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Abstract

This paper focuses on class, social status and rpedstions as seen in proverbs on/about death grifoa
Nsukka Igbo of South East Nigeria. The proverbscléected from two communities in Nsukka: Edem and
Obollo. It investigates these proverbs as sitepaafer, domination and control. The research is arezhon
Critical Discourse Analysis (CDA) because of thedty's interest in discourse, domination and power
asymmetry. The relations of class, social statuk @ower manipulation are undertaken without igrprineir
place and function in the system within which thaperate. The study discovers that death proverhtaico
ethical values with which these communities aredgdi away from chaos, but some of them legitimize
domination, the most common being in terms of agksocial status.
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1. Introduction

Concerns about class, social status and poweiiom$ahave been shown in death studies in areasngel
mourning, burial practices, funeral rites, etc. Ajonity of this is seen in feminist and gender &adon the
issue. Scholars have also focused on childhoodhsleatd the burial/mourning practices allowed inhsuc
situations in different cultures (Scheper-Hugh&€)land on the strategies of coping (Walter and MalZ 34 ),
while there is also abundant literature on how deadies serve as symbols of political order (Veyda06), for
example. Among the Igbo also practices surroundiegth, mourning and funerals, no doubt, offer asgar
reading, class, social status and power relationaddition to other possibilities, Opata’s clagsifion of death
among the Igbo indicates a divide along socio-eooaoline. For instance,onwu ekpazistands in
contradistinction tamnwu nwunwugood death), the like of which Achebe offers aidical example inThings
Fall Apart, where Ogbuefi Ezudu is wished back in the fukne$ his past life. The aim of this paper is,
therefore, to investigate class, social status @oder relations as seen in the proverb lore of Kaulgbo.
Thematic studies on death as well as proverb scdiofahave essentially neglected death proverbscifigally

in Africa, death studies is one of the most negléereas of scholarly inquiry.

Yet, death generates the deepest emotional resframséghumans. Its occasion offers moments of deep
reflection on the nature and purpose of existesogdl as an attempt to come to terms with the imggaf life.
Among the Igbo, as among many other cultural grouwesath is not an end but a transformation and a
continuation of life, hence the elaborate cerenwaied rituals during burials and funerals intentbedecure a
dignified place for the departed (Nwala 47). Opatfers to these efforts as the ‘graph of existear® states
that:

Among the Igbo, the occasion of death offers opputy for people to interpret this graph of
existence, and philosophize not only about deathalso about the general nature of existence
and the ultimate meaning of life. Statements maasutadeath/the dead do form a type of
philosophy of existence among the traditional 1¢b62).

Among the Nsukka people of South Eastern Niger&gthl proverbs constitute one of the deeply
profound statements made about death and life dnichwiot only provide significant insights on theople’s
attitude to and understanding of death but alseesas a window into the nature of class and poefations. In
other words, they constitute one of the structyratijanized rhetorical modes of giving expressimthe social
and emotional impulses relating to the deepestamscand aspirations of the people. Perhaps, xpisies why
E.N. Obiechina states that the fact of death asted wnit of human experience provides one of thaam
impulses toward literary creativity within the N&@kenvironment (187). He further argues that thekka area
of Igbo offers the best opportunity for culturafistic retrieval to anyone who intends to documie dying
cultural and artistic traditions of Igbo land (183)

However, in spite of copious scholarship on Igboverbs (Joyce Penfield 1983; Austen Shelton 1971;
Nwoga 1975; Egudu 1972; Emenanjo 1972; NwachukwiAgbada 2002, etc), there is a dearth of
paremographical and paremiological scholarship len ghenomenon of death not only among the Igbo but
among Africa generally. Therefore, this study iseaponse to Wolfgang Mieder's call for paremioltg)ig
undertake studies of obscure regional and diakctmoverbs (135). As will be quite evident in teamples
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provided below, death proverbs among Nsukka peapteused to philosophize about other areas ofmlife
directly connected with death. They not only previtle basic emotional matrix for coping with thevitability
of death, the fears and trauma generated, butaa¢sosed to articulate social and class tensiofisisrsociety,
tensions that ultimately give an insight into treople’s attitude to death and the meaning of Tifee study will
also show, as Jean Deriche writes, that “the ptoireAfrica is a highly valued mode of discoursattfunctions
as an indication of cultural status” (374).
2. Theoretical Framework
This research employs Critical Discourse AnalySi©A) as a tool. The reason is not far-fetched. CBA
interested in asymmetrical power relations in digses, in dominations as well as in ideology inirtplicit
form where beliefs and practices common to a calltgroup ‘appear disguised as conceptual metapdomls
analogies’ (Wodak, 8). This latent expression @oidgy results from ‘assumptions that are treated they
were common sense’ (Agbedo, 1); but which goalgjaezed toward ‘the service of sustaining uneqelations
of power’ (Fairclough, 84). About ideologies, Féitegh opines that they are
representations of aspects of the world which doutie to establishing and maintaining relations of
power, domination and exploitation. They may bectsd in ways of interaction (and therefore in
genres) and inculcated in ways of being identifi@sd therefore styles). Analysis of texts... is an
important aspect of ideological analysis and angig.( Fairclough, 218; Wodak and Meyer, 9)
Embedded in and disseminated through discourselddies influence the way individuals make senséheir
world, the way they act and interact. The centradit power in CDA stems from the latter's inter@stthe
discourse of domination, where power undergirdsiasostructures and clearly manifests in social acti
lopsidedly. Thus Wodak argues that ‘In texts, disiue differences are negotiated’ and ‘governed by
differences in power’ (10).
CDA’s interest is in social power, i.e., ‘power teying to people who have privileged access toasoci
resources’ (Mayr, 11) and not power that is digiirety attributive to a specific individual unlessich is
‘enacted as an individual realization of group powieat is, by individuals as group members’ (vajk[254).
However, critical discourse analysts understandgravet so much as imposed but as being ‘jointlydpoed’
by both the dominated and the dominating. This atwmakes Gramsci's concept of hegemony—people
consenting to domination—crucial in CDA. Once thiflingness is established, dominating institutidgead to
perpetuate their hold ‘through the discourse oirtheembers’ (Mayr, 1). Feminists and gender trstsrfind
CDA attractive owing to the shared border with esof common interest among them. Thus, Michelleata
argues ‘that many studies in CDA with a gender $oadopt a critical feminist view of gender relatiamd
among other reasons, makes a case for a feminiat BBcause CDA understands discourse as ‘a forsocifil
practice’, the implication of which entails ‘a diatical relationship between a particular discwwsvent and the
situation(s), institution(s), and social structsde(which frame it' (Fairclough and Wodak, 258; Ve&dand
Meyer, 5), it is linked inextricably with power win the space of which it engages in a dual raastain[ing]
and reproducel[ing] the social status quo, and ..tritari[ing] to transforming it’ (Fairclough and WeH, 258;
Wodak and Meyer, 6).
In her investigation of the role of proverbs inidefy women’s status in sub-Sahara Africa, Asim8ughene
argues that African proverbs relating to women hddth very prominently the subjugation of women 8)2In
some cases, according to her, ‘'some men use poverfustify and foster their hegemonic masculiratyd
practices in terms of legitimization of the oppiessof women through political, social, economiegél,
cultural, religious, and military institutions’ (42 Bode also discovers not only that in Kuria gndos are
embedded ‘low social status of women and attitudesrds them’ but also that these proverbs empbasiz
necessity of male control over women’ (242), thamfing to the asymmetrical power relation and abcontrol
seen in African proverbs. This research, howegenot necessarily about gender issues or the waumestion,
though such a research may be fruitful in the prhoviere of Nsukka Igbo. This research is aimed at
investigating dominance and power presence seemlyragross social line, age and class in proveridabmut
death among Edem and Obollo peoples of northera igtNigeria. In the next section, we shall prederive
(12) death proverbs collected among these people.

3. Some Death Proverbs among Edem and Obollo People of Nsukka
Below is a sample of death proverbs (rendered énpiople’s dialect but with English translationsyrent
among Edem and Obollo people of Nsukka and coliedteing various contexts of performance.
Proverb 1: Ge Onyene ha bu ge uzu ekwa ya(Baman’s status determines the degree of grief
upon his death).
Proverb 2:Agbenu nwuhu onwu, onwu gigide Ogbefwieen a rich man dies, the poor hunger
for death).
Proverb 3:0nwu dike di ehuke uma ma ne mgbe iye dike newgarenflurunye kwagide onwu
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dike (The lazy like the death of the brave but whenrteed for the brave arises, the former mourn the
latter's death).
Proverb 4:0zu pehi ma vurgA demeaned corpse is claimed by a deity).

Proverb 5:0nwu Onyishi mere me anyi mar ne Ogbuebgdgutg be o mar, ne o mag
ZgZg(The death of the eldest man made us to know tlsanhékt in command (Ogbuebo) did not

understand the dynamics of succession.

Proverb 6:0Onwu gburu nwanchi obutu n’asi n'obu minyi b’ojusu nkaji oma;Q mare n'obu

Ogerenyi nwe echiléThe death that claims a child to which a neighhoansoles the bereaved by

saying that it (the child) has only rejected wasemere consolation; for even the neigbhour kndvas t

tomorrow belongs to the elderly).

Proverb 7: Okeshushe yigber’ anyi n'onwu jimkpa kpatar’ esky ogbanje ehéNoon-time has

caused a misunderstanding between us and the deathelder and this is the reason why the spirit-

child is being accused)

Proverb 8:Ukpara gburu urioto vuru oba; onye urioto ga anwér Onwu gburu ukpara vuru

oba; onye urioto g'anwurid(Wretchedness that killed the poor bears the &jatre poor would still

have died).

Proverb 9:0nwu gburu nwunyeji ne ewute Obunoko n’ekwa n’ogbarekwu ja-ako ikpéTrhe

first wife’s (Obunoko’s) expression of grief aetdeath of a co-wife is merely through sheddingstea

only the tripod-support can give judgment).
Proverb 10: Onwu gburu okeonyene enweg usé€bte death that claims the great/rich has

no bad omen)
Proverb 11: Ma noyar n’ihe 0 ga ne-esi madu ma@vhen a spirit overstays in the world of

the living, it begins to smell like humans).
Proverb 12: Nturukpokpo si ne mboshi ne nye ji-anwu nya tujle @rue mboshi ne nye

nwuru esusue ga-esuere n'onu. (The woodpeckettsatidhe day his mother would die, he would peck

a houseful of wood. But the day the mother diedjéeeloped a boil in his mouth.
4, Patterns of Asymmetry: Class, Social Statusand Power Relations
In an egalitarian and decentralized society forclvhihe traditional Igbo are known, one’s achievetrisn
associated with one’s strength, vision, family sipél resilience. In such a society, rising to aadlyrecognized
status is open to all. It is by one distinguishamgself that one attains a new (social) statusm)@isoccommunity.
Therefore, individuals strive to occupy a placéhohour within the existing social structures. Satriving may
create tension on/among individuals, and suchaengenerated and the predication of social inetiegalsupply
luscious themes in traditional African literary arftetoric discourse. Wolfgang Mieder states thabvprbs
fulfil the human need to summarize experiences @gkrvations into nuggets of wisdom that providsdye
made comments on personal relationships and saftas’ (1).

Among Nsukka people, proverb 1 is an instance wideh proverb is deployed to extrapolate on
larger issues of life such as cultural constructibsocial identity. Nsukka people, like all Igbegple, believe
in the importance of status and the value of a@rn®nts such that even in death, the social stardiagnan is
determined by the level of grief and the degreecelebration during his burial and funeral. The v
therefore suggests a distinction between the nchthe poor. But it also applies to other opposiategories:
good and evil i.e. between people whose behavigpndsally acceptable and who demonstrate a higél lei
empathy for others and who, as a result, commaadyttodwill of many even though they may be poor and
those who, poor or rich, are their opposite anatifled with socially repulsive behavior. Thus thecasion of
death allows the people to pass their judgmenherdeceased by the extent to which they weep aesgposs
and participate in the entire burial/funeral praces

Proverb 2 extends the distinction (between the ot the rich) into the realm of envy and further
polarizes the classes. The elaborate ceremoniesnpenying the burial and funeral rites of the ritfess the
sharp economic and social divide between the dasisis the display of wealth by the survivingatébns of the
deceased at the occasions of burial and funeraéspecially in the midst of poverty that, perhagssounts for
the emergence of this proverb. There are at l@astvays to interpret the poor’s desire for deatthé&sproverb
indicates. One of such is to look upon death aimal folution to a despicable condition, an escapm the
harsh realities of life or the traumas of existing world of unequal opportunities. Another is iahful thinking
that associates death with fulfillment, with thermpf achievements. Thus the dead who is coloyrfulburned
and celebrated is an indication of a greatness ‘thatives’ even death, an indication that despife's
struggles, one has ended well. The poor man therefishes that his life would end the same way, lditne
enviously and lavishly celebrated too. But the niogiortant for the traditional person is that thare enough
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resources to perform all the rites associated fuitrand decent burial and funeral so that the dsed is assured
of a peaceful, hitch-free journey to the ancestialld (Opata, 177).

However, proverb 4 indicates that not all (richppke who die may be celebrated. The moral and
egalitarian world of most African societies of whithe Nsukka Igbo is a part regards the indivicasapart of
the organic whole, and moral living is emphasizedwery life stage. T. U. Nwala writes that ‘in tigdoo world
the moral principle is seen to control both phylserad human events. And this moral principle isirstegral
element of their world view’ (87). Thus what cowldmean a corpse and render it evil would come frertain
terrible moral lapses that rank among the worshéworld view of the people. D.U. Opata discuskesrange
of suchajo onwu(bad deaths) to include persons under any typeterfdiction, death by fire, suicide, etc (179-
83). Deaths arising from circumstances itemizedvabare always considered evil and affect the qualft
burial/mourning no matter the social standing & tleceased. But not all deaths in this categorgangeaning
to the extent that the corpse of the deceased lescandeity’s property. Such a situation arises wswrh a
death results from an individual’'s action such @slhg something dedicated to such a deity or wh@h a
person steals from someone else who, after a s&rafforts to recover what is stolen, appealsuchsa deity to
haunt the thief. In a case like this, the relativtthe deceased feel terribly shameful, and iftimend to bury
the deceased they are required to consult a diwherwill outline the processes involved for thepse belongs
to the deity. Suicide cases are very similar. Theeived are forbidden from touching the corpsevane
weeping until elaborate rituals and sacrificesdormed by those whose duty it is. In such casesfriends
and well-wishers are not allowed to mourn the deedar support the bereaved with food items or eneney
until the necessary rituals are made.

Proverb 3 is related to the second in its emphasithe desire for death, especially by one of a low
social status in respect of another of a betteiabstanding. The distinction betweagbenu(the rich) anddike
(the brave) need not be exclusive. The shift fromditional society to the contemporary space hasqa the
man of economic-cum-political power at the cenfrdexision-making where also opportunities existéfé@show
of bravery. Thus even though the terms are notrsymous, they are not totally exclusive. But why wdahe
lazy €huké be happy at the death of the brave without, aseeein Proverb 2, desiring to die the brave’'stdeat
Ehukeis the laziest of the lazy, and in traditional stgj is the butt of many social jokes, jeers, titks, and
satiric songs. His foil is usually the brave and pirosperous. Nwabueze brings this out in his stfdgbo
masquerade drama where he discusses how the @rarattheefulefu (ehukefand the brave are delineated in
Igbo masquerade performances (117-25). Scetheke’swish for the brave’s death becomes a desire ® fre
himself from the social stigma and the psycholdgtcauma emanating from the presence of one who has
become a social terror for him.

But the proverb’s second segment indicates howueiatingly painful the exit of the bravelike)
and/or the prosperous is in the life of the lazg #re poor. The latter remember the former whenottesion
for what the former is known confronts them. At lsic moment, they are left helpless, totally deveadtaand
endangered. We find a good example of the impadtkefs death in Kofi Awoonor’s “Songs of Sorrow” where
the living mourn helplessness as those who coutdstamd their forebears now threaten them: “And tRpe
great household is no more,/Only the broken festasd;/And those who dared not look in his faceAHewme
out as men”. This is whendurunye’ mourn the exit of the brave and remember the Isalty to their own
existence.

Proverb 5 portrays a complexity apparent in poweft.sAmong Nsukka people, as in other parts of
Igboland, elders are the repository of traditioméddom and knowledge; thus, the death of an eldesites a
huge vacuum in the socio-cultural and political smausness of the entire community. When the deceiasthe
eldest man in the community/village, the processfesuccession may unveil some lacuna in the suocess
knowledge of the intricacies and dynamism of pous. Thus, he, i.e. Ogbuebo, is in a quandargeasither
through inexperience or lack of diplomacy, begmsonfront the challenges of a new office or in finecess
creates administrative tension between him and peisple. Though underscoring the limits of human
imagination under certain exigent situations, theverb makes subtle distinction between the expeed and
the inexperienced, the young and the old, and tivioas power relations between them. It was thegmee of
the one who just passed away that had providedetdgirotecting the next in command from the catigaze of
the people.

This distinction plays out in another form in Prdy&6 and 7 when the child-adult relation is inthda
in the form of a transition from one class to thheo. In many societies, children’s deaths ‘areardgd as
“minor” losses or they are completely disregardgdsbciety, and sometimes parents themselves’ (Yanth
Papadatou, 194-95). Among Nsukka people, the defathchild in abhorrent and seen as against theralat
order since life is expected to terminate at a vgrg age. But when there is a premature death aschat of
infants, all efforts are made to downplay the ptaisioss and the emotional trauma in a way not sd&m an
adult or elderly person dies. It is in this belieft the death of a child is a minor loss that Brbw is anchored,
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its use being to encourage the bereaved to seeasdehth as insignificant and to continue with'difstruggles.
Be this as it may, it is also common knowledge thatchild would have grown into adulthood and lmeea
more meaningful member of their society. The didtom is also seen in metaphors indicating sustman
Traditionally, what the child feeds on is liquidréast milk, waterakan)j, captured in the metaphor ofinyi
(water) as opposed to the saying that ‘one haseeffood'—a euphemistic way of announcing the de&in
elder. The dichotomy between child and adult, yoand old, is cast by considering their forms oftsnance:
liquid and solid.

Proverb 7 indicates a problem associated withithe of death, whereby an elder’s death at nodgslin
the deceased with the death of children. Young Rapadatou write that ‘throughout most of the histof
humankind, the death of infants and children weramon events’ (192). Most of these deaths wereesuddd
occurred in the day time or at noon. In the casen@fu ogbanjgo which the proverb alludes, such a death is the
most unpredictable and the most frequent as thé-shild makes a pact to die young in its almosending
cycles of birth, death and rebirth. And as dyingiyg is not a good death among the Igbo, and wolrsenw
associated witlmgbanje such a death of an elder at noon challengest#éitiessof the deceased and casts doubts
on his ability to reach the ancestral world. Peshamother way to understand this is to be segherbelief
among the Igbo that it is a sacrilege to bury tead] especially an elderly person, at noon for fiear their
spirit may not have a smooth journey to the anakstbode. Such a practice now suffers strict adioere
following Christianity and the evolving influencé modern living.

Class distinction in Proverb 10 is understood atl#vel of implicatureUsebois evil as seen in the
expressiorusebo nwaan evil child. Thus we understand evil in thisyarb in two ways at least. One is as evil
(death) omen. The belief in death signs, that iecyrsors to impending deaths—the sudden appeaEnce
certain animals (e.g a hare), the hooting of an etel—exists in the folk belief of many culturesieTabsence of
these signs ‘which bridge two time dimensions, pinesent and the future, the natural and the supeata
(Badone, 65) results in the suddenness of deathtamdfore in the rich’s/great’s inability to waitdoff, or at
least to fight it bravely. This proverb is reallgrpdoxical, considering the strong belief amongp@eple that
the death of the rich/great is prefigured by geghs. The second which is more relevant to degthtiges in
contemporary time and which offers a social situafior the use of this proverb is the belief th tich/great
almost always die a good death, that there is no faf stigma attached to their life or death, ewdere this is
obviously not so. In such a situation, some custaraselaxed and the deceased receives full burialal rites,
the occasions of which are marked with great calidms and attract many ‘sympathizers’. The cohisaseen
at the death of one from a lower class. In shastitsually the death of the poor that has uglyiescsurrounding
it.

The first insight in Proverb 10 above can helpifjtaProverb 8. Why the death of the rich/great is
painful is because of the important place, usupblitical and socio-economic, which they occupytheir
community. The suddenness of their death createsible shock, a gap so difficult to fill, and amory filled
with irremediable loss; death has really reapedemormous harvest, and can make a boast of its ghum
However, Proverb 8 indicates that such a boaspttis)\acessary, the contest having been unequaltrdphky is
nothingness. This sense of inequality is conveyethé choice of lexical itemaurioto/ukpara (the poor, the
wretch) versusba (the rich/brave/mighty).The proverb is therefosed to warn against undue exploitation and
oppression between the classes. There is anotheenpr among Nsukka people, though not related &ihde
which can help to give more insight into this id8dma buru mpoto adigi nkpmeaning that a knife that severs
a coco-yam leaf cannot boast of sharpness. It stgideat people should not demonstrate their soiri
physical prowess, or strength over those who aparantly less-privileged, weaker and less-fortunttés a
traditional power dynamics embedded in the sodracture of the Igho as a means of ensuring harousnand
stable society and meaningful co-existence.

The dyad, the oppressed and the oppressor, ig @otle of Proverb 9 where the sphere of influeace i
the polygamous family. The intricate power game magngo-wives to gain undue advantage for their own
children or to secure the sole attention of thesdand is well known. The proverb indicates thatfitst wife’s
show of grief at the occasion of a co-wife’s deathy be mere charade. But it does not take a lang tb
discover this, as her relationship with the chifdod the deceased, especially with respect to fegdioon after
the mourning period will give her away. This isdenscored in the proverb whenmgba-ekwuy’ the tripod-
support, becomes an instrument of justice or datisce of oppression. Thus the genuineness orwideiof the
feeling of loss at the death of a co-wife is dent@ted in the acceptance and accommodation offithéren of
the deceased by the surviving co-wife.

Proverb 11 makes a distinction not based on phlysiealth like Proverbs 2, 8, and 10 but on wisdom
and age; and therefore, establishes the dividedsstwthe aged and the young captured in the tepirg; 'sind
‘human’. In Igbo cosmology, the aged are associatéil spirit by virtue of their closeness to thecastors and
command respect and reverence for this as welbrathéir wisdom. That the spirit begins to emit #meell of
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humans hadu/mmaduindicates a loss of its spiritual essence, thay ingredient that makes it an object of
reverence. This loss is therefore a fall in status a neutralization of the already establisheigmifice between
the two classes, resulting in a challenge of aithand power and the consequent waning in deferenc

Among the Igbopnwu nwunwus a ‘fulfilled’ death, i.e. the death of one whas lived a fulfilled life
as adjudge by the people; thus, such a death iaakazed as good, and calls for celebrations. dn occasion
during which children and relatives of the deceasleolw appreciation to the dead. For those who ¢fanda
such glamorous celebrations, nothing is spardd.dh occasion to showcase wealth, and it comésssitmuch
fun and fanfare. Usually such celebrations aretaleof the community for years thereafter. Provépbrelates
to Proverb 2 because of its allusion to elaboratebrations that come with the death of the weatthgf one
with wealthy relations. The woodpecker makes thasb@f how colourful activities marking the deathhis
mother would be, thereby alluding to his accessdoial resources as a way of emphasizing distinciod
inequality. This indicates that death occasionsase occasions to announce and emphasize clasghé&o
wealthy, the occasion usually attracts many peapisipathizers as well as those who ‘come to feedl dyes’
and behold the power of wealth, usually the lesgilpged. This also points to what we have seernvalia
Proverb 1: A man’s status determines the levelraf gipon his death. In a place where poverty ghtas it is
always the case, this occasion polarizes the ddssther along socio-economic line.

But the proverb also underscores a kind of arrogamloere one’s behavior and utterances betray a
sense of confidence even about the unknown andyghome has no control of. Nturukpokpo fails to
acknowledge eventualities in his boast. Thus, hekshthat the future belongs to him as the predees. The
metaphoric boil which he develops at the most \stalrce of his strength—the mouth—is cautionarys la
warning that life is always about change. Hence,uhforeseen mishap has marred his mother’s buralal
rites, which are now to be conducted in a manneeath his class and his expectations.

5. Conclusion

What emerges so far from our analysis of classiabatatus and power relations in death proverbsram
Nsukka people is that though certain basic digtnst are made on the basis of class and socialssttte
tension between the classes need not be destruttievethical values enshrined in the proverbsigis a check
on human excesses and abuse. Each proverb is adobwm strong ethical value common among the &gtab
seen in their belief in the sacredness of lifethia spirit of cohesion and cooperation, in the gabf positive
living, etc. Though some indicate subtle powertietes and exercise of authority, they also presespace
where everybody is in the know and hence aware wheituation becomes tense and requires a radiealge
like in Proverb 11. But, no doubt, there are otliees may be really repressive, especially to therpSome are
quite evaluative and project ideologies that shawell-groundedness rather than truth’ (Faircloug8). 1A
majority of the proverbs reflects power relatiomsl @lomination along the line of age and socialustaind not
gender. This paper, therefore, has amply demoaesitthiat death proverbs among the Nsukka Igho offsite
for reading differences in status, class, and poelations.
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