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ABSTRACT 

The recent rise of indigenous knowledge, is embedded in the community unique to 

a given culture or location. This body of knowledge has been developed outside 

the formal educational system, generated over centuries enabling communities to 

survive in a balanced relation with their natural and social environment. But the 

dominance of the western knowledge system has largely led to a situation in 

which indigenous knowledge is ignored and neglected. This study wascarried out 

in Kayoro in the Upper East Region, to examine why there is the undervaluing and 

lack of recognition of the relevance of totems for nature conservation in 

Ghana.The act of this indigenous study washolistic, methodologyemployedwasof 

aqualitative continuum blended with participatory tools such as Discourse 

analyses, Vocabulary mapping, Resource mapping basically in interactive 

interviews, guided by an open ended questionnaire, semi structured in form 

forcollecting pnmary data. Secondary data was gathered from books, articles, 

journals and other relevant materials. Grounded theory approach was my aid in 

analyzing findings.The study revealed that totemism, has helped in conserving 

nature in the area. It brings a sense of identity, unity, social stability and 

cooperation, as such totems and all its associations (nature) must be protected.The 

.. - findings recommend that resource managers and policy makers need to create 

more practical participatory strategies to secure representationand participation of 

indigenousknowledge, beliefs systems, structures and practices, not just on paper 

but in practice, for an appropriate way forward to nature conservation. 
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CHAPTER ONE 

INTRODUCTION 

1.0 Introduction 

African beliefs, practices and knowledge systems are often disregarded as 

compared to modernization development practices. Currently, a concern for the 

environment has developed in every society. Long before the colonial masters had 

set foot in Africa, Africans had cultural links with their environment second to that 

of no other known culture in the world (Millar, 2004; Lewis et al, 1988). They had 

a distinct culture of conservation overseen mostly by the chief or traditional 

landlords (Tindana ffigatu) (Millar, 2004). There is an increasing awareness that 

the conservation of the world's natural resources is vital for human survival and 

one of the best ways to do this is by employing already existing body of 

techniques, acceptable and applicable by man (Hardin, 1968) 

Throughout history people have been confronted with the realities of change 

around them. Philosophers and social commentators have from earliest times 
., 

attempted to explain how and why things happen, coming out with concepts and 

ideas. These concepts and ideas have not happened in vacuum but are the products 

of the historical, social and cultural events surrounding them and such has been 

the case in the thinking about development (Bacho, 2001) and this includes the 

environment as well. 
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Taking Aristotle's theory of development of the state (nation) as stated by Ackrill 

(2010), he sees the origin of development of the state in a linear sequence that 

starts from the family, then, colony of family forms a village, which represents the 

second stage of development, finally the bringing together of these several villages 

forms a new entity which Aristotle calls a state (Aristotle, 1870). Summarily, 

development of a state does not occur by accident or by some rigid economic 

theories (Ayittey, 1999). It does happen through a natural process, where the 

people concerned have their own way of life and what they will accept as 

development (Ani, 1994; Apusigah et al,2004). They point out that development 

must above all respond to the initiatives of the people (beneficiaries). 

New ideas and beliefs which seriously challenge the traditional way of 

development emerged as a result of the discoveries of new worlds (first world- 

developed and the third world-developing). The current stages of an international 

economy through trade and banking have come to kill the natural process of 

development (Haverkort et al, 1992). Arguments of the 1990s on civilization, has 

become the norm of the day (Ayittey, 1992). Relating Durkheim's reasoning to the 

world of development, the poor nations are linked to the traditional society 

characterized by mechanical solidarity and primitive life, whiles the industrialized 

countries are deemed civilized based on self-welfare and individualism. The latter 

are seen as points that the primitive societies must attain (Durkheim, 1912). 

Based on thisthe concept of human development centres around the notion that 

human welfare depends on various dimensions. Particular attention has been given 

to using measures, economic concepts of per capita income (national income)and 

average annual rate of growth in addition to GDP, to measure development 
2 
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(Todaro, 1994).The paradigm of development shifted around 1970s to the concept 

of welfarism (education, health, food and shelter) dismissing earlier measures of 

development as based only on economic factors that do not reflect on the welfare 

of a state or nation (Ayittey, 1992) chiefly christened at the "cocoyoc declaration". 

Despite the perceived sure banker theories and paradigms for development, Africa 

is still said to be behind (Ayittey, 1992). Karl Marx (1869) was concerned about 

the absence of a true community that is free of alienation. This situation has been 

caused by capitalism and its tendency of transforming everything into a 

commodity. The most recent United Nations Development Program (UNDP) 

Human Development Report shows that Africa has the lowest level of human 

development of any region (UNDP Report, 2010). This is not to say that there is 

no development in Africa, but rather the Western concept of development, the 

bases on which development is measured is foreign to Sub-Saharan Africa.In 

simple terms "counting the number of suits instead of smocks in the wardrobe of 

a Dagomba chief, may land him clothless" 

Development is mostly measured in retrospect and the focus is on events that have 

already taken place physically (Apusigah, 1996). Development is based on how to 

stimulate take off based on Rostovian stages of growth, which is usually called 

necessary, to launch underdeveloped countries into the process of development 

just as happened in Europe (Ayittey, 1992). African development cannot be 

measured by comparing it to the Western World.Africans true development can be 

measured based on their indigenous livelihood strategies that reflect sustainable 

development as a balance between material,social and spiritual well-being 

(Millar et al, 2004). 
3 
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Many believe that science and technology must play a more central role in 

sustainable development globally (Ayittey, 1992) yet little systematic scholarship 

exists on how to create institutions that effectively harness science and technology 

for sustainability. 

In Africa, we have our own culturally made institutions, indigenous sciences and 

practices that naturally run back to effectively and efficiently bring about the 

sustainability of the environment (Mosuku, 1999). These existing systems suit the 

African environment and culture holistically; yet, these systems are hardly 

considered even in our Ghanaian environmental policies for development (Bacho, 

2001). 

This study suggests indigenous efforts that mobilize systems, practices and local 

Science and Technology for sustainable developmentin vision with endogenous 

development (Millar 1999; Shankar et al, 1999). 

The concepts of endogenous development are: local control of the development 

process; taking cultural values seriously; appreciating worldviews; and finding a 

balance between local and external resources (Millar et al, 2004; Harverkort et al, 

1992). The aim of endogenous development is to empower local communities to 

take control of their own development process while revitalizing ancestral and , 

local knowledge (Millar, 2004). 

Endogenous development helps local people select those external resources that 

best fit the local conditions. This leads to increased bio-cultural diversity, reduced 

environmental degradation, and a self-sustaining local and regional exchange that 

creates the path for a true sustainable development (Appiah-opuku, 2007). 

4 
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1.1 Background 

In today's age of scientific and technological advancement for development, the 

rural people still remain poor. About three in four poor people live in rural areas 

and in terms of the distribution with reference to locality (rural and urban), the 

largest proportion of over 80% of the population classified as poor (either using 

the extreme poverty line or the standard poverty line) can be found in rural areas 

(Kunfaa, 1999). The WHO describes poverty as the world's number one killer 

(WHO, 2005). 

But the meaning of poverty varies from person to person (Apusigah, 2006), 

poverty like the United Nations experts discovered is multi-dimensional and it is 

not confined to the absence of basic requirements only. The definition of poverty 

in accordance to Bartoli (2000) embraces various aspects of the failure to defray 

the costs of a genuinely human life that is holistic. Kunfaa (1999) puts it out that 

poverty cannot be measured by one person for the other. 

In past development paradigms many theories, approaches and methods have been 

proposed as the solution to reducing poverty and bringing development to the less 

developed countries (Mazrui, 2004). But mostly these theories which were mostly 

top- down have woefully failed (Ayittey, 1992). Hence, there has been the calling 

for a different dimension for development. According to Nederveen (2001), the 

World Bank and the IMF now accept 'development from below' and participation 

of development stakeholders as necessary requirements for development and 

poverty reduction. These institutions now generally recognize that development 

and poverty reduction must be country-led and country-specific, as stated, 

development of the people, by the people and for the people (UNDP, 1992). 
5 
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The rural poor's contribution to total poverty using the standard poverty line 

shows a slight increase from 82.8% in 199111992 to 83.7% in 1998/1999. 

Statistics shows that though there has been poverty rate reduction in the last 

decade by 8.6 % in urban areas and by lOA % in rural areas, however, it does not 

show that in reality poverty still has a firm grip on rural areas (Ayittey, 1992) This 

therefore supports the view that poverty in Ghana is largely a rural phenomenon 

(GSS, 2010). According to Satterthwaite (2004), the way poverty is defined in 

many developing countries as to what 'poverty' is, the "real needs of the poor" 

and the paths that have been trodden as solutions to poverty, remains rooted in 

questionable assumptions. 

Many solutions have been postulated as the way forward for poverty reduction 

and human development globally. Many doctrines, ideologies, paradigms have 

come to pass on this basic agenda of development (Millar and Dittoh, 2004). A 

historical walk down this lane includes the Rostoian take off model, to the Harrod- 

domar model to the Lewis model, all of which are economic modernization paths, 

of which poverty reduction and economic development can be achieved and yet 

poverty still rises and also comes along with new threats, especially to the 

environment. 

As such, a new article of faith was a necessary call by development economist. In 

1994, the Brundtland Report came up as the new faith to achieve sustainable 

development which included safeguarding the environment (Mkenda, 2010). 

Many Countries channeled to this paradigm for de~elopment that was based on 

sustainable human development (Mkenda, 2010). The priority was on poverty 

reduction, productive employment and social integration; all these were linked 
6 
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to environmental regeneration (Bartoli, 2003), collectively called the Brundtland 

Report. 

The Brundtland Report dealt with poverty reduction as one of the priorities that 

will be used as a land mark to development, Seventeen years down the lane, with 

many new and enthusiastically welcomed paradigms, poverty cannot be said to 

have been reduced (Goduka, 1999) nor has the nature and its ecosystems been 

given the due respect (Kendie, 2004) It is clear that sustainable development 

(development that is viable without a threat to future generations.) grassroots 

participation and poverty as a place and person defmed is still far from most 

developing countries. It may exist in our usual archives but not in practice. 

Research to fmd out what poverty and development meant to the rural person 

came out with results showing that though grassroots participation may bring the 

picture of sustainable development to the rural person, it remains that, true 

development to rural person is not only about pipe-borne water, good roads and 

community clinics (Apusigah, 2004). 

"Poverty is like heat: you cannot see it: you can only feel it: so to know poverty 

You have to go through it" (Man at Adaboya community. Source: 

Kunfaa, 1999:12). 

"Our poverty is like a woman who delivers at the market place: You do not need 

to inform anyone" (Chief of Zagban, community in Northern Ghana. 

Source: Atua-Ntwo, 2000) 

These statements clearly illustrate the complexity of identifying, understanding 

and accordingly acting on poverty, they emphasize the importance of listening to 

7 
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... - 

the opinions of those it most affects. Individuals, groups and communities have 

differing expressions and divisions of well-being and poverty (Kunfaa, 1999). 

Hence the scales at which poverty is measured cannot be done on generalizing that 

depending on less than one dollar «$1) a day is equal to poverty (Kunfaa, 1999) 

structural adjustments being the current trend that dominates international 

development practice in Africa whiles pro-growth and over consumption policies 

continue to dominant paradigm of development has serious doubts, as to whether 

these policies are compatible with, let alone supportive of sustainable 

development. 

Lacking faith in an evolutionary approach, based on the development of improved 

appropriate techniques that builds on indigenous knowledge, there has been the 

rush to the widespread application of western technologies which are generally 

unsuited to tropical problems (Kendie, 2005) Many international and national 

development agencies, groups and advocates have tended to overlook the 

historical role of indigenous beliefs and knowledge systems in community 

development (Warren, 1992; Kendie,2005). 

Local (nation/community) person needs a domestic (endogenous) way of 

development.As such, the importance of participatory approaches and of , 
integrating local knowledge into development interventions has become broadly 

recognized (Kendie, 2005) Endogenous development seeks to make peoples' 

worldviews and livelihood strategies the starting point for development, reflecting 

sustainable development as a balance between material,social and spiritual well- 

being of a person (Millar, 1996). 

8 
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Sachs (1980) considers that, the old paradigm where by people, as joint owners of 

the earth planet must enhance it and the more recent paradigm whereby people 

must act as good stewards of any form of live should both be replaced by a new 

paradigm. Daly (1996) sees development and the environment as an issue that 

calls for an integrated approach. Gonese (1999) concludes by pointing out that 

there can be no viable human development if the ecological costs of economic 

development are such that essential ecological services and its indigenous ideas 

are not preserved. 

Gonese (1994) and Millar (2004) observe that there is the urgent need for a more 

integrated and a self-reliant endogenous strategy that will not neglect totally 

exogenous strategies' but will rely more on domestic resources( knowledge , 

beliefs and ideas) of the nation concerned and seek to develop them in a coherent 

fashion. It embraces every dimension of the economic, social, environmental and 

culture elements which make up the nation, bringing about true self-reliant 

integration (Ademola, 1985). 

In African traditional cosmology, the wellspring of being indigenous means ones 

connectedness to nature, the ancestors and to all creation (Goduka, 1999, 2001; 

Mbiti, 1969). One of the best practices of the indigenous person that integrates the 

above key concepts- cultural values, reduced environmental degradation and 

spiritual welfare is found in totemism. Totemism is a system of belief in which 

humans are said to have kinship or a mystical relationship with a spirit-being, such 

as an animal or plant. The entity, or totem, is thought to interact with a given kin, 

group, clan, family or an individual (Dafni, 2002). 

9 
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The term totemism has been used to characterize a cluster of traits in religion and 

in the social organization of many peoples (McLennan, 1870&Durkheim1912). 

Totemism is manifested in various forms and types, in different contexts and is 

most often found among populations whose traditional economies relied 

on gathering, or mixed farming with hunting and gathering and mostly related as a 

religion and! or ancestral worship (Roumeguere, 1998). 

In most traditional African cultures, it was illegal to kill or hurt a totem. It was 

likewise illegal for a relative such as wife, who may have hailed from a different 

tribe and therefore had a different totem, to hurt the totem of a husband or son. 

This was mainly because totems were viewed as part of the kindred, and it was 

believed that these totems shared blood with the ancestors (Dafni, 2007a). 

An analysis of a senes of biodiversity related areas in Ghana, including 

ecosystem, water and soil management, farming, fishing and hunting practices and 

the collection of herbal medicines, shows that indigenous know ledge has the 

potential to contribute to the conservation of species. genes and ecosystems 

(Kendie, 2005). Moreover, as these traditional rules are owned by the locals, they 

might be implemented more rigorously than governmental laws (Kendie.2007b) 

.. - However, in the contemporary fast changing societies of Sub Saharan Africa, 

Indigenous Knowledge is less and less applied and at risk of disappearance 

(Gonese, 1994). 

In the nut shell, the argument being put across in this research work as put by 

Wiradu (2005), is that the devaluing of African ways of knowing is ongoing, 

gradually by the Western value systems that have become institutionalized, 

10 
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influencing and changing Africans way of doing and Knowing (loss of African 

knowledge systems). Yet, little has been achieved by this foreign way of knowing 

and doing things and most of the time these foreign knowledge coupled with rigid 

measures that are hardly understood by indigenous persons, rather put situations in 

a more confused state (Aduyoye, 1986). As such new forms of sustainable 

development is being called for, as Dudley Seers(1969) pre observed that 

development is a universal aim of every human society but the challenge is how to 

find the right paths of development. 

Modem development paradigms take into consideration a sustainable development 

view, where sustainability takes on board Development that maintains a delicate 

balance between the human need to improve lifestyles and feeling of well-being 

on one hand, and preserving natural resources and ecosystems, on which we and 

future generations depend (Millar, 2005). The terms on which I argue from the 

definition of sustainability are: 

);> Feeling of wellbeing; this includes our spiritual worldviews. 

);> The preservation of natural resources and ecosystems. 

);> Consideration of future generations that will include the transfer of 

Indigenous Knowledge and capacity of mobilizing, using and enhancing 

local science and technology. 

Indigenous knowledge, science and technology already encompass all the above 

and is increasingly recognized as an essential component of strategies for 

promoting sustainable development. What is lacking has been the systematic 
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scholarship needed to extract indigenous knowledge, sciences and technology 

(Agyakwa, 1979) for community development. 

This is not to say Communities will not face natural hazards, by adopting these 

indigenous systems, but today's disaster are often generated by or at least 

exacerbated by human activities. At the most dramatic level, human activities are 

changing the natural balance of the earth, interfering as never before with the 

atmosphere, the oceans, the polar ice caps, the forest cover and the natural pillars 

that make our world a home (Mkenda, 2010). What we search for is the answer to 

society lack- a critical understanding regarding which kinds of program 

institutional arrangements, and more generally, 'knowledge systems" that can 

most effectively harness Science and technology for sustainability (Millar, et al, 

2004). 

It has long been well known by some African Development practitioners that, if 

development should take place, it should be felt and embraced by a given people, 

economically, socially or physically should include the beneficiaries' worldview 

and Culture (Busia, 1965). Within the context of this discussion, totemism is being 

researched as very useful tool in promoting and harmonizing nature conservation 

for development and many other benefits which includes the homely wellbeing by 

a given people. 

1.2 Problem Situation 

The practice of modernization was and still is shaped by sets of external 

interventions, mostly centralized in state-agencies aiming at introducing new 
12 
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organizational models for development ,living out already existing knowledge 

systems for development (Warren, 2002). Trying to find new technological 

innovations meant to replace existing techniques and bringing on board 

environmental protection and the right of live to both animals and human race 

(Appiah-Opuku, 2007). 

Mostly traditionally existing systems, structures and processes such as totems are 

not considered (Millar et aI, 2004). In Africa, totems still playa significant role in 

community bonding, but few scholars have examined their role in the 

development of environmental protection (Kabatabazi, 2005).These beliefs and 

practices are gradually fading away and being replaced by imported beliefs 

(Mathinge, 1999) which have become the newly accepted way towards 

development. Some of these beliefs and practices being walked over have 

safeguarded the rural communities for centuries in nature conservation (Kendie, 

2004). 

Matowanyika (1998) argued that in developing countries there are three major 

stock of knowledge; modern or scientific knowledge ,local peoples knowledge and 

the blend of these two, but there has been the tendency of the Western system to 

subdue the indigenous knowledge (Millar, et al 2004). As such modernization has 
~ - - r 

revolved around the introduction of exogenous elements. Modernization has been 

highly selective, living Local practices that are much easier to "apply", 

"adopt" and/or "implement". That is to say that, the practice of modernization 

turned out to be a highly differentiated phenomenon (Bacho, 2001c). 
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Modernization has not only reproduced existing differences, but also, 

inequalities and bias in our knowledge of the nature, scope and mechanisms 

of harnessing our already existing knowledge and belief systems for indigenous 

development (Goldin, 1995). 

Though we cannot rule out the fact that exogenous development paradigms have 

contributed their quota towards the developing process of Africans (Ayaga, 2000), 

it still has many niches to be filled to make it more appropriate, easily 

understandable and acceptable to the indigenous African (Nkrumah, 1964). 

According to Bekye (1998) there is the need for indigenous thinking and research 

studies to formulate an African style of development model that will make 

development value focused and human centered-culturally, socially and 

environmentally. 

The study is based on the assumption that over many years of interaction with the 

local environment, communities have acquired and uphold practically valuable 

knowledge about their natural resources and therefore to some extent, actively 

manage and conserve their own natural resources guided by indigenous 

knowledge and beliefs (Millar, et al, 2004; Kendie, 2007). This knowledge does 

not only manage and conserve nature through beliefs but also gives them their 
, 

well-being, based on their world views (Millar, 1999a). 

According to John Mbiti (1969) and Levi-Strauss (1963), there is a relationship 

between nature and culture with totemism for sustainable development by a 

people. The problem that this research intends to address is the undervaluing 

14 

www.udsspace.uds.edu.gh 

 

 

 

 



and lack of recognition of the relevance of totems for nature conservation in 

Ghana. 

1.3 Research Questions 

Main research question 

What accounts for the undervaluation and hence underutilization of totems for 

nature conservation in Ghana? 

Sub- research questions 

What are the indigenous perceptions of totemism of the people of Kayoro? 

What are the indigenous tools! structures and systems that underpin nature 

conservation in Kayoro? 

What are the current government strategies for nature conservation and how far do 

these strategies include indigenous practices? 

What strategies will enhance the integration of totemism into nature conservation 

strategies of Ghana? 

1.4 Objectives 

Main Objective 

To find out the causes of the undervaluation and hence the underutilization of 

totems in nature conservation in Ghana. 

Sub-Objectives 
15 
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To find out the indigenous perceptions of totemism of the people of Kayoro. 

To find out the indigenous tools/ structures and systems that underpin nature 

conservation in Kayoro. 

To find out the current government strategies for nature conservation and how far 

these strategies include indigenous practices 

To find out strategies that will enhance the integration of totemism into nature 

conservation strategies of Ghana. 

1.S Organization of Study 

The study comprises five chapters. Chapter one opens with a general introduction 

to the work, describes the background, states the problem, sets the objectives of 

the study, and highlights the method of study and gives general knowledge about 

the study area within which the work will be undertaken. 

Chapter two is the literature reviewed regarding the various components of the 

study. 

Chapter three deployed methodology chosen to harness information, both primary 

and secondary for the study. The beliefs, worldviews and Totems, of the people 

highlighting the general characteristics of the study area is generated in Chapter 

Four. It also provides background information, that is, the origins of the 

indigenous totems in the areas and how the people relate to their totems and nature 

conservation gotten from field data in thorough analyses with appropriate 
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representation of information in graphs and diagrams. Chapter five discussed the 

results of field research as to the recommendations and concrete and scientific 

conclusions arrived at. 

1.6 Limitations of Study 

My limitations for this research were very minimal, but worth considering. The 

biggest problem mostly in this research area included language, being a native of 

the Kassena- Nankana area and my fluency in Kasem helped a lot in this direction. 

A few narrators who have in-depth understanding of the use of proverbial 

language to assist where I found myself wanting were very lifesaving. 

The research area was also time consuming, than I really presumed. The topic 

demanded a lot of information and the need to return to the field severally was 

very necessary to complete the work with concrete and accurate data. Managing 

my time as the study is for academic purposes and time limited has been very 

challenging. 
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CHAPTER TWO 

LITERATURE REVIEW 

2.0Introduction 

While the African continent faces many of the same development bottle necks 

which trouble its northern neighbours, these problems are compounded by 

African's closeness to their natural environment. Poverty, overcrowding, pollution, 

soil degradation, over- and under development are but a few (Apusigah, 2000). 

Many African authors from a variety of backgrounds have expressed their own 

visions of their continent's march towards sustainable development. Nkrumah, 

Mbeki, Nyerere are among such in Africa (Mazrui, 2004). Some have taken a 

further look at the environmental state of Africa and the continent's attempts not to 

stray from sustainable development despite crushing constraints (Mazrui, 2004). 

But some assert the question that, can environmental protection and nature 

conservation be possible in the midst of a continent that is very diverse in nature 

and the intensity with which this affect a continent already stretched to its survival 

limits?While it is irrefutable to assert that African societies are as diverse as their 

traditions are different, yet, there are a number of commonalities that bind 

Africans together in terms of spiritual expression, social relationships, knowledge 

systems as well as their orientation to the outlook of the world (Wiradu, 2005; 

Millar, et al 2004). Some of these commonalities like greetings are a sign of 

respect for the old or young (Mbiti, 1969). 
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Also worthy of discussion is the African acknowledgment of the reality of God 

and Nature. African religious traditions all acknowledge a supreme God that is 

mostly linked to nature, defining God's means defining nature (Mbiti, 1969; 

Wiradu,2005; Millar et al, 2004) Traditional cultural practices in most part of 

African communities are environmentally friendly and sustainable, thus 

contributing so much to natural resources sustainability and conservation (Kendie, 

2005). 

In current times the world struggles, in finding ways to save the world by saving 

the environment, many individual countries and world policies have been 

postulated for this urgent agenda that have mostly failed over the decades 

(Ayee,2000) The prevalent concern now is the growing realization that public 

policies and programs have failed to achieve their desired and expected outcomes, 

especially with regard to nature conservation (Mkenda, 2010). 

One early realization to the failure of these policies and programmes as posits by 

Ayittey (1992) is the theoretical constructs and methods used that does not reflect 

the values and beliefs neither understood nor acceptable to the societies in which 

the policies prevail. Systems of decision-making in many African countries tend to 

separate economic and environmental factors from socio-cultural factor at the 

policy, planning and management levels (Ayee, 2000). , 
This has influenced the actions of groups, individuals and societies on nature 

conservation regarding the environment and has had important implications for the 

efficiency in sustainable environmental development (Mkenda, 2010).Most of 

these policies and programmes have been coined out of imported models and 

19 

www.udsspace.uds.edu.gh 

 

 

 

 



theories that have seemed to have worked for other countries, most of which are 

foreign (Dye, 1998). 

An evaluation of these policies and programs that are taking out of these imported 

models and theories reflect values and beliefs of a different environmental setting 

and will only work best in those particular setting (McCammon, 2003 ). The 

effectiveness, efficiency, adequacy and the responsiveness of such policies and 

programmes is either poor or unfit, but assumed by benevolent proponents as right 

and well fit for the beneficiaries (Shastri et al, 2002). One such dominant approach 

to policies prevalent in Africa is informed by bureaucratic structures and 

intellectual authority, made of top management. 

Top management with much of the power of development in Africa does not 

display leadership that undertakes institutional reforms because of the high risk 

involved (Mazrui, 2004). Formulation and implementation of policies and 

programmes that aim at enhancing the quality of life of the society in question that 

is understood and accepted by it, is ignored. Taking risks of change as a challenge 

is unheard of, because bottled up policies and programmes that have worked in a 

faraway foreign country is parceled together with financial assistance, is 

preferable (Ayee, 2000). 

Following the footprints of our former colonial masters, where we now preferred 
., 

to call them the developed masters (developed countries) in the hope to be called 

modernized and in line with the modernization theory of the 1950s (Weitz, 1986) 

David McClelland, (1961) was among the first people to examine this theory, 

declaring that, accepting modern values will bring about socialization that leads to 

economic and social advancement (Weitz, 1986). 
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Alex Inkeles in the (1960) goes further to distinguish qualities between modem 

societies and traditional societies, stating that modem values were key factors to 

modernization, which included modem behaviour and socio-economic 

development (Harrison, 1981). One of the five sets of variables of the 

modernization theory included modernizing institutions- schools, with modem 

technology, that was basically Eurocentric, colonizing the indigenous traditional 

persons way of life- local knowledge, farming practices entertainment and in 

summary changing Indigenous persons culture for a Modem one (Davidio et al, 

1986) 

But available evidence in the development literature on transformational leaders 

who have significantly reduced poverty in their respective countries (South Korea, 

Singapore, China, Chile, Taiwan) during the past years, took the risk of change 

and the concentration on available resources- local knowledge, human resources 

in their local communities as factors of development (McCammon, 2003). 

Targeting development through change in their own local dimension, has achieved 

greater success as compared to those nations that chose to be manipulated by 

Eurocentric ideas (Ayee, 2000). 

These Eurocentric way of life, is very reflective in the Ghanaian contest. For 

instance, the idea that Africans had no sense of education and therefore every 

educational subject coupled with its syllables should be imported from the west 

(Dovidio et al 1986). "This is seen every day in our classrooms and lecture 

halls, (educational system) from Pre School to the university. "A" for apple, I 

was taught two decades ago and still the same now. I knew of Shea nuts and 

how its tree looks like, now I know its benefits and how it survives in the 
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savannah lands, but I still don't know how an apple tree looks like"(Millar, et 

aI2004). 

Africa had institutions of higher learning as is evidenced by the University of 

Timbuktu whose library and other related paraphernalia were recently excavated 

(Mkenda 2010). Besides the evidence of the existence of this university that is said 

to have come up at around the same time with the twin British institutions of 

Oxbridge, education in pre-colonial Africa was also by elders to the younger 

youth on how to manage a farm, how to preserve food, how to make dresses 

(smocks and kente as in Ghana) and how to conserve nature (Millar, 1999; Taylor, 

2002; Mkenda, 2010). 

This shows that before current modernized intellects made their first attempt to 

learn the alphabets of the English person, there was on going education in the 

compound of the indigenous traditional man as how best he and nature can live in 

harmony (Kendie, 2005). 

I agree with Goduka (2003) and Millar (2005), who state that "Educators 

mustmove beyond a focus on specialization to holistic knowledge; from 

materialism to spirituality; from a focus on structures to understanding processes 

and from objectiveto subjective methods of enquiry. In short, educators must look 

beyond the so-calledrational Newtonian-Cartesian epistemologies". This, for us, 

means are-orientation ofa mind-set starting with the 'self; a behavioural 

challenge for scholars in Africa thatdemands de-schooling and re-schooling" 

(Millar et al 2004). 

Talking of re-schooling, there is the need for us upcoming scholars to re-school 

ourselves on the meaning of modernization that is being thought in our higher 
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institutions. A simple meaning of modernization is the act of improvement, 

update, making something more efficient or accelerating tradition (Ayee, 2000) 

If there is an agreement here on the above terminologies, then, basing on the major 

key factors outlined by the modernization proponents, who say underdeveloped 

countries can develop by following the footsteps journeyed by the developed 

countries is very wrong. This path described as best for Africa and other 

underdeveloped countries alike, is called the stages of economic growth by Walt 

Rostow of the 1960s. 

These stages are claimed to be rational, efficient and economically profitable. It 

further states that the so called traditional societies need new knowledge- which if 

basically described is the Eurocentric knowledge to develop (Shohat, et al, 1994). 

Traditional life of the African is painted as a poor subsistence life, without 

breakthroughs, no sparks of scientific development, no technology, and as such, 

there cannot be development in such a life (Rist, 2001). 

Going back to the true meaning of modernization, then, the question is, are these 

so called modernization theories that seem to be the miracle to development, more 

of re-colonization, westernization or truly modernization? (Apusigah, et al, 

2004). 

2.1Colonization, westernization or modernization? 

Modernization is a theoretical movement of the 1950s and 1960s which is one 

economic theory that is rooted in capitalism. The concept of modernization 

incorporates a switch and drastic transformation that a traditional society has to 

undergo in order to become modern (Hardiman et al, 1989; Weitz, 1986). 

Modernization is about Africa following the developmental footsteps of Europe 
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(largely the former colonizer of Africa). According to modernity, policies intended 

to raise the standard of living of the poor often consist of disseminating 

knowledge and information about more efficient techniques of production, 

through modem values, modem society and modem behaviour.(Weitz, 1986) On a 

second look; 

);;> These more efficient techniques all come from the West (mostly European 

countries) 

);;> These theories coincidentally sprang up at the time most colonized 

countries just had or were fighting for independence (early1960s). 

);;> These ways of development is perfectly charted for the poor nations, 

believed to be lacking new knowledge and innovation 

Modernization theory requires the destruction of the indigenous structures and 

culture and being replaced by western ones (Barker,1978), viewing Western 

society as being modem and all others who fall short as being primitive or 

traditional (Dovidio et al, 1986). These Traditional societies are seen to be 

simpler, have a static structure or one that increases its complexity so slowly or 

erratically that they perceive themselves as static (Rist, 2001). 

These societies, painted as traditional societies, are seen by the modernization 

proponents, to exhibit division' of labor and cognitive specialization, the 

hierarchical structure is said to be in three main categories of peasants, warriors 

and priests (Gyekye, 1995). These warriors and priests are said to constitute the 

ruling class who are concerned mainly with maintaining social cohesion and 
- 

ideological propaganda and peasants role is mainly agricultural production 

without any proper technology or development. 
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But Barker (1978) argues that this is not holistically true, I agree with Mazrui 

(2004) who defends the trash being declared by these passers-by about Africa as 

sociologists and anthropologists from the Western world who have studied Africa 

and its people as objects but not as a people, mostly comparing what they see to 

what they think should be in their part of the world. 

For instance Rodney (1972) in his book "How Europe underdeveloped Africa" 

clearly demonstrates that in the fifteenth century, the period of first encounter 

between Europeans and Africans, the continent had already established empires in 

the East, Central, West, and South of the continent. The economies of the above 

states were composed of farmers, artists (gold and silver smiths, weavers, wood 

carvers, cloth makers, medicine men - experts in naturopathy), and sculptors of 

wood, iron and terracotta. The economies had advanced methods of preserving 

food. Samir et al (1987) and Rodney (1972) writes that the economies in Africa 

were already using advanced African technology and techniques. 

From the above it is clearly stated that the process of modernization inevitably 

creates losers as well as winners (Dovidio et al, 1986) Nonetheless, as Castles et 

al, (1993), put if the contrast is drawn between traditional societies and modem 

societies then there would appear to be a very general consensus that life is better 

in modernizing societies. This cannot be referred to as modernization in its true 

sense but rather a way of life that is claimed to be better than the other (Dovidio et 

al, 1986) which is westernization way, Eurocentricaly based (Shohat et al, 1994). 

Most of these western states ironically are same as the colonial states and hence I 
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agree on the view by Apusigah et al (2004) nammg these ideologies of 

modernization as re-colonization in different clothing. 

With this hope of modernization. today's Africa is often a mixture of the old 

colonization with the physical presence of the colonizer and of the new 

colonization of our ideologies and values, in so called independent states. 

(Dovidio et al, 1986),1 see the above to be the same thing in different eras, if not 

calling the latter the worse of the two. 

But as perfectly put by Nandy (1983:63), colonialism is first of all "a matter of 

consciousness", therefore it needs to be defined in people's minds. The war 

against colonialism and any other forms of oppression must not only be material, 

it must also equally engage the mental. 

This modernization song has given man the excuse of using the environment and 

its resources the way man likes, encouraging the depletion of our natural 

resources(Appiah-Opuku,2007) and ignoring the existing indigenous strategies for 

the management and conservation of our natural environment within the rural 

communities (Millar, 1999; Mkenda 201O).As Barack Obama puts it 

"The worst thing that colonialism did was to cloud our view of our 

past." Barack Obama, (Dreams (rom My Father: A StOry of Race and 

Inheritance. ) 

Therefore there is the need to rethink development and the conditions possible for 

a new alliance between humans and nature, the environment can no longer be 

perceived as a luxury product ,it must be seen as one of the vital dimension of 

sustainable development and as a potential asset (Vertanen,2002 ). There is the 

need of discovery of an appropriate form of development. There is an urgent call 
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for post-colonial way of incorporating our culture that befits the environment 

(Millar et al, 2004). 

2.2Using Indigenous Knowledge in Redefining Post-Colonial Theory 

The word postcolonial theory (also written as post-colonial) is an area of cultural 

and critical theory that has been used in the study of literary texts (SIemon, 1995). 

It deals with the reading and writing of literature written in previously colonized 

countries. Postcolonial theory may also be literature that was written in colonizing 

countries (the metropolis/centre) dealing with colonization or the colonized people 

(Young, 2001). 

The theory mostly focuses largely on the way in which literature by the colonizers 

distorts the experience and realities of the colonized, and inscribes the inferiority 

of the colonized while at the same time promoting the superiority of the colonizer 

(Young, 2001). The postcolonial theory by some people is also about the 

colonized and formerly colonized defining their identity as well as reclaiming 

their past that was lost or distorted because of colonialism (Boahen, 1985). This 

part of post colonialism is what I will be concentrating as part of the building 

block of this research work. 

According to Ascroft et al (1989) post -colonialism is not just a literary theory that 

deals with the literature produced in countries that were former colonies of 

countries such as Britain, France, Portugal and Spain. It also deals with the 

cultural identities of the colonized peoples, focusing largely on their dilemmas that 

relate to attempts at developing national identities after the demise of colonial rule 

(Bhabha, 2001). It also deals with the way in which writers articulate and 
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celebrate that identity. As a theory, it is also anchored on binary oppositions where 

white is presented as superior while black and oriental are inferior (Fanon, 1989). 

It is well established that, the colonial past has had a strong impact on indigenous 

cultures and peoples. Its aim was to replace traditional knowledge and beliefs with 

Western knowledge. In all representations, in both the arts and sciences, the West 

is always presented as the standard, while non-Europeans are inferior and have to 

have their sensibilities and values cultivated so that they become like those of the 

Europeans, or at least approximate them (Moore,2001). 

According to (Millar et al, 2004) this was to limit the African capacity to solve 

their own problems and to develop technologies and skills that build their own 

ways of knowing but this aspect of colonization was not very successful. African 

anti-colonial movements sprang up in the 1920s involving Africans in Africa, and 

in the Diaspora alike, on a common platform for the development of African 

nationalism, theories and strategies that will befit the continent (Moore, 2001). 

Most literal works on the above agenda was generally labeled as post-colonial 

theory. It should be cleared here that the philosophy underlying this theory is not 

one of declaring war on the past, but declaring war against the present realities 

which, implicitly or explicitly, are the consequences of that past (Bhabha, 2001). 

Postcolonial theory has among its major proponents Franz Fanon and Edward 
.r 

Said. 

In his book Black Skin, White Masks, Fanon (1989) suggests that colonialism, 

because of its explicit promotion of white racial superiority over non-white 

colonial peoples, has created a sense of division and alienation in the self-identity 

of the colonized. He argues that under colonialism, the history, language, culture, 
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customs as well as belief systems of the white colonizer are to be considered as 

universal and normative as well as superior to the knowledge systems of the 

colonized that are treated as the inferior other (Bhabha, 2001). 

Though the above makes sense, I disagree with his fact that the proliferation and 

perpetuation of this myth leads to a strong sense of inferiority in most of the 

colonized. What I rather see, is that most of the so called educated elites may see 

too much truth in the ways of the west and therefore feel indigenous ways are 

inferior, in actual sense the true indigenous person likes to listen and respect the 

views of strangers (Gonese, 1999) but will never consider himself and his 

knowledge and ideas as inferior, because he understands himself best according to 

his natural settings. 

Edward Said further asserts that the Orient (mostly called developing countries) is 

viewed in the West as having no history of its own, but one that it got from the 

West. The Orient, as Said perceives, is seen in Western eyes as strange, bizarre, 

odd and irrational. While the West is represented as masculine, active and 

dominant, the Orient is viewed as feminine, passive and submissive. This 

misrepresentation is what the post -colonial theory stands to correct 

Fanon (1989) clarifies the point that post-colonial theory is not fighting to displace 

the knowledge and belief systems of the formerly colonized,but rather they are 

one of the forms of responses to the myth of Africans lack of knowledge resource. 

They are a way in which the formerly colonized are reclaiming their dignity and 

humanity that they had been robbed of by colonialism (Nandy, 1980). 
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Hammersmith (2007) points out that the study of Indigenous Knowledge Systems 

(IKS) will serve as a postcolonial theory, by the reclamation, revitalization as well 

as the renewal of knowledge and belief system and a way of contributing 

sustainable knowledge to solve the problems of today's world such as the 

environment and nature conservation. 

But most argue that the way forward to collecting and use of these IKS is 

impossible, because there are no existing theoretical bases in transforming such 

issues, which they prefer to call "MYTHS" into concrete workable policies.But 

what is a Policy supposed to be? It is "a definite course or method of action 

selected from among alternatives to guide and determine present and future 

decisions." Policy can also be defined as making decisions that reflect a particular 

people in a given location values and allocating resources based on those values 

(Ayee, 2000). Then, 

~ Why do we spend so much in importing the values of other people that 

hardly work and leaving our own values to become dormant? 

~ Why is it that a greater percentage of most students of Africa, in the 

tertiary institutions burn the midnight candle, studying about some 

other world, in hope to find solutions for our world, when we barely 

know our own world? 

~ The ordinary answers I had from most of my colleagues, is that, we 

will pass our exams and considered as intelligent students if we are 

well vexed in what our tutor thought us. Our indigenous world is only 

considered as a myth! 
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2.3lndigenous Knowledge (IK) - Myth or Reality 

Indigenous Knowledge Systems (IKS) are a body of knowledge, or bodies of 

knowledge of the indigenous people of particular geographical areas that have 

survived on for a very long time (Millar, 1999).They are knowledge forms that 

have failed to die despite the racial and colonial onslaught that they have suffered 

at the hands of Western imperialism and arrogance (Boahen, 1985). IKS are forms 

of knowledge that have originated locally and naturally (Alfieri, 1995). 

According to Ermine (cited in Hammersmith 2007:2), they are linked to the 

communities that produce them. He observes: Those natural communities are 

characterized by complex kinship systems of relationships among people, animals, 

the earth, the cosmos, etc. from which knowing emanates. 

Indigenous knowledge generation and application are participatory, communal 

and experiential, and reflective of local geography. Indigenous knowledge systems 

have been described as ecologic, holistic, relational, pluralistic, experiential, 

timeless, and infinite (Millar et al, 2004). IKSs are the adhesives that bind society 

as they constitute communicative processes through which knowledge is 

transmitted, preserved, and acquired by humans in their different societies 

(Mapara, 2009). These knowledge forms are known by other names, and among 

them are "indigenous ways of knowing, traditional knowledge, indigenous 

technical knowledge, and rural knowledge as well as ethno-science", or peoples 

science (Altieri, 1995). 

Indigenous knowledge systems manifest themselves through different dimensions. 

Since the 1970s, international and national fields of enquiry and innovation have 

31 

www.udsspace.uds.edu.gh 

 

 

 

 



validated the usefulness and significance of Indigenous knowledge. Many studies 

that preceded it have unequivocally stated the importance of Indigenous 

knowledge in agriculture, medicine, security, botany, zoology, craft skills and 

linguistics (Millar, et al, 2004). Today, literature shows the fundamental theory 

and methods of Indigenous knowledge as a means to accord its protection and to 

raise its social value and its status as a system of knowledge, while Indigenous 

scholars generate the necessary intellectual space to create a conceptual and 

analytical framework for its development (Millar, et al, 2004). 

People of all nations, state, tribe or ethnic group, somehow have an indigenous 

background, a place of our true origin, but the demands of modem development 

sends us to places where we either seek one thing or the other- education, 

employment, wealth or marriage coupled with the influence modem religions, 

makes us and our generations forget of indigenous self (Mkenda, 2010). 

In the sense of the above, we become visitors to our indigenous neighbourhoods. 

In the realm of our foreign educated minds and most times trying to sell our newly 

adopted knowledge base to the people of our indigenous background, we fail to 

notice the tremendous intensity and vibrancy of indigenous activities and 

knowledge base that exist (Millar, 1999). 

The few who may take closer inspection of these activities and knowledge seem 

to see them as defying the basic logic of all formal education, modernity and 

development (Mkenda, 2010) and at the end we see source of knowledge a Myth, 

because scientific proof for most of its claims has yet to be found and hence local 

knowledge is only anecdotes (Harding, 1994). 
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As scholars, we have been conditioned to believe that the language of logic is the 

highest state of being scientific and all others a myth. However, when we are 

faced with human relationships in births, coming of age, deaths and grief, the 

world of logic is insufficient (Dafni, 2002). Re-examination of political 

assumptions about identity, modernity, environmental issues is necessary in 

Ghana and Africa at large (Benneh,1997) In the event of not being able to break 

indigenous sciences into smaller components, in events were logic does not follow 

and indigenous science beats our understanding, we role our sleeves and call it a 

Myth. 

2.4Indigenous Knowledge, -What It Is, What Eurocentric Science Wants It to 

Be 

Indigenous knowledge is created and sustained by local community members as a 

means to meet their needs for food, shelter, health, spirituality, and savings. 

Indigenous knowledge is usually adapted and specific to local ecological 

conditions and to community members' social and economic situations and 

cultural beliefs. This knowledge can be simple or complex. It is not static, but 

evolves. Indigenous knowledge' has long been associated with the terms as' local 

knowledge' traditional knowledge or "ethno science. (Richards et al. 1989), but 

some argue the difference between the above, though they may be similar they 

cannot be said to be same (Millar, 1999). 

Shanker et al (1999) Goduka (1999), Millar,(1999) suggest that there are three 

meanings or operational levels of indigenous knowledge: IK as a heritage from the 

past, including specific bodies of knowledge in different areas like botany, 
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medicine and social governance; IK as the embodiment of a different and 

particularly African mode of thought which apply to the acts of learning and 

instruction; and IK as a means of articulating what people know and for the future, 

creating new knowledge from the intersection of their capacities and the 

challenges of development. 

For instance, Millar, (1999) posits that It is well documented that traditional 

communities derive both their socio cultural and spiritual identity from the land, 

which is inherited from their fore fathers (past) .The respect for the land was built 

into the use of the land. Hardin (1968) declares that Indigenous practice and 

acquired knowledge was based on a sense of harmony with the natural 

environment, which results sustainable practice and sustainable use. 

Vertanen (1979) agrees that the traditional use of natural resources was based on 

traditional values emanating from indigenous knowledge, Communities usually 

passed on their indigenous knowledge of resource management to the next 

generation through oral transmission. Mbiti (1969) says this form of knowledge 

has ensured its continued existence depending heavily on this form of oral 

transmission, from generation to generation, hence, the continuity and diffusion of 

that knowledge and its associated culture from one generation to another. This 

way local knowledge was preserved on many departments of life- medicine, food 

production and storage, animal husbandry and marriage, culture of time and many 

more. 

Hardin (1968) says Indigenous knowledge is but one system of knowledge among 

many. Dafni, (2007) says indigenous knowledge systems are embedded in a wide 
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array of cultures, sustaining a broad spectrum of ways of life, constituting a rich 

and diverse intellectual heritage that is attracting increasing attention worldwide. 

Wilkes (1997) says Indigenous knowledge guide human societies around the globe 

in their innumerable interactions with nature; agriculture and animal husbandry; 

hunting, fishing and gathering; struggles against disease and injury; naming and 

explanation of natural phenomena; and strategies for coping with fluctuating 

environments. Millar(1999) posits that Its complexity, versatility and pragmatism; 

and its distinct internal logic anchored in specific world views give it a unique 

concrete standing and therefore cannot be compared to other sciences from a 

different world view. 

Kawagley et al (1998), also indicates that indigenous ways of living in nature are 

also embedded in local entertainment such as riddles, proverbs. And storytelling 

allows listeners to draw their own conclusions and gain life lessons from amore 

personnel perspective, the lessons are then internalized in a way that it will be 

difficult for abstract discussions to achieve (Dafni, 2007) and therefore difficult to 

comprehend within the western sciences 

Ogawa (1995) considered three sciences: Eurocentric science, indigenous science, 

and personal science, Eurocentric refers to a set of philosophical propositions that 

are rooted in Greco-Roman philosophy and during that period called the 

Enlightenment (Shohat et al, 1994). Among the basic ideas of this worldview are 

the ideas that the material world is real in contrast to the spiritual one, making 

Objectivity possible and desirable. 

Eurocentric world is made of subjects and objects in a hierarchical relationship 

and of irreconcilable antagonistic opposites like hot versus cold that are deemed 
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mutually exclusive. It is how a particular methodology and theory are applied, 

and the metaphilosophical assumptions undergirding them. In short, knowledge 

within a Eurocentric world view is an entity separate from the knower. As such 

any knowledge that falls short of the concepts of Eurocentric science is said to 

benon-workable and only a dying story (Dafni, 2007). 

Indigenous scholars discovered that Indigenous knowledge is far more than the 

binary opposite of western knowledge (Harding,1994) As a concept, Indigenous 

knowledge benchmarks the limitations of Eurocentric theory - its methodology, 

evidence, and conclusions - re-conceptualizes the resilience and self-reliance of 

Indigenous peoples, and underscores the importance of their own philosophies, 

heritages, and educational processes (Harding,1994). Indigenous knowledge fills 

the ethical and knowledge gaps in Eurocentric education, research, and 

scholarship. 

(Battiste, 2002) emphasizes the fallacy of binary opposites, that is, treating 

Indigenous knowledge systems as myths, superstitions and nonscientific only 

makes Eurocentric science rather nonscientific in the true sense of science 

Science is a way of knowing. It is to be able to identify science from non-science 

through long time experiment and innovation in a particular setting, were findings 

are geographically feasible. The idea that nature could be studied either naturally, , 

as was the case with natural philosophy, or worked on through experiments, as 

was the case with experimental philosophy, has been part of people's thinking for 

much longer than the 150 or so years associated with modernism (Harding, 1994). 

David Turnbull who has studied the working of science communities argues that 

science in the general sense of systematic knowledge was never uniquely western 
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because examples of science can be found in all historic and contemporary human 

societies. Eurocentric science is not uniquely western or modern. And claiming 

the stand of being Europe centered and universal and the only concrete science is 

very wrong and debatable (Harding, 1994). 

It has borrowed knowledge from traditions across the world including the 

Americas, African, Chinese, Indian, Islamic, Arabic, and Pacific. Its fall short of 

solving the current problems that the world faces, such as environmental issues, as 

such the call for other alternatives is at hand (Dafni, 2007). Indigenous science is 

unique and very operative in its own world and cannot be compared to Eurocentric 

science. 

2.5Nature Conservation 

Nature Conservation is the wise management and utilization of natural renewable 

resources in a sustainable manner to ensure the maintenance of biodiversity 

(Arthur et al, 2010). There is an increasing awareness that the conservation of the 

world's natural resources is vital for human survival .Natural resources have for 

centuries been an important part of peoples' diet, economy, and culture. For 

people living in or near forests, plants and animals provided food, medicine, hides, 

building materials, incomes, and a source of inspiration. Rivers provided 

transportation and fish, and water and soils provided a permanent source of 

sustenance (Conroy et al, 2002) 

Degradation of natural resources is a serious problem in Africa; the region suffers 

from deforestation, loss of soil fertility, soil compaction, water scarcity, 

desertification, species extinction, and mineral exploitation, mostly resulting in 
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hunger and conflicts (Wily, 2002). While it is very difficult to forecast how per 

capita income will change in the next 30years, it is quite clear that the growing 

population aspires to a higher standard of living. This will often entail an 

accelerated use of natural resources, both as inputs to the economy, and as 

recipients of waste (Ansong, et al, 2010). However, the relationship between 

economic growth and environmental stress is not a linear one, as growth also 

generates resources to better manage natural resources; the case in most African 

countries is the opposite, in terms of the exploitation of natural resources and 

conservation (Wily, 2002). Three persistent concerns are consistently raised 

regarding NRM, particularly in developing countries: 

~ Renewable resources are utilized beyond their regenerative capacity, which is 

especially troubling for the poor, whose resource base tends to be narrow and 

less easily shifted geographically and sectorally 

~ .Nonrenewable resources are depleted with insufficient savings in man-made, 

human, or social capital, and with minor benefits directed specifically to the 

poor 

~ The "sink" capacity of the environment is overburdened by pollution, which 

in turn damages human health and ecosystem functions. The poorest 
., 

frequently pay the human price for this development (Wily, 2002). 

More than 1.3 billion people depend on fisheries, forests, and agriculture for 

employment--close to half of all jobs worldwide. According to the World Bank, 

in 2002, 90 percent of the world's 1.1 billion poor-those living on less than $1 
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per day-depended on forests for at least some part of their income. In 2002, 

international development agencies estimated that more than 90 percent of the 15 

million people working on the world's waters were small-scale fishers, most of 

them poor. 

Taking the forest as an example, it contribute to people's livelihoods in a variety 

of ways, especially the rural people, it serves as: 

~ Capital assets. Flexible, multi-output assets that can be converted into 

financial, physical, human, and more valuable natural capital 

~ Subsistence safety nets. Forest foods to meet dietary short-falls; fodder 

for livestock; and construction materials, household goods, fuel, and 

medicine 

~ Sources of employment. Forestry, wood industries, furniture, and pulp 

and paper; small-scale forest products processing 

~ Cash income. Non-timber forest products; timber and small-diameter 

wood products; and ecosystem services (Kaimowitz, 2004). 

Natural resource degradation, conflict, natural disasters, and economic crises 

increase the risk of increasing poverty. Some man-made and natural crises come 

without warning, but decision makers can prepare and take preventative action to 
I 

deal with those disasters that unfold gradually (Benneh, 1997) Poor people depend 

on natural resources more than any other group and are therefore more likely to be 

negatively affected by natural disasters. 

Thus one of the key challenges is to tailor solutions to the needs of each particular 

area, the use of already existing knowledge as the bases and how to harness, 
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Improve and use this knowledge resource in most traditional communities to 

manage, protect and conserve nature is a laudable tool(Mkenda,201O). 

In the rural areas respect for the land is built into the use of the land. Indigenous 

practices are on a sense of harmony with the natural environment, which results in 

sustainable practice and sustainable use. The traditional use of natural resources is 

based on traditional values (totems, and taboos) (Dafni, 2007). Communities 

usually passed on their indigenous knowledge of resource management to the next 

generation through oral transmission (Millar et al, 2004). The continued existence 

of such systems depended heavily on the passing down of this knowledge. One 

such community is Africa and Ghana as a vivid example, Africa is a continent rich 

in natural resources, such as forests, wetlands, wildlife, minerals, fisheries, and 

many others (Wily, 2002). Effective systems of management can ensure that these 

resources not only survive, but also in fact increase while being used rationally, 

thus providing the foundation for sustainable development and for a stable 

national economy. 

Vivid examples of workable IKS is found in Burkina Faso, Local farmers for 

example, have 'sculpted' scalloped patterns of half-moons into the slopes of their 

land to catch and retain rain water. In Cape Verde, rural workers have introduced 

terracing, which has increased orange and maize output, with land remaining for 

an additional crop of pigeon pea. In another innovative project in Niger, the work 

of irrigation has been turned over to termites (Conroy et al, 2002). Called the 

technique, it involves digging holes some 15-20 em deep and using the unearthed 

soil to build protective ridges around the holes. The whole bottoms are then 

covered with manure, which becomes a breeding ground for termites. The termites 
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bore through the hard-baked soil, producing a delicate network of tunnels. When 

the rains come, the holes and tunnels fill with water, and farmer's plant millet or 

sorghum in them without having to toil (Conroy et al, 2002). 

2.6Indigenous knowledge systems and practices; a tool for natural 

resource management. 

Natural Resources Management (NRM) refers to the sustainable utilization of 

major natural resources, such as land, water, air, minerals, forests, fisheries, and 

wild flora and fauna. (Millar, 1999; Bacho, 2001) Together, these resources 

provide the ecosystem services that underpin human life. Traditional natural 

resources management, as in other parts of Africa, is shaped around local rules 

and regulations in the form of belief systems (Ntiamoa-Baidu 1995; Abayie 

Boateng1998). These rules and regulations are most often enshrined in religious or 

cultural beliefs and superstitions and enforced by prohibitions called taboos or 

totems. These have no legal backing, but the beliefs have been strong enough in 

the past to make people obey those (Millar 1995). Amartya Sen (2001), states it is 

impossible to conserve any land features without paying attention to the culture of 

the local community. 

There is a wide range of prohibitions related to the utilization of natural resources. 

For example, sexual activity in the bush was considered by most tribes in Ghana 

to be a sacrilege against the fertility of the land (mother earth). Similarly, several 

tribes and groups in Ghana consider some days to be sacred to mother earth where 

farming, fishing or going to the bush is forbidden(Appiah-Opuku et al, 1999). 
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Traditional natural resources management in Ghana may be classified into the 

following categories: protection of particular ecosystems or habitats (such as 

sacred groves and sacred rivers); protection of particular animals or plant species 

(such as totem and tabooed species); and regulation of the exploitation of 

particular natural resources (such as a closed season for harvesting or hunting) 

(Ntiamoa-Baidu 1995; Abayie Boateng1998). 

These practices concerned mostly relate to trees, forests, wildlife, water bodies, as 

well as to farming systems (Millar 1998). The environmental wisdom and ethics 

expressed through these religious beliefs have been very useful tools in resource 

management. For instance, the belief that the earth has a power of its own which is 

helpful if propitiated and harmful if neglected, is a strong moral sanction against 

the destruction of the environment (Appiah-Opoku and Hyma 1999). These beliefs 

and knowledge systems is broad and specific for each sector of nature, water 

bodies, forest, groves, farm lands, artificial fertilizers (Benneh, 1997; Gyasi, 

1997). 

All these traditions and others which can make enormous contributions to 

sustainable land management and environmental conservation are either being 

ignored or not taken seriously by policy makers in the country (Anane, 1997). The 
_, 

local youth with recent Eurocentric education are throwing away the past in favor 

of models and theories that are only understood for examination. This is because 

many of the practices are flawed under present socio-economic education and 

policies (Benneh, 1997; Gyasi 1997; Abayie Boateng, 1998). 
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However, some of the intrinsic values and practices that are conservation- 

orientated have persisted among the traditional person and so called none educated 

in our communities, where we call our home town (Benneh, 1997; Abayie 

Boateng, 1998).How environmental conscious are we, in our current well 

educated Eurocentric minds in practices and beliefs? 

2.7How environmental is African traditional systems and practices today? 

The strong belief in God and Nature as meaning one thing in belief systems, 

values, knowledge concepts and practices like taboos and totems have the 

potential to bear testimony to the above heading. Traditional African practices, 

like everything else in African society, are inseparably linked with nature (Mbiti, 

1969). 

Environmental protection is sanctioned by the creator God and the ancestors of the 

land. African beliefs and practices were very much ideas about relationships with 

other living people, with the spirits of the dead, with animals, with cleared land, or 

with the bush, to summarize it all with the Environment (Gonese, 1999). 

The environmental friendliness implied in these statements is sometimes believed 

to be steadily weakening because of the coming of materialistic values and global 

technologies and WesternlEurocentric ideas (Haverkort, 2004). , 

For example, Matowanyika argues that the sacred control of woodlands is 

weakening. The research of Matowanyika found that 77% of his sample felt that 

the introduction of Christianity and western ideas has been the cause of the 

breakdown of positive indigenous attitudes to nature (Matowanyika, 1998). So 

there is a tendency to argue that Africans were actually environmentalists but at 
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some point during the course of history this environmentalist foundation became 

marred. 

Therefore, the efforts of modern environmentalist should be able to harness and 

incorporate these already existing traditional beliefs into environmental policy 

making. One such area to be explored and put to use is the worldwide phenomena 

of people and their totems. 

2.8People and Totems 

People's relationships with their natural environment are central to environmental 

sustainability, as are accumulated traditional knowledge and community practices 

of environmental management (Millar, 2004). The environmental management 

skills of local people may include multi-use strategies-, small-scale production 

with little surplus and a variety of custodial and traditional approaches to land and 

natural resources management, (Bacho, 2005) that avoid waste and resource 

depletion. Indigenous people see Nature as both physical and spiritual entity that 

simultaneously is in harmony with each other. Spirituality and the physical entities 

combined can be found in traditional beliefs and practices as in totems of a people. 

A totem is any natural or supernatural object, being or animal, which has personal 

symbolic meaning to an individual and to whose phenomena, and energy one feels 

closely associated with during one's life (Ankermann, 1916; Gyayaka, 2007) in 

the sense, totems do not represent only an individual but larger group as family, 

clans and tribes. Totems become a mark of identity which does only serve as a 

mark of distinction but also as a point of reference in terms of identification and 
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relational bonds that binds a person or a group of persons to the totem (Boas 

1916). 

Totems are thought to be peculiar to African societies, (Durkheim, 1912) but 

studies show that totemism has been historically found throughout much of the 

world, including Western Europe, Eastern Europe, Africa, Australia and the Arctic 

polar region. (Mclennan, 1869) Throughout the history of the existence of the 

human race totems have been used variously as means to connect human beings to 

both the animal and plant world, in an interwoven process that provides evidence 

of the mutual interdependence of living organisms within the cosmos (Mbiti, 

1969). As a matter of fact they are an essential component of human existence of 

traditional values (Yelfaanibe, 2007). 

Totems begun when humans started living in organized communities. 

Many anthropologists believe that totem use was a universal phenomenon among 

early societies. Pre-industrial communities had some form of totem that was 

associated with community members. Early documented forms of totems 

in Europe can be traced to the Roman Empire, where symbols were used as coats 

of arms, a practice which continues today in most countries all over the world 

(Ackermann, 1916). 
., 

It is documented that the word totem, was first discovered from the Native 

American Ojibwa language in the early 1770s in a North American traveler's 

report. It said out of word ototeman- in the Algonquian tribe of North America. In 

1791 a British translator coined the word totems in English language. Totemism 
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then came as an verb or adjective to the act of totems .Sociologist, anthropologist 

and ethnologist have researched further on this act of totemism have differing 

conclusions as to what totemism is (Mclennan,1869, Frazer, 191O,and Durkheim 

1912) mostly concluding that totemism is a form of religion especially in Africa. 

However, Ackermann (1916) observes that the inability of researchers to take 

totemism beyond primitive religion has brought about its confusion with religion. 

He further differentiated that, each individual has "his totem, or favorite spirit, 

which he believes watches over him. This totem they conceive assumes the shape 

of some animal or plant in the form of a beast, such chosen species are never to be 

killed, hunted, or eaten. Though well said he falls short by assuming totemic 

representations take the shape of a beast, presenting totemic representations as 

fearful and ugly. 

2.8.1 Is totemism a religion? 

Durkheim (1912) holds the view that, totemic practice is a form of religion. He 

supposes that in practice totemic religion in particular arose out of tribal life style. 

Most of the time individuals lived scattered across the landscape, in groups too 

small to generate the kind of religious forces he identifies. Durkheim examines 

just totemism as one type of religion, which he sees as the most basic type 
., 

available for study. He states that in totemism, tribes are divided into clans whose 

solidarity derives not from kinship, but from a religious relationship between its 

members. 

As Durkheim understands it, this relationship is based on a sacred association 

between the clan, its members and a totemic entity, usually a local animal or plant 
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species. Even though Durkheim is right on the togetherness (unity) people share 

on a totemic belief, he has overemphasized on the point of totemism as a religion. 

Frazer, 1910 and Mclennan1870 also hold the same view. 

But Zahan (1979), points out that religion, especially in Africa can be a 

treacherous issue; he further explains that religion is closely tied to other practices 

and beliefs, such that the practices and beliefs can be confused for the religion. 

Harverkort et al (2003), however points out that though totemism may have a link 

in ancestor worship in traditional religion of Africa, it is not religion as an entity in 

Africa. Perhaps the inability of researchers and scholars to take the issues of 

totemism beyond the boundaries of primitive religion has caused its demise in 

current times (Ankemann,1916) its mixed with some different kinds of beliefs, 

such as animism and ancestor worship applicable across wide geographical and 

lay contexts to describe religious phenomena. Yet in reality they are not (Insoll, 

2005). 

Totemism is not a form of religion (Goldenweiser, 1918; Thurnswald, 1917) but 

rather a traditional belief system and practice that satisfies a cultural 

phenomenon, this heavily falls under traditional practices associated to traditional 

religion which makes totemism a complex and multidimensional issue, this could 

be due to the fact that God and nature means the same thing to the traditional 

African person, as such many people treat nature ( plants and animals )as sacred 

and some species as immortal (Mbiti,1969). 

The physical and the spiritual are but two dimensions of one (Mbiti, 1969; Millar, 

1999) and the same. Animals , plants .land, rain and other natural objects 

describes man's environment and since Africans incorporate their environment 
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into their religion, totemic practices are at times confused by those who do not 

share such totemic beliefs as religion and as such identifying totemism as some 

form of religious worship. 

In my view, the lack of in-depth knowledge about totemism makes some people 

think totemism is associated with savage acts, just as some misinterpret ancestor 

worship as worshiping the departed members of a family. Some others that people 

refer to as African religion includes fetishism, naturism and dynamism. I need 

not go into them here, but the above shows how little the outside world has 

understanding about African religion (Mbiti, 1969). 

In recent years, the change of approach and attitude has begun to take place and 

presented by writers, like, Temples, Jahn and Taylor. Temples (1959) presents the 

strengths of totemism as serving as a social identity, heritage, social cohesion, 

social solidarity and a strong indigenous association that exist to protect the 

environment, it gender insensitive and cuts across all ages. Totems in traditional 

communities are the basis for laws and regulations. In some African societies, for 

example, it was a violation of cultural and spiritual life to hunt, kill or hurt an 

animal or plant totem, serving as an attitude that have been the basis 

of environmental laws and regulations to protect the environment 
.r 

In Africa, totemism still plays a significant role in community bonding, but few 

scholars have examined its role in the development of environmental protection 

and conservation of biodiversity. The importance of these various practices that 

serves to save man and the environment must be critically researched giving the 
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great value of interpreting them through African experience and understanding, 

and from within, not without (Nketia,1955). 

2.9Different worlds, one goal 

Gonese (1999) posits that among the Shona people of Zimbabwe, there exist three 

basic worlds, the human world, the natural world and the spiritual world, which 

are all interlinked. This is so in many African countries like Ghana, as explained 

by Millar, (1999). Each of these worlds plays its major role in a smooth 

coexistence with the other.From further readings it is noticed that the typical 

African may give reverence to one world than the other. The respect given to the 

spiritual world may seem greater as compared to the human world (Mbiti, 1969), 

but in the actual sense as Opata (1998) explores the situation, every action 

undertaken in the human world is conceived to bring a mutual wellbeing and 

harmony among all three worlds. There is always the act of carefulness to ensure 

all is equally at peace to a particular action, to avert any potential dangers 

(Millar,1999). 

These three major worlds are represented in the diagram below. Between these 

worlds, there is the existence of traditional structures, tools or systems that helps 

in harmonizing these worlds together, such that one world is not solely 

independent of the other .in the natural worldwe can find natural resources, which 

include our trees, water bodies, animals, the land and its mineral resources. The 

human world is where you find the human beings that I call the people and the 

spiritual world consists of the spiritual phenomena, this world most times 
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creates confusion with the modern SCIences. This world andwhat it entails lS 

mostly understood by the traditional persons and his way of live (Millar, 1999). 

The Relationship Between Nature and Totetism 

natural 
world 

Figure 2.1 Source: Adapted from Haverkort et al (2003:31) 

As such. the land and all its mineral resources, water and every living thing in it, 

animals and their natural habitats ,plants alike are not just a production factor 

with economic essence as normally put by the western world, (Millar et al 2004). 

In the compound of a true indigenous African, all the above comprises his spiritual 
_r 

wellbeing, social wellbeing and at times economic wellbeing, but not with any 

reason will the economic wellbeing supersede the other two ( spiritual or social) if 

the exploitation of any of the resources for economic gain will befall him the 

others. 
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Hence social structures, institutions, systems coupled with needed practices are 

normally put in place to ensure there is the harmony among the various 

worlds,these systems and practices include totems (Millar, 2004). These totems 

are not just ordinary trees and animals as thought by the outer world, but it isa 

structure, system or practices that coordinate all the three worlds together in a 

natural tone. At the end of the tale, nature is seen to be conserved, the people 

(human world) have their general wellbeing (spiritual World) and it remained a 

social system that can be used as a tool for sustainable development. It is 

therefore practiced from generation to generation, not only to conserve nature 

(natural world) but also, it gives the said people a sense of unity and identity. As 

illustrated in the diagram below, the struggles of current development is now 

based on the fact of a sustainable development, this comprises of bringing about 

the welfare of people today (spiritually and economically) without compromising 

on the needs of tomorrow, thus conserving nature, specifically this can be found in 

the knowledge, the believes and practices of living people in the traditional areas 

of which we call indigenous knowledge . 

. r 
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Figure 2.2 Totems and Nature Conservation 

Source; (AuthorsConstruct) 

People here, as referred to in Figure 2.2 above, includes not just human beings, but 

the human beings are a people of a particular place or locality. They have their 

own culture of doing things as a group with a common identity- community, town 

or country. They have their own world views cultivated over generations, their 

own social systems that has worked well with them over centurie they have their 

own language that they understand best, language here does not mean a specific , 

dialect but a system of communication, that surpasses the strangers (someone 

outside the particular community) understanding (Millar et a12004; 

Harverkort,2004 Goduka, 2003;Gonese, 1999). 

And it is these, that should be used in bringing to such a people development; 

following already existing systems in the hope to modify it for a better future, will 
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fetch much results, instead of imposing upon them a system of a different world 

(Apusigah et al, 2004) . This imposition is mostly done in the thought of knowing 

better than them. There is a saying that; 

"You can never know all as a Stranger about a community, the blind person 

in the community knows better than you" 
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CHAPTER THREE 

METHODOLOGY 

3.0Introduction 

Smith (1999) contends that research methodologies must be decolonized to be of 

use to indigenous people.The act of doing research on indigenous people requires 

the holistic use and transmission of information. Consequently present the 

information in this study in a way that is more culturally appropriate for my 

research setting. 

In my readings so far, trying to come to the understanding of the methodology that 

served as a guide for my research work, the comparisms made on different 

paradigms helped me to make sense of a complex set of methodologies and ideas 

about finding ways of doing my research in a more indigenous way. 

Some methods have in them relationship building and relational accountability 

than others and more attractive and suitable in an indigenous setting (Wodak, 

2008). These methods served my purpose of this research better, since research in 

an indigenous setting requires nothing less than the above. 

3.1My objective as an indigenous researcher 

My stand in undertaking this research is to be as indigenous oriented as possible 

in relation to the area of study and the topic under study, to help me tap into the 

indigenous knowledge base of the local people of the study area in terms of totems 

and nature conservation (Gill, 1996). I do not intend to impose my classroom 
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studies on them, but rather to humbly understand, learn and gather knowledge on 

their worldview and practices in relation to nature conservation (Wodak, 2008). 

In the discussion of this work, efforts have been made to describe the data needs 

for the research, as well as the different methods suitable for data collection. The 

method of study also elaborates on the procedure, the methods and how they were 

applied to solve the research problem (that is analysis of data) and the problems 

that may be encountered in applying these methods. 

3.2Studyarea 

3.2.0 Upper East, Ghana 

Kassena Nankana District is one of the districts in the Upper East Region, located 

in northern Ghana. The District is now divided into two districts namely 

theKassena Nankana West andKassena Nankana East. This research was done in 

the West Assembly where the study area is situated. The general Kassena 

Nankana catchment is bordered by the Republic of Burkina Paso, Bolgatanga, 

Bongo, Builsa, Sissala and Mamprusi West Districts. It stretches for 55 kilometers 

from north to south and 53 kilometers from east to west. The district capital is 

Navrongo (Navrongo Health Research Centre, 1994). 

, 
According to the 2010 Population and Housing census, theKassena Nankana West 

District has a population of about 70,667, (GSS, 2010). It's about 1 % of the total 

population of Ghana and about 15% of the total population of Upper East. The 

District has a population growth rate of 1 % which is below the national growth 

rate of 2.7%. The gender grouping of the population is 34,747people being male 
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representing 49.2% and a female population of 35,920 representing 50.8% (GSS, 

2010). 

The District consists of about 90 villages organized into ten paramouncies and is 

over 80 percent rural (NHRC, 1999). Both the Kassena and Nankana speak 

languages belonging to the Gur (Naden 1974; Tonah 1993). The Kasena-Nankana 

West includes Paga, Chiana, Katiu Kayoro, Nakong, Sirigu, Kandiga and Mirigu. 

3.2.1 Study Community-Kayoro 

Kayoro is a relatively small place in comparison with Navrongo and Chiana. The 

Data for this finding was drawn from Kayoro (Geographical Data Base). Kayoro 

is situated around the west of Chi ana -Paga, area in Upper EastRegion; it has a 

population of about 2411 people. Ghana, its geographical coordinates are 100 59' 

0" North, 10 19' 0" West and its original name (with diacritics) is Kayoro, It 

covers an area of about 100 square kilometers and it is within the newly created 

Kassena Nankana West District. It comprises eight traditional areas as shown in 

the map below.lt is mostly rural, and it is farming dominated in terms of 

occupational activity. 
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Figure 3.1 Map of Kayoro TraditionalArea 
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Source; (field survey April, 2012) 

The area has progressively developed from a dispersed-nucleated settlement and 

the swish round type compounds of old days have increasingly vanished to give 

way to European style structures, although the round swish built flat top houses 

can still be found in the outskirts of Kayoro (Ayaga, 1999) .The area falls within 
., 

the broad vegetation zone of the Guinea Savannah woodlands that stretch from the 

north to the south-eastern comer of Ghana. 

3.2.2 Climate of the Area 

The climate of the area is marked by a dry and wet season. The dry season lasts 

from about October to April. Characteristic of this season is the hot, burning sun 
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and the dry, lip cracking and sand carrying harmattan winds. The wet season that 

lasts for about half of the year, from April to October is usually characterized by 

violent thunderstorms that often cause great destruction (Adongo et al, 1998). 

The natural vegetation is generally grassland with scattered trees like the baobab, 

dawadawa, shea tree and kapok. These trees are drought resistant by their ability 

to shed their leaves in the dry season and to store water against the drought 

(Tonah, 1993). It is significant to note that the vegetation and climatic conditions 

control the economic and social lives of the residents. It is one of the areas in the 

Kassena Nankana District with the most counted totems in Upper- East Region 

(Awedoba, 2002), and one of the reasons why this area is suitable for this 

particular research. 

3.3Working Design 

My working design includes a preliminary plan for beginning a qualitative 

research study that comprise; 

~ subjects to be studied 

~ sites to be studied 

~ time frame for data collection 
r 

~ possible variables to be considered (Woicott,2005) 

The subjects to be studied include the people and this concentrates on the totality 

of the people in their natural environment (Oyse, 1999). A holistic view of the 

people was appropriate under this topic. Taking critical notice of the various 
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resources that exist in the study community, their relevance and traditional 

conservation ethics (Miles, 1994) 

3.4Data Gathering Methods 

Data Collection is an important aspect of any type of research study. Inaccurate 

data collection can impact the results of a study and ultimately lead to invalid 

results. Data collection methods for impact evaluation vary along a continuum 

(Y ork, 1998). At one end of this continuum are quantitative methods and at the 

other end of the continuum are qualitative methods for data collection (Silverman, 

1997). The choice of which continuum should dominate depends greatly on the 

type of research (Tesch, 1990). 

(Silverman, 1997) makes it clear that regardless of the kinds of data involved, data 

collection in a qualitative study takes a great deal of time. The researcher needs to 

record any potentially useful data thoroughly, accurately, and systematically 

using, field notes, sketches, tapes and photographs and other suitable means 

(Tesch, 1991). This time factor puts it on the disadvantage side especially under 

my situation, where my work falls under a specific period of time to be completed. 

You may be tempted to speed up work on a fast track to catch up with time. I 

started data collection as early as possible to avoid this pitfall . 
. 1 

Respondents were interviewed several times to follow up on a particular issue, 

clarify concepts or check the reliability of data anduse triangulation to increase the 

credibility of fmdings (Wilkinson, 1999). By using multiple data collection 

methods to check the authenticity of results (Creswell, 2001), qualitative research 

tend to have less structured protocols , thus, a researcher may change the data 
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collection strategy by adding, refilling, or dropping techniques or informants deem 

suitable whiles in the field (Silverman, 1991). 

3.5Data Needs 

In consonance with the outlined objectives, data for the research included 

secondary and primary information. Much of qualitative and some quantitative 

methods was used in the collection of data for the study (Denzin and 

Lincoln1994). Secondary datawas used in obtaining practical measurement, which 

could be analyzed within the framework of a deductively justified methodology, 

while the first helped to get an inductively derived picture of a specific situation, 

institution or system. 

3.6Much More of Qualitative View 

York (1998) defines qualitative research as "a form of systematic empirical 

inquiry into meaning" in the social sciences to enable researchers to study social 

and cultural phenomena (Royse, 1999). There are two main types of research, the 

qualitative and the quantitative, the latter is normally considered were research 

involves much more of numeric values used in drawing conclusions 

Most research scholars normally put up arguments as to which method is more 
., 

scientific, the arguments are defined on different reasons and schools of thought 

(York, 1998), but Silverman (1990) puts it that qualitative or quantitative are just 

two different ends of the same continuum, the extentto which end of the 

continuum may work best for the researcher and the study undertaken mostly 

depends on what the researcher wants to find out. 
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His argument is based on the fact that there is no research work that is totally 

exclusive of the other, somehow a little of the other will be used as a compliment 

to the other. Mouton (2001) concludes by saying that the use of quantitative and 

qualitative methods in a rigid distinction mostly brings about a misunderstanding 

in the research outlook and may even make such a distinction more blurred. It is 

argued that problems arise immediately when one tries to put such a rigid 

distinction into practice. Thus, almost any qualitative information can be 

transformed and treated quantitatively at a higher level of analysis. Similarly much 

quantitative data occurs initially as a qualitative report of some activity or 

observed trait (Tesch, 2005). 

With the above standing my research study was much of a qualitative research that 

employed more of qualitative methods. The qualitative end of the continuum was 

chosen because the research topic is more of understanding a group of people in a 

social or cultural phenomenon (York, 1998). It is in the cause of gaining much 

understanding of the people in natural setting, which took an inductive approach 

of emerging themes (Tesch, 1991). 

It aimed at providing an in-depth understanding of the social, economic and 

cultural processes and most importantly, the traditional institutional framework of 

the people (Creswell, 2005). Royse (1999) puts it that qualitative research should 

be viewed holistically. It's a complex whole that cannot be broken down into a 

few simpler independent parts. Research occurs in natural settings. Withmy 

specific topic the researcher took in as much of the environment and its setting as 

possible. The researcher captured the perceptions and feelings of the people and 

their environment holistically (York, 1998). Therefore, flexibility was designed 
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into research procedures and drawing conclusions. For instance, there was the 

need to consider the: 

Ecological psychology of the people -the focus was on naturally occurring 

human behaviour and the relationships between human behaviour and the 

environment. Individuals and the environment are viewed as having both 

subjective and objective components ,therefore , detailed descriptions of naturally 

occurring human behaviour (subjective) may well include quantitative analyses of 

the objective components of the natural settings (Tesch, 1991; DeyI993). 

Holistic ethnography -the focus was on the culture the people or community by a 

critical study of the beliefs and practices of the community under study and 

considering the various parts as they contribute to the culture of the people as a 

unified, consistent whole. (Kumar, 2005) Little quantitative data was useful in 

situations when the need for it arise (Creswell, 2002). 

Secondary Data was reviewed on available literature on this topic. The use of 

material on the totemic phenomena and nature conservation researched and 

documented by sociologist, ethnologist, environmentalist and anthropologist, 

endogenous related and any other relevant material worthy of review (Creswell, 

2002). 

3.7Do I have to examine 241lpeople? Yes. sampling gives a helping hand. 

Sampling provides a means of gaining information about the population without 

the need to examine the population in its entirety (Creswell, 2002). Sampling was 

done due to many reasons a few that may apply to my study area are; the 

population of the area is large and making an interview to about 2411 people 
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requires a big effort in many fields. First of all, there was the need of time, and 

secondly, of money, because it was necessary to employ many people to make the 

interviews (Sarantakos, 2005). 

According to Tesch(1990), there is an additional difficulty of getting every single 

person within the area of study. Whiles we make interviews; there will be 

movement of people to the hospitals, making trip to other towns, villages and 

communities .In this situation, it was impossible to capture every individual within 

the target area. For these reasons, itwas convenient to interview a certain part of 

the population, a sample, chosen in an appropriate way that can represent and 

obtain conclusions for the whole population 

Though sampling helped a great deal in data collection, choosing a study sample 

was an important step in any research to make your data more practical, efficient 

and ethical (Tesch, 1990). The aim of all quantitative sampling approaches is to 

draw a representative sample from the population, so that the results of studying 

the sample can then be generalized back to the population. If conducted properly 

it gives the representatives of the case under study equal probability of sampling. 

(Kumar, 2005) 
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Figure 3.2 sampling techniques 

clustersampling 

multistage 
sampling 

random 
sampling 

Source: (Authors construct March, 2012) 

Cluster sampling. The study area is made up of eight (8) traditional communities, 

the research data was taken according to these already existing traditional areas 

using cluster sampling. Each area represented a cluster, (Kumar, 2005).The 

populationwas thus made up of clusters, from which samples were taken from 

each cluster which may be randomly selected. Unlike other sampling methods, all 

units within selected clusters were observed.Thenatural aggregation of already 

existing traditional communities automatically defined my sampling unit. This 

allowed gathering of information from both clusters and unit constituting clusters. 
64 

www.udsspace.uds.edu.gh 

 

 

 

 



This represented the heterogeneity of the population under study within each 

cluster and also at the same time achieved homogeneity of each cluster; every 

cluster represents an existing traditional area in the community, in which the 

various heterogeneous groups exist in all. 

Though the cluster sampling method has its own disadvantages, for instance it 

requires knowledge of total number of clusters, to establish the frame, having 

firsthand information on the number of already existing traditional clusters 

nullifies this huddle. Some will also argue that it is impossible to observe all units 

if the cluster sizes are too large by using the cluster method, I intend to use the sub 

sampling as a step in tool by multi-staging. 

Multi-stage sampling. The multi stage sampling procedure is a two or three -stage 

sampling is a particular case of cluster sampling in which in the second stage we 

do not select all the elements of the cluster, but some elements chosen in a random 

manner. Clusters in the first stage are called primary units and the ones in the 

second stage are secondary units. Multi-stage sampling is a generalization of the 

previous technique, for instance in each traditional area there exist many clans, 

and these clans within each traditional area was regarded as a cluster (Kumar, 

2005). 

This reduced the large traditional areas into much more smaller unit to manage. At 

the third stage, families were randomly selected out of each clan to give a good 

representation of each clan within each traditional area. This method is known to 

be the best in situations where the inability to observe all units from selected 

natural or artificially large clusters becomes a problem (Morgan, 1997). 
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Sometimes when this second method is well used it reduces cost and increase 

efficiency (Kumar, 2005). This is illustrated in the diagram below 

Figure 3.3 sampling units 

• MAJOR CLUSTERS 
• Eight traditional areas-2411 people( 2000,census) 

• SECOND STAGE 
• clans= 10, choose3 families out of each clan 

• THIRD STAGE 
• families = 30, choose at least 4 respondents from 
each family 

• RESPONDENTS 
• respodents =120 people, representing 2411 
people 

Source (Authors construct, March 2012) 

.l 

Random samples of sub-units within the various stages declared in the multi 

stage procedure are randomly taken. This gave an all-round and unbiased data 

collection. There was a selection of sequence, but in a random manner and not a 

restricted procedure.In this method, each item in the population has the same 

probability of being selected as part of the sample as any other item (Twumasi. 
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2001). Though this method is normally debunked as bias in qualitative analysis, 

but as explained below, its benefits supersede other more scientific methods like 

systematic method. 

Within my research topic and area, for instance, in the community, getting clans 

families within an area in a particular sequence was not so possible.You may have 

different clans with different families living in the same house; this is due to the 

fact that persons are considered as the same brethren from a common point, 

(Kayoro). 

As such, though the people know their roots, which clan or family they belong to, 

they do not normally settle strictly according to such procedure. Therefore getting 

a starting point (Nth point) in the hope of getting, for instance, every 4th house 

and presume it was in sequence of a particular clan cannot work, and the most 

reason why systematic formula did not work best for me (Twumasi, 2001). 

Purposive sampling. This method helped actively select the most productive 

sample to answer the research question. This involved respondents who had 

practical knowledge of some basic issues of the research area, such people 

included, the chief, the land custodians, custodians of other key resources in the 

area (water bodies, sacred groves, forest, wild life reserves etc) as Key Informants 

for detailed discussions and information (Twumasi, 2001) who have an in-depth 

knowledge about an area or jurisdiction. The study design, also included, 

community mapping and transect walks (Morgan, 2003). These specific methods 

helped to bring out a participatory, interactive and a holistic research of the study 

population (Punch, 2004). 
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3.8Focus Group Discussions 

As Yin (2003) contends, focus group discussions will be useful in securing 

information that will be difficult getting through individual interaction. They draw 

on the feeling, beliefs, experiences and reactions that other methods cannot 

achieve (Krueger, 1988). It pays attention to the perceptions of the participants 

which is very vital in making conclusions on my research topic, the responses 

gotten out of this method is based on the experiences of the informants. This also 

afforded (me) the researcher the opportunity to observe the respondents 

(Wilkinson, 1999) which built into the data. The researcher gains a lot of 

information in a relatively short time (Morgan, 1997and Krueger, 1993). 

Focus group discussions in the form of talking cycles for the major occupations or 

field of work that relates to nature conservation undertaken. (Yin, 2003) This 

helped a great deal in data triangulation, (Morgan, 1997) the major occupational 

groups can be presumed (example farming) it was very wrong to make 

conclusions on presumptions, and therefore predicting the number of focus groups 

to be undertaken in this discussions will be inappropriate. This helped acquire 

more information, especially regarding totemic believes in relation to nature 

conservation and the choosing sectors or in relation to work (farming, fishing, 

hunting, traditional healers,etc.) (Wilkinson, 1999). 

Though focus group was a very significant tool especially in qualitative analysis, 

Krueger (1988) contends that focus groups that normally entails people of a 

common strata or particular group may be friends or belonging to the same group 

and may distort information based on familiarity, but Yin (2003) further points out 
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that this situation can be reversed by trying as much as possible not to involve 

close friends and probably people who work together in the same group. 

Talking circles was chosen as a better form of focus group discussion because it 

gives equal chances to respondents in a group to speak and be heard 

(Stewart,1990), and also from previous experiences, most rural sittings are mostly 

in form of a circle, making interviews with the respondents open and dialogue 

based (Morgan, 1997). This is done as one of the major tools for data triangulation 

(Morgan, 1997). 

With all the above focus group discussions cannot be said to be without 

disadvantages.Outof long time fmdings Stewart (1990) declares that focus group 

work could be time consuming and the act of getting people together is always 

difficult, he further points out that, power dynamics could come into play when 

people are in a group. 

With regard to getting people together, traditional communities are more receptive 

and spare time for a guest unlike in the city or towns (Twumasi, 2001). 

3.9Sampling Units 

Counting numbers before going to the field was not that possible since I used 

various tools to collect data, such as multi-stage sampling. You cannot predict 

how many people will turn up for a focus group discussion or the participatory 

event, example is drawing a resource map, even though you may have specified 

numbers (3-6 people) required (Stewart, 1990). In all I captured about 15 people 

in each of the eight clusters, that was a representation of the various groups of 
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people in the communities (example, farmers, fishermen, hunters, men and women 

alike, etc). 

3.10The Act of Communication 

In every interaction undertaken, it will involve some form of communication 

(Faniran, 2008). Communication is the exchange of thoughts, messages, or 

information, as by speech, visuals, signals, writing, or behaviour.The process 

of interpersonal communication cannot be regarded as phenomena which simply 

'happens', but should be seen as a process which involves participants negotiating 

their role in this process, whether consciously or unconsciously (Faniran, 

2008). An effective communicator should understand their audience and requires 

that the communicating parties share an area of communicative commonality. 

According to Faniran (2008), communication is very vital in traditional settings, 

knowing the process of how, when and what to communicate as a researcher 

verbally and none verbally and also how, a traditional person communicates will 

depict on a greater side the success of the research study. In most traditional 

setting, communication as to whom, how, where, and when is very important and 

hence the knowledge of some basic indigenous rules in communication about a 

particular setting is very vital in creating the rapport and connection needed for , 
collecting your data (Moemeka, 1997). 

Secondly, this is an indigenous research area; as such some traditional means of 

communication wasusedby both the researcher and respondents. According to 

Faniran (2008) the term traditional means of communication refers to all 

communicative possibilities existing and inherited in a given culture. 
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These traditional means are also often referred to as indigenous communication 

channels. It is pertinent to note that these means of communication are 

predominantly oral systems and used mainly in interpersonal or group 

communication.These may include group dialogues and key individual 

interactions (Moemeka, 1997). 

For instance, the knowledge that a Chief or King is not spoken to directly in a 

traditional setting, your attitude in terms of posture and manner of dressing goes a 

long way to either connect or disconnect you the researcher and your respondents 

in many cases. Wearing of caps or even wearing footwear into the palace or sitting 

place of a chief or king is greatly prohibited and seen as a form of disrespect. 

These situations were well noticed and lessons taking ahead of time (Faniran, 

2008). Also the use of oral communicative channels like, songs, proverbs, 

mimicking of praises was expected and I sought the help of an interpreter as guide 

to understanding in such situations. 

3.11Discourse analysis 

Discourse analysis is a qualitative method that has been adopted and developed by 

social sciences. It is a set of meanings through which a group of people 

communicate about a particular topic or make sense of things within a given 
.l 

culture or context (Hay, 2002). The focus of discourse analysis is on the form of 

conversation adopted in a discussion (Hutchby et al, 1998). 

The main topic of interest is the underlying social structures, which may be 

assumed or played out within the conversation or discussion, It concerns the sorts -- - 
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of tools and strategies people use when engaged in communication, such as songs, 

proverbs use of metaphors, choice of particular words to display affect and make 

emphasis, (Hay, 2002). Data generating concepts such as norms, values, emotions, 

myths, ideas, practices, believes, logics, narratives, storylines and frames serve as 

empirical objects and so on (Yaretes et al, 2000). 

Discourse analysis is a way of understanding social interactions. Discourse 

analysis shows how reality is perceived and constructed by language (Hay, 

2002).My indigenous research acquires the need to attempt to identify categories, 

themes, ideas, views, roles, and so on, within an indigenous person's conversation. 

My aim was to identify commonly shared discursive themes being played out in 

the conversation or discussion. This helped me understand the issue under study 

which was mostly lined up in songs or proverbs (Silverman, 2001). 

There are many different types of discourse analysis such as conversation analysis, 

discursive psychology, and critical discourse analysis. Each of these has its own 

assumptions, emphasis and methods but the key overlapping interest is in the way 

meaning is constructed in communication. I used the conversational analysis 

which was more appropriate in qualitative backgrounds unlike the rest (Hutchby et 

al, 1998). 

Conversation analysis focuses on a fme grained analysis of the ways in which 

language is used, for example how people reply to speech with songs and proverbs 

or the uses of a specific word or phrase. Some conversation analysis uses 

quantitative techniques but my research area was more suitable in a qualitative 

path taking a pragmatic approach (Haberland et al, 2002). 
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Pragmatics resort to other ambits of human activity (beliefs, feelings, knowledge, 

intentions ... ). Only in this way can one explain how utterances are interpreted and 

how successful interpretation of utterances is managed. It is only with the aid of 

considerations of a pragmatic nature that we can go beyond the question "What 

does this utterance mean?" and ask "Why was this utterance produced?" 

(Haberland et al, 2002). 

3.12Questionnaire 

An open ended questionnaire was produced, which was Semi structured in form to 

serve as a guide for data collection, (Morgan, 1997). Semi structured was 

preferred because most of the indigenous people to be interviewed were not able 

to read and write to enable them answer self-administered questionnaire on their 

own. 

Secondly the research area was more of an interactive one that demanded for a 

face to face interview of a loose structure, well built up around a dialogue 

interaction between the respondent and interviewer (Molefi, 2004). With an 

indigenous research area like this information may at times be expressed with 

gestures and proverbs which will not be appropriate to demand for information on 

a strict formal manner (Faniran, 2008). 

The open ended form of questions provided respondents with an opportunity to 

voice their concerns, or serve as a means of validatinglconfmn their participation 

or association with a totem or venture (Ekeh, 1974). 
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In other words, there are no predetermined set of responses, and the participant is 

free to answer however he chooses. Open ended questions were good for soliciting 

subjective data not making the range of responses tightly defined. An obvious 

advantage is that the variety of responses was wider and truly reflected the 

opinions of the respondents. 

According to Dey (1993) on the disadvantage side, open format questions require 

more thought and time on the part of the respondent, this is why I undertook this 

research at a time most of the farm activities and festivities of the people were 
, 

,J 

less. Whenever more is asked of the respondent, the chance of tiring or boring the 

respondent increases but the topic under study was an interesting one to many of 

the respondents. 

The indigenous African love to talk about and share knowledge acquired through 

his/ her forefathers. Doing this in a more of discussion where all participants are 

involved reduced the level of boredom. 

The semi structured questionnaire was to serve as a form of guide for me 

(interviewer). To get the exact information needed was not be done in a haphazard 

manner (Wilkinson, 1999; Mckay, 2002). It aided in the asking of same questions 

in the same pattern to a large group, it also avoided the use of memory which may ., 

not be reliable.The questionnaire also served as a guide for me not to go out of the 

course of which the interview is being conducted, it will aid me come out with a 

more thorough, subjective and goal oriented research findings (Wilkinson, 1999; 

McKay, 2002). 
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3.13Participatory Tools 

Resource mapping and vocabulary mapping are both community based 

participatory tools to capture the perceptions of the people and their living realities 

on a topic under study (Creswell, 2007). There should be the true representation of 

the study population through vigorous participation by thepeople under study, 

functioning as organic intellectuals (Creswell, 2007). This serves as a built-in 

mechanism to ensure authenticity and genuineness of the information that is 

generated (Morgan, 1997). 

Unlike in Elitist Research where the fundamental underlying assumption is that 

people under study (Tesch, 1991) know it all and regarding traditional people as 

incapable of analyzing their own knowledge, Wilkinson argues that, perception is 

wrong .He further states that monopoly of the elite who know scientific 

methodologies and the use of it in only collecting Information from people 

through surveys and interviews conducted by external investigators and this 

extracted information is then processed and analyzed by professionals without the 

involvement of local people, is unlikely representative of the people under study 

(Chambers, 1992). 

Kumar (2005) points out that indigenous research must be viewed holistically, 
r 

because it is a complex set that cannot be broken down into a few simpler 

independent parts.Research should occur in natural settings, where the researcher 

must take in as much of the environment and setting as one whole (Creswell, 

2007). 
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Within an Indigenous research framework the way in which the researcher 

interacts with participants is of paramount importance and must be participatory in 

knowledge seeking situations. One cannot do observations only without any form 

of mutual interaction to get accurate data (Creswell, 2007). There is the need for 

participation of both factions in the sharing and acquisition of knowledge. 

Research involving Indigenous peoples in an Indigenous community is a 

commitment that extends well beyond the final report, dissertation, peer-reviewed 

article submission, or conference presentation. It is a life-long relationship and 

commitment, even many years after the completion of a research project and must 

therefore be done with mutual consent and respect for the community under study 

to keep a good relationship with them (Smith, 2002). 

Resource mapping allows community members identify, locate and classify past 

and present resource occurrence, distribution, use, tenure, access, and management 

of a community's natural resources and to reveal the significance the participants 

attach to them (Smith, 1999). Critical locations such as areas known for forest 

reserves, mangroves,sacred groves, jurisdiction for economic trees etc. can be 

identified and mapped and this method is very vital to my research topic, in 

making concrete conclusions of the available resources in the study area, the 
., 

relationship between the resources and the people and how these are being 

managed (Smith, 1999). 

This tool also allowed the establishment of relations between information given on 

natural resources and their spatial location (e.g., establishing visual relations 

between resources and/or issues). This was a conversant method for collating and 
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plotting information on the occurrence, distribution, access and use of resources 

within the economic and cultural (which includes the spiritual) domain of the 

community (Wodak, 2008). Variations were used in selecting particular 

participant groups (e.g., gender, economic activity, age group). Resource map 

was sketched out of this process to represent a picturesque overview of resources 

(Wodak et al, 2001). 

Resource mapping ideally, was preceded by a resource transect walk. This 

provided me a preliminary checklist of resource and its related issues relevant to 

the community (Creswell, 2007). Useful information was generated during the 

conduct of the transect walk, which further complemented the outputs of the 

resource mapping exercise and supported in the conduct of in-depth assessments 

of particular resources. This helped in building a stronger knowledge base for 

planning and decision-making about the resources in the area. Concrete reports 

will be attained that can aid in the planning and policy making on natural resource 

conservation and also support information in economic development and tourism 

(Ayee, 2000). 

3.14Vocabulary Mapping 

Vocabulary mapping was used as' a participatory tool which enableda group of 

persons identified within the community in a talking circleto expand definitions of 

key words (TOTEM) in my research. Schwartz and Raphael designed the 

vocabulary mapping strategy to help in critical thinking that defines and shows 

relationships in a choosing vocabulary. It helps in the expression of knowledge of 
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a vocabulary -What is it (category)? What is it like (properties)? What are 

examples (illustrations) of a particular vocabulary? 

This creates the independence for respondents to express their understanding and 

views on the said vocabulary (TOTEM) in a mapping format. by different sets of 

groups. These groups were based on the already existing sub- communities in my 

study area that serves as clusters as already mentioned above (Wilkes, 1997). This 

activity helped me come out with the differences and similarities that may exist 

among these set groups from different sub communities on the chosen vocabulary 

(TOTEM) (Wilkes, 1997). 

3.15Data Analysis 

Data Analysis is the range of processes and procedures of transforming field data 

that have been collected into some form of explanation for understanding, based 

on an interpretative philosophy with the idea of giving meaning to the data 

collected (Tesch, 1990). There are many different ways of analyzing. However, 

there is more agreement in the analysis of quantitative data as compared to 

agreement on how to analyze qualitative data. Different researchers have proposed 

different ways of analyzing qualitative data (Strauss and Corbin, 1990). 

Strauss and Corbin (1990) stress further that though there is no agreed way of 

doing qualitative research data analyses, appropriately, the choice of method to 

analyze data is dependent on the type of research conducted, the purposes and 

perspectives of the researcher. 

Different researchers do have different purposes, and to achieve these may pursue 

different types of analysis. Different preoccupations may lead to emphasis on 
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different aspects of analysis. This plurality of perspectives is perfectly reasonable, 

remembering that social science is a social and collaborative process.Descriptive 

work in one research may inspire explanatory work in another and vice versa 

(Silverman,2001). Examples of such discipline based Research analyses include 

oral history, participant observation, conversation analysis, dialogical, content 

analysis, panel and, descriptive researches (Silverman, 1997). 

3.16Grounded Theory Approach 

Tesch (1990) manages to reduce these to three basic orientations. She identifies 

'language-oriented, approaches, interest in the use of language and the meaning 

of words-in how people communicate and make sense of their interactions. 

Second, she identifies 'descriptive/interpretive' approaches, which are oriented 

to providing thorough descriptions and interpretations of social phenomena, 

including its meaning to those who experience it. Lastly, there are 'theory 

building' approaches which are orientated to identifying connections between 

social phenomena-for example, how events are structured or influenced by how 

actors defme situations. 

These categories are further broken down into two major Approaches by Strauss 

and Corbin (1998),Inductively - whereby the categories or themes are allowed to 

'emerge' from the data gradually. This has been termed as 'grounded theory'. 

Deductively - whereby from the very beginning or half-way through you begin to 

identify the categories or themes and 'fit' the data into the categories and themes 

which is later interpreted. 
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One of the approaches I employed to analyze my data, which was more 

appropriate is the grounded theory approach. It permits the researcher to capture 

thoughts and perceptions in field interviews (Potter, 1998). Detailed notes are 

taken about a participant's behavioural characteristics and non-verbal 

communications, which allows the researcher get every detailed action that 

accompanies verbal utterances giving the research a rich texture and the true 

feeling of a phenomena (Potter, 1998). It addresses some concerns that base data 

analysis strictly on textual data alone may not give (Tesch, 1990). 

Researchers who adopt the 'grounded theory' approach, define 'grounded theory' 

as the plausible (likely or probable) relationships between sets of categories which 

have emerged from data analyzed (Strauss and Corbin 1990). So, theory is a 

statement about possible relationships among categories about a phenomenon that 

helps one understand his or her social world. This suits in best for a study of a 

possible relation between people, their totems and how nature conservation can be 

achieved through this existing relationship (Potter, 1998). 

When using the approach to analyze data, you get the whole picture of what 

happened and the chances of your analysis being biased are minimized. It is 

particularly well suited for exploratory studies where detailed information is 

expected (Potter, 1998). The trustworthiness of findings can be assessed by a 

range of techniques such as independent replication of the research, comparison 

with findings from previous research, (secondary research) and triangulation 

within the research (Strauss and Corbin 1990). 
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My research study needs nothing less than the above outlined procedures, of 

which some have been already outlined in the previous headings. An issue in some 

qualitative research may be the fact that the methods used can change during the 

study, depending on interim results. Such issues were explained and the necessary 

changes made as the research goes on if the need arises (Creswell, 2007). 

The grounded theory approach of analyses of data is done in phases, which makes 

the analyses of work more concrete, scientific and in an orderly manner. I intend 

to use these phases in the analyses of my research work to help me draw scientific 

conclusions. These phases include: 

Familiarization; The first phase of data analysis. After getting enough amounts of 

material and data from field there will be the need to listen to tapes, read and re 

read the field notes and then jot down memos and summaries before formal 

analysis begins. This made me get familiar with the field notes and other minute 

details before I started the analysis (Potter, 1998). 

Transcription; Almost all qualitative research studies involve some degree of 

transcription.It is the process of converting audio recorded data or handwritten 

field notes obtained from interviews and observations into verbal form. Analyzing 

direct from an audio recording or field notes may make me exclude some relevant 

information and only include those sections that seem relevant or interesting and 

ignore others. With a transcription such errors were be eliminated (Edwards et al, 

1993). 
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Organization; After transcription, it is necessary to organize your data into 

sections that is easy to read and retrieve. This will be in form of tables and other 

graphic representations if the need be (Potter, 1998). 

Coding; Coding was used for examining the raw qualitative data in the transcripts 

and extracting sections of text units (words, phrases, sentences or paragraphs) and 

assigning different codes or labels so that they can easily be retrieved at a later 

stage for further comparison analysis, and the identification of any emerging 

patterns (Edwards et al, 1993). 

Analysis; This is the stage where I brought together all information collected, 

making sense out of it and writing it down for others to read and understand. 

Pulling together both primary and secondary data to fmd convergent and divergent 

points in the research study. It freed up significant amounts of time that would 

have been used in data management and encoding.This allowed me to spend more 

time in deeper and richer data evaluation, organizing, tracking, encoding, and 

managing the data (Silverman, 2001). 

A proper coverage of the analysis means that the researcher does not base her 

interpretations on a few arbitrary cases or instances but on a careful reading of lots 

of relevant material for a scientific approach of a good literature review of ., 

research study (Silverman, 2001). Secondary data reviewed available literature on 

this topic. The use of material on the totemic phenomena and nature conservation, 

researched, documented by sociologist, ethnologist, environmentalist, 

anthropologist, endogenous related, and any other. material relevant of review 

(Tesch, 1991). Material maps and matrixes were used where necessary to make a 
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piece of information more vivid, understandable and show relations of concepts of 

the topic under study (Strauss et al, 1998). 

3.17Time Plan 

For accuracy and well participated research I used three months for the data 

collection and three months to analyze, compile and complete my findings. This 

time span gave me enough time to collect data and to also fill in left out gaps and 

make corrections that were not be noticed in the beginning of the research (Coyle, 

1995). 

Field research was also scheduled from January to March, when most farming 

activities are over and also basic celebrations and festivities are done with (Fao 

festival). At this time the people are less busy and have time for detailed 

discussions and interviews. 

Figure 3.4: Time Plan For Data Collection And Analysis 

JANUARY-MARCH,2012--PRIMARY DATA GATHERING 
~7 

METHODS FOR PRIMARY DATA COLLECTION 
~------------------------~-~~------------------------~ 

SAMPLING TECNIQUES-- CLUSTER-MULTISTAGE-RAMDOM-PURPOSIVE. 

- S~II- STRUCTURED,OPEN ENDED ~--------------------~" QUETIONAIRE 

APRIL-JULY ,2012---DATA ANALYSIS,CONCLUSION. 

Source: Authors construct, January, 2012 
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CHAPTER FOUR 

FINDINGSAND DISCUSSIONS 

4.0Introduction 

This chapter introduces the findings of the research undertaken. The analyses of 

the fmdings are done by discussions organized around the study objectives of the 

topic under study. Findings are discussed in a narrative (qualitative) form with 

some quantitative references, where there is the need, to serve as a support in 

given a clearer view of the research. Summarized data from the research are also 

presented in the form of tables and charts to give insights to the issues under 

discussion. Pictures and maps are used in particular instances to give a graphical 

illustration of some key issues that required photographic and mapping evidence. 

4.1General Information about Respondents 

An overview of the characteristics of respondents and other relevant information 

on them regarding the study is provided below. 

4.1.1 Communities understudied 

The sampled population was taken from eight original traditional communities of 

the study area as illustrated in table 1. 
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Table 1: communities under study 

Name of Area Common Clan/s Population Sampled 

traditional activity Households 

section 

Kayaro- Rural Farming 10 252 15 

saboro 

Kayoro- Rural Farming 13 211 15 

Adongu 

Kayoro- Rural Farming 16 467 15 

angongonia 

Kayoro-akaa Rural Farming 12 353 15 

Kayoro- Rural Farming! 11 322 15 

wombio hunting 

Kayoro- Rural Farming 15 247 15 

Akaania 

Kayoro- Rural Farming 15 357 15 

baniuw 
., 

Kayoro- Rural Farming 13 255 15 

kadaania 

Total 2411 120 

Source; field survey, April, 2012 
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From Table1, the study represents the eight traditional communities of the study 

area, out of which respondents were taken, about 15 people were interviewed in 

each traditional area, which included the sub chiefs and the landlords (tigatu) 

other 16 people to map out resources, 12 people to map out vocabulary and about 

6 - 11 people in four focus group discussions, bringing the total number of people 

interviewed to about 175 ,various key respondents also rounded up to 11, giving a 

total respondents of about 186., As a result, the study can be considered very 

representative and the findings can be generalized for the study area. 

Also, the table depicts a strong presence of African Traditional Religion as 

compared to the other dominant religions in Ghana. TheAfrican Traditional 

Religion was represented as the main religion of the people. They made it clear 

that Islam and Christianity are only borrowed religions that some community 

members have decided to accept. The main religion of the ancestors that they 

know and accept as the main religion of the area is theAfrican Traditional 

Religion. Notwithstanding this, in terms of the tribe, the population distribution in 

the study area shows an almost 100% percent of Kasenas. 

In terms of geographical location, the communities are in a rural location. Out of 

this, it can be comfortably said that Kayoro is a rural area where most forest lands, 
., 

farm lands and natural water bodies, and totemic species can be found. Farming 

represents the major occupation of the area. Hunting was said to be an area 

specific activity, it was only some areas that were allowed for hunting according 

to traditional laws. It is a major taboo to fish in many rivers or water bodies of the 

area. 
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Therefore fishing is a very low activity of the people.There are some communities 

like Akaa, where fishing is not allowed at all, and one could only fish in outer 

communities where there existed water bodies that are allowed for fishing and 
I 

only with permission from the custodians of such resources. In a ranking work out 

with the members of the community of the major occupational activities in the 

area, the results had is displayed below. 

Table 2: Occupational Activities of the People of Kayoro 

OCCUPATION % RANK 

Farming 95% 1 st 

Hunting 40% 20a 

Fishing 20% 3['(i 

Source; field survey, April, 2012 

The results attained were that almost every person in the area did some farming as 

a major occupation or a complementary one. Secondly, all those who did hunting 

or fishing had farming as their major occupations. Since fishing was not allowed 

in most water bodies it was the least occupation practiced and most times it is just 

a complementary one. 

The number of clans in the area is about 105.It was observed that each clan had a 

totem of its own, though there exist some similarities like fmding more than one 

clan sharing the same totem. Mostly, funerals are performed based on the major 

families under each clan, they also come together to share other issues like 

marriage, other clans may come into play in such occasions but they are only 
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considered as spectators and cannot make any concrete decisions or impositions in 

such situations. 

4.1.2 Key informants 

The study selected respondents within the area as major actors to solicit 

information from them, considering them as knowledge base according to their 

area of jurisdiction. 

Interviews were administered to sampled members of the community.These 

included the paramount chief, five sub chiefs and three land custodians of the 

community (tigatina/tigatu), one soothsayer and two traditional herbalists. Farmer 

groups, hunters group, fishermen and women's groups were also interviewed on a 

talking circle. Two major people were also contacted for the clarification of some 

totemic species mentioned during interviews. These two people were whom I call 

knowledge resource base, who had very concrete and in-depth knowledge about 

their community, these were neither chiefs nor holding any specific title in the 

community, but were people with age and wisdom . 

. , 
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Table 3:key informants 

Actor Instrument Interviewed 

Paramount chief Interview 1 

Sub- chiefs Interview 5 

Soothsayers Interview 1 

Land custodians (tigatu) Interview 3 

Traditional Herbalist Interview 1 

Others Interview 2 

TOTAL 13 

Source: Field Survey, April 2012 

4.1.2.1 The Paramount Chief 

There is only one person, representing the traditional area of Kayoro as a chief, 

under the chief are sub-chiefs, they all pay allegiance to the paramount chief. The 

paramount chief is also the general custodian of the lands and all natural resources 

of the land. There are land custodians for each traditional area.Land is owned by 

these four major areas according to tradition. All the others are considered settlers 

and therefore do not own the lands of Kayoro.This originates from the fact that the 

first settlers in the area are the ones .considered as the land owners or custodians. 

The act of communication with the chief was different from the others.This was 

done through a linguist in the midst of elders.Many statements and answers were 

in the form of proverbs. This took a bit of a longer time than I presumed. When I 

tried to find out the totems of the chief and his family, what I gathered is quoted 

below 
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My major totem is the chameleon, the history and mystery of it cannot be 

shared with you, because the basic powers of the chief and his acts depends a 

lot on it. But in all it's a totem not to ever be underestimated. The Paramount 

Chief of Kayoro; Pe Oscar Batabi Tiyiabu II 

4.1.2.2 The land custodians (tigatu) 

The land custodians are traditionally in rank next to the chief.It is they that 

oversee the land issues of the community. The land custodian does not make fmal 

decisions on anything concerning the lands of Kayoro until the chief is consulted. 

The Chief in effect holds the land in trust for his subjects. There are about eight 

land custodians, each represents a traditional area. During the field interview with 

3 of them, it was differentiated that are the land owners of the community; they 

are considered the first settlers of the community. The land traditionally belongs 

to, but in each traditional, there is the land custodian, who takes custody of the 

land. 

Normally it is the land custodian who pours libation to the ancestors when issues 

of land come up. Land is considered a sacred entity and property of the ancestors, ., 

therefore any dirt, which means evil behaviour against the traditional laws of the 

land, is punishable by the ancestors. 

Traditionally it was wrong to sell land for any purpose; the one who seeks the land 

may show gratitude to the land owners through an accepted medium. Any natural 

resource on any piece of land has its purpose and must not be tempered with, one 
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can only temper with any resource on a piece of land after consultation with the 

land owners; for instance, cutting down a tree. This is because that particular tree 

may be a sacred tree that should never be cut down. 

All totems of the community are believed to dwell on the land. Thus apart from 

domesticated animals such as goats, sheep and fowls, all other species to be killed 

should be in consultation with the land owners, typically if you are a stranger on 

the land. 

Plate 1, Land custodian 

Source;field survey, April, 2012 

4.1.2.3The Traditional Herbalist 
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A herbalist is only chosen by the gods of the land, as such the name of herbalist 

cannot be determined by man.It is only persons who adhere to the traditional laws 

of the land and by seriously practising totemic believes and also being the true son 

of the soil (by birth) who may be chosen by the gods to become a herbalist. 

According to elder Adonnawura Kuyisenga, a traditional herbalist of Kayoro, 

though becoming a herbalist depended on a family lineage, because treatment of 

people through this medium was considered a family gift and inheritance. Not 

every child or person in the family can become a herbalist, though all persons of 

the family has an equal opportunity. The person to become a herbalist in 

succession is normally chosen by the gods and the ancestors of the family in a 

spiritual way revealed in many media. 

For instance, one gets missing for some time in the forest and then comes back 

with the power to heal. Then, from there on, the person is guided by the healing 

spirits to treat people.The chosen person's way of treatment is by lessons from the 

previous one, but comes naturally, though they may be common herbal items for 

treatment from generation to generation. Until you are at peace with nature, you 

cannot maintain your powers of healing, and that involves knowing the traditions 

of your land. 
., 
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Plate 2, traditional herbalist 

Source; field survey, April, 2012 

If you are not at peace with the gods, ancestors and then nature, yo c' n't be 

a herbalist that truly saves lives. Your cure comes from the gods, ancestors 

and nature(soil, rivers, trees- roots, bark and leaves, shrubs ,grass and parts 

of some rare animals) 
., 

Elder Adonnawura Kuyisenga, Traditional herbalist 
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4.1.2.4The Soothsayer 

A soothsayer is only chosen by the gods of the land and the ancestors.He most of 

the times represent the medium of communication between the ancestors and the 

people of the land. He has the power to see into the past, the future and the 

ongoing, by his closeness to the gods and the ancestors of the land. A soothsayer's 

work is most of the times a mystery to many. 

The roots of most problems of a family, clan or community can be revealed by 

him, a thing that may be beyond the comprehension of an ordinary person is 

solved by him. When I probed further to know how he solves such many 

problems, the answer I had was that he does not solve the problems, but the gods 

and the ancestors speak to him as to how the problem may be solved. 

He further made it clear that, for one to be a good soothsayer one needed to be at 

peace with nature; else you will lose your power of being the medium between 

man and the ancestors. He does not need many things like from nature to do his 

work, but he needed to respect nature for him to do his work, which included his 

totems. "My totem is where my soul dwells" 

My daughter, to respect nature entails a lot. I hope you understand Kasem, 

talking about respecting nature means respecting the gods of the land and 

ancestors, remember that most of the dwelling places of the gods is in nature( 

rivers, sacred groves, in the mangroves lives our shrines) and you need to 

take care of nature. Elder Abuna A vuyem 
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4.1.30ccupational Level 

At the community level, semi-structured questionnaire was used as a guide to 

interview the respondents of the major activities in the form of focus group 

discussions taking on the platform of talking circles. The response from 

respondents was very encouraging, educative and entertaining. There was the 

ready willingness of respondents to sit for the discussion of the topic under study 

and share their knowledge and ideas.One farmer among the farmers group began 

with this statement: 

Those who sat with their fathers on wood platforms (dapala) and went 

places with their elders instead of being in the kitchen taking instructions 

from their sisters, will have a pot of knowledge to share today and we all 

know , knowledgeable men win the hearts of women, today let us see who 

will win this young maiden .(Adua Wekoliamo) 

.r 
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Table 4: occupational level Respondents 

Respondents Instrument Format Responses % of 

occupation used participation 

Farmers Semi Talking 11 95% 

structured circle 

Questionnaire 

Fishermen Semi Talking 3 60% 

structured circle 

Questionnaire 

Hunters Semi Talking 4 80% 

structured circle 

Questionnaire 

Women's Semi Talking 13 90% 

group structured circle 

questionnaire 

Source; field survey, April, 2012 

As evident from Table 4, the overall response rate was very good. Respondent's 

participations present for each discussion was good. Specifically in the case of the 

fishermen, the number of fishermen available was small as compared to the other 

occupations.This was so, because fishing activity in the area is very limited, 

because fishing is not allowed in most water bodies in the area, fishing in most 

of the major water bodies is a taboo and comes with serious punishment from the 

ancestors. 
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A very high response rate of 95% was achieved from farmers who dominate in the 

area thus supporting strongly any generalization that can be made about Farming 

being considered a noble occupation to involve in, as in terms of a way of living 

the right traditional live that is accepted by the ancestors. 

Hunting was only done by a few people of the Kayoro- wombio traditional 

area. They are considered the custodians of the land.Even though this activity takes 

place, it can only be done in some parts of the area, such as the wildlife reserve, 

the forest reserves and the rivers.These areas are considered sacred and prohibited 

from hunting. 

Secondly, hunting or shooting any totemic specie, whether intentional or 

unintentional has its calamities for such a person and his entire family.This is one 

of the reasons why many venture away from it. 
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Table 5: totemic species in the area 

Area Number of totemic Dominant examples 

species 

14 Python, lizard, frog, dove 

Kayaro-saboro 

9 Python, dove squirrel 

Kayoro-Adongu 

13 Python, lizard, wolf 

Kayoro-angongonia 

15 Python, alligator, chakuna 

Kayoro-akao 

Kayoro-wombio 12 Python, squirrel turtle 

Kayoro-Akaania 15 Python, alligator, chameleon 

Kayoro-baniuw 7 Python, frog, alligator , 

Kayoro- kadaania 9 Python, dove, alligator 

Source; field survey, April, 2012 
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4.1.4 The Natural Resource of Kayoro 

For the purpose of this study, the natural resources in the community were taken. 

for purposes of triangulation and validation, as already explained under the 

methodology. Hence, data was collected on the available resources (natural 

resources) from the community. This was done by a transect walk and with the 

help of community members came up with a resource map. Overall, an outlook of 

the resources in the community gives the picture below. 

Figure 4.1 Resource map of Kayoro 
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Source; Conrad, weobong, field survey, April, 2012 

4.1.4.1Forestry 

From the transect walk undertaken, Kayoro is made up of many places with thick 

forest. It was confirmed by the chief and the community members that there are 

about 20 sacred groves in the area and the main reason why most places are 
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forested, it is believed that the gods of the lands dwells in such areas and therefore 

restricted from unnecessary activities that disturb or destroy them. 

Farming, hunting and bush burning are not allowed in such areas, the use of such 

places is for traditional acts like going to pour libations to the shrines. Though 

totemic trees are not common in the area, it is believed that the attempt by one, to 

cut or even take the smallest piece of wood from such places is prohibited by the 

gods. For instance anyone who fell a three tree or cut a piece of wood from such 

places will not be able to drop the load when one gets home, no matter how small 

it is, until you return it. 

There was only one particular tree (kollo tree) mentioned throughout the study as 

a taboo tree. When it is cut down by any ordinary person. the consequences of it 

are usually madness. But there are many specific trees at particular points that are 

considered sacred because it is the dwelling place of a god, for instance, most trees 

at the chief palace cannot be cut down. 

Plate 3,jorest reserve Source; field survey, April, 2012 
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4.1.4 2Wildlife reserves 

There is a particular sector that has been designated for a wild life reserve. From 

the respondents interviewed, this was so because the community did not temper 

with animals in such areas. The belief is that most of their totemic specie are in 

those areas. With time the place has become a medium, where many wild life 

animals can be found. Farming, hunting and burning of bush are not allowed by 

traditional laws in the designated area. A committee made up of hunters has been 

set up by the community to control the area; the place is expected to be upgraded 

to serve other purposes like wild live spot for Tourism. 

Plate 4, wildlife reserve 

Source;field survey, April, 2012 \ , 
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Northern savannah biodiversity conservation project 

From literature reviewed, the wildlife reserve is a project based on biodiversity 

conservation plans in the country.lt was supported by the World- Bank in setting 

up wildlife corridors between neighbouring countries such as Burkina-Faso. The 

objective was to help create conducive environments for wildlife reservations with 

a development objective to improve the livelihood and health of communities in 

the northern savanna zone of Ghana, and the environment through the 

conservation and sustainable use of natural resources including medicinal plants. 

From the field research undertaken, most respondents referred to the project as an 

N.G.O. Its work was completed in 2009.Nothing has been heard from them. The 

project had MOFA and the Forestry Commission (FC) as part of the management 

committee, but from the response of the respondents there has not been any 

interaction or visits from these institutions that they know off. 

4.1.4.3Water Bodies 

From the research findings, many water bodies exist in the study area.Evidence 

had from transect walks, interviews with individuals and through participatory 

tools, is as follows 

Dams-S 

Rivers-3 

Streams-28 

Out of these, many of the streams and rivers are considered sacred bodies and the 

dwelling places of their gods. Out of seven streams in Akaania, (one section of 

Kayoro), five out of six streams, one river are considered sacred, they are Kanbe , 

Napona ,Bulu ,Tua River, And Kukula . Most of these streams and rivers had 
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mysteries of stories behind them, that is believed to be still happening in recent 

days. Fishing or any other activity of economic value is not done around these 

sacred groves. 

Plate 5, water bodies 

Source; field survey, April, 2012 

4.1.4. 4The Mystery of the Kukula River 

The story behind this river dates back to the days of Babatu Zato of the 18th 

century, a particularly feared slave raider. He was the leader of Zabarima warriors 

and around the 1850s he carne to the Grunshi, a group of people in the north of 

modern Ghana, to raid. All villages who wished to avoid Babatu's raids had to 

pay heavy tributes in cowries, cattle, and even horses. Babatu moving from the 

Grunshi area southward to the vicinity of North West, currently called the Upper 

West Region of Ghana, made stops in most villages along this route. 
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The people of Kayoro heard of him and prepared to wait. In the act of this they 

decided to meet him at the outskirts of the village by hiding in the bushes. To help 

them take him by surprise, they laid ambush in this particular forest near a river. 

According to the chief of Kayoro, as told by his forefathers, whiles Babatu's 

soldiers approached by crossing this river, the river from nowhere increased in 

size with water and washed away the approaching soldiers and their horses.The 

rest of the soldiers retreated and run away, and that's how the people of Kayoro 

were saved. 

From then on, the river became part of them and was recognized as the dwelling 

place of the god that saved them.Since then, this river has served them in diverse 

ways.Upon the requests of anything from the river, wishes were granted. This 

mysterious river has gone far and wide.People come from all parts of Ghana and 

outside to request for help of any kind from the river. 

According to the community members interviewed, most people who come to 

make wishes at this river, normally get their wishes granted. They pointed out that 

these people come to perform acts of sacrifices to thank the river for granting them 

their wishes. The mystery of that river can be a complete study on its own, 

because there is a lot to research into. 

4.1.5Taboos Associated With Totems 

According to the research undertaken many taboos are related to the act of totemic 

practices.lt is these taboos that serve as a check on the people to safeguard nature 

around them. They know that going against your totem by committing a particular 
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taboo has its consequences. From all the eight traditional areas studied, there 

existed various taboos in relation to the above, the dominant ones include; 

)i> The taboo of killing a totemic animal or plant 

)i> The taboo of doing harm in any way to nature around sacred places, 

which includes the forest 

)i> The taboo of fishing in sacred streams and rivers which are dominant 

in Kayoro 

The punishment associated with committing the above could be as 

grievous as death, going blind, falling sick without course or cure, bringing 

calamities upon you or your family, like poor farming harvest. 

4.1.6 Age Group and Sex of Respondents 

The age and sex selection of respondents, was chosen such that, the research does 

not become bias in one group against the other.This was done to ensure an all 

round participation and collection of views from all groups of people on the topic. 
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Figure 4.2: Age Group and Sex of Respondents 

25 I 
20 

15 

5 

Source: field data, April, 2012. 

4.1.6.1Age indigenously is wisdom 

• Number interviewed 

• Number of males in the age 
group of respondents 

Level of indigenous knowledge 
on totems in the area (1 to 10) 

• Number females in the age 
group of respondents 

• Level of knowledge (1 to 10) 

Over 70% of the entire respondents weremales; this was due to the readiness of 

the males in the community to be interviewed. Most of the females contacted 

deemed the topic as a male issue, which they claimed they did not want to 

interfere with.15% women of the total respondents who agreed to be interviewed 

had knowledge about the totems of the family in which they belong, either by 

marriage or birth. They could pinpoint the particular species of totem but were not 

ready to reveal into details the reasons behind the totem.Among the few who 

could go fairly in-depth about the topic were the aged women in the area. 

There is a male domination in this regard representing over 80%. The situation 

stems from the fact that, woman are not allowed to openly discuss traditional 

106 

www.udsspace.uds.edu.gh 

 

 

 

 



issues.As observed the aged women equally had very good knowledge about the 

totemic phenomena. This shows that the women do not refuse to talk not because 

they do not have enough knowledge but due to the reason declared above. This 

was observed as a traditional behaviour incorporated in the women with the 

purpose of creating submissiveness in the women and giving due respect to the 

man as the head of the family. 

It was also noticed that, though a greater percentage of the males had good 

knowledge on this topic, the few younger ones had little knowledge about their 

totems. It must be made clear that, a young boy as at the age of eight,knew what 

totem he tabooed and how to treat such totemic specie, especially regarding the 

family totems.This younger youth could not tell into details the reasons why the 

totems existed 
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Plate 6, very aged persons atKayoro chief palace 

Source; field survey, April, 2012 

The available indigenous knowledge on totems and the richness of it seemingly 

increased according to the person' s age and sparingly to sex too. The age group 

above 30 years had command over the totemic phenomena and even regarding the 

actions of the totemic specie when it is seen either in the house, farmlands or 

forest. According to one elderly man of 85 years from Kayoro Akaania: 
.r 
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The python comes home to tell different things, if you are not conversant with 

him , you cannot hear him, because he does not talk verbally, but he talks 

according to his actions around the house, he tells if someone is sick and is 

about to die, when a women is to conceive or when a woman is to give birth. 

(Elder Kaba Babu-sub chief) 

From the above, it was observed that, the aged possessed a good knowledge of our 

indigenous practices and beliefs. They demonstrated a deeper understanding on 

the roles/responsibilities of a person towards nature, the importance of it and great 

benefits it represented. They still believe in this knowledge source and see it as 

wisdom that has brought them the blessings of long life and prosperity (prosperity 

to them is not about physical wealth only). Most of the aged interviewed, 

comprising above 90% of them made comments that, it was due to the negligence 

of our current young youth regarding these beliefs and practices that make them 

die early, make them quickly lose their physical, and spiritual worth and living 

behind children and women to suffer their actions. 

From the above information obtained it can be confidently deduced from the 

figures above that indigenous traditional knowledge is being lost from decade to 

decade and with time we will be facing its extinction, as represented graphically 

above 
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From the above chart the aged seems to have enough traditional knowledge 

reserves of our communities and nature conservation.The youth seems to have an 

idea but do not really mind about its importance.The younger generation seems to 

see such beliefs and practices to exist, but its importance is not being realized, as 

such, indigenous knowledge is running down according to age. 

From the field research, though the aged seems to know much and have deep 

spiritual attachment to their believes and practices, what was observed is that the 

very aged above the ages of 90s tend to have lost memory of their traditional 

history, most times the needed to be prompted on some traditional issues to 

reawaken them. 

4.1.6.2Women may have more totems compared to men. 

The woman is also considered to come from a different family or may leave the 

original family and join another family by marriage and hence cannot know it all 

about such things as totems as compared to the man. But it was also observed that 

the women may have more totems, as compared to their male counterparts.This is 

due to the dual family lineage of the women, the family of origin and the family 

of marriage.A woman may have different totems to adhere to in this regard, 

., 

From in-depth interviews undertaken, the women made it clear that the totemic 

specie of their family of origin at times comes to visit them in their marital 

communities.The general belief is that they come to see how they are faring in the 

marital homes.When a woman sees such actions, you welcome it with some 
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particular traditional foods (eg,bambara beans) and water, as it would have equally 

been done for a visitor. 

4.2. The indigenous perceptions of totemism of the people of Kayoro. 

4.2.lIntroduction 

The indigenous perceptions of the people of Kayoro were solicited from the 

various interviews undertaken, including the various talking cycles 

performed.Apart from these channels, a vocabulary map was used to fmd out more 

and whether fmdings already had were accurate. At the end some meanings and 

perceptions were illustrated by the community with the vocabulary map. This is 

illustrated in the diagram below 
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Figure 4.3Vocabulary map 

HAVE INFINITE LIFE 

PLANT/ANIMAL 

ARE SIGNIFICANT SYMBOL OF LIFE 

AND ALL ITS ASSOCIATION MUST 
BE PROTECTED 

TOTEMS 

GIVES UNITY AND IDENTITY 

Source; field survey, April, 2012 

4.2.2Totems Are Significant Symbol of Life 

Totems are a significant symbol of live of the people Kayoro; totems have a strong 
., 

link to land and all other resources on it. The people have recognition for the 

power of the plant and animal spirits of their various totems by swearing or taking 

an oath by its name, and by mimicking, singing praises and dedicating prayers to 

specific plants and animals. According to Asupari Kudaana, of Kayoro-saboro- an 

instance where if a woman just at the mention of a specific totem whiles cooking, 
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in relation to the cooking, no man will eat from your cooking pot. They appreciate 

and have an in-depth understanding of their totems morally, psychologically and 

physically. Intuition coupled with knowledge gained can tell one of the presence 

of a totem in ones surroundings. 

But it was also made clear that totemic practices were not a form of religion to 

them.lt was a form of traditional practice that comes with their culture. Using 

totems as the bases of life can be compared to the popular saying that, "when the 

last tree dies, the last man dies". Since this is true for the people of Kayoro, they 

will protect their lives by protecting their totems, totemic- plants and animals are 

saved and as such they are indirectly saving nature. 

4.2.3 Totems Have an Infinite Life 

The people of Kayoro have the cognition that totems have an infmite life, they are 

necessarily linked to their ancestors, and therefore must equally be treated as such. 

Totems were handed down to them by their fore fathers, who have followed their 

practices and now handed down to them, they came to meet such totems and they 

believe they will die and leave the totem but its practice must be continued. 

'If someone kills it or eats it.tyou will fall sick, if someone kills it put a 

leave on it and go' (Basetiga Dominic) 

They belief that the killing of a totem, or its maltreatment in any way can bring 

punishment of illnesses and even death.You will die but the totem stills lives. As 

such you have the responsibility to care for your totem. A totem therefore deserves 
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care and great respect. You will have to put a leave on a totem if you see its dead 

carcass; this is a sign of respect to the totem as an indigene. 

They engraved them on the walls of their homes on pots and other materials in the 

homes, where they belief the totem may come to take rest. On bark of trees, a 

particular piece of cloth is tied on it, where it is believed the totemic animal spirit 

or the totem itself dwells to bring blessings and peace to them. 

These acts allowed people to remain linked to the plant and animal guides and to 

accept the power they offer in lessons, in life, and in death. It reminded people that 

all animals and plants and their surroundings should be treated with respect. 

4.2.4 Totems and All Associations of It Must Be Protected 

Aboriginal people do not eat their personal totem plant or animal but care for it by 

conducting ceremonies to ensure its good health and reproduction. 

Having a 'totem' is much deeper: it's about looking after it. Everything 

that's associated with the animal or plant, its welfare is equally your welfare. 

I don't eat fish from the dam. As such I have to look after the water, the 

plants and surroundings and everything to do with that fish' 

(Nangwintera Ajudaga). 

Plants and animals play an important role in the spiritual life of the indigenous 

people and are also associated with important ceremonies. Laws specify that 

114 

www.udsspace.uds.edu.gh 

 

 

 

 



plants and animals cannot be damaged without consent from those responsible for 

their care. They belief apart from the spiritual wellbeing of taking good care of 

these, they also get their source of food, medicine and healing from the plants and 

animals and the land. 

They deduce this fact from the point that if you are at peace with nature and hence 

with your ancestors, where you adhere to the rules and regulations of your 

forefathers, you will be blessed in farming with bountiful harvest, though they 

point out that they are not getting good harvest in recent decades due to the poor 

fertility of the soils after long years of use, they also point out that the refusal of 

the younger generation to adhere to the laws of the land, like cutting down trees 

for economic gain, which in the process may destroy the dwelling place of a 

particular totems increases their recent calamities in farming. 

4.2.5Totems mean spiritual and physical wellbeing 

Out of the 186 people interviewed, more than 90% of them simply gave answers 

of what they get from these totems as being at peace with your ancestors 

spiritually, and also that means you don't bring wrongs into your family, and 

hence you and your family will not be sick. Most of the farmers and the few 

hunters confirmed that healing or killing can equally be gotten from knowing your 
I 

totems; leaves, bark and sterns used to heal and also for ceremonial cleansing 

should be gotten from specific places in the community and no other places due to 

totemic beliefs. 

Local products for baskets, rope, earthenware pots, local brooms, leaffronds, 

twigs and wood for fire making are also carefully gotten.You do not go round 
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taking these resources from any angle of your wish. There are trees that are 

specific for use by men and others by women. These distinctions determine what 

may be gathered for and by whom. This mode of control with the aid of totemic 

beliefs has helped to conserve nature. 

4.2.6Totems brings unity and identity 

From the research findings, totems, differentiated one person from the other, but 

also linked a person or group to another. It gives the people self-defmition, self- 

history and self-knowledge, from the flora and fauna that are found around them. 

A person identifies a brother or sister from a common totem.This gives a sense of 

unity and belongings to such persons or groups, and this form of identification is 

also used in tracing your roots, family or clan in many situations. This was 

explained further by elder Nakwati Pwamibam. 

Who said, "most times when the young men of his community went to other 

communities for reasons such as, funerals, marriage ceremonies, or even group 

farming, the tendency of wooing women under such programs were high, but 

mostly under the influence of alcohol, you will not want to commit the 

unpardonable by wooing your own sister, as such you asked for the totem of the 

lady before further advances will be done". He explained further that neighbouring , 
communities like Kajelo in Paga had crocodiles as their totems, so normally, you 

may hear the following statements in such circumstances from one man to the 

other to confirm whether there was hope of success or not in wooing the said 

woman or not 
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"The lady is a crocodile, there is hope for me", or" I thought she was a 

crocodile, but she is an alligator and I don't eat alligators though they have 

similarities" 

From the statement the person does not mean the lady is actually the reptile 

crocodile, but has a crocodile as a totem, as such she is from a different lineage 

and qualified for a meaningful friendship, but if the person is referred to as an 

alligator, this same reptile has similarities with the crocodile, which literally meant 

that the person (lady in question) is good looking but still cannot give any 

meaningful relationship because she is regarded as a sister. 

4.3 The indigenous tools! structures and systems that underpins nature 

conservation in Kayoro 

4.3.1 Introduction 

From the general respondents, the tools/structures and systems that underpin 

nature conservation in Kayoro as mentioned where as follows; 85% of them spoke 

of their totems, as a tool from which some of their taboos emanate, 20% also made 

mention of the laid down existing structure like the chief, the land custodians and 

the local unit committee that takes care of the natural resources in the area. 90% of 

them declared all the above as the tools, structures and systems that help conserve 
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nature in the area.Researchfindings are further explained in each unit as gathered 

from the respondents. 

4.3.2 Totems, Taboo -a Tool 

All the 186 respondents in the various interviews undertaken spoke of taboos in 

relation to their totems.It was the taboos that are placed on the totems that restrict 

people from falling prey to their totems.These taboos are usually a moral or 

cautionary restriction placed upon certain actions by the higher authorities 

(forefathers and ancestors) of a people, which if ignored will result in specific 

negative consequences. The act of caution then placed on act towards the 

particular totems, becomes the taboos. These taboos if ignored bring its 

consequences. These taboos are not just ordinary laws that govem the totems but 

have strong spiritual backing over decades of time. These taboos govem a 

person's life in almost every sector (occupation, marriage, education, language, 

etc) within and without the community in which the totem and taboo originates. 

For instance. a person who taboos the eating of python will not eat a python even 

if he dwells out of the community of Kayoro.Thecalamities that befall you doing 

that act in the community of its origin will still befall you wherever you find 

yourself, as far as you are the tme son of soil of Kayoro. This has served as a tool 
.l 

in preserving our totems and hence our Nature. 
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Adoa). 

'It's a taboo to kill the python or chakuna, or destroy its environment by 

any action, like burning, its consequences are leprosy and death' (Wekolamo 

4.3.3 Taboos as tools for social stability 

The totems served the people in either two ways. good or bad dependent on the 

treatment one chooses to give to a totem. The act of the totem mostly. which is 

quoted to have happened to the forefathers of such a people determines why the 

totem is forbidden, not to be maltreated or its misuse. Taboos also help in 

prohibiting completely acts such as eating the meat of your totem, whistling at 

night which meant disturbing your totem unnecessarily, and killing your totem. 

Taboos also prohibit genuinely harmful acts such as murder, incest, theftor acts of 

rebellion. Taboos are instrumental in promoting social stability 

4.3.4 Taboos as tool for social cooperation 

.A human being is a social animal, who seeks to live inharmony with other 

members of his/her kind. Taboos from the research findings, promote cooperation 

and hence a peaceful existence of people and their natural resources, serving the 

interests of a group and not merely of individuals, this is a general accepted 

behaviour that has persisted over time and does not need any form of cohesion for 

a person to comply or cooperate. 
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4.3.5 Taboos as tool for constructing good social behaviour 

Behaviour is normally directed towards society, or taking place between, 

members of the same place, area or community. There is a very simple reason why 

people act the way they do and it is given by the reason that individuals tend to do 

the things they are rewarded for doing and tend to avoid the things they are 

punished for doing. 

This is seen in the people of Kayorowith regard to responses to taboos and nature 

conservation and activities around them. These acts and practices are determined 

by their current psychological and physiological makeup (worldview) on taboos. 

This learned portion of the forces that guide their behaviour has been workable for 

decades now. They do not need any outer physical force to make them put up 

good social behaviour towards nature, it has become inherent in their root- culture. 
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Figure 4.4 Chiefs, land custodians as structures that underpin nature 

conservation 

first stage 
The chief ( general custodian of 

natural resources) 

second stage 
sub- chiefs and land custodians 

third stage 
Traditional unit committee 

Source;field survey, April, 2012 

In the 1950s and 1960s, faith in the powers of science and technology supported 

the widely held perception that modernization would improve all facets of life. In 

particular, traditional resource management practices in developing countries were 

seen as backward and inefficient, and suffering from a lack of scientific 

rationality. 

In some cases, traditional ways of resource management were portrayed as being 
r 

an obstacle to improved productivity, while in others rural agricultural practices 

were actually regarded as being destructive and the cause of severe soil 

degradation or resource depletion. In recent years, however, much research has 

been done that demonstrates the existence of a wide variety of local level resource 

management systems that are both environmentally sustainable and efficient 
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From the research fmdings this has been the case of the people of Kayoro.They 

have according to their own traditional systems, tried in a way to protect their 

traditional beliefs and practices. The chief acts as the general custodian of all 

natural resources in the area. Secondly each sub chief and each land custodian is 

held responsible for the protection of natural resources in your area. The third stage 

is made up of hunters, farmers and a few fishermen in the form of area committee 

that protect the resources of those areas. 

From the study 100% of all the stakeholders in the community admitted that this 

traditionally adopted method of natural resources conservation was more 

respected and worked far better. It is the punishment of going against laid down 

traditional rules and structures which is spiritual and physical, that people will not 

want to call for themselves. 

4.4 The current government strategies for nature conservation and how far 

these strategies include indigenous practices. 

4.4.1 Introduction 

Culture and spiritual values are critical forces in the conservation of nature, but 

representing these values in the process of management of natural resources has 

often been difficult. Some approaches adopted over current years is the 

participatory management approach. The world view of the people of Kayoro on 

nature conservation depends on these defined values, beliefs and practices that 

have been formulated out of generations. 

In Ghana, since 1970,s though some issues on nature conservation began earlier 

than that, Participatory conservation approach to conservation issues through 
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building of multidisciplinary relationships between all stake holders, which 

included local people and conservation initiatives (Eshun, 2008) 

Many strategies have recognized this and now adopt the participatory management 

approach of harnessing local and traditional ways towards nature conservation. As 

declared in; The Principle 10 of the 1992 Rio Declaration states that: 

environmental issues are best handled with the participation of all the concerned 

citizens at the relevant level. 

From the above as a standing point, from the secondary data reviewed, it is worthy 

to know that Ghana has been part of 35 international conventions out of about 216 

(Eshun, 2008). This is to say that Ghana has made several serious efforts to 

review, update and improve upon existing regulations and methods of nature 

conservation with the aim of developing better pathways to sustainable nature 

conservation and the environment in general. Most of the legislations and policies 

toward this agenda adopted by Ghana both locally and in the international arena 

are outlined in the tables below. 

123 

www.udsspace.uds.edu.gh 

 

 

 

 



Table 6: Laws and regulations of Ghana on forest and biodiversity 

conservation 

Law/Regulation/policy Year(s) 

Forest Ordinance (Cap 157) 

Forest Protection Decree NRCD 243 (Amendment) 

Trees and Timber Ordinance 

Trees and Timber Regulations NRCD 273 

(Amendments) 

Trees and Timber Amendment Act 

Protected Timber Lands Act (Act 34) 

Forest Offences Act (Act 83) 

Timber Lands Regulations 

Trees and Timber Decree (Amendment) 

Forest Fees Regulations (LI 1098) 

Economic Plants Protection Decree (AFRC 47) 

Forest Protection (Amendment) Law (PNDCL 142) 

Prevention and Control of Bushfrres Law 

Timber Resource Management Act (Act 547) 

Timber Resource Management Regulations (LI 

1649) 

Forestry Commission Act (Act 571) 

1927, 1929 

1927, 1974, 1983 

1949 

1950, 1951, 1961, 1991 

1957, 1974 

1959 

1959 

1959 

1974, 1983 

1976 

1977,1979 

1986 

1990 

1997 

1998 

1999 

Source; West African journal of applied ecology, vol 7 2005 
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Table 7: International Biodiversity Conventions to which Ghana is Signatory 

Convention Date of Ratification 

African Convention on the Conservation of Nature and Natural 

Resources 18 September, 1968 

Convention on Wetlands of International Importance, 

Especially as Waterfowl Habitat (Ramsar Convention) 

Convention on International Trade in Endangered Species of 

Wild Fauna and Flora (CITES) 

Convention on the Conservation of Migratory Species of Wild 

Animals (Bonn Convention -CMS) 

Convention on Biodiversity 

2 February, 1971 

3 March, 1973 

23 June, 1979 

June, 1994 

Convention on Conservation of African-Eurasian Migratory 

Water birds (AEW A) 1999 

United Nations Convention on the Law of the Sea 10 December, 1982 

Montreal Protocol on Substances that Deplete the Ozone Layer 16 September, 1987 

Vienna Convention for the Protection of the Ozone Layer 24 July, 1989 

United Nations Convention to Combat desertification in those 

Experiencing Countries Serious Drought and/or 

1996 

June 1992 

Desertification, Particularly in Africa'(UNCCD) 

UNESCO Man and the Biosphere Programme (MAB) 

United Nations Framework Convention on Climate Change 

(UNFCCC) 

Source; West African journal of applied ecology, vol 7 2005 
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From the above table 2 regarding the international arena, the convention on 

biological diversity of 1992, for instance outlined steps from which the major aim 

of sustainable biodiversity protection and nature conservation can be achieved. 

These strategies included; Biodiversity country study of Ghana, National 

environmental action plan and National biodiversity strategy study and action plan 

which was supposed to be made up of both traditional and scientific methods of 

nature conservation. 

The use of traditional methods is deduced from the above example is said to have 

failed. The Deductions made for the failure of the traditional methods includes, 

rapid population growth, urbanization, human migration influence of western 

technology and foreign religion and beliefs. 

4.4.2 Government Strategies on nature conservation in Kayoro 

Findings from the research undertaking agree with some the reasons outlined for 

the failure of traditional methods, those mentioned were foreign religion and 

beliefs coupled with western technology, According to Kususan Paul of Balui in 

Kayoro; 

:. 

Christianity and other beliefs have come to kill the strong values we hold on 

totems, instead of we following the advice and ways of our forefathers, we 

turn from them and say we go to church, but when the consequences' of the 

this is what we see today, with the younger generations dying whiles their 

grandfathers are still alive. 
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From the research undertaken, it was observed that the act of focusing solely on 

developing fiscal resources by most governmental organizations was the cause of 

the failure of most government strategies, although long-term sustainability 

planning must necessarily include a focus on funding, it depends upon much more 

than just maintaining sufficient fiscal resources. Sustaining an initiative over time 

also requires a combination of non-fiscal resources from the initiative itself and 

the broader community as well. 

From the above tables, manystrategies havebeen born giving way to projects on 

nature conservation in Ghana but with these numerous lists of laws, regulation and 

policies little has been achieved so far. 

In the case of this research undertaken, the only project that took place in Kayoro 

is the Northern savannah biodiversity conservation project, set out to support the 

objectives of the 1997 Sector-related Country Assistance Strategy (CAS), which 

targeted sustainable use and management of natural resources and the effective 

implementation of the country's National Environmental Action Plan (NEAP). 

The said project of the Northern Savanna Biodiversity Conservation 

Project(NSBCP) had as part of its objective to involve the beneficiary 

communities in terms of participation Specific objectives included: to provide 

convincing technological and cultural justification for community involvement 

and enhance community awareness for adoption of improved biodiversity 

management plans and conservation measures. The project proposed to study best 

practices in community-based land and biodiversity conservation and 

management,setting examples as CAMPFIRE program in Zimbabwe, ADEMADE 
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program in Zambia, Bakhtla Tribe Game Park in South Africa and the Water and 

Soil Conservation Programs in Burkina Faso. 

As to how far this NSBCP has tried to harness the local knowledge into this 

agenda had many negative responses, 80% Of the respondents did not have an idea 

and 20% of the rest did not even know the work, plans or the agenda of the 

NSBCP. One of the major questions that was asked by many regarding this project 

was how the project will handle the energy source of these rural communities on 

cutting down trees for fuel wood and charcoal.The solution outlined by the project 

was the strategy of providing alternative sources of energy, stating solar energy as 

an example. 

From the research undertaking, it came out that these local people do not cut down 

trees for the purposes of fuel energy haphazardly as presumed by the outside 

members, but it was an act regulated by existing beliefs of the area. There are 

areas for fuel wood and areas that one will not dare destroy for fuel wood. These 

areas are called sakwia or tabooed forest areas. According to Asupari Kudaana of 

Saboro 

The attempt of picking a stick from such forests (sakwai) has its spiritual 

consequences, great punishment by the gods and ancestors of the land, the , 

.. person picking the stick or wood cannot drop it when you get home, you can 

only drop it when you send it back to where it was taken from and the after 

mouth of that will fetch you sickness and even death. 
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The key elements of sustainability are the factors that contribute to the successful 

development and day-to-day operation of an initiative. Yet, as anyone running an 

initiative knows, success and sustainability do not happen automatically. They are 

the result of a complex process which should not forget the strong internal existing 

systems of such a community, which involve, the community's structures, 

practices and systems and I conclude that if NSBCP had done its feasibility 

studies well, it would have realized the solutions to what they saw as obstacles 

laid right in the community. 

Therefore sharing knowledge and understanding are vital to the management, 

sustainability and success of nature conservation mechanisms, since knowledge 

and understanding are socially constructed, what the community knows and 

believes is a function that is unique in contexts and experiences, that works best 

than imported ideas, as deduced from this research work. 

4.4.3 Government policies and institutions on nature conservation in Kayoro 

Before outlining the environmental policy situations in Kayoro, I will like to 

assess some of the policy strategies adopted by Ghana over the years, such as the 

policies regarding forest and wild life. 
_r 

The central premise of the 1994 forest and wildlife policy is "the conservation and 

sustainable development of the nation's forest and wildlife resources for 

maintenance of environmental quality and perpetual flow of optimum benefits to 

all segments of society (MLF, 1994)". In addition, the 1994 Forest and Wildlife 
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Policy state an enshrined provision to involve local communities in the adoption 

of decisions through a decentralized system (Smith, 1999). 

The Forestry Commission act (act 571), was established with the major duties of 

protecting, developing and management of the forest and wildlife resources of the 

state, it had as part of its minute duties to assist private sector and other local 

bodies with the implementation of forestry and wildlife policies. 

From the research undertaken, the Forestry Commission and the Ministry of Food 

and Agriculture were supposed to be involved in the management of the natural 

resources in Kayoro, but from almost 87% of respondents, they could not 

remember the last interaction they had in any way with the above institutions 

concerning the communities' natural resources. According to Farmer Apuri Albert 

I don't remember the last time I heard of them in this community, we survive 

on our own; I guess we are not part of Ghana, because they treat us as such. 

Apuri Albert Farmer, Akaania 

Regarding policies, almost 100% of all respondents confirmed that there is the 

nonexistence of such policies in the area, almost all efforts of nature conservation 

is by the community itself. This is done out of the recognition that they had to 

protect their natural resources in order to protect the living abodes of their gods, it 

was a practice their forefathers took as a way of preserving their traditions. 

70 % of the respondents also made it clear that, they have realized the recent 

importance of safeguarding their natural resources that could also fetch them some 
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economic gain.An instance was pointed out severally using the kukula water 

body.It has brought many from far and wide, the people come and some capital is 

gained out of the buying of some livestock by the visitors for sacrificial purposes. 

From the above, it can be concluded that many of the institutions of government 

and the strategies for conserving nature only sits in the offices of such institutions, 

whiles the so called local knowledge of the people that hardly has attention still 

contributes a lot to conserving nature in the rural areas.It is time the proponents of 

the participatory approach to nature conservation to redefine what participatory 

management of natural resources should be. 

4.4.4 Community Initiative 

The use of multiple perspectives on any problem assessment by ensuring the wide 

involvement of different actors and groups in most rural communities is an 

essential aspect of nature conservation. In Kayoro, decisions are not taken 

individually regarding the communities' problem 

In this study, participatory forest, water bodies and wild life management means 

attempts to secure and improve the livelihoods of local people.By involving all the 

stakeholders in the process of management, this approach is concerned with 

ensuring local people access to, and management of natural resources becomes the 
I 

concern of everybody through community initiatives 

The community initiative undertaken involves the process, of direct managerial 

efforts of the people of the community setting up a committee, with 

specific objectives of protecting their natural resources, to achieve their spiritual, 

physical and proper economic wellbeing g in the future.Thisis an introductory act 
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or step and leading action undertaken by them without outside influences or 

cohesion. 100% of the respondents confirmed this effort has been 

very efficient. S ince it is the community's own initiative, the compliance by the 

community is very high. Its success rests greatly on the respect for their gods and 

hence nature. 

4.5 Strategies that Will Enhance the Integration of Totemism into Nature 

Conservation Strategies in Ghana 

The plans of action or policy designed to achieve a major aim of environmental 

protection and nature conservation in Ghana has been in many folds since 

independence. Mission, vision, values, goals, objectives, roles and responsibilities, 

timelines, now try to involve local stakeholders but there still exist many 

challenges and success levels are very poor, as the management of forest resources 

in Ghana is still characterized by extensive control by the government, although 

forest-dependent communities surrounding these resources are recognized 

stakeholders (Eshun, 2008). 

Taking the knowledge base of these communities into consideration at the policy 

level as part of overall strategies is still very poor in Ghana. Education is being 

advocated as one of the ways' toward achieving sustainability in nature 

conservation.The belief is that if the education on the consequences of the abuse 

and misuse of natural resources will pave a way forward increasingly, but the type 

and kind of education to be used will determine the success level of this method. 

Currently there has been a global shift toward recognizing and understanding 

indigenous models of education as a viable and legitimate form of education that 
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will solve many rural problems as compared to the most frequent use of 

Eurocentric style of education in many projects and programmes. Education was 

mentioned in the research fmdings as a strategy that could help in the integration 

of local knowledge and practices in nature conservation, but education was 

outlined in two folds as discussed below. 

4.S.1 Education 

To fmd out strategies that will enhance the integration of totemism into nature 

conservation strategies of Ghana, most of the responses had entailing 95%, thus 

177 out of the 186 respondents mentioned education as one major factor, the other 

5% who were more enlightened on the subject of government policies gave that 

as a second option.Education was however mentioned in two as horne education 

and school education. 

4.S.1.1Modern education 

Western education as mentioned by respondents (School education or schooling) 

should address the issue of integrating modem education with indigenous cultures. 

Indigenous education should be done through the modem system by specifically 

focusing on teaching indigenous knowledge, models, methods, and content within 

formal or non-formal educational systems. 

From the research undertaken, it was mentioned that the loss of these local beliefs, 

practices and strategies was increasing from generation to generation, through the 

processes of colonialism, globalization, and modernity. It was realized from the 

interviews undertaken that, younger youth now preferred the Eurocentric way of 

education and way of life because that was what was selling, it is the best way to 
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get ajob and hence better income, staying back at home to learn the knowledge of 

the community was reducing drastically. 

Though it is now being accepted that indigenous knowledge, practices and beliefs 

plays a better role in nature conservation, the preservation of this knowledge base 

is becoming poorer and hence the loss of it. Therefore the recognition and use of 

indigenous education methods in our modem systems can be a response to the 

erosion and loss of indigenous knowledge .. Indigenous communities will be able 

to "reclaim and revalue their languages and traditions and in so doing, improve 

the educational success of people of Ghana (Millar, et aI, 2004) , When this is 

done the capability and understanding of the importance harnessing indigenous 

tools , systems and structures for development will have a better stand by the 

educated elites. 

4.S.1.2Home Education 

Home Education mentioned by the respondents is in terms of the youth of the 

various communities making the efforts of learning about their culture. The 

cultivation of interest about individuals to harness their local knowledge into 

development issues. It goes back to confirm the fact of individuals trying to know 

our roots and not getting lost in the Western educational systems only, put by 
. 

Elder Awedoba Ayaga 
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etc( elder, Awedoba Ayaga, Kayoro 2012) 

The Youth of today, do not like coming home, they prefer staying in the city, 

How then will they know their culture? in the days of our fore fathers, we 

used to stay by them, each and every day, you are thought something about 

your culture, education is done everywhere, in the farms, at home, at funerals 

Knowing your own culture is an important step in understanding other cultures. It 

is wise enough to know about others, but it is equally important to look within and 

identify what we value, what we need, and how we look at the world of our own 

selves being aware of our own culture is very important. Only in that way can we 

keep from projecting our own values onto others. Projecting other peoples values 

is due to the fact that we are unaware of our own values. As put by the chief of 

Kayoro 

., 
In the act of ignorance, the current youth sees and thinks of our traditional 

values as outmoded and by our western education view our customs and 

traditions as barbaric. Chief of Kayoro; Pe Oscar Batabi Tiyiabu II 
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With the current rise of the importance of indigenous knowledge globally, sadly 

enough, our actions or deeds till this very day is by looking down upon our 

highly cherished customs and traditions in the name of civilization, which some of 

our supposedly educated people have equated to technological advancement, as 

put by a teacher Kaba Mathew in Akaania, Kayoro; 

We cannot detach ourselves from our root just to be considered educated or 

civilized. Our culture is not inferior, and our customs and traditions are not 

about evil or cruelty. They are there to rather do us good. They are 

aboutmankind and the natural order of things 

As declared from literature reviewed and the research undertaken, the only reason 

we think our culture is backward is because we have been duped into believing 

that they are primitive. Our major problem is accepting everything western as 

wholesale, that we think we have all the answers to our difficulties with our 

western education and technology, rather than fmding indigenous solutions to the 

many problems besetting us, as expressed by Asoro Batatia of Saboro, Kayoro 
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It is one thing to be educated in the western way and still know what one is 

and where one is from, but it is another to acquire the western education and 

completely forget about the essence and totality of the behaviour patterns and 

belief systems of our forefathers 

Therefore there is the need for us not to forget of our home education, such that 

our western education overrides us, that way ,we will see strategies for 

development ,not just as a set of strategies and fiscal resources for the 

improvement of a people but as improvement of a people with a culture. 

4.5.2 Government policies 

Policies are typically described as the principle or rules to guide decisions and 

achieve rational outcomes; it is used to denote what is actually done, the 

procedure or protocol followed to achieve set goals and targets. (Ayee, 2000) 

Several policies have been arrived at in Ghana through various institutions set up 

to achieve sustainable development by conserving our forest and wildlife 

resources. At the centre of these policies is the stronger emphasis on the important 

role of local stakeholders in forest and wild life management. 

These major forest and wildlife policy efforts to promote stakeholders 

participation include the 1994 Forest and Wildlife Policy, the Forestry 

Development Master Plan (1996-2000), the Timber Resource Management Act 

(1998), the National Environmental Action Plan (1990-2000),) and the "Forest 

Instrument" or Non Legally Binding Instrument on All Types of Forests (NLBI). 

The commonly known policy that is claimed to have marked a major turning 
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point to involve stakeholder in forest resources management in Ghana is the 1994 

Forest and Wildlife Policy (Smith, 1999). This policy was formulated to guarantee 

forest-dependent communities basic access rights and benefits from forest 

resources management. The central basis of the 1994 Forest and Wildlife Policy is 

"the conservation and sustainable development of the nation's forest and wildlife 

resources for maintenance of environmental quality and perpetual flow of 

optimum benefits to all segments of society (MLF, 1994). In addition, the 1994 

Forest and Wildlife Policy state an enshrined provision to involve local 

communities in the adoption of decisions through a decentralized democratic 

system. Forest-dependent community participation gained additional force when 

the Government of Ghana shifted the forest policy trend towards the concept of 

participatory management and protection of forest resources with all relevant 

stakeholders (MLF, 1994). 

From the above fmdings it is realized that Ghana as a nation has tried to move 

from individualistic and stereotyped approaches to a more multi-disciplinary 

approaches such as the participatory management approach. 

But from the research fmdings it is being deduced that most of these participatory 

management approaches are only on White Paper.Secondly most of them are not 

community specific approaches but generally adopted approaches that are 

supposed to work for all communities in Ghana.In-depth research to actually 

involve the community beneficiaries and incorporating real participation is not 

carried out before such policies are set. 
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One other evil noted by Ledger (2009)about the 1994 Forest and Wildlife policy 

may be advocating collaborative and participatory approaches to forest resources 

management but this is hindered by confusion of the various systems of customary 

and statutory law. Though the customary law may advocate involvement of 

traditional leaders, statutory law can override access and ownership rights making 

these two systems of the state not have a mutual co-existence. These undermine 

and wreak the strength of the customary laws that has been protecting the 

resources of rural communities over centuries. 

5% of the educated elites of the respondents agreed that the incorporation of 

indigenous customary laws, rules and regulations of doing things and the actual 

participation of beneficiaries into policy making will bring about a lot of positive 

achievements in the area of nature conservation. The policy cycle should therefore 

consider the indigenous people, their knowledge and ways of doing things in 

policy formulation that target the traditional people and the specific communities. 

On the other hand it is stated, especially by the chief of Kayoro that the respect for 

already existing customary laws and its incorporation in the attempt to achieve 

sustainable development through nature conservation will fetch better success. 
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CHAPTER FIVE 

CONCLUSIONS AND RECOMMENDATIONS 

Summary, conclusions and recommendations 

5.0 Introduction 

This study looked at the issue of using the indigenous knowledge of a people, 

basically totems in nature conservation, in Kayoro, found in the Upper East 

Region. It harnessed data from the field as to what the indigenous perceptions of 

totemism are to them and to how workable the above idea is in current rural 

communities and the benefits of it. Furthermore, the relevance of totems in nature 

conservation, the indigenous tools/structures and systems that underpin nature 

conservation and how it can further be harnessed into the nature conservation 

policies of Ghana. The study also undertook the search of how far the current 

government strategies for nature conservation include indigenous practices and 

what strategies will enhance the integration of totemism into nature conservation 

strategies of the said area. 

5.1 Summary of Findings 

The following summaries are presented based on the fmdings presented in this 

study. 

5.1.1 The indigenous perceptions of totemism of the people of Kayoro. 

The study revealed that totemism is a very important belief and practice of the 

people of Kayoro; its values still hold strong in the area. Their perceptions are 

generated centuries of holding it as one of traditional practice that has indirectly 

conserved nature in the area. It is the bases of which the area could be proud of 
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about 20 areas of forest reserves and a wildlife-reservation, that in the near future 

may be used as a tourist attraction entity. 

From the research findings totems are a symbol of life, it gives them not only their 

spiritual wellbeing but their physical wellbeing as well, and as such totems and all 

its associations must be protected for the good cause by humanity. They also 

belief that totems have an infinite life and if you harm a totem, you will die but the 

totem still lives spiritually. 

Out of the 186 respondents, it was revealed that totems also bring them a sense of 

belonging and identity.lt is a symbol of inheritance that one must be proud of; it 

creates and brings cooperation, good social behaviour without the need for 

cohesion and it establishes stability in the community. 

5.1.2 The indigenous tools! structures and systems that underpin nature 

conservation in Kayoro 

It is encouraging to observe that, over the past years, there has been a dramatic 

increase in interest in the role that indigenous knowledge can play in truly 

participatory approaches to sustainable development. This interest is reflected in a 

myriad of activities generated within communities, which include their existing 
. - .1 

structures and systems that help in the effective development of such 

communities. With the people of Kayoro, it has been noted through the research 

undertaken that the existence of these structures and systems have helped them 

tremendously in the area of nature conservation. 

With regard to their totems out of which taboos emanate, it served as a tool for 

great social stability. The adherence to rules that emanate from these traditional 
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beliefs, the social order is constructed and each individual plays his or her role for 

social peace. This tells the fact that, there exists social cooperation among the 

people, there is no need for any stringent social cohesion for the community to 

cooperate with traditional beliefs or set up rules, as compared to our modem 

towns, where people need some form of social cohesion to put fear in people to 

cooperate. 

This has through a natural process based on the existence of such structures and 

systems in the community created a good social behaviour.Itbuilds in the mindset 

of the people that, traditionally, you need not destroy the abode were your soul 

depends on. They cut trees and make farms where its due and will not bum or 

destroy any vegetation where it is not deemed a taboo to do so. 

Apart from the above, the existing structures of the chief and land custodians are 

the highest authorities to be respected.A chief is seen to be a chosen one who 

represents the wisdom of their ancestors on earth, and naturally these structures 

are also used in the guidance of natural resources in the area. Recently the 

community has formed traditional community committees that keep an eye on the 

unnecessary destruction of nature; they see to it that, outsiders from neighbouring 

villages in Burkina-Faso do not destroy their lands and natural resources. These 

check systems go further to increase the efficiency of nature conservation ethics of 

the people. 
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5.1.3 The current government strategies for nature conservation and how far 

these strategies include indigenous practices 

Today, hundreds of millions of marginalized people all over the world are still 

being excluded from the mainstream of development. These people have only 

benefited from development efforts on paper, which have mostly been based on a 

top-down development model, with the maximization of productivity as its major 

target,Kayoro is not an exception. 

From the research undertaken, there is the existence of government physical 

structure of a signboard on biodiversity conservation and a demarcated area but to 

the people the existence of any governmental policies in the area is unknown. But 

even without these stringent central government policies that the people are aware 

off in the area, the people's long term traditional structure has controlled the 

exploitation of natural resources in the area. The initiatives of the community 

leaders and traditional practices serve them best in their worldview. 

It was however mentioned that there was a Non- Governmental Organization that 

was giving them help to be able to improve upon their wildlife reserve and 

somehow make economic gains out of it. Based on respondents' responses, 80% 

of them did not know the plans of the NGO, or how far it intends to integrate 

existing traditional mechanism into its work plan. 
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5.1.4 The strategies that will enhance the integration of totemism into nature 

conservation strategies of Ghana 

It may not be accidental that the growing interest in the potential contribution of 

indigenous knowledge to development is becoming manifest at a time when 

current development models have proven not too successful. Recent research has 

given valuable insights into how people use their own locally generated 

knowledge to change and to improve, for example, natural resource management. 

Greater efforts therefore should be undertaken to strengthen the capacity of local 

people to develop their own knowledge base and to develop methodologies to 

promote activities at the interface of scientific disciplines and indigenous 

knowledge. 

The research tried to find out about the views of the respondents in the study 

community on how best they think indigenous knowledge can be integrated into 

mainstream development issues. A greater percentage of the respondents 95% 

stated education as the way forward. However, they stated two forms of education, 

which I directly translate as modern education and home education. In terms of 

modern educational content, the inclusion of indigenous knowledge within 

curricula, instructional materials, and textbooks will have a largely effect of 

preparing students for the greater world .This will prepare prospective 

development persons ways of knowing, learning and its incorporation in 

development policies and agenda. 

On the hand of home schooling as I prefer to call it, it was made clear that the 

current youth of Ghana should be prepared to know their roots and hence their 
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culture. It was made clear that indigenous knowledge is also fading out because a 

greater percentage of the youth prefer to stay in the city, where they are not close 

to their fathers to be educated about their culture. 

5% of the respondents who were the educated elite, also mentioned the 

incorporation of indigenous knowledge, structure and systems into governmental 

policies and the policy formulation cycle. This will bring better intended effects 

and outcomes as compared to the usual central policies. 

S.2 Conclusion 

The importance of indigenous knowledge has been very much realized through 

lots of literature reviewed, but the practical experience in the field is much more 

educative. The point being made is that the importance of indigenous knowledge, 

its benefits and success, can never be compared to Western ideas.But in the 

nutshell it is good news to observe that, over the years, there has been the increase 

in the interest in the role that indigenous knowledge plays in participatory 

approaches to sustainable development,especially in the field of natural resource 

conservation. 

Noticing from the research community, the strong indigenous knowledge systems 

and structures in our communities does not only bring physical benefits as is the 

case with other Western policies , but it also brings to the people their spiritual 

wellbeing, their pride and this serves as living testimonies in their world view . 

It was also observed that the argument by western ideas that indigenous 

knowledge is static, outdated and non-technological, does not hold true, based on 

fmding from the community under study. These people over time have protected 
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their wildlife area in the community based on community practices. Out of these a 

wildlife reserve is being innovated out of past practices cultivated over centuries. 

This at the end of the tunnel is not only going to give them some capital benefits, 

but their totems are still preserved, their taboos will still hold strong and this 

serves as a social checking mechanism on this natural resources, without any 

outside cohesion. 

Based on the research findings, the study concludes that: Indigenous knowledge 

systems and structures are functional tools for natural resource management. From 

literature reviewed its incorporation into policy cycle is only on White Paper, and 

only exists in name, whereas other central government policies that hardly achieve 

their targets are still in circulation.This may partly be due to most of the strings 

that are attached to fmancial resources for nature conservation policies. 

Much is being spent by the government on social amenities. It has still a greater 

percentage for these social amenities to be maintained. As observed from the 

research fmdings, social cooperation, positive behaviour and social stability freely 

exist in these communities that we call rural, as compared to our so called urban 

towns.All these have been cultivated over centuries, that is the indigenous 

knowledge that the people have learned to depend on. 
_, 

Community participation is still strong. Indigenous structures are respected greatly 

and each individual plays his or her role for the benefit of all.The spiritual reality 

is beyond the comprehension of modem science and management of natural 

resources is the best, compared to none under the situation of limited fmancial 

resources .The call for recording knowledge for use in school systems and for 
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planning purposes within national institutions by the community is the best path to 

tread on. 

5.3 Recommendations 

Based on the findings of the study, the conclusions drawn and the reviewed 

available literature on: Indigenous knowledge; people and their totems for nature 

conservation, the following recommendations are made; 

Indigenous Knowledge, systems and structure for developing is more cost 

effective, sustainable, has better survival strategies for poverty alleviation and 

income generation in deprived communities and should be given consideration in 

the policy cycle by policy makers and Non-Governmental Organizations. 

Traditional spiritual values (Totems and taboos) as recognized in the research 

findings play important roles in preventing forest loss by protecting trees around 

sacred places. The results suggest that the use of traditional social sanctions is still 

an effective means of monitoring system in forest-dependent communities in and 

should be considered by nature conservation activities and Governmental 

Institutions for nature conservation. 

From literature reviewed, development interventions have failed to induce people 

to participate because of the absence of instruments and mechanisms that enable 

them to use their own knowledge. The research has given valuable insights into 

how people use their own locally generated knowledge to change and to improve, 

for example, natural resource management for capital gain. Greater efforts 

therefore should be undertaken to strengthen the capacity of local people to 
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develop their own knowledge base and to develop methodologies to promote 

activities at the interface of scientific disciplines and indigenous knowledge. 

Also the inclusion of indigenous knowledge within curricula, instructional 

materials, and textbooks will have a large effect of preparing students for the 

greater world .This will prepare prospective development persons in their ways of 

knowing the benefits of indigenous knowledge, systems and structures and its 

incorporation in development policies and agenda . 

. , 
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