by her in-law
the Igwe; and it was because of this bribe that he had granted
her access to his palace—palace grounds that her comrades were
not even allowed to step foot onto! Much of Igwe Amobi’s mag-
nificent “upstairs” palace was in fact pre-fabricated and imported
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from England! Susp.icions loomed far and 'ﬁidc that Amobi had

misappropriated the funds raised by the community for the .

building of St. Philip’s Church to build this home.”

. When the women reached Ogidi, they marched to Igwe

- Amobi’s palace, each wearing a replica of his red chieftaincy
 cap.® Their actions represented a mockery of his office.’ They
then sent young Ogidi boys to clear the original location of theix
Afo Udo market and on Afo day, the women congregated with

' food at the rightful marketplace. They also took fighting imple-

ments with them, suspecting that Igwe Amobi might send the
colonial police after them. Igwe Amobi did not disappoint, as
suspected he sent word to the police to go to Afo Udo market.

In their company however was the District Officer who justso

* happened to be visiting with Igwe Amobi. The Igwe cunningly
instructed the police escorts to take the D. O. the long route to
the market—through the Agbaja to Afo Igwe road—so that the

- he would be deceived into thinking that the original market loca-
tion was in fact farther and more remote than it actually was.”

" When the District Officer arrived Afo Udo market, to his
surprise it was full of people. He thus sent for Eze Udo, the

- chief priest of Udo and through an interpreter asked to find out
exactly what the market palaver was about. Eze Udo told the Dis-
trict Officer that his god, Udo, had threatened to kill any person

- who tampered with his market. He further admonished that his
god spared no one, not even the whiteman! He ended his oration
with a final promise—that Udos wrath would be visited upon
the family of the guilty party for generations to come, unless that

person confessed his crime and appeased him.?* The D.O. listened

anxiously, but intently, and in the end instructed Ogidi people

to visit his court later that day so that the case would finally be - |
resolved. One Nwasike took the District Officer on his bicycle to

the court, but this time, he took him through the fastest route,
so that the D.O. could see how close Afo Udo market was to the.
court and thus expose Igwe Amobi’s craftiness. |

At the stipulated time, all Ogidi indigenes gathered at the
¢colonial court, including all the Umunokpu Ogidi. The Igwe in
pteparation for this meeting had offered bribes to Ogbunike and
Nkpor people so that they could support him, if it ever came toa
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vote. An Umuokpu Ogidi woman by the name of Anyafulu Kuja
Okpegbulu Mmoo” however foiled Amobi’s cunning by boldly
standing up and declaring to the D.O. that men did not know
what the palaver with the Igwe was about; that only women were
affected, because it was they who carned monies from their mar-
keting at Afo Udo—monies with which they fed their children.
She further stated that men busied themselves all day going to
the farm and therefore could not know about their palaver with
the Igwe. Then, ina loud and persuasive voice, pointing to where
Igwe Amobi was seated, she accused him of moving Unmuokp
Ogidi’s market so that their children would die of hunger. She
ended by maintaining that all of Ogidi was gathered at the D.Os
court, because the women refused to take it.”®

When Anyafulu was done, the D. O. asked the people
present to indicate by a show of hands those who wanted Afo
Udo to remain in its original location. All Ogidi women and
men, including the Nkpor and Ogbunike people whom the Igwe
had bribed to support his cause, raised their hands in support
of keeping the market in its original Jocation. The Nkpor and
Ogbunike people did this because they too had marketed there
and had enjoyed it. When the D. O. asked for a show of hands of
the people who would like to see the market kept at the disputed
location, only members of the Igwe’s family raised their hands.
The Distiict Officer thus ordered that the market be returned to
its original location.” o

The behavior of the women in the 1914 QOgidi women's
market protest can be viewed as an extension of the ways in

. which Igbo women took care of their interests in pre-colonial

society. Umuokpu Ogidi employed the group tactics of nego-

' tiation, striking, boycotting, sitting in and when all else failed, -

“making war” on offenders.'® The first action the women took
against Igwe Amobi’s decision to move their market was to
request that the market be moved back to its original location.
This request was in essence a negotiation-‘—the first step that
women used to right wrongs done them in pre-colonial society.
However a crafty lgwe Amobi thwarted the would-be meeting
and as a result the women were forced not only to boycott the

" moved market, but to stage a “sit in” at the D.Os court. All last
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Unnaokpu Ogidi masched 6 miles to Onitsha to call attention

to their dilemma. Moreover, had Igwe Amobi not once again
thwarted their purpose; the women would have staged a peace-
ful “sit in”—the next punishment in their traditional progression
of sanctions. However, Amobi having not only. beat them to
the Onitsha Court, but also craftily misrepresented their cause
to the District Officer, some very frustrated women broke out
- in physical protest—we are told beating up the policemen and

messengers present. The women’s action—of roughing up and |

beating the offending policemen and messengers—was definitely
in keeping with Igbo women's most extreme sanction of “making
war on a man.” The move however resulted in the colonial gov-
. ernment coming down gravely on the women—the conviction,

. several days in an Asaba prison! Refusing to be deterred, fourteen

days later a good number of feisty Umuokpu women charged the
Asaba prison, attempting to release their leaders. Sadly, this was
not to be. It could however be argued that this particular action
was also in keeping with “making war” on a man—a sanction
that allowed Igbo worhen in pre-colonial society the prerogative
‘to not only destroy an identified offenders’ property, but cause all
of his animals—or as in the attempted prison break, people—to
be released in just punishment for their crimes. :
Since the women’s brazen attempt to break their comrades
out of prison failed, Umuokpu Ogidi sectled for staging several
“sit ins” at the Onitsha court to protest the relocation of their
market. It would appear that the women had indeed learned
from the bitter experience of their comrades’ arrest and as a
result, resorted to non-violent modes of redress. This time, their
action involved singing songs that outlined their grievances and
proclaiming loud and clear that they refused to market at the

L)

new location! Still there are other ways in which the women’s “it -

in” at Onitsha can be interpreted. We are told that the women
- dressed in traditional war gear and took over the District Offi-
cer’s court for several days, singing songs that outlined their
grievances, The women’s continued and unsettling presence at
the District Officer’s court, dressed in war gear nonctheless, in
more ways than one mimicked their traditional “making war on
‘aman” sanction, which called for women to dress in war gear,
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smear their bodies with charcoal and then rnarfh in.viral:likc pre-
cision to an offender’s home. Umuokpu Ogidis u:}settlmg daily
presence at the D.O’s court undoubtedly contributed to the

release of their leaders. .

All the days that Umasokpu Ogidi were at Onitsha,' they were
effectivelyon strike from their household and community respon-
sibilities. Striking as I mentioned eatlier was onclof the sanctions
that pre-colonial Igbo women employed to punish v.vrongdomg.
Moreover, the fact that the women each wore repln.:as of their
Igwe’s chieftaincy cap on their return home could be mt.crpretcd
as calling into question or mocking the Igwe f)fﬁce antd in exten-
sion autocratic and absolute masculinities. This behav'mr was .a!so
in keeping with the traditional patterns of employing derisive
means to outline women’s gricvances. .

In the final analysis, it is obvious that in contrast to Igwe
Amobi’s claim that the Ogidi Women'’s Palaver of 1914 ceuld not
have been his fault, because as he so adamantly st,atcd: woman
[sic] does not controla Town”;!%! Chief Nwanunus quonszﬁvaz'
more in keeping with the feelings of Umuokpu ngdz and all o
Ogidi: “[ The Ogidi Women’s Palaver] was Amobis fault because

we said we do not want to alter the Market. .. . The market

belongs to the women.”!% ‘

Notes

1. Theinstitution of Igwe is a modern construct. Ina non-centrallz‘ed gobm-
munity, the Jgwe represents the traditional ruler, a copy of a kjng, ut
without the overreaching power of a king.

‘ -Aeu-Agu or Anam-Agu-Nma is a title that the men !Jorn during
a ir;:?:mg;cr‘ig:d took and fi)ccame the pet name for their age gracic.
Tt refers to the “I do not need to count” mentality. In ot_her words the
men of this age grade believed thar they were so prosperous thEE they
did not need to count their yams {which translates into not needing dL;o
count money). The dnam-Agu-Mma title celebrated che fact that E
members of this age group viewed themselves as very handspmc 1?1?1
consequently they did not need to courit the number of good loo i g
people in their age grade. Many thanks to Professor Chinua Achebe,
Chatles P. Stevenson Professor of Literature, Bard College for clat;fymg |
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this for me. Chinua Achebe, phone conversation with authot, 3 March
2007,

3. Ogidi age grades were arganizations of men who are about the same age,
give or take four years.

- 4. Ifeoma Catherine Onwugbufor, “The Evolution of Igwe Chieftaincy
: in Ogidi” (B.A. Thesis, History Department, University of Nigeria
Nsukka, June 1992), 54-55; Dike Ibemesi, Ogidi: Historical Perspective

of a People (Ogidi, Nigeria: A. C. Ekpechi & Soris, Ltd.), 31.

5. See Chukwuma C.C. Osakwe, “Kingship in Ogidi: The Era of igwc'

Amobi I and II, 1904-1973, (B.A. Thesis, Department of History,
University of Nigeria, Nsukka, June 1984), 18; Chief Louis Okoye,
interview by Chukwuma C. C. Osakwe, Akanano Ogidi, 13 September
1983, in Osakwe, “Kingship in Ogidi,” 77; Chief Nwosu Okudo, a.k.a
Nwawulu, interview by Edward Dike Ogugua Ibemesi, Ikenga Ogidi,
6 August 1981, in Edward Dike Ogugua Ibemesi, “Iyi-Enu Hospital:
Origins and Development, 19071982, (B.A. Thesis, History Depart-
ment, Unijversity of Nigeria Nsukka, June 1982}, 51

6. Chief Nwosu Nwawule Enwude, interview by Chukwuma C. C.
Osakwe, Ikenga Ogidi, 16 September 1983, in “Kingship in Ogidi,” 92.

7. - Uta is a feast of great magnitude which happens once a year. In every
given Igbo community there is usually that one big festival that is staged
to celebrate relationships and friendships. Ogidi people were known to
invite their friends and relatives from surrounding villages and towns, It
is this invitation that is called uta. The feast is very lavish and a way of
keeping friendships and creates unifying influences between neighbors.
The people whom you invite are expected to reciprocate at some later
time. Many thanks to Professor Chinua Achebe, Charles P. Stevenson
Professor of Literature, Bard College, Annandale on Hudson and
Professor Christiec Achebe, for clarifying this for me. Chinua Achebe,
telephone conversation with author, 3 March 2007; Christie Achebe,
telephone conversation with author; 3 March 2007,

8. Onwugbufor, “The Evolution of Igwe Chieftaincy in Ogidi,” 42; Chief

- Nwosu Nwawuly, interview by Ifeoma Catherine Onwugbufor, Tkenga

Ogidi, 19 February 1992 in Onwugbufor, “Evolution of Chieftaincy

in Ogidi 100; Chinua Achebe, telephone conversation with author, 2
February 2007.

A pawn was an individual who mortgaged her/himself as a security

on aloan, Such a person would work for the creditor until the debt was
-paid. A pawn was however only expected to work for her/his master
once in the Igbo week (7z#), and thus could use the remaining three days
to work towards repaying her/his debt: As such the pawn’s freedom was
not difficult to obtain, so far as s/he was energetic and hardworking,
For more on this, see Nwando Achebe, Farmers, Traders, Warriors and

10.

11

12.

13.

14,

15.

16.

17..
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Kings: Female Power and Authority in Northern Igboland, 1900-1960,

(Portsmouth, N.H.: Heinemann, 2005), 72-73.

See Osakwe, “Kingship in Ogidi;’ 18; Chief Uzowulu Ude, interview
by Chukwuma C.C. Osakwe, Tkenga Ogidi, 28 Seprember 1983, in
Osakwe, “Kingship in Ogidi” 109. :

This school was named after Samuel Ajayi Crowther and Reverend J.
C. Taylor who were both Yoruba and Igbo ex-slaves, now missionaries,
were instrumental in spreading the word of God throughout Yoruba
and Igbolands. o |

Osakwe, “Kingship in Ogidi’ 19; Clement Chibuzo Amobi, inter-
view by Chukwuma C. C. Osakwe, Uru Ogidi, 12 December 1983, in
Osakwe, “Kingship in Ogidi,” 120. ‘

See Osakwe, “Kingship in Ogidi" 19; Mr. Haford C. Amerob, inter-
view by Chukwuma C. C. Osakwe, Uru Ogidi, 21 September 1983, in
Osakwe, “Kingship in Ogidi” 107; Clement Chibuzo Amobi, inter-
view by Chukwuma C. C. Osakwe, Uru Ogidi, 12 December 1983, in
Osakwe, “Kingship in Ogidi” 120, , '
Tbemesi, Ogidi: Historical Perspective of a Peaple, 66-67; Onwugbufor,
“The Evolution of Igwe Chicfraincy in Ogidi,’ 56.

Chief Louis Okoye, interview by Chukwuma C. C. Osakwe, A.kanaflo
Ogidi, 13 September 1983, in Osakwe, “Kingship in Ogidiy” 78; Chief

" Nwosu Nwawuly, interview by Ifeoma Catherine Onwugbufor, lkenga

Ogidi, 19 February 1992 in Onwugbufor, “Evolution of Chieftaincy
in Ogidi” 102; Chief Uzowulu Udo, interview by Chukwuma C. C.
Osakwe, Tkenga Ogidi, 28 September 1983, in Osakwe, “Kingship in
Ogidi? 109; Mr. M. O, Onwugbufor, interview by Chukwuma C. C.
Osakwe, Ezinkwo Ogidi, 3 October 1983, in Osakwe, “Kingship in
Ogidi,” 114. '

Chief Lawrence Agulefo, interview by Chukwuma C. C, Osakwe,
Tkenga Ogidi, 14 September 1983, in Osakwe, “Kingship in Ogidi,” 84;
Obiamaka Amaifeobu, “Socio-Religious Importance of Ofala Festival
in my Town Ogidi, (Diploma Certificate, Department of Religion,
University of Nigeria, Nsukka, June 1986) 10; Mr. M. O. Onwugbufor,
interview by Chukwuma C. C. Osakwe, Ezinkwo Ogidi, 3 October
1983, in Osakwe, “Kingship in Ogidi,” 115. '

Chief Lawrence Agulefo interview by Chukwuma C. C. Osakwe, Ikenga
Ogidi, 14 September 1983, in Osakwe, “Kingship in Ogidi,’ 84; Cbief
Louis Okoye, interview by Chukwuma C. C. Osakwe, Akanano Ogidi,
13 September 1983, in Osakwe, “Kingship in Ogidi,” 7.

Chief Lawrence Agulefo interview by Chukwuma C. C.‘(.)s.a}:‘.wc,
Tkenga Ogidi, 14 September 1983, in Osakwe, “Kingship in Ogidi 84;
Amaifeobu, “Socio-Religious Importance of Ofala Festival” 10; Chief
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18.
19.

20.
21
22,
23,

24,

25.

26.
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© Nwosu Nwawula Enwude, interview by Chukwuma C. C. Osakwe,

Ikcr'1ga Ogidi, 16 September 1983, in Osakwe, “Kingship in Ogidi” 92;
Chief Uzowulu Udo, interview by Chukwuma C. C. Osakwe, Ikenga
Ogidi, 28 September 1983, in Osakowe, “Kingship in Ogidi” 110.

Testimony by Warrant Chief Nwanunu of Ikenga Ogidi recorded in
colonial document; NAE, O.P. 174/1914 ONPROF 7/1/13, *Com-
phaint By Certain Villages of Ogidi Against Chicf Amobi,” 4.

While the word Eze literally means king, the title was more honorific
than real, breathing lifc into the ancient wisdom of the famous Igbo
adage; Jgbo enwero eze—the Igbo have no kings.

Akananso quarter is made up of the following four villages: Ire, Ezi-
Ogidi, Abo, Umury ' ® M

Uru quarter is made up of the following cighe villages: Neukwulu,

- Ajilija, Adazi, Umu Udoma, Uru Ezealo, Uru Oji, Umu Anugwo,

Ogwugwuagu ,

Ezinkwo is made up of two main villages: Ogidi Aniand Nkwelle-Ogidi
There are 4 villages in Ikenga, namely, Obodokwe, Anuvgwu, Nanti and
Odida. :

Ti.1c same was true of the famous Warrant Chief in Nsukka Division,
King Ahebi Ugbabe, who was in fact the only female Warrant Chief in
au of colonial Nigeria. See Nwando Achebe, “And She Became a Man:
ngAhebi’ Ugbabe in the History of Enugu-Ezike, Northern Igboland,
1880—1?48 in Stephan F. Miescher and Lisa A, Lindsay, eds. Men and
Masculinities in Modern African History (Portsmouth, NH: Heine-
mann, 2003), 52-68; and Achebe, Farmers, Traders, Warriors and Kings,
197-224; for more on this famous Warrant Chief, '

"The Ozo title was the highest, but one title available to Igbo men in
Ogidi at the time, _— '

Amobi’s Ozo title, Kwochaka, which literally means— “someone who
washed his hands™ perhaps alluding to that Igbo proverb which holds
that a child has to wash his hands before he can eat with elders—had
to be taken before he was crowned “king” in accordance with Ogidi
custom. Chief Nwosu Nwawulu Enwude, interview by Chukwuma C.
C. Osakwe, Tkenga Ogidi, 16 September 1983, in Osakwe, “Kingship in
Ogidi,’ 91; Chief Louis Okoye, interview by Chukwuma C. C. Osakwe,
Akanano Ogidi, 13 September 1983, in Osakwe, “Kingship in Ogidi,
78; Chicf Nwosu Nwawulu, interview by Ifeoma Catherine Onwug-
bufor, Ikenga Ogidi, 19 February 1992 in Onwugbufor, “Evolution
of Chieftaincy in Ogidi,” 102 and 108; Ezennia Okolonkwo Mbelu,
interview by Ifcoma Catherine Onwugbufor, Ikenga Ogidi, 20 February
1992 in Onwugbufor, “Evolution of Chieftaincy in Ogidi” 109,

27.

28.

.29,

30.
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32,
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NAE, OP 81 Vol I, ONDIST 7/1/7, B. G. Stone, “Report on the Vil-
lages of OGIDI and ABACHA at Present Included in the Ogidi Native
Court Area of the Onitsha Division,” 7-8. See also Chief Louis Okoye,
interview by Chulwuma C. C. Osakwe, Akanano Ogidi, 13 September
1983, in Osakwe, “Kingship in Ogidi” 78; Chief Lawrence Agulefo,
interview by Chukwuma C. C. Osakwe, lkenga Ogidi, 14 September
1983, in Osakwe, “Kingship in Ogidi,” 84; Chief Uzowulu Udo, inter-
view by Chulewuma C. C. Osakwe, Tkenga Ogidi, 28 September 1983,
in Osakwe, “Kingship in Ogidi;’ 110. -

See NAE, O.I. 174/1914 ONPROF 7/1/13, “Complaint By Certain
Villages of Ogidi Against Chief Amobi,’ 4 where Chief Nwanunu
asserted that, “We never had king””

See footnote 1 for an explanation of this concept. See also Obiora
Fugene Nwabufo, “Traditional Law and Colonial Change in Ogidi”
(B.A. Thesis, Department of History, University of Nigeria, Nsukka,
June 1979), 9.

NAE, O.P. 1520 23/2/1937 ONDIST 12/1/1082, “Biographical
Note on the Honourable B. O. E. Amobi of Ogidi, Onitsha Province
(Signed) C. H. Cronsdale, Ag. District Office Onitsha Division,” in
“Amobi (Honourable) B. O. E. Papers Concerning,” 5.

Anumber of collaborators assert thac the Ogidi people did not realize
what was happening when Amobi made himself Igwe. According ro
some collaborators Amobi presented the Ogidi people with a cow,
which they thoughe was in appreciation for the land that they had given
him to build a house, but in fact he claimed that he had presented the
cow to Ogidi people for his coronation ceremony as Igwe. He suggested
that the Ogidi people had in fact crowned him Igwe. This collaborator
further cxplained: “We could not do anything about the way he was
crowned because he was the only learned man. He can bring the white
man into Ogidi to deal with us. So we accepted him as the Igwe.” Chief
Nwosu Nwawulu Enwude, interview by Chukwuma C. C. Osakwe,
Tkenga Ogidi, 16 September 1983, in Osakwe, “Kingship in Ogidi,”
91. Another collaborator stated: “The people were ignorant of the way
Amobi I was chosen as Igwe, and as such, there was no opposition to
Amobi’s choice and moreover to get something from the British gov-
ernment, you had to go through Igwe Amobi I"Chief Louis Okoye,
interview by Chukwuma C. C. Osakwe, Akanano Ogidi, 13 September
1983, in Osakwe, “Kingship in Ogidi," 78.

Chief Nwosu Nwawulu Enwude, interview by Chukwuma C. C.
Osakwe, Ikenga Ogidi, 16 September 1983, in Osakwe, “Kingship in
Ogidiy 91.- 7 ‘

Chief Onyeama was Warrant Chief of Eke of whom John P. Jordan
wrote in his acclaimed book, Bishgp Shanaban of Southern Nigeria

43




Shaping Qur Sl:r’ugglcs.

34,
35.

16

37,

38.

39.

40,

(Dublin, 1971 ), 136. “This particular chief would deserve 'a'history to
himself; for he was probably the only Igbo ruler whose word was law.”
Others say he was way way before his time”” '

Ibemesi, Ogidi: Historical Perspective of a Peaple, 66.

NAE, OP 81 Vol II, ONDIST 7/1/7, B. G. Stone, “Report on the Vil-
lages of OGIDI and ABACHA at Present Included in the Ogidi Native
Court Area of the Onitsha Division,” 5; Ibemesi, Ogidi: Historical Per-

 spective of a Peaple, 67..

Ibemesi, Ogidi: Historical Perspective of # People, 62; Chief Nwosu
Okudo, a.c.a Nwawuly, interview by Edward Dike Ogugua Ibemesi,
Ikenga Ogidi, 6 August 1981, in Ibemesi, “Iyi-Enu Hospital,” 51,

" In fact one of Wariant Chief and King Ahebi Ugbabe’s adopted chil-

dren, Wilfred Ogara recalls journeying all the way from Enugu-Ezike to

- Iyi Enu, so that his wife could give birth. Wilfred Ogara, Ahebi Ugbabe

non-biological son, interview by author, tape recording, Umuida,

Enugu-Ezike, Enugu State, 25 November 1996,
Ibemesi, Ogidi: Historical Perspective of # People, 103, .

Chief Lawrence Agulefo, interview by Chukwuma C, C. Qsakwe,
Ikenga Ogidi, 14 September 1983, in Osakwe, “Kingship in Ogidi
86; Mr, M. O. Onwugbufor, interview by Chukwuma C. C. Osakwe,
Ezinkwo Ogidi, 3 October 1983, in Osakwe, “Kingship in Ogidi” 116;
Chinua Achebe, phone conversation with author, I August 2007,

Ibemesi, Ogidi: Historical Perspective of a People, 67; Chief Louis Okoye,

interview by Chukwuma C. C. Osakwe, Akanano Ogidi, 13 Septem-
ber 1983, in Osakwe, “Kingship in Ogidi;’ 77; Chief Nwosu Nwawulu

- Enwude, interview by Chukwuma C. C. Osakwe; Ikenga Ogidi, 16 Scp-
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* tember 1983, in Osakowe, “Kingship in Ogidi,” 94.

Ibemesi, Ogidi: Historical Perspective of 4 People, 120; Chicf Louis
Okoye, interview by Chukwuma C. C, Qsakwe, Akanano Ogidi, 13
September 1983, in Osakwe, “Kingship in Ogidi)’ 79; Chief Lawrence
Agulefo, interview by Chukwuma C. C. Osakwe, Ikenga Ogidi, 14 Sep-
tember 1983, in Osakwe, “Kingship in Ogidi” 86.

Chinua Achebe, phone conversation with author, 1 August 2007;
Ezennia Okolonkwo Mbelu, interview by Ifeoma Catherine Onwug-
bufor, Ikenga Ogidi, 20 February 1992 in Onwugbufor, “Evolution of
Chieftaincy in Ogidi,” 109; Chief Louis Okoye, interview by Chukwuma
C. C. Osakwe, Akanano Ogidi, 13 September 1983, in Osalowe, “King-
ship in Ogidi;" 79; Chief Akunwafor Osegbo, interview by Chukwuma
C. C. Osakwe, Ezinkwo Ogidi, 19 September 1983, in Osalowe, “King-
ship in Ogidi’ 92; Mr. Haford C. Amerobi, interview by Chukwuma
C. C. Osakwe, Uru Ogidi, 21 September 1983, in Osakwe, “Kingship
in Ogidi" 108; Chief Uzowulu Udo, interview by Chukwuma C. C.
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Osakwe, Tkenga Ogidi, 28 September 1983, in Osakwe, “Kingship in
Ogidi” 111. Another such road project was the road from the Public
Works Department to Idemili Obosi stream. The men had to collect red
sand that was used in the construction of this particular road. See Chief
Nwosu Nwawulu Enwude, interview by Chukwuma C. C, Osakwe,
Tkenga Ogidi, 16 September 1983, in Osakwe, “Kingship in Ogidi 93.
Hand written note dated April 30, 1914 from the Assistant District
O#ficer of Onitsha, H. Raynier Eaton to the District Officer of Onitsha,
outlining Ogidi peoples grievances against Igwe Amobi, NAL, O
174/1914 ONPROF 7/1/13, “Complaint By Certain Villages of Ogidi
Against Chief Amobi’ 1 and 2. _ :
Hand written note dated April 30, 1914 from the Assistant District
Officer of Onitsha, H. Rayner Eaton to the District Officer of Onitsha,
outlining Ogidi peoples grievances against Igwe Amobi, NAE, O.P.
174/1914 ONPROF 7/1/13, “Complaint By Certain Villages of Ogidi
Against Chief Amoby” 1.
Themesi, Ogidi: Historical Perspective of a People, 68; Ezennia Okolonkwo
Mbelu, interview by Ifcoma Catherine Onwugbufor, Ikenga Ogidi, 20
February 1992 in Onwugbufor, “Bvolution of Chieftaincy in Ogidi”
109.
Nuzs was a white chalk and /i was a dark color traditionally used by Igbo
women to decorate their bodies, They also used these chalks to decorate
the outside of their homes. Iyom Odenkwo Ekobi-Onwugbufor, inter-
view by Ifeoma Catherine Onwugbufor, Nkwelle Ogidi, 25 February
1992 in Onwugbufor, “Evolution of Chicfaincy in Ogidi;” 120.

Chinua Achebe, telephone conversation with author, 9 August 2007,
Amaifeobu, “Socio-Religious Importance of Ofala Festival’ 11; Chief
Nwosu Nwawulu Enwude, interview by Chukwuma C. C. -Osa}cwe,
Tkenga Ogidi, 16 September 1983, in Osakwe, “Kingship in Ogidiy’ 93.
Chinua Achebe, telephone conversation with author, 9 August 2007.
Amaifeobu, “Socio-Religious Importance of Ofala Festival,” 11.

Nze means a titled man. Ndi Nze means titled men.

Florence Chinyere Ndukwe, “Burial Rites Given to Title Holders in
Ogidi, Idemili Local Government Area, Anambra State,’ (Diploma
Certificate, Department of Religion, University of Nigeria, Nsukka,
June 1986), 10. _ : .

Themesi, Ogidi: Historical Perspective of a People, 72 _

For more on this, see Achebe, Farmers, Traders, Warriors and Kings,
161-173,

Nwosu Nwawuly, interview by Obiora Eﬁgcne Nwabufo, Tkenga Ogidi,
20 September 1978 in Fugene, “Traditional Law and Colonial Changein
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0 gidi,” 73; Uzowulu Ezekwesili, interview by Obiora Eugcnc Nwabufo,

lkenga Ogidi, 10 September 1978 in Nwabufo, “Traditional Law and
Colonial change in Ogidi 74; Ezigbo Otue Unachukwu, interview by
Obiora Engene Nwabufo, Uru Ogidi, 28 September 1978, in Nwabufo,
“Traditional Law and Colonial Change in Ogidi,” 76; Udozoba Okoye,

" interview by Obiora Eugene Nwabufo, Ikenga Ogidi, 17 December

1978, in Nwabufo, “Traditional Law and Colonial Change in Ogidi’
78; Chief Nwosu Nwawulu, interview by Ifeoma Catherine Onwug-
bufor, Ikenga Ogidi, 19 February 1992 in Onwugbufor, “Evolution of

~ Chieftaincy in Ogidi,” 100; Iyom Odenkwo Ekobi-Onwugbufor, inter-

view by Ifeoma Catherine Onwugbufor, Nkwelle Ogidi, 25 February
1992 in Onwugbufor, “Evolution of Chieftaincy in Ogidi 121.

Nwosu Nwawulu, interview By Obiora Eugene Nwabufo, Ikenga

Ogidi, 20 September 1978 in Nwabufo, “Traditional Law and Colonial
Change in Ogidi,’ 73. . '

Nwabufo, “Traditional Law and Colonial Change in Ogidi,” 3.
Nwabufo, “Traditional Law and Colonial Change in Ogidi’ 5

We will sec Eze Udo and Udo 'in action as the circumstances that led to
the Ogidi women's palaver unfolds. ‘ :

Nwabufo, “Traditional Law and Colonial Change- in Ogidi’ 5-6;
Udozoba Ckoye, interview by Obiora Fugene Nwabufo, Tkenga Ogidi,
17 December 1978, in Nwabufo, *Traditional Law and Colonial

Change in Ogidi,” 78; Okeru Nnabenyi, interview by Obiora Eugene

Nwabufo, Ezinkwo Ogidi, 7 August 1978, in Nwabufo, “Traditional
Law and Colonial Change in Ogidi” 84; Okeru Okwesi, interview by
Obiora Eugene Nwabufo, Ezinkwo Ogidi, 5 August 1978, in Nwabufo,
“Traditional Law and Colonial Change in Ogidi,” 86; Chief Lawrence
Agulefo, interview by Chukwuma C, C. Osakwe, Tkenga Ogidi, 14
September 1983, in Osakwe, “Kingship in Ogidi,” 83; Chief Lawrence

* Agulefo, interview by Chukwuma C. €, Osakwe, Tkenga Ogidi, 14 Sep-

tember 1983, in Osakwe “Kingship in Ogidi,” 85.

Ndulkwe, “Burial Rites Given to Title Holders in Ogidi,” 14-15; Osakwe,
“Kingship in Ogidi,’ 6-7; Chief Louis Okoye, interview by Chukwuma

. C. C. Osakwe, Akanano Ogidi, 13 September 1983, in Osakwe, “King-

ship in Ogidi, 82. _

Udozoba Okoye, interview by Obiora Eugene Nwabufo, Ikenga Ogidi,
17 December 1978, in Nwabufo, “Traditional Law and Colonial
Change in Ogidi) 78; Okodo Mgbochi, interview by Obiora Eugene
Nwabufo, Akanane Ogidi, I December 1978, in Nwabufo, “Traditional
Law and Colonial Change in Ogidi,” 80.

Nwabufo, “Traditidnal Law and Colonial Ch‘a.nge‘in Ogidi,” .7-8; Chicf
Lawrence Agulefo, interview by Chukwuma C.,C. Osakwe, Ikenga

‘Ogidi, 14 September 1983, in Osakwe, “Kingship in Ogidi’ 83; Chief
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* Lawrence Agulefo, interview by Chukwuma C. C. Qsakwe, Tkenga

Ogidi, 14 September 1983, in Osakwe, “Kingship in Ogidi,’" 84,
Nwabufo, “Traditional Law and Colonial Change in Ogidi,’ 10.
Osakwe, “Kingship in Ogidi,” 6. )

Nwabufo, “Ttaditional Law and Colonial Change in Ogidi” 2; Chief
Louis Okoye, interview by Chukwuma C. C. Osakwe, AkKanano Ogidi,
13 September 1983, in Osakwe, “Kingship in Ogidi,’ 81. .
Nwabufo, “Traditional Law and Colonial Change in Ogidi,’ 10-11 and

. 26; Nwosu Nwawulu, interview by Obiora Eugene Nwabufo, Tkenga

Ogidi, 20 September 1978 in Nwabufo, “Traditional Law and Colonial

* Change in Ogidi,” 73; Uzowulu Ezekwesili, interview by Obiora Eugene

Nwabufo, Ikenga Ogidi, 10 September 1978 in Nwabufo, “Traditional

'Law and Colonial Change in Ogidi” 74; Udozoba Okoye, interview

by Obiora Eugéne Nwabufo, Tkenga Ogidi, 17 December 1978, in
Nwabufo, “Traditional Law and Colonial Change in Ogidi,’ 78; Okeru
Okwesi, interview by Obiora Eugene Nwabufo, Ezinkwo Ogidi, 'S
August 1978, in Nwabufo, “Traditional Law and Colonial Change in
Ogidi,’ 87; Chief Lawrence Agulefo, interview by Chuk:w:ma C C
Osakwe, Tkenga Ogidi, 14 September 1983, in Osakwe, Kingship in
Opgidi” 83" _ _

Udozoba Okoye, interview by Obiora Eugene Nwabufo, Ikenga Ogidi,
17 December 1978, in Nwabufo, “Traditional Law and Colonial
Change in Ogidi,” 78; Osakwe, “Kingship in Ogidi,’ 2.

Nwabufo, “Traditional Law and Colonial Change in Ogidi,” 11 and
26; Okeru Nnabenyi, interview by Obiora Eugene Nwabufo, Ezinkv'vo
Ogidi, 7 August 1978, in Nwabufo, “Traditional Law and‘ Colonial
Change in Ogidi,” 84. :

Ndukwe, “Burial Rites Given to Title Holders in Ogidi,” 14.

Osakwe, “Kingship in Ogidi,’ 8. ‘

NAE, O.P. 174/1914 ONPROF 7/1/13, “Complaint by Certain Vil-
lages of Ogidi Against Chief Amobi,” 5.

Iyom Odenkwo Ekobi-Onwugbufor, interview by Heoma Catf}‘crmc
Onwugbufor, Nkwelle Ogidi, 25 February 1992 in Onwugbufor, Evo-
lution of Chieftaincy in Ogidi? 120; Osakwe, “Kingship in Ogidi,
27; Mr. M. O. Onwugbufor, interview by Chukwuma C. C. Osalc.wle;
Ezinkwo OQgidi, 3 October 1983, in Osalowe,- “Kingship in Ogld‘l,
116; NAE, O.P. 174/1914 ONPROF 7/1/13, “Complaint By Certain
Villages of Ogidi Against Chief Amobi,” 2; Chief Lawrence Agulefo,
interview by Chukwuma C. C. Osakwe, Ikenga Ogidi, 14 September
1983, in Osakwe, “Kingship in Ogidi” 86; Chief Nwosu Nwa\-vulu
Enwude, interview by Chukwuma C. C. Osakwe, Ikenga Ogidi, 16
Seprember 1983, in Osakwe, “Kingship in Ogidi” 93; Chigioke, Ozo
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. titleholder, Uru, Ogidi, testimony entitled “Ogidi Palaver” in NAE,

O.P. 174/1914 ONPROF 7/1/13, “Complaint By Certain Villages of
Ogidi Against Chief Amobi,” 6; Amobi, Igwe Ogidi, testimony entitled
“Ogidi Palaver” NAE, O.P. 174/1914 ONPROF 7/1/13, “Complaint
By Certain Villages of Ogidi Against Chief Amobi" 7. Igwe Amobi in
his own defense claimed that it was a jeint decision between him and his
other chiefs to move the market, Here is his testimony: “The Market was
arranged with the other Chiefs as I thought it would be a good thing,
but to my astonishment they stopped the market.” Amobi, Igwe Ogidi,
testimony entitled “Ogidi Palaver” in NAE, O.P. 174/1914 ONPROF
7/1/13, “Complaint by Certain Villages of Ogidi against Chief Amobi,”
7. This was not the only conflict Igwe Amobi had with Ogidi women.
During his reign he ruled that women could no longer wear ankle bells
when they were dancing, becaiise the Igwe reserved this privilege for
himself during his annual Ofala festival. Ogidi women refused to abide
by this regulation, and protested this rule in 2 demonstration in which
they marched wearing these bells, Their leaders were thrown in prison,
buc this did not deter them. For more on this see Amaifeobu, “Socio-
Religious Importance of Ofala Festival” 11.

Tuse the terms oracle and god interchangeably because while Udo was 2
god, he also filled an oracular purpose in society.

Chinua Achebe, telephone conversation with author, 1 March 1995;
Ndukwe, “Burial Rites Given to Tide Holders in Ogidi” 6; Nwosu
Nwaauly, interview by Ifeoma Catherine Onwugbufor, lkenga Ogidi,
19 February 1992, in Onwugbufor, “The Evolution of Chieftaincy in
Ogidi” 103.

Tam able to comfortably establish that this consultation must have taken
place on or arcund March 23, 1914, by using colonial documentation,
which places the Ogidi women’s disturbance at Onitsha as occurring on
March 25, 1914, We know that Umnokpu Ogidi decided to take their
case to Onitsha a day after Igwe Amobi refused to grant them audience
at his palace. It is a likely assumption that Umuokps Ogid; after hearing

" Eze Udo’s charge, moved to see Igwe Amobi immediately. Therefore, it

is safe to say that the consultation with Fze Udo would have occurred on
or around March 23, 1914. See, Hand written note dated April 30, 1914
from the Assistant District Officer of Onitsha, H. Rayner Eaton to the

 District Officer of Onitsha, outlining Ogidi peoples grievances against

Igwe Amobi, NAE, O.P. 174/1914 ONPROF 7/1/13, “Complaint By
Certain Villages of Ogidi Against Chief Amobi,” 4. It reads in part, “..a

previous disturbance was made in Onitsha court by the Market women

of Ogidi on 25 March.”

Chinua Achebe, conversation with author, 1 March 1995; Nwosu
Nwaaulu, interview by Ifeoma Catherine Onwugbufor, Tkenga Ogidi,
19 February 1992, in Onwugbufor, “The Evolution of Chieftaincy in

78,
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Ogidi?” 103; Chief Nwosu Nwawulu Enwude, interview by Chukwuma

'C. C. Osakwe, Ikenga Ogidi, 16 September 1983, in Osakwe, “Kingship

in Ogidi 94. .

Nwosu Nwaaulu, interview by Ifeoma Catherine Onwugbufor, Ikenga
Ogidi, 19 February 1992, in Onwugbufor, “The Evolution of Chief-
taincy in Ogidi” 103. . '
Nwostt Nwaaulu, interview by feoma Catherine Onwugbufor, Ikcrllga
Ogidi, 19 February 1992, in Onwugbufor, “The Evolution ?f Ch}t:f'—
taincy in Ogidi’ 104; Chief Nwosu Nwawulu Enwude, interview
by Chukwuma C. C. Osakwe, Tkenga Ogidi, 16 September 1983, in
Osakwe, “Kingship in Ogidi,” 94.

Nwosu Nwaaulu, interview by Ifeoma Catherine Onwugbufor, Tkenga
Ogidi, 19 February 1992, in Onwugbufor, “The Evolution f’f Ch.icf—
taincy in Ogidi’ 104; Iyom Odenkwo Ekobi-Onwugbufor, interview
by Ifeoma Catherine Onwugbufor, Nkwelle Ogidi, 25 February 1992 in
Onwugbufor, “Evolution of Chieftaincy in Ogidi” 121

Nwosu Nwaaulu, interview by Ifeoma Catherine Onwugbufor, Lkenga
Ogidi, 19 February 1992, in Onwugbufor, “The Evolution f’f Ch.ief-
taincy in Ogidi” 104; Chief Nwosu Nwawulu Enwude, interview
by Chukwuma C. C. Osakwe, lkenga Ogidi, 16 Scptember 1983, in
Osakwe, “Kingship in Ogidi" 94. : . .
Nwosu Nwaaulu, interview by Ifeoma Catherine Onwugbufor, Tkenga
Opgidi, 19 February1992, in Onwugbufor, “The Evolution t:)f Ch‘icf-
taincy in Ogidi? 104; Iyom Odenkwo Ekobi-Onwugbufor, interview
by Ifcoma Catherine Onwugbufor, Nkwelle Ogidi, 25 Februa.ry 1992
in Onwugbufor, “Evolution of Chieftaincy in Ogidi, "121; Chief La‘,w.-
rence Agulefo, interview by Chukwuma C. C. Osakwe, Ikenga Ogidi,
14 September 1983, in Osakwe, “Kingship in Ogidi,” 86; NAE, O..P: _
174/1914 ONPROF 7/1/13, “Complaint By Certain Villages of Ogidi
Against Chicf Amobi” 2; Ekuwah, Ozo titleholder, Ezinkwo, Ogidi
testimony entitled “Ogidi Palaver” in NAE, O.P. 174/1914 ONPROF
7/1/13, “Complaint By Certain' Villages of Ogidi Against C.hu:f
Amobi? 5; Chigioke, Qzo titleholder, Uru, Ogidi, testimony C:ltldcd
“Ogidi Palaver” in NAE, O.P. 174/1914 ONPROF 7/ li 13, “Com-
plaint By Certain Villages of Ogidi Against Chief Amobi, 6: Amobi,
Igwe Ogidi, testimony entitled “Ogidi Palaver” in NAE, O.P. 1:74/ 1‘_314
ONPROF 7/1/13, “Complaint By Certain Villages of Ogidi Against
Chief Amobiy 7. .

NAE, OP. '174/1914 ONPROF 7/1/13, “Complaint By Certain
Villages of Ogidi Against Chief Amobi,"2; EkuWah,"Ozo titleholder,
Ezinkwo, Ogidi testimony entitled “Ogidi Palaver” in NAE, O.P.

~ 174/1914 ONPROF 7/1/13, “Complaint By Certain Villages of Ogidi

Against Chief Amobi,” 5; Chigioke, Ozo titleholder, Uru, Ogidi, tes-
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. timony entitled “Ogidi Palaver” in NAE, O.P. 174/1914 ONPROF

7/1/13, “Complaint By Certain. Villages of Ogidi Against Chief
Amobi)” 6; Amobi, Igwe Ogidi, testimony entitled “Ogidi Palaver” in
NAE, O.F 174/ 1914 ONPROF 7/1/13, “Cornplamt By Certain Vil-

- lages of Ogidi Against Chief Amobi] 7

Iyom Odenkwo Ekobi-Onwugbufor, interview by Ifeoma Catherine
Onwugbufor, Nkwelle Ogidi, 25 February 1992 in Onwugbufor, “Eve-

' _ lution of Chlcﬁ:amcy in Ogidi,” 121.

One collaborator suggested that the women were imprisoned for

. 14 days, but in my calculation it must have been many more than 14

days, because according to a Hand written note dated April 30, 1914
from the Assistant Districe Officer of Onitsha, H. Rayner Eaton to the
District Officer of Onitsha, outlining Ogidi peoples grievances against

Igwe Amobi, NAE, O.P. 174/1914 ONPROF 7/1/13, “Complaint
By Certain Villages of Ogidi Against Chicf Amobi," 4, the women’

atternpted a rescue their leaders from prison on April 9, 1914, which is
exactly 14 days after these women leaders were imprisoned.

Nwosu Nwaatlu, interview by.Iféoma Catherine Onwugbufor, Iicenga'
Ogidi, 19 February 1992, in Onwugbufor, “The Evolution of Chlcf
taincy in Ogidi” 105,

I believe that Assistant District Qfficer FEaton made a mistake in his
write up. In my opinion, he meant to have writeen April 3, which was
the date that he was writing about originally.

Abocha and Afudo are referenced eatlier in the letter as markets, Afudo,

obvsously refers to the market in contention, Afo Udo market. Abocha
is a bit harder to place. It pcrhaps is one of the much smaller markets in
Ogidi.

"Hand written note dated Apnl 30, 1914 from the Assistant District

Officer of Onitsha, H. Rayglcr Eaton to the District Officer of Onitsha,
outlining Ogidi peoples giievances against Igwe Amobi, NAE, O.P.
174/1914 ONPROF 7/1/13, “Complamt By Certain Villages of Og1d1

. Against Chief Amobi, 4,

Qut Onitsha market was located at the river bank.

Nwosu Nwaaulu, interview by Ifeoma Catherine Onwugbufor, Ikenga

Ogidi, 19 February 1992, in Onwugbufor, “The Evolution of Chief-

taincy in Ogidi,” 105.

Chinua Achebe, telephone conversation with author, 9 August 2007
‘This fact is also alladed to in Hand written note dated April 30, 1914
from the Assistant District Officer of Onitsha, H. Rayner Eaton to the

District Officer of Onitsha, outlining Ogidi peoples grievances against
- Igwe Amobi, NAE, O.P. 174/1914 ONPROF 7/1/13, “Complaint By
- Certain Villages of Ogidi Against Chief Amobi,” 2. Specifically, Igwe
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94,
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Amobi was accused of stealing £40 that Og1d1 pcoplc had raised to build
achurch,

It was Igwe Amobi who' mtroduccd the wearing of the red chmfta.mcy
cap to Ogidi.

Chinua Achebe, telephone conversation with author, March 1,1995,
Nwosu Nwaaulu, interview by Ifeoma Catherine Onwugbufor, Tkenga

Ogidi, 19 February 1992, in Onwugbufor, “The Evolution of Chief-
taincy in Ogidi,’ 105.

Nwosu Nwaauly, interview by Ifeoma Cathcnhc Onwugbufor, Ikenga
Ogidi, 19 February 1992, in Onwugbufor, “The Evolution of Chief-
taincy in Ogidi;” 106.

Anyafulu’s full name was in essence a praise, which stated: “Your eye sees
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