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Abstract

This paper aims at the exploration of Igbo names in Ogbalu’s Nza na Obu and their social symbolic relevance to the Igbo.  It attempts to show that names in Igbo folktales reflect the Igbo culture and their belief system.   This is an extension of Emenanjo’s (1977) work on some notes on folktale; in which he takes a look at Symbolism as it applies to characterization, time, place and numbers.  In the course of his work Emenanjo (1977) takes a partial look at name symbolism.  In this work more insight is thrown on symbolism of names as they relate to folktale. Theory of interpretive criticism is applied in the analysis of this study. The collection and analysis of data is textually based. It is observed that the names in Igbo folktale make some statement about the characters in those tales, which invariably symbolises the naming pattern in Igbo society. This work further corroborates the existing notion that names are fundamental for human identification and also reveal their socio-cultural implications in Igbo society.  
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1.0
Introduction
Symbolism is applied to Igbo folktales as one of the means of revealing and suggesting some ideal and intangible truth embedded in Igbo folktales which may not be very obvious to the ordinary eye.  In Igbo folktales, names are socially symbolic.  Most Igbo names can only be appreciated and interpreted through the adequate knowledge  of the Igbo worldview, and one of the ways through which Igbo worldview could be sustained, understood, interpreted and assimilated is through the medium of oral literature of which folktale is a part of. 

Names are very important aspect of Igbo life and culture.  Igbo names are symbolic because through these names one can easily deduce certain information about the bearer of such names, the family he/she comes from, the society, the belief system, the status/position of the bearer in the family or society, his/her achievements, etc.  Achebe (1975), Ubahakwe (1982b), Ezeudu (2000) and Okafor et al (2008) all subscribe to the fact that names make certain statement about the bearers of such names.  In the words of Achebe (1975, p. 96).

If you want to know how life has treated an Igbo man, a good place to look is the names his children bear.  His hopes, his fears, his joys and sorrows, his grievances against his fellows, or complaints about the way he has been used by fortune, even straight historical records, are all there.

The Igbo folktale has been carefully selected because folktale is one of the cultural expressive, instructional, educational and indoctrinational modes of the Igbo.  Through the medium of folktale some insights into the Igbo society, its cultural values, norms and life in general could be gained.  Taking a closer look at the folktales and their naming system, it will be inferred that these names in themselves are symbolic.  Symbolism is the practice of representing things by symbols or investing things with a symbolic meaning or character.  Actions, persons, names, places, utterances or objects – could all have symbolic meanings.  In fact, symbolism is operational any time there is something that represents more than its literal meaning.  

Nwadike (2001, p. xxvii), in his discussion of naming pattern in Igbo folktale is of the opinion that naming system in Igbo folktale is very easy.

Aha a kpọrọ onye ezuola ịgwa anyị maka ya.  A kpọọ Mbe, onye ahu echeta amamihe, aghụghọ na arụrụmala ya.  A kpọọ ewu, obi agbaga anyị na nzuzu ya.  Mgbe ụfọdụ ndị a kpọrọ aha na-akpa agwa ka aha ha siri dị:  “Afọ Afọ” na-eri nnukwu nri. “Anya Anya” na-ahụzu ihe dum. “Atimkpara” toro oke ogologo: ‘Oji ike aga’ na-akpụ akpụ

(The name given to a person is enough to give us information about the bearer.  If tortoise is mentioned, it reminds one of wisdom, trickishness and wickedness.  If the goat is mentioned, our mind goes to its foolishness.  Sometimes the characters act true to their names: “belly all over” (big stomach) eats a lot of food.  “Eye all over” sees everything “the tall one” is very tall: “The footless one moves with the buttocks” crawls with the buttocks]

We subscribe to Nwadike’s (2001) view that names given to any character is enough explanation about the character and activities of that particular character; but beyond this view point, these names are very symbolic in Igbo society as they go a long way in giving some insight into the  Igbo culture, naming system inclusive and their worldview in general. No wonder Emenanjo (1977) in his discussion on symbolism and characterization in folktale is of the view that in a tale where the stock character has a recognizable name, that such a name always gives clue to something significant about the  history, behavior, or profession of that character so named.  He buttresses his claim with names like Ọnwụgàràèkwe ‘If death would have permitted’ and his wife Gịnịdịkànwa ‘What is like a child’. Whose children usually died in their infancy.  While their three children that survived bear the names Chukwuma ‘God knows’, Iheabụnike ‘Things are not by power and Ònyebụ̀èke ‘who is the creator’.

If the names in folktales are reflective of the bearer’s history, behavior, and profession of the characters as Emenanjo claims, it is then invariably true that names in Igbo folktales are socially symbolic.  This is so, because in Igbo society, names are very significant.  It is therefore essential that the Igbo folktales should be given the real analysis they deserve; instead of just recounting, reciting and giving them cursory look.  There is the need to examine the relevance of folktales especially the names in terms of the various roles they play in human society, especially in Igbo society. This study is divided into six sections, section one is the Introduction, section two is the theoretical model, section three is the  research methodology, section four is the Literature Review, section five is the concept of name in Igbo society, section six is the Social Symbolic Names in Igbo folktales, while the last section is the Conclusion. 

Theoretical Model

Since the main thrust of this study is the analysis of names in Nza na Obu,   speech act theory is applied in the analysis of this work. The focus of Speech act theory is on how to do things with words. Some of the proponents of this theory include: Austin (1962), Searle (1969) and Shiffer (1972)   Austin introduces the concept of illocutionary acts and distinguishes them from locutionary acts and perlocutionary acts and perlocutionary acts. A group of British language philosophers notably, Austin (1962), Cole (1969), Traugott and Pratt (1980) observed that speech act theory treats an utterance as an act performed by a speaker; in this case a folktale narrator, in a context (moonlight context), with respect to an addressee (audience listening to the folktale)          

Performing a speech act, involves two things as Ezikeojiaku (2001) rightly noted. First is the performing of a locutionary act, which deals with the production of recognizable utterances in the language which can be analysed in terms of phonology (sound system), syntax (arrangement of words in utterances), and semantics dealing with meaning. The second aspect of performing speech act deals with the performance of an illocutionary act, this is the attempt to achieve a communicative purpose which is in the area of pragmatics. 

Locutionary acts are performed for communication purposes as observed by Sadock (1974), while Habermas (1998) is of the view that locutionary act is the act of expressing state of affairs. If the effects of perlocutionary act are the unsaid by-products of linguistic communication as stated above, then the symbols in the Igbo animal tales which is analyzed in this study can be achieved through speech act theory. This is because the one thing which separates human beings from the animal is the human mind which has the ability to reason on a conscious level.

The tales are narrated via a language and language itself is a symbol. There are so many things embedded in the language used in any literary piece that may not be very obvious to all listeners or readers to understand on the surface level. This is so because language actually expresses certain things beyond what the sounds and the letters of the alphabet portray. This also applies to the names in Igbo folktale, because beyond character identification, these names reveal certain information about the culture, the individuals and the families in Igbo society. Therefore in this study speech act theory is applied in the analysis of the of the name-symbolism contained in Nza na Obu, a compilation of Igbo folktale by Chidozie Ogbalu.

Research Methodology

Since the focus of this study is the symbolic analysis of names in Nza na Obu, a folktale compilation, data for the analysis of this work will be drawn from the compiled folktales by Chidozie Ogbalu. This is because the names being analyzed are drawn from the extant narrations. Use of library resources remains essential; the library materials will be used to elicit information and ideas required to bring the objective of this study to fruition.

Review of related Literatures

Some scholars have carried out some researches as it applies to Igbo names. Such scholars include Emenanjọ (1977) whose work is on symbolism in animal characters in Igbo animal tales, Ubahakwe (1981a) studies the structure and meanings of Igbo names, while Ubahakwe (1982b) is on the cultural contents of Igbo personal names. Iwundu’s (2000) study is on the procreation of the Igbo thoughts through names.  Nwagbara  ​(2009) on his own part studies the humanism of personal names as a means of enactment of being. Nwagbara then concludes that personal names seem to embody and conjure many connotations and diverse forms of significations that could be why they are said to communicate some form of the human essence of the individual. Anyachebelu (2015) takes a look at Igbo spousal names and arrives at the conclusion that Igbo spousal names are part of Igbo cultural heritage that serve as a means of sustaining the Igbo culture and tradition; therefore should be revived and upheld. Onyekwere and Nnabuihe (2015) study the Igbo personal names and their meanings, focusing on their ontological and existential foundation. 

In the area of Igbo folktale, some of the folktales have been compiled by some scholars. Some of such extant works on Igbo folktales include: Ọgbalu’s Mbediọgụ, Iroaganachi’s Ọka Mgba Emenanjo’s Ọmalinze, Iwe Anya’s Akuko Ufodu Kwesiri Ka Umu Mmadu Mara Nwadike’s Éké na Égwùrùgwù and Nnabuihe’s Nwaada Lọọlọ. Most scholars including Emenanjo (1977), Nwozuzu (1985), Uba-Mgbemena (1982), Nwosu (1981), Nwadike (2001) and Nnabuihe (2005) all look at the definitions, functions, features and categorisations of folktales. Tshiwala-Amadi (1980) Chukwuma and (1994)   takes a look at the nature of the folktales.Toni-Duruaku (2004) looks at Folktale and contemporary Igbo families.

 None of the above mentioned scholars with the exception of Emenanjo (1977) looked at symbolism as it applies to Igbo folktale. Emenanjo (1977) is the only person to the best of our knowledge that has looked at some aspects of symbolism as it applies to Igbo folktales.
The Concept of Names in Igbo society

Names could be seen as one of the cultural medium of expression.  Igbo names are linked with the customs and traditions of Igbo society. Names and naming in Igbo society are old as the society itself. While to the Christians, the origin of names and naming processes is traceable to the Biblical story of creation 

And out of the ground the LORD GOD formed every beast of the field, and every fowl of the air; and brought them unto Adam to see what he would call them: and whatsoever Adam called every living creature, that was the name thereof. And Adam gave names to all cattle and to the fowl of the air, and to every beast of the field …” (Gen. 2: 19 – 20)

Nwagbara (2009: 167) is of the view that in Nigeria, names are culturally bound and that these names are used to express intense social significations that are of far-reaching implications.  Through these names, according to Nwagbara, some elemental evidence of a person’s being or humanness is provided … “a name could also be a philosophical statement and a means of acting on the world.” This could also be said of Igbo names.

In Igbo society as in most societies of the world, names are not mere tags of identity.  Sometimes the names given to a child show the circumstances of the child’s birth, the person that reincarnated such a child in some cases.  Some people bear the names of the market day in which they are born.  Such names as Nweke, Mgbeke, Ugoye, Nwoye, Okorie, Okafọ, Okeke and Mgbankwọ are all born out of the names of Igbo market days.  The four Igbo market days are Eke, Orie, Afọ and Nkwọ.  A child born during some festivals like ‘Njọkụ’ and ‘Ọmaliko’ bears such name as ‘Njọkụ’ and ‘Ọmaliko’.  A male child born in the midst of only female children can be given the name Obidide ‘let the lineage remain’, Amaechile ‘let the clan not go into extinction’, Obiechila ‘Let the lineage not end/let there be continuity of the lineage’. Some people bear the names of the deity in their locality.  Such names like Agwụedu ‘led by the deity’, Iwuagwụ ‘the law of the deity, Agwụegboo ‘the deity has put a stop’ and Osuagwụ ‘The outcast of the deity’ are born out of the names of deities in the bearers’ localities. 

Some names are prayers of wish of what is expected that the bearer will eventually turn out or grow up to be. Such names include: Chikwado, ‘Let God support’, Chukwulota ‘Let God remember’, Chichekwaa ‘Let God protect’ Aghaerila ‘War should not take’, Onuegbuna ‘Death should not kill’. The above types of names also reflect the Igbo believe in God and supreme beings.

Some other names are title names obtained at the point of initiation, like Akụmgbawaraụgbọ - ‘The Whale which breaks the boat’

Akụnne‘mother’s wealth’(Ones affectionate sibling)

Ebubedike ‘The Glory of the Mighty’

Akuunwata ‘Child’s wealth’

Chinyereugo ‘God’s given Eagle’

Names like Ogbuagụ -‘leopard killer /an achiever’, Azụeruala ‘one whose back never touches the earth/A distinguished wrestler’ are reflective of person’s achievements.  Some other names as pointed out by Anyachebelu (2015) could be spousal.  Such names as Ọmasịrịm ‘my delight’ Obim ‘my heart’, Nnamukwu ‘my Master’ and Mmadiya ‘her Husband’s honour,’ Ahudiya ‘The Husband’s body’, Mmamma ‘My Beauty’ ‘Nnamukwu ‘My Lord’ are all spousal names shared between husband and wife.  Names could also be cynical, satirical or disparaging. 

Some other Igbo names are given as nicknames in praise of such a person or in mockery of a person’s character, physique, or achievements. Instances of such names are: Imiozu’ chimpanzee nose’ (for an ugly person), Mmarurulo ‘Beauty that reaches home’ (for a good person), Imianamma ‘Nose that cannot stop beauty’ (for somebody whose physical defects did not hinder the beauty being obvious), Ekpurekpunariari ‘Bending and moving in a snake like manner’ (for a very short person), Omemgboji ‘He who gives when he has’ (for a philanthropist). 

In summary, Igbo names make a lot of statement about the following:


i. The position of the child in the family or society

ii. Person’s religion

iii. The market days

iv. Traditional deities

v. Concept of life

vi. The religion of the person or society

vii. The family heritage and linage

viii. Physical appearance of the bearer

ix. The character of the bearer

x. Titles in the society

xi. Human relationships.

Social Symbolic Names in Igbo Folktales

Symbolism is the application of symbols in narration or writing.  Social symbolism, in any literary narration or writing, are depiction of events objects, persons, names or places which  have meaning in themselves but are also further suggestive of other meanings in the society.  According to Ejizu (2001, p. 2), “Symbols are not concerned like signs, in dealing with observable and measurable aspects of human experience but attempts to get beyond the empirical meaning and value.”

In Igbo folktales, the actions, utterances, names, characters, objects and even places are symbolic of one thing or the other in Igbo society. One of the upholders of this view is Emenanjo (2004, p. xiv), he says that “… whether the characters in the folktales are animals, spirits, or human beings, they are always depicted in such a way that each of them symbolizes one distinct feature in the overall narration”.

Symbolism plays a vital role in our everyday life.  In literature, instances of symbolic actions abound especially in Igbo folktales, where a whole tale may be symbolic of some values or norms obtainable in a particular society.

In Igbo folktales, symbolism is obvious in name tags assigned to the characters and places; in most cases, the characters act true to their names.  Beyond the fact that names are reflective of the characters they represent, these names go a long way also in symbolizing the concept of names and the naming system in Igbo society.  This is in line with Nnabuihe’s (2010) observation about characters in novels that,

Their actions make it possible for us to look beyond the superficial purpose for which they are created, names as tags, to understand what they are used to achieve – symbolic purpose.  This is further enhanced by the fact that the symbolic understanding derivable from a name authenticates a traditional Igbo philosophy that a person’s name reflects his being.

In this study, illustrations of name symbolism in folktale are carried out using Ọgbalu’s Nza na Obu.  In Nza na Obu a book of folktale compilation, most of the names given to the characters are very symbolic in Igbo society.  Names like Eleleọma – ‘The awesome one’ on pages 14 – 19 and Uremma  ‘The Pleasant one’ on pages 50 – 55, stand for people of outstanding beauty.  In the tales from which these names are lifted, the characters possessing these names are described as being extremely beautiful.  No wonder Eleleọma, is described thus:

Ọ na-enwu ọcha ka anyanwụ ụtụtụ, imi ya kwụkwa ka nke ndị ọcha … mmadụ niile na-asọpụkwara ya n’ihi mma ya.

[She is as fair as the morning sun; her nose stands elect like those of the Europeans … everyone honours her because of her beauty]

While Uremma is described as

Uremma bụ anyanwụ ụtụtụ, mba niile makwara na ọ mara mma nke uku na-enweghị ihe e ji atụnyere ya.  Eze dị ya n’ọnụ na-enwu ka ọla ọcha.

[Uremma is a morning sun. Everyone knows she is a paragon of beauty, whose beauty is beyond comparison.  The teeth in her mouth sparkle like silver ware.]

Igbo places high premium on beauty (both internal and external beauty).  This they express through such names as Adamma ‘Daughter of beauty’, Nwaanyịọma ‘Good woman’, Obiọma ‘Good heart’, Mmagwụ ‘Beauty never ends’, Mmaruruụlọ ‘Beauty that gets home’ and Mmadịnobi ‘Beauty is in the heart’.

On the other hand, the two names could also be seen as been used satirical in the tale. This is as a result of the fact that their beauty is only a partial one; whereas the Igbo concept of beauty is all encompassing both physical and inner beauty.  The above named characters only possess physical beauty while they are rotten on the inside. For instance, Eleleọma not minding her physical beauty has too much appetite.

Ma otu ihe nke mebiri nwa a bụ na Eleleọma bu oke akpịrị tụmadụ n’ebe ụdara dị nke ahụ bụ nnọọ nnukwu ọrịa dị ya n’ahụ.

[But one thing that spoils this child is that Elemeọma is notably long throat, especially as it relates to African star apple   this is indeed a big sickness that she possesses].

Eleleọma, has over appetite to things, especially as it concerns the African star                                         apple. In the cause of the tale, she is not contented with the lots of apple that the parents kept for before embarking on a journey. She ate the entire apple at once and becomes hungry for more; so that against her parents advice; she goes to the apple tree to look for apples. She then picks up some apples that were being thrown by a spirit being. In the evening the spirit being comes to the house to pick her as his wife; there is nothing the parents could than to give her to the spirit being because she invited the trouble. 

Uremma, also possess only external (physical) beauty because as a result of her beauty she becomes overbearingly proud, which later leads her into marrying a python (a spirit)

N’ihi ya isi ebue ya.  Ọ naghị ahụkwa mmadụ; nganga eju ya obi.

[Because of her physical beauty, she becomes haughty, she does not see anybody without becoming unduly proud].

She later pays the price for her pride. As a result of her haughtiness, she becomes over selective of the suitors that came to seek her hand in marriage, until she finally marries  a spirit being,  Towards the end of the tale, she is eventually rescued from the spirit being (python) that marries her, she learns that pride does not pay.  When she eventually remarries, and gives birth to two children; she gives one of the children another symbolic name Ngangaebeela ‘Pride has come to an end’.  Uremma who thinks that she is a perfect beauty, only learns in a hard way that her beauty is only partial and incomplete without the inner beauty.  Her beauty is finally complete through her change of character which is reflected in the name she gives to one of her children.

E mesịa ọ lụa di, mụta ụmụ abụa, kpọ otu  Ngangaebeela…

[She later marries, gives birth to two children, and names one ‘Pride has come to an end’]

Uremma later starts a campaign against pride.  

Uremma hụkwa onye na-akpa nganga, ọ sị ya, “Nwa nne m, biko, kwụsị ịkpa nganga ihe mere Uremma emee gị.

[If Uremma sees any proud person, she says to her, “my sister/brother, please, stop being proud, lest what befell Uremma befalls you”]

In this case, Igbo names can also serve as instrument of campaign against evil and negative ways of life and actions.  It also buttresses the existing notions that condition or situation surrounding a person’s birth are reflected in the name a person bears or gives to his or her children.

The two names Eleleọma and Uremma are symbolic of the fact that in Igbo society that the concept of beauty is not one sided, rather it is all encompassing. So that when beauty is mentioned in the society, it includes both physical and the inner beauty. 

Similarly, name like Mkpọrọmasị ‘The Hated one’ on pages 69 – 72 is symbolic of the physical condition of the bearer.  The name Mkpọrọmasị conjures a feeling of high degree of hatred.  True to the name, the character is so much hated by the king, her husband.

N’ime ndịinyom asaa eze, o nwere nke a kpọrọ asị nke ukwu.  Aha ya bụ Mkpọrọmasị. Eze, n’ihi na ọ kpọrọ ya asị, lụpụrụ  ya ụlọ n’ikpo ntụ.  Ọ zụtara mmadụ isii ndị ọzọ ihe, ọ gaghị enye ya.  Eze amaghị ma ọ dị ndụ ma ọ nwụrụ anwụ.  Ihe oriri ya bụ ihe ekpofuru n’ikpo ntụ ya bụ nri ghara ụka na ahịhịa ji.  Ndụ nwaanyị a dị, ọ kaara ya mma na ọnwụrụ anwụ karịa ịhụsi  anya niile ọ na-ahụsi.

[Among the king’s seven wives, there is one of them that is greatly hated.  Her name is The Hated One.  The king, because he hates her built a separate house for her in the garbage heap.  If he buys things for the rest six, he does not buy for her.  The king does not know whether she is dead or alive.  Her food is dung/rubbish that is thrown into the dustbin that is, soured food and yam peel.  The life that this woman lives, it is better if she was dead, than to be alive and be passing through all these]

It is a general belief in Igbo society, that Aha onye na-achọga/edu ya ‘A person’s name actually determines what the person becomes’. The Igbo believes that sometimes the name a person bears goes a long way in affecting, predicting or determining the bearer’s future.  In the case of Mkpọrọmasị because her name is the ‘hated one’ therefore she is hated standing for the character ‘the hated one’ in the folktale.  The name Mkpọrọmasị symbolizes the Igbo pattern of naming, that names reflect the bearer’s condition and gives information about the bearer. The name Mkpọrọmasị could also be viewed as been ironical as “Mkpọrọmasị”, ‘the hated one’ turns out to be the one that finally gives birth to the male child that the king desperately needed.  This elevates her to being the darling of the king, from being the hated one.

Site n’ụbọchị ahụ, eze akpọbata Mkpọrọmasị n’ụlọ, nye ya ihe niile ọ chọrọ.  Ọ bụrụ naanị ya ka eze na-alụ.  Site n’ụbọchị ahụ, ha na-ebi n’ịhụnanya na ọṅụ rue na ngwụcha ndụ ha.

[From that day henceforth, the king brings Mkpọrọmasị into the house, provides here with all that she needs, she alone becomes the king’s wife.  From that day onwards, they live in love and harmony and joy until the end of their lives.]

The character ‘Mkpọrọmasị’ also symbolises the fact that in Igbo society, hatred and wickedness is not a welcome virtue. That is why at the end fortune smiled on the ‘Hated one’ so that she is translated from the position of being the hated to becoming the loved. Everything about her changes, including her name. No wonder the Igbo proverb:

“O megbu nwaogbenye, amaghị na echi dị ime”

[One who maltreats an orphan does not know that the future is unknown bleak]

A kpọọ nwaanyị asị n’ehihie, abalị ruo ọ bụrụ ọsụkwụ”

[A woman hated in the day light is longed after at night fall]

Furthermore, the name Nkemdiche ‘Mine is different’ in the tale “Ihe Mere Ụmụ Nwaanyị  Ejighi agba Afụọnụ” [why women do not have beards] symbolizes the notion in Igbo system of name, that a person’s name sometimes plays a great role in determining the bearer’s  future.  An Igbo maxim has it that Nkemdịche bụ ajọ aha.  ‘Mine is different is a bad name’.  The name Nkemdiche only connotes evil. True to the name, the character bearing the name commits abomination by hiding the king’s ring which she forcefully collected from the from a child Uchechukwu that actually found the ring. Nkemdịche claims innocent, until the ring falls out from where she hid it in her beards. This leads to the shaving off of all the beads from the women. Prior to this, all the women characters in the tale all have beards like men, until the character bearing the name Nkemdiche brings   about the difference.  The character Nkemdiche, true to her name indulges in the act of stealing which results in shaving off the beards of all the women thereby creating a difference that was not previously there between the men folk and the womenfolk. 

Again, the name Uchechukwu ‘God’s will’ is the name of the character in the tale that actually picks the kings ring. The Igbo believe in God. They believe that God is everywhere, at all times foreseeing the affairs of men on earth. The Igbo also believe that God is all powerful, all-knowing and that his will supersedes the will of all. So it is the will of God that the poor orphan Uchechukwu is the one to pick the king’s lost ring and becomes enriched through it not minding the pranks of Nkemdiche; because God’ swill must prevail.

On pages three to ten of the same Nza na Obu, the essence of names in Igbo society is also exemplified in the tale ‘Nwaanyi na-akpo di ya Onyenuu’. In the tale, a woman was used to calling the husband Onyenuu, whereas the husband’s real name is Onuoha. The husband was not happy with the wife’s behaviour, knowing fully well that a person’s name plays some roles in the person’s life. One day the husband went to the river which him and the wife normally passes through and told the river to hold the wife until she calls him his real name which is Onuoha. The river acted as was directed and held the wife until she called the husband by his name, Onuoha. This tale buttresses the fact that names in Igbo society are integral part of the culture; therefore caution is taken in giving names to people as such names make some statement about the bearer, the givers the family situations and the marriage situations in case of spousal names. 

According to Anyachebelu (2015, p.220), “These spousal names go a long way to aid the couples in maintaining good marital relationships and in the sustenance of the marriage”. Anyachebelu goes further to explain that the spousal names make philosophical statements about the marriage and also serves as a means of impacting on the marriage and serves as checks and balances on the couple. This is because the Igbo believes that ọnụ̄ na-étū èkpèrìmà àhá ná-èdúnyē yá óhī,’ one who praises a criminal urges him or her on. No wonder in the tale used for illustration above, as soon as the wife started addressing the husband properly; the husband became happy and their love waxed stronger. Bido mgbe ahu, nwaanyi a bido kpoba di ya aha. Obi abia dikwa ya mma. Ha abuo ebirikwa n’udo. Ihunanya ha nwere bia karia otu o di mbu. Starting from that day, the woman started calling her husband his name. The husband became happy. Both of them lived happily. Their love grew stronger than it was previously.

5.0
Conclusion

We have been able to deduce from the tales studied that the fundamental purpose of name in Igbo society is the provision of symbolic system of individual identification as is the case in most other societies and cultures.  This symbolic system of identification is tactfully construed so as to reflect the various aspects of life in Igbo society, including the religion, historical background and family situations.  The names in the tales under study go beyond mere labels to make society.  Through the use of name symbolism in Igbo folktales, as x-rayed in this study, Igbo expresses their views, values, belief, standpoint and their visions as they concern man and the world in statements about the character in the tales which invariably are symbolic of the naming pattern in Igbo which man lives.  Igbo names have socio-cultural implications.  Our submission in this paper therefore, is that the names in Igbo folktale are not just mere tags or identity for the characters; rather the names are for cultural identity and transmission which is reflective of what obtains in Igbo society.  If this then is the case, through the names in folktale some insight will be gained into the Igbo naming system, Igbo society and culture in general.

One would therefore, strongly recommend that more attention should be shifted to the analysis of the folktales and the analysis of the content and component elements of these folktales rather than concentrating only in the compilations and narration of the tales
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