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ABSTRACT

This research explores the profound and completiogiship between spirituality and the traditioaethitecture of the Igala people, uncovering howitsial
beliefs shape the built environment. Spiritualitycore component of Igala tradition and culturespii influences not only their spiritual practidest also the
architectural forms and spatial configurations ledit homesteads. The aim of this research is toneeahow spirituality and associated rituals infloe the
architectural practices of the Igala people. Emipigya narrative approach, the study draws on hestbresearch methods, field surveys, and in-depgrviews
with local communities. This methodology revealedviihe 1gala people’s connection to their ancesaoisthe spiritual realm is expressed through techiral
features such as: strategic use of sacred spa®sf gonstruction techniques and building materrabued with spiritual meaning, and the intentlatesign of
building openings to regulate the flow of spiritealergies. The findings demonstrate that the ligalaestead is not merely a physical shelter buteedaspace
that embodies and facilitates ongoing spirituagiattions. This research underscores the essesigalf spirituality and associated rituals in sihgparchitectural
practices, offering critical understanding for thkservation of indigenous cultural heritage in é¥ig. Furthermore, it suggests that incorporatnaglitional
spiritual knowledge into contemporary architectuiesign can lead to more culturally resonant airdsaly meaningful built environments, particulain Africa,
where culture and spirituality are deeply intertet embodying the essence of the saying, ‘Africardtheir ancestors are inseparable, each defihngssence
of the other.

Keywords: Ancestor; Culture; Igala Homestead; Syity; Traditional Architecture.

1. INTRODUCTION

Modern architecture has disregarded spiritualitg a®ans to its concretization. This, in conjunttivith other proliferating ideological misconceypts,
has contributed to a spiritual deficiency in arebitire. Consequently, modern buildings have bedoereasingly detached from the emotional and
spiritual needs of its users. This has led to lngs that, while physically comfortable due to agtements in lighting, air-conditioning, and matksjia
often fail to provide a sense of belonging or emmi resonance with their occupants. The shift tdealient-based design, where dwellers have
substantial influence over the design process, exisome aspects of primitive architecture but cmesfully address the deeper psychological and
spiritual needs of modern users. Moreover, thetatiional style and standardization of architedtdesign have further contributed to the erosion of
cultural values and traditional beliefs, particlydn developing countries. This loss is felt irttisregard for culturally significant architectiyeactices
and the homogenization of built environments. Theeahnect between modern architectural practiceisthe rich, spiritual heritage of traditional
architecture highlights a broader issue: the needtegrate spiritual and cultural dimensions icbmtemporary design (Fazeli and Negarestan, 2023).

The relationship between culture, spirituality, @ndhitecture has been a subject of scholarlyésteas physical environments often reflect thetspi
beliefs and practices of a community. In traditiosacieties, architecture serves not merely asatifonal construct but as a manifestation of syadit
worldview. This is particularly evident in the Igaindigenous homestead, where spiritual beliefsifsogintly influence architectural design and sphti
organization. For the Igala people, spiritualitgfided as a search for meaning, purpose, and cbongo the sacred or transcendent permeates their
architectural practices, impacting everything frepatial configuration to the materials used in tmresion. Traditional African architecture, inclundj

that of the Igala people, is deeply related witiitsml| beliefs, serving as a medium for expressing preserving cultural identity. The Igala horeast

is more than just a shelter; it is a sacred spzaefacilitates interactions with the spirituallmareflecting the community’s values, rituals, aamtestral
connections (Owoicho et al. 2024).

Therefore, this research aims to assess how spitittand associated rituals shape the physicaktsires, spatial organization, choice of building
materials, and architectural elements of the Igadégenous homestead. The research seeks to examwnéhese indigenous architectural practices can
contribute to more indigenously responsive anducally relevant building designs in contemporarghétecture in Nigeria. The objectives of this study
are to: (i) identify the key spiritual featureslighla culture; (ii) examine the relationship betwespirituality in Igala culture and the Igala indigous
homestead; and (iii) identify the key features gatlies of the Igala traditional architecture.
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2.LITERATURE REVIEW

2.1 The Study Area

This study focuses on Igala community, situate{agi State, North Central Nigeria. The region's maaries lie between latitudes 6°30' and 8°40' N
and longitudes 6°30' and 7°40' E, covering appraxaty 13,665 km2. Demographically, the Igala comityuboasts an estimated 1.5 million inhabitants,
according to the 2006 National Population Censue Thala people occupy nine Local Government Ar¢#zAs) out of Kogi State's 21 LGASs,
specifically: Ankpa, Bassa, Dekina, Ibaji, Idahallgmela-Odolu, Olamaboro, Omala, and Ofu (Fig.Qwdicho et al., 2024).

KOGI EAST
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Figure 1: Map of Kogi State Showing the Local &ovment Areas Occupied by the Igala People.
Source:  Kogi State Ministry of Land and Enviromné2008)

2.2 Architecture as an Expression of Culture

Culture arises from spiritual beliefs and locatitimns, closely connected to the surrounding esnvinent, natural resources, and geographical conditi

In local communities, culture is expressed thropgbple’s beliefs and daily practices. These culexpressions serve specific functions and purposes
adapting to the needs of the community and itsrenment. In architecture, culture is reflected tlyio the meaning and use of space, creating a sense
of identity that aligns with the local environmdgBetyaningrum, 2018).

Culture and built spaces are intertwined, helpieggbe shape environments that have unique idestitieich are reflected in their elements and festur
These environments foster unity and a sense ohgelg among community members. Architecture hasigdvbeen and remains a genuine reflection
of a nation's culture, as noted by Askarizad (2019)s more than a physical structure, it embodiettural, spiritual, religious, economic, and
environmental influences, acting as a cultural phesnon shaped by the society it emerges from. Hsigd of buildings conveys specific ideas,
reflecting the culture of the time. Architectureoféen seen as a spiritual art form, with eachding serving as evidence of cultural values, whethe
positive or negative. Thus, architecture is thesptgl representation of a nation's culture anduthemtic measure of its cultural identity (Etteleddl.,
2015; Al-Thahab, 2021).

2.3 Architecture and Spirituality

Architecture and spirituality are interrelated ideéhat have profoundly influenced human history enidure. Spirituality refers to individuals' inted
beliefs regarding life's meaning, purpose, and eotion with the immortal, which intertwines withethart and science of constructing buildings
(Architecture). Spirituality is deemed to give liflgeaning, purpose and connection with others; disgnguished from religiosity but may incorporate
religious beliefs for some people; and may compaiseligious system of beliefs and values or a elagious system of beliefs and values. It can be a
metaphysical or transcendental phenomenon relatifé's connectedness, transcendence, meaningyuapdse (Raghani et al, 2021).

According to Birch and Sinclair (2013), spirituglitveaves its threads in the tapestry of human exest, providing a profound lens through which
individuals perceive and engage with the world atbthem. Rooted in a deep-seated longing for cdiorem something greater than oneself, spirityalit
encompasses a diverse array of beliefs, practicesgxperiences that transcend the boundariesahéterial realm. From ancient rituals to modern
contemplative practices, spirituality permeatesewespect of human life, infusing it with meanimpmirpose, and transcendence. In the intersection of
spirituality and the built environment lies a ritindscape of inquiry, a realm where architectureeseas both a vessel and a catalyst for spiritual
experiences. As the art and science of designiggiphl spaces, architecture profoundly influencekvidual’s perceptions, emotions, and interactions
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within the built environment. From sacred templed aathedrals to serene natural landscapes andropldtive spaces, architectural design has long
been recognized as a powerful medium for facitigatind enhancing spiritual engagement.

The concepts of spirituality and architecture hawich history in human society as evident in thiity of architecture to create connections wikie t
immortal, accomplished through creating sacredepétat are spiritually enriching. Among diversasans and goals, people have deliberately created
sacred places to provide metaphysical and spiriggning (Ezenweke, 2017).

2.4 Spirituality in African Cultures

African spirituality refers to the spiritual belgefind practices of the people of Africa. It encosspa a wide range of beliefs and practices, inotudi
ancestor veneration, divination, healing practicessic and dance, and community building. Africairigiality is diverse and complex, and it varies
from region to region and from tribe to tribe. Astar veneration is a central component of Africeaditional spirituality. In Africa, ancestors are
believed to be able to influence the lives of thi®ing descendants, and they are often invokedyfodance and protection. This stems from the thzatt
the African families consist of both, the livingcathe dead. One of the dead group members of thi¢yfanclude the ancestors. Ancestors in Africa are
treated with high respect as Africans believe en¢bntinuity of life even after death. Ancestorexation is an integral part of African spiritualltgcause

it reflects the African belief in the continuity bfe beyond death (Alifa, 2023).

Divination is another important aspect of Africguirsuality. Divination is a method of communicagimith the spiritual world and seeking guidance
and advice. There are many forms of divination frican spirituality, including the use of bonesgh, and other objects. Divination reflects theicdn
belief in the interconnectedness of all things. Iigapractices are also a key aspect of Africamitlity. Healing practices include the use oftbradr
remedies, prayer, and other forms of spiritual ingalMusic and dance are also important compongfgrican spirituality. Music and dance are used
as a means of expressing joy, gratitude, and f@bmmunity building is another important aspecAfsfcan spirituality. African spirituality emphass
the importance of building relationships and comities (Sisiani et al., 2023).

2.4.1 The Cult of Ancestorsin African Cultures

For a better understanding of the cult of ancestofsrican communities, a brief insight into thencept of death and burial rites is deemed necgssar
Death, although a dreaded event, is perceivedeabebinning of a person's deeper relationship alitiof creation, the complementing of life and the
beginning of the communication between the visid the invisible worlds. In traditional Africancsety, the goal of life is to become an ancestteraf
death. This is the reason that every person whemiest be given a ‘proper’ funeral, supported mpmber of religious ceremonies. If this is not done
the dead person may become a wandering ghost,eutwtilve’ properly after death and therefore agker to those who remain alive. It might be argued
that ‘proper’ funeral rites are more a guarantegrofection for the living than to secure a safespge for the dead. It is believed that the dead ha
power over the living (Ezenweke, 2017).

The ancestors, or the living-dead, are believeloetaisembodied spirits of people who lived upriljrgs here on earth, died 'good' and natural death,
that is at ripe old age, and received the acknaydddunerary rites. They could be men or women. éi@&, more over often than not, male ancestors
are prominent since patrilineage is the dominastesy of family and social integration in most ttamtial African societies. For matrilineal groupledi

the Ashanti of Ghana and the Ndembu of Zambia, bwtte and female ancestors are duly acknowledgéth the completion of prescribed funeral
rites, a deceased person is believed to transfiatorein ancestor (Ezenweke, 2017).

Ancestor cults and ancestor worship loom largenaanthropological image of sub-Saharan Africa. ganatively viewed, African ancestor worship
has a remarkably uniform structural framework. Shait world is believed to be a radically diffetemorld. Ancestors are vested with mystical powers
and authority. They retain a functional role in tharld of the living, specifically in the life oheir living kinsmen; indeed, African kin-groups aiten
described as communities of both the living anddibad. Ancestors are intimately involved with thefare of their kin-group but they are not linked i
the same way to every member of that group. Thede is structured through the elders of the kinigr whom are the representatives of the ancestors
and the mediators between them and the kin-grdtgbynu, 2013).

The ancestors are seen as retaining their roleeiaffairs of their kin-group and only of their {gmoup. They are appropriated with 'sacrificeseyrare
seen as dispensing both favours and misfortung; ahe often accused of being capricious and oiingiin their responsibilities, but, at the sameetim
their actions are related to possible lapses ompéhneof the living and are seen as legitimatelgifise. This comparatively, conforms to the psatmis
pattern of prayer. Many African burial rites begiith the sending away of the departed with a reigtieg they do not bring trouble to the living, and
they end with a plea for the strengthening of &ifethe earth and all that favors it.(Mbiti,1969)

Ancestors perform many roles; these roles may bersrized as follows: unifying, empowering and bieg$amilies and people; protecting families
and clans from diseases, evil and enemies; madiatween people and the Divinity; enforcing difioe in case of taboos and abominations; and
facilitating healing (Egbunu, 2013).

2.4.2 Ritual Spacesin African Spirituality

Ritual spaces in African spirituality are integtalthe practice of spiritual rites and ceremoniggse spaces are often designated or speciallgrassi

to facilitate the connection between the spiritaiati physical realms. They embody cultural values mfigious beliefs, serving as focal points for
communal and individual practices. Ritual spacesfiican traditions are meticulously designed tiieet and enhance their spiritual significance. The
design often incorporates specific elements thabatieved to harness spiritual energy and fatglitcmmunication with the divine. In various Africa
cultures, forests, mountains, rivers, tree andegare revered as sacred spaces. They are cousider@bode of spirits and ancestors, where rituads
offerings are made to maintain harmony with theisml world. In the Yoruba tradition for instancgacred groves are essential to religious practices
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and are protected by community norms. In Africe, phace of shrines cannot be overemphasized. Thacedoubt that Africans are notoriously religious
and that religion colours all aspect of their liv€ke socio-religious values of shrines and saplaces are amongst the make ups of the histodeatity

of the African people. Africans believe in the e¢aize of deities, spirits and ancestors whose abadeshrines and sacred places. Africans alseveeli
that the properties of the Supreme Being can mestadural objects and places for the wellbeing ahnShrines and other sacred places are therefore,
treated with fear, awe and respect (Ezenweke, 2017)

In African cultures, ritual spaces are not meretyctional but are deeply embedded with culturatiicance. They act as a bridge between the méateria
and spiritual worlds, embodying the collective meynand values of the community. Rituals performedhese spaces often aim to invoke blessings,
seek guidance, or maintain cosmic balance. IniNigeday, one of the notable sacred places i©Othe-Oshogbo sacred grove which is enlisted in the
world’s heritage list by the UNESCO. Other notasdered places includgbinukpabi sacred grove that is associated v@thukwu shrine at Arochukwu,
Abia state,Ohia-Udowerre sacred grove dildiowu andOkija shrine at lhiala, Anambra State to mention a f8trines are also found in traditional
compounds of most ethnic groups in Nigeria. TheoJgoruba, Benin, Igala to mention a few, are kndwarincorporate shrines in their traditional
compounds. For example, in the Igbo tradition, gshene is dedicated to the compound's protectivty,dee itegbo, egya, mmuo, or another tutelary
alud, believed to safeguard inhabitants against magedpiritual forces. The Yoruba people of Souttstwiigeria usually have a secluded backyard
used for sacred family rituals performed to horemzestors buried nearby, and symbolizes a conmelogioveen human life, nature, and spiritual beliefs
The traditional compounds of Benin people incorporshrines in the courtyards, which are made éptoemud with highly polished surfaces that
exhibit remarkable durability, functioning as aqeeof traditional and spiritual rituals for the féyn(Emusa, 2024).

2.5 Spirituality in I gala Culture

Spirituality in Igala culture is deeply intertwinedth the belief in three distinct realms: the vebof the living (efi’k), the world of the dead (efegwu),
and the space inhabited by the Supreme Being (Qdmzgwu,Qjochamachala). Central to Igala spirituality is tledidf in God Qjg) as the Supreme
Being, who oversees these realms. Below the SupBsimg in hierarchy are various divinities or destiFig. 2), which are personified in natural ferce
and phenomena such as rivers, lakes, trees, wasér$, stones, and hills. These deities includervepirits (alignu), spirit husbands (ikpakachi), earth
goddesses (&) fairies or bush babies (igkpa), twins (ejima), and symbols of good luck (emiju Next to the deities in spiritual hierarchy e
deified ancestors (ibegwu). These are the spifitteoeased elders who died a non-violent or noheath and left promising offspring behind. These
ancestral spirits hold a significant place in Igspérituality, reflecting a deep respect for lineaand heritage. The Igala people also believe iiowa
mysterious powers that manifest through incantati@ck), medicine (ogwu), magic (ifamfam), and witchcr@fthu,ogbg) (Egbunu, 2013).

Figure 2: Image of Igala Deity
Source:  Egbunu (2013)

The fundamental elements of worship in Igala celinclude sacrifice, music and dancing, and pra@ertain individuals, such as family heads (elders)
village heads, or town leaders, are regarded agdand often act as chief priests at traditiohaines. These leaders are involved in practices tha
include divination by seeds (ifa-anwa), sand (ifarte), cowries (ifagyq-okg), and water (ifa-omi) (Egbunu, 2013). Other cutypractices include
various stages of burial rites: first burial (egeji); second burial (ebie), third buriaigiele), and final burial rites (ubi). In addition, masgade cults,
coronations, initiation of traditional rulers, castystems, the use of charms, incisions, oathgakiain-making, reincarnation rites, and traditiona
festivals are integral to Igala spiritual life. @thspiritual practices of the Igala people incldidggt burial (egwu-eji), second burial (ebie), thiburial
(cgwele) and fourth or final burial rites (ubi) (EgbunuQiz).

In lgala culture, the soul of the dead ascendéecspiritual realm and takes another body and esap@n masquerade form. This concept emphasizes
the continuity of life and the recycling of life vah is referred to as reincarnation. The dead claad into this world again by being born to an fiisg
or a very close relative, or through masqueradg. @i The Igala religious piety and reverence faoidestral spirits (Ibegwu) to a high esteem. Téredd
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who is now an ancestor is imbued with supernafoaler to move at will to visit their living offsprg through the process of reincarnation or somestime
as masquerade. The dead are always summoned éntoatsuerade representation, hence there is dindnigetween the living and the dead through
masquerade. The dead are worshipped through aaicglstines (agkkwu) in every family compound (Omegoha, 2012).

Figure 3: A Typical Igala Masquerade in a Ceremony
Source:  Emusa (2021)

2.6 I gala I ndigenous Homestead

Prior to 1860, before colonization and the adventodernization in Igala land, the Igala peoplectiged the circular curvilinear homestead which
evolved from the influence of the people’s cultuspjrituality, environment, and socio-economic Iggy/le. This is evident in the layout of their
compounds, the choice of building materials, areldbnstruction techniques employed. The circulavitoear homestead was prevalent across the
Igala region. Each kindred within Igala land hadividual compounds, and the number of houses wihiimmpound was determined by the number of
wives and children the man had (Owoicho et al.4202

The Igala indigenous homestead comprised of sespeales which include; the head of the family’sdeofunyi-udach¢nggbani), wives’ houses (unyi-
udachi abobyl), adult males’ houses (unyi-udachi ablel, kitchen/cooking space (obuka), animals’ pen {tangfiwugre), reception house (atakpa),
courtyard (okolo/anuku). Others include; bathrodmsyi ugwqla), food storage barns (aka), traditional worsstipine (ackkwu), ancestral worship
shrine and perimeter fencegpa). For compounds that represent a ctdap() which was a custodian of a masquerade (egapu), a space was
provided for the masquerade within the compoune: ifbividual houses that accommodate these spaesawnstructed with locally available building
materials which were flexible and easily maniputiatie construction. These building materials includarth/mud (ikt¢), timber/wood (oli), bamboo
stem @tachy), thatch (egbe), palm frond (igkpe), palm stem (olitkpg), and vegetable fiber/bush twine (ikwu). The agement of individual buildings
in the compound and the use of indigenous buildagerials reflected the harmonious relationshipvben Igala culture, spirituality and the natural
environment (Owoicho et al., 2024).

3. METHODOLOGY

This research employed a qualitative research apprtm examine the influence of spirituality onharectural design in Igala culture.

3.1 Research Design
The research design employed was a combinatiohrettprimary methods: archival/historical researterviews, and physical observation, each
executed according to specific procedures.

1. Archival/Historical Research: This involved a systematic review of historicatords and cultural documents to establish therist context
and trace the evolution of Igala traditional arebitire under the influence of spiritual beliefsleRant sources were identified, analyzed, and
categorized to uncover patterns and transformatioaschitectural practices over time.

2. Interviews: Focus-group interviews were conducted with tiadal leaders and guardians of Igala traditiongitranal building craftsmen, elders,
and members of the Igala community. These intersvigwovided in-depth understanding into how spitityanforms space configuration.
Interviews were recorded, transcribed, and thembiyi@analyzed to extract key perspectives and tieerakated to the influence of spirituality on
Igala traditional architecture.

3. Physical Observation: Field visits were carried out to document andeobs architectural features in Igala indigenous ésteads. This involved
detailed observations and recordings of spatialuts; construction materials, and design eleménpsirposive sampling approach was employed
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to select traditional compounds across severahlgalmmunities based on their historical and cultsigmificance, ensuring a representative range
of architectural styles and practices.

3.2 Method of Data Analysis

The research utilized a triangulation methodolaggnsure the validity and reliability of the finds Data were synthesized from three distinct smirc
archival/historical research, interviews, and pbgkiobservation. By employing methodological trialagion, the study cross-referenced and
corroborated data across these sources, thus eéngahe credibility of the results. This integragiapproach allowed for a comprehensive analysis of
the interplay between spirituality and architectwithin Igala culture.

4. DATA PRESENTATION AND ANALYSIS

4.1 Spiritual Spacesin Igala Indigenous Homestead

4.1.1 Courtyard (anuku/okolo)

The central courtyard known as anuku or okolo,dsas an essential feature within the Igala indigehomestead, embodying a meticulously organized
social structure and spatial arrangement that stpploe cultural, religious and spiritual practicgsthe family unit. Theokolo serves a multitude of
purposes, functioning as the reception area, piayid space for women to carry out household digssi occasionally serving as a gathering place for
family members, and acting as a supervised playgtdor children. Thekolo hold high spiritual significance in Igala cultuiesides accommodating
graves, reception hut and family shrine (achekitu, also a space used for spiritual activitieshsas ancestral worshiptégwu) and funeral rituals. A
peak period of use of thakolo was when the remains of a dead relation was btawagie family for burial. The bereaved family amdurners gather

in the courtyard where funeral rituals are perfatrbefore burial (ogwu-eji). Like any other tradital African society, the funeral rites and cerei@sn
are performed in a way as ‘to draw attention té femanent separation’ of the deceased physifrally other human beings. Large gathering of people
from far and wide is the common features in orddulfil such funeral rites. The funeral activitifsgat take place in the courtyard include the teftaf

the corpseqla-egwe), the laying-in-state (edu-kka), the burial proper (ogwu-eji), and the commumake-keep (ide-okolo). The Igala people believe
that the spirit of the departed hovers around thedstead after burial until the second burial wtiey now join the ancestors (lbegwu). This second
burial is also performed in the courtyard.

4.1.2 Reception Hut (atakpa)

Located in the centre of the courtyard is the reoaghut (atakpa), which serves as the first pofntontact for visitors and is furnished with ralsearth
seats and a horizontal timber for suppétakpas were curvilinear in shape until in the coloniatipd when they adopted the rectilinear shape. Lile
HausaZaure, IgboObi and TivAte, theatakpa in Igala traditional homestead was a multi-purpsisace. Spiritual use of tlaakpa include the display
of the deceased family member before burial for mets to view and bid final farewell for the propeying-in-state and burial. Children, and somesme
pregnant women also were not allowed to enteathigpa during such ceremonies according to the traditiothe people.

4.1.3 Shrine (achegkwu)

Shrine, known asichekwu, holds significant sacred importance and is sittiapproximately 10m to 15m away from the centrehef courtyard.
Constructed using bamboo stems and timber pogtshtfine is occasionally covered with palm frondd does not feature solid walls. The shrine house
deities that are representatives of goglg) and ancestors (ibegwu). These are gods whichmarke and worshipped by individuals, and which are
believed to ensure success in daily life by affiegdprotection against the misfortunes that witcficaad sorcery can bring. Thay is the household
god and is generally represented by a piece of wadd a cloth round it. It may be roughly carvedtie semblance of a man or woman. Spiritual
activities such as consultations of the dead awédstral worship are conducted in front of the shrin

4.1.4 Masquerade House (unyi-egwu)

Masquerade is an integral part of Igala traditidasquerades frown upon and punish severely anycdf¢hat borders on adultery, fornication, incest,
stealing and any such actions considered immokay Blso stand out for justice and fair play byph&j to enforce the laws of the land. Masquerades
are seen as agent of peace and entertainment dgalagpeople. They play a role in funeral and Huitaals. The Igala people have different typed an
grades of masquerades which may be classified diogoto their locations, functions, behavioural ifiestations, and forms

Egwu Ugbe/Qlopu (Ancestral Masquerades) which are ranked secotldeirtategory of masquerades after the Royal Maades (Egwu Attah), are
specifically identified with very particular clarfgrbearers or lineages as founder and custodfagsod example of these category of masquerades are
Egwu-gbgmgbom, Akwuchi, Ogwuche-aja, Ajamal ede, Qlagenyi andAnmuda to mention a few, which are owned and managedebygin clans. They are
revered and feared. Masquerade phenomenon stemsapke’s belief in life, death and life after deathey believe that if any of them dies, his soul
ascends to the spiritual realm and takes anothdy lamd reappears in masquerade form. The deadhasgysasummoned into the masquerade
representation, hence there is strong link betwtkerliving and the dead through masquerade. Amdagsahat own masquerades, sacred spaces are
designed in the homestead to accommodate masqsei&denen and children are prohibited from accesgirge sacred spaces.

4.1.5 Grave (0jinoji)

In Igala tradition, a man is buried in his immedidibbmetown while a woman'’s corpse is returned tchbenetown for burial. However, in some cases,
the relatives may decide otherwise. The grave igusb for burial, it also serves for preserving ttorpse for a maximum period of 3 days when the
relations of the deceased may need to travel dowg Histance. The grave is a significant featur¢hin Igala traditional homestead because it is
considered as the residing place of ancestorsr #feecorpse is laid in the grave and the grawevered and levelled, a shrine (elcvu) is immediately
erected on the grave especially if the deceasad &derly member of the family. Tlhehekwu is considered as the abode of the spirit of treedsed.
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The achekwu automatically converts the grave into a sacredesjia the homestead. Communication with the dedessisequently takes place in the
achekwu.

5.KEY VALUESOF SPIRITUAL SPACESIN IGALA INDIGENOUSHOMESTEAD

The spiritual spaces in Igala indigenous homesteadwdy the community's core values, fosteringemd®nnection between the physical and spiritual
realm. Key values of these spaces include:

5.1 Community and Ancestral Connection

Spiritual spaces within Igala traditional homesteaedrve as conduits for family bonding, communitiiession, and ancestral reverence. These spaces,
such as shrines and communal altars, are vitéddoouring ancestors and maintaining relationshipis thve spiritual forces believed to guide and pcbt

the living. Rituals and communal gatherings in éhegaces foster a sense of unity and belonging @faonily members and the larger community. The
physical presence of spiritual artefacts and thiéop@ance of ceremonies are central to the corttyrafi cultural heritage, ensuring that each gemnenat
remains connected to their lineage and the comryianibllective memory. By facilitating these contiews, spiritual spaces actively uphold the
community's core value of solidarity, bridging tieenporal gap between the past, present, and future.

5.2 Spiritual Guidance and Protection

Igala spiritual spaces provide crucial channelscfimmunication with the divine and ancestral spinfaying a significant role in guiding individsal
and offering protection against adversity. Thesgeshareas are often utilized for seeking divinervention in matters affecting family and commuynit
well-being, such as health, prosperity, and seguRituals performed in these spaces are believenffer a formidable layer of protection against
negative influences and misfortunes, acting asriiggl buffer that safeguards the household frami Through the invocation of deities and anckstra
spirits, spiritual spaces thus reinforce the conitytanbelief in a higher power that governs andiiefces the well-being of individuals. This relasbip
fosters a sense of security that transcends theriaatvorld, emphasizing the importance of spiritg@ardianship in the community’s value system.

5.3 Cultural Preservation and Transmission

The role of spiritual spaces in preserving andgmaitting cultural practices, beliefs, and valuefiimlamental to the identity of the Igala peoplke3e
spaces provide a context for traditional ceremqrimytelling, and other cultural expressions thets down vital knowledge and customs from one
generation to the next. Through participation toais and observances, young members of the cortynleairn the significance of cultural symbols,
spiritual practices, and their historical contekhe embodiment of cultural knowledge in these gati spaces ensures that traditions are not merely
preserved but are actively practiced and adaptdegsarding them against the erosion of exterrfalénces. By fostering a deep sense of culturalepri
and belonging, these spaces play a crucial rdlleeirintergenerational continuity of Igala cultudéntity.

5.4 Moral and Social Justice

The Igala tradition places significant emphasisramal conduct, justice, and fairness, which arkectéd in practices associated with ancestral viprsh
and the masquerade tradition. Masquerades, regasiegiritual entities representing ancestorskayein maintaining moral and social order. They
serve as enforcers of societal norms, mediatinfliceand ensuring that transgressions are adelde3he presence of these spiritual entities syinbs|
the community's collective conscience and acts detarrent to immoral behaviour. In this contextiritual spaces serve as venues for reinforcing
societal values, where rituals are performed tokevthe authority of ancestors in maintaining jestiThis framework not only promotes social cohesio
but also affirms the community’s commitment to uplilog ethical standards and ensuring that fairpesgails in communal dealings.

5.5 Emotional and Psychological Well-being

Spiritual spaces and practices within Igala honsfgteprovide avenues for comfort, emotional support, healing, addressing the psychological and
emotional challenges of life. The rituals and pray®nducted in these spaces often serve as maaindifriduals to cope with grief, loss, and adityrs
offering solace and a sense of reassurance. Ceresrmtused on reconciliation and communal hediaster emotional well-being, helping to mend
broken relationships and restore harmony withinabemunity. By engaging with the spiritual realmdividuals find a means to express their fears,
hopes, and desires, which facilitates emotionaharats. The therapeutic effects of such practicesrstrumental in promoting holistic well-being,
encompassing not only physical and mental healthalso spiritual fulfilment. This reinforces the mmunity’s belief in a balanced life, where the
spiritual dimension is essential for overall healtld happiness.

5.6 Healing and Health Restoration

Sacred spaces within Igala homesteads also playcatrole in the healing of family members froioksiesses and protecting against epidemics. These
spaces serve as sites for invoking ancestral andedintervention in times of health crises, wheteals and offerings are conducted to seek theuav
and healing power of the spirits. The belief in éfficacy of spiritual intervention is deeply emided in the community's worldview, wherein illness i
often seen as a manifestation of disharmony betwee physical and spiritual realms. Traditional Ieesy priests, and family elders utilize these sgac
to perform rituals that aim to restore this balartbereby alleviating physical ailments. Such pcast include offerings to appease offended spbrits
ceremonies to cleanse individuals of negative eestpat might have caused illness. In times ofl@pics, the community often turns to these spiritua
spaces collectively, conducting elaborate ritualseaek protection for all members, reflecting a emmal approach to health and well-being. The faith
in the potency of these spiritual interventionsamdes the psychological resilience of the peopteiging a source of hope and a pathway to recovery
Through these sacred rituals, the Igala communigetscores the interconnectedness of spirituattheald physical well-being, affirming the belief
that true healing can only be achieved by addrgdsinh dimensions.
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6. SUMMARY OF DISCUSSION

The architectural expression of Igala spiritualdg,examined in this research, revealed a profoondection between built environment and spiritual
practices. The lIgala indigenous homestead havétusdirspaces that foster community bonding, aneéseverence, spiritual guidance, cultural
preservation, moral and social justice, and ematiavell-being. Notably, five sacred spaces ideatifinclude the courtyard (okolo), reception hut
(atakpa), shrine (agkwu), masquerade house (unyi-egwu), and gravedjdjinThese spaces serve multiple purposes, fatiilij social interaction,
spiritual worship, cultural transmission, and commadism. The courtyard, for instance, functions asmmunal gathering space for spiritual ceremonies,
while the shrine provides a sacred sanctuary foestnal and traditional worship. Similarly, the opasrade house embodies the connection between
physical and spiritual realms. The graves, meareytlghsure continuity and connection with the péisese findings underscore the significance of
spirituality in shaping the built environment. Tfiedings also highlight the importance of presegvizultural heritage and traditional practices ia th
face of modernization and globalization.

7. CONCLUSION, RECOMMENDATIONSAND CONTRIBUTION TO KNOWLEDGE

The study revealed that Igala spiritual spaces emlfise core values: community and ancestral cotioecspiritual guidance and protection, cultural
preservation and transmission, moral and socigicgisand emotional and psychological well-beingede values underscore the vital role spiritual
spaces play in sustaining Igala community, cultarel individual well-being. The research demonetdhe intricate relationships between spirituality
culture, and space in indigenous homesteads, bigilig the importance of preserving cultural hep@tand traditional practices. Sacred places serve
many purposes that aid sustainable developmenty @he the trusted avenues for conflict resolutisogial control, cultural education and moral
development, thus, they are instrumental to susbdéndevelopment.

Nigeria can preserve its cultural heritage and ptenculturally responsive architecture by docummmtand restoring sacred spaces, integrating
traditional elements into contemporary designs, lotburing spiritual practices, ensuring autheosimmunity engagement and reflection of its diverse
cultural identity

This research contributes significantly to the gngsbody of knowledge by providing an in-depth argtanding of Igala spirituality and its architeeiu
expression, with emphasis on the vital role spatispaces play in indigenous homesteads. By higtifig the significance of these spaces in sustginin
community, culture, and individual well-being, thiesearch underscores the intricate intersecti@tse®n spirituality, culture, and space. The
identification of core values embodied in Igalariépal spaces provides a valuable framework foreusthnding these intersections, emphasizing the
importance of preserving cultural heritage and itiauhl practices in the face of modernization ahdbalization. Ultimately, this research informs
architectural and cultural heritage preservatidiicpes and practices, promoting the integratiomnoigenous knowledge and perspectives to ensure the
continued relevance and resilience of cultural iigf the Nigerian people.
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