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§1 nunciation and urthography

cwode is an unwritten language, incomsiste

in spelling are unavoidable.

‘Atwode' is pronounced as ‘Achode’, ch being
pronounced as in the English word 'church’. Thas
spelling is the form adopted by educated Shiaremen
Ky is pronounced as in 'church',and gy as in ‘jam'

Here I have followed the Akan orthography.



University of Ghana http://ugspace.ug.edu.gh

< § =
1NTRODUCTION

1nis thesis attempts to describe and assess the
influence of the Brukung cult on the social system of Shiare,
the ritual and political capital of the Atwode peoplc. The
Atwode are one of a number of numerically small peoples,
ethnically and linguistically unrelated to each other, who
inhabit the remote hill country and surrounding areas of
the central and northern parts of the Volta Region of Ghana.
This remote and isolated area formed an ideal refuge for
those peoples who fled from the wars fought in the rain
forest and savanna on either side of the hills. Living
as they did in relative isolation, it could be reasonably
presumed that much of the culture they took with them to
the hills would have survived intact, and thus of considerablc
interest to the anthropologist. Rather surprisingly, these
peoples have received little attention from anthropologists.
With the exception of the Nchumuru (Lumsden 1974) and the
Avatime (Brydon 1976), none of these peoples has been
studied in detail. What little is known of them is derived
largely from the accounts and reports of Luropean missionaries
and edministrators.

The Atwode would scen to have a particular claim to the
attention of the anthropologist, as their chicf town, Shiare,
is the seat and centre of worship of the ancient and
important divinity Brukung, whose famc and cult have extendcd
wel) keyond the borders o: Atwode, duc to the shrime's
Teputation as a pilgrimage centre, and was found over a

wide area of central West Africa. Chapter 2, part ]
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ciiave ond discusses the texts relating to the occurrence

the god in this area. It is clear from these texts that

though the god was well-known to some of the peoples in this
arca, and played an important part in their religious systems,
very little is known in fact of the god or its cult. No

detailed study of the Brukung cult has ever been attempted.
There is also some evidence to show that not only is Shiare

a major centre of Brukung worship, but it may also possibly

be the centre from which the cult spread through central
West Africa.

My original plan was to establish myself at the centre
of the shrine and the cult, if possible join the cult,
acquire a first hand knowledge of the shrine, its cult and its
rituals, and work out from the source of the cult, and
determine its influence on the life of Shiare.

However, one of the difficulties, and interests, of
Tesearch is that very often the researcher does not know
what he is looking for and cannot assess the relative
importance of the materials with which he is working.

He may know what kind of answer he wants, but, paradoxically,
he may not know what will count as an answer until he has
completed his research. The researcher will encounter

difficult

, and the anthropologist, alone as he usually
is in an alien environment, is particularly vulnerable in
this respect. Possibly his greatest difficulty is that he
<annct predict, and thus prepare for, the problems he will
encounter in his ficid work, or for the umexpected areas

into which his rescarches will lead him. Often models
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and theoretical schemata have to be modified or discarded,
and new ones sought.

Very early in my field work I discovered that the Brukung
cult in Shiare was surrounded with great secrecy. Cult
membership was rigidly restricted to Atwode-born males, and
only cult members were permitted to enter the shrine and
participate in its rituals. The secrecy imposed on cult members
ensured that these rituals and the cult secrets were never
divulged. Thus any possibility of gaining admittance to the
shrine and the cult and gaining direct knowledge of its
workings had to be abandoned. However, it soon became clear
to me that however important the shrine rituals were, and
disappointing that I would be unable to observe them, they
represented only one aspect of the importance of the shrine
and the Brukung cult. What was equally and possibly more
important was the social context of the cult. Therefore
the main emphasis of my researches in the field was to
determine how the cult influenced the social system of Shiare,
and establish the relationship between cult and community. Two
considerations were involved here, firstly the significance of
the cult for the local community, Shiare, and secondly the
relationship of the cult, and Shiare, with other more distant
communities with whom Shiare is linked through the importance
of the shrine as a pilgrimage centre.

Chapter 3 discusses the social organization of Shiare.

One of the most distinctive features of the social organization
is the existence of the two clans, between whom Shiare is
divided territorially. Each clan exercises a considerable

Aeorer f automery, under the leadership of the clan head,

political and religious functions. Each
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clan has an altar to Brukung, on which the clan head performs
sacrifices to the god. The unity of the shrine worship brings
both clans together, and this is expressed in and through the
person and office of the chief priest, who is the older in age
of the two clan heads, and who is ultimately the source of
political and ritual authority in Shiare, which are seen as
deriving from the shrine. There is a mutual interdependence
between cult and social organization. The cult recruits its
members from the clans, and in turn provides the bases of

ritual and political authority in the clans and in the subclans,
which are the major descent groups. The unity of Shiare in
terns of the shrine, and the importance of the role of the

chief priest, are expressed in the annual yam festival, which

is discussed and analysed in Chapter 7.

Chapter 4 is devoted to a discussion of the political
organization of Shiare. The important issue here is the
relationship between the chief priest and the Shiarewura (the
chief of Shiare). By virtue of his office as chief priest,
and custodian of the shrine, the chief priest was, traditionally,
the source of political authority in Shiare. Following the
imposition of European colonial rule, a new pattern of political
authority arose, with the gradual emergence of the Shiarewurs
as the focal point of political authority, the chief priest
Playing a more limited political role. The factors leading to
the emergence of the importance of the office of Shiarewura,
and the various stages of the development of the office are
discussed. It will be seen how, though the Shiarewura is
important in his own right, political authority still belongs

to the chinf nriece gince g1) suthority in Shiare derives
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ultimately from the shrine and is thus exercised by the chief
priest, and that the Shiarewura is ultimately responsible to
and controlled by the chief priest and thus by the shrinc.

Chapter o discusses the shrine as a pilgrimage centre.
There are two major considerations involved. Firstly, there
are the pilgrims themselves, who come in great numbers to
the shrine, and how Shiare faces the problem, common to any
popular shrine, of accommodating large numbers of pilgrims,
and how the consultation process itself is structured and
effected. Secondly, there is the political role of the shrine.
Traditionally, the shrine was held in high esteem by some of
the then powerful, independent kingdoms of West Africa.
Embassies were sent to consult the shrine on a wide range of
important issues, especially those concerned with war. Thus,
slmost ironically, having sought the isolation of the hills to
escape wars, the Shiare people were again involved in them,
but indirectly, due to the shrine's reputation as an oracle.
This aspect of the shrine brought Shiare into contact with
peoples and policies beyond her borders. How the relation-
ships thus made were defined is discussed in the context of
the shrine.

The cult has survived into modern times. Over the past
100 vears Shiare and Atwode have been affected by different
kinds of social and political change, but the cult has been
largely unaffected by these changes. Chapter 3 cxamines
sone of the factors now operative in Shiare as the result of
these changes, particularly Christianity and education, and

how thev affect and relate to the cult. Chapter 8 examines
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bricfly the cult in the context of social change, and attempts
to assess it in terms of the present factors of social change
with which it has to contend, and what future cffect they
may have on the structure of the cult and its traditional
functions of serving the needs of the local community, and
as a pilgrimage centre, catering for the many people who
come to consult the shrine.

My field work, which was carried out from June 1975
to September 1976, was conducted entirely in Shiare. As
Shiare is the ritual and political centre of Atwodeland,
events in Shiare, and events affecting Shiarc, also affect
Atwode. Although 1 sometimes speak of Atwode, my chief
concern has been with Shiare, the cult and its implications

for Shiare.
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CHAPTER 1

THE ATWODE AND ATWODELAND, ITS GEO

j. Origins and Migrations

Ihe Atwode belong to the Guan speaking peoples, who are found
widely distributed throughout Ghana and adjacent areas of Togo.
with the notable exception of the Gonja, Guan communities are
small, numcrically and territorially. The Gonja occupy a very
Jarge territory, stretching across the centre of Ghana from east
to west, in the savannah grasslands, north of the rain forest.

The other, smaller, Guan communities are found in two groupings,
those in the south, near the Coast, and those in the East, in the
Volta region (sce Map I).

The coastal communities are situated in the south-eastern part
of the country, near Accra. On the coast itself are Efutu and
Gomoa; the former includes the town of Winneba, and Bureku; the
latter name is a form of Bruku, or Burukung, and this association
of 3 shrine of the divinity Burukung with a Guan-speaking people
may be significant in that Brukung is the chief divinity worshipped
in Atwode. Further inland, north of Accra and east of Akwapim,
are the Larteh and the Kyerepon.

The remaining Guan communities are to be found in the Volta
tegion. They are the Nchumuru, Krachi, Nawuri, Nkunya and Atwode-
the Anyanga are in Togo. The Volta Region is the most diversified
In Ghana, and contains a great numher of ethnic groups. Map I
shows how tightly clustered the groups are on a north/south axis
alony the Ghana Togo border. The area in the south of the region
i~ predominantly Ewe:n orth of Ho, the regional capital, begin

<hich run roughly morth and south. In the
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entral reaches of these hills live the peoples classified by
westermann and Bryant as RestvOlker; further north, there are the
Guan speaking peoples, others of Akan descent, and many others of
different ethnic origins. These ranges of hills have long been
recognised as refuge areas, which attracted peoples who wished
to escape from the wars and struggles being fought in the rain
forests and on the savannah on either side. In many cases, the
culturcs and beliefs they brought with them remained to a great
extent intact, as the comparative isolation and remoteness of the
hills, and the poor system of communication, did not encourage
contuct on any significant scale.

Ihe Atwode live in the northern part of the Volta Region,
but they are not indigenous to the area, and this is acknowledged
in their traditions. It is extremely difficult to establish with
any certainty or accuracy the early history of southern and @stern
Ghana, but historians now accept that there was a considerable
flow of populations, large scale migrations, for various reasons.
The Atwode were involved in these migrations, but the precise
circumstances cannot be determined.

The Atwode traditions relate that their original homeland

was at Nyawase, near the modern Nsawan, north of Accr: today,

Guan spcaking communities are to be found in this area. The

reason for the migration is given as the desire to escape wars

and bloodshed, and the evidence of the traditions, though scanty,
scems to suggest that that arca of the country was involved in

one of the numerous wars being waged by the Akan, particularly

by the Ashanti. Very significantly, the divinity Brukung hates and
abhors bloodshed, and for this reason the people decided to migrate
The Atwode say that they had worshipped the divinity in the south,

it with them when they sought refuge in the
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\rukuny, wult arc many, complex and problematical, and will be
Jdiscussed an detail later in the thesis, but it is central for
the Atwode, and their own understanding of themselves as a people
vith their own special identity, that they were guided in their
aigration by Brukung, and that he wanted them to settle where his
vorship would be effected in surroundings free from warfare and
bloodshed. )

The Atwode left the south in two groups, the warriors, led
by Nana Attakora Bediaduro, the war leader, and the non-warriors,
led by Nana Sci Mireku. The latter group would include the
priests of the Brukung cult; the warriors, because of their
contamination with human blood, were not initiated into the cult.
The Atwode traditions do not provide any specific details of
the journcy, but the route led them across the River Volta and
up the centre of the present Volta Region to Abrewonkor, in the
present Atwode Traditional Area. Here the sister of Sei Mireku
died and was buried, from which derived the name of the place,
Abrewonkor being the Akan word for 'old woman'. When the funeral
ceremonies were completed, the two groups split, and went
different ways. The warriors, under Attakora Bediaduro, decided
to continuc their journey, and travelled to Gyerekpanga, in the
present day Kotokoli country in Togo where they settled, and
where their descendants still live. They have lost the Atwode
language, and are geographically distant from the Atwode, but
they have not forgotten their Guan origins, and their connection
with the Atwode is maintained in two important and significant
ways. They play an important part in the Brukung cult. The
Brukung gegvakpa, or stool of Brukung, which is the most important

ritual obiect nertaining to the cult, is said to have been carved
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i werchpanga. More amportantly, when initiations into the

\rukung cult are held, representatives of the Gyerekpanga people
a1e invited to be present- their participation in the initiation
ceremony is regarded as crucial, as it is said that the ceremony
Lould not take place unless this delegation was present (Chapter 2)

Secondly, every year they send a gift of an ayu (guinea-corn)
to the chief priest in Shiare for the annual Ayu Festival, which
1+ hcld in December. This is not regarded as being as important
as their participation in the initiation ceremony; in recent years
the practice was performed irrcgularly due, so it was said, to the
tension which cxisted between Ghana and Togo in the latter part
of Kwame Nkrumah's presidency.

The participation of the Gycrckpanga people in the Brukung
cult, though important, is indirect. They cannot be initiated into
the cult, due to the rigid and exclusive conditions of cult member-
ship, which will be treated in detail later.

The other group, under Nana Sei Mireku, remained in the area
around Abrewonkor, and founded some settlements there. After an
indeterminate period of time, some of the people, led by the
priests, who felt that the area in which they were living was still
too eaposcd to warlike peoples, moved into the rugged hilly
country slightly to the ecast, and they founded the towns of Shiare
and Chilinga. The first settlers in Shiare were led by Cha and
Awuku said to be brothers, or brother and brother's son; they are
the cponymous ancestors of the two clans in Shiare (see page 79).

:. The Atwode Traditional Area

The Atwode Traditional Area is in the northern part of the



University of Ghana http://ugspace.ug.edu.gh

s g =
. ¢ 1 o: the Atwode are the morthernmost people in the
Lis Mp 2). The area is bounded in the north by the River

we, tevond which are Northern Region and Dagomba country; on
(he west the River Oti marks the boundary of the area, and

givides Atwode Territory from the Konkomba and the Nanumba. On
the south and south-west are the Adele, friemds and allies of

the Atwode: on the cast, the Ghanaian-Togo frontier is the Atwode's

castern horder, and divides them from the Anyanga, who are closely

related to the Atwode, linguistically and cthnically; the languages
are very similar, and mutually intelligible (Map 3).

The Atwode Traditional Area is 907 sq.miles in area. The
castern part falls within the Togo ranges in which is situated
Mount Djebobo, the second highest mountain in Ghana (2800 feet).
The nine towns of the Atwode are Shiare, Chilinga, Kromasi, Odomi,
Nyambong, Gekorong, Keri, Pawa and Kue. Shiare and Chilinga arc
situated in the hills; the others are in the lower foothills of
the Togo Ranges or in the lowlands. The western half of the arca
1s part of the Voltaian basin lowlands, and until recently was
uninhabited bush, used as hunting grounds by the Atwode and some of
the neighbouring tribes (Map 3).

But great changes took place, beginning with the construction
of the Great Eastern Trunk Koad in the 1950s (Map 4). This road
was planned to link the southern part of the Volta Region with
the Northern Region. The existing road from Accra to Jasikan was

pushed nor

Through the Atwode Traditional Area, crossing the
doita fake an the northern part of the area by ferry, then on to

trtitla and Yendi, which thus linked with the road to Tamale and

natanga,

Theoretically, this is the quickest way from Accra

sact the road was never maintained or
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and 1s impassable at the height of the rainy season.

reparred,
But the advent of the road had two important effects on the
Atwode Traditional Area. The first was the coming of the immi-

ants. The area is very fertile, and over the years small groups

¥
of people had scttled in the area and engaged in subsistence farming.

Many of these pcople had been attracted to the country through
consulting the Brukung shrine at Shiare, and eventually settled

in the arca, founding small settlements. But the full potential
of the arca was not really exploited until the opening of the road.
With government encouragement, settlers came from the north,

mostly Konkomba and Nanumba, founded villages and cleared the land

for cultivation. A variety of crops was grown, but the most

portant was the yam, for which the area is particularly famous. -
Settlements were built near the new road; it was thus easy to load th|
vams on to the lorries, which took them to the ready markets

in the south. Thus the economy of the area was affected. The
population balance was also radically affected. According to the

1960 census, the total population of the Atwode Traditional Area

was 4554. The next decade saw the founding of the new towns,

particularly Nkwanta, Kpassa and Damonko, and some smaller ones
(Map 4). According to the 1970 census, the population had
increased to 22,430, of whom only 3,200 i.e. 14% of the population,
were Atwode. The Atwode still occupied the same territory in the
south-castern part of the area, the former uninhabited area
supporting the other 86%. The population density rose from 2.2
fersons per square mile in 1960 to 24,72 persons per square mile

ot

The opening of the new road also brought a new set of problems,
we vl

T77rding land rights and jurisdiction between
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the Atwode and the new settlers. The paramount chief of the
Atwode claimed the land belonged to the Atwode, and that the
immigrants could settle on his land and use it provided that

his authority was recognised and that the customary offerings of
beer and yams were made to him or his representatives to signify
this. This was accepted and acknowledged by the Konkomba, but not
by the Nanumba, who claimed that the land was free, and that they
were entitled to settle there and install their own chiefs without
reference to the Atwode Paramount chief. This led to a series of
quarrels between the Atwode and the Nanumba, which are still being
fought in the courts in Accra.

The second important effect of the road on the Atwode Tradition-
al Area was the founding of the new town of Nkwanta. The town was
originally founded in 1935, as an administrative centre for the
three tribes of the area, the Atwode, the Adele and the Ntrubu.

For some years the town was very small and undeveloped, but its
importance increased when the new road linked it with the areas

an the north and the south, which made it into an important jumction
with roads radiating in several directions. From being an
insignificant, ill-defined locality, Nkwanta became an important
administrative and commercial centre, and an important junction

(Map 4 ). 1In 1960 the population was 754, in 1970 it had risen

to 1054,an increase of 118.2%, and the population is still
increasing.  The town 1s the centre of the Nkwanta Administrative
Area, with a Grade Il Magistrates Court and a police-station.

It has two clementary schools, a middle school and a continuation
school.  The Catholic Mission has a large church, and a clinic and
maternity hospital. Several stores serve the community, including

as private businesses. The petrol station
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\« the only one until Bimbilla, some 60 miles to the north.

From Nkwanta there radiates a metwork of roads, apart from

the wajor road which runs north and south. To the west runs the
road which links up with the ferry at Dumbai, from whence either
Salaga is on the road to Tamale,

The

salaga or Krachi can be reached.
and hence the whole of the Northern Region is accessible.
road from Krachi has been improved to Atebubu, which is on the
main road to Salaga and Tamale in the north, and Kumasi in the
south. These secondary roads had existed for some time, but had
been widened and improved to accommodate lorries. It now became
possiblc to travel relatively quickly between Nkwanta and Krachi,
which is the centre of the larger administrative area of vhichfy

Nkanta is a part.

To the east of Nkwanta are two roads which lead into th

traditional Atwode towns. One runs morth, through the towns o

Odomi, Nyambong, Gekerong, Keri, Pawa and Kue, on the Togo border,

all of which are theoretically accessible by lorry from Nkwanta.
The other road runs due east to Shiare and Chilinga (Map 4).
Originally, the road from Nkwanta through the Atwode towns to Kue
was a bush track, quite unsuitable for transport of any kind.

Again, it was the opening of the new major road which led to the
former bush track being widened for transport. The district between
Pawa and Keri is very hilly and forested, abounding in gamc. To
caploit this to the full it was necessary to have direct access

to the arca; this became possihle when the roads were widened to
allow lorrics to travel to Kue and collect the meat, which could

then be taken reasonably swiftly to the south. The improved roads

#llow, of course, for swifter travel to the major commercial
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The road from Nkwanta to Shiare is an important one, and
was used by non-Atwode people long before the construction of the
now major road and the advent of motor tramsport, as it was the
pilgrim route to Shiare, seat of the divinity Brukung. The new
rosd systen bemefitted the shrine, and facilitated the pilgrims'
journey. Many pilgrims came from Ashanti, which was a long
diffacult journey, some of which had to be done on foot. The
yourney was now considerably shortened, and may well have led to
an increasc in the number of pilgrims visiting the shrine. Only
the last 10 miles, from Nkwanta to Shiare, had to be done on foot.
It was felt that there was a need for a road from Nkwanta to

Shiarc. In the early 1950s a lorry road was built from Nkwanta

to Kromasi, which is about 3 miles from Nkwanta; from this point
to Shiare the terrain is very difficult, rough and uneven, and
would require major engineering to make a proper road, which was
not considercd sufficiently worthwhile financially. However,
the Shiare people wanted a road which would fulfil the minimum
Tequirements of a lorry road, so they began to widen and improve
the road with their own labour and their own implements. From
Kromasi to within 1} miles of Shiare, the road is just barely
suitable for lorries, but travelling is difficult, The construc-
tion of this road by voluntary manual labour is interesting, in
that the work was undertaken not for commercial or ecomomic
Teasons, as no passenger lorries ply between Nkwanta and Shiare,
but for 1ciigious reasons, to facilitate the journey to the shrine.
‘anv lorrics from Ashanti and the south have utilised the rough
but passable rosd to Shiare.

The last 1f miles from the end of the road (known as the

are itself, is up a narrow winding steep
W hilis

ek g
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5. Shi

setting and Economy

shiare is situated deep in the Topo Range (which was called

the Fetischgebirge, i.c. the 'Fetish Mountains', by the early
German geographers). The hills descend so stecply to the river,
and the valley itself is so narrow, that it is more properly a
ravine thun a valley. Through the valley flows the river Sabon.
The valley is closed off in the south-east and north-west by two
steep hills; the rosd to Chilinga and Nkwanta respectively winds
its way across these hills. The road to Chilinga, which is a
steep narrow path, leads on to a high plateau, which continues
evenly until the descent to Chilinga, very near the Togo border.
The platesu, and this part of the range, is a watershed, to the
cast of which the rivers flow into the River Mono, in Togo, and
to the west of which they flow into the River Volta system in
Ghana.

Shiare is built on the lower slope of the high and steep
south-western hill (Plates 1 and 2). The spatial structure of
the village is determined by the severe constraints imposed by
the physical geography of the locality. Below the town, the
terrain drops sharply to the river; sbove it, the terrain rises
in a steep gradient, allowing of no possibility for building
teyond the present existing limits. Thus, the amount of land
avarlable for building is very limited; every piece of land
has heen carefully exploited and utilised for building, and therc
is very little land left for expansion. The Shiare people have
used the natural features of the hill, where it climbs gently,
and have constructed a series of ledges, which run irregularly

hill, and on which the dwellings are built.

- e o
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and attraction, and simultaneously, its sense of crampness; the
dwellings are of necessity built very close together, with little

intervening space; roads and streets do not exist, only narrow alley-
ways, some a mere few feet wide (Plate 3). Only occasionally is
there sufficient space for some huts to be situated around a central
open space to form a compound. To go from ledge to ledge involves
clambering up and down rocky paths, which become very slippery

in the rainy season.

The dwellings are built from the traditional soil (laserite)
mixcd with sand and water, with stones added to help bind the
mixture. Building is done towards the beginning of the dry
season, about December/January, the work being done by a communal
work force. The traditional dwelling in Shiare is a round hut,
with a conical thatched roof. These are found today clustercd
around two parts of the town, the original nuclei of the twin
settlements founded by Cha and Awuku, the eponymous ancestors
of the two clans which lie at the heart of the Shiare social
organisation. These two nuclei eventually expanded in all direc-
tions until the town assumed its present forw, but they are
still clearly identifiable today, with their clusters of traditional
type huts situated around an open space, in which are buried the

¢lan heads and other people of note, and which are regarded

s
sacred by their respective clans.

Over the years another style of dwelling has appeared, the
Square or the rectangular buildings, built of the same material,
with thatched roofs. In some cases the thatch has given way to a
zinc metal roof, which is expensive, and carries a certain

prestage,

1t indicates the financial standing of the owner.

--ussed more fully in the chapter devoted to



Plate 3 : Shiare. Alleyway.
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the ceonomie mpartance of the Brukung shrine to Shiare. Somc
ol the wore prosperous men have plastered the outside of their
dwellings with a coat of coment; again, this is an expensive
commodity, and is indicative of relative wealth. The cement-
coated, zinc-roofed dwellings stand in marked contrast to the more
traditional round, conically thatched huts.

The economy of Shiare is based on subsistence farming. Unlike
building land, farm land is plentiful, but is normally some distance
from the town, and to reach the farms involves a long arduous climb
out of the valley. Every man has a farm, sometimes more than one;
the two main agricultural implements are the hoe and the cutlass.

A system of shifting cultivation is practiced. The basic work

unit is the family, which consists of a man, his wife or wives,

and grown-up sons, who are unmarried or otherwise do not farm for
themselves. Occasionally this group may be augmented, for specific

purposes, such as clearing new land, in which case a man will call—
‘&s\YY
S

upon his closc kin, usually his brothers, or brothers' sons.
Farming is the only full-time occupation in Shiare; the town
supports a few craftsmen, e.g. a cobbler and two carpenters, b‘;:(""um
these arc part-time occupations, subordinate to the full-time :
requirements of the farm. There are, however, a few exceptions

to this situation of full-time famming, and, as they arc related

to the cult of the divinity Brukung, they will be discussed later

in that context.

Sormc o the farms are situated at more than a day's journey

f1er Skaare, and at certain seasons considerable periods of time

are required to be spent on the farm, so it often happens that I

» and often his family, will live on the farm for several

A temporary dwelling is erected on the

the ‘villase' sz nemasad ta ke (el
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Agriculturally, Shiare is favoured by nature; it shares the
ssurcd regular rainfall of the forested areas of Southern Ghana,
which allows for the cultivation of the crops which thrive in the
rain forests, and also, being woodland savannah, can cultivate
crops which do not grow favourably in the forest. Thus, a very
wide variety of foodstuffs are available. The most important crop,
indeed the staple, is the yam, (Dioscorea); two varieties are

grown, the yam proper (Dioscorea rotunda), and the water yam

(Dioscorea alata). The latter is regarded as being an inferior

yam, and is much less favoured than the former, which is referred
to simply as the 'yam' (gegyo). The yam is the most prized food,
and has a deep symbolic significance for the Atwode, which will
be discussed and analysed in the context of the Yam Festival.

The planting and harvesting of yams is reserved exclusively to
the men.

Cassava (kitiki; Manihot utilissima) and cocoyam (bankani;

Xantyosoma mafaffa) are very widely grown. Cassava is especially
favourcd, as an equivalent yield of cassava can be obtained for
far less energy and time than has to be devoted to the cultivation
of the yam. 1In many areas of Ashanti, the cultivation of the yam
has given way to that of cassava; this is not the case in Shiarve,
for indecd in the whole of the morthern part of the Volta Kegion,
Which is famed for the excellence of its yam, somctimes referred
T as the 'Krachi' yam.
\part from these primary staple crops, a wide variety of

SIUP re Cultivated by tnc shiare people. The most common and

rice (omologo; Oryza sativa), guinea corn (ayu;
+ BiTc (awayu;Zea mays) and groudnuts (aketew

Arachis

- used in the making of groudnut soup,

o BE B 56 & wme



piotean. Il women are Tesponsible for the cultivation of a

wurber of useful foodstuffs, peppers (osin; Papiscum), tomatoes
(mantosi; Lycopersicum esculentun), onions (gabu; Alium cepa),
parden eggs (getore; Solanum melongena) and okro (gebindi;

Libiscus csculentus). These crops are especially valuable in

the making of soup, as are the three kinds of beans which are
grown. There is an abundance of fruit: oranges, pawpaw, avocado
pear, mangocs, pincapples, banana and plantain. Of thesc, plantain
(horode, Musa paradisica) is the most favoured by the Shiare
people as it can be put to a wide variety of uses., Plantain is
larger and coarser than the banana, and is ticher in starch; it
can be roasted in oil, boiled, or pounded into a fufu; or, it
may be dried and ground, from which a flour may be obtained, which,
unlike many other starchy foods, contains protein.

0f the other fruits, only the orange and the mango are
caten; the others are taken to the market and sold.

The Shiare people are very fortunate in having access to g

and other wild animals, which inhabit the high forested hills.

The most common are the antelope, a smaller species of deer (duiker),
the wild pig, and the grasscutter. This last is highly prized
because of its tender tasty meat, mot only in the hills, but through-
out Ghana. The monkey and the rat are also hunted and eaten. This
supply of fresh meat is a very valuable source of protein, and
provides the peoples of this region with a very well balanced diet,
something which is denied the inhabitants of other regions of

Chana, where there may be little more than the staple root crop

or grain.

Many of the Shiave people are hunters; this,again, is not a



T
pecraiised ovcupation, but is combincd with farming. Hunting
15 usually associated with the period spent on the farms; between
periods of work, o farmer will sct or inspect his traps, or take
his gun and go into the bush to hunt. As there is no method of
refrigeration, the animals are cut up immediately after killing,
and the meat smoked; this will preserve it for a few days, but
no time is lost in sending the meat back to the town, where it
is caten or sold. Meat is a highly desirable commodity, and in
great demand, so it finds a ready market. Thus the meat will often
be sent to the market in Nkwanta, or to the larger market in Kpassa,
the predominantly Konkomba town some miles to the north, on the
new road.

Increased hunting has brought new problems with regard to
the stock of animals. Officially, there is a close season on
lunting, to allow some species to breed, but this is ignored by the
hill peoples; the government has no means of enforcing its decrees
in the isolated hill regions. Thus the animals are being over-
hunted, and, due to the lack of a systematic policy regarding the
exploitation of the animals, meat is becoming more and more
scarce. This situation has been aggravated by the opening of the
new north/south trunk road, and the improvement of the feeder roads,
linking the Atwode towns to the main road, and hence to the large
markets to the south and north. Small quantities of meat had
trickled down from the area around Kue (Map 4} which is rich in
game animals. The profits from this small trading were not large,
as the meat buyers did not negotiate directly with the hunters,
but dealt through middlemen, who claimed a large share of the
profits. This changed with the improved road system; the meat

ve directly to the point of production,



v the meat directly (rom the hunters, thereby excluding the
1iemen and cutting costs, and making it a matter of a few
e, Ihe hunters, too, benefitted from the exclusion of the
(ddic-men, as they no longer had to share their profits. There
as thus an increascd demand for meat, which in turn led to an

wer-exploitation of the animals, and in some areas has threatened

heiv survival .

Shiare has essentially a subsistence cconomy, but two cash
Jops are grown, namely cocoa and coffce. These do not thrive
© the savannah area, but the forest area, especially around
_ite. 1s very favoutable to their cultivation. The scale of

ultivation is relatively small,but was increased by the opening of

he new road. Previously to th the only road of any importance
¢d to Krachi, the administrative centre of the area, but as Krachi

i wot situated in or near a cocoa growing area, it did not have

« buying centre. So the cocoa had to be head loaded to Ahamansu, B
-ome 36 miles to the south, and which is near the cocoa areas of 3
‘uem.  The new road has facilitated the transportation of cocoa

and coffee) to the Marketing Board in the south, and has led to

slight, but appreciable, increase in cocoa cultivation. Some
»are men have migrated to the cocoa growing area around Pampawie,

¢+ Bode Papase, just to the north of the Buem area. A number

'
1

Shirare men, some with their families, have gathered in this town,

eriany a small colony of Atwode; they are engaged in the cultiva

ton of cocoa as a cash crop, and the skills they acquire can be’s@SY

Tilised extensively in the production of cocoa in the Atwode =%
\

"aditional area. The question of these migrants will he \

oasidered in the conteat of the membershir of the Brukumg cult,

on residence and migration in Shiare.
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coats and chickers are reared in Shiare as they are
tlroughout the whole country. Sheep and goats are sometimes
laughtered for food, hut they have a special ritual use, being
wsed in sacrifice to the divinity Brukung. They have an important
part to play in the economy in connection with.the pilgrims who
come to consult the shrinc, and who are obliged to offer an
animal to the divinity; these animals arc usually purchased
Jocally, to climinate the trouble involved in bringing an animal
over a great distance, and carrying it on the final stage of the
journcy to Shiare.

Chickens are much more frequently used for food, and is the
most common meat ingredient of the soup; but they are also used
ritually, in sacrifice, more so than the sheep or the goat,
among other reasons because they are less expensive. They are
sacrificed,not only to the divinity Brukung, but also to the
lesser spiritual beings which inhabit the Atwode mystical and
spiritual world (Chapter 5).



CHAPTER 2

THE_BRUKUNG CULT TN
(CPNTRAL WEST AFRICA AND TN SHIARE

Ihis chapter will discuss Brukung!) shrines in West Africa.
sectionfT will describe the structure of the cult in Shiave.
Section T will discuss shrines which have been reported from
other areas in central West Africa. The materials for the
discussion in Section1l are drawn from the published work of
missionaries and anthropologists. With few exceptions, these
texts are brief, fragmentary and often incidental, providing
little or no information as to the social, political and
religious context in which the cult flourished. As no major
study of a Brukung shrine has been published, a detailed
comparison between the Shiare shrine and other Brukung shrines
cannot be made; however, in the course of the discussion of
the other West African shrines, I shall point to important
similarities or differences between them and the cult as I
observed it in Shiare.

1. The Brukung Cult in Central West Africa

Verger (1957) has shown that the cult is found in
Yorubaland, but not further east. Meyerowitz (1961) and Field
(1962) have argued that the cult was once distributed over a
large area of Ghana, on the evidence of the frequent occurence
of the name 'Brukung', in various forms, in many parts of the
country. This allows us to establish the arca in which the
cult is or was found, and to determine its boundaries. The
cult area 1s Ghana, Togo, Dahomey (mow Benin) and western

Nigeria, with Ghana as its western boundary, and Yorubaland
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s its eastern boundary (Map 5). This is a large area,
containing a large number of ethnic and linguistic groups,
with differing political, social and religious systems.
Ihus, it is to be cxpected that occurrences of the cult will mot

he uniform, but will reflect the different social, political

and religious structures of the peoples among whom it is
found .

Among African polytheistic societies gods move very
freely from people to people, and from area to area. Unlike
nonotheistic religions, polytheistic religions are hospitable
to new gods, especially to those which have acquired a
reputation,and can thus be of use to peoples who need the
services which the gods can provide. There are various ways
in which the cults and knowledge of gods can travel from
people to people, the most common of which are migrations,
pilgrimages and wars. Pilgrims who have consulted a well -
known shrine and received satisfaction often bring part of
the shrine back with them and initiate the worship of the
shrine divinity in their own arca. Peoples migrate, usually
as the result of population pressure and the need to find new
land on which to build and to farm, or as the result of wars,
in which case the need is to find a place of refuge.

War was cvidently the crucial factor in the population
movements affecting the whole area where the Brukung cult
fiourished. The range of hills separating Ghana from Togo
1s peopled by small groups, unrelated ethnically or linguist-
ically, and it has long been recognised that the mountains
were colonised by these peoples to escape the wars being

“# cidici side of the mountains. Sprigge (1908:89)
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out that the area between the rivers Volta and Mono,

duriee the §7th, 18th and 19th centurics, was the constant
reciprent of refugees in flight from the trans-riverain

capans10nist powers on either side of it. Bertho (1949) argues

that the arca between Yorubaland and the Volta, today inhabited

largely by Ewe spesking peoples, was subject to a series of

migrations from Yorubaland. The original centre of the

dispersion was Ife, the sacred city of the Yoruba (Bertho

:125, map). Over a long period of time the migration

roved westward, until it reached the mountains separating

“iana and Toge. Thus the Yoruba settled in and influenced

tes, and their irfluence on the religious belicfs and

stanve, and will be discussed in the following sccount.
the intermingling or fusion of religious systems involves
cither new gods being accepted by the indigenous peoples whose
Lund is colonised, or the indigenous gods being adopted by the
rencomers, or both of these. Over a long period, the fusion
ray he complete, and it may be difficult to distinguish the
rew gods from the old. Or assimilation may be only partial,
in which case it is possible to distinguish the different

yods.  Sometimes the fusion is effected easily, sometimes

with difficulty; in the latter case, tension may arise between
the devotees of two or more different cults, and resistance
may be offered to the adoption of a mew god, This is some-
times reflected in myths, or stories, which seek to show the
SupeTioTily of one god, and to discredit amother. Such myths
are found in West Africa in association with the Brukung cult

and other gods, which will be discussed later.

fices of the peoples inhabiting the area is of considerable

|
|
|

|
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spread of the Brukung Cult ward

(1) _Yoruhaland

Ihe Yoruba religious system is characterized by a highly

complex pantheon. Although the constituent gods of a

pantheon may be constant, the importance given to them may
vary from area to area. A god which occupies an important
position in one pantheon may be demoted to a lower place in
another pantheon, and vice versa. A new god may be introduced
into a pantheon relatively easily, and in the process may lose
the qualities or characteristics which it occupied among the
peoples from whom it was adopted.

Among the peoples of West Africa is found the cult of the
High God, or creator God; thus among the Yoruba is found
Olorun, among the Akan peoples Onyame, and Mawu among the Ewe.
These gods are thought of as creating the other, lower gods,
but there is a considerable range of variation regarding the
actual status of these gods. Sometimes they are clearly
thought of as heing superior to the other gods, sometimes
they are thought of as being first among equals. Sometimes,
where a lower god has a very strong cult, it may be equated
with the supreme god, and equal powers will be ascribed to
both the lower god and the supreme god. Such inconsistencies
are common in African religious thought, but they would appear
as inconsistencies only to Western minds; the African would
not regard these as being in any way inconsistent. Western
and African religious thinking are governed by different
logical principles.

Ellis, in his examination of the Yoruba pantheon,

deseraras a4 minar o~

Buku, who is found in association
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with the more powerful smallpox god Shakpana (1894:73).

suku 1s described as being an assistant to Shakpana, and kills
Wit those attacked by the smallpox god by wringing their

necks. Ellis offers a Yoruba derivation of the name,

deriving it from the Yoruba bu, to cut, and iku, death.

Miller, writing some years later of the cult of the powerful

god Buku of the Ana people in Atakpame, in Togo, notes

the occurrence of Buku in the Yoruba pantheon, and rejects

the idea that there could be any connection between the

relatively obscure god Buku, assistant of Shakpana, and the

Buku who is central in the religious system of the Ana

(1906:509). There are obvious dissimilarities in the relative
polarities of Brukung occurrences in West Africa, in the one

case a high god, in the other a minor executive. Muller

shows no knowledge of any other form of Brukung worship in

West Africa, other than an awareness of the shrine in Shiare
(op.cit:510), thus he cannot equate two disparate forms of the
god, but, in the light of what is now known of the movement

of gods among different peoples, it may be accepted that

both gods, though different in form, are the same god. Ellis
offers no further information on Buku in the Yoruba pantheon,
apart from its exccutive function in relation to the smallpox ___
xod, thus nothing more than be determined regarding cult ?v‘s'"‘
o

worship.

Verger (1957:272) refers to a shrine of Brukung at '(.,s ‘

LIBRAS

Abcokuta, where Brukung is worshipped as the high god. Little -
information is given on this shrine, but the god is said to

have come from Sabe, and every year a pilgrimage,lasting

three months, is undcrtaken to Sabe. This pilgris

ge took
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place trom Octoher tu December, a period which coincides with
the end of the rainy scason and the beginning of the dry. Sabe
is Save, in Dahomey (Map §); thus the devotees of the cult

Jook to the west for the origin of their cult, and regard the
western shrine as the parent one. As will be noticed later,
pilgrimages form a very important part of Brukung wership, and
in each case the pilgrimage travels westwards to a parent
shrine.

Frobenius also noted this westward orientation in his
account of a Brukung shrine in Ibadan (in Verger 1957:278).
This shrinc is presided over by a priestess, who stated that
the God Buruku came from the land of the Egun people. The
Lgun people live in Popo, on the coast of Togo, some miles
to the east of Lome, (Bertho 1949:123). Their name is
derived from Gun,the god of iron in the Yoruba pantheon,
whose cult was widespread throughout Yorubaland and Dahomey,
and which came into conflict with the Brukung cult. Frobenius
points out the similarity of Buruku to two gods whom he
has encountered while in Togo. One of these he identifies with
the god worshipped at Dume, on the Togo-Dahomey border, known
as Dadumc. Dume is also the site of an important Brukung
shrine (sce page 39). The other god he explicitly refers to

as Frukung, and locates the shrine in Shiare:-

L'-un'e (puissance)

chemin allant de Bassari

plus exactement, sur la agne

oure’, s nppellzral! nouroukw.

1 n'ya, parait-il, aucume puissance

supéTicure qui puisse mjeux que ce

Bouroukou faire avoir des enfants a ceux qui

en veulent. C'est vers lui que vont en

Pélerinage tous les ans, beaucoup de femmes,

:\n menant des chévres et aussi le prince

~< 8v~loame lui memant une vache. Nlis
s un: cone les putres, vont_ lui

€ 1a nne

domicilie’ sur le
3 Xrachi et,
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In Frobenius' account, the Brukung cult is presided
over by a priestess. Priestesses are also found in Dahomey,
associated over Brukung worship, but in Togo and Ghana they
give way to priests. Buruku is stated to be a goddess; in
other parts of the area, Brukung is male, and in parts of
Dahomey where the cult is strong, it would seem to be androgy-
nous (cf Herskovits 1938:101). One of the major functions of
the shrine at Ibadan is to remove infertility in women, and
many of the sacrifices offered to the divinity are directed
to this end.

Frobenius comments on the fact that the knife used to
sacrifice a goat, the most common sacrificial animal, is not
an ordinary knife, but one made from the wood of a special
tree. This evidently reflects an ancient quarrel between the
devotees of Buruku and those of Ogun, the god of iron and
ironsmiths, each side claiming that their god is the older
and the more powerful, Verger (1957:144) recounts a story
telling of a dispute bctween the two gods. Buruku claimed to
be the greatest hunter in the world, and refused to worship
Ogun, who then took away from Buruku his bow, arrows and a
knife, which Ogun had given him. Later, Buruku caught a
wild goat, but having no weapons, he was unable to cut it up.
buruhu dragged the animal to the house of Ogun and asked for
his weapons, especially the knife, to cut up the animal. -
Ogun gave him the weapons, and from that day Buruku swore
that the head of any animal he caught would be for Ogun,
who told Buruku that in future he would live in the bush,

isolated from other men, and in this way Ogun was shown to

Be <uper o ta Ry,



“uch myths are common when two cults come into conflict,
cach side trying to discredit the god of the other. It is
possible that the myth points to such a conflict, and that
the worshippers of Buruku refrained from using an iron knife
to show the indepcndence of their worship from that of Ogun.
It would also seem to show that the technologically more
advanced Yoruba emigrated into an area, bringing their gods
and their technology with them, and found an indigenous cult
ot Buruku, which resisted possible attempts to establish a
rival form of worship. Another such conflict, also reflected
in story, will be discussed in the account of the important
Brukung cult in Atakpame, in Togo (page 45).

(2 bahomey

The southern part of Dahomey, inhabited by the Ewe-
speaking Fon, 15 an area where several different religious
traditions have met, and, to a great extent, fused. Occupying
4 high and important place in the Dahomean pantheon are the
three gods, Mawu, Lisa and Nana Buluku (the form by which
hrukung is known and worshipped in Dahomey). Labouret and
Rivet (1929:31-32) believe that Lisa was the original deity
of the area, that Mawu was brought from further east by the
Yoruba, and quickly became established us an important god,
and became associated with Mawu to form the cult of Mawu/
Lisa. Sometimes they are thought of as being two gods,

Mawu as female, and Lisa as male, or sometimes as two aspects
of the onc god, with Mawu being the female aspect, and Lisa
the rale. At some stage, which cannot be determined, the

<ult of rrukung, or Nana Buluku, was introduced, gained

“7'ciently important to have Nana Buluku
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introduced into the pantheon with the status of high god.

In bahomey, Nana Buluku is sometimes thought of as female,
somctimes as androgynous.

The relative positions of these three gods in the pantheon
and their relationships to one another, arc not stable, but
fluid. Herskovits (1938:101) who worked in the area around
Abomey, where the cult of Nana Buluku is strong, describes
the inconsistencies in the religious thinking of the people
on this matter. According to some of his informants, Mawu/
Lisa arc important gods, but were created by amother, single
god, sometimes thought of as being female, sometimes as
androgynous, and this god they claim is Nana Buluku. Nana
Buluku in this theory is thought of as being a creator god,
bringing forth twins, one female, Mawu, who became identified
with moon and the night, the other male, Lisa, who became
identified with the sun and with the day. Thus these two
gods were allocated spheres of activity, and were responsible
for the events which took place within them, including
dealings with men. This is a familiar theme in African
cosmologies, and can be paralleled in the religious systems
of other peoples. The creator god is thought of as being
isolated and remote from human affairs; his function was
conceived of as being the creator of the world and of lesser
8ods, who would relate to the world and control its affairs.
Elsewhere, however, in Dahomey, Nana Buluku is thought not
to he superior to Mawu/Lisa, but subordinate to them. On
other occasions, Mawu and Nana Buluku will be used inter-
hangeablv. Herskovits describes how a Dahomean will speak of

‘ator, and then proceed to recount how



University of Ghana http://ugspace.ug.edu.gh

U8
Vi wade the carth (1938:201).

vawu and Nana Buluku are regarded differently by priests
and people. lershovits notes that whatever the status accorded
to Nans Buluku by the priests, in the thinking of the ordinmary
Dahomean, the deity - thought of as too old to have retained
much power - figures but little, and her name is given bare
mention by the layman (1938:103). As well as being an important
member of the pantheon, sometimes the chief member, Mawu is
also the generic name for divinity among the Ewe-speaking
peoples. Further west, among the Ewe in Togo, Mawu is the
high god, and Lisa disappears from the pantheon.

Nana Buluku is worshipped as the high god at Dume, north-
west of Abomey, in southern Dahomey (Herskovits 1938:102)
(Map 5). Unlike the creator god of the peoples of Togo and /aen
Ghana, Nana Buluku has a shrine and a priesthood. The /;
shrinc was built, by order of Nana Buluku, on the spot wher{?

L
I pe———t L . -

had to make a pilgri

ge to this shrine. Mawu and Lisa are
believed to be the children of Nana Buluku and in every place
where there are cults of Mawu/Lisa, one half of certain offer-
ings made at their shrines must be sent yearly to the shrine
of Nana Buluku, as offerings from the worshippers of the
divine children to the parent. Also, every year, those who
have been initiated into the Mawu/Lisa cult are required to
make a pilgrimage to the parental shrine. Hershovits does
not provide any details of the functioning of the shrine, or
the rituals associated with it, but evidently there is a
strong esoteric side to the shrine, as may be gathered from

hie rpmach 2ies

svery pilgrim is allowed to enter it, but
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ul of the pricsts of Nana Buluku. It is

Tie most powe
luricd that anyone who puts his foot within its confines
earns how to speak a hundred tongues at once' (llerskovits

1938:103). In this respect, the shrine is similar to that of

bruhung in Shiare, entrance to which is strictly confined to
priests of the cult. It is not clear if the priests of Nana
Buluku are also priests of the Mawu/Lisa cult, or constitute a
di‘ferent priesthood; nor does Herskovits describe how these
priests are chosen, trained and initiated.

Merskovits (1938:102) thought that this shrine at Dume was
unique, being the only shrine in Dahomey of Nana Buluku. However,
rarrinder (1901:28) has identified two other important shrines
of Nana Buluku, at Dassa and Bante (Map 5). Within a few miles of
Dassa there are three shrines of major gods, that is of Mawu,
Arigbo and Nana Buluku, or Nana Buku (the form adopted by Parrinder).
This part of Dahomey is heavily influenced by Yoruba immigration.
Dume 1s situated in the territory of the Sha people, who are of
Yoruba origin; the Yoruba occupy a broad stretch of territory
stretching across the country, north of Abomey, and it is in this

arca that are situated some of the more important temples and

shrines of the major gods worshipped (Parrinder 1949:25).

Parrinder believes that the shrime of Nana buku in Dassa is
onc of the most important in Dahomey. He visited the shrine, and
has described its workings.

The shrinc 1s situated half way up a hill outside the town.
«lvic e a large number of huts, which are used to house servants
©f the shrine, especially thosc preparing for initiation. The

Cult ix presided over by a priestess; priestesses are frequently

kung cults in Dahomey. One of the huts

ums, each decorated with strinoc of
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Lowiie shells one of which, as well as the cowries, has a small
modc] of a human figure attached to it. The shrine is situated
ncar this hut. According to Parrinder, all the shrines of Nana
buhu are situated in the open air, and can be recognised by the
typical thatch covering a clay mound, in which are embedded two
or three inverted clay pots, which represent the kernel of the
shrinc. Near the shrine is a large baobab tree, whose trunk is
stained with blood and oil, and which served as an altar. Near

the altar are a collection of diviners' rods, and several iron
staffs. Parrinder does not describe these staffs, but they may
well he similar to those which are used in Shiare during Brukung
rituals, and which are also found in Togo associated with Brukung
worship. In Togo, where the cult is regarded as a derivative

of the Brukung cult in Shiarte, these staffs become central in

the worship of Brukung, and are frequently the object of worship,
being as they arc representations of the god who resides elsewhere.
In Shiare, thesc staffs play an important part in ritual,
cspecially during sacrifice, but are secondary in importance to
the shrine itsclf, where the god is believed to reside, and to
the stool(Brukung gegyakpa), which is believed to contain the
essence of the god.

The cult priestess prays in front of the straw covered
shrine. Lvery morning, the neophytes offer prayers to Nana Buku,
on a large granite slab which marks the entrance to the compound
in whick are situated the shrine and the huts, and on which they
must pray the whole night preceding their initiation.

Ihe picture presented by Parrinder is more complete than that

¥iven by dierskovits; although it does not present a full and

structure of the Brukung shrine, or cult,

P IOTOrtancs af aks <t -
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Lelstionshaps with the other cults in the area. Parrinder also
hows that therc is a greater popular awareness of the shrine, and
i Nana Buku, than docs lerskovits; her mame is used by the people
of the district in proverbs, blessings and curses, but these

people do not offer worship to Nana Buku.

There is no doubt that the shrine is very powerful, and very
influential, and, although this is not explicitly stated by
parrinder, feared in the district. It is renowned, and consulted
by many people. Parrinder adds that the shrine imposes ordeals,
but does not specify which ordeals. The ordeal is a familiar
teature 1n west African and other religions (Post 1887:110). They
may be imposed for a varicty of reasons, the most common being for
the detection of witches, and those suspected of other crimes.
Ordeals are often associated with pilgrimages, being integrated
into the structure of the pilgrimage itself, and pilgrims are in
fact undergoing an ordeal. This will be seen in the Brukung
pilgrimages which are part of the worship of the Brukung shrine
in Togo. The form of the ordeal imposed by the Dassa shrine has
changed; Parrinder remarks that originally the ordeal was under-
gone personally, but at the time of which Parrinder was writing,
i.e. just before 1949, it was done through the intermediary of
tunls, which symbolise the supplicants.

The shrinc 1s also very influential in the affairs of the
district. It evidently intervenes in various matters, and this
intervention is usually obeyed. Important shrines often have a
vonsiderahle influence on the social, political and ecomomic affairs

of the arca where they are worshipped. A very important feature

the shrine in Shiare was its powerful influence in the politics

© --hanti, and neighbouring sreas, in thc
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Last quarter of the 19th century, during the period of European

colonisation of Central West Africa. In the case of the Dassa

shrine, Parrinder cites the instance of the intervention of the
shrine in the local market economy, where the prices were too
high and the poor were suffering. The shrine demanded that

the prices should be reduced, threatened misfortune; the prices

207).

dropped immediately. (1961:

() Togo
Two centres of Brukung worship have been described in Togo,

onc in Atakpame, and the other in Adangbeland, near Lome.
Atakpame, in south central Togo, lies to the north of the
predoxanantly Ewe-speaking area, and is inhabited by Yoruba
speaking people. Verger (1957:273), following Johnson (1911)
and Bertho (1949) states that the Ana, the inhabitants of Atakpame,
originally came from Ile Ife, in Yorubaland. They represent the
rost westerly of the Yoruba migrants (Cornevin 1969:57).
hestermann (1952:84) states that in Togo the Yoruba are known as
the Ana. There are two accounts of Brukung worship in Atakpame,
that by Muller, a Catholic missionary who worked in the Atakpame
area (1906),and a later one, by an anonymous informant of Verger
(1957:273). .These accounts are complementary, but differ in
yoints of detail. The Brukung cult in Atakpame is one of the
most interesting; it is the one which has been described in the
greatest detail, and the onc most closely connected with Shiare.
Atakpame is the meeting point of three religious traditions.
im0 gods ar¢ worshipped, Buku and Ifa, the Yoruba god of prophecy,
the centre of whose cult is in the sacred city of Ile Ife, Mawu,
the high god of the Ewe-speaking peoples, has influenced the

Ana concent of Rukn Y~ Togo, and in the southern part of the
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Volta Region in Ghana, which is inhabited by Ewe-speaking peoples,
Mawu alone is found as the high god; the companion god, Lisa,
found associated with Mawu in Dahomey, has disappeared in Togo

and Ghana. Muller (1906:509) states that the Ana claim that
their highest being, or god, is Buku. He claims that Buku is an
sbbreviation of the word Brukung, the state god of the Adele and
Atwode peoples. He is mistaken in asserting that Brukung is
worshipped in Adele; the Adele people have their own god, Friko,
whose shrine is situated in Dadiassi, which lies at the foot of
the hills in which Shiare is situated. Muller identifies Shiare
as the centre of Brukung worship, which radiated from Shiare into
the surrounding areas. Buku is worshipped in Atakpame, but

resides in Shiare, which thus has a special significance for the
Ana, which will be discussed below.

Buku had become identified with Mawu, and many of the
attributes of Mawu have been given to Buku. Muller (1906:510)
claims that this identification is false; although Mawu and Buku
have common attributes, they have very fundamental differences,
which invelidate an identification. The major difference is thatMaw
1s the high god, the creator, residing in the sky, quite removed
from human affairs, with no cult, temple or priesthood. This is
the common conception in hest Africa of the remote 'otiose' god.
Buku, on the contrary, lives in Shiare, has a cult and a priest-
hood, 1s intimately involved in human affairs, and accessible
Thiough sacrifices and offerings at his shrine. Thus Buku belongs
To the (lass of gods known to the Akan speaking peoples as abosum ,
Powerful Jeities, but created by the high god, and thus inferior

to hir. Muller does not offer an account of the origin of Buku;

thie & mns 2

vi immediatc concern to the Ana, who, in

€8 Not 1ive in Atakneme s i AL <o
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..Iu'rvt he is believed to be a son of god (Wuruboare)(cf. Chapter 5).
lowever, Buku has become identified in some way with Mawu,
perhaps incvitably, given the tolerance of African religious
systems to the gods and religious ideas of other peoples. One
of his titles among the Ana is od'aye (creator of the world). By
the time the Catholic missionaries arrived in the area, the
influence of Mawu on the Buku cult was sufficiently strong and
established to lead the missionaries to use the word'Buku' to
translate the Judaeo-Christian concept of 'God' (Miller 1906:510).
In the Ewe translation of the Scriptures and liturgical texts
the word 'Mawu' is used to translate 'God'.

The third religious influence is that of Ifa. Neither Muller
nor Verger's informant describes this cult, nor its place in the
religious life of Atakpame, other than describing the part played
by the priest of Ifa in the selection of candidates to make the
pilgrinage to Shiare. It would seem that the Yoruba brought with
them the cult of Ifa, and other Yoruba gods as they spread west-
wards from Yorubaland, and these cults settled down with the
immigrants, sometimes existing side by side with indigenous cults,
sometimes achieving a fusion. The Buku cult was probably indigenous,
and adopted to a great extent by the Ana. Conflict and tension
frequently arise when an incoming cult meets an established indig-
enous one. This scemed to have been the case with the cults of
Buku and Ifa, and is reflected in some of the stories of Buku
collected by Miller, in which tests of skill and wits are
described, to establish which god is the greater. In Muller's
story, Buku is outwitted and discomfited by Ifa, indicating that
the devotees of 1fa were trying to discredit the Buku cult and

r 1906:518-520) .

akpame is known as sisc Buku (the worship
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of Buku), and the devotees known as asebukuna (worshippers of

puki).  Buku worship 1s presided over by a priest, the olibuku;

the Yoruba influence on the cult is shown by the Yoruba prefix

, meaning'priest'. Throughout his discussion of the cult,

ol
Mller refers to the olibuku in the singular, suggesting that
there was only onc priest. Verger's informant, however, refers to

the olibuku, in the plural, who have at their head a chief, known

as the Iba, (Yoruba, 'father'), belonging to the family Bake. No
further information is offered, but it would seem that the office
was hereditary within one specific family or kin group. There is
no basic discrepancy between the two accounts, but Verger's
informant complements the account of the cult as presented by
Miller.

There is no temple or shrime of Buku in Atakpame; the Ana
recognise the Shiare shrine as being the residence of the god.
Since the god cannot be worshipped directly, a representation of
the god is employed as the focal point of worship. This is an
tron staff, about two feet long, with a pear shaped knob at the
upper cnd, made of clay, ashes, blood and feathers, known as
ohpa buku (the staff of Buku). This staff corresponds exactly
to the Brukung okpere (staff of Brukung) which is used in Shiare
‘Flate 4). The Brukung okpere is an important feature of Brukung
worship in Shiare, and is always used in certain sacrifices, but
't 1s not the most important object associated with the cult;
the strinc atself is the most sacred place in Shiare, and then the
1ubung gegyakpa (the stool of Brukung), which is believed to
SORaln an a very special way the power of the god, and bears a
somewhat similar place in Atwode thinking as the Golden Stool
oex ifar ohm wxwsass gokarser §).  Dertvative: colits usually bring

sbject associated with the cult. and
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Which ie.omes the centre of worship. The okpere is associated
exclusively with Rrukung worship, and was probably brought to
Atakpame from shiare.

Buku ceremonies are held either in the hut of the olibuku,

or in the open space in front of it. The okpa buku is placed on
the ground, before which sacrifices and offerings are made. When
not in use, the staff is kept in the hut of the olibuku .
sacrifices and prayers are offered for three ends, 1. as
petitions, 2. as expiations, to avoid punishments for transgression
of the cult commandments, and 3. as thanksgiving for favours granted.
Petitioners are concerned to obtain what they need to live, and
to avoid evils and misfortunes; thus the most frequent petitions
are for children for women who are barren, rain, good harvests,
success in hunting and the curing of illness. Muller adds that
since the coming of the Europeans a common petition has been for
the removal of the influence of Europeans and their culture.
The question of European colonisation in central West Africa is
onc which is particularly associated with the Brukung shrine in
Shiare, and will be discussed in the following section.

A major feature of Buku worship in Atakpame was the pilgrim-
age to Shiare, to the shrine of Brukung. The pilgrimage took
Place every three years, and was very highly organised and
institutionalised. Anyonc who made three successive pilgrimages
¥as granted the title tata, which undoubtedly brought honmour,
Prestige and stature on those who bore it. Similar prestige is
“ccorded to Moslems in West Africa who make the pilgrimage to
Mecea, and then gain the title alhaji. To gain the title of
1a1a three successive pilgrimages had to be made; anyone who

d pilgrimage had to wait nine years before



Plate 4 : Okpere staff.
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Candidates for the pilgrimage were not consulted as to
their wishes in the matter; anyone around whose nmeck the olibuku
placed a string of courie shells was obliged to make the pilgrim-
age, and anyone who, once chosen, refused to go was believed to
die sooner or later as a punishment from Buku. More usually,

however, the pilgrims were chosen by a divination process (Lfa

bibo), which involved the oli Ifa, the priest of Ifa, who
consulted 1fa, who indicated who should make the pilgrimage.
The oli_Ifa then informed the olibuku, who placed the strings
of cowrie shells around the necks of those who had been chosen
(Miller 1906:513; Verger 1957:273).

According to Verger's informant, only certain families had
the right to make the pilgrimage, and these families were found,
not only in Atakpame, but in the neighbouring towns of Tchetti
and Savalou, both of which were influenced by Yoruba migrations.

One month before the pilgrimage left, the pilgrims were
brought together in Atakpame, to prepare for the pilgrimage.
Verger's informant does mot provide any details of the prepara-
tions, which would probably have been directed by the olibuku,
apart from referring to a taboo on sexual intercourse. Large
spiders were roasted and eaten; this was obligatory, and anyone
who refused to eat was barred from making the pilgrimage. Anyone
«ho had killed a person was believed to die after eating the
spiders. This was the first suggestion of the element of the
ordeal aspect of the pilgrimage, an element which emerged more
strongly later.

The olibulu himsclf led the pilgrimage; on the first day's
Journey, the pilgrims were entitled to appropriate as food for the
Journey any animals which they encountered, emphasising that the

ide the normal workings of society, and



- 50 -
e et which govern it. (This idea iv Jeveloped by Vietor
furnei, who secs pilgrimages as liminal phenomena; the pilgrimage
itwation itsclf is liminal, 'an interval between two distinct
periods of intensive involvement in structured social existence!
(1974:175)) . A short distance outside Atakpame, those relatives
who had accompanied the pilgrims took their leave of, and said
soodbye to their kinsfolk, for it was belicved that some pilgrims
would never return. The relatives assembled at this same spot to
meet the returning pilgrims; if the olibuku handed them the
pilgrim's staff, it meant that the pilgrim had died on the jourmey.
No funeral ceremonies were allowed to be performed, as the death
was regarded as a punishment, emphasising once again the ordeal
aspect of the pilgrimage.

No information is provided concerning the activities of the
pilgrims while they were in Shiare other than the bricf statement
that in Shiare they do not see Buku immediately, but gradually,
and that they take oaths not to reveal what they saw (Verger
1957:273).2 This remark is puzzling, as it suggests that the
pilgrius 'see' Brukung, that is, enter the shrime. As will be
shown in the next section, no one, other than the cult members,
who must be Atwcde men, are allowed to enter the shrine. This is
the practice today, and, according to the Shiare elders, has
always been the practice. The numerous pilgrims who come to
Shiare to consult the shrine are never admitted there; the
putpose of their visit is explained to the head of the clan in
which they arc lodging, and he presents the petitions to the god,
and later informs the pilgrim of the god's advice or decision.

The cult members take solemn oaths never to reveal what happens

VR the ekeima  awd shis o

very strictly observed. Cult members
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with whon 1 became friendly refused to discuss the shrinc, even
in the broadest terms, nor answer even the most simple question.
It 1s ihus difficult to understand what precisely is meant by
Verger's informant. It is possible that the pilgrims from
Atakpame, as Buku worshippers and members of the cult, were
regarded as full cult members of the Brukung cult in Shiare, and
allowed to enter the shrine. But this would raise further
difficulties, as membership of the Buku cult in Atakpame is open
to men and women (Verger 1957:273), which would thus mean that
women were allowed to enter the shrine.

The statement seems to suggest that the Atakpame pilgrims
were received differently from the way pilgrims are received today;
many of the rituals involving today's pilgrims are conducted
publically, and some pilgrims will tell why they came and what
advice they were given, The only aspect which is secret, even
to the pilgrims themselves, is what takes place in the shrine.

It is possible that there was a ritual especially associated
with the Atakpame pilgrims, which is now no longer practised
since this pilgrimage no longer takes place, and may have been
connected with initiation.

Neither Miller's nor Verger's informant describes any ceremony
¢i imitiation into the cult. Membership is open to all, and it
15 most probable, in the light of the practices of other Brukung
and related cults, that candidates would be formally initiated
into the cult. Miller links the pilgrimage with cult membership;
anyone who wakes the pilgrimage henceforward belongs to the
dschubuna, the Buku worshippers, but by the same token so do his
future children, and likewise the children, family and servants

el the olibuku (1906:513).% Among the commandments of the cult
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1s the obligation to make the pilgrimage to Buku (Miiller 1906:514).
But in a slightly earlier passage he seems to say that candidates
for the pilgrimage are chosen from those who are already cult
members (1906:513). Possibly the cult contains several levels
or grades of membership, and that those who make the pilgrimage
are admitted to the higher grade. The pilgrims could not be initia-
ted into the Shiare Brukumg cult, as these initiations were held
very infrequently, twice or three times a century, whereas the
pilgrimage took place every three years. Of all the centres of
Srukung worship of which there is evidence, Atakpame is the one
which has the closest links with Shiarc, and which undertook the
regular pilgrimage to the shrine at Shiare, which they recognised
as the dwelling place of Brukung. This argues for a very close
relationship between parcnt shrine and daughter cult, which may
well have led to some kind of initiation, or formal admission
into the cult, being held at Shiare for the Atakpame pilgrims,
which ceased when the pilgrimage was discontinued. This would
be the special ritual suggested tentatively on page 51, and
would explain the remark made by Verger's info:mant.

Another possibility is that in fact the Buku worshippers
from Atakpame were admitted to the shrime in Shiare, that the
rules then were different from what they are now. There is no
evidence showing what the rules were last century; the presumption
15 that they were as now. If there was a change, whereby devotees
of Jdaughter shrines were excluded from worship in the Shiare shrine,
an membership restricted to Atwode men, it may be associated with
the events of 18%, when the German authorities invaded Shiare.

The question of a possible change of practice will be resumed in

he fallowine <o
Vlewine <ection  when the effects of the German intervention
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| shiare are discussed.

However, as firm evidence is lacking, these suggestions
i<t remain conjectural.

On their return to Atakpame, the pilgrims did not return
mcdiately to nommal social life; this was effected gradually.
,r the first three months, they did not work nor cook. A
imber of young gitls were appointed by the olibuku to minister
5 the pilgrims, each pilgrim having an attendant girl (adjaro)

5 cook and wotk for him or her. Young pilgrims, having made
\eir first pilgrimage, werc obliged to refrain from sexual inter-
surse for the next three years.

luku worshippers are subject to a series of commandments,
ame of which are positive, some negative. The positive command-
ents ditect them to worship Buku, sacrifice to him, praise him
nd swear by him, make the pilgrimage and obey the olibuku. Among
he negative commandments are those imposing sexual abstinence on
oung pilgrims for a three year period, commanding them to observe
three months' period during which they may not work, but observe
he time as holy, a time for damce and song. A significant
ommandment is that relating to Europeans. Buku worshippers are
ommanded to have nothing to do with Europeans, to offer them no
elp, nor serve them (Muller 1906:514-5).% The Brukung shrine

t Shiarc played a crucial part in the resistance to European

olonisation in the last quarter of the 19th century; so
~flucatial did the shrine become as a focal point of resistnnce. -
© the Luropeans that the Germans had to intervene to destroy the
Oner of the shrine; (the significance of this for Shiare will
¥ircussed in the next section). As there is communication

Twect skrines. and in the case of Brukung, daughter shrines,
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this will ensure centres of resistance to the European colonis

tion process over a large area. Shrines represent to a great
extent the traditional values of a socicty. Shrine priests, having
access to the supernatural powers, and control of the religious
values which underlic a society, can determine to a great extent
the attitudes of large numbers of people to the new factors with
which they had to cope in the form of European intervention in
their lives.

Sprigge (1969:120) reports the existence of a small group of
¥rukung worshippers living among the Adangbe people, a small group
living in the midst of predominantly Ewe-speaking territory,
situated near Lome, hetween the rivers Mono and Volta. Sprigge
docs not discuss in any detail the form which their Brukung worship
takes, but establishes that these were immigrants, part of the
large population movements which were & feature of this whole
area in the 17th, 18th and 19th centuries. He thinks that the
Brukung worshippers, when they first arrived in the area, spoke
a language which was a dialect of neither Ewe nor Adangbane. He
locates their original homeland as lying within the area settled
by the Yoruba on their way westwards (1969:120) and where the
rukung cult is known to have flourished. Sprigge's findings,
when published, may show that the Brukung worshippers in Adangbe
were of Yoruba stock, and part of the pattern of Yoruba migrations
which became associated with Brukung worship which has been shown
to have been strongly represented in the area between Yorubaland
and the Volta Region.

Apart from the relatively well documented pilgrimage from
Atakpame to Shiare, other pilgrimages were important in the area.
Cornevin (1909:101) refers to a pilgrimage which takes place every

> Shiare. Dume has been shown (page 39)
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to be an important hrukung shrine; Nerskovits does rot give
any details of a pilgrimage, and no other information is available
on this point.

Outside the context’of Brukung worship, Bertho describes a
pilgrimage to the Togo hills, which takes place every seven years.
Bertho has argued strongly for Yoruba migration, largely from Ife,
as far as the Togo hills. Every seven years, groups from some of
these Yoruba settlements travel to Adele to a famous cave, south
west of Bismarckburg, to worship their god Mawu-Dudua. The
ordeal element which was seen to be a feature of the Atakpame
pilgrimage, 1s clearly stated; anyonc accused of witchcraft since
the last pilgrimage must make the pilgrimage, and many die on the
journey. These pilgrimages no longer take place, the last being
in 1939 and 1946 (Bertho 1949:128).

(1) Ghana

Field (162 and Meyerowitz (1961) have drawn
attention to the large number of place names in Ghana derived
from the name 'Brukung', indicating that these places are, or
were, centres of Brukung worship. To the best of my knowledge,
no account has ever been published of these shrines, so it cannot
be determined whether or not they are still active centres of
Rrukung worship.

Mensal

-Keh (1966:26) shows that the Shiare shrine is still
w1l known outside the borders of Atwode. 'The religion of
rubung is spreading rapidly among the Ashanti and the Fante, who
“t the end of each year make pilgrimages to the sacred shrine at
“tiare’ (1900:20). The largest group of pilgrims I saw arriving
it Nbiaie (3 n number) came by chartered lorry from Cape Coast,

Paste country. Thev said that they had come to consult and
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¢hank Brukung, but | was unable to discover any details of formal
Erukung worship in Cape Coast. The significance of 'thanking'
prukung will be discussed in Chapter 6.

What is possibly the earliest reference to the Shiare shrine

si, and

1s contained in Hutchison's diary. He was living in K
states that it is fourteen days' journey to Alfai (modern Kpandai),
whose chief is subject to Sai Tootoo (Osei Tutu) and then 'one

day to Brookum, where the head fetish of that country dwells, and
one more day to Crummassia and Sedie, a range of high hills' (in
sowdich 1819:178). The geographical details are inaccurate, as
Hutchison was obviously unfamiliar with the area; it is certainly
more than one day's journey from Kpandai, which is in eastern
Gonja, and on the western side of the Volta River, to Shiare. If
Crunmassia is the modern Atwode town of Kromasi, then coming £rom
the west one would pass through it on the way to Shiare (Map 3).
However, it seems clear that he is locating the Shiare shrine,
which was obviously known in Xumasi as early as the beginning of
the 19th century.

11. The Brukung Cult Shiare
1. The Shrine

The shrine is situated in a thick grove on the south-western
edge of the town, where the very high hill dominating Shiare begins
its stcep ascent. The path to the shrine branches off from the
path to the river, and is visible for some 50 yards before
disappearing into the dense clump of trees which marks the
entrance to the shrine area (Plate 5). At the junction of the two
Paths is a calabash, in which is placed hair shaven from the heads
of children born as the result of a petition made to the shrine.

Malf way alomg the path to the shrine is a small altar, at which



Plate § : Shiare.

o

LY
The shrine is situated in the trees in “Gilt:
the centre of right background. The path
to the shrime (not visible) begins behind
the house of the Shiarewura, the lar,
white zinc-roofed house just below the
trees. The path to the left of the
Shiarewura's house leads to the river
and then across the hills to Chilinga.
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the heads of children so born are shaved, and on which certain
sacrifices are offered, such as those to the spirits of witches
(Chapter $).

Although nothing is known of the interior of the shrine, or
the rituals which take place within it, Cardinall provides a
brief general description of what exists behind the trees
screcning the entrance to the shrine. He is quoting an informant
who was said to have accompanied a party of Germans who actually
entered the shrinc. This may have been on the occasion when
von Zech captured the chief priest (page 74); the Shiare elders
say that on that occasion the Germans actually forced their way
into the shrine. Cardinall writes that, on taking the path to
the shrine, 'in a short while one comes to a small clearing
where a small pyramid of mud marks the usual preliminary altar.
The path continues further until a cave is reached., Here is the
very abode of Bruku; only the chief priest and his assistant
are allowed within these holy precincts' (1931:51).

Possibly the most important detail in this general descrip-
tion is the reference to the cave, which is entered only by the
chicf priest and his assistant; the implications of this state-
ment, in relation to the political significance of the shrine
Will bhe discusscd in the following section.

Apart from this description, nothing is known of the
interior of the shrine; the secrecy surrounding shrine worship
1s onc of the most prominent features of the Brukung cult.

4. The Initiation Ceremony (Ayule)

Initiations into the Brukung cult in Shiare are held very

infrequently, twice or three times a century. When the numerical

strength of the cult has been reduced to a few members, a new

chief priest will summon the remaining
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the date. The datc is affected by threc factors. The ceremony
is held during the rainy season, which begins about April-May,
when the rivers arc full; during the ceremony, the initiates are
required to wash in one of the rivers near Shiare, sacred to the
god (okpere obung, 'the river of the god'). Then the ceremony must
be held before the Yam Festival, which is usually held about the
beginning of September. Finally, there is an interval of three
months between the first and second part of the ceremony. All
these conditions are met by holding the ceremony around the
heginning of June. It begins on gikpaga, the first and most
important day of the Atwode six day week, on which all important
ceremonies are performed.

Initiation is restricted to males of agnatic Atwode descent,
who have never been to school and who have never been members of
another religious denomination, which, in effect, means Christianity.
The condition of illiteracy is strictly enforced; exceptions to the
rule of agnatic descent will be discussed in Chapter 3. Sons may
not be initiated at the same time as their fathers; thus some
young men will have to await thc mext initiation to be admitted to
the cult. It is difficult to determine the minimum age for initia-
tion; very young boys are initiated, provided that their fathers
are not being initiated, but they will not be admitted to the
second and final ceremony until they are older.

In the long period between initiations, remote preparations
are already being made for the mext initiation. Very few male

fildren are cnrolled at the school; by thus controlling admission
to the school, the elders are providing future cult members and
¢nsuring the continuation of the cult. The theme of the initiation

is implicit in the annual Yam Festival. Children play a prominent
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in this ceremony, and are reminded by the chief priest that
coremonies which they are witnessing will one day be performed
hem, as they will provide the future gemeration not only of
shisre people, but also of cult members.

The news that a new ititiation was to be held was not

rely unexpected, but was received with great joy and excitement
ughout Atwode and adjoining districts;’ mixed with this joy
excitement was a sense of tension and fear, as the time of the
istion is one of danger and ordeal, during which some of the
iates may die.

The secrecy which surrounds the shrine extends also to the
iation; all of the cercmonies associated with it took place

he huts in which the initiates lived, and in the shrine, and
cannot be known. The account which follows was given to me

he Shiarewura, Nana Oberko Agyei 11 who, as a literate Christian,
xcluded from cult membership; thus his account describes only

e aspects of the ceremonies which were public.

The initiation was held in June, 1962, under the direction of
chief priest, Nana Ntela (who died the following year).
csentatives of the Kotokoli from Gyerekpanga were present.®
On the evening of gekuli, the day before gikpaga, all the
Wates arrived in Shiare from the various Atwode towns, with
sxzcption of Odomi, most of whose inhabitants are Chella, and
not eligible for initiation.” Special huts had been set

: for the initistes; as many as 50 men were said to occupy
wt. They lived in these huts throughout the first part of
<eremony, under the care of the chief priest and the other

members. During this period, it may be assumed that they
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received preliminary instruction on the rules and customs of the
cult. They removed their clothing, and remained naked during
the seclusion period, until they werc presented to the shrine.
They werc not allowed to talk, smoke, or receive visitors. Food
was sent to them; this is basically millet, but other food may
also be caten. The food is sent in calabashes (awe, sg. gewe).
Today the calabash is used for drinking and never for eating,
except on this and on one other occasion, that is, during the
Yam Festival.

The first period of seclusion lasted seven days. Every
morning the initiates were brought out from their huts, and if they
had incurred the displeasure of the chief priest, they were whipped.
This was a time of great tension in Shiare; during this time the
god was believed to punish with death any initiate who had been
guilty of undetected witchcraft or sorcery. The normal social
life of the town continued, but in an atmosphere of tension and

suspense; people avoided the part of the town where the initiates

i)
were confined, for fear that they would be punished if they
approached too closely. $4
'S
On the morning of th th di ik thy i K
ing e seventh day (gikpaga) the initiates, By g

led by the chief priest, processed naked, in single file, from
their rooms to the shrine, in full view of the townspeople. They
¥alked bent, almost double, examining the ground carefully, for
't 15 said that if they stumbled over a stone they would be sent
"ack and refused initistion. They spent a long time in the shrine,
during which they would be initiated. This is the time when
tension and fear were at their highest in Shiare, as it was the
timc of greatest ordeal, when some of the initiates could die.

The shrine was said to make loud and terrifying noises, and
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people locked themselves in their homes.

When the shrine ceremonies were completed, the chief priest
led the newly initiated to the river (okpere obung), where they
bathed; they then returned to the town and their rooms, where
they would don a white cloth, and white headpiece and beads.

While at the shrine their heads were shaved.

The return from the shrine was greeted by the townspeople with
great joy and relief, and celebrations began immediately. A
special dance (segyere) was performed, during which special
musical instruments, used only on this occasion, were played.

These small iron bars were known as agpo. Food, including large
quantities of meat, was prepared, and taken to the newly initiated
by their mothers and sisters. The celebrations continued until
early evening, when they ceased. The newly initiated remained

in their rooms for another seven days, at the end of which they
returned to their own homes, and in the case of those who came
from outside Shiare, to their own towns. This marked the end of
the first period of the initiation ceremonies.

A period of three months elapsed before the initiated returned
to Shiare to be presented to the shrine for the second time.

During this period they continued to wear their white garments and
beads; they could farm, but returned to their homes before dark.
This period was also a time of ordeal, during which the god could
Punish by death anyone of the initiated guilty of some crime,
usually witchcraft. Anyone who died during this period was buried
in the bush, without funeral ceremonies, the usual fate of a

witch (Chapter 5). Also, during this period, none of the initiated
were permitted at a funeral.

At the end of this three months' period, the initiates were

they spent three days confined in their
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rooms. On the fourth day they were taken to the shrine and
presented for the second time. Again, their heads were shaven,
und when they emerged, they were full cult members, agyoro.

Although the ceremonies fall into two clearly distinct parts,
the whole cetemony is referred to as the ayule. The word is
sometimes used to designate the second part. Those deemed too
young to function as full cult members are not presented to the
shrine during the second part of the ceremony; this would be done
later when they were older, when they are said to make their ayule.
Two different sets of customs would seem to be performed. Initia-
tion took place during the first visit to the shrine, during which
the initiated were sworn to secrecy. No one would talk of what
happened during the ceremony, not even the young. The second
ceremony was evidently the seal set on the first, during which the
final customs of the cult were revealed.

The whole ceremony shows features which are common to
initiations found in other societies, and in other rites de
passage. The basic pattern is one of withdrawal/death, and
reappearance/birth, i.e. separation and aggregation. During
the liminal period, the initiates are desocialised, withdrawing
from normal social life, leaving their homes, wives and families,
leaving aside their clothing and living naked, eating special food,
and cut off from the normal life of the town around them. This
last. until they emerge from the shrine, newly born as agyoro,
cult members. Their reabsorption into social life is gradual.
Although I was not told of this, it is likely that they would
Teirain from scxual intercourse during the three months' period
between the two parts of the ceremony; this is usually imposed
On pilgrims consulting the shrine, and is imposed on the pilgrims

-as sciurn from Shiare (page $3).
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Jeal social activities and obligations are not resumed fully

(il the second ceremony has been completed.

The use of the calabash as an eating dish, rather than the
.rmal bowl (lapc), may reflect the antiquity of the initiation
.remony, and the Yam Festival. These ceremonies are conducted
. they were in the days of the ancestors, say the Shiare people,
\en the calabash was probably the only eating dish, until super-
.ded by the eating howl. Wood, as has already been noted (page
1), was associated with the Brukung cult, in opposition to iron
ith the Ogun cult in Dahomey. It is interesting that the use of
stal is forbidden in ceremonies basically associated with Brukung
n Shiare. The stool of Brukung is also made of wood, but metal
s also found used in the Brukung cult in Shiare, in the
cremonies following the first visit to the shrine, when the small
ron bars, agpo, are used as musical instruments, the only
ccasion when these are used in Shiare. The stems of the
kpere staffs are of metal, but these staffs are not used either
n the initiation ceremonies, or during the Yam Festival.

It is said that in the past some people died during the
eriod of seclusion prior to the first visit to the shrine, and
‘uring the initiation in the shrine. How this came about cannot
'¢ known, but it could be suggested, tentatively, that this was
lone on the orders of the chief priest, as a punishment for witch-
:raft, which may have been detected by some divination ceremony
ield in the shrinc. The chief priest traditionally administered

the odom poison ordeal to establish guilt or innocence (Chapter

*) and may have wielded considerable powers in the matter of life
¢ death. No one died during the last initiation.
The great oath (ntam ble) of the Atwode derives from the

walked naked to the shrine; (the
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wode use the Akan word n there is no Atwode word for

ath'). Oaths are found amony many peoples in Ghana and neighbour-
¢ countrics, cspecially anong the Akan, and have their origin
dishonourable or disastrous episodes such as defeat in battle,
ich it is shameful to mention, and of which people do not wish
be reminded (Rattray 1929:128). The oath is a form of legal
ocedurc. When invoked by someone, it emsures that the dispute
which he is involved is removed from the private sphere of
sputc and scttlement, and referred, publicly, to a higher, in
me cases the highest, authority. It is dangerous to invoke the
cat oath; a heavy fine is imposed, and even death for whoever
voked it.

The Atwode oath is:-

Nekre fo awurofo fe nebunu medine fei fe
Wurado mo ne fe meta wora elede se me mo
ganadi fuwurado.

when you were i and shown to your god.

ST L% Jans iy Lpsin
not go and serve your god).

'Hardships' refers to the nakedness of the initiates on the
y of their initiation; to be seen naked is shameful.

Variants of the oath are used in Shiare. If someone wishes

§ain the help and support of a man whom he respects or whose
inion he values, he will invoke ome of that person's respected
vestors.,

The person thus invoked will become involved in the

s¢, and will be rewarded with a pot of palm wine, or a fowl. To

voke the great oath is much more serious, and is not done lightly,

3 heavy fine is usually imposed. The oath may be invoked by ome

!t member to another, or by a non-cult member to a cult member.

¢ appeal is not divected primarily to the individual cult

collectivity, and to the chief priest.
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iy use of the great oath must be reported to him, and he will
\sr the casc; the oath is usually invoked by someone who feels
\at he has a strong casc, and that he will not receive justice
the level on which his case is being tried.

Two sheep may be
wposed as a fine for using the oath.

When it is used by someone
itside Shiare, the chief priest will order the parties to come
) Shiare; until they arrive, and the case heard, the chief priest
11 abandon what he is doing, sit outside his ritual hut, and
-ither eat nor wash until the parties have come before him.
Two effects are achieved by the initiation. 1. the cult
wmbership is brought up to full strength, and 2. the headships of
\neages and subclans are occupied by cult members. Both of these
sints are connected.

When initiations are held at regular intervals,a fixed level
. membership can be maintained. This is not so in Shiare.

Cult
mbership is at its greatest at the initiation; thereafter,

imbers decline gradually over a period of some 40 years, when a
w initiation will be held. As numbers decline, the duties and
inctions of the cult become the responsibility of a smaller number
{ members. This is reflected in the social organisation (Chapter
When cult membership is high, as it is now, lincage and sub-
an heads will be cult members. Subclan heads play an important
ITt in the social and political organisation of Shiare; from

ieir number is chosen the clan head, and the elder of the two

an heads is the chief priest. The clan heads and subclan heads
n the nucleus of the council of elders which effectively governs
iiare; when membership is high, the elders will all be cult

mbers; thus cult members will govern Shiare, and shape its
Mlitics.

When the cult membership declines, non-cult members will

€ and subclan head. As elders, they
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i1l be involved in the affairs of the town, but as non-cult
sembers will be excluded from the small group which will ultimately
aske certain decisions.

Lineage and subclan heads perform certain ritual functions
«ithin their respective groups, such as sacrifices to their
respective ancestors. Only cult members may slaughter and
sacrifice animals; thus a lineage head who is not a cult member
cannot perform this function, and will appeal to the subclan head
to perform the ceremony. Where the subclan head is not a cult
member, he will appeal to the clan head. A high cult membership
ensures that political and ritual responsibilities are distributed
cvenly throughout the entire social organisation, and that ritual
functions within any group are performed by the head of that group.

The shrine has two main aspects. It acts as the focal point
for the religious life of the local community, offering protection
against a wide range of evils and misfortunes which afflict
individuals and communities. It is also an important pilgrimage
centre; large numbers of pilgrims from over a large area come to
consult the shrine to seek help and advice on a large number of
issues. The function of the shrine as a centre of pilgrimage will
be discussed in detail in Chapter 6.

The primary functions of the cult are to worship Brukung, and
to present to the shrine the petitions of those who need the help
of the shrine. The cult acts as an intermediary between shrime
and people, through the medium of sacrifice.

Sacrifices take place daily in Shiare, usually in the early
morning. Each clan has an altar in its clan territory, and the
sacrifices are performed there by the clan head, or, if he cannot

Preside at the sacrifice. by the next oldest cult member in the
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(lan. Anyome wishing to consult the shrime will inform a cult
memher of his lineage, usually the lineage head, who will inform

the clan head. Next morning, all those wishing to consult the
shrine will gather outside the ritual hut of the priest, and one

by one will approach him, with the animal they wish to offer. A
fowl is the most common offering, though on certain important
occasions, e.g. the mpaba ceremony (Chapter 5) a sheep will be
demanded. On other occasions a goat will be sacrificed. The
supplicant does not personally inform the priest of the reason

for the consultation; this is always done by another, his spokesman,
usually a lineage or subclan member.

The priest sits behind the altar (Plate 6); on his right is
a large calabash of water, on his left there are usually several
hags, Toughly made from goat skin, and carried by the cult members.
On the altar there may be a bundle of long sticks (ikpere oyi),
which are used in settling disputes (Chapter 4). On the altar
there may also be medicines (aling). All of these objects will
be sprinkled with the blood of the sacrificial animal. The
okpere (staff of Brukung) of the clan will be placed on the altar;
for important sacrifices, when a sheep is offered, two ikpere
(i.e. those of both clans) are used.

When the priest has been informed of the purpose of the
sacrifice, he will take the head of the fowl, the body being held
by the supplicant, rub the neck with water, praying to Brukung to
listen to the petition and to accept the sacrifice; he will then
swiftly slit the animal's throat, hold it over the objects which
may be on the altar or by his side, and allow some of the blood
to drop on them. He will pluck a few feathers and stick them on

the blood. The animal will be thrown to the side. The petitioner
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Plate 6 : Sacrifice performed by Nana Kulahome, head of the~ —
Cha clan.
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L1l offer a small coin to the priest, who will then touch the
\ead and shoulders of the supplicant, praying all the time. The
Lopplicant will retire, and another come forward, the ceremony
seing repeated in the same way. When everyone's petition has been
weard, and the sacrifice offered, the priest will retire to his
Jut, and the animals will be roasted. Later in the morning they
«i11 be taken to the shrine by the cult members, who go to the
shrine every day at this time, to perform ceremonies associated
«ith the cult, and to obtain the shrine's decision or advice
relating to the petitions made during the sacrifice. Later in
the day, the supplicants will be summoned to the priest's hut to
learn what the shrine has advised, and be given treatment, depending
n the nature of the problem which led to the consultation.

Sacrifices may be offered for different ends. Some are
setitionary, some are thanksgiving, for the successful outcome
>f a consultation, some are expiatory, for breaches of morms.
some sacrifices are associated with rites de passage, such as
the mp;

ceremony, for one's okala (soul) (Chapter 5), or the
>utdooring of a child; this latter ceremony is performed outside
the hut of the father, but an offering is sometimes made to the
shrine as well., Ancestor sacrifices are performed either in
lincage, subclan or clan territory, depending on the ancestor or
imcestors to whom the sacrifice is being made,and not on the
Srukung altar. Sacrifices to twins are held at the twin shrine,
“hich is usually built outside the hut of the father of the

wins (Chapter §). All sacrifices offered at the clan altars

‘re performed in the

anner described above; the others may have
“light variations.
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fhe chicf priest (okperegyoro ble, literally, oldest oy
greatest of the cult priests, or members) plays a crucial role

in the affairs of the cult, of Shiare and of Atwode (Chapter 4
giscusses his political and judicial roles in Shiare), but two
difficulties arise in connection with the office. The first is
related to determining exactly the full extent of his ritual

(and political) role. This arises from the secrecy surrounding
the rituals performed in the shrine itself; the precise part
played by the chief priest during these rituals cannot be known,
as the structure of the shrine worship is known only to the cult
members. For example, does the chief priest himself communicate
with the god, entering a kind of holy of holies, with the rest of
the priests remaining apart, and the chief priest informing them
of the god's decisions? Or does he consult the god along with
the head of the Cha clan, or with the rest of the priests?®

Does the chief priest himself present to the god the petitions
made at the sacrifices, or does each clan head do so? The
question of whether the chief priest alone communicates with the
god, or together with the totality of the cult, could be an
important one in relation to the important part played by the
shrine in the political affairs of central West Africa prior to
and during the early days of European colonisation. During this
veriod, the Shiare shrine had an enormous reputation as an oracle,
nd was consuited by some of the then powerful independent West
African states, including the Ashanti, Gonja and Dagomba (von Zech
'888:107). No major decision, especially any relating to war,
‘as taken by the rulers of these peoples without consulting the

ihrine oo sbiot v isies, bearing gifts, were sent
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(von Zech 1888:107). 1f the chief priest alone communicated with
the god, and informed these cmbassies of its decision, then he
was clearly in a position to influence in a significant way the
course of West African politics. Whether in fact he was in a
position to do so cannot be known. But, even if he himself did
not make a personal decision on these matters, the shrine certainly
did, through the mediation of the cult. The reaction of the
Europeans to this aspect of the shrine will be discussed below.

The second difficulty is connected with succession to the
office of high priest. According to the principle of seniority
which operates in Shiare, the oldest cult member is the chief
priest; as the two clan heads arc the oldest men in their
respective clans, the older of the clan heads will become chief
priest. The office is not hereditary, but open to any cult member,
any of whom could succeed to the office. Prestige and privilege
are associated with cult membership; more so with the office of
chief priest, to which most cult members would presumably wish
to succeed. Some educated Shiare men, who have emigrated from £

Shiare to the larger towns in the south to seek employment

commensurate with their education and qualifications, have sent
at least one of their sons back to Shiare to be cared for by
kinsmen, in the hope that they will eventually be initiated into
the cult, and thus provide a link between the educated emigrant
family and the cult, and not only have a cult member in the family,
but also possibly a chief priest, even though this may be a remote
possibility. For example Tetteh (Fig2), himself educated, and
living and working as a dispenser in Kedjebi, in the central part
3f the Volta Region, has sent all his children to school, with

the exception of Kwasi whom he has fostered with his brother
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Yaw Mensah in Shiare, to learn the traditional occupation of
farming, and cventually to be initiated into the cult.

The second difficulty associated with the office of chief
priest lies in the fact that, though it is agreed that the older
of the two clan heads will succeed to the office, in fact the
office has always been held by the Awuku clan head. It is a
matter of chance which of the two clan heads is the older. In
a non-literate society, lacking written records, absolute
seniority cannot be easily determined, but relative seniority can
be known; people living in the same community know relative ages.
Theoretically, it is possible that the head of the Awuku clan
would always be the older, but it is a most curious and surprising
coincidence that no Cha clan head has ever held the office of
chief priest.

1 was informed that the Cha clan resented the Awuku monopoly
of the office, claiming that some of their clan hcads were older
han the Awuku clan head, and should thus have succeeded to the
ffice. I was told that when Nana Kwao, predecessor of Nana
iesu, the present chief priest, succeeded to the office in 1963,
t was known that Nana Gepoase, the Cha clan head, was the older,
ut that he was persuaded not to press this. Tension exists
etween the two clans over this question.

Closely related to the question of succession to the office
f chief priest is the presence of the two altars on which
acrifice is offered to Brukung., This is possibly the most
onspicuous feature of the dichotomy which exists in Shiare,
hereby each clan acts independently, with offices and rituals
ting duplicated (Chapter 3).

When I was discussing this point
ith the Shiarewura,

he told me that an older gemeration of

PTior to the coming of the Germans,
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on which the chief priest (the head of the Awuku clan), offered
4l the sacrifices. The altar in the Cha clan territory was said
to be one of the consequences of the German intervention in
shiare.

The situation in central West Africa was confused and critical
in the last quarter of the 19th century, with the British, French
and Germans consolidating and expanding their colonial possessions
and influence, resulting in the breakdown of traditional structures.
The major shrines were consulted to ask for help and advice in
dealing with the European invaders. The Shiare shrine played a
prominent part in these consultations, and advised resistance
to the Europeans, and when annexation has been accomplished,
advised passive resistance. By the mid-1890s the Germans had
come to understand something of the power of the shrines, especially
Shiare, and the threat they represented to European colonisation.
In October 1896, Count Julius von Zech (1868-1914), then
commandant of the German post at Bismarckburg, later governor of
the colony of Togoland, invaded Shiare with a party of soldiers.
The occasion of the attack was to arrest the chief priest, Nana
Kwantine, for allegedly administering the poison ordeal, a
practice which had been forbidden by the German authorities
(von Zech 1898:107). But the deeper reason may have been to
destroy the power of the shrine, and remove the chief priest,

“ho had been a constant source of annoyance to the Germans:-
The fetish priest was also king of the
country; exploiting the esteem in which
his fetish was traditionally held, he
offered passive resistance to the German
adainistration in every possible way. He
ignored orders which were sent to him
The medehboueint MeteLathern apsinre etk
£ Mele country ageinst the

Europeans, saying, 'you are the pigs of the
ean his paths for him. I
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don't want the white man and his flag. 1
m not afraid of the white man, and if he
cones into my country, I will make war
against him.' (von Zech 1898:107)

Von Zech captured the chief priest, took him first to
pismarckburg, then to Krachi, where he was later shot; this
episode <hould be seen in the general context of German policy
towards major shrines and their priests 2 wnile in
Shiare, the Germans, according to the Shiare elders,forced
their way into the shrine, thereby, in the eyes of the Shiare
elders, desecrating it. Von Zech also removed from the ritual
hut of the chief priest several objects associated with the
cult; (von Zech's inventory of these objects is given in Appendix
1.

Around this time, the stool of Brukung (Brukung gegyakpa)
disappeared from Shiare; this is the most sacred object which the
Atwode have, representing the power and authority of the shrine,
and the focal point of the Yam Festival ceremonies (Chapter 6).
According to the elders, who gave me a list of things they claimed
were taken from the chief priest's hut by the Germans (described
and compared with von Zech's list in Appendix 1), this was taken
by von Zech, but it does not appear on von Zech's list. Another
account, related to me by the Shiarewura, says that the stool
was removed and lost, according to some thrown into a river. It
is possible that such a valuable object was removed for safe
keeping, and lost in the process, as happened to the Golden Stool
of the Ashanti when British troops took Kumasi in 1874. However,
the elders say that the original stool was removed from Shiare
and never returned. Another was made, the one now in use, by

the Kotokoli of Gyerepkanga, who were originally Atwode, and whose

‘rukung cult is still maintained
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Undoubtedly great confusion Teigned in Shiare. The chief
priest was under arrest in Krachi, the stool of Brukung was lost,
and the shrine had been desecrated. Nana Kwantine had been
succceded as chief priest by Nana Mbowune, but he died shortly
afterwards. It was at this point that Nana Akane, head of the
Cha clan, became chief priest.

The exact circumstances in which he succeeded to the office

arc not known. As head of the Cha cl. he would be the oldest

man in the clan, and possibly the oldest cult member in Shiare,
and thus eligible for the office. Another interpretation, which
the Shiarewura thinks feasible, is that Akane took advantage of
the prevailing confusion to assume the office and transfer it
and its power to the Cha clan, and since the office was now held
by the Cha clan, an altar was built on the Cha clan territory,
near the ritual hut of the Cha clan head; this then became the
altar on which Brukung sacrifices were offered. After the death
of Akane, the office evidently reverted to the Awuku clan, but
the result of Akane's intervention was that the Cha clan achieved
a considerable measure of autonomy regarding its own affairs,
including the retention of the altar, and the duplication of the
ritual paraphernalia associated with sacrifice. Thus today, even
though there is only one chief priest of the Brukung cult, each
¢lan head acts as chief priest within his clan. This explanation
nust be regarded as temtative, but it offers an explanation of the
ambiguities surrounding succession to the office of chief priest,
and the existence of two altars used for Brukung sacrifices.
Shortly after assuming the office, Akane held an initiation.

‘e had a long reign, as he was still chief priest when a British
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delegation visited Shiare in 1914 to hear the views of the Atwode

regarding their future if the Germans were defeated in the First

world War (page 170). Before his death he held another initiation,

somewhere around 1920, which was the last initiation until 1962.
Two initiations were held within 20 years, a relatively short

veriod. This may have been because Ak_nne thought that the cult

was still being threatened by the Europeans. During Akane's

term of office, at least two British delegations visited Shiare (pp.

170-171); thus the Atwode were being drawn more and more into

the colonial system of administration, and their isolation from

the wider political arena coming to an end. Akane may have

assumed, reasonably, that the British would be hostile to the

shrine, and that one way of protecting it would be to ensure a

strong cult membership, hence the second initiation.
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to Chapter 2

1 rhe name ‘*Brukung' occurs in various fo‘rl_ls in_(he cult area.

* | shall use the form 'Brukung', as used in Shiare, except
when discussing a specific Brukung shrine, when I shall usc
the form as cmployed in the source quoted.

}ootno

‘La-bas les pélerins ne voient pas Buku de suite, ce n'est
que progressivement, avec serments de ne rien réveler de
Ce qu'il a vu.' The grammar is inconsistent; pelerins is

plural, i vu is singular.

3. 'Alle derart zur Wallfahrt Veranlassten gehoren fortan zu
dep asebukuna den Bukuverehren; susserdem auch alle ihre
spateren Kinder, sowie Kinder, Familie und Gesinde des
Priesters des Buku.'

4. 'Du sollst mit dem Europder und seime Kultur nichts zu tun

haben und ihm keinen Vorschub noch Dienst leisten.

5. Dr. Susan Drucker Brown, who was in Krachi in 1962, told
me personally of the interest and excitement in the district
when news of the initiation was announced.

o

The exact part played by the Kotokoli of Gyerekpanga in

the initiation cannot be determined, due to the secrecy
surrounding the ceremonies. Nor can their connection with
the Brukung cult. According to the Atwode tradition, as
warriors, they were excluded from cult membership, and left
the main body of the Atwode in what is their present home-
land, and went to Gyerekpanga, in Togo, where they were
cventually absorbed into the general Kpotokoli culture,
losing the Atwode language in the process. Mensah-Keh
(1966:26) states that the Atwode of Gyerekpanga have a
branch of the Brukung 'fetish', and t{ll every half century
they meet with their brothers in Shiare to initiate the new
priests into the cult, and that the initiation is always
performed by the Gycrékpanga people.

. The Chella are a people of unknown origin who live mostly
in Odomi, though some have moved into Nkwanta. The Atwode
say that they arrived in Atwodeland some time after the
Atwode had settled there, and were given land by the chief
priest of Shiare, to whom they swore allegiance. They have
their own chief, their own language and their own god.
Recently, the Chella challenged the Atwode account, claiming
that they were the original inhabitants, who allowed the
Atwode to settle in their land, and were gradually absorbed
by them. This had led to a serious quarrel between the two
peoples, which will be discussed further in Chapter 4, where
the Tole of the Shiarewura is examined.
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an informant who was said to

who forced their way into the

ghlzilgriezt and his 'assistant'

is believed to reside. This

statement is unsupported by any other evidence and is there-
s but it'does allow for the possibility

w1 one other consulting the shrine, the
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The arvest and hilling of the chicl Eriest of the Shiarc
shrine was not an isolated episode, but would scem to have

heen part of a wider pattern to destroy the power of the
shrines, by removing or killing the shrine priests.
memorandum of o British official reports the killing of
shrinc priests by the Germans 'I am strongly inclined to
helicve that the Bosomfo (priest) was the real ruler of
the country, until the Germans killed three of them'
(G.N.A. 39/1/32, p.57a). The Dente shrine at Krachi
suffered more severely than the Shiare shrine, in that
the Germans blew up the cave which was sacred to the god,
but did not destroy the Dente worship (Lumsden 1973:136).
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CHAPTER 3

1Hi_SOCIAL ORGANIZATION OF SUIARE

Section 1 of this chapter will discuss the elements of social
organization in Shiare, and lineage fission. Section IT will
discuss the relationship between the Brukung cult and other
religious elements in Shiare, and their relationship with the
social organization.

1. ELEMENTS OF SOCIAL ORGANIZATION
\. The Principles of Social Organization

The social organization of Shiare is based on the dual
principles of unilineal descent and seniority. The society comsists
of a series of patrilineal descent groups, which I designate as

follows. The clan is the largest autonomous agnatic descent

group; the links between the clan members and the founding
ancestor can no longer be traced. The subclan is the largest
division of the clan, descended from a common ancestor, but the
exact line of descent can no longer be traced. The lineage is a
division of the subclan, and traces descent from an ancestor who
is known. The lineage is composed of families, which comsist of
a man, his wife or wives and their children. Each group has a

head (gblense, pl. ablense, elder or wura, pl. awura, chief).

There are two clans in Shiare, between whom Shiare is divided
territorially, each clan occupying approximately half of the
town. They are Chagewi (that is, the house of Cha), and
Awgkugewi (that is, the house of Awuku). Awykugewi contains three
subclans: 1. Gekado (from geka, a species of tree), 2. Gepubudo

(from gepubu, a species of tree), and 3. Wasawasado (from wasawasa,

a species of tree). Chagewi contains four subclans: 1. Ogbanaso
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(froe ghana, a hill), 2. Denteso (from Dente, the divinity wor-
shipped in Krachi, and so called becausc the subclan occupies
territory around and above the shrine of this divinity, who is
said in Shiare to be the oldest son of Brukung), 3. Kankamado,

(from kankama, an orange grove, which once flourished on the site

now occupied by the subclan, and 4. Abombado (from A
species of tree. Lineage fission took place recently within the
Kankamado subclan, resulting in the emergence of three distinct
lineages, of which Abombado is one, and which are now establishing
themselves as subclans. The process of fission, and the
difficulties within the Kankamado subclan, will be discussed in
part 2 of this section. The clans and subclans are shown
schematically in Fig.l.

The smallest and most basic group within the clan is the
family. This may be a simple group, consisting of husband, wife
and children, or a more composite group, consisting of husband,
wives and children. The family is a productive and reproductive
group. A man will farm with his wife or wives and children. In
certain circumstances, for example, in the clearing of new farm
land, he will call in others to help him, ususally brothers, or

brothers' sons, sometimes sisters' sons. The family is not a

commensal group; men will eat with their lineage members, their

brothers, real or classificatory, and their sons; sometimes

|
3
sisters' sons are admitted to this group. The family is ideally \@
A residential unit, but this is subject to variation, due to the
shortage of building land in Shiare.

Within the family group the father is responsible for
providing for his wife or wives and children from his farm.

v sctisr anvolved in the nmegotiations concerning



AWUKU cHA
GEKADO OGBANASO
GEPUBUDO DENTESO
(Opea)
(KANKAMADO)
WASANASADO Gblese
Abunbado

Fig.l : Schematic representation u{ the
clans and subclans in Shia:
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the marriage of his children, in negotiations concerned with

the termination of a marriage, and in the outdooring of his
children. ltowever, at this point, the family does not operate

as an independent entity, but becomes part of the lineage.

When a Shiareman speaks of his family he usually means his
lineage (getang), which is a descent group of shallow depth
usually not more than three generations. Fig.2 shows a typical
lineage, the descendants of Akpe, of the subclan Wasawasado, of
the Awuku clan. The oldest man of the lineage is Anefo, only
surviving son of Akpe, who is thus head of the lineage. The
lineage has the forn of an extended family, a group of male
siblings and half siblings, with their wives and children. The
lineage may also be responsible for widowed or divorced women
of the lineage, sometimes also for their children. The lineage
head (getangblense ) has certain responsibilities within the
lineage, largely relating to ritual matters, such as marriage
and the outdooring of children. In the case of the marriage of
a daughter, the girl's father will deal persomally and directly
with the family of the prospective husband during the early
stages of the negotiations, receiving the initial gift of palm
wine, but very soon the negotiations will become a matter for the
lineage. The girl's father will inform the lineage of the
Proposal, and discuss with them the suitability of the prospective
husband. At a later stage in the negotiations, the boy's father
i1l present a large pot of palm wine to the girl's father, who
3% this point must summon the male members of the lineage and
inform them that the young man in question wishes to take the
£irl. The lineage head will pour libation, the palm wine is

drunk by the lineace memhers, and the lineage head and the girl's
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Fig.2 : Lineage; descendants of Akpe.
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faticr, after consultation with the other male lineage members,
will agree to or refuse the proposal. Then the other lineage
heads are called and informed that the marriage has heen agreed
upon. The negotiations will then move towards their final stages.

Similarly, when a marriage is terminated, the lineage is
involved. If a man wishes to divorce his wife, he informs his
father and his lineage head, who will summon the male members of
the lineage, and discuss and assess with them the causes which led
the man to seek to terminate his marriage. The husband's lineage
will then inform the girl's father that they wish to terminate the
marriage, and give their reasons. The girl's father will inform
his lineage head, who will summon the male members of the lineage,
who will discuss the matter. The affair is essentially one which
is resolved within the lineage, but the lineage may call in
others from the subclan in a consultative capacity. Where there
is disagreement between the lineages, they may call in a mediator,
belonging to neither lineage, but acceptable to both, who will
listen to both sides, assess the arguments, and offer his decision.

The lineage head performs the ceremony of the outdooring of
2 child. Until this ceremony is performed, the mother and the
child are confined to the house, the mother's normal social
relationships being suspended. The outdooring will be held on
glhpaga, the first and most important day in the Atwode six day
week. The day will be determined by the father in consultation
with the lineage head; on the appointed day, members of the
lineage will meet outside the father's dwelling, where libation
vill be poured by the lineage head. The child will be brought
out, and named. The ceremony as performed today is a shortened

version of the former longer ceremony, in which the mother would
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bring the child out from the house, threc times for s male child,
four times for a female child, during which the father walked
round the housc. Today, the mother brings out the child only
once, after the libation has been poured.

When a lineage member wishes to offer sacrifice to the
inmediate ancestor from which the lineage is descended (e.g. to
Akpe, Fig.2), or to his father (e.g. Manase to his father Kwao,
Fig.2) he will inform the lineage head. Although this is a
matter for the lineage, the arrangements are not finalised until
the lineage head has informed the subclan head, who will attend
the ceremony, pour libation, provide and slaughter a fowl before
the slaughtering of the sacrificial animal, which will be a sheep
or a goat; this animal will be slaughtered by the subclan head.

In some respects, the lineage is a land holding group.
Farming land is not scarce in the area surrounding Shiare, but
the quality of the land varies, as does the distance of the farms
from the town. Each lineage has farm land which has come into
the lineage through inheritance. There are several ways in which
land can be gained by a lineage member. Elder sons will usually
begin to farm when they marry; they may either farm on lineage

land which is not in use, or clear virgin land and make their own

farm. As a father grows older, the work of the farm gradually
becomes the responsibility of his sons; if the older sons are
working their own farms, this responsibility will devolve upon
the younger sons, who may then inherit the farm. But it often
happens that the sons will allocate a share of their time to
working on the father's farm, and they may claim a share of the
farm on the father's death, in which case the farm will be divided .

It may also happen that there is no immediate need for farm land;
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in this casc the land will be allowed to lie fallow until required
by a lineage member, or it may bc loaned to someone else, not of
the lineage, until required by a lineage member. In this latter
case, some of the produce of the land will be offered to the
lineage member whose land it is. Imevitably, quarrels and
disputes arise within the lincage regarding farm land. Where
the quarrel is purely a matter within the lineage, it can be
resolved within the lineage; the lineage head will call the lineage
members and they will debate the matter, and allocate the land
to those whom they think the better claim. However, as was seen
in the case of marriage and divorce, the other lineage heads of
the subclan will usually be involved in a consultative capacity.
Where the question of farm land is usually a relatively simple
one, the question of building land and dwellings is much more
complex and important, and may lead to deep quarrels and disputes.
The geographical constraints of Shiare, the fact that the limits
to building have almost been reached, and the fact that the
population is increasing are factors conducive to tension and
quarrelling in this very important area.
ldeally, lineage members will occupy dwellings adjacent to
each other, or near each other looking on to a common clearing,
and thus forming a compound (gelande, pl. alande), but the
constraints on land restricts the number of such compounds, and
thus the number of lineage members who can occupy dwellings
adioining each other. The type of compound which is frequently
tound in Akan areas in Ghana, mamely the square building with a
Central open courtyard, and rooms opening on to a kind of veranda,
!¢ mot found in Shiare. In the more densely populated areas of

the town, it is quite difficult to distinguish the boundary
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hetween compounds, as there is no obvious break.

The compound will be occupied by the nucleus or core of the
Jincage; the dwellings will usually be those which have been in
the lineage possession for some time. However, as the lineage
expands, some lineage members must build elsewhere, but within the
territory owned by the subclan; new dwellings will be built at the
periphery of the existing subclan dwellings, thus pushing the
subclan to the point beyond which no further building will be
possible.

Two types of dispute may arise with regard to lineage land.
Lineage members may disagree regarding possession of lineage
1and, or a lincage dwelling, Or the quarrel may be between two
or more lineages regarding a plot on communal subclan land, i.e.
the dispute may be intra-lineage or inter-lineage.

An intra-lineage dispute exists among the sons of Akpc,
(Fig.2), regarding the dwelling house of Kwao, father of Manase
and Ampedu. Since the death of Kwao four years ago, the house
has been unoccupied. Both Manase and Ampedu, as sons of Kwao,
claim the house; however, both men have substantial dwellings,
and this has led other members of the lineage to advance contrary
claims. The sons of Atosan and Atunkung argued that they had an
equal claim to the house, as it had belonged to Akpe, had been
inherited by Kwao, but in fact did not belong exclusively to
Kwao's sons, but belonged to the lineage. The case was still
heing argued when I left the ficld; the dwelling is still un-
occupied, and the commensal group consisting of Akpe's descendants
cats there.

The second, or inter-lineage type of quarrel is a matter

for the subclan, as more than one lineage is involved.



University of Ghana http://ugspace.ug.edu.gh

Both groups already discussed, the family and the lineage,
‘hough identifiable and recognisable, are very limited in
\ction, and not viable as independent entities, except to @
uted degree. The authority of the household head and the
neage head is limited, and weak; both groups show their
pendence on larger, more inclusive groups; thus the family is
sun towards the lineage, and the lineage is drawn towards the
belan. In both groups, where suthority, political and ritual
circumscribed, reference is made to the wider group.

The subclan (getang, pl. atang) is the first major descent

-oup which is relatively independent and viable. It has some

\aracteristics which give it this identity. It is a named group,
t has a head (getangwura), who is a person of importance, and it
s a land owning body, and within relatively wide limits, it has
utonomy .

Each subclan has its own land within the clan territory,
clonging exclusively to the subclan; with very few exceptions,
o one who is not a member of the subclan can build on subclan
and, or live in the territory of a subclan of which he is not a
iember. The subclan is composed of the lineages within it. The
subclan head has authority and jurisdiction to a degree more
sarked than the family or lineage head. His functions arc
srimatily ritual, and secondarily political. The subclan head
is a member of the central group, or council which, together with
the chief priest, discusses and determines the affairs of the
town. He is also responsible for the welfare of those within
the subclan, in both the ritual and the political spheres.
Ritually, he offers sacrifice, when this is deemed necessary,
to the ancestors of the subclan; he does this in his own right,

an head. Only important ancestors are
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cmenbered and invoked by name; normally, these have been chief
riests. Otherwise, they are worshipped collectively. Lineage
\eads, as has already been secn, may offer sacrifice to their
mmediate ancestors, but this is always done in consultation with
he subclan head, who attends in person, or is represented by a
lelegate, and who pours libation and makes a preliminary offering
of a fowl.

The identity of the subclan is most clearly marked in the
:ontext of building land and residence. Each member of the sub-
‘lan lives on subclan land within the subclan; the pattern, as
ic have seen, is for a lineage to occupy a group of dwellings,
which, if possible, will form a compound. As the lineage expands,
»uilding is done towards the periphery of the subclan land. Thus,
nembers of different lineages will live side by side. Allocation
>f land is a matter for the subclan itself; where differing claims
arise, they are discussed and settled within and by the subclan.

Land suitable for building adjoining dwellings of the subclan
is regarded as belonging to the subclan, to be used when required.
This is agreed, but disputes may arise regarding land where two
subclans meet. In the past, one subclan allowed another to build
on land which they could have claimed, but as they did not wish
to build at that moment, they did not press their claim. This
happened between the subclans Denteso and Obanaso, in the Cha
clan, with Denteso building two houses beyond Obanaso. According
to the agreed convention, land adjoining a subclan's dwelling
telongs to that subclan. A dispute arose when Denteso tried to
UL11d further dwellings beyond the two they already had, in
daccordance with the rule. This was challenged by Obanaso, who

fax themselves losing 1and which eventually they would require for
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puslding. The matter was now outside the purely subclan context,
and involved the clan. After much discussion, the clan head,
\ana Kulahome and the elders upheld the claim of Obanaso. This
was accepted, but there is still some tension between the two
subclans. Denteso is the most demsely inhabited subclan, with
no further land for building; Obanaso can still expand up the
hill, but only to a limited degree, as the hill becomes too steep
for building. Today, no subclan is allowed to build on the land
of another.

Originally, the subclan could trace descent from a common
ancestor; eventually the exact line of descent was forgotten
as the lineages expanded and traced their descent from a more
recent ancestor. The subclan is the most important group to which
a person belongs in that it gives him his social identity and his
right of residence. When asked where he comes from, a Shiare man
will always give his subclan, and then the specific lineage to
which he belongs. The subclan supplies his immediate ritual
needs, such as the outdooring of children and sacrifices to the

ancestors, which are

tters pertaining to the lineage and subclan.
For other ritual services, he will have to look to the clan head,
who will perform sacrifices related to the mpaba (destiny) and
ohala_ (soul) (Chapter 5), and also perform sacrifices to Brukung
for protection against witchcraft and other evils and misfortunes.
The clan is the largest descent group, and is composed of
the subclans within it. There are two clans, Cha and Awuku,
named after the eponymous ancestors who first settled in Shiare.
The clan head (gewiwura) is the oldest man in the clan, and will
thus be one of the subclan heads. The clan head has several
overlapping roles; not only is he clan head, but he is also

ind family head. When cult membership
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< high, these positions are occupied by cult members; as cult
sembership decreases they will be occupied by mon-cult members,
.t potential cult members; this point will be discussed in the
\ext section. The elder of the two clan heads is the chief
yriest of the Brukung cult (okperegyoro ble, oldest priest or
sember of the god).

Each clan is autonomous in ritual matters and with respect
o its own internal political affairs. It has its own territory,
ut the clan itself is not a land-holding body. Land is held by i
the subclan, but on the occasions when land has been given to non -
iubclan members, it was given to fellow-clan members, and not to
wmbers of the other clan. Clan duality is the most marked feature
of the social system. Rituals, ritual objects and offices are
luplicated. Each clan has its own altar. The clan head acts as ¥
hief priest for his clan, offering sacrifices to Brukung for

‘1an members, and for pilgrims who lodge within the clan territory

‘Chapter 6). Each clan head has a ritual hut (okpere obu, house
»f the god), where the clan head spends the greater part of the
lay, attending to those who have consulted the shrine. In the
ritual hut are kept objects pertaining to the cult. Each clan has
1ts own okpere (staff), symbolising the power and presence of the
i0d, and which is placed on the altar during sacrifices, and its
wn okpere ayi (sticks of the god), a bundle of long thin sticks,
thich are sometimes placed on the altar during sacrifices, to
‘eceive some of the blood of the sacrificial animal, and are thus
'elieved to be charged with some of the power and authority of

he god; these okpere ayi play an important part in the settling
°f disputes and quarrels. In the ritual hut of the chief priest

‘> hept the Brukung gegvakoa, the stool of Brukung, the most sacred
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val object the cult possesses: it is brought out only once
ear, and is the centrc of some of the rituvals of the Yam
tival.

Each clan has two akyeame (linguists or spokesmen), to
end to the chief; each clan deputes two clderly women to
ister to the stool of Brukung during the Yam Festival. Each
also its own asafoatye, who is responsible for organizing
aunal labour, such as housebuilding, and an official who is
ponsible for ensuring that the clan area is kept tidy; repeated
idiness can lead to a finc.

Both clans have their own ayido (sg. oyido, literally placc
the trees) which are large open spaces, with trees, and
vided with rough benches, in which male clan members mect to
cuss or converse. Dances, both ritual and recreational, arc
1in the ayida. Both clans possess their own sets of drums,
mers, singers, and in some cases, their own dances and songs.
The clan head with the clan elders, will deal with quarrels
disputes arising within the clan. He will also, as chief
:st, perform sacrifices to Brukung for clan members who
wult the shrine, either for the removal of the cffects of

< such as witchcraft, and for rituals which cannot he performed
'in the subclan, such as determining which ancestor has been
icarnated in a child, the mpaba ceremony and the okala sacri-
s

The autonomy of each clan would seem to he complete, but this
ot entirely so; both clans form a single community, united in
through the cult of Brubung, which will be discussed in the
ext of the Yam Festival (Chapter 7), but outside this context

own affairs.  The politieal and
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udicial functions of the clan heads, and of the chief priest,

111 be discussed in Chapter 4.

When 1 first made enquiries as to the number of subclans, T

as given the information given on pages 79 and 80, namely, that

here are three subclans in Awukugewi, and four in Chagewi. This
as the case in Awukugewi, but T soon discovered that there were
ifficulties and discrepancics in the model when applies to Chagewi.
his first became manifest during the census in Awuku; where a
an had married a wife from Chagewi, I asked her subclan.
enteso, Ogbanaso and Kankamado were referred to by name, but
ome hesitancy was shown when the wife came from Abumbado, or
rom the subclan to which Nana Kulahome belonged. In the former
ase, informants would sometimes say that the wife came from
Donkor's people', referring to Agyemine Donkor, a prominent
ember of the subclan, but not its head (Fig, 6); there was
vidently some uncertainty as to the name of the subclan. In
he case of Nana Kulahome, they would say that the wife came from
Kkulahome's' people, but they could not give u name to the subclan,
nlike the case of Abumado, where, after a little hesitation, they
ould agree that the subclan's name was Abumbado. Enquiries
evealed that Kulahome did not seem to have a subclan, which was
urprising, since, as clan head, he was the oldest man in the
lan, and should have been one of the subclan heads.

I raised this matter with the Shiarewura, who told me that
lie Cha peoplc had their difficulties, but offered no further

omment .

Another difficulty, closely connected with those mentioned
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above, arose when I began the census in the Kankamado subclan,
i whose territory I was living. When I approached the subclan
head, Nana Mbowura Ayor, and explained what I wished to do, namely
interview each household head and record the details of his family,
farms, etc. he replied that this would not be necessary, as he
would provide all this information himself. Only after cautiously
persistent requests did he finally agree to my interviewing the
household heads. He told me that the subclan was not called
Kankamado, but Gblese. This surprised me as I had not heard of
this name as designating a subclan. He then gave mc his genealogy,
showing his descent, and that of the subclan, from the furthest
ancestor he could remember, Opea , through Gblese, his father's
father, after whom the subclan was named (Fig.3).

I later raised this matter of the subclan name with the
Shiarewura, who again told me that the Cha people had their
troubles, and frequently quarrelled among themselves. He consulted
with some of the elders of his own subclan (Gekado) about the
names ‘Gblese' and 'Kankamado'; they said that they knew of
thesc names, but that this was a matter which should be dealt
«ith by the Cha people. The Shiarewura suggested that 1 should
raise the matter with Nick Awuku Abby, a member of the subclan in
juestion, and who was a graduate of the University of Ghana, and
interested in matters of genealogy. Abby told me that Mbowura
“ould not claim genuine Shiare descent, as his father, Bekulai,

*4s not in fact a son of Gblese, but a slave who had been bought,
nd later married Gepoasekyi, a daughter of Gblese. Thus,

‘ccording to the principle of agnatic descent, the children of
‘ekulai were non-Atwode, and as such would be

excluded from

fembership of the Brukung cult. Mbowura's 'illegitimacy' would
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.plain his reluctance to allow me to make enquiries within the
ubclan, as 1 may well have discovered that his father had been
. slave. This was common knowledge in Shiare, theoretically I
-ould have discovered it elsewhere, though in fact no one else
.ver mentioned it to me. Nick Awuku Abby, although a Shiare man,

ny miles to the south, and was

sas living and working in Hohoe,
imly occasionally in Shiare. It was felt by the Shiarewura that
\bby could tell me of this since he was removed from the immediate
\ffairs of Shiare. The matter was one of some delicacy, about
‘hich the Shiare people did not wish to speak to a stranger.

1 also learned that Tekpo Asascwura (Fig.3), who was at that
:ime head of the subclan, was concerned about the children of
sekulai, knowing that their status in Shiare would be ambiguous
md difficult. He sent Quartey to a school in Jasikan, a large
:oun in the centre of the Volta Region; enrolment in a school
wuld further disqualify him from membership of the Brukung cult,
wt educational qualifications would enable him to find employment
n one of the larger towns, and offer him a new life outside the
iraditional structures of Shiare. Only two of Bekulai's children
tere affected, Mbowura Ayor and Quartey, the third child Nyimpo
1aving died young (Fig.3). Mbowura Ayor worked for some years
tear Jasikan, as a cocoa farmer, eventually acquiring his own
farms, which he still possesses. Quartey was the first person
in Shiare to have attended school. He worked for some years in
-ocal government, mostly in the field of education. He then
‘ntered politics, eventually representing the Nvanta constituency
or the C.P.P. from 1965-66. On the downfall of Kwame Nkrumah in
1906, he was imprisoned; on his release he again entered the field

°f education, holding the post of Inspector of Schools for the



hern part of the Volta Region. MHe retired in becember 1976,

now lives in Nkwanta.
After some years, Mhowura Ayor teturned to Shiare, and
atually he and his children were accepted into the lineage
Shlese (Fig.3) as agnates. The Atwode distinguish between
ung (agnatic kinship, or an agnatic kin group) and minyana pesung
nship through the mother, or the mother's kin group) . Agnatic
iation was not possible, so Mbowura Ayor and his children were
itted to the lineage through matrifiliation. If Gepoasikyi's
1ldven could not claim agnatic descent among a people they did
know, and if they werc also excluded from her kin group,
'y would belong nowhere; this was admitted by the Atwode in
:ognising Gepoasekyi's children as being of asgnatic descent.
Later in my fieldwork I discovered two further instances of
wtic status being recognised through matrifiliation. The
rst concerned Okra, of the Gepubudo subclan, Awuku clan, who
s bought #s a slave, and married Okplanka (daughter of Kwantine,
e chief priest arrested by Julius von Zech in 1896), and Isumasa,
dow of Akrufi (Fig.4). Okra's surviving sons of these marriages
re initiated into the Brukung cult, and their sons will be
igible for initiation when the ceremony is next held. The
cond concerned Akui, who was also a slave, and married a
®an in the Ogbanaso subclan, Akui's son, Lengua (Fig.5) became
cult member and head of the Cha clan; thosc of Lengwa's male
scendants who were eligible for initiation were initiated in
©7 and theiv sons will be eligible for the next initiation.
These cases of matrifiliation are transgressions of the
Matic principle, but the principle itself is not invalidated, _

rinciples of reckoning descent are used differently by different
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sociclics,and must be understood in the context of the workings
of that society.

In other Ghamsian lineage based societies, it is mot uncommon
for lines of illegitimate or uterine descent to be grafted on to
the main agnatic line and be accepted as legitimate. This
legitinisation may be sbsolute, or valid omly in specific
circumstances. For example, among the patrilineal Tallensi,
Fortes notes that two lines of descent, which were grafted on to
the truc line of agnatic descent, becamc, over some generations,
to be regarded as genuine. In the case of the accessory lineage,
the descendants of a sister’'s son were incorporated into the
clan. In the other case, the descendants of a male fathered
by a man of another lineage will be accepted as clan members,
but this son and his descendants may not inherit from the pater,
and this prohibition applies particularly to the inheritance of
custody of the ancestor shrines. To sll intents and purposes,
descendants of these two lines have full clan membership and
rights, but, most importantly, they are not allowed to worship
at the shrines of clan or lineage ancestors. This is in keeping
with the 1mportant position occupied by the ancestors in Tallemsi
thinking; one cannot worship at or inherit custody of the shrinme
of an ancestor from whom one is not legitimatcly descended. The
fiction of agnatic kinship is not velid in the ritual field. 'The
tie of true agnatic descent, which alone confers these rights,
cannot be fabricated.' (Fortes 1949:24),

The Atwode view of the ancestors is diffevent from that of
the Tallensi; they are less important, and do not lie at the
centre of ritual worship, as they do for the Tallensi. Thus the

important cult of ancestors and ancestor shrines are not found
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among the Atwode, whose worship is directed rather to what is in
effect a State god. This explains the fact that after a few
generations the exact gemealogical order of the ancestors is
forgotten, and they are remembered collectively, only the more
proainent being remembered by name. Genealogies ave not discussed,
thus younger people will have heard of their ancestors, but will
be unable to trace their descent accurately from these ancestors.
The elders themselves could not give their ancestors in the correct
order of gencrations. When I was compiling genealogies, the
elders had often to confer for some time before reaching agreement
#s to the correct genealogical order, and the order of birth
within generations. Important political and ritual offices are
not inherited in any particular descent group, therefore it is
not nmecessary to trace descent over seversl generations from
particular ancestors. Offices are held by virtue of seniority,
therefore it is the existing lineage and subclan which are
isportant.

Agnatic descent determines one's place in the social system;
lines assimilated into en agnatic group are given the rights of
full lineage members. In Shiare this means two things. Firstly,
this means the right to farm on lineage land, and, more importantly,
the right to build on subclan land. Thus Mbowura Ayor and
Quartey built their own houses (dwellings 17 and 31 respectively,
Fig.7). Secondly, members of assimilated lineages suffer mo
disadvantage in the ritual field, that is, with respect to the
firukung cult, membership of which is not proper to any one

descent group, but to any Atwode born male. Thus, once the line

¥as assinilated, and the principle of agnatic descent recognised,

then the way was open for admission into the cult, provided the
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.ther conditions for cult membership could be met. Thus Lengwa
Fig.5) was initiated and by virtue of his seniority became head
[ the Cha clan, and thus its chief priest. Similarly, Mbowura
yor, was initiated imto the cult in 1962, as he was illiterate,
ut Quartey was mot initiated, as he was educated. By virtue
.f his seniority in the Gblese subclan, Mbowura became subclan head.
The importance of the principle of agnatic descent as the
orm is shown by the fact that the descendants of Bekulai, Okra
nd Akui will refer to them as Shiare born, true agnates, supressing
heir own descent through the female line. Sometimes, during
uarrels, such descendants will be reminded of their non-Shiare
ncestry, but the de facto situation is now accepted in Shiare.
There remained the question of Nana Kulahome and his subclan.
t seemed clear at this point that Nana Kulahome's subclan was
onnected in some way with the subclsn Gblese, but the exact
elationship had to be determined. A discussion with Kulahome
stablished that his father's father was Opea, but he did not
now Opea.'s father, showing how quickly ancestors are forgotten.
hen I enquired after the sons of Opea, and their order of birth,
¢ conferred with some of the elders of his subclan. After much
isucssion and cross-checking, it emerged that Opea. had four
ons, Ando, Gblese, Awolo and Ogah, in order of birth. From
blese and Ogah are descended the subclans Gblese and Abumbado,
hile the descendants of Ando and Awolo remained together to form
third subclan, that of Kulahome, which I shall refer to as Opea
OF purposes of reference (Fig.6). The discussion with Nana
ulahome also established that Ando was the eldest son of Opea,
ontradicting the claim by Mbowura Ayor that his ancestor Gblese

s the eldest son. When I asked Kulahome what kinship term was
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ssed by Gblese 1n referring to Ando, he replied meda i.e.elder

,rother; the reciprocal term metede i.e. younger brother would

ave heen used by Gblese had Ando been the younger.

originally, and until fairly recently, there had been one
subclan, descended from Opea. 1 shall refer to this original
subclan as ‘Kankamado'. It is probable that this is the name
by which the original subclan was known, and that when the lineages
split and began to establish themselves as mew subclans, and the
new nemes began to gain ground, the name ‘Kankamado® gradually
fell awsy. It is still remembered, and seems to mean the original
descendants of Opea. Mbowura Ayor states firamly that his subclan
15 called 'Gblese', though some of the subclan members slso call
themselves ‘Kankamado'.

Subclan fission will result eventually if the number of

i with ive generations, although
Kankasado is the only subclan in which it cen be observed.
Denteso, numerically the largest subclan, has not fissioned.
There may have been factors at work in Kankamado which I was unable
to discover. It may be conmected with the fact of Bekulai's
children being given the status and rights of agnates. Significant
in this respect is the fact that Evename, descended from the
slave Akui (Fig.5), is trying to establish Akui's descendants as
a lineage, or subclan, independently of the parenmt subclan,
Ogbanaso. He has given it the name ‘Gelarado’, but in this case
lineage fission is in its very early stages, and has not received
any gemeral recognition in Shiare, and Evename himself was not
lelpful when 1 was questioning him about his genealogy.

It should be noted that the threc new descent groups which

have now emerged from Kankamado are lineages according to the
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terminology used in discussing the social organization of Sh

as the ancestor from whom they are descended is known. The
is truc of Kankamado,thc original subclan, as descent c-v-
traced from Opea. The name subclan has been used in referri
kankamado to indicate a major descent group within the

have also referred to the three new descent groups as subcls
to indicate that they are different from the lineage which i
extended family group.

In one important respect, however, the three new subcl
still act as one subclan, namely in the allocation of buildi
land. One of the diagnostic features of a subclan, as has
shown, is its territorial unity, and the exclusive use of
building land for its own members. Fig.7 shows the distrib
of the dwellings of the three new subclans within the territ
of the former Kankamado subclan.

The line marked by dwellings 21,24 and 27 forms a boun
Above it are the dwellings of the original Kankamado subcla
Opea dwellings on the bottom left are those of the descendan
Awolo, while those on the top right are the dwellings of the|
descendants of Ando. The dwellings below the boundary were
built within the last few years, and all three new subcl
built on this land. None of them has claimed, or manage
clain, exclusive right to this land. The spatial distributi
these dwellings is similar to that found in the other subc
vhen building is no longer possible on the original sub
new dwellings are built on the land adjoining, which be
the subclan, and not to any lineage within it, and member
“itferent lineages live side by side. Had the three new sul

tormed from the original Kankamado been long established s
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they would have cstablished the Tight to exclusive use of land
sdjoining their subclan, The ground below the boundary marked
by dwellings 21,28 and 27 descends very steeply to the river,
and requited much work to level it and build. The land between
dwellings 17 and 11, and between 14 and 8, is too steep and rough
to be utilised for building. There is, hawever, some land still
available for building, and may be the occasion of friction between
the new subclans. As their subclan identity becomes more establishec
they may try to establish exclusive rights over land which they

regard as their own.

11. RELIGIOUS ASSOCIATIONS IN SHIARE

The previous section examined groups based on the norms of
descent. The present section will examine three religious groups,
namely, the Brukung cult, the women's cult,and Christiamity, to
determine their place in and their influence on the social orgsniza-
tion. Two important factors will be examined in connection with
Christianity, namely, the school and education. The school and
education are so closely connected with Christianity thet they
are virtually synonymous; however, Christisnity, the school and
education will be treated as three separate entities for the
burpose of analysis, although, vis s vis the two cults, they
merge into one.

Categories may be arranged according to different criteris,
v.g. on the basis of sex, men as against women, or on the basis
of age, adults as against children, or in terms of occupation,
€.g. farmers as against artisans or traders. Such groups, however,
are unhelpful as analytical tools, as they do not point immedistely

o any significant areas in Shiare social organization. The
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three groups chosen are religious or cultic, and, as such, relate
immediately to the Brukung cult, which is basic to the Shiare
social system.

Each of these groups is exclusive, their boundaries being
determined by the conditions imposed for membership. Initiation
into the Brukung cult is allowed only to those Atwode born males
who have never been to school, and who are not Christians. The
prohibition would seem to apply primarily to those who have been
to school; this would thus include Christians, as baptism is
ususlly a condition for schooling. This peint will be discussed
later. The prohibition would also apply to Moslems, but as Islam
is not a relevant factor in Shiare, it will not be considered.
Thus, women, those of non-Atwode descent, Christians, and those
who have been to school, are excluded from cult membership.

The women's cult excludes all males, and all females who
are Christian or who have been to school; however, this last
condition is not enforced as strictly as it is in the Brukung
cult. The women's cult also accepts non-Atwode born women,
provided they are not Christian, and have not been to school.

Christianity accepts both men and women (and children), but
not those who are actual members of one of the cults; as the cult
rituals and Christianity are incompatible, simultaneous cult
meabership and Christian adherence is impossible. Cult membership,
however, is not a barrier to admittance to Christianity; conversion
1< nossible, provided that cult membership snd practice are
renounced, and baptism accepted. The converse is not valid.
Christianity or schooling are permanent barriers to cult member-
ship.

The school in Shiare was built in the late 1940s. Since the



turopean coloni ation of Togo, the Gold Coast and neighbouring
territories in the late 19th century, education was associated
4ith the missionaries, who founded schools on 8 denominational
basis. As the Volta Region was originally part of the German
Zolony of Togo, the denominations represented in the territory
sere Roman Catholic and the German Evangelical or Lutheran Churches,
who established their missions in the more accessible parts of
the country. What is now the hill country of the northern part
of the Volta Region was remote, isolated and difficult of access,
the very qualities which originally attracted the peoples who
now live there, and was thus peripheral to the main missionary
activities. A series of outstations, dependent upon a main
central station, were established, and these were visited
infrequently by the missionaries from tffe main station. Small
Christian communities were established in these marginal areas,
and were left in the care of a catechist, who had been trained
in the rudiments of Christian doctrine, and whose duty it was
to conduct services for the community, prepare neophytes for
conversion, adults for marriage, etc; these would be performed
by the missionary during his visits.

In the 1930s, the area around Shiare, that is, the lands
of the Atwode, Adcle and Ntrubu began to be visited by Catholic
@issionaries from Krachi, the main station, and the colonial
administrative centre of the area. This led to the beginnings
of a small Catholic community, though little is known of its
early history. At this time schools had already been founded
in the larger towns in the centre of the Volta Region, in Hohoe,
Jasikan and Ho, as well as in Krachi. Anyone who wished to receive

cducation had to attend onc of the schools in this area; thus
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Quartey, who is said to be the first Shiare man to receive
cducation (see page 97), went to Jasikan for his education. [0
the late 1940s, when Kkwanta was beginning to emerge as an
administrative centre, the need was felt for an elementary school
and Nkwanta was considered to be the most appropriate place for
the situation of the school. The Shiare elders intervened, and
requested that the school be sited in Shisre. As no public maney
was forthcoming, the elders asked the Catholic Church to helpy
Father Anton Komings, then priest at the Krachi mission, latel
Bishop of Keta, and the last European Bishop in Ghana, discussed
the matter with the clders. The Church would spomsor the schfol,
and the people themselves would provide the labour and the
materials. The school was built on a piece of level ground below
Shiare, and was the first school built in the area. Some years
later, when the question was again raised regarding the building
of a middle school in Nkwanta, the Shiare people were the first

to come forward with money and labour.

Thus, somewhat surprisingly, a great deal of the initiative
for the building of schools was taken by the cult elders. £
Bishop Konings, who provided the details of the founding of
school in Shiare, told me that he dealt with the chief priest,
and not with the chief, during the negotiations which preceded
the founding of the school. The elders were sanctioning the
introduction into their midst two factors which, by their natires,
were hostile to the cult, namely Christianity and the school. The
Telationship of hoth these factors will be discussed below.

1t is necessary to distinguish between 'schooling' and
‘education’, as the term 'school' has a wide applicstion. 1
shall thus distinguish between those who are 'schooled’, i.e

he school, but abandoned their st
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a1 an early stage, and are thus basically illiterate, and the
reducated’, i.e. those who have obtained an education up to
4t teast Form [V, and can be considered literate. The significance
of this distinction will becowe apparent.
1. The Brukung Cult

During the period of field work, there were 116 men initisted
into the cult; cult members refer to themselves as okpere agyoro

(literally, priests of the divinity, or of the shrine); non-cult

members they refer to as Atembu (also the name by which the Atwode
people Tefer to the Kotokoli people, who live im Togo)d This
figure represents a high membership, due to the comparatively
recent initiation in 1962; some of these initisted have since
died, but the cult is represented in Shisre in considerable
strength. This strength will decrease as the years pass, until

3 mere handful of cult members are left, when another initiation
ceremony will be held.

The following tables show the distribution of cult and mon-
cult members, which is the major dichotomy smong the males. For
non-cult members 21 was taken as the boundary between a young man
snd an adult. During the last initiation, in 1962, children
were slso initiated; though they would have to wait until they
were much older before being allowed to exercise the full
functions of the cult. If the youngest initiates were 12 years
old in 1962, then during the period of field work the youngest
initiated would now be 27 years old, and no one under this age

would be a cult member.
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Table 1

ADULT MALE CULT MEMBERS
Living in Shiare 106
Living outside Shiare _10

1
—
Total 116 100

Of the total of 116 members, 106, i.e. 911 actually reside in
Shiare; of the remaining 10, i.e. 9%, two are in Togo receiving
treatment for illness, and ome is farming in Bonakye, & town in
the Atwode Traditional Area, but largely inhabited by non-Atwode;
little is known of this man, and he seems to have little or no

connection with Shiare, and may be considered an emigrant, i.e.,

one who has left the community permanently. The remaining 7

cult members living outside Shiare are working in Pampawie, in

the rich cocoa area of Buem, some SO miles south of the Atwode
Traditional Area, wherc a small colony of Atwode people has been
living for some years. I was able to speak to only one of these
men while he was on a visit to Shiare; he told me that he would be
working in Pampawie for a period, then he would return to Shiare

to live. The families of the others told me that eventually they
too would return and live in Shiare. Thus these 7 men should be
Tegarded as migrants, i.e. those who are temporarily living outside
Shiare, but still retain rights of residence. The two who are
Tecelving treatment in Togo will also return to Shiare when the
treatment is completed. Thus, with the exception of the one man

farming in Bonakye, every cult member is residing in Shiare, or
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Lptends te retumn. This is a very high figure, but it may be
weounted for, or explained, by several factors.

The first, and most important, s the cult of Brukung itself.
Yhen, in conjunction with the cult, 1s the question of the farming
cconomy of the Atwode. The priests worship daily at the shrine,
and minister to the large nusber of pilgrims who come to Shiare
to consult the shrine; the priests share in the money which is
offered to the shrine for its services. But, except in the case
of the chief priest, the clan head of the Cha clan and some very
o0ld cult members, the worship and service of the shrine is not
2 full time occupation. Thus cult membership can be combined
with subsistence farming, almost inevitably so. There are few,
if any, other possibilities which could be exploited by the priests
in Shiare, and the lack of schooling as & condition of cult
membership excludes them from a large number of areas of employment
elsewhere in Ghana.

Iiliteracy in itself is a constricting factor; the unschooled
cannot exploit the areas of employment which demand literacy.

Thus there is little alternative to farming and remaining in one's
nats} village or area. However, in Shiare, illiteracy is
voluntary, and is chosen, not for its own sake, but as part of

the religious worship of the comsunity, which is best performed

in Shiare; therefore residence in Shiare is the norm, and is
combined with traditional subsistence farming. This, I believe,
is the significance of the figures shown in Table 1.

¥e shall now sce if the conmverse is true, i.e. whether
Literacy is related to residence. Table 2 gives the school

experience and residence for adult male non-cult members.
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Table 2

Adult Male Non-Cult Membe

Residence
In Shiare Outside Shiare No. 1}
Attended School 26 37% 4 63% 70 100
Unschooled 94 824 20 18% 114 100

There are 184 men who have not been initiated into the cult,
for one of several reasons. Seventy men were excluded on the
grounds of schooling, three were not initiated because they werc
not Atwode, and one did mot wish to join the cult. The remaining
110 unschooled non-cult members were either too young to be
initiated, or were not initiated under the rule which forbids sons
to be initiated at the same time as their fathers. These men
are potential cult members, and will be eligible for initiation
when the ceremony is next held. Their situation resembles that
of the cult members, in that, being unschooled, they are constrained
with regard to opportunities for employment; although not
initiated, their future lies with the cult. One would therefore
cxpect the greater majority to be living in Shiare. Table 2 shows
that this in fact is the case, with 94 unschooled men, forming
§2% of the total, living in Shisre. Table 2 also shows that 20
unschooled men, 18%, live outside Shisre. This is exactly double
the proportion of cult members living outside Shiare, although
the numbers are small. The higher figure may be accounted for by
the age factor; the men in this group are younger than the cult
Uembers, and possibly less traditional in outlook. The new town

>f Nkwanta has provided opportunities which were denied the older

occupation, and several young men,
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including the unschooled, went to Shiare and learned the trade
from men already established there. Others work in palm wine bars,
or in some branch of trading. In the course of their cmployment,
they acquire a smattering of English. The theoretical point
arises whether this knowledge of English will be an impediment to
initiation, i.e. whether they will be classified as literate,
although it most unlikely that they will ever learn to read.

The residence pattern as found among cult mesbers is thus

reflected among the unschooled non-cult members (Table 3).

Table 3

Comparison of Residence of
Cult Members and Non-cult Members

Residence
In Shiare Outside Shiare No. 1
Cult Members 106 91% 10 st 116 100
Non-Cult Members 94 823 20 18% 114 100

We shall now examine the effect schooling has on residence.
Table 4 shows the residence pattern of men over 21 in relation to

cult membership and schooling.



Table 4

Residence of Men over 21 in Relation to
It

ership an
- Residence
In Shiare Outside Shiare MNo. %

Unschooled

cult 106 91% 10 9 116 100

Non-cult 24 828 20 184 14 100
Attended School 26 37% “ 634 70 100

Educated 12 44 791 56 100

Of the seventy men who have been to school, 26 (37%) reside
1n Shiare; this is a high figure, and would not seem to support
the theory that schooling or education are related to residence.
However, if the distinction between schooling and education is
applied to this figure, of the 26 who have been to school, 12 are
educated, i.e. have an education up to at least Form 4, and 14
are schooled, i.c. have been enrolled in the school, but acquired
very little or no education, and who should thus be included with
the illiterate. Table 4 then shows that only 12 (2i%) of the
educated men reside in Shiare, which is close to the 18% of the
unschooled non-cult menbers who reside outside Shiare.

The schooled, i.c. those who left school at an early age,
are an anomalous group. Like the unschooled non-cult members,
they are excluded from the direct worship of the shrine, but,
unlike this group, they can never become members of the cult.

Their lack of education will prohibit their engaging in other
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forms of employment outside Shiare which demand educational
qualifications; unless they wish to farm in another part of the

country, their lives will be speat in Shiare, devotees of the

shrine, but excluded from membership.
The schooled consist of two subgroups,i.those who have been
baptized, and 2. thns:: who have not. As the school is a Roman
Catholic denominational school, children who are enrolled are
baptized at some point in their schooling. This is often done
very uncritically, with inadequate preparation. Some of these
baptized children leave school at an early stage; because they
have been baptized, and are thercfore at least nominally Christians,
they are excluded from the cult; due to their lack of education,
they have little contact with the educated, and with the world of
the educated. The other sub-group consists of those who have left
the school before baptism, and are, therefore, not Christians.
Superficially, there is little to distinguish them from the
unschooled. The question arises, are they excluded from the
cult? At this point the prohibition on membership of the cult
is mot entirely clear. When questioned, the elders say that
literates are excluded from the cult, because it is feared that they
will write down and thus betray the secrets of the cult. The
prohibition is also applicable to Christians; this may be due to
the religious nature of Christianity, or to the association of
Christianity with learning, or to the fact that both literacy
and Christianity are associated with Europesns, whose ways the
Atwode have learned to distrust. However, literates are excluded
from membership, as are Christians.

In Shisre, Christianity represents a spectrum; at one end
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are those who are practising, at the other thosc who sre so in
name only, duc to their being baptized 2t an early stage in thain
schooling. My eaquirics did mot reveal that anyone who is a
Christian has beem inmitiated. The case of the schooled non-
Christians is, however, different. Their illiteracy would
satisfy the condition, and they have not formally become Christians.
There remains the fact of their having been to school, which,
technicslly, is a barrier to admission to the cult. In their case,
1 think it highly probable that at least some of this group would
be allowed initiastion. However, I was unable to discover any
actual instances of this; this could be due simply to telling me,
during the census, that certain people had not, at any stage,
attended school. This fiction would be difficult to detect, if
indeed it were necessary to invent a fiction. The schooled non-
Christians do not represent a threat to the cult.

Like the cult members and the unschooled non-cult members | the
group of schooled but unbaptized lives mostly in Shiare; this fact,

plus their illiteracy, suggests that the elders can control them,

which would not be the case with the literates, who, by virtue
of their education, have wuch greater social mobility.

As the school in Shiare is a Roman Catholic denominationa!

2.

schéol, with baptism as a condition of enrollment, a group of
Christians cmerged in Shiare, which will now be examined to
determine the part it plays in the social orgsnization of Shiaie,
2. Christians

There are 1S7 Shiare born Christians, of whom 94 are adl:
nd 63 are children. Table 5 shows the distribution of resHilbice
of the Christian adults.



Table S

Residence of Christiasn Adults
Residence

In Shiare Outside Shiare No.

Males 24 (36%) 42 (64%) 66 100
Females 16 (57%) 12 (43%) 28 100
94

In the case of the males, the majority live outside Shiarte,

jority of the Christian women live in Shiare. However,

but the
if the distinction between schooled and educated is applied to

the Christians living in Shiare, the following figures are

obtained (Table 6).
Table ©

ion of Christian Adults in Shiare

Educated Uneducated Ne. )

Males 14 (58%) 10 (42%) 24 100
(81%) 16 100

Females 3 (18%) 13

Table 6 shows that of the 16 adult female Christians living
in Shiavc, omly three are educated, in keeping with the pattern
whereby the illiterate and schooled live in Shiare, and the educated

outside Shiare. The males do not correspond to the pattern.
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11 (58%) of the adult males living in Shiare are educated. The

shiarewura lives in Shiare ex officio, the catechist to imstruct
the Christians. The remainder chose to come and live in Shiarc,

and farm.
Very few children are attending school (Table 7).

Table 7

istian Children at School

In _Shiare Outside Shiare No. i
Male 24 (57%) 18 (43%) 42 100
Female 13 (62%) 8 (38%) E 100
3 63

The 63 children at school form a very small proportion of the
children in Shisre. There has ncver been a large number of
children at school. Children form an important part of the family
work group, and are tequired for the greater part of the year to
work on the farm. Girls, as well as working on the farm, are also
Tequired to share in essential household duties, such as cleaning,
cooking, carrying water and helping to look after their younger
siblings. In the case of the males, non-enrollment at the
school ensures that they are eligible for future cult membership.
This is also true of the girls, as the women's cult demands
illiteracy as a condition of membership, but this is less strictly
enforced than in the male cult. In spite of the desire of the
€lders to have a school in Shiare, it has never been used to any

great extent, and plays little part in the life of the town.



Ihe 37 children at school in Shiare are receiving primary
hooling only. Of the 26 children receiving education outside
hiare, B arc recciving higher education at schools in other parts
.f the country. The remaifder are attending one of the schools
n Nkwanta, which, apart from the primary school, has a middle
ichool and a continuation school. Some Shiare children, however,
\re attending the primary school in Nkwanta. Considevable
lissatisfaction has been expressed by the Shiare people regarding
he standard of education offered by the school in Shiare; this
1as always been a problem. The school buildings themselves are
surprisingly good, and compare very favourably with the school
suildings provided by the Government in Nkwanta and other places.
The difficulty has always been with the staffing. Shiare is
remote, 'bush’, in the pejorative sense which the word has for
sophisticated Ghanaians. It has few social amenities to offer,
apart from the traditional features of Atwode culture. The
journey from Nkwanta to Shiare has to be done on foot. It is thus
very difficult to get teachers to live there. Many of those who
did come were student teachers, whose main interest was in study-
ing for further educational qualifications, and for whom teaching
was of secondary interest. Such teachers rarely stayed for more
than a year, and there was, therefore, little continuity as
regards teaching.

During the first part of the period I was in the field, and
for a few years previously, the teachers were Ewe. They could
not be expected to understand Getwode, but they were unable to
speak Twi, the lingua franca of the northern part of the Volta
Region, and understood to some extent by the children. They

taught, therefore, through the medium of English, to the pupils'
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\advantage, as English is hardly spoken in Shiare, unlike in
¢ larger towns, including Nkwanta. There was a noticable
provement, during the latter part of my ficld work, when the
schors were Twi speaking, and one of whom was an Atwede, but
esc teachers did not stay long enough to maintain the standard.
at is surprising is the number of well educated Shiare people
o did their primary schooling in Shiare, three of whom attended
iversity and obtained degrees.

The main strength of Christianity, and of the educated, lies
itside Shiare; the number of adults, residing in Shiare, 40, is
@all, but this in itself would not prevent it from maintaining
corporate existence, or group identity. However, the group is
irther weakened by the high proportion of illiterates. While
iristisnity is not in theory a literate religion, in practice

is so, and anyonc who lacks the ability to read is at a
sadvantsge. This in itself is not entirely an insurmountable
1stacle, as the obvious substitute for literacy is oral instruc-
ton, but again, in this area Shiare Christians are very weak.

w of the reasons for this is the lack of leadership. There is

mission station, with & resident priest, in Nkwanta, some 12
iles away. This priest is responsible for a large area, and
1are, with its very small Christian population, does not rank
1y highly in the list of priorities; it is visited twice or
iree times a year, and this is not sufficient for the needs of
v Christisns. 1In such circumstances, the leadership of these
val communities s vested in the person of the catechist, who
$ & hey figure in most Christian denominations in Africa, and
¢ viability of the remote Christian communities depends to a

feat extent upon his abslities. TIn Shiare, the catechist is



and cnthusiastic, but limited in his knowledge of Christian

It is extremely difficult to get people, especially

g
Iliterates, to attend instructions; thus the people receive

w@lly no instruction. The youth of the catechist may well be
;advantage in a society where authotity and respect are

:d in the elderly.
What Christianity is depends, of course, on how it is defined.

ne level, it may be considered as a belief system, and, as such,
ssible alternative to the Brukung cult. In Shiare, Christianity
not emerge as an alternative to the shrine, which argues to
strength of the cult. On a functional level, the weakness of

If church attendance is taken as a

stianity is shown.
terion of corporateness, and this is a crucial criterion for
istianity, then Christianity is again shown to be weak. A
Christian adults attemded the weekly service I held in

are during the period of my fieldwork; the children formed

greater part of the congregation. Most Christians consult

shrine; some do in terms of what may be called its social
cultural aspect, such as in the performance of the mpaba
ual, obligatory during adolescence, the Atwode cquivalent

the puberty rite of passage (Chapter 6). Most Shiare people

fer periodic sacrifices to their okala (soul), and again the
rine is consulted to determine the ancestor who is believed to
ve been reincarnated in a newly born child (Chapter 6). These
tuals are part of the social and cultural heritage of Shiare,
4 Christians evideatly do not find them irreconcilable with
ic profession of Christiamity.

Many baptized Christians have abandoned Christianity. It

» very difficult to determine what is meant by 'lapsed’ in



[igious contexts, what particular requirements or features are
essary before a person is deemed to have renounced a particular
ligious helicf, or religious affiliation. The situation is clear
en a person makes a formal statement of renunciation, or embrace
other form of belief, which implies the rejection of his previous
yief or affiliation. 1In Shiare, some Christians have abandoned
_ristianity by becoming devotees of the cult. They camnot, of
Jurse, because of their former allegiance to Christianity, become
i1t members, but their participation in the practices of the
irine, and the frequency of their practice of traditional beliefs,
sads them to be classified as having abandoned Christianity. This
s the case with four men living in Shiare.

Christianity either has no corporate existence in Shiare, or,
£ it has, them in a very weak form. It contributes little to
he life of Shiare; group solidarity is weak. Christians do not
‘ecognise their separate identity by marrying Christians. When
his does occur, it is usually not because of the Christian factor,
shich may well be incidental.

Christianity did not take root in Shiare for various reasons,
the chief of which is, I believe, the overwhelming presence of
the shrine, and its importance in the social organization.
Christianity is not related to the meeds of the people, the shrine
being much better adapted for this. However, the concomitants of
Christianity, namely the school and education, may be seen as
having influenced events in Shiare. Both are relatively recent
clements in the life of Shiare, and are still seen as alien to the
cult, and hence to Shiare. The relationship of the school and
education to the cult will be discussed later, in Chapter 8,

¥hen the question of the future of the cult and the question of



ihe_homen's Cult
women play no part in the government of Shiare. Since the
wtreduction of the chicftaincy, on the model of the Ashanti,

he office of Queen Mother was introduced, but this office is
urely nominal, the Queen Mother possessing none of the importance
nd the power associated with the office among the Akan peoples.
‘omen are excluded from cult membership, but they play an
ndispensible role in the Yam Festival. Four elderly women,

wo from each clan, must be present to cook the ritual food

‘or the Festival, and to purify the Brukung gegyakpa, the stool

»f Brukung, as no man is allowed to touch the stool. There is, |

Jovever, a specifically women's cult, quite distinct and
independent from that of the men, and it is this cult with
‘hich this section will be concerned.

The cult is based on python worship, as the god is belicved
to manifest himself in this form. It is called the Adwolisa
cult, but is known popularly as the Okuoku cult, from the words
oku oku which form the greeting in the special language used by
cult members.? The cult is not peculiar to Shiare or to
Atwode, but is widespread throughout the morthern part of the
Volta Region in Ghana and in the adjoining areas of Togo, It
15 found in every town, and is presided over by a woman head.
The cult would seem to have no major shrime, or a place which
could be regarded as its ritua) centre. Some places have a
Telative importance in that they sre centres of initiation,
and most of these are in Toga.

The cult is strongly represented in Shiare. The shrinc

is situated in a grove mear the river; this is visited by the women
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Cait 11tial occasaons, usually in connection with initia

 Ceremonies connected with them. Its importance is mot
{01 to that of the Prukung shrine; it is sacred to the

‘ut he is not belicved to dwell in it. Although the cult

:rongly represented in the northern part of the Volta Regi

in the adjoining arcas of Togo, the cult is of Yoruba orig
same, whosc importance 2s a Yoruba religious centre, and a
atre of Brukung worship, has already been discussed (page
the westernmost point reached by the Yoruba in their migra
became an important centre of the women's cult. It was
ably the centre from which the cult spread into the Volta
on and the neighbouring parts of Togo. In the Volta Regio
s found among the Ntrubu, Adele, Atwode, Nawuri, Nanumba s
s of eastern Gonja, and in Togo among the Togo Adele, the
mga and in the area around Atakpame (Map §).

One of the most striking features of the cult is the spec
:eric language used by the cult members. This language is
iba, or a Yoruba dialect, and is the language of the Ana pe
Atakpame. The women acquire considerable fluency in the
suaze, but,outside Atakpame, it is not understood hy anyon:

side the cult. The men know some words and phrases, but a:

Ple to follow a sustained conversstion. There are two grof
divisions within the cult, Alogu (known as the 'Reds®) and
Aligyi (known as the ‘Blues'), both words being Yoruba.
£u (Reds) wear red beads, the Aligyi (Blues) wear blue, to
tate the division to which they belong. A woman chooses
wup she will join; if the Aligyi (Blues), she will go to be
‘tiated at Pagala or Dofuli, in Anyanga, in Togo, or Nyambo:
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Abrewonkor, in Atwode. The Alogu (Reds) are initiated in
ani, in Togo.

According to the cult women, the pod chooses those whom he
dhes to be cult members. This can be done in two ways. The
} may possess the girl, who will then place herself under the
-c of some of the elder women of the cult until the next
(tiation. Or, girls may offer themselves for initiation, and
cing the pre-initiation instructions, the god will indicate
rther or not he wishes them to be initisted. There is no
<ed time for the initiation, but of the three initiations held
ile I was in the field, two were held during the dry season,
ing completed before the onset of the rains. This coincides
th the slack period of the sgricultural cycle, when girls could
more readily spared from farm work. The candidates go off in
sups, one of which consisted of 21 girls, to their respective
ntres of initiation. The period of training varies considerably,
om two to six months, certainly long enough for the candidates
learn the cult language snd customs. During this period the
ndidates live together, with other candidates from other arcas,
der the direction of a woman, the olami who will instruct them
matters relating to the cult.?

Young children are initiated,but, as in the case of the
ubung cult, they do not take part in cult rituals until they
¢ older. Most women in Shiare are cult members. Unlike the
ubung cult, membership is not restricted to any specific ethnic
oup.  Non-Shiare and non-Atwode born women share in the cult
tivities in Shiare, or in any other town where they may be.

ke the Brukung cult, it demands illiteracy as a condition of
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{ membership, but this is not as strictly observed as in the
rukung cult. Table B compares cult and non cult members smong
owch over 21 living in Shiare who are actually married or have
cen married, with rcference to their place of birth.

There are 249 women sctually married, widowed or diverced,
iving in Shiare: of these 181 (731) are cult members, and 68
274) non cult members.

After their initiation, the new members return to their own
owns, where they are entrusted to the care of the elder women of
he cult, who continue their instruction in the customs of the
ult, and prepere them for two sets of ceremonies which must be
erformed by all new initiates.

The first of these ceremonies is related to the Yam Festival.
he newly initiated do not share in this ceremony with the rest
f the town, but have their own celebration a few days later.
his celebration is preceded by a test or ordeal (ikyase getan)

o determine whether the initiate may share in the Yam Festival,
hey gather in the oyido of the Cha clan (the larger of the two
yido) and then lie face downward on the ground, with their hands
lasped behind their backs, during which the older members of the
ult sing softly (Plate 7). At a signal from the older women,
hey arise and form into twoe groups, (the Alogu and the Aligyi),
ne of which dances round the oyido in the form of a spiral,
cconpanied by drumming; the other group trots to the river in
tngle file with their hands still clasped behind their backs,

nd at the river enter the shrine, wkere they are 'introduced’

© the divinity. They then return to the oyido (Plate 8), wherc
hey dance in the spiral form, while the other group goes to the
Brine by the river. When they return, they join in the dance

“th groups go to the river. When
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Plate 7 : New members of the women's cult during ceremony
prior to being introduced to their shrine,



Plate 8 : New cult members returning from the shrine.



{ieally Teturn ta the oyido, they line up on the edpe of the
, cach onc holding a chicken. One by onc they approach an
tv cnlt woman who will preside at the next cercmony.
Lach candidate offers her chichen to the woman who presides;
Jtaces the head of the chicken hetween her toes and decapitates
1nd throws it to the ground. While the bird is writhing in
death agony, the elder women point at it with their staffs,

ing a deep song, and the drummer beats swift quick drum rolls.
he chicken dies on its back the candidate may proceed to the

Festival; if it dies on its breast, she may not, as she has
) found wanting. This is a common method of divination practised
Yest Africa, and is used on other occasions in Shiare. 1f the
cken dies on its breast, the candidate is suspected of some

ach of social manners. On this occasion, three women were thus
pected; they were taken aside, privately, by some of the elder

y have done wrong. The

«en and questioned as to what they
:ter was soon rectified; two of the women confessed to having
shen i1l of others, and caused ill-feeling. I did not discover
at the third woman did.

The second ceremony associated with the Yam Festival is a
There are various kinds of dancing performed in

‘™ of dancing.
Dance

sisre, some of which are reserved for specific occasions.

+ always associated with the Yam Festival. On this occasion, the

ance which forms part of the initiates' Yam Festival ceremony was

oined with the general celcbration of the ceremony. These dances

e in the form of set pieces, which every candidate must perform.
fey have been instructed in this by the elder women, and have

-ecn them often in past ceremonies. The candidates are paired,

‘ach pair heginning in front of the drummer, then moving rapidly
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B « iher, to cach o1 the four corners of the oyl

¢ te tic Jdrummer (Plate 9). Their performance was wi
L1ty oy the older women, who frequently shouted instrus
Cooamis

The initiates are later called to perform another kind

which takes the form of a mime, which is a solo perfo

is enacted by every cendidate. The dance consists of th
ng of episodes from the lives of prominent people of Shi

iderable preparation is required for this, and the dance

very carefully coached by the older women. Those whose
5o mimed are dead, and some have beer dead for many year:
therefore unknown except by name to the performers. The
the events enacted are well known to the older people, wl
h very critically and express approval or disapproval.
he people thus portrayed was Kwantine, chief priest duril
German invasion of Shiare in 1884, and who was subsequen
ed; he has since become a kind of folk hero to the Atwode
events so portrayed tend to hecome very formalised and s
4 and performers tend to rely heavily on the performafighg
ious actars, and a very high standard of presentation 13
nded. The person whose life is reemacted is usually of
lan of the periormer, whe is thus learning something of
of her ancestor, and the qualities admired in that ance:
150 presents some of the major events of Shiare history
spectators. This device is obviously of great value to
€13 wlack lacks literacy and thus the means of recording
t¥. ln conjunction with oral traditions, this is the o
the past can be preserved for future generations.

ke sccond form of the dance is quite different from tha



Plate 9 : Two girls beginning their dance.



cscribed, lacking its didactic content, and clesir to
ainment. Like the former variety, it is mimed, and demands
shill. Tt involves several performers, who cnact a varicty
nes, usually domestic, some of which clearly involve
ct and tension, and in which men are often satirized. The
stors usually grasp very quickly who is beinp satirized, and

to him. The man's reactions vary from shecpishness to

, which somctimes seems very genuine, but which, on the whele
On some occasions the men entered the arena and

igned.
They mav

4 in the action, to the cheers of the crowd.
bly be joining in the entertainment, cr they may be attemptin
stify themselves, but sometimes the treatment they receive

the women is so merciless that they are glad to withdraw, to

‘heers and jeers of the onlookers.
There is considerable audience participation in these events
performers are cheered and encouraged, and a particularly foo
ormance is rewarded by money being thrown into the dancing

Sometimes men are pushed inte the action, but they are

st out again. Apart from the entertainment value offered,

pportunity is afforded for a skilled performer to show her
:ing and histrionic skills, and the whole operation allows
:n to make a kind of comment on, or protest against, the I
¢ tias of the society. The context is jocular, but the theme:
Nf trcatedare serious. Many of the performances arc set in
context of the houschold, nortraying scencs such as cleaning
Ling, washing, fotching wood and water, stressims the

«damental part which women nlav in the scciety. There is
ably here a suggestion that without these services the whol

siety would collapse, and this 1< ndisrutahle, several of 1



cenes were concerned with elaborate dressing Tituals, invelving

requent changing of clothing, the application of cream, powder

o s, and the use of mirrors, in which the women admired
Lewsclves.  Bhen 1 cnquired as to the significance of thesc

cenes, | was told that this was the wont of women, who liked

oing these things. I was also told that it was a reminder that

he woxen expected their husbands to provide them with clothes

nd creams, in order that the women should be presentable. The
bligations and responsibilities of husbands to their wives is

n area of potential, and actual, friction, and is one of the

st frequent grounds of divorce. Certsin prestations are prescribed

aring the marriage negotiations;

these are obligatory, and

aclude 2 set of household utensils, presented after the marriage

1s been formalised; until she receives them, a woman will

antinue to live at her father's house, though she will cook and

ting water for her husband. Apart from these obligatory prestations,
tere are others which are voluntary, such as the cloth which the
tidegroom may offer his wife towards the end of the marriage
:gotiations. As married life progresscs, the husband is less

thiayy t..o present cloths and other gifts to the wife, particularly
Claye;,, negotiatirg for snother wife. But circumstances are
nging, .. new factors are operating in Shiare life. The
wnding of the new town of Nkwanta, with its market, and

ister transport facilities to the other market towns of the

€a, due to the new road, have brought new ideas and fashions
Ik have influenced Shiarc women; hitherto the outside world
's been on the periphery of their lives. This is noticable in
‘veral ways. Shisre women who have gone to live in Nkwanta and

‘aged in trading or other profitable employment, are better
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than most of fic womer in Shiare, who lack the opportunities,

hence the income, of their Nkwanta counterparts. Itinerant
er~ trequently come to Shiare with a wide sclection of clething.
more affluent buy these for their wives and families, who
diately display them, which lcads other women to attempl to
ate them, which brings pressure on the husbands. The older
traditionally minded women ignore this, or are unaffected by
>ut many other women seck ways of making money to acquire
s which are becoming less and less regarded as luxuries.
-tunities for making money are few, apart from living in Nkwants
i period to earn the necessary monmey, either by trading or

ng more produce from the farm. The actual number doing this
esent is small, but growing.

The differences between the Shiare women and outsiders was

trated when a group of Adele people arrived in Shiare to

as part of the funeral rites of a Shiare woman who had heen

ed to an Adele man; the Adele, a neighbouring people, live

c lowlands, and almost all their settlements lie on the

-south and east-west roads; they arc farmers and traders,

211 yams and cassava locally, as well as for the markets in

sutk. Their relative prosperity is reflected in their dress,
/is superior to that of the Atwode. Their music and dancing
jually divided between the traditional end the modern ‘high-

« The visit was the subject of discussion for some time

ards; the younger people asked to hear the tapes I had made

* *highlifc', and showed less interest in the traditional
'8 and drumming; the women were interested in the dresses

¥ the Adele women. [ was told that the women, especially



\canecr ones, wanted to imitate the clothing of the Adele
ca, and that they were trying to obtain monmey to buy similar

pt was that therc was not cnough

Letts, The Conmon compla
oncy in Shiare, or opportunities to earn it. In fact, there
s« a considerable amount of money in Shiare, but it is in the hands
{ the cult members, especially the elders of the cult. Although
he complaints of the women were in some ways slight, and general,
hey do indicate attitudes which are felt, snd they may be
ndicative of change, or at least of discontent, and the dancing
nd miming which are associated with the initiations into the
omen's cults may well be & socially acceptable and recognised
ay for the women to express their discontent.

Tle women's cult plays an important part in the social
rgani mtion of Shiare, though its influence is not comparable
11l that of the Brukung cult. The shrine at the riverside is
ot consulted in time of trouble, nor, so far as [ was able to
scertain, is its advice sought on matters affecting the general
clfare of the community; it is not regularly visited, nor are
acrifices made to the divinity worshipped by the cult. The
ead of the cult is a person of importance in her own right, her
ffice being regarded as analogous to that of the opkeregyoro ble,
T chict priest of the Brukung cult. A few days after I arrived
r Shiare, thc cult head died. Her funeral rites were very
labovate, and her burial was that accorded to the most important
sorle in the town, that is, the two clan heads. Ko other person
* accorded this special type of burial, not even, so far as 1

@s able to discover, thc Shiarewu

There are three special

catures of this type of burial which distinguish it from
rdinary burial. The first is that the corpse is buried, not

ased, but in the ritual centre



. the <lan to which the deceased belonged: this ritual cemtre
.« the nucleus of the clan, the spot where the founding ancesto
L1t his dwellings. Abanpaba, the late cult head, as a member
f the Cha clan, was buried in the ritual centre of that clan.
ccondly, the grave is dug in a different manner from the graves
£ others. Instead of being dug in a rectangular shape, it was
ashioned in the form of a large circle, and the cornsc was pla
n the grave in a crouched sitting position, rather tham in the
ore usual horizental position, but facing west, the usual dive
or a woman. It is said that women are always buried facing to
est so that they know from the setting sun that it is time to
repare the fufu for the husband returning from the farm.
he grave is not dug by the Shiare people, but by a group from t
righbouring Atwode town of Chilinga, with whom Shiare has recip
srial customs. This group prepares the graves for the clan hea
ad the head of the womer's cult and a group from Shiare does 1i
ise for the chief priest of the Gagon cult in Chilinga (Chapter,
ad for the head of the women's cult in Chilinga,

When I left the field, the women's cult did not have a new

This seemed surprising. 1 was told, by some of the men,
't she was the oldest woman in the cult, by analogy with the
vief rriest of the Brukung cult, who is always the oldest man

? the cult; therefore it would seem that the next oldest woman
uld assume the office of cult head, but this was not the

1se. It became evident that therc was some kind of tension, or
tfference of opinion within the cult, and it did not seem clear
at the office was filled in terms of strict seniority. The
“tual matters which were in dispute T never discovered, but I
'S told that there was bad feeling between some of the women,

£fice, and that the women



.emsclves, the cult members, were divided on the issue, forming
roups in support of different candidates. It is possible that the
wetion of seniority is confuscd because some cult memhers have
e 1nto ShiaTe on marriage. Whatever may have been the reason,
\c cult was without a head for more than a year, hut the cult
;tivities seemed unaffectéd by this.

It is during the period of initiation, and during the funeral
.remonics for deceased cult members that one becomes very aware
“ the cult; otherwise it is not very much in evidence. Apart
on the dances described above, connected with the initiations,
i cult functions as a group in the burial ceremony and funeral
tes of a member; the body is washed and dressed by the cult
men, who lead the body to the grave with special cult songs, and
age dances during the period of mourning. The cult possesses
s own funeral songs, its own dances and drums, though they
waselves do not play the drums. They also possess soke proper
tual objects, staffs, cloths and calabashes which are used during
e funeral dances.

The women's cult differs from the men's in a number of ways.
creas the Brukung cult initiates very infrequently, the women's
1t may initiate twice or three times a year. Like the Brukung
it, only uneducated girls are considered for initiation, but in
€t this rule would seem to be less strictly enforced among the
mcn than among the men. During my stay in Shiare, 2 dispute arose
tueen the Catholic mission in Nkwanta and the women's cult regarding
®c pirls in the Atwode town of Nyambong. These girls were
Ptized Christians, and members of the church choir which should
coretically, have made them ineligible for membership of the cult.
© 21715 werc enticed away by some of the cult women to be trained

1s returned home, others remained
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.ay amd were subscquently initiated. The action of initiating
fristian girls is contrary to the rules, but such variations in
e rules are possible; consistency in a cult spread over such a
sree area would be difficult to maintain. The women's cult is
slatively loosely structuved, with no clearly defined centre,
> clearly defined leadership and no focal point of authority.

This situation is sharply differentiated from that in the
rukung cult, which operates in a smaller area, is geared to
ifferent ends, and is much more tightly structured. Unlike the
smer's cult, the leadership of the Brukung cult has important
msequences for the social and political organization of Shiare,
ance, on the death of the chief priest, the office is immediately
illed. Being geographically circumscribed, the Brukung cult is
sle to enforce its rules and control its members and their
shaviour. Important as it is in its own terms, the women's cult
lays no direct part in the political affairs of Shiare: it can
«ist side by side with the Rrukung cult, in a symbiotic relation-
1ip, because it is mot in any way in competition with the Brukung
ilt. They are not competing in any area of importance, in
xras of personnel, or in the spheres of power or authority. Nor
es the women's cult compete with the shrine. The ideclogies

[ both cults are entirely compatible, and do not thr

ten each
ther.

Lach cult has its own sphere of operations, and its own
slues and advantages. The divinity worshipped by the women does
“t have the standing or the prestige of the divinity Brukung,

* litated 1 that it has ro political role, and serves different
‘eds. The shrinc, or shrines, associated with the women's cult,

Yrate differently from the Brukung shrine; they do not offer the
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irv ranpe of services, wor do they function as pilgrim centres.

.nce the women's shrine is of little economic importance, if at

1. A shrinc hecomes a major economic assct if it can attract

irpe nuwhers of pilgrims. The women's shrine in Shiare does

5t do this, and in any case it is not a major seat of the divinity.
\c women obviously hold their shrine in great respect, but do

>t regard it as a major source of help or advice in time of
isfortune; these are provided by the Brukung shrine, through

ie mediation of the Brukung priests. The major cults of the norther:
irt of the Volta Region and Togo, where the women's cult is strong,
cc male orientated and male controlled. Membership is either

nfined to males, as in the Brukung cult, or is presided over by

male priest, as in the cult of Dente in Krachi. Female priest-

s0d is unknown in this area. Cults, including Brukung cults,

resided over by female priests, are found in Yorubaland and

thomey (page 40), but the female priesthood gives way to the

ile hiased cults in Togo and the northern part of the Volta Region.

: could thus be argued that the women's cult allows access to a

orld from which males are excluded and in which they have no

wer, a world which belongs to the women alone. It offers a form
! ritual and worship in which they can participate directly, as
compensation for the men's world from which they are excluded,

4 which, to some extent and in some ways they can manipulate
) their own purposes, as shown by the dances and mimes described
rove .

The special cult language may be interpreted in this light;

nould seem to have at least two functions. The first is that as
lLingua_franca, it provides a means of communication hetween the

my linguistic groups in the large area where the cult is found.
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ithout this, 1t would be difficult to maintain any depree of

ity or cohcsiveness. Tts second function is to demarcate the

yea which is proper to the women. Both the men's cult and the

omen's cult have their mysterious, esoteric side; this is found

o the Brukung cult in the prohibition on anyone other than cult

embers from entering the shrine itself; what takes place in the

hrine is known only to the cult members, and this aura of mystery

ay enhance the standing and popularity of the cult, and contribute

¢ its enduring reputation. Access to the women's shrine in

hiare is equally forbidden to non members of the cult, but the

omen's shrine seems to be less central in their cult than the

rukung shrire for the men. Thus the mystery aspect of the cult

ould be expressed in the language. As men play no part in the

omen's cult, they need not learn the language, and, so far as I

a aware, none of the men in Shiare knows more than a few words

T phrases of the langusge. Hence there is an area from which the

en are excluded, whose activities are the sole concern of the women.
The Erukung cult and the women's cult differ in their relations

ith the world outside Shiare.

In some ways the women's cult operates in a wider world than

Fat of the Brukung cult, whose members re

in around the shrine,
né pilprims come from outside to consult the shrine. In the
omen's cult, the women go out to be initiated, and are brought into
ontact with peoples and customs different from their own. The
nifying cohesive factor among these different peoples is the
ult, and the cult language is the bridge.
The analysis offered earlier of the social components of
Liare, that is the groups based on descent, lineage, subclan and

lan, and the religious associations, the Brukung cult, the



©» cult amd the Christians, showed that each of these was

J<cd according te certain principles, that cach had its own

. rerarding recruitment, and that each has a centre of authority,
and limited though this may be. Within the descent groups,
syrity is limited, and commensurate with the size of the group;
it is at its most limited in the elementary family, and at
strongest in the clan. The religiousjrecruit their members

the generality of the population, and cut across the boundaries
slished by kinship and descent. Of the three groups examined,
srukung cult is the most important in relation to the govern-

of Shiare and the area of political authority, and the

itians the least so,as its main strength is outside Shiare,

1s yet its ideology is still alien to the traditional Skiare

1 view.

Mue to the comparatively recent initiation in 1962, the

ing cult is nuwerically strong. The relationship between

tuit and the distribution of suthority in Shiare becomes

t. Nith the exception of the Shiarewura, every office in

re is occupied by a member of the cult. This is so because
resent high membership. Inevitably this membership will

tase over the years, until the point is reached when not

¥ office could be held by cult members, with the exception of
office of chief priest. Prior to the last initiation in 1962,
ces were held by potential cult members, who were subsequently
iated. The presumption is that this pattern will be repeated.
It stould be noted that, in principle, there is nothing to

€t a non-cult memher who is ineligible for cult membership
occupying certain offices or positions, such as lineage head,

ven subclan head, as the condition is that the holder of the
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| po<itier e the oldest man. There are enough Christion:

ocheoled wen in Shiare for it to happen that one of them may

fo ehlest. Thais kas in fact never happened, hecause of the
ponderance of cult or potential cult members in Shiarc. There-
¢ the preposition was never tested. The formulation of the rule
condition in terms of semiority was sufficiently general to apply
the cult or potential cult members, as there was no other

crory of claimant. It cannot be stated with any certainty if
dships of lineage and subclan are confined to cult members.

¢ informants with whom 1 discussed this question said that the
est man of a lineage, subclan or clan, whether or mot a cult

ber, will be head of that group. These informants, as it happened,
¢ educated Christians,who may have been biased. When the clan
dship fell vacant, and the oldest man happened to be & nom-cult
ber, presumably he would be overlooked, and the office would
assumed by the oldest cult member.

The main difficulty would arise in the ritual field. Subclan
ds offer sacrifices to subclan ancestors, and only cult members
do this. Thus a non-cult member would be unable to perform
the duties associated with the office.

The problem is theoretical, possibly unimportant and even
‘haps non-existent. It is posed simply because of the relation~
-p between the cult and the authority structure of Shiave. The
.n and related factors of Christianity and schooling are very

‘ent intrusions in the traditional structurc in Shiare, and their

isible influence has yet to be tested and decided.
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¢ of the okpere ayi, which is ohtained from the clan head of

¢ accused, places it apainst the wall of his house for a few
ments, then returns with it to his own clan. The okpere oyi
tick of the god) is one of the long thin sticks which are
actimes placed on the altar during sacrifices to receive some
the blood of the sacrificial animal, and is thus believed to
ntain some of the power and authority of the god. This ceremony

nown as gesere (apclogy); although the charge may not as yet

substantiated, the accusation is sufficiently serious for the
wlogy to be made immediately. When the man admits the charge,
\ messenger will again take the okpere oyi, inform the elders

* the woman's subclan of the confession, and he will be told to
‘ing the man to the hut of the chief priest together with the
_atutory fine of two large pots of palm wine and two fowls. A

w guilty of adultery is prohibited from entering the territory

* the woman's subclan. If he did so, he would be physically
ssaulted, He is also the bearer of a mystical danger, though

s is implied rather than stated by the Atwode. The prohibition
1 entering the woman's subclan may also be extended to include

e whele of the woman's clan.

At the appointed time, the man, sccompanied by the gesereodibo

Wl elders from his own clan and subclan, will come to the chief
riest's ritual hut, where he will squat, clad only in a pair of
torts. He will be admonished by the elders of the woman's sub-
lan, who will tell him that his behaviour is not that expected

f 4 Shiareman, that to take another msn's wife is wrong, causes
Touble and spoils the town. The elders of his own clan will

Iso censure him. When they have finished, the chief priest

maans a2 <wall hav fram rhe <uhclan of the womam, who squats
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we the man.  The chief priest takes a calabash of water,
ses it aloft, invokes krukung, asking him to witness the
cwony and remove the trouhle which has been brought on the
n. lle pours libation, praying to Brukung, then offers both the
and the young boy the calabash, from which they drink, He
n pours water over their hands, takes their hands and joins
= (Plate 12). This marks the end of the ceremony.

This case differs from the preceding in that the emphasis is
s on the judicial aspect than on the ritual. Adultery, though
uncomwon, is potentially very divisive, and cannot be condoned.
ing the case, people abandon their work, and the normal life of
town may be disrupted. Thus the intention of the process would
= to be to end the tension between the two parties and effect
econciliation, rather than to punish. The fine, while more
n nominal, is hardly punitive.

The role of the okpere oyi is very important, representing as
does the power and authority of the shrine; to flout it is to

ut the 3

thority of the shrine. When first taken to the head
the women's subclan, it is an apology (gesere) on the part of
®an's subclan, and this must be accepted by the woman's sub-
n, who will also determine the time for the ceremony of
onciliation. It thus brings the parties together, and initiates
process of reconciliation. When taken the second time, it
ords a safe conduct for the man.

The final cercmony is symbolic. The young boy, as well
Femiesenting the woman's group, may also be seen as a symbol
imocence, ns his very youth will preclude his having committed

serious wrong. When the ceremony has been completed, the

i+ atan end, publicly, no matter what people may feel
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svately. 1t must mever be the cause or occasion of temsions
quarrels between the subclans, or disrupt the life of the town.

The final ceremony is known as mmuso, whose basic meaning
a ceremony involving cleansing or purification, with the
plication that mystical danger, or aspects of the mystical
irld, are involved. In the case of adultery, mmuso is the
remony by which harmony is restored to the community, and the
ngerous consequences of the act removed. The question of mmuso
. this context, and the meanings of the term as used among the
mja and the Ashanti, is discussed more fully in Appendix 3, at
se conclusion of the full sccount of the adultery case

The okperc oyi is not used when the man and the woman belong
) the same subclan. [If the case is-confined to one clan only,
\c mmuso ceremony is conducted by the clan head. When both clans

cc involved, then the ceremony is performed by the chief priest.
d

Political and Ritual Relations Between Shiare

Today the other towns in Atwodeland manage their own affairs
> a great extent,and probably did so traditionally. The earliest
ravellers to the Atwodc area commented briefly on the role of the
bief priest. David Asante, a Christian missionary of Ashanti
irth, referred to the chief priest as King of the country
Christaller 1888:255). A little later, von Zech (1898;107), and
lose (1899 :439) made the same observation. All three came from
ocieties with highly centralised political organization, and would
0ssibly have assumed that the most powerful person in the land
ould exercise a political role. It is significant that the
tief priest was the only person to whom this role could have

€en attributed. The other Atwode towns are subject to Shiare
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L COLONIAL AND POST-COLONIAL POLITICAL SYSTEM
So long as the traditional system of authority was allowed
operate, there was no meed to differentiate the offices of chief

iest, (okperegyoro ble), with ritual authority, and the chief

siarewura, or osulewura, i.e. chief of the land), with political
thority. Not only was it unmecessary, it was impossible. The
rent of the Europeans introduced a new element into the
itional polity, which, self-sufficient though it was in its
1 terms and within the limits in which it operated, was inadequate
meet the demands of the new structure and patterns of thought
:hin which the Europeans worked. Hence a new office was created,
‘olving a figure who, in the eyes of the Europeans, was a chief
i), a person with whom they could negotiate in matters relating
politics and administration, but who, in terms of the traditional
iode religious and political structures, could be no more than a
.senger or appointee of the chief priest, who alone is vested
h ritual and political authority, as he is custodian of the
‘ine, and of the Brukung gegyakpa, the stool of Brukung, the
t sacred object which the Atwode have, and which represents
hung among them. This point will be discussed in Chapter 7
the context of the yam festival, where it will be seen how the
el is excluded from the ceremonies conmected with the stool,
‘reas the chief priest performs all the ceremonies related to
stool, demonstrating the source of his authority,

The process of European imposition on the Atwode traditional
ucture was gradual. Two periods may be readily distinguished,
‘t of the German administration and that of the British, and

'Y %ill be considered in that order.



power. In this kind of socicty, the sacred is one dimension
the political. Religion may be an instrument of power o
rcion, and an assurance of lepitimacy.

Scction I will discuss political activity in Shiare itself,
social control is maintained, and the part played in this by
shrine and the chief priest, how Shiare relates to the rest
Atwode, and how,traditionally, Shiare may have been engaged
itically with other states. Section Il will examine the creation
the gradual developmert of the role of the Shiarewura, and
gradual invelvement of Shiare and Atwode in wider political
1ds.

POLITICAL ROLE OF THE SHRINE AND THE CHIEF PRIEST

Structure of Political Organization in Shiare

The traditional pre-colonial political orgsnization of Shiare
not known, but it is reasonable to presume that in its
entials it resembles that as found in Shiare today.

Within Shiare, the political orgsnization is embedded in the
cage/subclan/clan structures, with the head of each group
reising at least embryonic political authority, as well as
forming certain ritusl functions. Breaches of custom, quarrels
disputes are discussed and settled at the level on which they
sc. The lower the level, the fewer the people involved. The
a of absolute political authority, exercised by one individual,
unknown in Shiare; authority is seen as something inhering
the group, more specifically in the group elders,who will meet,
iberate and decide under the leadership of the head of the
up. The head of the group will command tespect, he will be
ked to as the leader of the group, but he does not act alone,

olutely, in resolving quarrels and disputes, but in consultation
.
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. other clders of his group. Sometimes elders from other
sups will Le called in to help in the deliberations. Thus a
cage head may invoke his subclan head and other clders from
‘clan, and a subclan head may ask the other subclan heads an
Jers to join in the discussions. The matter in question is
garded as being the affair of the group concerned, and will
timately be resolved by the elders of that group, the outsid
ving a consultative role. When the matter is one which conc
¢ whole clan, then the clan head will deliberate and discuss
th the subclan heads, and other elders from the clan. They
rely invite members of the other clan to their discussions.
At these levels, the cult and political leadership coinci!
group heads are cult members. This, of course, will depen
the point in time from the last initiation. As this incrsa
4 cult mewbership decreases, the group headships will be
«cupied by potential cult members. As group heads, they wil
isocisted with the clan heads in political and judicial matt
‘lating to Shiare. As non-cult members they are excluded fr.
:rtain deliberations which are conducted by the senior cult
mbers only. These matters are those relating to external
dlitical issues affecting Shiare. They are discussed by tl

ior elders, but the final judgement on them is given by ©

mbers, under the leadership of th!
ine to consult the god, and thy
the matter. So far as can be
the final say in matters of th
ng so resting on the authority o

cly responsible for all

tters

hiare. Non-cult members canno




1art r fhis proup, and as the tine nears for the mext
siation 1t will consist of only a few elders, onc of whom will
iy~ be the chicf priest, maintaining the essential link betwecn
yos and the community. Until recently, this small group of
¢ clders could determine and control to sowe extent Shiare's
ations with the outside world. Section IT will examine how
srn political structures in Ghama has affected this traditional
¢ of the cult elders, and how they are more and more dependent
n the person of the Shiarewura.

At the apex of the system of political leadership is the
ef priest: when the matter in question is one which affects
whole town, the chief priest will be appealed to. The role
authority of the chief priest are primarily ritual, as his
ignation indicates gkperegyoro ble , i.e. chief priest of the
inity, or shrine. The chief priest is the mediator between
divinity and the people; it is he who presents to the divinity
petitions of the people, and who conveys the decisions of the
inity to the people. The divinity is the mainstay of the
stence of Shisre. It was he who hrought the people to their
sent abode, and who gave the ancestors the rules or laws which
¢ to guide their lives. The Shiare people speak often of the
toms of the ancestors, and reference is made during the
ortant Yam Festival to these customs which were first given
the ancestors and continued until the present generation. The
e of tradition is strong in Shiare thinking, and the kind of
hority found in Shiare would be the traditional type in Weber's
ology (Neber 1947:341). The other types of authority posited

heber, rational-legal and charismatic, are mot applicable to

* Shiare syste: . The incumbency of the office of chief priest
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etoam, te the individual qualities possessed by its incumbent,
sveceds to the office by virtue of his seniority; personal
(1wt 18 MOt a relevant factor. The office, and its correspond-
authority, are legitimised hy the shrine.

Deviances or breaches of the rules or norms governing the
iety are breaches of the tradition which was first established
the divinity through the ancestors. Not only is the political
social order challenged or threatened, but the authority of
shrine itself. Punishment for transgressions are imputed to
shrine, and not, for example, to the ancestors, as is found
other societies. The Shiare pcople rarely fear the wrath of the
estors, and rarely spesk of them in such terms. The place
:upied by the ancestors in ancestor-orientated societies is taken,
Shiare, by Brukung. Thus the chief priest, as custodian or
skesman of the shrine, has the authority, sanctioned by the
rine, to emsure that the ancient traditional customs are observed,
i transgressions punished.

The chief priest has two important roles. Iis seniority in
s clan makes him clan head, and as such he is responsible for
aling with matters within the clan, as well as performing
tual functions at clan level. His seniority within the cult
Aes him chief priest, and this office transcends purely clan
‘nsiderations. As the person with the greatest authority in
iiare, he has the responsibility,with the clan elders, for
aling with matters affecting the whole town. His political

rity derives from his ritual suthority.

The chief priest, like the group heads, does not act alone
7 determining matters relating to the whole town, but with a

Toup of elders. The composition of this group will vary,



late 10 : Nana Mbowura Ayor, mankradu and head of the
Gblese subclan,
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sendins on the nature and gravity of the matter under discussion.
it 11 core consists of the two clan heads, the subclan heads,

W some other elders whosc opinion and counscl are respected.

:her elders may takc part in the discussions, but decisions are
wally taken by the small group consisting of the clan heads,

sbclan heads, and a few other elders. One other official is

Ivays a member of this group, the mankradu (from the Akan, oman,

state’ and kradu, 'key'). The office of mankradu is a political
je, and seems to have been introduced into Shiare when the office
£ Shiarewura was created, and is closely associated with the
ffice of Shiarewura.l The relationship between the two offices
111 be discussed in the following section. The office is held
v a senior elder; the present holder is Mbowura Ayor, head of the
blese subclan. The previous holder was Nana Kwao, who was chief
riest before Nana Gesu, the present holder. Nana Kwao was
ankradu before becoming chief priest, but continued to hold the
ffice of mankradu as well as that of chief priest.

When disputes arise within the town, people may refer to
be chief priest himself, or to the mankradu, or to one of the
inguists. The mankradu will acquaint himself with the issues
nvolved in the case, and inform the chief priest, who will appoint
time for the elders to assemble and discuss the matter. If the
hief priest is approached directly, he will inform the mankradu,
ho is always present at the meeting. The mankradu himself cannot
‘all an assembly and preside himself, but there are cases which
ieem to concern the mankradu rather than the chief priest.

While I was in the field, a case was referred to Shiare from

the town of Kros

si. Shiare, as the sest of Brukung, and of the

Shiarewura, who is also paramount chief, is regarded as the court
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righest appeal. The casc involved  man who challenmged the
pointment of linguists to the chief of Kromasi, and insulted

¢ mankradu.  The man was sent to Shiare, and the casc was heard
the mankradu, with some of the senior elders. The role of the
nkradu in this case was probably associated with his connection
th the Shiarewura, who is responsible for political matters
tside Shiare. As the case concerned a matter outside Shiare,

e mankradu dealt with it. In this respect he was acting as

e deputy of the Shiarewura.

The Atwode political organi2ation does not covrespond to
ther of the polarities proposed by Fortes and Evans-Pritchard |
their seminal study of African political systems (1940). The
wode do ot have a centralised political system, and do'not
proximate to states such as the Zulu or the Banyoro. Nor do |
ey approximate to the segmentsry societies, typified by the
1llensi and the Nuer, though their political organisation has mare
coamon with the latter than with the centralised states. The |
1ef priest's role is more clearly defined than the ritual figure

the leopard skin priest of the Nuer, although his primary rol

ritusl, and the Atwode possess at least the beginnings of | |
vernment . ‘;
Nevertheless, it may be questioned in what sense the Atyod
¥ be said to have a political organi mtion. What is seen in
Aare would seem to be & highly developed cult and religious
‘fani@tion, which sinultaneously serve the religious needs of
« people and guarantees the comtinuance and stability of the
«1al systen. Events or actions which threaten the internal
‘Tmony of the society are met with by procedures which are buil

'to the structure of the society, and administered by the elder:



Plate 1la : Nana Kulshome, head of the Cha clan,



1
Lre thenselies cult elders, and who have behind them the
trerity of the shrine itself.
Ike political system is not separate from the religious,
1 depends upon it; the political funcrion of the chief priest
a2 concomitant of his ritual office. When matters of a political
ture arise, the chief priest becomes the focal point of authority,
5, together with the elders, provides an authority structure
ich, within the traditional framework, was sufficient to meet

+ demands made upon it. The demands of modern politics, which

»¢ from without Shiare, demanded new responses, which will be
scussed in Section II.

Two cases will be discussed to illustrate ways in which
arrels or disputes are settled in Shiare. The cases are
ssimilar, involving quite different issues and quite different
ts of people, and involve different kinds of scttlement procedures.

The first case concerned three elderly Shiare women who
aded, in Shiare, by selling akpetishe, a locslly produced spirit
de by distilling palm wine. The spirit was distilled by some
n, in the bush, and sold to the women who, in turn, sold it
tail to the townspeople for an agreed price of one cedi (f1.00)

© pint, or 50 pesewas per half pint, Recently, the women had

en selling at a price above that agreed, at two cedis (£2.00)
T pint. This caused some annoyance in the town; when it was
oupht to the notice of the distillers, they were angry, and
zanded that the women be punished. The case was reported to the
ief priest, sho summoned the three women to appear in front of
s hut.

The chief pricst, Nana Gesu, himself presided over the casc,
sisted by Nana Kulahome, head of the Cha clan, Mbowura Ayor

heads. Several other elders



. present, us were wany on’ookers. One of the elders told
of pricst the nature of the charge, stating that this behav
sspoiling the town'. The old women, when questioned by
wura Ayor, admitted that they had charged more than the
ndard price, and that they wanted more profit. Secveral of
ers spoke during the hearing, disapproving of the women's
jtude, claiming it was against the best interests of the to
of the women, acting as spokeswoman for the three, admitte

t they were aware that what they were doing was not sanctio;

general sgreement, that they had not discussed the matter w
men who produced the spirit, but had acted entirely on the
initiative, and had ignored a decision arrived at during &
vious meeting, when the prices were agreed upon.

The clders, i.e. the chief priest, Nana Kulahome (the hea
the Cha clan), the

nkradu and the subclan hesds, retired
cuss the verdict. The women were found guilty of breaking
cement, of 'spoiling the town', and of causing bad feeling.
fine was imposed, but they were warned that if this occurre
in it would be treated as a serious matter, and that a fine
14 he imposed.

This case was & simple one. In one respect it affected t
le town, but did not challenge anything fundamental in the
ial structure. It does, however, indicate the form which t
tlement of disputes takes in Shiare. Charges are brought,
casc is heard publicly. Each side is allowed to bring
nesses to support their version of the events; in the case
«cribed, the defendants did mot bring forward any witnesses.
ier cases, they would do so. As it was a matter affecting t
‘e community, both clan heads were present, and also the sm

se. The shrine was not



(1catly invohed, except at the tepinning, when Prukung and
. of the more prominent ancestors were invoked during the

\iminary libation. But, by virtue of his office, the chief

sst was regarded as having the authority to determine the casc.

which concerned .
e sccond caseuas mote complatWivolving as it did several

:1ans, from both clans; it began as a localised affair between
subclans, both in the Awuku clan, and rapidly expanded to
olve the Cha clan, and thus became a matter for the interveation

the chief priest. The course of the case brought out the

hanisms whereby the various groups involved were brought
cther to discuss the matter and effect a reconciliation. It
o demonstrated how the authority of the shrine is used in
ious disputes. The case itself is given in full in Appendix 2.
main features of the procedures used in adultery cases are

-cribed here.
1f a man suspects his wife of having committed adultery, he
.1 take her to his lineage or subclan head .and she will be

icd to name the man. If she denies the charge, the ceremony

ikyase getan  (the slaughtering of a chicken) is performed, to
:ermine whether she is telling the truth; if the chicken dies
its breast she is guilty. When the charge has been proved,

1 the name of the man obtained, a messenger will be sent to
form the lineage and the subclan heads of the accused of the
arge. 1f the man is in Shiare he will be summoned before the
ders of his subclan to answer the charge. If he is not

wediately available, a messenger will be sent to the head of

© woman's subclan with a provisional acknowlcdgement of the

arge, and an apology. The messenger, gesereodibo('bearer of

© apology') carries to the hut of the head of the woman's subclan



1chi, one Awadyo, chief of Pawa, an Atwode town, Was installed
nis successor; he died shortly afterwards, and was succeeded
his son, Kwaku, and this, according to von Zech, was popular
:h the people (Von Zech 1895:110). Von Zech's account is not
ite clear. Up to this point, pelitical and ritual authority

e coubined in the office of chief priest. Either the Germans
stalled Kwaku as chief priest to succeed the deposed chief,
mtine, or they imposed Kwaku as a chief, in the political sense.
. latter is the more likely interpretation. If the Germans
:ended to destroy the shrine, they would hardly install amother
ief priest. As it so happened, they were evidently unaware of
» principle which governed succession to the office, and Akane
:rged as the new chief priest to succeed Kwantine. Von Zech

s the word 'KBnig' (king), which would support the interpretation
1t it was the political office, and not the ritual one, which

+ in question. Under the rules governing the succession to the
ief priest, it is clear that the chief priest is always chosen
= Shiare, even though men fron the other Atwode towns may also
initiated. Kwaku may well have been a cult member, but there
i1d have been opposition to a chief priest being imposed in a

+ contrary to the long-established custom.

It was at this point in time that the Atwode were compelled
acknowledge German authority, and lost their independence. In
rch 1918, just prior to the assumption of the mandate at the end
the First World War, a British official submitted a report of
visit to chiefs in the former German colony. He describes his

5it to Shiare as follows:-
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‘The Adjuti tribe live partly in the plains
but the chief village, Shiare, is up in the
hills north of Adele and is the seat of the
fetish Buruku which formerly enjoyed considerable

in their desire to remain under the English
Government. For a long time after the first
inland station had been established at_
Bismarkburg (sic) in Adele by Dr Wolf in 1888
the Adjutis maintained an attitude of passive
resistance to the Germans, and it was not,
according to von Zech's account, until 1896
that they were compelled to acknowledge German
authority in consequence of the chief of Shiare
practicing the Odum poison cystom. The chief
was taken prisoner and according to their own
account he was executed at Krachi, after which
the Divisions were placed under the authority of
the head chief of Adele. Three years ago, a
meeting with the Adele and Adjuti chiefs at
burg the latter repeated their request to
allowed to return to their former position of
independence, and as the Adele chiefs raised no
objection and appesred to have little authority
over them the request was granted’(Ghana National
Archives (hereafter referred to as G.N.A.) Admin
11/1621,p.19) .

The Adele had accepted the German flag some years earlier;

t a
Bismarks-
e

:y had little choice in this, as their country was the first
land area to be brought under direct German control with the
tablishing of the station at Bismarckburg. The Adele were,
4 still are, the traditional friends of the Atwode, and it was
1y with great reluctance, and through fear of the Germans, that
ey accepted authority over the Atwode.

The above account does not throw any light on the question
the chief as opposed to the chief priest, but it seems that
¢ Germans did demand someone whom they regarded as a chief,
her than the chief priest. Chiefs, as opposed to the chief
iest, now begin to appear in the Atwode accounts of the period.
« list of the chief priests and of the chiefs compiled for me

the present Shiarewura, the first chief given is Nana Awuku I



ises that Kwaku of Pawa was installed

Atwode T1adition rec
chicf of the Atwode, his name occurs in Atwode accounts of the
mts of this period, but he is evidently not regarded as a
icf, because he was not from Shiare .“l

In November 1918, shortly after the defeat of the Germans in
0, a British Political Officer visited some of the chiefs in
+ Kete-Krachi district. He reports his findings in Shiare as
1lows: -

‘At Schiari 1 found Akandi who stated that he

was teally the head chief of the Adjutis, but
that the district had been compelled by the
Government to recognise Adele as their para-
mount chief. He told me that about 10 years

ago the Germans arrested the chief and

informed him that he would no longer be
recognised as head chief, and would be under
Adele in future. On his refusal they executed
him. The present chief was then taken to Kete
and asked whether he agreed to be under Adele.

In view of the fate of his predecessor, perforce
he consented. The position appears to be that
the Germans arbitrarily fixed the sphere of
influence of a paramount chief without regard to
difference of people or the old native divisions.
The Adjutis and the Adele E.ople are quite
different and the former should have their own
recognised Head Chief. As a matter of fact, I
believe the Natives themselves kept much to
their old divisions and the influence of the
Adele Chief in Adjuti was more nominal than real'
(G.N.A. Admin. 11/1/572, p.13).

This text is not entirely clear, but the general mesning seems
be that the Atwode were still nominally under the Adele, that
aku (appointed by the Germans to be chief) or his successor was
w (political) chief, and that Akane was the chief priest. Now
\at the German threat had been removed, Akane may have been

king for a return to the traditional system, whereby the ritual
W political offices would be combined in the same person, i.e.

16 chicf priest. The figure of 10 years given by Akane is wrong;

- was an fact 18 years.



Fetween 1914, when Togo was captured, and 1918, when the
ritory was mandated, the British authorities sent officers to
the chiefs to ascertain their views on their future. The
ode were adamant that they did not wish to return to German
e. (G.N.A. Admin. 11/1621, p.19, quoted sbove). In March
8, the British secretary for Native Affairs held a meeting
Shiare, which was attended by the chiefs of all the Atwode towns,
ng whom was Akwesi Djabone, Headchicf of Shiare. It would seem
t the British continued the policy of having & chief with whom
y could negotiate. In 1925, the Gold Coast Chiefs' list

tained a list of Atwode chiefs, with one Asasewura as Head Chief,

h the title of Osurowura (Osulewura, chief of the land), with
enstooled in 1920. Thus the differentiation

* note that he w
separation of the offices of chief priest and chief was now
malized . The Atwode state was organized on the model of the
ranti, with the various towns and their chiefs forming the
risions of the military order of the old Ashanti confederation.®
: chief had a stool father and a Queen Mother and linguists.
t this was superficial. The Shiarewura did not have any power,
r was the Queen Mother the person of power and influence ss is
und in the Ashanti political structure. The Shiarewura was a
presentative of the chief priest, and had a very weakly defined
le. This was recogniscd by the British authorities:-

It seems there is a little friction between the

chiefs of Kpandae and Siari over the hunting

tribute of game shot in the area between the Oti

and the mountains. But the people are in mo way

concerned. Tribute of this sort is not a native

custom, but was established in 1920 in order to

pive somc authority to the chiefs, who had lost

what little they ever had under the German regime.
It must be remembered too that the chief of Kpandae



is an alien a chief superimposed on the Nawuri;
and the chief of Siari is in reality little othe:
than the chief linguist, a political represent-
ative to the Europcan of the chicf priest of the
God Bruku. Thus it is that in reality a quarrel
between such chiefs is not to be taken as a sign
of any real trouble brewing or even existing
between the people. (G.N.A. Adm. 56/1/507.
Annual Report of the Krachi District for the
year ending 3lst March 1927. Section II, Native
Affairs, p.1).

The British had been as concerned as the Cermans had b
1e question of the power of the shrines, and the shrine pri
seaking of the shrine of the divinity Dente at Krachi, 2 B
tficial wrote:-

I am strongly inclined to believe that the Bosomf
was _the real ruler of the country until the Germa
killed three of them; however, I am not sure that
it would be s wise policy to give a fetish priest
50 much suthority egain as he naturally gets his

er from superstitious fear (G.N.A. Adm. 39/1/3
otes on Krachi history, p.3.).

The British plan, which they worked on for some years,
>mm a Native Authority, comprising the peoples of the nort
31ta Region, based on Krachi and under the authority of th
rachiwura. This involved investigation of the peoples who
orm the Authority. These investigations showed how little
nderstood these peoples had been, and how different their
ndigenous traditions were. They also brought out the impo:
£ shrines and shrine worship in this area.

The two most important shrines in the area were those
ente at Krachi, and of Brukung at Shiare. The former was
ne best known to the British Administration, as it was siti
n Xrachi itself, the seat of the local Administration. As
reparations for the formation of the ‘Native Authority prog
he political importance of the shrines emerged, or at leas

®portance the shrines had in the past, and how political

wnd the shrines. It becar,
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\dent that the communities around Krachi which traditionally
3 been subject to the Krachiwura, or more properly the chief
Jest, were basically religious communitics, settled there to
rship the shrine. It became cqually evident that Krachi and
wode had a different tradition of shrine worship, that the
wode did not look to Krachi for religious leadership, but
rmed an independent ethnic group centred on the worship of their
n shrine at Shiare, which also was the focal point of pilgrim-
es for peoples well beyond the immediate area around Shiare.
-jdently it took the British authorities a long time to recognise
e fact that Adele and Atwode were outside the sphere of
1fluence of the Krachiwura or of the Dente shrine. Some reports
iscussed the relationship between the Krachi shrine and the
riare shrine, showing that, in the opinion of informants, the
rukung shrine was considered to be superior to that of Dente,
n that Dente was thought to be the son of Brukung.® The
ritish authorities, of course, realised that these accounts did
ot necessarily constitute objective historical evidence, but that
hey reflected the relative emphases which were placed on the
hrines by those for whom they were important. Even as late as
932, knowledge of the political and religious structures of the
«twode had not advanced very far. A report in that year states:-

Investigation has brought to light the fact that

the +Adjati who live in the hills to the

north of Adele talk a language very similar

to the Guan speech of Krachi...Their ruler

combines both the functions of priest and

chief and his territory is the home of the

fetish Brukung which is today very much more

powerful than Dente, and is consulted by

pilgrims from all over the Gold Coast and
Togoland (G.N.A. Adm. 39/1/32).



By 1934, the question of the Native Authority for the Krachi
gion was still not settled, but one point was becoming clearer.
had now been recognised that Adele and Atwode did mot readily
long to the political area of Krachi, that they were too far
moved geographically to belong to such a unit, and that they had
\r many years lived as independent entities (G.N.A. Adm. 11/1552,
inual Report - Togoland under British Mandate, 1934). Adele
1d Atwode were recognised as independent emtities, but
ininistered from Krachi.

During these years, and while these negotiations were taking
lace, little or nothing is known of the activities of the chief
riest and of the Shiarewura. According to the Atwode accounts,
he worship of the shrine had returned to normal, with chief
riests succeeding to the office according to the traditional
sttern. In the Gold Coast Lists published by the British
dministration, the office of the Shiarewura is recorded, along
‘ith the chiefs of the other Atwode towns. But nothing is known
»f the functions of the Shiarewura during this period, and this
is s0, 1 believe, for several reasons. The chief's office was
reakly defined, as power in Atwode was still in the hands of the
shief priest. In spite of the differentiation of the offices, the
traditional pattern of authority continued to function. Atwode
was remote from Krachi, and even though negotiations were being
conducted to determine the future of Atwode, these did not, at
that period, affect the traditional pattern of life. As had
been pointed out by a British official, the Shiarewura was merely a
spokeszan for the chief priest, and as such could have little
Pover or authority in his own right, in spite of the trappings of
Fhisfrainchin with which he had been invested by the British
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thorities. When meetings werc held by the British Administ
sn in Krachi in connection with the proposed Native Authori
; Shiatewura would travel there to represent the Atwode, bul
would merely report back to the chief priest and his elders
5 would consider the matter. When the British authorities ¢
ficials to the various chieftaincies of the area, the
scussions would be between the officials and the Shiarewurs
t this would be purely nominal, as the Shiarewura would be
¢ spokeswan of the chief priest. This arrangement would ha
en acceptable to the chief priest and the elders, as,by tra
¢ chief priest did not travel from Shiare, as by virtue of
fice his presence was required to lead the worship of the s
d to deal with the needs of the local community and the pil
10 came to consult the shrine. Moreover, the chief priest wi
ready elderly when he succeeded to the office, and could no
idertake the long tiring journey to Krachi.

It may be reasonsbly assumed that the Shiarewura would b
member of the cult, as most men in Atwode were cult members
ach he would be illiterate, but, like most Atwode men, kasw
aich was, and is, the lingua franca of that part of the
sgion. Discussions between the British and the various chi
ould be conducted through an interpreter. As yet, there wa:
ced for the Shiarewura to know English.

Thus the impact of the British Administration was still
elatively minimal. But important changes, significant for
uture, were taking place. Atwode affairs were being determ
n Krachi, a new system of government was evolving, new auth,
atterns were emerging, into which the Atwode would be drawn

‘hich would challenge the traditional authority structure.



wid seem that the traditional Atwode authority pattern would
we to accommodate itself to these changes. The crucial figure

1 the transition from the traditional to the modern system of
svernment was the Shiarewura.

Under the British system of Administration, the transition
com autonomy to absorption in a wider, more centralised system
f government was gradual. The Shiarewura became more and more
ssociated with events which were taking place outside Atwode, but
> long as these events did not radically affect Atwode, it was
ot nccessary for the role of the Shiarewura to develop or expand.

Chanaian Administration

liowever, with the coming of independence to the Gold Coast,
nd the emergence of the state of Ghana, a new set of factors had
ppeared, which affected the Atwode. There were four such factors:
. the involvement of the Atwode in a wider political field, on
hree levels, local, provincisl and national; 2. the fact that
nlike their predecessors in the British Administration, the
fficials of the new state did not visit the areas under their
urisdiction, but expected chiefs to appear at the relevant
dministrative centre; 3. the use of English as the official
.anguage of government and administration; and 4. the two cases
ind onc enquiry in which the Atwode were involved.

The first case was a land dispute between the Atwode and the
sanumba, who live in the area around Bimbilla in the Northern
icgion. Over a number of years, the uninhabited tracts of country
1 the west and north of Atwodeland had been colonised by groups

fror the north, mostly Konkomba and Nanusba, largely

a8 result
of the building of the new Eastern Trunk Road (p.11 ££. & Map 4).

The Konkomba observed the customs by sending gifts to the
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sarewura, thus recognising his overlordship, though in

ractice this was largely nominal. The Nanumbs, themselves a

sntraliscd state, refuscd to do this, but claimed the land as
heir own. Legal discussions took place, eventually the matter
as taken to the Hligh Court in Accra, where the decision was
jven against the Atwode. However, the Atwode appealed, and
hile this was pending, the matter was transferred to the Commission
or Lands and Boundaries.

The enquiry invelving the Atwode arose from a Proclamation
f the Government in 1972, to enquire into certain matters

oncerning the Volta Region. This was an issue which affected the

hole of the Region. Committees were appointed to enquire into
.tools which, according to customary law, are the paramount stools
n the Volta Region, and which of these paramount stools should

e given representation in the Volta Region House of Chiefs. The
issues involved in this enquiry are very important, as they relate
‘o the whole question of the Tecognition of the Atwode as an
independent people, with their own stool and traditional para-
wount chiefdom. The Atwode case was heard at Ho, the provincial
capital, on the 4th of August 1975. The Atwode were represonted
by the present Shiarewura, Nana Oberko Agyei IT, and a panel of
elders, who acted as sdvisors, some of whom were not clders in

the accepted sense of the word, but were educated Shiaremen. The
burden of the evidence submitted by the Shiarewura was based on
the oral traditions of the Atwode, and documentary evidence, drawn
largely from the British Administration Archives, complete with
®aps, to show the continuity of Atwode independence, and the
historical claims of the stool at Shiare.” The findings of the

hearinc have not as vet been published.
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The sccond case in which the Atwode were involved arose in
aection with the Committec of Enquiry, and was, and is still
ing fought hetween the Atwode and the Chella people (page 74,
otnote 7). According to the Chella version of the affair, they
re themselves the indigenous inhabitants of the area, and
fered a home to the Atwode, when they were fleeing from the
hanti, and over the course of time became submerged by the numerical
periority of the Atwode. They claim that they were recognised
the Germans, who gave to their paramount chief various insignia

show his position as @ chief in his own right; they claim that

ey were also recognised by the British, who reduced their
ool from the status of a paramountcy to a divisional one. During
« hearing before the Committee, they were unable to produce any
and stated that

'cumentary evidence to support these cla
sing to the illiteracy of the people and 'for other unknown
‘asons', the Chella area had always been considered part of the
wode Traditionsl Ares, but that in fact the Chells people did
)t recognise the present Shiarewura as their paramount chief.
There is in fact no documentary evidence to support this
laim of the Chella people; they sre mot referred to in any German
v British document. The British Commissions which toured the
ormer German territories from 1914-18 visited every chiefdom, but
here is no mention in the British records of the Chella as an
ndependent arca, with its own chief. The records do show that
he chief of Odomi was present as the chief of a town in the
twede Traditional Area, and he appears as such in the Gold Coast
ist of Chiefs for the British Mandated Territories. The Chella
laiws were first made in 1972, when the Commission of Enquiry

#to the Stools of the Volta Region was instituted.
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This quarrel was, and is, a very bitter one, and has led to
.p division in the castern part of Atwodeland, where the
-ity of the Atwode people live. The conflict is hoth

.itutional, i.c. political, and persomal. The Chella claimed
Nkwanta is in their area, and nominated a candidate for the
ftaincy; the Atwode did likewise, and the government upheld

:nstoolment of the Chella candidate. This was attacked by

tions to the government, who

ttwode, who made represen
red an enquiry into the matter, and accepted the evidence that
enstoolment of the Chella candidate was irregular, and that

h enquiries should be conducted to determine the validity of
Chella claim, and the matter is now linked with the question

he investigations being conducted by the Commission of Enquiry
the traditional stools of the Volta Region.

On a personal level, the quarrel has led to the termination
arriages between Atwode and Chella; fights have broken out

icly between members of the two groups, and the Shiarewura

elf is being sued by the chief of the Chella for defamation,
the lineage of Nana Mbowura Ayor, of the Cha clan, is bringing
«ction against the chief of the Chella on a charge of defsmation.
ild being fostered by Mbowura Ayor died of a fever. The Chella
acd that the child had been shot in mysterious circumstances,
Teported this to the police, who obtained a court order to have
body exhumed. This was a very serious matter, and was resisted
the family of the Mbowura Ayor, and the people of Shiare.

tifices were made to Bruhung, attempts were made to challenge
court order, but the exhumation.was carried out, a post mortem
ducted, which showed that the child had not been shot, but had

d of fever. The event is spoken of with horror in Shiare, and
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wit for defamation was filed.

Within a few years, the Atwode, and particularly the Shiare
sple, found themsclves drawn into the political and legal
:hinery of a modern state, the workings of which were quite
ien to them. The chief priest, and the whole traditional
wode system, were inadequate to meet the demands of this new
stem; the isolation of Shiare, the illiteracy of the cult
shers, and the narrow limits of the Shiare world, could not
ct the new world of modern politics snd bureaucracy, and understand
d cope with it. The office of Shiareawura had heen created and
troduced into the traditional system; the early Shiareawura had
en cult members, tooted in the traditional life of Shiare,
bject to the chief priest. Their political functions were
nimal, acting as they did as messengers of the chief priest,
th no clearly defined authority, and no clearly defined area

which a political role could be exercised. So long as an
ternal system of government could be kept at a distance, and
we traditional political structure allowed to function in Shiare,
ere was no need for the Atwode to meet the demands of this new
‘stem; nor was there any need to allow the role of the Shiarewura
» develop.

However, by the early 1960s, it was clear that the Atwode had
2 meet the mew political system. This was done, and the office
f the Shiarcwura became the link which connected the traditional
1tk the modern.

7o become Shiarewura, a candidate has to be free from

“sical and moral flaws, conditions which are usually associated

the office of chief in Ashanti. The Atwode demand that the
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1. hoes not suffer from leprosy.
2. Does not have any physical deformity.

3. 1s not a thief.

4. 1s not an adulterer.

$. 1s uncarcumcised.

Like the office of chief priest, the office of Shiarewura is
t hereditary, but is open to a candidate who fulfils the
mditions. Hut unlike the office of chief priest, it does not
mand that the candidate be unschooled, or that he must be a cult
mher. If these were conditions in the past, as they may well
we been, given the central place of the cult in Shiare, and
ic close association of the Shiarewura and the chief priest,
.0sc delegate the Shiarewura was, they have now been forgotten.
>r is seniority a factor in the selection of a candidate. How
ve chief was chosen in the earlier period is not known, but it
s possible that it was done as it is today. The chief is now z
hosen by the mankradu, whose office was introduced into Shiare \¢g)

hen the offices of chief priest and Shiarewura were differentiate

he is a supporter, and , of the stool.

There arc scveral meanings of the word 'stool'. Among the
shanti, the stool is the symbol of political office. Thus a chie
1l refer to his stool, meaning his office, and he is said to be
mstooled when he assumes the office, and to be destooled if he is
cmoved {rom the office. When a chief dies, his stool is placed
n the stool house, along with the stools of previous chiefs, and
ccomes an ancestor shrine, an object of worship, to which
sacrifices arc offered, and which is purified at certain times.
fhere is also the Golden Stool, which belongs to the whole nation,

ad is said to contain the soul of the Ashanti people, and is the
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-rol of the unity of the Ashanti confederation.

The Atwode have only one stool, the Brukung gegyakps, which
Lertles the Colden Stool of the Ashanti in that it belongs to
¢ whole people, and is a symbol of their unity, and represeats
¢ power and authority of the shrine. It is in the custody of
¢ chief priest, and is the source of his power and authority.
en the ritual and political offices began to be differentiated,
d the Ashanti model of political organisation introduced into
wode, the Shiarewura referred to the Brukung gegyakpa as the
wbol of his authority (there was no other) and would refer to
s stool, meaning his office. He does not have a persomal stool
the way Ashanti chiefs do, nor does he have access to the
ukung gegyakpa, which is controlled by the chief priest. The
iarewura will refer to his assumptior of office as chief as
ing ‘'enstooled' though he is not literally enstooled, in the
hanti fashion. As authority in Shiare is derived from and
gitimised by the divinity Brukung, and the stool is the visible
wbol of this power, the chief will appeal to the stool of Brukung
the source of his authority and legitimisation of his office.

The stool becomes ritualised among the Akan peoples, i.e.
e political has a ritual content. In Shiare, the stool becomes
symbol of political authority, i.e. the ritual has a political
itlet.

The office of mankradu complements that of the chief, and,
icoretically, acts as a curb on the power of the chief. In
meral, he cnsures that the chief's actions and behaviour are
amsonant with the dignity of the office. Theoretically, he is
rerson of importance, but given the embryonic nature of the

hiefrainey <ince its introduction into Shiare, this office, like
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3t of the stool father and the Queen mother, may have been

rgely nominal, Little is hnown of the earlier mankradus.

sever, like the office of the Shiarewura itself, the office of

¢ mankradu has a political significance, and becomes important
smensurately with the importance of the office of Shiarewura.

en the chief is absent, he acts as the chief's deputy in Shiare;
was noted above how he presided at the case of the man from

omasi who had been sent to Shiare; as this was a matter outside
jare, and the chief was away, the Mankradu acted as his deputy.

The chief is chosen alternately from the two clans, by the

nkradu, who presents his choice to the elders, who meet under

ie presidency of the chief priest and the head of the Cha clan.

\ey discuss the candidate, and give their approval, or disapproval.
ien a candidate is chosen, he is 'enstooled' according to the
istoms prevailing smong the Akan. Only the Shiare elders take part
t the discussions which lead to the appointment of the Shiarewura,
1t he will be not only the Shiarewura, but also the paramount chief
£ Atwode, Osulewura (literally, chief of the state, or land.
sule basically means 'town', but its meaning has been expanded
© mean the whole area or state of the Atwode). All the chiefs

f Atwodeland are invited to attend the enstooling. The chief-

lect will spend a period of seclusion in his house, during which

e will abstain from sexual intercourse. Significant is the fact
hat there is no prescription regarding the use of calabashes for
he eating of food, as there is during the initiation of members
nto the Brukung cult. The office of chief is new to the Atwode,
nd evidently is not governed by the ancient rules and traditions
thich govern the older traditions and customs.

The Atwode say that the chief 'sits on the thigh' of the
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ahradu; the relationship between the chief and the wmankra
expresscd, aptly, in the idiom of kinship, and in the fa
n relationship, as the chief depends, to some extent, on
nkradu. The Atwode say that as a child sits on the knec
jgh of its father, and receives instruction, and if neces.
rrection, so does the chief stand in relation to the mank
o will support the chief, but correct him if he deviates
¢ norms governing behaviour expected from a chief. The c
thus constrained, in two ways, firstly by the fact that
‘fice and role are weak, in view of the traditional bias o
wode suthority patterns, and secondly by the mankradu, wh
ie name of the people, in effect of the cult elders, can
re chief.
In 1962, the year in which the last initiation into
1s held, Stephen Kwaku, of the subclan Gekado, of the A

s i i and a significant even

d d. His was but as & Chri

2 vas
W a3 literate he was excluded from the cult. Significant
e office holder was now separsted from the cult; it may
sasonably assumed that a literate Christian was chosen
fie new demands which were being imposed on the Atwode.
tephen died after only 8 months in office. According to
ule under which the chieftaincy should alternate between
lans, the new chief should have been chosen from the Cha
ovever, it was sgreed that 8 months was too short a perio
onsidered as a reign, so the new chief, Nana Oberko Ay
Iso chosen from the Gekado clan.

Nana Oberko was enstooled in July 1963. He is well e

8d prior to his appointment as chief, worked for some yea:



Plate 13 : Nana Oberko Agyei II, Shiarewura and Osulewura.
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| government 1in Krachi, which gave him experience of the
ings of bureaucracy and government, if only on a limited
1. Again, it may be assumed that the Atwode now realised that
.racy was an essential qualification for the chief; they were
» admitting, if only by implication, that the office of
irewura had changed, that a new pattern of authority and power
emerged. The appointment of a Christian literate would seem,
first sight, to have weakened an already weakly defined role,
further removing the office from the centre of authority, namely
divinity and his stool. T believe, however, that the contrary
the case. The Shisrewura now operates in a political field which
1d be called his own, and one far removed from the more localised
cerns of Shiare, particularly the religious and ritual ones,
ch properly belong to the chief priest and the cult elders.
is possible to see herc a dichotomy; on the one hand there is
¢+ traditional order, associated with the shrine worship and
\iteracy, represented by the chief priest, and on the other the
¢« order, associated with modern political practice and bureaucracy,
sed on literacy and the written word, represented by the
iarewura. Each has its own proper sphere of activity, and
ch is opposed to the other, in some respects hostile to each
her. The cult distrusts literacy, which is seen as a threat
the cult, in that the cult traditions may be written down and
trayed. Illiteracy is the enemy of modern bureaucracy, which
pends for much of its functioning on its officials having access
+ the recorded written word. Two fundamentally different theories
" knowledge are being invoked here. The cult has no use for
teracy, but fears it. Literacy and Christianity are the result

f Furoocan intervention, but, more importantly, I believe,
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eracy is rejected because it contradicts a fundamental
seption which is made regarding the shrine, namely, that the
inc is the repository of all knowledge, that Brukung is all
wing, that no event is outside his control. Modern politics
es different assumptions, and operates on a different level of

The connection, or the mediator, between these two

ught.
The role of Shiarewura

‘ferent thought systems is the Shiarewura.
5 always potentially significant, and capable of development.
: necessary catalyst was provided by the novel factors in which
: Atwode found themselves involved, and which provided a frame-
rk in which the role of the Shiarewura could be sharply defined.
when I entered the field in Jume 1975, the Shiarewura, Nana
erko Agyei 1I, was actively engaged in the political and legal
tters affecting the Atwode. This inevitably required his
esence in Ho and Accra, the regional and national capitals.
early the centre of gravity had shifted from Shiare to the
ntres of government. These political and legal matters also
manded that the Shiarewura spend large periods of time away from
In each of the matters with which he was dealing, he was
He

riare.
sle to intervene directly, on the various levels required.

*alt personally with the legal documents and the concomitant
arrespondence resulting from the cases.

In the matter of the presentation of the Atwode evidence for
heir claim to be recognised as an historical, independent
aramount chieftaincy, the Shiarewura himself researched the
elevant material in the National Archives. In this, of course,
he cult elders could not and did mot play any part. The
‘hiarewura relied heavily on a group of helpers and advisors, all

* whom were educated Shiaremen, and as such excluded from cult
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‘ship, but involved in and committed. to the interests of the
- people. This latter point is important in its own right,
11 be discussed in the final chapter, in the context of
st and social change.
fhis ability to participste directly in, and to some extent
51 and direct the factors affecting Shiare and Atwode brings
strength and meaning to the role of the Shiarewura. Like
redecessors, he reports back to the chief priest and the
s, who discuss the issues involved, but the Shiarewura is no
r simply an emissary of the chief priest and of the elders.
e past the issues being negotiated between Krachi and Shisre
have been comprehensible to the Shiare elders, as they
still, to & great extent, within the traditional framework
ithority and jurisdiction which were familiar to the elders.
is no longer the case. The issues under discussion in Ho
\ccra are beyond the competence of the elders, as are the
The Shiarewura and his advisors
Thus,

siples which underlie them.
make decisions by themseives, often in Ho or Accra.
ccasions, what is presented to the elders are not matters which
can discuss and assess, and thus approve or disapprove, but

ers which have already been decided and agreed upon by the
rewura and his advisors. On other occasions, the Shiarewura may
ent matters which are as yet not decided, and which may thus
liscussed; but they are of such & nature that the elders will
tuided by the Shiarewura as to their meaning, and whether they
114 be accepted or rejected. Often, these matters, particularly
se which require a specialist knowledge of the law, will be

ond the competence of the Shiarewura, who will thus depend on

~dwire from lawvers. but it is reasomable to assume
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the $hiarewura would grasp the point at issue.

The power to make decisions still resides in the council o
:rs, who must give formal approval, and who will place the
ter before the shrine, to seek advice and guidance, thereby
ing approval from the source from which sll legitimate
sority in Shiare derives.

Shiare people say that the chief is responsible for matter:

¢h belong to the government, that the chief priest is respon
mstters pertaining to the shrine, and for matters which rel
Shiare. They say that the chief priest is the most importan
in Shiare, and indeed it is to the chief priest that they i
turn for guidance and decisions in matters which are of loc
cern, as seen in the two cases brought before the chief
est (pages 155-160). The fundamental ambiguities and contra
tions of the role of the Shiarewura still remain, and are
‘ious in terms of the patterns of government and the day to
‘e of the town, which still reflect the traditional patternms.
: Shiarewura is an ambiguous figure when he is resident in
wre. Although treated with respect, he is clearly subordin;
the chief priest, and is not prominent in the important eve:
the life of the town, the rituals, which are a prominent fe:
daily life, especially the daily sscrifices, and the consul
ons which take place at the shrine. This, of course, is
tvitable, and does not constitute am accurate or true criteri
sssees the rele of the Shiarewura within the totality of Sh
i Atvode affairs.

The most interesting and significant difference between t
isrewura and the cult is the relationship of the Shiarewura

# ctonl  ¢ho Rynkuno ceovakoa. The chief priest owes his
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tion of eminence, and his suthority and jurisdiction, to his
as custodian of the stool, and to his role as intermediary

een the shrine and the people. The Shiarewura claims, rightly,

his office is derived from the stool, even though he is

.ed access to the shrine, and plays no part in the various
However,

The

sl associated with the shrine, and with the stool.
se two claims are not contradictory, but complementary.
zess of the differentiation of one single office into its
ponent parts has reached a point in its development when it is
possible to discern each office as an independent, clearly
ntifiable entity, with its own proper function and its own
per sphere of activity, with ritual authority residing in the
ef priest and political authority in the Shiarewura. However,
s should not be regarded as an sbsolute dichotomy. There is
srea of overlap, in favour of the chief priest, who is still
:arded as the incumbent of an office which is responsible for

L the affairs of Shiare and Atwode; part of the functions of

is office have been delegated to the Shiarewura to meet new
aands and situations which cannot easily be accommodated within
e traditional structures, and which are beyond the competence of
¢ chief priest. Both are ministers or servants of the shrine,

d each in his own way responsible to the shrine for the well

ing of those who are under the jurisdiction of the shrine; broadly
reaking, the area of responsibility of the chief priest lies

-thin Shiare and Atwode, that of the Shiarewura outside. Thus

ie Shiarewura's political role in Shiare is less important and

ss marked than his role outside it; matters which can be handled
3 resolved within the traditional structures are still so handled,

t the level on which they occur. Within Atwode there is one area
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erc the chief, rather than the chief priest will adjudicate,
4 that is in the question of disputes concerning lsnd boundaries
tween Atwode towns, but this concerns matters outside Shiare.
e Shiare people say that in the past this would have been
ard and decided by the chief priest and the elders, No such
se arose during my period of field work, but I was told that
would be heard before the Shiarewura, and the mankradu. This
uld seem to be related to the function of the Shiarewura as
diating between the Atwode and the Government, as unresolved
sputes would then be referred to the Lands and Boundaries
wmission, which would bring the Shiarewura into direct contact
th Government Administration.

The chief priest and the Shiarewurs, them, are not competing;
iey complement each other. The Atwode made the transition from
\e traditional pattern of government to involvement in a modern
ate with comparative ease, due to the existence of an office
rich was originally imposed, and remained during the colonial
'riod largely nominal because outside events and forces did not
spinge with any great degree of immediacy or cogency upon the
twode. When they did, the potentisl within the office was
stualised. The chief priest does not seem to have suffered any
iminution in his powers or exercise of his powers, which,
raditionally, were not concerned with events outside Atwode,

«ept in his dealings with those who came from outside to

ansult the shrine, on matters pertsining to the affairs of a
arge state, as in the case of the Ashanti, or on matters of

ocal or personal concern. This is still the function of the
hief priest, and the cult members, in which the Shiarewura plays

® vart. Thesc new external nolitical factors could be dealt with



- 1w -
the Shiarewura, who is stil) seen, I believe, as the
resentative of the chief priest and the elders. The present
uation, is one which works to the advantage of Atwode, and
which can be controlled and exploited by the elders. They
, I believe, control the Shiarewura, through their control of
shrine, and through their denying the Shiarewura access to
shrine. The mecessity, and I think it was a necessity, of
ing a literatc Shiarewura, again worked to their advantage.
condition of literacy which qualifies a candidate for the
ice of Shiarewura automatically disqualifies him from cult
wbership; so long as the Shiarewura is a literate, and there
every likelihood that this will continue to be so, then the
.arewura cannot succeed to the office of chief priest. Therefore,
- Shiarewura's role is confined to the area discussed above, and
: chief priest's much as it has always been.

There are, however, certain assumptions underlying the
sertions just made. The continued importance and significance
the role now played by the Shiarewura in contemporary Atwode
fairs depends on the continued existence of the conditions which
sught his role into prominence. Again, there is every likelihood
3t this will be the case. The Committee of Enquiry into the
1te Region is trying to determine which stools in the Region
ve claims to being paramountcies. If the Shiare stool is
judged to be so, then it will be drawn closer into the political
fairs of the region. The Committee thinks that there are too
ny possible stools in the region for all of them to obtain
Presentation in the Region House of Chiefs, which would become
o unwieldy. Grouping is thus necessary. At the hearing, the

larewura agreed that if his stool is recognised as a paramount
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ol, Atwode would combine with its neighbours and traditional
ends the Adele and the Ntrobu, whose chiefs would sit in
stion in the House of Chiefs in Ho. This would enhance his
hority, more clearly define his role, and allow him to play a
t in the affairs of the province, and allow him to represent
-ode interests in the regional capital.

Another assumption is that the Brukung cult will remain a
ssed system, with its insistence on the condition of illiteracy.
. evidence of the past and the present would seem to suggest that
s, too, will be the case, but this point will be resumed in the
181 chapter, which will examine some significant factors which
1 working in contemporary Atwode society, and which may have a
ssible bearing on the future orientation of the cult.

The role of the Shiarewura depends for its legitimacy on
¢ shrine, which is controlled by the chief priest, and the
ssibllity of conflict seems unlikely. The Shiarewura, if deemed
n-ve/m a manner unbecoming to his office, may be destooled;
¢ elders have the right to appoint a new Shiarewura, suggested
the mankradu. So far as I am aware, a destooled Shiarewura,
d there is no record of any such, has no right of appeal, nor
es there seem to be any mechanism for forming a faction to
pport the Shiarewura. Ultimately, the Shiarewura is under the
mtrol of the cult elders, and this would seem to be the most

‘fective curb on the power of the Shiarewura.
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cotnotes to Chapter 4

The mankradu is appointed by the clan heads and the
elders. The prusgﬁt ShinrnZura told me that he thought
the office came in with the Europesns; otherwise mothing
is known of the origins of the office. However, it may
be suggested, tentatively, that it may have had its
origins in the person of the priest of an earth cult
which may have flourished in the Shiare area before the
coming of the Atwode. When the Brukung cult took root
it displaced the earth cult, but indigenous earth cults
are important, and cannot be ignored, so the office of
earth priest would survive in some form, to emerge
entually as that of the mankradu. Earth cults in
northern Ghana survived sfter the Moslem conquests,
with their shrines remaining in the hands of the auto-
chthonous earth priests, with the newcomers exercising
political suthority. This point is discussed briefly
later in the context of shrines end their functions
(page 262).

Traditionally the Ashanti ammy consisted of a series of
sections, each having its allotted place in the amy,
and under the command of a chief or elder. Busia (1968:13)
describes these im detail. The following are found in
adonten (the main body of fighting men),

€ (the King's or chief's personal body-
guard), Kromasi; kyidom (the rearguard or reinforcements),
Kiri: nifa (the r"')xgﬁt wing), Abrewonkor; and benkum (the
left wing), Nyambong. The chief of the town bears the
name of the section he commands, e.g. the chief of
Chilinga is the Adontenhene. Ohene means chief in Akan.

The Shiare shrine evidently had an important role in
resisting German colonisation, snd this role is also
found in the daughter shrine of Atakpame. One of the
commandments imposed upon Buku worshippers in Atakpame
was to avoid the Europeans and their culture, and to
offer them no help. Cf. page S5 and page 58, footnote 4.

Guiness (1934:163) states that the Germans arrived in
Shiare when one Lewa was chief priest, and, as he was
unwilling to hold two offices, the office of chief was
given to one Tinkpo. The Shiare elders reject this
entirely. They say that Kwantine was the chief priest
when the Germans came, and that Tinkpo is unknown to them.
The{ Temember a Kwaku who was chief, and he may have been
Kwaku of Pawu, but they have no clear knowledge of the
chiefs in the early period, which is not surprising, as
the office was weakly defined and had no nutﬁority, and
in the eyes of the cult elders was probably regarded as
unimpor The first chief known with any
certainty is Nana Tiakpor Asasewura, who, the present
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Shiarewura told me, assumed office about 1920, about
the time of the British mandate, and who died in 1938

Footnote 2, page 195.
Among the Atwode and neighbouring peoples Dente is sa

to be the son of Brukung. This point is discussed in
sore detail in Appendix 2 (psge 354).

The Badu commission, under the chairmanship of Nana
Agyeman-Badu, was appointed by the Government to
enquire into the matter of stools and paramount chief
taincies in the Volta Region. During 1974 and 1975
the commission sat at three centres, Ho, the regional
capital, Kpandu and Keta. Every tribal group was inv
to present evidence to show that they .5 always poss
an_ independent stool, and were entitled to sit th
Volta Region House of Chiefs. The Atwode case was he
on the Sth and 6th of August, 1975. The official acc;
of the hearings were published shortly afterwards. T,
Atwode case is contained in the Proceedings of the
Ninety-fifth and Ninety-sixth Sittings.
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CHAPTER §
IESPIRITUAL AND MYSTICAL WORLD OF THE ATWODE
In this section I shall describe the spiritual world of
twode. For purposes of discussion and analytical descrip-
it is convenient to treat the spiritual world as some-
apart and distinct from the material and social world of
-day living, in isolation, as it were. But it must be
sed that this is a distinction which is not consciously
by the Atwode themselves; they do not see themselves as
\ng in two worlds, or as living in two dimensions. Their
iis a unity. It may be rcgarded ss composite, but the
tituent parts are not polarised. At various times and
ts, one merges into the other. The world is ordered. The
r of the social world is determined by the system of patri-
81 clans and lineages, by the kinship system, by the
ciple of seniority and by the worship of the god Brukung,
reinforces the traditional social structure.
The Atwode recognise that harmony is essential for the
being of society; harmonious relations should exist, not
between people and groups in the social domain, but through-
their whole world, i.e. these relations should exist between
visible and the invisible world. 1f the rules governing
ety are not observed, and transgressions are committed,
“ know from experience that trouble, or varieties of mis-
:une, will befall them. The harmony can be broken or
wrbed in many ways, and on different levels. Disharmony
occur within the social order; the society has mechanisms
dealing with this, frequently employing supernstural
= BUvsoes cee stee accur between the social and

more serious, and is usually
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A High God of this type is found frequently in Africa,
d is referred to as the remote God, or the otiose God.
ere is some justification for these titles; the god is
sotc from the everyday affairs and concerns of the people.
s name is frequently on their 1lips, but they are much more
mediately concerned and in contact with other gods. Some
oples, e.g. the Ashanti, assert that God was formerly much
oser to human affairs than he is now, and recount myths to
count for his withdrawal from the world. Having rationalised
is remoteness, they can now concern themselves directly and
most entirely with the worship of the gods who are easier
access. The Atwode have no myth comparable to that of the
hanti, but their ideas of the high God are close to those of the
hanti and other Akan peoples.

1t is a feature of West African religious systems that
iese high Gods do not have pictorial or artistic representa-
.ons; this is consistent with their roles in the hierarchies
T gods and spirits, and their not being the object of formal
srship.

The worship of the god Brukung is the main religious
:tivity of the Atwode. Brukung belongs to a class of gods

r spirits which is found throughout West Afric:

Among some
toples, e.g.the Ewe and the Yoruba, psntheons of such gods

ve found, ranked in a relatively ordered hierarchy. One of

he features of these pantheons is their flexibility and
eadiness to accommodate gods from other pantheons, or from

ther areas; in some cases gods are being added to the pantheon,
" other cases they are being dropped from it. This fact may

we WY “ovimess < the high God, in that its



moteness increases as more personal gods are added to
erarchy. Brukung himself seems to have found his way
e pantheons of the Ewe and the Yorubs, in some cases @
4 of considerable stature, in others as a minor deity
‘hapter 2).

Among the Akan speaking peoples, the class of gods
obosum) .

\ich Brukung belongs is known as sbosum (sg.
wong the Atwode such gods are known as ikpere (sg. O
me of these gods have acquired only a very local sign:
thers have become tribal or state gods;others have aca
fame which extends well beyond tribal or state bounda:
rukung is the state god of the Atwode, and has a Teput.
hich reaches well beyond the boundaries of Atwode, eve:
he boundaries of Ghana, and has made Shiare a very imp
ilgrimage centre.

There is no pantheon in Atwode. Three gods are wo
rukung is the chief god, whose worship is confinmed to
fter Brukung, the most important god is Gagon, whose p
entre of worship is in Chilinga, in the eastern part o
\twodeland, very near to the border with Togo. Gagon i

ieved to be the son of Brukung,end Chilinga has acq

rinor fame as a pilgrimage centre, the pilgrims coming
smtirely from the part of Togo adjoining Atwode. Gago:
worshipped in every other Atwode town, with the except
Abrewonkor, where a god proper to the town, Gegyoga, i:
worshipped. These cults are dependent upon the Brukun
in Shiare. The jurisdiction of the chief priest in Sh:
is acknowledged, and the cult members in all the Atwode

are initiated into the Brukung cult in Shiare.
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Gods of the abosum type are common in Ghana and in
ighbouring countries. The most important omes in the Volta
gion are Dente, the god of Krachi, and Frike, who is
rshipped by the Adele people, who are neighbours of the
wode, There seems to be a strong relationship between
ukung and Dente. It is often maintained in Atwode, and in
e neighbouring regions, that Brukung is senior to Dente;
e accounts claim that he is the son of Brukung.’ Such
sims should not be taken as statements of actual relation-
ips; they reflect the importance and eminence which people
tribute to their own god.

These gods have several things in common. None of them
thought of as being a high God, but were created by
iruboare; sometimes they are said to have been appointed to
it as mediators between God and men. They also have highly
istitutionalised cults, and a priesthood, with sacred places
\d objects associated with the god. The priesthood is not
‘ganised hierarchically. This is consistent with the egalitarian
iture of the social organisation of Shiare. Seniority
igenders respect, and the office of chief priest is determined
+ the principle of seniority. Thus, in Shiare, the oldest
mber of each of the two clans is the head of that clan, and
1e senior of these by age is the chief priest (okperegyoroble)
€ the cult.

What is important about Brukung, and the class of gods of
Vich he is a member, is that they are accessible, and necessary;
Mike the high remote god, Wuruboare, Brukung was, and is,

*1t to be very close. On him depend the well being and

tinuanre of the carietv the resolution of its problems,
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e ordering of social relationships, and the maintenance of
right relationship between the social and the spirit world.
atral to all these ideas is sacrifice, which is the most
amon and widespread ritual observance of the Atwode. The
casions of sacrifice arc many; they are offered to geds and
o  beings other than to Brukung, but those offered to
-ukung are the most important, and are the basic medium of
yemunication between the people and the god.

All important events in Atwode life are marked by sacri-
The

ices, some of which are governed by the day of the week.
3

twode week has six days, divided into 'good' and 'bad' days.

he first, and most important day of the week is gikpaga; this

s a 'good' day on which the major festivals are held, e.g.

Jogyi the Yam Festival, the ayu or grain festival, as well

s the sacrifice to one's mpaba (destiny) and the outdooring

»f babies. The most inauspicious day is,Sogyi, the day of

rest from farming, and on which twin shrines are erected,

ind sacrifices offered to twins. Other sacrifices may be

sffered on other days; in fact they are held almost daily.
There is another god (okpere) worshipped in Atwode, Gagon,

vhose chief seat is in Chrilinga, but who is also worshipped in

all the other Atwode towns, except Abrewonkor, in which

Gegyoga is worshipped. This god is regarded as having less

power than Brukung, though it is consulted by people outside

the Atwode area, but not to the extent that Brukung is. Though

it belongs to the same class of gods as Brukung, it is regarded

as inferior to him; there is some ambiguity regarding its

status, which is expressed when enquiries are made regarding

©a=~ == ehat 1ike Brukung and Dente, it is a son
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God; others will say that it is the son of Brukung.
-ecise definition is irrelevant here; pre-eminence is given
. Brukung, but the standing of Gagon is not diminished in the
‘ocess.
There is mo special initiation for the worshippers of
\ese other gods. The conditions for membership of the cults

he gods are the same as for the Brukung cult in Shiare,

1d the cult members are initiated in Shiare at the ssme time
i the candidates for the Brukung cult. They are members of
1e Brukung cult, but worship their own god in their own town.
ach town has its own chief priest, but the chief priest of
1e Brukung cult in Shiare is recognised as being the chief
riest of all the cults in Atwode. The form of worship in
he other Atwode towns is the same as that for Brukung in Shiare.
Brukung is a god of the town, sssociated with cultural
alues, social relationships, order and harmony and kinship.
he Atwode recognise another class of gods or spirits. Unlike
rukung, these are not associated with domesticity and town
iving, but with the bush and the farm. They are known by the
encric name of ikpere, but this name is qualified by the name
f the area with which they are associated; thus they are sub-
ivided into farn gods (ndo ikpere) and earth gods (gesinkpan
kpere). Both groups share common characteristics. They are
elicved to be the offspring of Brukung, and inferior to him;
hey have less power than Brukung. Their power or influence
s limited and local, and they are domiciled in natural
‘bjects, stones, rivers and trees. They have no shrines,
dther than the objects they inhabit. But their power, local

« Power, in this context,
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elative, relative to place and circumstances. If the

¢ of a god or spirit is known to be operative in @ certain

¢, then care will be taken to ensure that this power is

used in a way detrimental to people who may have occasion

xpose themsclves to this power.

In this context, the farn gods are probably more important

the earth gods. This arises from the relationship which !
ts between the people and the bush. This relationship is

valent. The Atwode, in common with many other peoples of )
forest and woodland savannah areas of West Africa, make a

ir distinction between the town and the bush, between the '
.red structured relationships and harmony which prevail in !
town, and the unstructured life of the bush. Essentially, |
forest is dangerous, peopled by spirits and beings whose |

itionships to humans are at the best ambiguous, at the I ‘

it hostile. In the forest, mysterious forces are at work, l ;

th humans can never really understand or wmaster, but with

:h they have to come to terms, and against which they need
section. This is necessary, in that man's relationship
' the forest is itself ambiguous. Hostile though it is,
forest provides man with his farmlands, his food, and

s his life. Man has thus to enter into some sort of relathdfitionr

3 with the beings and forces of the forest. He must know

ir needs and wishes, and thus propitiate them, to guard

h gods or spirits inhabit the area which he farms, ascertain ||
]
it

inst loss of crops or other misfortunes. This is done by !

rifice.

The attitude to farm gods is largely negative; sacrifices v
intended to meutralise their potentially dangerous powers
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ceep them at bay. But like most gods and spirits, their
ars are not necessarily bad, It is possible to use or
Joit these powers for one's own advantage. The gods can
ard as well as punish. Thus, it is possible to enter into
eceper relationship with the farm gods, a relationship which
s beyond the merely negative. Thus the Atwode say that a
can 'adopt’ a farm god, and establish a relationship which
based on rights and duties. The farmer will undertake to
e for the god, feed it by sacrifice, in return for favours.
se favours will include not merely the assurance that one's
ajor

wing will be successful, though this in itself is
.n, but positive help in farming. The god may indicate the
st areas for farming, tell the farmer when to plant and

ard the crops from any malevolent forces which may be

ative in the area. The farmer obviously stands to benefit

this relationship; but there are dangers and difficulties.
ese gods are capricious, and the farmer can mever be entirely
re of the god's intentions. When some misfortune strikes,
mishap occurs, there may be a variety of reasons, but the
rmer will suspect his farm god, and this is often confirmed

a diviner, who will advise a sacrifice. Apart from this
-opitiatory sacrifice, there is no definite time for sacrifices,
d on the whole they seem to be irregular, sometimes every

1 or three years. Their frequency is determined by the
armer.
The farmer must also determine which day his god regards

s sacred for the land he cultivates; this varies from place
© place, but most localities have a day on which no farming

" “tomriss the ood will punish. This day may be
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‘ferent from sogyi, the day which the whole of Shiare regards
the day on which no farming may be done. Thus a farmer may
d that there are two days on which he may not farm, but
ire are many other things which can be done. The temporary
ts in which the farmers live during the farming season can
built or repaired. Many of these farms are at a considerable
stance from Shiare, and cannot be reached easily in a day.
ople often spend several weeks on the farm, in many cases
th their families. Most men in Shiare are hunters; while
Tming in the bush they will take the opportunity to hunt the
merous species of wild animals which live in the bush. Apart
om hunting with the gun, they also set traps, and the days
\ which they cannot farm will be spent hunting, or visiting
le traps to sec if they have a catch, or setting fresh traps.

The earth gods are essentially the same as the farm gods,
tcept that they are not thought to reside on farmland., They
re very numerous, and have made themselves known to the people.
he relationship between humsn and earth gods is mot so well
efined as in the cese of farm gods. But it is recognised that
heir powers can be harmful, so they must be propitiated.
ounds of stones mark their shrines, (Plate 14) and lying
Tound can be seen empty spirit bottles and broken eggs shells
‘hich mark the remains of libations and sacrifices; occasionally
« fowl or a goat may be offered. Sacrifices offered to earth
j0ds and farm gods are not regarded as sacred, in that the
yfferings are eaten by those who offer them, unlike the offer-
ings made to Brukung, which are taken to the shrine. Relation-
ships with earth and farm gods are private, between the gods

and the people concerned; they do not concern the community at
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tate 14 : Shrine of an earth god.
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;. In this sense they are peripheral to Shiare religious

But over a period of time, certain people have
slished a relationship with an earth god, analogous to
between farmer and farm god, have adopted it, and have
to be regarded as caring for it. In some cases the
odianship of the god and shrine has passed into his family,
the god has become associated with a family, and then a
The god is considered to be 'owned' by the family

age.
Occasionally

ineage, who will be respomsible for feeding it.
custodian of the shrine may be asked to intercede with
god for help, though this is rare. The same dangers arc
rent in this relationship as those noted in the case of

farm gods, but to a lesser degree; important activities,
\ as farming, m"e not involved, so there is less scope for
god to inflict hamm.

All ritual in Shiare has Brukung as its centre, and the
ire people maintain that the worship of earth and farm gods,
the sacrifices offered to them, are connected with the
ship of Brukung. This is subsumed in the assertion that

se gods are the offspring of Brukung, vague though this
ertion is. Sometimes the people say that they live on
ferance, others that Brukung has given them powers, and set
its to these powers. The point is relatively unimportant,
that the people themselves are clear as to the spheres of
luence which each god has, the resources which each commands.
@ this point of view, it is difficult to see the gods

ognised by the Atwode as arranged hierarchically, in the

1se of being ranked in order of importance or power, these

ne +ha sus criveris accordine to which such rankings could
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made. From one point of view, Wuruboare would seem to
upy the highest rank, as he is the high God and creator,

the earth and farm gods the lowest rank, as they would
% to be of comparative unimportance. However, to see the
uation thus would be to impose a structure which the Atwode
‘mselves do not recognise, and thus possibly distort their
nking. Theoretically, Wurubosre is more important than
. farms gods; in practical terms, the Atwode are much more
ire of the farms gods, and psy more attention to them.
ruboare has his place fimly fixed in Atwode thinking, and
is unassailable and immutable; but his very transcendence
cludes him from matters of everyday concern; there is nothing
fear from him. The nore accessible gods present a different
ries of problens, and thus demand fresh set of responses,
ich have been discussed above.

Ancestors

Like most African peoples, the Atwode have a special
lationship with the ancestors. When a man dies a 'good
ath', i.e. is not a witch, his spirit is believed to go to

«¢ ancestor world (ibunido) where, along with all the

icestors, he will live and continue to interest himself in
¢ affairs of the living. The ancestors are remembered as
+ing the originators of the nation, who claimed Atwode for
‘e present inhabitants, cieared the land, and laid down the
1y of life which is followed today. They are concerned that
“e ancient customs should be observed, and they will help
ociety to prosper; but they will be quick to punish any
eviation from the norms which they have set. They are still

shere nf clan and Vineace and expect the respect which is
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. to seniority in Atwode; if this is meglected, they will
rish.

Recent ancestors and those who attained eminence while
ive, will be remembered by name; otherwise they are thought
collectively. An old man will not speak with any confidence
an ancestor beyond the generation of his grandfather; where
is knows the name of his great grandfather, he will be H
certain of his greatgrandfather's brothers. !

0f the ancestors remembered by name, primacy of place was
ways given to the eponymous ancestors of the two clans, the !
o major descent groups, Cha and Awuku. In their respective
ans, these were always invoked immediately after Wuruboare,
ukung and Gagon, during libations. Each clan would remember,
d invoke, the ancestors who had been clan heads, particularly
the Awuku clan, who always, with one exception, (Akane,

76) provided the chief priest of the Brukung cult. Each

an has, in the centre of its territory, a special place

ere clan heads are buried. This spot is sacred, and marks

e original nucleus where the clan settled when Shiare was
slonised. The graves were, and the most recent ones are,g,ﬂy“

irked by a mound, formerly of clay, latterly of cement, /g

=
\ &)

%
icrifices are offered to these particular ancestors, and i§voga

:corated with cowrie shells. It is on this spot that

'garded as & sacrifice for the whole clan. The sacrifice may
tke place every two years, but there is no stated time. Each
ineage will take turns to.provide a sheep, and the ceremony

s attended by all the clan elders; the sacrifice is performed
¥ the clan head, assisted by the subclan heads.

Durine my period of field work, I was invited to attend
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is he proposed to do, as a mark of filial piety, and to
r\ his Teturn to the ancestral home and the subclan and
neage. The elders agreed to this. A sheep is always demanded
r this sacrifice; this was provided by Stephen and slaughtered
Amese, the head of the subclan to which Stephen belonged,
enteso) (Plate 15). During the subsequent festivities, there
s some discussion of the sncestors, during which I attempted
ascertain-the influence which they had on lineage and clan
fairs, with special reference to their power to punish, It
s agreed that they could and would punish lapses from the
ims of the society; when some misfortunc occurs, the diviner
11 diagnose the cause, and prescribe the remedy, which is a
irifice of a fowl, usually, unless it is a serious matter,
1en & sheep will be required. But, in practice, such
iflictions from the ancestors seem to be rare, and the Shiare
:ople arec more afraid of retribution from Brukung for breaches
€ social norms, than from the ancestors. It would seem that
rukung has usurped the position as guardian of tradition which
3 many other Ghanaian societies belongs to the ancestors;
his was never stated explicitly by the Shiare people, but it
as implied, and this opinion was strengthened as my field work
rogressed. The people insisted that the ancestors punish,
hough they will also say that they do so infrequently, and
hat the punishments were minor. The reason is that serious
reaches of observance are dealt with by the priest-clders,
ho consult and offer sacrifice to Brukung; the sncestors are
1s0 included in this, but they are given a low profile; their
osition and authority have become merged with that of Brukung,

®d if Brukung punishes and accepts reparation, then the



te 15 ; Sacrifice of sheep by Steghen Manene (right) to

is late father Mamene. he sacrifice was performed
l-) Nana Amese (left), head of the Denteso subclan,
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stors are satisfied.

The major event when the ancestors are remembered and fed

wring the annual jem f estival (gyogyi), which is described

chapter 7.
The principle of harmony which governs Atwode life, and
equilibrium which exists between the component parts of
», particularly between the spiritual and the social domains,
be disrupted, with possibly harmful consequences for
iety itself. Things can go wrong, and a variety of mis-
tunes can afflict either individuals of the community as
hole. Breaches or transgressions of established custom,
neglect on the part of the people of the gods or ancestors
revealed post factum; a cause-effect relationship is working.
n something happens which threatens the established order,
cause must be found, and steps taken to restore harmony.
foregoing exposition has shown that the effects felt in
iety emanated from forces belonging to the world of the
s and the spirits. We must now exsmine two phenomena which
‘olve potentially dangerous powers or forces, the agents of
.ch are members of the society itself. The threat here posed
society is of a different order from that posed by the gods
1 spirits, thus a different set of responses are required
deal with it. The two phenomena in question are witchcraft
4 twins; both share some common characteristics. The powers
ich they possess care dangerous to society; the behaviour
these agents is clearly anti-social, and a threat to the
der and harmony of society. The methods of detecting and
sPosing of the threats and dangers are generically related.

¢ same cause-effect relationship Which was noted in the




= 218 =

ase of the gods and the spirits is also operative. The en
hich is sought is the restoration of harmony; the means
dopted to detect and remove the threats are directed to th
nd.
. NWitchcraft

Like a1l African peoples, and many others, the Atwode
ecognise the existence of witchcraft (gekpe), snd the ha
hich it can cause. The many and detailed studies of witc
raft now available allow the phenomenon to be studied in
.ocial context, and not in isolation, divorced from the so
iatrix. This distortion is avoided, and valid and clear i
.ights are offered, ot only of witchcraft itself, but of
:hought processes which underlie the social structure. Th
itudies also show that though witchcraft beliefs are held
111 African societies, its interpretation and function vart
from society to society. The beliefs themselves are const
>ut related to these beliefs are a whole range of variable:
these variables are found within the social system itself,
among the principles which govern the structure of society
.. the principles on which descent is organised, on whicl
marriages are arrenged, on which authority is inherited an
exercised, on which property is inherited. Thus some anth
ologists have analysed witchcraft in functional terms, as
index of strain and temsion. Witchcraft accusations can
shown to occur in certain well defined areas and groups, f
example among co-wives in a polygynous society, against wor
in societies which practise clan or lineage exogamy; bride
brought into @ household from another clan, and often fr

the clan of the husband,
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ire often suspected of witchcraft.
Witchcraft is associated with misfortune, illness and
leath. As in the case of misfortunes which are attributed to
‘he gods and spirits, the activities of witches are known

jost_factum; when the power is realised in a specific concrete

instance, then steps can be taken to connect the effect with
:he cause, and discover the witch.

The Atwode describe witchcraft as something bad and evil,
and the witch (okpe, pl. ikpe) is & person who poses the
greatest threat to society. Witchcraft may be the cause of a
whole range of illnesses and misfortunes, but it is most
psrticularly associated with death. Witchcraft is not confined
to any particular group; anyone may be a witch,a man, woman
or child; children may be suspected of possessing witchcraft
tendencies, but in a weak form. It is when they attain
adulthood that the full potential is realised. Witchcraft
is not inherited, nor is it believed to be a substance; there
is no equivalent among the Atwode of the Tiv tsav (Bohannan
1969:84), nor of the Zande belief thet witchcraft substance
can be established as an organic growth by a post-mortem
examination (Evans-Pritchard 1937:21-22), Witchcraft is
believed to be malevolent power, possessed by people, who are
thus themselves malevolent, and whose interests run contrary
to those of society. Though witchcraft is not the prerogative
of any one group, certain people may be regarded as being
predisposed to witchcraft; these people belong to the category

vhich the Atwode call jbusafo (sg. obusafo),* best translated

into English as 'abaormal'. People in this category display

features or cheracteristics which deviate from the normal:
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hese features or characteristics are physical, but signify
mystical abnormality, hence a danger. The most common
efects are found in children who are born feet first, and
hose who cut upper teeth before the lower, but any physical
efect would place a person in the category of the abnormalj
warves, hunchbacks, those with a club foot, those with more
r less than ten fingers, etc. The danger here is twofold,
ctive and passive; they can be dangerous to other people, and
hey can be dangerous to themsclves, prone to illness and
isfortune. They can expect that life will not be easy, that
t will be beset by mishaps and misfortunes. Ibusafo are not
itches, but it is thought that they have a disposition
owards witchcraft, which is not in itself a sufficient
tason to remove them from the community. But the latent
anger of the powers attributed to them cannot be ignored.
o attempt is made to control or neutralise this power when
ley are still very young; they are taken to the chief priest,
W a sacrifice is offered to Brukung, asking that this power
> taken away, or that it should remain within the child and
sver be allowed to harm people. Nonetheless, suspicion
lways remains, though ibusafo are never accused of witchcraft
1less formally and definitively shown to be so, as will be
w0wn.
Witchcraft possesses people and makes them its own; in
s Tespect, the agent is unconscious of being a witch, and
its involuntarily, but witcheraft can be used voluntarily,
¢ would seem that witchcraft can be acquired in two ways.
irstly, witchcraft itself can attempt to possess and gain

of this is illness. As
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lness can arise from a variety of causes, the afflicted
rson will consult a diviner to ascertain the cause of the
lness. If, in spite of treatment, the illness continues,
e person will suspect that witchcraft possession is at
rk. He may well ask a diviner to confirm this, and
escribe medicine .(gelin), But, because of the gravity of
¢ situation, he will probsbly, after consultation, offer &

«crifice to his okala , or soul; (the significance of the

will be described later); or he may offer sacrifice

» Brukung. However, at some point during the illness
aptoms the person may become fully possessed by witchcraft,
id become a witch. There are three ways in which this could
wppen. Firstly, by the time the person realises that witch-
raft may be at work, and takes the mecessary steps to counter-
it it, it may be too late. Secondly, his okra may be weak,
\d submit at an early stage, and the person may be a witch
ithout realising it. Or thirdly, the person, realising that
itchcraft is attempting to possess him, will welcome it, and
tcome a witch.

The second way of acquiring witchcraft power is to seek
ut a witch and ask to become 2 witch, to join the band of
itches. There is no clear consensus of opinion among the
twode @s to how witchcraft is acquired; some maintain thst
he okala cannot submit to witchcraft without the person knowing
bout it; others maintain that sacrifice to the okala or to
Tukung will remove the threst. However, the actual analysis
f these points is not one on which the Atwode expect to find
aswers; it is cnough for them that witchcraft exists, that

1 use them; whether it is
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luntary or involuntary, it is used to attack society, and
less punished or checked, will cause great hara.

Witchcraft is closely connected with death, which is the
-eatest disaster which witchcraft can inflict. Thus it is
-ound death that the most intensive investigations into the
issibility of witchcraft are found.

When a death takes place, its cause must be determined.

i soon as a person dies, a ceremony, the sgbagesola

iterally, 'the carrying of the agba') is performed. The

{ba can take one of two forms; either it is a long bamboo
sle, about six feet long, or it is & stretcher, made from
mboo, also six feet long, wide emough to take a body, and
ith a neck support; the latter form is used today only for

‘e agbagesola held for a person of importance, the two clan
tads and the head of the women's cult, but it is possible

hat in former times it was used for every agbagesola, and

hat the dead body was placed on the agba. Today, only the
inger and toe nails of the deceased are used. These are
emoved immediately after death, and wrapped in a piece of
hite cloth, which is tied to the agba. Two elders are
elected to act as bearers (agha asolabo). They balance the
£ba on their heads, ome at either end. Two objects are
elected, usually a stone or a tree or bush, one signifying

n affirnative answer, the other a negative answer. Two
westioners (agba adabo, literally, agba strikers, from the
'erd da, to strike), each holding a small bundle of thin small
iticks, stand, one on either side of the agba. This is regarded
s an important function, and is usually entrusted to elders;

£ the women's cult, which I



late 16 : Agbagesola, with bamboo pole, for Gegyila, with
ana Gesu (centre) and Nana Kulahome (left) as
the questioners. The cloth containing the finger
and toe nails is to the left of centre of the agba.
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nessed, the questioners were the two clan heads, a sign of

» importance of the deceased. On two other occasions the

sstioners were the subclan head and the clan head; the clan
1d is usually one of the questioners.

The ceremony begins with an invocation to Brukung, and
the spirit of the deceased, inviting it to enter the agba

1 to help determine the cause of death. One of the

estioners says 'N. come in', tapping the agba with his
ndle of sticks; the second questioner will repeat the invoca-
on and tap. When the spirit enters the agba, the bearers

11 tremble, and sway from side to side; this is a sign that
ey have become possessed by the spirit of the deceased, who
11 henceforth speak through them. The deceased will greet
ruboare, Brukung and the ancestors. Them the questions begin.

The two major objectives of the agbagesola are to establish
The mode of death

w mode of death and the cause of death.
.« simply to determine whether or not the deceased was a witch,
iis is expressed by the Atwode by saying that the person died
'good death® (len danse) i.e. the person was not a witch,

¢ that the person died a 'bad death' (len nyanyan) i.e, that
e person was a witch. The answer to the question relating

2 the mode of death will determine the course of the
ghagesola. The following examples, one involving a 'good’
eath, the other a 'bad' death, will illustrate the main
eatures of the ceremony.

The first account is of the agbagesola for Akungaba, who
as head of the women's cult, and as such she was regarded as
ne of the most important people in the town, occupying a
0sitinn analogous to that of the two clan heads. During this

©7 " mna Gesu and Nans Kulahome,



late 17 : Agbagesola, with stretcher, as used in agbagesola
Tirkengaba, but not taken during Akun;JFgTa a's funeral.



University of Ghana httr

- 222 -

ugspace.ug.edu.gh

two clan heads; Gesu is the chief priest of the Brukung

{, and Kulshome is the head of the clan Cha
sgaba belonged.

to which

After the initial invocations, the questioners tapped the
2 and asked:-

'Did you die in a bad way?'
The bearers swayed, then pointed the agba to the tree,
ch signified 'No'.

Having satisfied themselves as to the mode of death, the
stioners then set about determining the cause of death.
You are the senior woman of the cult; perhaps your
ith was caused by your god (okpere) because you did not
‘form your functions well'. 'No'.
1

‘Perhaps you promised to give something to the god, and
not do so?' 'No'.

'Perhaps you stole someone else's possessions?' 'No'.
'Has God (Wuruboare) sent this sickness to you?'

No'.

'As you have died, have you gone the correct way?'
es'.

e L o
‘Perhaps the days which God has given you are accomplished?'

This part of the ceremony ended here; the questioners were
tisfied as to the mode and cause of death. The death was
‘tural; the span of life allocated by God had run its course.

One other issue is settled during the agbagesola, the
lestion of the funeral arrangements.

The family and lineage
the deceased will be responsible for this, but the actual
irection and management of the arrangements will be in the
wnds of somcone who is not necessarily a memher of the family,
T even of the lineage.

This person is the geli wura
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iterally chief or head of the funeral), and he is chosen
the deceased. After the completion of the questions
aring on the mode and cause of death, the questioners will
quire who will be the head of the funeral. The bearers,
ways acting as mediums for the deceased, will sway, then
save the place where the ceremony is being held, and move
rough the town, eventually stopping outside the house of
e person chosen by the decessed. If there is any doubt as
the person, the agba will be juestioned. The person chosen
11 always accept, and is always a person friendly to the
ceased. Sometimes, a person will, while alive, ask someone
i be the head of the funeral after his or her death, snd
icate what he or she would like dome regarding important
itters such as inheritsnce of property, and children. This
srson will be confirmed by the agbagesola ceremony. Where
> prior arrangement has been made, the agba will lead the
:arers to someone who was known to have been a close friend
ad confidant ‘of the deceased.

The second account is of the agbagesola for Geyila, of
he Gepubudo subclan in the Awuku clan. She had been a member
£ the women's cult, and had been married twice. When her
irst husband, a Shiareman, died she married a man from Pagala,
a Anyanga, Togo, where she went to live. When he died she
eturned to Shiare to live with her brothers. A son and
aughter of her first marriage were present at the agbagesola.
he questioners were Nana Gesu and Nana Kulshome, the clan
ieads, and the bearers werc Gyato, from Gepubudo, and Ndabiwa,
from Wasawasado, both of the Awuku clan.

After the initial invocstions, the questioners asked:-
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'Did you ¢1c the correct way, a good death?' 'No'.

'Did you dic a bad death?'

The bearers swayed, then stepped backwards; this is the
gn that the spirit of the deccased is admitting that she
d been a witch. In this case, questions are not asked
garding the cause of death; it is not clear if death could

due to natural causes, or if death was a punishment from
ukung for being a witch. This evidently is a matter which
‘es not interest the Atwode; the main issue is the acknowledge-
nt that the deceased had been a witch. More questions were
ked; these followed from the admission of witchcraft, and

“jed to ascertain what evils had been caused by the witch.
was established that Geyila had been responsible for some
saths, but as these were of people in Pagala, they were not

€ direct relevance to Shiare, so the questions ceased.

The agbagesola ceremony is a serious affair, but a
srtain informality was noticeable. There were conversati
ometimes loud, among the observers, and laughter, which was
hared by the questioners; frequently, the observers shouted
omments to the questioners, and two men on several occasions

eft their places and approached the questioners, and conversed
These two men were the son and brother of Geyila,

ith them.
nd objected to the finding of the agbagesola that she had been
It frequently happens that the adhission will not go

witch.
nchallenged; it is in the family's interest to demy this, and

-emand that the question be repeated. This was done, several
imes, and was eventually accepted. It rarely, if ever,
‘appens that the decision is reversed, but the family will try
tinimise the deeds attributed to the deceased. It sometimes
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ppens that the relatives and others are reluctant to admit
\at the deceased had been a witch; it may happen that the
.ccased had been held in great esteem, and had been considered
good person,and the relatives and friends were reluctant to
:cept the admission of witchcraft. The only course open to
iem is to obtain from the agba a denial of the admission;

ws they will conduct another agbagesola ceremony, in the

wpe of doing this. This in fact happened in the case of
tyila. A small group of relatives and others took the toe

\d finger nails and repeated the ceremony, but the result was
1il11 the same. It was now accepted that Geyila had been a
itch. As it has never been known for an agbagesola decision
> be reversed, why should it be challenged and repeated?

en I made enquiries on this point, I was told it was the
istom. Most likely, it was an attempt to salvage something
rom the ceremony to the credit of the deceased, though it is
qually unlikely that this would be successful. The community
s a whole would accept the decision of the agba.

When the cercmony was completed, preparations were made
or the burial of the witch forthwith. None of the ceremonial
hich marks a burial is found when a witch is interred. A
rave was dug in the bush outside the town; the body of the
itch was carried by some men. There was no funeral procession,
nd no singing or drumming. The body was wrapped in a cloth
nd carried in a sleeping mat. Everything was deposited in
he grave; one of the men entered the grave, removed the mat
nd the cloth, leaving the body naked. The corpse was then
urned face downwards. A stone was placed beside the head,

@ the left hand side; the amms were folded behind, and a
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ke flat stone was placed on the small of the back. The
ition of the hands suggested an attitude of supplication.

. explanation piven was that the witch would he left thus

- all time, asking God to forgive her for the evil she h
-petrated when alive; the stone was a punishment, to remind
- of the burden of her guilt. The grave was then filled inm,
| everyone left. Again, there was no dancing or drumming.

: very silence was itself significant. There was no funeral
iebrations at the home of the deceased. A small group ;
thered to drink palm wine. To all intents and purposes,

: deceased had ceased to be remembered. A witch is never i
sembered as an ancestor, and will never be reincarnated.

can happen that witches may still csuse harm or misfortune,

the ancestors do. This is diagnosed by a diviner; in this

se a small sacrifice is offered to the spirit; this is not

fered on one of the altars where sactifices normally take

ace, but on a special altar on the path leading to the

ove where the shrine of Brukung is situated. This altar 15/@5‘77

the public view, but the ceremony is performed by a hand-

1 of elders, with none of the people participating. I was \’r,"

sble to gather any information as to the kind of misfortune

27

ick a dead witch could cause; evidently such interventions |

witches in human affairs was uncommon. But the people were
ear that the witch was not in thevuorld of the ancestors,
it clsewhere, in a place known to God.
There is another and important issue which is raised
iring the agbagesola; this relates to the cause of death.
€ the agba signifies that the deceased has died the correct

3, a good death, the cause of death will be sought. This
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be natural, as was seen in the case of Akungaba, but the
1 may state that the death was caused by a witch. [ did
witness such a ceremony, but it frequently happens, and
course of cvents was described to me.

1f death is caused by a witch, then the remainder of the
emony will be devoted to discovering the identity of the
¢h. Before this is broached, some questions will be asked
discover why the witch should have killed the person; often

se are framed in a gemeral way. They may ask if the

eased had injured, slighted or otherwise given offence to
\eone who, unknown to the deceased, has been 8 witch. The
iwer is usually given in the affirmative. Some people may
s been known to have been enemies of the deceased; this
itself is not sufficient to lay a charge of witchcraft
sinst them. One of several people could have been responsible
r the death, so some more specific indication is needed.

the old traditional form of the agbagesola, which is no

nger practised, this indication would have been given by

e agba. The corpse would have been laid on the agbs itself,
d when the time came to ascertain the identity of the witch,
t agba would guide the bearers through the town and stop st

¢ house of the witch. More questions would be asked to
ingle out the person named by the agbs. That person now
tands guilty of witchcraft. Inevitably, the charge would be
eaied. In order to settle the matter beyond doubt, and to
ive the accused an opportunity to prove his or her innocence,
he matter was put to the test, by means of the poison ordeal.

Ris ceremony is presided over by the chief priest. The bark

£ the tree Lrythrophlaeum guineense (geping in Gitwode,



& in Akan, whence the name usually given to the ordeal)
ch contains poisonous properties, is crushed and mixed

h water; this drink is offered hy the chief priest to the
:used, who drinks it. If he dies, then there is no doubt
to his guilt; if, however, he vomits the poison, and lives,
.s definitively proves his innocence, and the matter ends
sre, so far as that person is concerned. A person who thus

s proved his innocence will purify himself by taking a

tual bath in the river sacred to Brukung, don a white gamment,
¢ sign of innocence, joy and jubilation, and offer a white

) to Brukung, as a thanksgiving for his deliverance from

e ordeal, and that he has been cleared from the accusation
wvitchcraft. Some people say that the sgba ceremony may be
pested, but others think that the witch has been too power-
1, and has used his power to deceive the agba, and divert
spicion from himself. There is also a suggestion that the
Tvivor of the ordeal may in fact have been the witch, and
feated the poison by his power; if this is the case, it is
‘ver stated. The poison ordeal is regarded as deciding,
ambiguously, the guilt or imnocence of the accused. It is
i11 believed that s witch was responsible for the death, but
is managed to escape detection, and thus still poses a threat
5 the community, but for the time being he or she must go
punished.

The drinking of a poisonous substance is one of the most
ommonly used forms of the ordeal, and is found throughout &
arge part of Africa (Post 1887:110 ff). In Shiarc, the
dainistering of the poison ordesl was the responsibility of
be chief priest, and von Zech (1898:107) and Klose (1899:437)
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ributed at least part of his power to the fact that he
| control of the poison ordeal, and was thus feared.

The poison ordeal was prohibited by the German Colomial
sinistration, and later by the British. It still continued
be practised, and was the occasion of the German invasion
shiare, and the arrest and subsequent death of the chief
\est, kwantine in 1896. But its abolition raised serious
sblems; it removed the certainty of identifying a witch, and
: subsequent punishment. Around this time the custom of
sing the corpse on the agba seems to have lapsed. There
» numerous instances in anthropological studies of witch-
aft of the effect of European prohibitions of traditional
thods of witchcraft trials. The main effect is one of
afusion and uncertainty, and the belief that witchcraft
creased, now that witches can go unpunished. The effect
s also felt by the accused; however unpleasant, and fatal,

e traditional methods may have been, they established clearly
ilt or innocence. An accused person who survived an ordeal
uld take his place in society without any suspicion of his
ing a witch,free from fear of victimisation, recrimination
being shunned. The new methods adopted were, in many cases,
adequate substitutes for the older traditional methods: .an
cused person could be cleared of a charge, but not of ‘the
ispicion and uncertainty which would henceforth surround him.’

The Atwode had to adapt themselves to the new circumstances
vich had been forced on them, and these adaptations are found
'day in the modifjed version of the agbagesola which is now
factised. When the agba indicated that death has been due

) witchcraft, the problem is to identify and punish the witch.
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The onus is now on the family of the deceased to discover
» witch. Today the aghagesola establishes the general cause
death, but not the specific individual. Thus, when the
remony is completed, members of the family will take the
ba and retire to the bush, near the town, and continue with
Using the two objects which signify affirmative

¢ ceremony.
Beginning

d negative, questions will be put to the agba.
th the clan to which the deceased belonged, each lineage
11 be named, and the agba asked to say if the witch belonged
» that lineage; if the answer is given in the affirmative,
milies will then be given, until a household, and even a

srson is named. If the witch is not named as being in the

lan, then it must be in the other, as there are only two

lans. 1 was told that bad feeling could be generated among

he members of the other clan at the suggestion that one of

heir number could be a witch. The procedure is the same,

lan lineage and families being presented to the agba until a
ame is agreed upon. No ome in fact knows who is being
iscussed, or which clan, as this is being conducted in secret,

hough it is known that a witch is being sought. The number

'f people involved is small, and all related to the deceased.
he privacy of the ceremony is significant, and possibly

shows the limitations imposed on the ceremony. From being a
aublic affair, it has now become a private ome. So far as T
understand the situation, it no longer has the participation,
and possibly the public sanction, of the chief priest or the
Clan head. This may mark a significant change in the attitude
of the society to the witch; this suggestion may be strengthened

by further considerations, which will be discussed in due course
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Having discovered the name of the witch, the next step
to verify it; this cannot be done by the poison ordeal, so

: family turn to divination. There are some diviners in

iare, but these are rarely, if ever, consulted on this
tter. Instead, a small party is formed and goes across the
rder into Togo, whose diviners are highly esteemed in this

The number of people is small, usually three or four,

tter.
1f

aded by an elder, and a son or brother of the deceased,
s was a woman, a member of her lineage is invited to
:company the party; this is usually a brother. The diviner's
1sk is to verify the name given to the questioners by the

; to test the diviner's powers, the visitors sometimes

HLE
If he

resent names of people whom they know to be innoaent.
lininates these names, he is regarded as being a good diviner.
iviners in this part of West Africa usually divine with cowrie
hells; the visitors will have with them the stick, stone or
ither object which are taken to represent the affirmative and
legative answers. They will offer a coin to the diviner,
taving first whispered into it their message,and this coin
#ill be thrown into the cowrie shells in front of the diviner.
He will be asked to point to one of the objects, which have
previously been agreed upon by the visitors, though which

ones represent affirmative and negative are unknown to the
diviner. Each time the coin is thrown with the cowrie shells
it contains a name, and each time the diviner will indicate
Yes or no, pointing to one of the objects. He may or may not
Verify that the name given is the witch. Even when he does,
.the visitors may pursue their enquiries a little lomger, to

<0 ¢ :2 diviners may be consulted,
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¢ a check. When they arc completely satisfied, they will

sturn to Shiare, and report to the lineage head.
The name of the witch is never made public; having
atisfied themselves as to the identity of the witch, all the
smily can do is to avoid him. The Atwode believe that witch-
raft usually works within the lineage of the clan; witches
rom one clan do not work their witchcrat on members of
nother clan; the same with lineages. But the network of
ffinal relationships is so widespread that most lineages are
elated affinally to others, and in the second generation
hese affinal relations become kinship relations. A witch
i11 always be sought first among one's own family or lineage;
f he or she is not revealed here, then the search will be
arried out in the other clan. Avoidance will soon reveal
ho is being suspected; this is especially so with regard to
ating. In Shiare, men eat in groups based on kinship; a
roup of siblings, half-siblings and classificatory brothers
i1l meet outside the hut of one of the group, and eat from
ishes which have been prepared by the wives; each wife
repares a dish, which is shared by the whole eating group.
hey have no fear of witchcraft-poisoning by a wife from
nother lineage, or another area. When a member of such a
Toup is suspected of witchcraft, he will be asked to leave
he group. If the group meets at his house to eat, it will
mcdiately move, and meet elsewhere. The person who has
een thus excluded from commensality will know that he is
uspected of witchcraft. If he is not a member of the
ommensal group, he will be avoided; no one will accept food

® deinb foan bin and w311 ~esid him on every social occasion.

AT




University of Ghana http: ce.ug.edu.gh

- 233 -
f the suspect is a woman, the group will not eat of her
o0d, if she supplies the commensal group; her co-wives will
ot eat with her. As people realise that someone is suspected
§ witchcraft, he or she will be avoided by them.

Thus there is no doubt who is suspected; apart from
voidance, no other action is taken against the witch, but
ocial ostracisation is serious and damaging in itself. Thus
he initiative is passed to the witch. The positions are now
‘eversed; formerly, society would challenge the accused, and
wt the matter to the test; today, the witch must challenge
ociety and discredit the accusation.

A person is surprised and startled to discover thatihe
it she is suspected of witchcraft; the charge is so serious
that it cannot be ignored. There are several courses of
ictien open to the suspect. He may accept the accusation,
:onfess, and remain within the community. This is an accepted
srocedure, and, depending on the feelings of the community,
it will be accepted. The confession is made to the subclan
slders, the suspect must surrender anything which he possesses
in the nature of medicines associated with witchcraft, and
Jlace himself in the hands of the priests of Brukung to undergo
1 purification ceremony. This ceremony is held just outside
the grove of the god, where sacrifices are offered to witch
spirits; he is washed with water from the river sacred to
the god (okpere obun), and treated with medicine. The god
#ill demand the sacrifice of a dog. Alternatively, the person
could voluntarily leave Shiare, and live elsewhere; some have
gone to live in the little community of Shiare emigres at

Y | MR e e T
f~-ming. In both these cases,
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qe existence of witchcraft has been established, and society
as exacted some kind of revenge, but the suspicion of witch-
raft has not been removed, and will always linger. The
Jement of certainty and that of punishment, so clearly present
o the traditional poison ordeal, are lacking.

Another alternative is possible for the person who feels
jmself innocent of the charge; he will publicly declare his
nnocence, and undergo a kind of ordeal. He will offer a
acrifice to Brukung, and mske an oath, declaring his imnocence,
nd ask Brukung to decide if he is innocent or guilty. If he
s not innocent, he will ask Brukung to kill him. Such an
mdertaking is regarded as very serious, and to a great extent
irovides the certainty of the poison ordeal, and proves the
uilt or innocence of the accused. Many people feel that
mly sn innocent person would undertake this course of action,
:hough it is believed that many people who have appealed to
jrukung have died as a result. Those who do not die must be
regarded as innocent.

With the removal of the poison ordeal, and with the subseguent
1lternatives now open to combat witcheraft, it seems clear that
the attitude to witches and to witchcraft has undergone some
wodification. It is difficult to obtain precise information
on the full spectrum of the traditional methods of dealing
with witches; it would seem that the poison ordeal was central
and final., 1In which case it would follow that witchcraft and
social living were incompatible, the witch had to go, usually
by death. The modern approach is less definite; it is
sufficiently elastic to allow .the witch to remain a member of

Community, after admission of guilt and the ceremony of



irification; this situation is st the best ambiguous, as

1w guilty are still regarded with great suspicion, and play
ittle part in the town's activities. They are avoided, but

1is is not damsging, as they have little contact with people
stside their family group. Some of the people in this category
e women, and thus do not suffer from the disadvantages of
«clusion from commensality, though they are not called upon

5 share in the communal cooking. Exclusion and avoidance

5 much more serious for a man, so men tend to leave the town,
1 settle elsewhere. This is regarded as satisfactory by the
niare people, and is consistent with the view that witches

re too dangerous to be allowed to remain in the community.

hus, it would seem that Shiare has in some way come to terms
ith witchcraft; known witches are allowed to live in the town,
8d the community has adjusted itself to this situation.

hen 1 offercd this interpretation to some of the Shiare people,
hey agreed that this was indeed the case, but insisted that

t was not an entirely satisfactory solution. They are still
neasy about the presence of witches in the town, but have to

ccept the modus vivendi which has now been established.

The attitude to sorcery is not quite so definite, and
here is no clearly demarcated boundary between witchcraft
ad sorcery. Sorcery is the misuse of herbs (afe) with
ntent to harw. There are many herbalists (afewura, sg. fewura,
iterally, 'master of the herbs') in Shiare; they have an
ntimate knowledge of plants and roots, which they use as
'rotection against illness and to ward off evils, Most
eople have some knowledge of herbs, which they use for their

»m purposes. Some herbalists have scquired a great reputation
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. healers, and they will be consulted in cases of minor
nesses. This practice is regarded as good and beneficial.
\e herbs and roots they work with are known gemerically 8s
:dicines (aling, which have a wide range of application in
There is another range of medicines which is
This type of medicine

are.
spularly known &s juju in West Africa.
s stronger than herbs, and is used to counteract mystical
orces, and the ill effects which may arise from them. Most

en are equipped with such medicines, which they use to

rotect themselves from forces over which they have no control.
very common type is the kind used to counteract the i1l

ffects which are believed to be latent in a menstruating woman;
ien are believed to be vulnerable to these effects, particularly
ihen he eats food prepared by women, who, unknown to him, may

e in this condition. Menstruating women are not allowed to

:o0k,but to safeguard themselves, men usually introduce some

wedicine into their food as a precaution. Such medicines are

personal, widely used, and rarely shared. Each man is

confident that his own medicine is potent enough to ward off
any danger. But some men have achieved a reputation in this
field which is considered to be specialised to the extent that
they have emerged as a class of consultants who can provide a
Tange of specialised services in this field, but not so
specialised as to become a full time occupation. It is
combined with membership of the cult of Brukung and farming.

A special kind of medicine known as polla is highly sought
after by young men who are seeking to win the exclusive
sttention of young women. The preparation of this medicine,

"=+ For a fee, a herbalist will
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cpare his medicine, and instruct his client to combime it
th a gift to the young woman; it is frequently mixed with
soap or pomade, and offered to the woman. When used by
r, it is believed that she will become enamoured of the
ung man, and eventually become his lover, possibly his wife.
prevent a wife from being attracted in this way, & man
11 ususlly have a counter medicine, to ensure that his wife's
tention is not directed elsewhere. Medicines of this type
¢ very common, and a man will be constsntly on the alert to
.sure that his medicines are mumerous and potent enough to
otect his personal interests.

Such medicines and their use are regarded as good and
meficial, and, in many cases, necessary for the wellbeing
¢ society. But it is also believed that a herbalist can use
is special knowledge of herbs to act against the good of

sxciety. Such people are known as bad herbalists (fewura

fanyan), or sorcerers. They can use their expertise to
mage, or to gain advantages for themselves, and do so
ecretly. They are thus a danger to society, and when a
iviner diagnoses the activities of a sorcerer, steps will

e taken to discover and punish him. The procedures for

oing this are neither as elsborate or institutionalised as
hose for detecting a witch. The diviner himself may indicate
ho is guilty, or the afflicted person may decide for himself
ho is responsible and approsch the person and ask him to

top, or he may indicate his suspicions by avoiding the
‘uspected sorcerer. It is also likely that he will approach

1 good herbalist and obtain medicine to protect himself, or

ensult the god Brukung, and obtain the protective medicine
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ich is part of the consultative process. The effects which
1 be produced by sorcery are limited, and serious though it
thought to be, it rarely happens that a sorcerer is
pelled from the community. Death is a special case; when
is occurs, it is witchcraftr which caused it, and at this
int witchcraft merges into sorcery. The witch is feared
re than the sorcerer, and any sorcerer who causes death is
finitively classified as a witch., It is assumed that &
tch has at his disposal control over medicines, but it is
. witchcraft which makes the medicines powerful enough to
11. A witch does not necessarily depend upon medicines
1 Kill; witchcraft power is sufficiently powerful to operate
idependently of medicines or other substances, but witches
e thought to employ these as well. In the case, described
sove, of a witch confessing and promising to renounce witch-
raft, one of the conditions was that such medicines should
e surrendered,and destroyed. Thus, though belief in sorcery
s strong, in the last analysis witchcraft and sorcery coincide,
nd it is witchcraft, and not sorcery, which is the greater
vil. During the agbagesola ceremony, attention is directed
o the discovery of a witch, not a sorcerer.

In the foregoing analyses, the role of the diviner has
een mentioned. The diviner (palebo, pl. apalebo) is an
mportant and necessary figure in Atwode, thopgh the actual
waber of diviners is small, about twelve in all. Divination
s not a full time occupation. All the diviners are members
>f the Brukung cult, and many of them are renowned as herbalists
=d healers. The smallness of their number is not a true index

a range of services, but their
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lo must be seen against the wider background of the Atwode
lief system; it is only when measured in this context that
cir influence and value can be scen, and related to the
-wukung cult, which is at the centre of Atwode religious

Jinking.
When some misfortune occurs, or anything which is of
sncers to individuals or groups of people, the divinmer is
snsulted to determine the cause; the diviner's role may stop
t this point, being the first step in a consultative process
hich will demand remedies beyond the diviner's powers. But
he initial diagnosis is important, for it provides the client
ith the information he needs to follow the correct course of
ction. Thus, if the ancestors, or an earth or farm god, is
iscovered to be the cause of the misfortune, the client can
ake the necessary Steps to correct the situation. If sorcery
s suspected,then the client will approach a herbalist to
icquire medicine to counteract the sorcerer's medicine; if
:he diviner is also a herbalist, and possesses the necessary

«mowledge or expertise, he will prescribe the appropriate =

wedicines, but he is now functioning, not as a diviner, but 3

s a herbalist. In cases of suspected attacks by witches,

the diviner's function ceases when he has made his diagnosisl o
e

the matter is then taken to the god Brukung, whose power is
then brought to bear on the situation. Diviners, as has been
described earlier, can point to the identity of a witch when
the aghagesola ceremony has indicated that a witch has been
responsible for the death; local diviners may be consulted,
but Shiare people prefer to consult a diviner outside Shiare,

j © s mere vne Siviners are held in high esteen;
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ing outsidc Shiare, they are thought to be beyond the
wers of the witches, who would try to interfere with the
vinatory process to escape detection. Anyanga, in Togo,

s the advantage that the language is closely related

150
) Getwode, thus communication with the diviner can be
ffected directly, eliminating the need for an interpreter.
. Twins

The Atwode attitude to twins (attana, sg. atta) can be

nderstood only in the context of their beliefs regarding the
ature of man, and the elements which combine to form the
uman person. For the Atwode, man is a composite being, having

soul (okala) which is the reincarnation (gelie) of an

ncestor. He also has a personality (subun). Interwoven
‘1th these features is the idea of destiny (mpaba), which has
reen decided by god (Wuruboare) and which is beyond the
:ontrol of man, but which will influence every aspect of his
life.

The concept of reincarnation is crucial to the Atwode; a
person (subun) cannot exist without a soul (okals), and this
is given by god, and is always the soul of an ancestor.
Ancestors are continually reborn into the society, which is

ent of birth, and

2 cycle of death and rebirth. At the
for some years afterwards, the actual ancestor who has been
Teincarnated is not known. The outdooring ceremony is a
statement of the fact that a new person has been born into

the society, that an ancestor has been reborn. When the child
is a few years old, the identity of the ancestor will be
deternined. This is done by consulting Brukung. An ancestor

=t ¢~ ko vaincarnated only within his own subclan
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lineage; the only exception to this occurred in 1963,
en the chief priest of the Brukung cult, Ntela, died. He
Jonged to the Awuku clan, and the subclen Gekado; within
urs of his death, one of the wives of Ntanke, of the Cha
an, and the subclan Abumbado, gave birth to a son; &
msultation was held immediately, and it was revealed that
cla was reincarnated in the child, who was given the name
:ela. Ntela presided at the initiation ceremony in 1962, when
\e present priests were initiated, the previous initiation
aving been held in the 1920s. A chief priest who holds an
iitiation ceremony is held in the highest esteem; the birth
o soon after the death was interpreted as an act of
uruboare and Brukung to bring the soil of Ntela into the
ociety, and have the fact known as such, However, such
ccurrences are rare, and it is gemerally assumed that the soul
f the child will be that of a subclan or lineage ancestor.

When the time is deemed to have arrived to determine
hose soul has been reincarnated, the elders of the family
411 approach the subclan head and discuss the matter; the
wubclan head will then consult the clan head to arrange for
‘he ceremony to take place. This must be held on gikpaga,
the most important day of the Atwode week. The father of the
:hild will offer a white fowl to the god, asking him to reveal
the ancestor. The priests will visit the shrine after the
ceremony, and present the matter to the god. Later in the
day, the father and the elders will be summoned to the clan
head's hut, and informed of the god's decision. The clan
head will then place on the child, and on the parents, neck-

laces made of cowrie shells. These are reserved only for
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i ceremony, and are kept in the shrine. The parents and

1d will be admonished to treat the soul of the ancestor

) respect, never to neglect it. Throughout his life, the

1d will be comscious of his soul, and will sacrifice to it
regular intervals,

The equally important concept of mpaba (destiny) is
e elusive, more difficult to formulate. A person's mpaby
not of him in the way his soul is, but it is so intimately
nected with his life that it is spoken of as if it were
t of him. A person's mpaba is determined for him before
is born, and once determined, is regarded as immutable.
sba is connected with reincarnation. A person lives out a
fe determined for him; when he dies, and the time comes for
® to be rcincarnated, it is believed that the soul can ask
have another destiny, have a way of life different from
at previously led. This petition may or may not be granted,
t it would seem that tensions can arise during the experience
“life; though one's mpaba is fixed and determined, this
iy not be fully understood in its details by the bearer of
i npaba. A person who experiences failures in the course
€ his life may do so because this is mpaba, or it may be due
> other factors. A person who wishes to achieve certain
hings and does not do so will not know if his mpaba is
avolved, or if other factors are preventing him from achieving
1s aims. Thus, though it is believed that a certain course
as been mapped out for a person, he will try and change
ircumstances to his own betterment and advantage. It ic
‘elieved that he has little to lose by doing so; if his mpaba

s been determined to a certain course of events, there is
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¢ he can do to change this, but if he feels that if the
e of his destiny is being hampered, he should do so and
ips discover that it offers more than has hitherto been
(ot. It would seem that in one sense destiny is not
:hing static, but something with which one has to work in
sourse of life, and seek to understand at all stages of

Though determined, it does not lead to a situation of
determinism, where man is purely passive; there are
s where the person has freedom of action, and the ambiguity
ension is in the ares where personal freedom encounters
fixed actions of mpaba.
Once in a life time a sacrifice must be made to the

The choice of the particular time is left to the

.
imts of the young man or woman but in practice the ceremony
usually held at puberty or in early adulthood, and

There

mes the character and function of a puberty rite.
no explicit rite amomg the Atwode marking the entry into
ithood. It is accepted that at a certain point in their
sical development children pass from one stage into

sther; in former times,s girl was judged to be ready for
‘riage when she was able to carry @ load of a certain weight
i proportion. This is no longer done. Formerly, pre-

rital sex was not condoned; today, it is common and accepted,

ough still regarded as a breach of custom. But marriage

mnot be entered into, nor intercourse take place, until
¢ npaba ceremony has been performed. For a girl, this
rewony is usually held after the marriage negotiations

\ve been initiated and agreed upon. In this case the
igatory white sheep must be provided by the husband-to-be.
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is possible that by delaying the ceremomy until this
at, a father can prevent his daughter from contracting
isons with other men, and possibly becoming pregnant, and
s, possibly, preventing her from being eccepted by the
.tner chosen for her by her father, as well as freeing him
m the expense of buying the sheep, Virginity is still
(zed, and ideally a girl should be a virgin when she marries.
other cases, a father may hold the ceremony outside the
atext of marriage negotiations; this is usually the case
en a girl has not been betrothed when she was still a child.
both cases, it marks an important stage in the life of the
rl. It is the recognition that s critical point has been
ached, not only in the physical development of the person,
it in the developmental cycle, that the girl has resched a
iint when she is ready to leave the parental family and
itablish a new unit in the society. Marriages are arranged
s the families, or the lineage group, but it is becoming more
mmon todey for young people to attempt to choose their own
srtners, but this still must be done within the accepted
ustomary usage of the arranged marriage; a girl may indicate
er preference of partner, and this may be accepted by the
sily, who will open negotiations with the family of the
1f o girl has slready been betrothed, there is no
Over the years

oung man.
estion of her having any other preference.
:he husband-to-be has done bride service for his father-in- aw,
11 presents to his future bride. If, for any

nd given s
reason, the betrothal is broken, the future husband must be

Tecompensed, which could be costly, and ill feeling could arise

Detween the two families. In the case of a girl who has not
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en betrothed, if a father sees that she is more and more
equenting the company of young men, he may deem it wise to
To have intercourse before the ceremony

14 the ceremony.
s been held is not only an act of disobedience, but one which

11 be punished by mystical sanctions; a child conceived in
ich circumstances is thought to die, as a punishment, and
sture children may be affected. Today, when young women have
sre mobility, and may live outside Shiare, away from the
raditional controls and restraints, it is thought wiser to
ave the ceremony, rather than expose the girl to dangers.
The ceremony for young men is held in the same way, and
or the same reason, though two of the ceremonies I witnessed
ere held for young men of twenty or so; some people say that
he penalties for a young man having intercourse before the

eremony are less severe than those for a girl, but there is
o general agreement on this point. A man is a potential
ousehold head, and eventually lineage and possible clan head;
ence the ceremony marks a more important stage for him than

t does for the girl. It indicated the beginning of his
ndependence, the beginning of a new role, and the first step
owards seniority and possibly ancestorhood. In these circum-

itances it is possible to grasp the significance of the
seremony, and see it as a rite of passage.

For the Atwode, twins are an anomaly,
twins were killed immediately after birth.
“ith the Atwode interpretation of birth, and reincarnation.
When a baby is born, it is not thought to be full person, and
for a short period after birth the soul of the reincarnated

Formerly, bdth
This is consistent

ancestor decides whether or not to stay in the world; if the
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y dies, it is believed that the soul of the ancestor has
ided to return to the spirit world; if the baby lives, it
believed that the ancestor has decided to stay, and the

dooring ceremony is held. This view is very similar to

it of the Akan. Twins are regarded as abnormal and

wtural; it is not natural for a woman to bear more than

s child at a time; animals do this, but not humans. They

not fit into the category of
a different

» sbpormal in that they do
1an beings. They are believed to belong to
rld from that of humans, having a different composition,
ssessing spitits unlike those of humans, and possessing
wers which are incompatible with human life, and are thus
ry dangerous. For reasons which the Atwode camnot explain,
ey have found their way into the human world; the human
sponse is to remove them from the world and return them
‘om whence they came. So they were killed, Anthropological
iterature contains many instances of the ambiguity and
mormality which surrounds twins; they are usually placed in
special category, and treated differently from normal
eople (Evans-Pritchard 1956:3;80). Many peoples, like the
twode, resolve the problem by killing; among some of the
eoples living in the vicinity of the Volta River, the twins
re cast into the river and drowned. The Atwode used to
mear the twins with ground pepper and place them, alive, in
m ant hill and left them to die. This was also the custom
»f the Krachi people (Klose 1902:190).

As in the case of the poison ordeal, this practice was
forbidden by the European administrations, thus presenting
Problems and forcing the society to reimterpret its attitude

rd allowed to live, but the
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iguity surrounding them remained, and, wore importantly,
did the dangers which they posed to the society, arising
» their non-human powers. They belong, simultaneously,
They are accepted in human society,
It is believed that they

two different worlds.
are excluded from part of it.
not have a soul (gkala), in the sense that the soul is

it of a reincarnated ancestor; twins are not the reincarna-
o of ‘ancestors, their origin being from elsewhere. Then,

ty are believed not to have an mpaba, this being for normal
ople only; thus they do not have the mpaba ceremony. They

ter into adulthood, they marry, but this goes unmarked by

e customary ritusl, showing that they are outside the
ventions and rules which govern the normal running of

In practical terms, steps have to be taken to contain,
There

sciety.
:utralise or remove the power for hamm which they have.
ce several ways of dealing with this problen.

As has been discussed above, misfortunes and ills may

rise from a number of causes, which fall into two categories;

ither from the world of gods, spirits or ancestors, or from

ociety itself in the form of witches or sorcerers; to this @S‘"B;
.atter category twins must be added. Like witches, twins !?A
ny act involuntarily, but unlike witches, they do not kil ";
or deliberately seek to harm. The diviner will indicate thel"‘“ﬂj
cause of the misfortume; if twins are found to be responsible,
there is a set procedure to be followed. However, when the

twins are still very young, parents may seek to minimise the

hate of which twins can be the cause, by taking thea to the

chief priest of the Brukung cult, offering a fowl, and asking

the god to prevent the twins' powers from causing any great
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1. This procedure is not obligatory, and some do not do

because they realise that, belonging to a different order

seing, twins are governed by different forces.
The normal procedure to remove some misfortune of which
ns are the cause is to offer a sacrifice, and this must be

formed at a special shrine which is erected for the twins,
side the house of their parents. About a year or so after
: birth of the twins, the shrine is erected; if there is

ready a shrine, the twins are added to it; each twin is
The shrine is erected

sresented by a small clay mound.
Both twins may die shortly

ether or not the twins are alive.
ter birth, one may die, or both may live. Identical twins,
4 those of the same sex, are believed to be less powerful
\an non-identical twins of mixed sex. There is a high
icidence of twins in West Africa, and few houses are without
twin shrine. The following is a description of a twin
nrine being erected,and a sacrifice offered, which I witnessed.
Samambia belongs to the Awuku clan, and the subclan

Malebo is the head of the lineage of which Samambia

epubudo.
Samambia's second wife gave birth to twins, but

s a member.
Some

hey died a few days after birth, without being named.
tonths later, Samambia had @ dream, in which he was eating;
luring the dream, the twins appeared, and reproached him,
asking why he was eating and not sharing his food with them,
Dreams are important for the Atwode; Samambia consulted a
diviner to discover the significance of the dream, although

he was sure that it meant that the twins wanted a shrine

erected, and sacrifice offered. This was confirmed by the
diviner. Samambia then consulted the elders of the linesge



ghtering chicken during the building
T Shrine to Samambia's twins.

‘late 18 : Bekapo slau
0



University of Ghana http://ugspace.ug.edu.gh

- eww -
subclan, and they agreed that a shrine should be erected.
acrifice was offered, and a diviner consulted, to ascertain
twins® wishes. Parents never offer sacrifices to their
| twins; this is always done by another member of the family,
» acts as an intermediary, or, as the Atwode say, the one
3 'cares' for the twins. The diviner indicated that the
ins wished to have Bekapo as their intermediary; from then
he would always perform this function. Two fowls were
quired for the initial sacrifice marking the erection of
.e shrine, one white and one black. It took Samambia some
iree months to find these fowls. The ceremony was held on
1e 16th of May 1976, on sogyi, the day of rest in Shiare, a
pad' day, on which sacrifices to twins and the spirits of
itches always take place.

Most of the lineage were present, and also some elders
rom the subclan of which the lineage was 2 part. Malebo,
he lineage head poured libation to Wuruboare, Brukung, and
the ancestors, asking for their help. Two small mounds of
lay had previously been put on the shrine, which, according
to the custom, was against the wall of Samambia's house.
After the initial libation, Bekapo offered a fowl, which,
again according to the custom, he had to present, asking the
twins to accept it. He then cut its throat, allowing the
blood to drip on to the clay mounds, then rubbed the fowl up
and down the wall above the mounds, leaving streaks of blood
on the wall; feathers were pulled from the fowl, and stuck on
the blood which was now thickly adhering to the wall and the
clay mounds; this was repeated with the second fowl. When

the sacrifice was completed, libation was poured for the twins
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ering them drink. Twins are never offered spirits, palm
e or pito, which is a beer brewed from guinea corn (ayu;
ghus vulgare); instead they are offered a 'soft' drink,
¢h is pito taken from the brew at an early stage in the
sparation, and lacks the alcoholic strength of the drink
ich results from the complete fermentation of the grain.
: remains of the fowls were roasted, and distributed among
¢ observers; some parts, including the beak and legs, were
aced on the shrine. A small calabash was placed on the
rine near the mounds; this was kept filled with water, for
ie twins to drink, and frequently small coins would be
sposited in it, as an offering to the twins. When the
sremony was completed, palm wine was distributed to the
sseably.

Therc are some points of interest in this ceremony.
irst of all, there is the question of the intermediary, who
i1l always be responsible for offering sacrifice to the
wins. The role of the intermediary is an important one in
shiare, and is found in a number of contexts. The chief
priest is an intermediary between the people and Brukung,
¥ho is himself thought of as being in some way an intermediary
between god and the people. When pilgrims come to Shiare,
they never approach the chief priest personally, but only
through the mediation of another priest, who will usually be
their landlord. During the daily sacrifices to Brukung, the
petitioners never state their petition to the priest who is
presiding at the sacrifice; they are presented by another,
who informs the priest of the reason why the petitioner wishes

°t --~=ifica During the agbagesola, the spirit of the



Plate 19 : Twin Shrine.
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eceased selects someone who will act, in a sense, as its
stermediary with the family and, during the funeral feast,
ith those of the community who share in it. I am not sure
hat the exact significance of this mediation is, but in the
ase of twins, it strengthens and emphasises the semi-divine

ature which they are thought to possess. It is significant

hat sacrifice is offered to twins. Sacrifice is associated
rith gods, and ancestor spirits,who belong to another world;
wins belong to another world, but they live in the world of
wnmans, and share in their activities.

When misfortune is found to be caused by twins, the
sufferer will approach the twins' mediator and offer a
sacrifice, which is usually a fowl. If it is caused by a twin
who is still alive, the sufferer can approach the twin
personally, and explain that he or she is the cause of their
present misfortune. The twin will agree to. remove the mis-
fortune, but demand the customary sacrifice, which will be
offered by the mediator. The twin will then provide medicine,
which is herbs collected in the bush. There is no standard
set of medicines, but each twin is believed to have his own
medicines, known only to him, and which only he can prescribe.

Sacrifices may be offered to twins apart from the
occasions when they are necessary to remove misfortune; it is
considered an act of piety to remember twins, and also as a
safeguard against the twins' feeling neglected. As in the
case of the earth and farm gods discussed earlier, twins may
be asked to use their powers to effect something good or
beneficial; this is usually done within the family to which

- the twins belong.
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Associated with twins is the twin doll (atta); this
s a wooden effigy about 7 inches high, unpainted except for

‘he head, which is black. They are often found in houses,

.ometimes on the twin shrine, sometimes lying just imside the
joor. They represent twins who are dead, and are used in
situations relating to where a twin would be, were it alive.
Thus some families place the effigy with the other children
round the communal dish from which they eat, allowing it to
share in the meal. A small portion of food is placed in

front of the effigy. Young girls may be seen carrying the

effigy either on the back , the way in which a baby is usually
carried, or pushed down the front of the dress or cloth.

This is explained as helping the mother to carry the child.

A woman rarely carries both twins together; normally one will
be carried by a daughter of the family, or a girl related to
the family. The mecessity of having a helper in carrying
twins will be readily grasped when it is realised that women
carry babies everywhere, even on long journeys. Carrying
twins would be difficult; when they begin to grow, it would
become almost impossible. The effigies are not made locally,
but in Togo.

In an ordered world, boundaries are necessary. People
and things belong to certain catcgories, according to rules
which the society has evolved. Classification, the ordering
of a society's experience of the world, is necessary if harmony
is to exist among the different elements or components of
experience. When the different facets which go to make up the
totality of experience are thus separated and distinguished,
imned ta catecories. with clearly recognisable

~ema




Plate 20 : Twin doll.
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ioundaries, a set of expectations and attitudes can be
jetermined to govern the relationships which exist between the
lifferent categories. What is good or bemeficial in one
:ategory may be bad or dangerous in another. Therefore what
selongs to a certain category must be kept there.

The Atwode have an ordered classified view of the cosmos;
powers or forces which are proper to the spiritual world must
be kept there. It could be argued that a great part of
religious ritual is concerned with maintaining and continually
defining boundaries. Divine power is dangerous, and much
of ritual is directed to ensure that it remains within its
appointed boundaries; it is also necessary, and when it is
needed, and it is channelled into society through certain
recognised and carefully controlled ways. When divine power,
or some other spiritual power, impinges on society, it leads
to affliction, either individual or communal. The physical
effects are the sign of a deeper cause; when reparation is
made, the power is withdrawn, into its own category, and
harmony is restored. This pattern is clear with regard to
the world of gods and spirits, but not so clear in the case
of witches and twins.

In onc sense, witches and twins seem to defy classifica-
tion, or at least any clearly defined category. Witches
represent the intersection of two categories, producing a
hybrid. The acquisition of witchcraft power nullifies the
witch's position in the order of things, hence he is removed
from the society. This was done unambiguously by the
traditional method of the poison ordeal. Today, as has been

shown  the situation is not so clearly defined, and to that
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xtent the categories arc less clearly bounded, in that witches

re allowed to remain in the society. A somewhat analogous
Lituation has arisen with regard to.twins. Twins clearly
selong to the domain of the gods; when they find their way
(nto the human world, another confused category results. Again,
this was tesolved by directing the twins back to their own

tegory, by using the traditional rules. Today, another

i11 defined category is found in the society. Neither is
sccepted absolutely. This is particularly so in the case of
twins. On the surface, there is nothing to distinguish them
from other people. But at a deeper level their ambiguity is
clearly seen. Lacking an okala and an mpaba, they are non-
human, but otherwise not excluded from human activities. In
some ways, the feeling is that they do not belong to the
society. A safe, socially spproved method of easing them out
of the society is to send them to school. This will make
them ineligible for membership of the Brukung cult. If they
acquire a sufficiently high standard of education, they will
leave the town to seek employment elsewhere, and probably
settle there. It has been shown earlier that there is
correlation between illiteracy and cult membership on the

one hand, and education and emigration from Shiare on the
other. The principle of compensation is at work here, if
only implicitly. What is denied in one area is offered in
another. Education is recognised as one of the forces making
for change in traditional societies; in Shiare, the influence
of education has so far been slight, but it is incompatibie
¥ith cult membership. The number of children who attended

school was, and is, small; why children are sent to school is
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not an easy question to answer, but among those enrolled
were twins, and those who were not of pure agnatic Atwode
descent, and who were thus, technically, excluded from cult
sesbership. 1In the case of the latter group, the rule of
descent, excluding them from cult membership, was not applied
consistently; some who should have been excluded on this

ground have been admitted. It was stated explicitly that

in the case of some, the lineage head sent them to school to
sllow them to gain skills and techniques to help compensate

for the non-Atwode descent. This was not stated explicitly

in the case of twins, but it is at least a possibility that

the existence of the school is being exploited to help solve
the problem created by twins.

As has been shown, the problems which arise today with
Tegard to twins and witches arose directly from European inter-
vention in the area of traditional beliefs. Schooling ftself
was a result of the imposition of Europesn values; it is thus
interesting that the Atwode can exploit one aspect of

Buropean influence to cancel out another.
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Footnotes to thapter §

1.

Among the Krachi the high god is Wuruboale (Steemers
1964:1). Among the Nchumuru it is Wuruboare (Lumsden
1973:1). Dr. Lumsden kindly made available to me a
copy of his unpublished paper.

The relationship of Dente to Brukung, as told by the
Atwode, is discussed in Appendix 2, page

ﬂ.= days of the Atwode week are: zamga. _wx_nl;v%l‘J

, gimalaga, gigyehi ai is the
oSt important day, and @ good‘ day, on which aze held
all important rituals and ceremonies. Sogyi is a 'bad’
day, and, to a lesser extent, is gigyebi Tuin shrines
are erected on sogyi, and sacnhces to the spirits of
witches are also performed or . It is also the
day of rest, when no fumlng may be done.

Cf the Akan obusufo (pl. sbusufo), meaning a wicked
or mischievous mam (Christaller 1533:55). Christaller
links the meaning of this word with mmusu, one of

whose meanings he lists as 'mischief' (ibid:323). The
Getwode inr-s mauso and ibusafo sre similar to the Akan
forns, ‘the he_significance
of m_q is discussed in Appendix 2, pp 370-373.

Mary Douglas (1963) in her discussion of the techniques
of sorcery control, has shown the problems which can
arise when traditional proven methods of dealing with
witches and sorcerers, such as the poison ordeal, are
denied to a people. She shows how a situation rapidly
gets out of control when there are mo means of controlling
and proving witchcraft accusations. She cites the
instance of an old man accused of sorcery, and shows how
one accusation led to another, until the man's situation
became intole e. 'One can see how he would be pushed
towards welcoming the poison ordeal as a deliverance from
his troubles.' (p.133). The syuposiu- in which her paper
appears Witchcraft nd Sor Africa, edited
bx Middleton an n ains a number of papers

ich analyse witchcraft in & number of societies, pnd
shows the varying forms it takes, and the different ways
it is seen by different societies.
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CHAPTER 6
SHIARE AS A PILGRIMAGE CENTRE

The preceding chapters have shown how Shiare functioned
on @ local level, that is, how it affected the social system
of Shiare, and served the religious and spiritual needs of
the local community. This chapter will explore the wider
or international relevance of the shrine, that is, the
shrine as a centre of pilgrimage, and its influence on
events and peoples far reroved from Shiare. The related
phenomena of shrines and pilgrimages will be discussed first.
1. Shrines

A shrine may be defined as 'a receptacle containing
an object of religious veneration, or a place where worship
is offered to a saint or a deity' (Oxford English Dictionary,
Vol.IX, p.779). ‘'Shrine' has a wide span of referants,
snd assumes a wide variety of forms, ranging from the elaborate
and sophisticated shrines of the major world religions, such
as Christianity and Islam, to the simple tree or rock locations
which house the divinities or spirits of many traditional
religions. Though differing in form and degree of sophistica-
tion, shrines have in common the fact that they house, or are
associated with, the various mystical and spiritual beings
and forces which a society recognises as forming its religious
universe. They are associated with what is holy or sacred,
and what any society holds as holy or sacred will be defined
by and within the society itself. Because of this, shrines
By be said to be, in Durkheim's terminology, 'sacred, as

opposed to'profanc’ (Durkheim 1915:37). This distinction is
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seful in that it separates these two important categories,
ut it must not be taken in too exclusive a sense, as though
he categories were necessarily rigidly polarised. What is
mportant in analysing them in a social context is how they
re conceptualised and used by the people who live with them,
nd this will vary from society to society. Far from being
-igidly polarised, there may be considerable overlap, and
/hat theoretically belongs to one category may be found in
the other. The cruciable variable is how they are conceptualised
nd experienced by the society itself.

As shrines differ in form, so do they differ in function.
The formal side of a shrine, as the repository of the sacred
or holy, is only one aspect of a shrine. Many shrines are not
merely the focal point of religious worship or venmeration, but
extend their influence into the wider socio-political sphere;
this is frequently found in many traditional religions. The
precise function of a shrine is determined by examining it in
its social context and understanding it as it is seen by the
society in which it is found.

Some types of shrine found in Ghana will be discussed
briefly, for purposes of comparison with the Brukung shrine.
A wide range of shrines is found in Ghana, including ancestor
shrines, earth shrines, medicine shrines, twin shrines, and
shrines of very local earth and farm gods, such as those
found in Atwode, and shrines associated with gods or mon-
human spirits. These shrines are not mutually exclusive;
several may be found together, differing in the use to which

they are put, and in the degree of importance or emphasis
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jttached to them in any given society.

Ancestor shrines are central in the religious systems of
lineage-based societies whose worship is ancestor-orientated.
Fortes (1945), has shown the importance of the numerous
ancestor shrines found among the Tallensi, and the part they
play, not only in religion, but in the socio-political
structure of the society. The society is built around the
lineage (Fortes 1945:30), and each lineage has a shrine
\barar) of its founding ancestor, and a shrine (bajar) to
its other ancestors. This is true of the smallest lineage,
the minimal, and the largest, or maximal, which consists of
all its constituent lineages. A lineage defines itself in
terns of descent from its founding ancestor and worships
and offers sacrifice at his shrine. The maximal lineage
worships at the external Bsjar, the communal shrine of all
the ancestors of the clan. The worship of the external Bagar
Fortes calls the apex of the ancestor cult (Fortes 1945:100).
Unity of clan and lineage is expressed in terms of the Y
ancestor shrine. [

|
Leadership with lineage and clan is associated with \%)
7,

custody of the ancestor shrines. The custodian of any shrind UBR"
hiles

is the most senior man, by generation, in the descent group.
in every maximal lineage there is a hierarchy of lineage heads
corresponding to the hierarchy of lineage segments and the
hierarchy of bazar shrines. The headship of a maximal lineage
carries with it a politico-religious office, symbolised by

the lineage head having custody of the focal ancestor shrine
of the

al lineage of which he is head. The Tallensi are
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n egalitarian society, and the head of a maximsl lineage
s primus inter pares, as are all lineage heads, but he
as the added moral and religious authority of his office,
me to his being identified with the founding ancestors
Fortes 1945:225).

The cult of the earth is found throughout West Africa,
nd is strongly represented among the Tallensi, existing
iide by side with the cult of the ancestors. The cult of
the earth (t¢9) is presided over by an earth priest, or
:ustodian of the earth (tendaana). Earth shrines (tangbana)
are found in natural objects, trees, pools, streams, boulders.
The earth cult complements the ancestor cult, snd like it,
is a focal point and expression of clan unity. Earth shrines
and ancestor shrines are the two religious foci of clan unity
among the Tallensi. ‘Together, they constitute the axis, as
it were around which the religious ideas and values of the
Talis are constructed' (Fortes 1945:80).

Fortes notes an opposition, or fundamental cleavage,
between the autochthonous Talis and the invading Namoos, &
people of Mampurugu origin, an opposition which expresses
itself in the division of ritual and political offices,
between priest and chief, with the Talis retaining control
of the earth shrines and the Namoos exercising political
authority. The opposition between the two groups is expressed
in the manner of their dress. The chiefs of Mampurugu origin
wear a cloth tunic, a red fez and ride a horse; the earth
priests wear skins; cloth, the symbol of status, is forbidden

to them. The association of the horse with chieftainship
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ihd political authority is significant, as the horse is
the symbol of the conquering might of the invading Moslems.
shrines which remained in the hands of autochthones or commoners
expressed their opposition to the non-indigenous holders of
political office by imposing a taboo on the horse. This taboo
is found at many shrines, including the Tallensi shrine in
the Tong Hills, the Gonja shrine of Senyon Kupo and the well
known shrine of Dente at Krachi (J.R.Goody 1971:63). 'The
autochthones, weaker in military might, were stronger in
supernatural power, which served as some counterweight to
their political inferiority' (J.R.Goody 1971:65).

Ashanti religious worship is centred on the ancestors,
and is closely connected with their highly centralised
political system. The stool and the chief are the links
between the lineage and the ancestors. Each chief has a
stool, the symbol of his political authority. When he dies,
sacrifice is offered to his spirit on his stool,which is
then said to be 'blackened’, and becomes the repository of
his soul. The chief becomes an ancestor, and the stool is
placed in the stool house, with the stools of his predecessors.
Each stool is a shrine, and the stool house itself is a shrine.

The office of chief is both political and religious. At
his enstoolment, he is led into the stool house, where, more
than any other place, the spirits of the ancestors are believed
to dwell. He is raised and lowered three times on the stool
of the most renowned of his ancestors, and henceforth he is
regarded as being the living embodiment of the ancestors, a

sacred person, and the intermediary between the lineage and
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ihe ancestors, without whose aid and support misfortunes
wuld afflict the lineage. The chief himself is responsible
for pouring libation and offering sacrifice to the ancestors,
ind is the central figure during the periodic Adae ceremonies.
Jusia calls hin Ohene Komfo, chief priest (Busia 1951:28).

Alongside the cult of the ancestors another type of
«worship is found among the Ashanti, and elsewhere in Ghana,
inconnected with ancestor worship, involving a different type
» shrine, and associated with the worship of the abosum.
fhese are gods or non-human spirits, believed to be created
sy and deriving their powers from the high god (Onyame).
Ihese gods are numerous, and are worshipped by the Akan and
sther peoples in Ghana. Some have only a local relevance,
sut others are well known, snd found over a large area,
baving the status of tribal gods, such as Tano and Fofie.
They may inhabit a large range of shrines, but when the god
becomes the god of a town or village, and every Ashanti
town and village worships one of these gods, its shrine is
usually a metal bowl (kuduo). This is temporary abode,
which the god enters when summoned by his priest.

Anong the Tallensi, responsibility for shrines and their
vorship was in the hands of lineage heads. In the ancestor ZoiTYon
worship of the Ashanti, the intermediaries between lineage /7 \
and ancestors are the chicfs, by virtue of their political :, :
office, and the elders, who minister to the stool represent- (l'k"'!’!{
ing the lineage ancestors. The priesthood associated with —H
the worship of the abosum is organised on a different basis;

it is not associated with a specific descent or kin group



- 264 -

wt the priest is believed to be chosen by the god himself,
sho will show, by certain patterns of behaviour in the
serson, that he has been chosen (Rattray 1927:40; Busia 1954:
193). Older priests will confirm these signs, and supervise
the training of the new priest, who will be subject to
strict taboos, learn how to diagnose and treat illnesses,
and to intercede with the god on behalf of the people, which
is his proper function, and marks him off from other ritual
specialists, such as diviners. When his training is complete,
he will function as a priest, holding frequent consultations.
The form of the consultation varies very little. The priest
sits in the hut in which is contained the bowl which will
house the spirit of the god. This is placed on his head,
drummers will announce the beginning of the ceremony, and
the priest will invoke the god, asking him to enter the bowl.
If the priest succeeds in entering into a trance, this is
the sign that the god has come and taken possession of the
priest, and will speak through him; the priest's utterances
will be interpreted by a spokesman (okyeame). Each
petitioner will enter the hut one by one, state their
petition and make an offering, eggs, money or a fowl, and
¥ill be given advice and treatment.

Such shrines offer a wide range of services to the
whole community, protection from evil and misfortune, such
s infertility, failure of crops, and are very frequently
consulted. The priest is not directly associated with
political affairs, as is the case with the chief, and with

the custodians of the ancestor shrines among the Tallensi
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The Brukung shrine at Shiare is generically related to
this type of shrine, but differs in some important respects.
Many of the abosum shrines may be classed as ‘open' oT
exoteric, in that the petitioners enter the room where the
shrine is housed, and establish a face to face relationship
with the prie'sz. The Shisre shrine, as has been shown, is
closed, and its ritual esoteric, in that the shrine may be
entered only by the cult members, the actual form of the shrine
ritual being unknown due to the secrecy surrounding the cult.
The Shiare shrine is served by a cult, rather than one priest.
The most important cult member, the chief priest, is chosen
on the grounds of seniority, thereby resembling the
custodians of the ancestor shrines of the Tallensi. Brukung
resides permanently in the shrine unlike the Akan abosus,
which enter their shrines only whea summoned by the priest.

Some shrines have only a very local significance, being
unknown and having no influence outside their immediate
locality. This is the case with, for example, the ancestor
shrines of the Tallemsi, and the lineage shrines of the
Ashanti, which are of immediate interest and concern to those
who live in that locality. Some shrines, on the other hand,
are well known, and have en influence well outside the
locality in which they are situated. Such shrines have a
vide occurrence, and are found not only in the major world
religions, but in other more traditional religions, such
as those found in Africs, e.g. the Tong Hills shrine of
the Tallensi, the Senyon Xupolr:::ch had a considerable

Teputation in Southern Ghana (cf. J.R.Goody 1971:63), and
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the Brukung shrine at Shiarc. The wider influence of such

shrines is closely connected with the phenomenon of the

pilgrimage.

11. Pilgrimage
There are several elements which combine to form a

pilgrimage, which may be summarised as:-

1. Belief in a divinity, or in a person or thing which is
associated with divinity, or in an object which is
regarded as sacred.

2. The existence of a location, or shrine, where the
divinity or sacred dwells, or manifests itself, and
where it may be visited or consulted.

3. Motivation to approach the divinity or sacred for a
specific purpose, such as petition, expiation, thanks-
giving or worship.

4. A journey to reach the shrine.

5. The economic aspect of the pilgrimage. This may be
regarded as the material side of the pilgrimage, but
is so important as to form an integral part of it.
Pilgrims have to be fed and housed, both at the shrine
and at various points on the journey. If these facilities
werc not available the pilgrimage would be difficult or
impossible. These facilities, as well as helping the
pilgrim, are very lucrative to those who manage them.
The shrine itself is also a source of financial gain
from the offerings made by pilgrims, and can have a
great effect on the economy of the area where the shrine

is located.
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Pilgrimages are found in a number of forms. Some are
highly organi =d and institutionalized, others loosely so.
Some involve large numbers of people, some only a few, some
involve only a single person. Motivation may vary, but only
within narrow limits, which may be determined by the pilgrim
himself, or by the religious system to which he owes
allegiance.

Shrines and pilgrimages are built into the structure of

the major world religions. Before examining the Shiare shrine,

a brief consideration of the pilgrimage as found in Christ-

isnity and Islam will be given. These pilgrimages are

better known and better documented than those of Africa, and
will form a ive

g to the di ion of the
Shiare shrine.

1. The Pilgrimage in Christianity

The development of the idea of the pilgrimage, and of
the motivation behind it, may be seen clearly when the
pilgrimage is traced historically in one religious tradition,
the Christian. Here we have an identifiable constant, the
pilgrinage, and two variables, the motivation and the shrine,
both of which reflect the development and changing emphasis
of Christian theology over the centuries.

In the early Church, the idea of the pilgrimage was
relatively simple and direct, and arose from the memory of
Christ himself, the centre and focal point of Christianity.
This found obvious expression in jourmeys to the Holy Land,
to the places directly associated with Christ himself.

Thus
Jerusalem, Bethlehem and Nazareth are the earliest, and the
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greatest, shrines in Christianity. The motivation to visit
these sacred shrines was very simple, viz. devotion. It was
considered good to offer one's prayers in the places where
Christ had been born, had lived and died, but by doing so it

was not believed that these prayers were any more efficacious
than prayers offered elsewhere. In this early stage, elements
such as petitions, especially those for help, which later

became central in the pilgrimage, were absent.)

Very early in the Church's history, another important
factor emerged, that of martyrdom. During the first three
centuries of the Church's existence, Christians were persecuted,
and many died for their faith. This was seen as the supreme
act of witnessing, and those who did so were known as martyTs,
(the Greck p&pivs = ‘witness'). Martyrdom assumed great
significance in Christian theology. Two important points
arc relevant. Firstly, by shedding their blood, the martyrs
identified themselves in a very special and literal way with
the death of Christ, which involved the shedding of blood,
symbolising redemption and salvation. Thus the martyrs are
linked directly with the sacrifice of Christ. Secondly, and
following from this, it was believed that this act of
witnessing i.e. of literally identifying themselves with
Christ, led to the martyrs going directly to heaven and
being very near to Christ. They thus formed a direct link
between Christians living on earth and Christ and the
saints in heaven; having lived on carth, and experienced the
husan condition, it was believed that they could now inter-

cede directly with Christ for the living, and mediate divine
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elp and grace for them. Thus, cults of the martyrs sprang
p mmediately; the places wherc the martyrs died hecame
allowed. Churches were built on these sites, if possible
ver the places where the martyrs were buried. They became
hrines, and werc cared for by groups of priests and monks,
nd people flocked to them. These shrines proliferated
hroughout the early Christian world. People came to
:stablish contact with those who had witnessed with their
Jlood to the Christian faith, and were now with Christ in

veaven. Closely associated with this desire for spiritual

mmunication with Christ in the kingdom of heaven was the
desire for physical contact with the martyrs, which found
expression in the acquisition of objects which had been used
by the martyrs, or had in some way been associated with
them, clothing, fragments of bones, or objects which the
martyrs may have touched. Thus began the cult of relics,
which came to play an increasingly important part in the
Christian idea of the pilgrimage, at one stage dominating
it, and was one of the factors which led to the Protestant
Reformation.

The martyrs were the local heroes of local communities,
and the cult of many martyrs remained on this very local level,
even to this day. But somc, whose lives and deaths were of
great significance for the whole church, occupied a special
position. First among these were the apostles, the first
followers of Christ, and the first bishops, among whom Saints
Peter and Paul were pre-eminent. They were martyred in Rome ,

and around their deaths arose a cult which became very
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isportant in Christianity. On the spot where their bodies
were buried shrines arose, and then churches. Rome becamc
the centre of hestern Christianity, the Pope, the Bishop of
fome, became the spiritual leader of Western Christianity,
and also became,as it were, the custodian of the shrine
containing the bones of St.Peter, and, as successor to St.
Peter, the voice of God on earth.

Gradually, great significance became attached to the
miraculous powers attributed to the bodies of the saints and
martyrs, and many pilgrimages were undertaken specifically
to seek help and ask for favours, and also to obtain relics;
the acquiring of relics became a major commercial undertaking.
Associated with this was an important doctrinal development
in the early Middle Ages, the doctrine of indulgences.
Indulgences are remissions for the temporal punishment
due to sins, even when they have been forgiven. These
indulgences could shorten the time a soul could spend in
purgatory; so means of obtaining indulgences became important.
Relics became a primary means of obtaining indulgences.
Shrines were established, many of them spurious, on the basis

of relics alleged to have great powers. Pilgrims flocked to

these shrines to gain and rily d
the penances imposed by the custodians of the shrimes. Such
shrines spread all over Europe, got out of control, and became
an sbusc and a scandal, because the relics themselves were
spurious, and the shrines exploited both the sacred and the
pilgrims' piety, for commercial gain. They were attacked and

¢riticised, not only by the reformers, but by the Church itself
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ut they still continued to flourish and to attract pilgrims.z

This tendency was in turn connected with the doctrime of
the forgiveness of sims, a strongly marked feature of the
mediaeval Church. Pilgrimages to certain shrines were
inposed as necessary conditions for the forgiveness of sins,
which thus became the prime motivation for the pilgrims. The
Holy Land, Rome, Compostella and Canterbury were among the
major shrines to attract these pilgrims.

History played a part in the development of the Christian
pilgrimage. Access to the shrimes in the Holy Land became
difficult, if not impossible, when Palestine was captured by
Islam, which was hostile to Christianity. Therefore the
shrines had to be rescued, and this gave rise to the Crusades,
which were in effect armed pilgrimages, with very strong
political overtones. An indulgence was granted to those who
took part, and four Crusades marched across Europe into the
Near East, motivated by the desire to free the Holy Places
and to gain the indulgence, but incidentally plundering and
looting as they wenmt.

The pilgrim was a familiar sight on the roads of Europe,
with his grey cowl, broad hat and belt, staff, sack and gourd.
Travelling was difficult and dangerous, and pilgrims
travelled in bands for protection, and they were often armed.
The needs of the pilgrims had to be provided for, which led
to the emergence of inns and hospices, often run by fraternities
in the service of the Church. The Knights of St.John is the

oldest Order of Knighthood founded for this purpese; the
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Jospices on the Alpine passes became famous. Thus the
cconomic and logistic aspects of the pilgrimage became very
jsportant. Pilgrimages are spiritual in intention, but they

are also extremely lucrative, and many shrines became very

rich because of their popularity. Hence the great reluctance

of the shrine custodians to have the authenticity of their

relics questioned, or the doctrine_of indulgences questioned

or challenged. Civic authorities were aware of the great
financial advantages of the fairs which had grown up around

a saint associated with the town, and they were equally

reluctant to have the spiritual basis of their economic prosperity
challenged, and possibly discredited. The economic became
inseparable from the spiritual; the one complemented the

other. An intricate machinery of administration became part

of the structure of the pilgrimage.

Thus, by the end of the Middle Ages, the Christian
pilgrimage had moved away quite considerably from the pilgrim-
age as conceived in the early Church. The newer, more complex
and highly organied, Church sanctioned pilgrimage, with its
emphasis on indulgences and expiation for sin was something
which the early Church would probably have regarded as alien.
By the dawn of the modern era, the whole idea of the pilgrimage
was called into question, as well as the theology underlying
it. The reformers attacked the practice of the pilgrimage,
and the motivations underlying it. 'They aided no man's
salvation', said Calvin. For the Calvinist and the Puritan,
pilgrimages were a waste of time and energy that might be

better used to demonstrate, in the place where God had
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called onc, that one has been personally saved, by a thrifty,
industrious and pure style of life, with its very strong
suggestion of the Protestant Lthic.

Kut the pilgrimage continued to flourish, but confined
largely to Catholicism.
2. The Pilgrimage in Islam

Islam, like Christianity, places great importance on the
pilgrimage. As in Christianity, there are many shrines, many
with only local significance. But for Islam the greatest
pilgrimage, and in some ways the only ome, is that to Mecca,
the holiest shrine in the Islamic world. In stressing the

uniqueness of the Mecca pilgrimage, and because of the very

formal and unvarying structure of the pilgrimage, the Islamic

conception of the pilgrimage is markedly different from the

Christian. It is built into the pattern of Islamic belief

in a way not found in Christianity. For the Muslim, the
pilgrimage (lladjdj) is the last of the five pillars of Islam,
and is a holy duty incumbent upon every Muslim male of sound
mind and body, who has the means to travel and afford the
cost of living in Mecca. It is possibly the most formal and
institutionalized of all pilgrimages. It must take place
during one special month, Dhu ‘1' Hadjdj. Special taboos

are imposed on the pilgrim; special dress must be worn,
indicating that he is a special person, in the holy state of
ihram, which lasts until the pilgrimage is completed. Turner
(1974), in onc of the few studies devoted to the pilgrimage
8s a social process, draws attention to this important aspect

of the pilgrimage, and in his analysis the pilgrim becomes a
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nal' person,and this state can also be observed in the

"
sedineval Christian pilgrim, who, like the Muslim, is in a
loly state, and marks his withdrawal from the normal world
by donning special dress.’

The religious duties which must be performed by the
pilgrin are carefully and strictly laid down, and all of
them must be observed. The sacred places of Arafat and Mina
aust be visited; the pilgrims must Tun seven times between
two spots, then walk seven times around the Ka'sba, the
sacred black stone in the centre of Mecca.

Before the advent of modern means of travel, the joutney
vas done by camel caravan, took a long time and was very
costly. As in the case of the Christian pilgrimage, the
economic aspect became an essential part of what was
originally spiritual, and an immense network of facilities
arose to cater for the pilgrims, which, as well as being
necessary, enriched those who managed them.*

The elements which were mentioned earlier as forming
the general pattern of the pilgrimage, i.e. the shrine with
its associated holiness, the pilgrims, their motivation and
the economic factors, are clearly seen in the pilgrimage as
found in Christianity and Islam. Both religions have much

in common; they have a common origin in Judaism, and both

are monotheistic, with an emphasis on the after-life. Earthly
life itself is seen as a kind of pilgrimage, as a period of
trial, the events of which will help to determine the
individual's final destiny. This belief colours the idea

of the pilgrimage. Botk the Christian and the Moslem are
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committed to maintaining a grace rclationship with God. The
potivation of the pilgrimage is two-tiered. The pilgrim is
seeking grace, to better the earthly life, and secure the
future life. Concern with material things, the concerns of
everyday life are theoretically secondary, but are nonctheless
important, and cannot be ignored. Both the Christian and the
Moslem will ask for favours, cures from illness, help in
various ventures, increase in prosperity. But the context
of these petitions is that of the otherworld. The will of
God and divine providence are ultimate in the Christian and
the Moslem experience of life. The fact that a petition is
not answered in terms of the pilgrim's expectation is not
tegarded as a failure, or that the shrine is inefficacious.
Ultimately, it is the will of God which determines what is
beneficial for the petitioner, and this is recognised and
accepted by the Moslem and the Christian, (Islam = submission).
African religious systems are essentially differemt from
those of Christianity and Islam in a number of important
respects. They do not teach personal.salvation, and are
thus not orientated towards life in amother world. The
believer or practitioner of an African traditional religion
has a different set of expectations and attitudes to his
divinities, which are very firmly earthly orientated, and
often expressed in terms of social values. This factor
Bust be considered as crucial, and must influence views on\‘ 7
the nature of god or gods, of the relationship between gods
and men, of men in the world, and of men in society. To say
that the values of such religious systems are earthly orientated
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is not to deny that the adherents do not have a sense of the
spiritual, or that they lack a religious 1life; anthropological
rescarch has shown that some peoples do possess such.’ What
is important is the cmphasis, or the use to which religion is
put, and for African religious systems the emphasis is on
men's immediate environment, which is the world in which he
lives, the society and its manifold relationships, in which
his destiny has to be acted out. This set of attitudes and
expectations influences the shrime, and the pilgrimage as
found in Africa.
111 Shiare as a Pilgrimage Centre

The discussion of Shiare as a pilgrimage centre will be
dealt with in two stages. Firstly, Shiare as a pilgrimage
centre, and secondly, an examination of some of the factors
which may have helped to make Shiare an enduring and popular
shrine.
1. The Consultation Process

I refer to those who come to Shiare to consult the shrine
as pilgrims, by analogy with the pilgrim in the Christian and
Moslem religious systems. Shiare satisfies the conditions
necessary for a pilgrimage centre, and the pilgrims themselves
the conditions necessary to allow them to be placed in the
category of 'pilgrim'; they are motivated to come to this
holy place, and in order to do so have to make an arduous
and often expensive journey.

The Atwode language does not have a special word for
'pilgrim'; linguistically, they do not distinguish between

a pilgrim and any other non-Atwode person who may be in
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fare; all are referred to as asafo (sg. isafo) strangers '
ere is, however, little possibility of confusion, as almost
ery stranger in Shiare is there for the purpose of comsult-
¢ the shrine.

During the period of my field work between 3000 and 4000
Igrins consulted the shrine. | These pilgrims represented
st walks of Ghanaian life; rich and poor farmer, fishermen,
isinessmen, a bank manager, shopkeepers, policemen, including
10 senior officers, soldiers, taxi-drivers, teachers,clerks
1 government service, university students, schoolchildren.
iny of the ethnic groups in Ghana were represented, as well
s some outside Ghana, though the majority came from the
kan speaking south. Many of these people were well educated,
nd Christisns. The common strand which united them was
hat they had problems or difficulties, which they wished to
resent to the shrine.

These pilgrims could be divided into two classes, those
ho had come to Shiate for the first time to comsult the
hrine, and those who had already consulted it, and had
eturned to offer the customary thanksgiving. Both required
odgings, and the question of lodgings may be regarded as
he first step in the consultation process, which may be
livided into three stages, the pre-consultation stage, the
:onsultation, and the post-consultation stage. In each of
these stages the landlord plays an important part,

If the pilgrim has been to Shiare before, he would
probably lodge with the landlord with whom he stayed on his

previous visit, though he is free to choose any landlord he
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uishes. 1f he is on his first visit, he may arrive in Shiare
and enquite after a landlord who has been Tecommended to him
by another pilgrim, or he may simply arrive and state that
he has come to consult the shrine, in which case he will be
directed to a landlord, Any householder may offer lodgings
to a pilgrim, but the landlord is preferably a cult member,
for Teasons which will become clear. During the period I was
in the field, almost every householder was a cult member;
due to the recent initiation (1962), cult membership was very
high (162 cult members). It was thus easy to find a landlord
vho was a cult member. Problems would arise when the cult
nembership declined over the years. I was told that when this
happens, as it did in the years preceding the initiation in
1962, non-cult members would act as landlords, but the cult
members would conduct the ceremonies in the pre-consultation
and post-consultation stages. On one occasion while I was
in the field, the brother of the Shiarewura had more pilgrims
than his house could accommodate. Two were lodged with the
Shiarewura, who, as a non-cult member, took mo part in the
consultation process, being Tesponsible only for the material
vants of the pilgrims lodging with him. Matters concerning
the consultation were dealt with by the brother of the Shiarewura.

Although any cult member may act as landlord, and most of
them do, there are some men, about 6, whose functions as
landlords are such that they have become almost professional
landlords, this assuming the proportions of a full-time
occupation. They have large houses, which can accommodate

several pilgrims. Every day they have pilgrim lodgers,
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metimes more than one. Although, like all the men in
\isre, they have farms, they rarely visit them, leaving
je bulk of their work to their sons. The question of this
Jll-time concern with pilgrims will be discussed later in
\e context of the effect of the pilgrims on the economy of
niare.

The importance of the landlord being a cult member is
hat not only does he provide the lodgings and food necessary
or the pilgrim, the material side of his stay in Shiare, but
e also initiates the whole consultation process. On his
rrival at his lodgings, the pilgrim will be offered water
o drink, will be shown his sleeping place, and asked about
iis food preferences. This latter point is more than a
utter of mere courtesy, but a necessary one, where people
from another ares may observe certain food taboos. He will
e given water for his bath; this may be from the river
issociated with the god (okpere obung), in which the pilgrim
«ill have to wash once during his stay. If it is not brought
at this stage, it will be brought later.

When the landlord has satisfied the immediate needs of
the pilgrim, he will raise the question of the purpose of the
visit to Shiare. The pilgrim cxplains the reasons which has
led him to come and consult the shrine. The landlord will

pour libation, which is provided by the pilgrim, invoking

Wuruboare and Brukung, asking them to help the pilgrim. He
¥ill then inform the clan head, and arrange for him to see
the pilgrim. Pilgrims lodging in Awuku clan territory will

Consult Nana Gesu, the clan head and chief priest;if he
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lodges in Cha clan territory he will consult Nana Kulahome .
In this respect each clan has equal powers. There is no
particular merit attached to a consultation with the chief
priest. Early next morning the landlord will escort the
pilgrin to the ritual hut (cbubele) of the clan head, present
him, and the second stage of the consultation will begin.

Each pilgrim will be dealt with individually in the
ritual hut. The clan head will be assisted by several elders,
and the landlord will also be present. Libation will again
be poured, and the clan head will question the pilgrim as to
the nature of his problem. He will cover ground already dealt
with by the landlord,but will probe deeper, asking questions
until he has grasped the problem. Any one of a number of
problems may have brought the pilgrim to Shiare, but most of
them are illnesses or misfortunes, such as lack of success in
business, failures in farming, infertility in women, death of
children; in many of these cases witchcraft is suspected.

1 was able to discover from some pilgrims why they had
come to consult the Shiare shrine. The assistant manager of
a branch of the Ghanaian National Trading Coy felt that
promotion to a larger branch in one of the larger towns was
overdue, and had come to ask the shrine why this was so, and
to ask for help in obtaining promotion. A man had brought
his sister's small daughter to ask for the cure of a trouble-
some leg injury. The shrine had been recommended by her
husband's sister, who had given birth after consulting the
shrine. Janet, a VIth Form schoolgirl, whose father was a

prosperous timber merchant from the southern part of the



- 281 -

Volta Region, was sent, alone to Shiare to seek treatment
for a back complaint. Pierre, a medical student from Dakar,
Scnegal, arrived in Shiare somewhat bewildered. He came
to see me, and told me that he had been sent by his parents
to report to the priest and offer thanks for his birth, for
which the shrine had been responsible. His parents had
friends in Accra, with whom he lived for a few weeks, and
then came to Shiare, alone. He told me that he did not know
what he was expected to do, but that his landlord had arranged
for him to see the priest later in the morning. He promised
to return and see me before he left Shiare, but he did not
do s0.%

One pilgrim gave me a description of part of the consulta-
tion process. John Menssh, from near Mampong, in Ashanti,
was the owner of a small contracting business. Over the
preceding three years his business had gone badly, and he
was losing money. He consulted several local shrines in
Ashanti, and was offered advice, but his business did not
improve. He told me that he became disillusioned, and
suspicious of the motives of the shrine priests. He told
e that he felt they had no real interest in helping people,
but were concerned only with making money, and he paid out
considerable sums for his consultations. He then met someone
who had been to the Shiare shrine, which he claimed had solved
his difficulties, and advised John Mensah to consult it. So
John came to Shiare. He told me that he was most impressed
with the reception he received. His landlord,Yaw Mensah of

« the Wasawasado subclan. was most solicitous for his welfare
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osing him his sleeping place, asking him regarding his
jod preferences, having water brought for his bath. The
mndlord enquited as to his problem, sympathised with his
ifficulties, and assured him that Brukung would certainly
+1p him, that the clan head would present his petitions to
se shrine, which would give him advice as how to overcome
is difficulties. Even before he consulted the clan head, in
ais case Nana Gesu, John Mensah told me that he felt confident
hat the shrine would help him. He felt that Shiare was the
eat of a god who was not only powerful, but interested in
eople and their problems. At this point and during the
onsultation with the chief priest, there was no mention of
oney. The landlord and the chief priest concentrated on the
roblem which had brought the pilgrim to Shiare.

When John Mensah entered the ritual hut, he was told to
it on a goat skin, and the chief priest poured libation,
alling upon Wuruboare and Brukung to help the person who had
ome looking for help. The chief priest then asked questions
elating to John Mensah's business, his business dealings,
sking whether he had been dishonest, whether he had been
egligent in his responsibilities to his family, whether he
ad been an adulterer, whether he had offended anyone. John
lensah told me of these things before receiving the decision
f the shrine, and I did not have the opportunity to see him

\gain, as he left Shiare shortly afterwards, so I did not

liscover what advice was given to him.
Other pilgrims confirmed the general pattern of question-

ing. The priest would probe to discover possible causes of
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¢ misfortunc which may be latent and undetected, and
ssibly forcing the pilgrim to assess his relationships
d obligations, and recognise possible faults or negligences
his part which may have brought mystical forces into play.’

Just before midday the cult members, with the clan heads,
11 go to the shrine, where the pilgrims' petitions, and any
\de by Shiare people that morning, will be presented to the
wine. In the early afternoon, the pilgrims will be recalled,
odividually, to the ritual hut, where they will be informed
f the shrine's advice. Libation will be poured, prayers
i1l be said and medicines will be given to the pilgrims.
here is s wide range of medicines (aling) which are used as
ert of the treatment which is part of the comsultation.
hese range from herbs (afe) which are taken internally, to
bjects which have the power to protect from harm. These
wedicines are made by the cult members themselves, and during
icrifices they are placed on the altar and receive blood
fron the sacrificial animal, imbuing them with some of the
power of the god. These medicines are given to the pilgrims
#ith instructions as to their use. Special bodily markings
are associated with the cult. Roots are burned and powdered,
nd marks are traced on the forehead and face. When the
cult members return from their daily consultation of the
shrine, they always have these markings, a vertical one on
the forehead, and two horizontal omes, one on each of the lower
teaples, running from the ear to the eye. These are placed
on the pilgrim while in the ritual hut, and a length of

string-like fibre is placed round the neck, which the pilgrim
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vill wear until he returas home.l®
The priest also issues moral admonitions, which vary

vith the problem which led to the consultation. If the
pilgrin confessed to any kind of deceit or cheating he will

be comnanded to refrain from this; if adultery to cease this,
if he confessed to quarrels or violence, he will be commanded
to refrain from this, and be gentle and peaceloving. Pilgrims
are usually told to abstain from sexusl intercourse for a
specified period, which can be as long as three months. It

is impressed upon them that these injunctions must be obeyed,

otherwise no cure would be and hamful
Rmight even result. The pilgrim will then be instructed to
return in a year's time to thank the god with a specified
offering, if the outcome of the consultation has been

successful.!!

This marks the end of the second stage of
the consultation. If the pilgrim has not already washed in
water from the river associated with the shrine, he wil] do

50 now.

The pilgrim returns with his landlord to his house, where
the final ceremonies will be performed. This involves a ritual
washing, again using water from the river associated with the
god. Medicines will be applied and supplied, and the pilgrim
¥ill be reminded to return in a year's time with his thanks-
giving offering. The pilgrim may now leave Shiare, and begin
his long walk to Nkwanta, where he can obtain transport. If
it is too late in the day, he may spend another night in
Shiare, and leave early next morning.

The second class of pilgrims, those returning to thank
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the shrine for the successful outcome of their problems,
follow essentially the same procedure, except that their
purpose is to thank, not to petition, and a thanksgiving
offering will be presented to the shrine. The offering
may be a fowl, or one of the more expensive animals, such
as a sheep or a goat. Sometimes a cow is demanded as a
thanksgiving offering, but the momey rather than the animal
is brought to the priest. The difficulties involved in

bringing a cow to Shiare are many, apart from the fact that

they are not bred in the area, due to trypanosomiasis.
The animal required will be specified by the clan head. I
was unable to discover what criteria they used to relate
the animal demanded as a thanksgiving to the problem which
led to the pilgrim coming to Shiare.

A frequent cause of consultation is infertility in women.
If a woman has a child through consulting the shrine, she
is expected, if possible, to bring the child after the
statutory year and present it to the shrine as an act of
thanksgiving; the child's head will be shaven and the hair
placed in a calabash on the path leading to the shrine. If
she cannot bring the child, she is expected to bring the
hair, which is placed in the calabash. If circumstances
prevent her from coming after a year, she is expected to come
when she can. I was told that many women return to the shrine
to offer thanks for conceiving through the mediation of the
shrine. Some were pointed out to me, and 1 spoke to only
one, who lodged with Ntanke, of the Abumbado subclan. She
and her husband had returned with the child, which was about
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two years old. The calabash is placed at the junction of
the road to tlhe river and the path leading to the shrine,
in public view, and I have frequently seen hair in it. [
have no reason to doubt that many women did receive help in
this matter as a result of consulting the shrine. Frequently
the god's name is given to a maie child born with his help.

A male Shiare child would eventually be initiated into the
cult.

Those who return to offer thanks represent the success
side of the shrine, i.e. those whose petitions had been granted.
To obtain a full and accurate picture it would be necessary to
ascertain the number of pilgrims arriving in Shiare, whether
they had come to consult the shrine or to offer thanks, and
then see if they come back the following year, or even later.
The difficulties involved in this are immense. The fact that
a pilgrim did not come back the following year does not
necessarily indicate that his petition was not granted. He
may have been prevented from coming, and some people may delay
their thanksgiving offering until they were afflicted by
some other misfortune. Two or more years would be required
if this were to be done accurately. Many of the pilgrims in
Shiare were present at the sacrifices held early in the
morning, offering the animals they had brought, and this,
added to the many pilgrims who come to Shiare suggest that
the shrine has a high success rate. Some of the pilgrims
with whom I spoke told me that they had heard of the shrine
from other pilgrims, who had been helped by the shrine.

Shiare is splendidly geared to handling pilgrims and
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works smoothly and efficiently. There are never SO many
pilgrims that they cannot all be accommodated. The number
of pilgrims varies, and it is impossible to predict how many
pilgrins will arrive at any given time, but the flow is
affected by the season. There are far more during the dry
season, roughly November until April, when the many poor
quality roads are firm and dry, and travelling is easier.
During this season, when work on the farm is less demanding,
more cult members will be residing in Shiare, and able to
cater for the pilgrims. But the pilgrims are not evenly
distributed throughout the town. Many cult members will
have no pilgrims, whereas those few men who have acquired a
reputation as landlords will have several simultaneously.
These men have large houses, with several rooms, and
several pilgrims sleep in the same room. Food is prepared
by the wife or wives of the landlord, and his daughters bring
water for them from the river. The two clan heads are
always in Shiare to deal with the pilgrims. They interview
the pilgrims early in the morning, before the sacrifice,
but if there is a large number of pilgrims, they will interview
them at other times during the day. The pilgrim spends at
least one night in Shiare, sometimes two, depending on the
time of his arrival and the number of pilgrims to be dealt
with by the two clan heads. The pilgrim will rarely spend

more than two nights in Shiare, unless his problems demand

prolonged treatment. Often, as one set of pilgrims leaves,
another arrives. There are many landlords, but only two

clan heads, therefore difficulties could arise if there
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sere moTe pilgrims than could be dealt with by the two
priests. This, so I was told, has never happened to any
great extent. The largest number of pilgrims in Shiare
during the period of my field work was about 35, including
the large group of 29 who came from Cape Coast. They
arrived at midmorning one day, and left early in the morning
two days later.

The consultation process is smooth and patterned. The
pilgrim is dealt with twice by the landlord and the priest,
once before and once after the priest has been to the shrine.
The movement could be viewed as circular in that the pilgrim
enters the system, passes from landlord to priest, who
consults the shrine, informs the pilgrim of the shrine's
decision, passes hin back to the landlord, who completes
the consultation process and the pilgrim then leaves the
system (Fig. B ). Or it could be seen as pyramidal, with
the shrine at the apex (Fig. 9 ), with the pilgrim moving
up from landlord to priest, who enters the shrine with the

problem, returns with advice, which he gives to the pilgri

who then goes down from priest to landlord, who rounds off
the ceremonies. In either case it is the shrine which ljes
at the centre of the process, and the object is to acquaint
the shrine with the problem snd receive an answer. The part
Played by the cult member-landlord is important, and an
integral part of the process, and he is yet another example
of the intermediary which has already been seen as a

significant feature in various aspects of Shiare life (p.250) +



- 89 -

Shrine

Advice

Problems Priest Priest

Ceremonies Landlord Landlord Ceremonies

Fpig. 8: Schematic representation of the
*circular' view of the consultation
process.

Shrine

Priest  Priest

Landlord Landlord

Fig. 9: Schematic representation of the
'pyramidal’ view of the shrine.
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2. The E ic Aspect of the Shrine

Successful shrines are an ecomomic asset, increasing the
prosperity of those associated with the shrine. The Brukung
shrine has a considerable influence on the economy of Shiare,
but it is difficult to obtain precise information on this
point, as this, as is the case with most aspects of the
shrine, is a delicate ares of enquiry, about which the
elders will not speak freely. But it is possible to gain
some general facts about the financial benefits deriving
from the shrine, supplied by the Shiarewura and some other
non-cult members.

There are two classes of people who would seem to profit
financially from the shrine, the landlords, for providing
board and lodgings for the pilgrims, and the two clan heads,
for services provided by the shrine. Regarding the first
class, the landlords, the Shiare people say very firmly that
Brukung does not allow pilgrims to be charged for their stay
in Shiare; the shrine is there to help people. However,
this could be interpreted to mean that the landlords do not
charge in the sense of asking for a fixed sum, or for asking
amything at all, and money is offered to the landlord. It
would seem that the amount is left to the pilgrim himself,

On some occasions I have seen money being given by pilgrims
to landlords; on two occasions £10 (ten cedis, about £5.00),
which would be regarded as handsome. Since payment would
seem to be left to the pilgrim, the amount offered will vary,
but it must be seen as profit to the landlord, as the only

expense which he incurs is food, which is usually yam from
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his own farm. Pilgrims who wish to show appreciation of

their reception by the landlord may express this by making

a generous offering. A landlord who caters for many pilgrims,
as some landlords do, will thus derive a substantial income.

The method of payment for the services offered by the
shrine is more difficult to establish, as are also the
amounts involved. I was told that money is offered to the
two clan heads. This money is distributed among the cult
members of the respective clans, with the clan head retaining
a higher proportion than that offered to the cult members.

In this way the cult as a whole benefits from the shrine.

The amount of money each member receives will vary, depending
on the number of cult members. At the present moment, when
the cult has a high membership (162 members), the money is
being distributed among a large number of people, each member
receiving a comparatively small amount. As membership
decreases over the years, the money will be circulating among
a smaller membership, with more money coming to each member.
From a financial point of view, there is an advantage in
having a small membership, though this could be offset by

a very small group having to cope with fairly large numbers
of pilgrims. However, a steady flow of pilgrims ensures a
regular amount of money coming into Shiare.

The financial gains deriving from the shrine are
reflected in the lifestyles of some cult members. Apart from
farming, there is no full time occupation in Shiare; cult
membership is combined with farming. The only exception to

this is the case of the two clan heads, who, ex officio

are
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always in Shiare in attendance on the shrine. In any case

they usually become clan heads when they are elderly, when

they would be unable to do much work on their farms. However,
as mentioned earlier, some cult members were engaged in the
activities of landlords to the extent that they could be
regarded as having a full time occupation centred around

the shrine. There are six of these; Mbowura Ayor, the mankradu,
is the oldest, and head of the Gblese subclan, the others being
younger, and with the exception of Malebo, who is head of a
lineage in the Gepubudo subclan, have no particular status in
their subclans. These men spend little time on their farms,
apart from short periods in the planting and harvest seasons,
devoting most of their time to catering for pilgrims. That
this is financially rewarding can be seen from their wives

and homes. They all have large houses, two of them, Donkor
and Malebo, having three, with concrete plastering and zinc
roofs, both of which carry great prestige and are expensive.
Each of them has at least three wives. Their access to the
money derived from the shrine has enabled them to build
houses for their wives and younger children in other parts

of the subclan territory, with the main large house being

used by the husband himself and his older unmarried sons.
Because of their size, these houses are able to accommodate
several pilgrims simultaneously, and their several wives are
#ble to cook and cater for the pilgrims. The system is, in

a sense, circular. The financial gain from the shrine

allows for expansion in terms of building, which can
accommodate large numbers of pilgrims, who in turn use these

facilities, thus bringing in more money. If this analysis
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1s correct the system depends on the pilgrims themselves, who
are at the centre of the whole operation.

ut the financial implications arising from the shrinc
sre not confined to Shiare. Two of these landlords who are
engaged in full time activity with pilgrims have ventured into
cash cropping outside Shiare. (Mbowura Ayor is not included
here, as his cocoa farms in the Buem region, near Jasikan,
were acquired before his return to Shiare and his acceptance
into the Kankamado lineage (pp 97-98)). These two men have
acquired tracts of land, still within the Atwode Traditional
Area, bordering the new road which links the south with the
northern region, and have undertaken large scale yam farming.
Because of their activities as landlords, they are unable to
supervise the farm work personally, but employ migrants from
the north, mostly Konkomba, who work under the supervision of
the landlords' kinsmen, who live in Nkwanta. As these farms
are very near the road, it is easy to have the yams transported

to the markets in the south, where the yams of this area are

prized.

Such ventures are rare in Shiare, and I believe they were
made possible by the economic aspects of the shrine. These
men were initiated into the cult in 1962; from that date
they would begin to act as cult-member-landlords and receive
money from the shrine. Their houses were built or extended
around 1970, and their cash cropping began in 1973 or shortly
afterwards, when they would have been able to accumulate enough
money from their association with the shrine for these

Purposes. It is significant, I believe, and not coincidental,
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that the men who have branched out into cash cropping are
those who work as full time landlords.

The shrine also affects Shiare, financially, in other
ways. Pilgrims who have returned to make thanksgiving
offerings require the appropriate animals. Many bring their
own fowls, but goats and sheep are bought locally, either in
Shiare, or sometimes in Nkwanta, to the obvious advantage of
the local people, who are in a position to charge their own
prices.
1V. Shrines: Success and Failure

A point of interest connected with a discussion of
shrines is the question of why some shrines endure and retain
their popularity, while others decline; why are some shrines
successful and others not, or simply, what makes shrines work?
The issues involved are complex, and depend on many factors.
Possibly no definitive answer can be given to these questions,
but any attempted answer must be sought within the religious
system itself, in terms of its beliefs and practices.

‘Shrines are evaluated among other things for what they
can and what they cannot do, in terms of their strengths and
veaknesses, the degree of power or efficacy’ (J.R.Goody
1975:92). Shrines are a means of communicating with the
supernatural, and a shrine will be successful if a good
communication is achieved. Shrines are expected to be
effective, that is, to produce results. What constitutes a
'result' will depend on the nature of the religious system
itself and the expectations of the supplicant. African

Teligious systems are essentially dissimilar to those of
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christianity or Islam, in a number of important respects, as
has been shown, particularly in the important area of the

pature of the relationship of god to man. The Christian or

oslem sces himself ultimately as subject to the will of god, i
which is inscrutable. The Christian will seek a certain i
end, or benefit, and will employ the means taught by his
religious system to gain that end, which he will be able to
define with some precision, and which will be readily
recognised by him if it is granted in the terms which he has
defined for himself. The result may be otherwise; in non-
religious terms, the petition may not have been granted, but
within the religious system itself, another explanation is
possible. This would be to view the matter in terms of the
will of god, rather than in terms of the more limited view
of the needs of man.
This point of view would not be acceptable in African
religious systems. Gods, as conceived within these systems,
function differently, are not inscrutable, and do not refuse
human requests merely because they choose to. When a
petitioner consults a shrine, he has a problem which he wants ,Zoi
answered, and he is clear as to the terms in which he wants :?Q

it answered; his attitude is purely empirical. He knows A

vhat the shrine claims to offer, and the procedures necessary CigRt
to ensure that the god is approached in the right way. When -
what the shrine offers coincides with the needs of the

petitioner, and his problem is solved, then the shrine is

successful. If the problem is not resolved in terms of

the petitioner's expectations, then the shrine

y be said
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to have failed.

Explanations for this will be sought, but not in tevms
of the Christian teaching on the will of god, but in terms
of 1deas built into the traditional religious system. There
are several possibilities in this situation. If the
possibility that the gods do not accede to a request is
excluded, and if the necessary conditions are fulfilled, such
as prayers in the correct terms and offerings are made,
then explanations cannot be sought in terms of the inscrutable
freedom of choice, but elsewhere. Such explanations are
readily found. It could be due to the interference of
snother, more powerful god, or the ritual expert may have
wrongly diagnosed the god or other force responsible. Or
depending on the ideas prevalent in the society, the failure
may be due to deficiencies in the officiant, or in the
conditions imposed by the shrine, or in the ritual surrounding
certain aspects of the shrine or oracle, or whatever means
are employed by the society to mediate and communicate with
the gods. Failure is not a reflection on the religious
system itsclf, but on other factors related to the system.l?

Because of their position in the social structure, gods
and shrines cannot fail; the implications of this would be
very profound. Gods serve many purposes; they ‘introduce
unity into diversity, simplicity into complexity, order into
disorder, regularity into anomaly' (Horton 1970:134). They
help man to understand and interpret the world in which he
lives. To challenge the gods is to challenge the natural

and the supernatural order. The implications would also be
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eIt in the political sphere, depending on the nature of the

olitical system. Where a shrine is unrelated to the political

itructure of a socicty, to challenge it would not be to
_hallenge or threaten the political order directly. However,
ere religious and political authority are coterminous, as is
found for example in Atwode, a challenge to the god would be

a challenge to the whole social and political order. Gods

are concerned with the collective good of society, but also

with individual private interests, provided that these are

not contrary to the common good of the society. Thus a shrine

nay fail an individual, or individuals, without suffering
any loss of prestige, or without damaging the social order.

If it were to fail collectively, then the consequences could
be very damaging. A shrine which is a pilgrimage centre, such
as that at Shiare, is viewed differently by the Atwode and by

the pilgrim. For the Atwode, the shrine represents the centre
of his life, and the principle which gives it order and meaning

his view of the shrine is wide. For the pilgrim, the shrine

offers help and protection in matters which are of interest to
him personally; his view of the shrine is limited. He is
1f his petition

concerned with only one aspect of the shrine.

is granted, for him the shrine is successful; if it is not |

granted, then for him the shrine has failed. Not being a .14
member of the local community, he may not necessarily be (o
avare of or concerned with the wider significance of the  \%
(3
LIgR!

shrine in the life of the Atwode. If the shrine were to
lose credibility as a pilgrimage centre, its effects would

be felt in Shiare, in view of the economic importance it has
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or the Shiare people, but it could still retain its
ignificance for the Atwode. Equally, if the shrine ceased
o mcan anything for the Atwode, it would probably cease to
ttract pilgrims.

Connected with the consultation of shrines is the
estion of the alternatives offered by a religious system.
\though the Christian may ask for material benefits or
favours, the overriding consideration is the will of God,
ehich may not coincide with the immediate needs of the
petitioner. In traditional African religions, visible

nded. If these cannot be obtained

tangible results are de
at one shrine, they may be sought at another; this is one

of the features built into the polytheistic world view.

When 2 Christian fails to receive the answer he expects, he

can account for this by his beliefs concerning god. Lack of
success at the shrines of traditional gods can be investigated,
analysed and corrected. What is beyond the competence of one
god may well be within the competence of another more powerful
god. Underlying this is the theory that the gods can be
coerced or manipulated. Horton (1960:212 £f), in his discussion
of this question, has suggested that there are two polarities
in the relationship between men and gods, that of communion

#né that of manipulation. His model is based upon observed
interpersonal relationships among people.  Broadly speaking,
Christianity and other major world religions will be found

operative at the pole of communion, and traditional religions

at the pole of manipulation. These relationships should not

be regarded as being completely polarised. Horton adds that



University of Ghana http: ce.ug.edu.gh

- 299 -

between them there is a continuum of relative importance of
the communion and manipulative aspects of the relationships,
and on this continuum can be plotted the relative emphases
which any rcligious system will give to the aspects of the
man to god relationship. World religions are not free from
the suggestion of coercion, and some traditional religions
contain strong elements of the communion aspect. If it is
granted that the traditional religions are nearer the
manipulative pole, it would seem to follow, paradoxically,
that gods and other forces, which in some ways are superior
to men, are in some way under the control of men, though this
would not necessarily be seen as a paradox.

The question of failure with regard to some shrines must
be seen as relative; the level of failure must be seen in
its context, and assessed as such. But some shrines do fail,
or lose credibility, but the reason for this may be outside
the immediate context of simple failure to answer specific
problems. It is possible that few shrimes fail for this
reason alone; failure on one level, or in one set of
circumstances, e.g. as a pilgrimage centre, does not necessarily
awply failure on a local level, e.g. as a factor underpinning
cohesion and solidarity in a local community, or of segments
within it. A shrine may fail because it has ceased to be
relevant to changing needs within a community, or because it
has been superceded by other means of achieving the goals
or aims of any given society,l®

However, the question of producing results is still an

important factor in assessing the Teputation and popularity
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of a shrine. Anthropologists have commented on the possibility
of manipulation within traditional religious systems, and so
indecd have those who usc them. Where this is so, blame is
not necessarily placed on the god or the shrine, but on those
who control and minister to the shrine. This can be shown
in the case of the type of god worshipped in Ashanti. As
has been discussed earlier, the relationship of the priest
to the petitioner is that of the face to face type. The
priest is a member of the local community, and has an
intimate knowledge of local affairs. He will have ties of
kinship and affinity with many people in the community.
This is a decided advantage, which can be used and exploited
when the priest is called upon to deal with problems which
are presented to him. Being familiar with the areas of
tension and conflict within the community, he can point to
these in his diagnosis, and in his treatment of the case.
On the other hand, his close association with the local
community can have its disadvantages. His own personal
faults and defects will be known to the community, and may
well lead to a loss of confidence in him as mediator between
the people and the god, and his replacement by another priest.

This intimate knowledge of local affairs is not available
to shrines such as that in Shiare, which draws pilgrims from
great distances. Studies of such shrines have revealed that
some of them may employ some technique of manipulation to
ensure that they can provide results, and thus ensure the
credibility of the shrine. Whittaker (1965:38 66) has

suggested the possibility of this in his discussion of the
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shrine of Mwari, in the Matopo Hills, in Zambia. The Mwari
shrine resembles the Shiare shrine in certain respects, in
others it differs. It rescmbles Shiare in that it is highly
structured, and has attracted many pilgrims due to its
reputation as an oracle; like Shiare, it played an important
part in the political events of neighbouring states, and also
it has given identity to the people of the Matopo Hills, who
define themselves in relationship to the shrine. It is unlike
shiare in that it is differently organised in terms of the cult
associated with the shrine. One of the features found
associated with the Mwari shrine is a group of devotees known
as the ‘children of Mwari', who are scattered throughout the
land, and represent the major shrine in local cult centres, &
feature which is absent from the Shiare shrine. According to

Whittaker, they also provide what he calls an 'information

service', which is fed back to the main shrine, providing an
‘intelligence service'. They act as intermediaries for local
communities, are often at the main shrine, where they intercept
pilgrims, inspect their offerings and engage them in
conversation, sometimes for several days, before passing them
on to the oracle, thus preparing them for the consultation,
but also acquiring information which would be useful in
treating the problems or difficulties which led to the
consultation.

This feature is mot found associated with the Shiare
shrine, though it is found with the Brukung cult in Dahomey
(Herskovits 1938:103). The Shiare shrine does not depend

upon an information service. As has been described carlier,
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part of the consultation process in Shiare is the questioning
of the pilgrim, which would seem to be a legitimate, and even
necessary part, of the consultation, and one which the
pilgrim would expect. Priest and god must be in possession
of all the relevant facts in order to make an accurate
disgnosis and indicate the precise treatment necessary to

remove the problem. It could be argued that the shrinme priest

does not need a detailed knowledge of local conditions;
experience would have told him that the difficulties and
problems which led the pilgrim to Shiare could be reduced to

a few well defined areas; witchcraft could be predicted fairly
easily, kinship tension and rivalries, personal feuds. This,
plus what is learned from the pilgrim prior to the presenta-
tion of the case to the shrine, would be sufficient for the
priest to make an accurate diagnosis in the majority of cases.
This may fall under the heading of manipulation, but it is an
accepted procedure, and one which is practised in situations
well outside the context of African shrines.

Shiare has never lost its reputation as a pilgrimage
centre, and, given the context of the belief system in which
it operates, it may be possible to indicate some factors
which contribute to the success and popularity of the shrine.
First of all, there is the actual geographical location of
Shiare, which is isolated in the hills. To reach Shiare,
one has to undertake a long and tiresome journey, even though
much of it is now done by lorry rather than on foot, and
involves some financial outlay. The journey may take some

days, especially in the wet scason, when travelling on bad
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roads aggravated by the rains can be slow. The final stage
of the journey must be done on foot, up the mountain. Such
conditions may well help to make the pilgrimage meaningful.
Shiare has adapted itself extremely well to cope with
pilgrims; the function of the cult member/landlord, with the
strong emphasis on personal attention, has been discussed,
and commends itself to the pilgrim. Some pilgrims told me
that this feature of Shiare meant much to them; they had taken
their problems to local shrines, with mo success, but which had
cost them much money. They told me they felt that the Shiare
shrine, and the priests, were interested primarily in helping
people rather than in making money. The fact that the shrine
was scrved by a priestly cult, and that the pilgrim was not

allowed to enter the shrine,

y contribute to the reputation
of the shrine; since the ritual within the shrine is esoteric,
the person of the chief priest becomes very important, as he
is the mediator between the divinity and the pilgrims. But
the actual consultation with the chief priest, or Cha clan
head, is brief, and is restricted to two occasions. For the
remainder of his stay in Shiare, the pilgrim is attended to

by the cult member/landlord, who initiates and completes the
consultation process. The pilgrim is, as it were, drawn into
a sacred circle, but he is not allowed to enter into the
centre of the circle. He is brought into the circle by his
cult member/landlord, which leads to the consultation with

the appropriate clan head; the climax of the consultation is
the consultation in the shrine itself, after which the

circular movement moves back to its starting point, with the
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second consultation with the clan head, then back to the cult

mber/landlord, then the departure from Shiare. This whole

process would confirm that the pilgrims' problems are being
treated with great care and attention. Pilgrims returning to
Shiare to thank the shrine for bemefits received help to

prove its efficacy. Those whose requests have not been
granted will not return to thank the shrine, so pilgrims
arriving for the first time meet only previous petitioners

who can testify to the efficacy of the shrime. Many of the
pilgrims who come for the first time do so on the recommenda-
tion of others, who testified to the shrine's ability to help,
and this is confirmed in Shiare itself when the pilgrim meets
those who have returned to offer thanks.

Shiare is an ancient shrine, with a reputation which is
well established, and this must always act in its favour in
the mind of the pilgrim. Shiare formerly was consulted by
the Ashanti and the Dagomba, factors which would have

enhanced its reputation.
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Footnotes to Chapter 6

'Early Christianity had no temples or sanctuaries. God

was to be worshipped in spirit and in truth lnyvhere.l

1t was the memory of Jesus that made shrines of the places
which marked stages of his life'. (Hall 1965:2) . ik
Sumption (1975:22-23), quoting from a letter of A.D.156,
shows how the Christians of Smyrna gathered the bones

of their martyred bishop Polycarp and laid them in a
suitable place, where they could gather together to celebrate
the anniversary of his martyrdom. There was as yet no
question of petition or miracle working, only veneration.
The cures and other miracles later associated with the
relics of saints did not begin until the late 4th Century,
after Christianity was declared to be a tolerated religion
by Comstantine (A.D.313). St.Jerome (342-420), who lived
in Bethlehem from 386 until his death, maintained that
prayers said in the holy places were no more meritorious
than prayers said elsewhere. He reacted against the cult
of relics and the seeking of miracles, and was reflecting
an earlier attitude to tﬁe holy places when he wrote "the
sites of the crucifixion and resurrection are of value

only to those who carry their cross daily and rise again
with Christ, and show themselves worthy to live in these
holy places. Those who repeat ‘temple of the Lord, temple
of the Lord' should listen to the words of St.Paul 'you

are the temple of God, and the Holy Spirit lives in you'.
The heavenly courts are open from lem to Britain”.
(Jerome 1951, vol.3, p.76g‘ He tells a certain Desiderius,
who is planning a journey to the Holy Land, that it i
good, and part of the faith, to worship at the places
where the feet of our Lord stood, and to venerate the
places of the nativity and passion of Christ. (Jerome 1951,
vol.2, p.115).

2. The place and importance of relics in the Middle Ages is
discussed in great detail by Sumption (1975). Chapters 2
and 3 of his book trace the origins of the cult of relics,
and the miracles claimed for them. Finucane (1977) also
discusses the question of relics and shrines in the Middle
Ages. He selects seven English shrines, and using the
records kept by the shrines, examines the type of pilgrims
who consulted them. He shows that the liracgzs and cures
claimed for the shrines tend to be related to the sex and
social class of the pilgrim, and that different shrines
attracted their own social types. He examines all the
aspects of the shrines he analyses, and shows how they
are related to the social, political and economic needs
of the pilgrims, as well as the religious.

3. The liminal aspect of the pilgrimage, as analysed by
Turner (1974) is more marked in the Moslem pilgrimage to
Mecca than in contemporary Christian pilgprimages. Fhe
forn of the Moslem pilgrimage has remained unchanged, and



- 306 -

the special mode of dress is still retained, thereby

immediately identifying the pilgrim as belonging to

a special class, having left for a period his normal

social life and obligations and having become a member

of mew social group with a new series of relationships

and obligations, which will last until the Egun-ue .
is completed, when the pilgrim will resume his normal ¢
social activities.

Birks (1978) has analysed the pilgrimage to Mecca from

one area, West Africa. He describes this pilgrimage as

‘a complete society on the move, with its particular

institutions and infra-structure shaped in order to

facilitate travel and the haij (pilgrimage): (p-ix).
e

In Chapter 9 he discusses the financial aspects of the
pilgrimage.

Cf, for example, Evans-Pritchard's remarks on Nuer
religion, which he describes as a religion of hope and
comfort (1956:312). He finds in Nuer religion 'a
distinctive kind of piety which is dominated by a

strong sense of dependance on God and confidence in

hin rather than in any human powers and endeavours...

it is an intimate personal relationship between man and
god. This is apparent in Nuer ideas of sin, in their
expressions of guilt, in their confessions and in the
dominant piacular theme of their sacrifices' (ibjd:317).

The Atwode use different words to refer to different
classes of people. People in general are asa (sg. isa).
The Atwode are Atwodenyeng (sg. Otwodenyeng). Shiare
{eop;‘e refer ;.e those *mnc(le living in %ﬁe towns situated
n the lowland as Asetang (sg. Osetang). All other
people are asafo, Sirangs Tangers. '

This is an approximate figure, and a conservative one.
There may well have been more pilgrims in Shiare over the
period. The figure was arrived at by counting the mumber
of pilgrims in Shiare on certain days during the period
of my field work, and on the basis of these samples
estimating the number for the whole period.

The question of Pierre, who spoke French and some English
raises the question of how the cult dealt with the languag
problem. Shiare people simply say that all languages are
spoken in Shiare. Most of the cult members spesk Twi
which allows them to communicate with the large numbers
of Akan speakers who consult the shrine. Some elders also
speak Ewve, Gbanyito (Gonja), Dagomba and Konkomba.
was told that if a landlord'could not speak the language
of the pilgrim, he would call in a cult member who Lourd
and who would thus act as interpreter, and would n
the pilgrim and the landlord to the clan head before ahg
after the shrine consultation. The pilgrims' confidences
e respected, and the interpreter is also bound to honour
these confidences. But some of the preconsultation
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questionings took place openly in the landlords' houses,
and could be overheard by people in the house, or by
passers-by. I was informed that pilgrims, especially
those who shared the same lodgings, would discuss their
problems among themselves. This was a matter for the b
pilgrims themselves. It is possible that there would be
no objection to a non-cult member, who is a devotee of

the shrine, could be called in as an interpreter, if the
pilgrim has no objection. I did not discover what language
was used in the case of Pierre, who did not speak any
Ghanaian languages. There are some nnn-cultllnember! who
frequently consult the shrine and speak English, who could
have been used as interpreters.

Questioning the pilgrims was a delicate task, and presented
problems. 1 was always conscious of my position in the
town, and of the sensitivity of the cult elders regarding
the shrine and anything associated with it, so I could not
ask the pilgrims directly why they had come and what their
problems were. I could mot expect them to tell me their
problems, and among other things, good manners demanded
that I should not raise the matter myself. However it was
possible to gain information. Some pilgrims, who were
obviously surprised to see me in Shiare, came to greet me
and ask why I was in the town. When I had satisfied their
curiosity I could then ask why they had come, and thus
gained some information. On other occasions, when visiting
the elders, I would find pilgrims lodging there, and,
after the greetings, if an opportunity presented itself,

I raised the question of their presence in Shiare. If
they were reluctant to answer, I would cease my questioning.
Sometimes the Shiarewura or Nick Awuku Abby would tell me
why certain pilgrims had come to the shrine. This informa-
tion was known to them from the general conversation of the
pilgrins, outside the context of the consultations, and

was not Seen as a breach of confidence.

An example of how secretive the cult members are regarding
the cult was provided when I asked Manase, a cult member
with whom I became very friendly, how the black powder used
to make the cult marks was made, and if a special person was
appointed to apply it. Manase smiled, shook his hoad and
told me that he was not allowed to say. He remarked that
the cult marks belonged to the Brukung cult, and that the
plant used to obtain it was given by God (Wuruboare).

The young girl Janet told me that sexual abstinence was

enjoined on her. The Shiarewura told me that other pilgrims

had said that they had been told to refrain from sex for

three months. The fact that pilgrims had to return with s

;agnksglving offering after a year was common knowledge in
iare.

E.g., the Zande will attribute failures of the oracle to
a variety of factors, the wrong variety of poison having
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been gathered, breach of taboo, witchcraft, anger of the
owners of the forest where the creeper grows, the age of
the poison, anger of the ghosts, sorcery or use (Evans-
Pritchard 1937:330). Goody points out that there are 8
number of ways in which potential disillusionment in some
types of medicine shrines may be circumvented, 'A common
procedure is to attribute the false prophecy to the
actor's failure to comply with the prescriptions of't)\e
shrine in question. He has failed to observe the ritual
prohibitions and by his sin has forfeited the support of
the supernatural agency' (1957:160).

This point is discussed by J.R.Goody (1957), in the
context of medicine shrines. Barbara Ward (1956) argues
that an increase of witchcraft accusations in Ashanti
had led to an increase of mew anti-witchcraft shrines,
which themselves were an index of anxiety as a result

of rapid social change. Goody challenges the assumptions
made by Ward, and her conclusions. He points to the
important fact of the circulation of shrines, which had
been a feature of Ghanaian religious Systems before
European influence became an important factor in the Gold
Coast. He also suggests that witchcraft itself had not
necessarily increased, but that the increase of witch-
finding cults could be the result of the disappearance of
the more traditional methods of witchcraft detection,
These shrines, he suggests, are not new; the class of
medicine shrines had always been present, particular
shrines arising and disappearing. ‘'These shrines were
waxing and waning in importance. Thst they do so is

an indication of how loosely they are tied up with the
system of social groups' (Goody op.cit.:359). 'One
shrine becomes successful, another Fades out. The
inhabitants are very pragmatic about such things. If
one shrine appears to be effective they take it up. If
it fails them, they drop it. The next man's shrines,
whatever 'faith' he may profess, are as good as one's
own; bet;er, if they are more successful' (Goody op.

< 59).




- 308 -
CHAPTER 7
THE_YAM_FESTIVAL (GYOGYI
This chapter will discuss the yam festival, the most
important ritual associated with the shrine. part 1 will
describe the ceremonies themselves, and Part II will comment

on their salient features.

1. The Yam Festi

The yam festival is a complex of ceremonies; each of
the component ceremonies is recognisable in itself, but
depends on its place in the structure of the yam festival
to give it meaning. The festival is held towards the end
of the wet season, usually about the beginning of September,
when the old yams are finished, and the new yams are ready
to be dug and eaten. New yams may not be eaten, or brought
into the town, until the ceremony has been performed. To
do so would be to expose the town to mystical danger, and
breaches of this rule are punished by the fine of a sheep.
The period between the end of the old yams and the eating
of the new onmes is one of privation for the people, when
they talk of hunger, even though they have cassava, cocoyam,
maize and rice. It is the yam which is regarded as the staple
food. Two kinds of yam are grown, the white yam (Dioscorea

rotunda), and the water yam (Dioscorea alata); it is the

former which is referred simply as the 'yam' (gegyo), which
gives its name to the yam festival, gyogyi (literally,
‘eating yans'). The water yam, though widely grown, is
Tegarded as inferior.

There are two ways of eating yam; the first is to cut it
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into thick chunks, or into slices, boil it and eat it with

3 meat or fish soup (ipo); this is called busa, or in Akan,

ampesi. The second is, after boiling, to pound the yam until
it becomes a thick almost gluey mass, which is put into the
soup, and is known throughout Ghana as fufu, and in Getwode
s gepale. The latter way is the preferred and more usual
way of eating yam.

The yam @stival is held in every Atwode town, with
Shiare, the chief town and seat of Brukung, holding it last.
The date of the Shiare celebration is determined by the chief
priest, and the other towns arrange theirs accordingly. Every
town holds the festival on gikpaga, the first and most
important day of the Atwode six day week. The festival lasts
four days, but only the first and last are significant, as
ceremonies are held only on these two days.

The ceremony takes place outside the ritual hut (obubele
*big house', or okpere obu 'house of the god') of the chief
priest. In this hut are kept ritual objects pertaining to
the cult, the most important of which is the Brukung

gegyakpa, the stool of Brukung, which is the centre of t]

first day's ceremonies.

1. The First Day : Nde busa (the day of the Busa)

Early in the morning, new yam was cooked by four
elderly women, known as mnsibide, two from each clan, who
are chosen by the clan heads. Other women assisted but
these four were the principals in the matter of ministering
to the stool. While they were preparing the yam, a crowd

had gathered in the space in front of the hut, and in the
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narros alleyways adjoining it. The ceremony began about
eight o'clock, when Nana Gesu, the chief priest, emerged
from his hut, accompanied by Nana Nkimile, head of the Gekado
subclan, and the next senior man in the Awuku clan. Nana
Gesu sat on a stool in front of the hut, with Nana Nkimile
on his right. They were joined soon afterwards by Nana
Kulahome, head of the Cha clan, who was accompanied by Nana
Amesc, head of the Denteso subclan, and most semior man in
the clan after Nana Kulahome. Nana Kulahome sat on the left
of Nana Gesu, with Nana Amese on his left. Each priest had
a fowl, which would be sacrificed later. When the priests
had settled themselves, the four elderly women who had
prepared the yam entered the hut and brought out the stool
of Brukung, and a stone base, on which the stool would be
put later. The stool may never be handled by men. The stool
was placed between the two priests, and the women removed the
two white cloths which covered it, exposing the stool and
the remains of the previous year's sacrifice. The stool is
made from a very heavy wood, is between 18 inches and 2 feet
high, and is shaped like an hour glass; it is decorated on
its narrow waist with strings of cowries shells (Plate 21).
The remains of the previous year's sacrifice were cleared
avay, the the first ceremony, the washing of the stool, began.

One of the women was deputed to wash the stool; the
office is held by this woman until she dies. She brought from
the ritual hut a calabash (Brukung gewe), which is specially
reserved for this ceremony, containing water from the okpere

obung, the river associated with the god. She washed the



-3 -
001 with a locally produced sponge (Brukung kuka).

1e was washing the stool, the other women knelt down.
On the first occasion, Mbowura

While
I

w the yam festival twice.
ror, the mankradu, left his place on the bench on which he
is sitting with some of the elders and approached the women,

sshing and shouting at them. I learned afterwards that some
f the women around the stool were not kneeling properly,

ad some of the elders objected to this. When this had

een corrected, the ceremony continued. The woman washed

he stool very slowly, the others chanting in low voices.
When thc stool had been washed, the chief priest

ntered the hut and brought out a calabash of palm oil,

hich he handed to one of the women. The fowls brought by

Be clan heads were now slaughtered, by the chief priest,

wer the stool, the blood being allowed to fall on the surface.

"e fowls were then handed t; the women, who collected the

remainder of the blood in small calabashes. While the fowls

sere being slaughtered, the chief priest prayed, invoking

Nuruboare (god), Nama Brukung, Gagon (the god worshipped in

Chilinga, and believed to be the son of Brukung), and some

of the ancestors of Shiare. Wuruboare was thanked for

bringing things into being, and Brukung for having given

the ancestors knowledge of the ceremonies in the beginning,

and which were now being performed today. Because of Brukung,

the people had prospered, and received what they needed to

live; the present ceremonies were being performed as they

had been performed in the past, as a thanksgiving, with the

hope that what had been granted to the people in the past



21 Nana Gesu and Nana Kulahome with the stool of
Brukung on the first day of the Yam Festival.
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would continue to be granted.

After this prayer, the woman responsible for washing
the stool poured some of the palm oil on to the surface of
the stool with the blood, added the powdered bark of a tree
(geson), mixed them, and slowly spread the mixture across
the surface of the stool with her hand, chanting softly
When she had finished, the women who had collected the blood
of the fowls in the calabashes went among the cult members,
placing a spot of blood on their foreheads. When they had
finished, they washed their hands, from a calabash of water.
Meanwhile, the fowls had been taken aside and roasted by
some of the young men. While this was taking place, the
two priests remained seated, with the stool between them
(Plate 21).

When the fowls had been cooked, they were broken in
pieces and placed in a calabash and presented to the chief
priest, who placed it between himself and Nana Kulahome.

The stool was now placed on its stone base, and the ceremony
continued with the feeding of the stool.

The two priests broke the meat into small pieces, which
they handed to the women, who placed them on the stool. The
vomen then placed their fingertips on the edge of the stool,
keeping them there for a few moments, in silence (Plate 22 ).
The remainder of the meat was then distributed among the men,
who ate it quickly.

The final ceremony of the first part of the yam festival
involved children, many of whom were present at the ceremony,

some for the first time. Some of these were brought before
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the chief priest, who prayed over them, asking that they
should learn and observe the customs of the ancestors, that
they should remember them and continue to perform them when
they reached adulthood. A calabash of water was given to
the chief priest, who poured some of it over the children.
some of the elders went home and performed the same ceremony with
their own children. When the ceremony with the children
outside the ritual hut had been completed, one of the white
cloths was placed over the stool which, however, remained
outside the hut. The cult members went to their homes to
collect their goat skin bags, which they always carry with
them when they go to the shrine. They then processed up
the hill to the shrime, where they remained for over am hour.
This marked the end of the first ceremony of the first day.

The second and shorter of the first day's ceremonies
began around midday, when the elders had returned from the
shrine, wearing the cult marks of their foreheads and faces.
The women had mashed the yams which they had prepared earlier;
they placed this in two calabashes and added some palm oil
which they mixed with the yam. The calabashes were offered
to the chief priest, who placed them beside the stool
(Plate 23). The chief priest scattered & little of the yam
around the base of the stool, then both priests handed portions
of the yam to the women, who placed it on the stool beside the
meat (Plate 24). The women then covered the stool with
its  white cloths and carricd it back into the ritual hut,
where it remained until the next year's ceremony.

The elders, carrying calabashes, approached the chief



t fowl.

Plate 22 The women feeding the stool with roas
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priest and received from him small portions of yam, which they
took to their compounds and scattered it around the front of
their houses where the ancestors are buried, calling upon
them to come and eat, and join in the yam festival (Plate 25).
Meanwhile, outside the ritual hut, attention was again focused
on the children, who gathered around the chief priest to
receive from him portions of the mashed yam. This degenerated
into a mad scramble as the children jostled and pushed each
other to obtain some of the yam. When the distribution of
the 'new yam was completed, the empty bowl was placed in
front of the ritual hut, and everyone departed, the women
to prepare the first of the new yams. However, until the
final ceremony of the yam festival has been completed on the
fourth day of the festival, yams may not be eaten in the

forn of fufu, but only in the form of slices (busa). This

ended the ceremonies of the first day of the yam festival.
No ceremonies took place on the second and third days,
but they were regarded as part of the festival, and were
partly devoted to enjoyment, though this was somewhat muted,
as the major feasting and dancing were reserved for the fourth
day. On the third day men went to their fams to bring in
new yams, and some of the younger men travelled to Nkwanta
to bring pigs to Shiare. Pigs are regarded as a special
delicacy for the yam festival; they are not bred in the
immcdiate Nkwanta area, but some miles to the north, by
the Konkomba, who breed pigs on a large scale. The pigs
were carried, alive, by head porterage all the way up to

Shiare. The third day was very quiet in Shiare, as most



- 317 -

Plate 23 The calabashes of new yam nix!d with palm oil
beside the stool of Brukung
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sople had gone to bring new yams, and towards the end of
the day men could be seen streaming into the town with large

quntities of the new yam.

The Fourth Day : Nde gepale (the day of the fufu)

There was only one ceremony held on this day, a brief

one, concerned exclusively with the children. It began very

early in the morning, about 5 a.m. Earlier the chief priest

had gome alone to the shrine to pray. Meanwhile some male
children had been assembled outside the ritual hut, the age

group Tanging from § to 10 years. None of these was a school-

child or a Christian. The same women who had cooked the new
yam on the first day of the festival now prepared pounded
yam, fufu, and a meat soup and presented it to the chief

priest, who took a small portion and placed it in front of

the stool of Brukung in the ritual hut. He was joined by

/ ~‘jsu'v

the fufu. The chief priest gave the calabash to the women, (:

Nana Kulahome in the hut, and both priests ate a little of

U

who offered it to the children. The food had to be eaten 'vn“’d
from the calabash, and all of it had to be eaten. The children —
sat in a semi-circle, and the calabash passed anti-clock-wise. i
The first child 'cut' (kebi) the first of the food and ate it, i
passed the calabash to the next child who took his portion
and so on until the food was finished. The empty calabash
vas placed outside the ritual hut,

This was the final ceremony of the yam festival, and
shortly after it was completed the women began to pound the
first fufu of the mew year. This began about 6.30 a.m., an

exceptionally early hour, and on no other day is food cooked
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Plate 25 An elder
Festival.
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so early. Mcanwhile the men prepared the meat; the pigs
were slaughtered, and those who did not have a pig slaughtered
a goat or a sheep. The whole town was alive with movement,
noise and excitement. Everything was ready after 8.00 a.m.,
when everyone settled down to eat, in comparative quiet.

The rest of the day was spent in feasting, drinking
and dancing. Large stocks of Eurcpean beer and spirits had
been laid in over the preceding few weeks, as well as the
traditional palm wine and pito, a beer brewed from guinea
corn. The most favoured drinks were brandy, easily obtainable
from nearby Togo, and gin. Later in the morning groups of
men gathered to converse in the two ayido, the meeting places
in the clan territories, and groups of people wandered around
the town greeting relatives and affines; women visited their
natal compounds for a few hours. Everywhere there was an
atmosphere of hospitality and relaxation.

In the early afternoon dancing took place in the oyido
of the Cha clan. The special dance, known as kake was
performed. This dance is very formalised, and is performed
on only a few occasions in the course of the year, and always
on the last day of the yam festival. A special drum, known
as kake is used during this dance. Several different kinds
of drum are used in Shiare, in different combinations. Each
clan has its own set of drums, but the kake drum is special
in that it belongs to the Cha clan, there being no
corresponding drum among the Awuku clan. It is a large
drum, and can be played at either end, with sticks. It is
used in comhinatinn with s small versatile drum, known as

s -y drun which may be played with
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or slung from the neck and played with the hands.

The dancing began with a procession, which formed
outside the village. At the head of the procession was the
kake drum, carried on the head of a bearer, then the drummer,
followed by two ofribintin drums, then the men and women,
everyone carrying a leafy branch, which they waved as they
processed. Many of the men had smeared their bodies with a
kind of white chalk. As the procession came towards the
oyido, a large audience of children and others gltl\erec} on
the steps of the oyido and on the ledges above it, also bearing
leafy branches. The procession made its way into the oyido
and began a series of patterned dances, beginning with the
men only, and then the women; the final formation took the
form of a large spiral. The dancing continued for several
hours, the people breaking up into groups, with one group
succeeding another in the dance; when one group dropped out,
another took its place, and so it continued until nightfall,
vhen the main celebrations ended, but many people continued
to celebrate privately, outside their houses, until well into
the night.
11 Analysis of the Yam Festival

As mentioned earlier, the yam festival is a complex of
ceremonies, all related in some way to Brukung. At the outset,
the relationship between Wuruboare and Brukung was established.
Muruboare was invoked at the beginning of the ceremony, and
at one or two other points. Material and spiritual creation
ere ascribed to him, but the rest of the ceremonies were

more immedistely concerned with Brukung. This is consistent
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with the Atwode ideas of god, which were discussed earlier
(pp.198-199). There is a suggestion that Wuruboare is
involved in the ceremonies, through Brukung's role as an
intermediary between the people and Wuruboare with the chief
priest acting as the intermediary between the people and
Brukung. This once again highlights the importance of the
role of the intermediary in Shiare life, instances of which
have been discussed earlier (p.250). The role of the chief

priest as an intermediary between the people and Brukung may

well be the primary model on which all other intermediatory
roles in the society are based. Thus the basic structure on
which the yam festival is built, and also the social structure
of Shiare, is:-

Wuruboare

Briikung

Chhef priest

People

The chief priest was the most important actor in the
ceremonies, being directly involved in every one. He was
shown as not only the holder of ritual office, but also of the
political office. In this connection it is important to note
the total exclusion of the Shiarewura from the ceremonies.

As a Christian and a literate he is excluded from cult
membership, and his exclusion from the ceremonies emphasised
the weakness or ambiguity of his role as chief. The chief
priest, as custodian of the stool, is the Tepresentative of

Brukung, and in him are vested authority in ritual and
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political matters. However, as has already been discussed
(pp. 175-77), the office of Shiarewura is emerging in a
more clearly defined manner, though it is still seen as being
dependent on the stool, which is under the control of the
chief priest.

The stool is the most important ritual object which
the Atwode possess, representing as it does the ritual and
political authority, deriving from Brukung. As has already
been discussed (pp.182-3) it is, simultaneously, like and
unlike the Ashanti stool. It is like it in that it is the
symbol of authority, and legitimises the office of chief
priest, and also that of the Shiarewura, who is seen as being
a delegate of the chief priest. It is unlike the Ashanti
stool in that it is not sat upon, nor is it associated with
any particular chief, who has mow become an ancestor. It
rather resembles the Golden Stool of the Ashanti in that it
belongs to the whole people, and contains the soul or being
of the people, and is the permanent sign of Brukung among
them. Hence the confusion and the sense of loss when the
original stool was lost when the Germans invaded Shiare and
arrested the chief priest (pp.75-76).

Earlier (pp.91-92) reference was made to the duality

which is a marked feature of the Shiare social system, each

clan being , with ritual lia being
duplicated, including two altars of sacrifice to Brukung.

A possible interpretation of this was offered in Chapter 2
(ps 76). Whatever its origins, it is now an accepted feature
of the social system. There is a tension between the two

¢ wm sy twv: t.eansted in a struggle to obtain
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possession of the office of chief priest. The situation

has now Tesolved itself, in that the office of chief priest,
although theoretically occupied by the older in age of the

two clan heads, is always held by the head of the Awuku clan.
A system which is theoretically open, but is in practice
closed, is a good ground for tension when the prize is access
to and control of a powerful divinity. However, what is
important is that there are not two cults in Shiare, in
rivalry with one another. Whatever temsions may exist between
the two clans, they are not in open competition. Though the
cult finds expression in duality, in essence it is unitary.
Brukung is seen as contributing to the collective welfare of
the whole community, and not to the welfare or interests of
one clan at the expense of the other. Shiare defines itself
as a single community in relation to Brukung, and this finds
its highest expression in the yam festival, when the unity

of Shiare is stressed; both clans, which otherwise express
their autonomy and duality in relation to the shrine become
one in the yam festival. This is the only occasion when the
two clan heads come together in a ritual context. But the
chief priest, Nana Gesu, is the principal figure, the Cha

clan head, Nana Kulahome, playing a minor role. It would

seem that clan duality is being simultaneously asserted and
denied, asserted in that both priests or clan heads are
present, two fowls are sacrificed, one for each clan, two women
from each clan are chosen to mimister to the stool and
prepare the food; denied in that the chief priest is in

control of the entire ritusl, he slaughters both fowls himself
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and the ritual is held outside the ritual hut of the chief
priest, who presides over the ritual, not as head of the
Awuku clan, but as chief priest of Shiare. This sense of
unity is strong enough to help check and control the
tensions and conflicts which are potentially present in
clan autonomy. The yam festival would seem to be a statement
of the ritual and political unity of Shiare, of the whole
community, and not of any one part of it.

The yam festival is also a first fruits ceremony,
emphasising the importance of the yam for the Atwode, and
their dependence upon Brukung. The first offerings of the
new yam are made to Brukung, both as a thanksgiving for the
harvest, which will provide food and life for the coming year,
and a pledge that the earth will continuc to provide for the
people.

Children plsyed an important part in the yam festival,
and ceremonics relating to the children occurred at three
points during the festival, at the end of the first series of
ceremonies grouped around the washing of the stool, when the
children were washed with the same water which was used to
wash the stool, to protect and strengthen them to continue the
worship of Brukung, then at the end of the second series of
ceremonies grouped around the new yam, which was used to feed
the stool, the ancestors and the children, and finally on
the last day, when the ceremony was devoted entirely to the
children. Each of these points marked the end of one ceremony

or series of ceremonies within the whole festival, and pointed
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to the beginning of the next ceremony, with the children
serving as a link between what had passed and what would
come. A connection was established between the children
and the ancestors. The ancestors have a place in Atwode
thinking, but it is not so strongly emphasised as in other
societies. T have suggested earlier (p.212) that this is
probably due to many of the qualities attributed to the
ancestors in other societies having been integrated into
the worship of Brukung, leading to a lessening of the
importance of the ancestors in the lives of the people.
This part of the ritusl may be seen as a symbolic statement
of events on a wider, more universalistic time scale,
involving the whole society and its relationship to Brukung
over a long period of time, which has its roots in the past,
in the time of the ancestors, and continues into the present,
with the children, who are the descendants of the ancestors.
The children then formed a link between the present and the
future, when they will attain adulthood and eventually
become ancestors, with their children continuing the process,
continually linking past generations with future ones. The
interdependence of the ancestors, the children and Brukung
was expressed very concisely in the ritval of the eating of

the new

shed yam (busa). The stool was fed first, indicating

the centrality of Brukung in the life of Shiare. It is to
Brukung that the people look for their continuance as a
people, and for the continuance of the yam, the food without
which life would be impossible. Mystical dangers and

misfortunes, which experience has shown continually beset
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human living, and which are beyond the competence of society

to control, are controlled or removed by Brukung. Then the
ancestors and the children were fed, more or less simultaneously.
The ancestors were brought to Shiare by Brukung, worshipped
st the shrine and cleared the land for the production of food.
The children are the present product of this original relation-
ship between Brukung and the ancestors. The children played
a more prominent part in the ceremony than the ancestors,
which would seem to suggest that the Atwode are wore
jmmediately concerned with the present and the future than
with the past.

There was an explicit emphasis on growth, development
and cyclical movement in the yam festival. This was expressed
in terms of the agricultural cycle of the society itself, and
of the children. The transition from the eating of the old
yams to the eating of the new was done gradually, over a
period of days, and was marked by various stages. Firstly
there was the period when the old yams were finished, and the
new yams, although ready, were not allowed to be eaten until
the society had been prepared ritually by the food being
offered first to Brukung. This was a period of want and
hunger. The second stage was the eating of new yams in the
form of busa, slices. The third and final stage was when the
yam was eaten as gepale, or fufu. Each stage in the society's
introduction to the eating of their staple food was preceded
by the children being introduced to this stage, after which
the town did likewise. The model would seem to be that of

the gradual physical and moral growth of the child. As
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children develop physically and are socialised gradually
under the direction of parents and elders, passing from
childhood through adolescence into adulthood, so does the
society grow in its relationship with Brukung. Society is
like children in relation to Brukung, in a continual state of
development; each yam festival marks a new phase in the
society's relationship with the divinity. The annual
agricultural cycle is regarded as having finished with the
harvesting of the first of the new yams, and as having begun
when they are eaten in the form of fufu, which the Atwode
regard as the beginning of the new year, which is also the
beginning of a new phase in their relationship with Brukung,
when the annual cycle will begin again, with its affirmation
of the belief that life, the original gift of Wuruboare, and
maintained by Brukung, will continue. This was stressed in
the ritual held on the fourth day, when the society was led
into the new year by the children, who, after Brukung, ate
the first of new yams as fufu, and thus provided the link
between the old year, the past, and the new year, the future,
in the same way as they form the link between the ancestors,
the past, and their descendants, the future.

This theme of birth, growth and decline, may be observed
in the initiation into the Brukung cult (pp.S8-66) and may
also be seen as analogous to the development of the child.
When the initiates entered the period of seclusion, they were
desocialised. They lived naked, like young children; Itheir
food was brought to them by their womenfolk, often by their

mothers and sisters. buring this period they were gradually
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socialised, being educated in the rules and customs of the
cult, the society of which they would henceforth be members.
Like children, they were under the authority of their elders,
in this case of the chief priest, and possibly also of the
remaining cult members; like children, they were punished
for their faults. Their transition from childhood to adulthood
was completed when they returned from the shrine fully clothed
and full members of the cult. The joy and relief with which
the new cult members were greeted by the rest of Shiare, as
well as expressing happiness and relief for the safe return
of the men, may also have expressed joy that the cult had been
reborn, that the cycle would continue, and that there would
always be a chief priest to mediate between Brukung and the
people. The cycle will follow its appointed course, with
the cult members gradually dying, to be replaced in time by
the male children, both those actually living and those mnot
yet born. This latter point was explicitly stated during
the yam festival.

Women played an important part in the yam festival, and
were involved in every stage. They are excluded from cult
membership, but without them the ceremony could not be
performed. The stool may never be touched by men, not even
by the chief priest, hence the importance of the women's part
in the ceremony. It is a great privilege to perform this
function, and to be eligible a woman must be elderly and must
not have had her ears pierced for earrings. According to the
Shiare people to whom I questioned on this point, this latter

condition is crucial. Many of the women in Shiare, especially
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the younger ones, have their ears pierced, for purely
decorative purposes. It is possible that this is recemt,
a European custom, and as such, was not part of the original
customs of the ancestors in relation to the festival, and
therefore excluded from the ritual. I was unable to obtain
confirmation of this theory, but it may be analogous to the
frequent use of calabashes during the ceremonies of the yam
festival, which will be discussed later. Every family ensures
that at least one female has unpierced ears, making her
potentially eligible for the office, and also to ensure that
the yam festival will be continued. When 1 enquired if the
women had to be members of the women's Okuoku cult, or if a
Christian woman would be eligible, provided she had unpierced
ears, there was some hesitation among the elders. Eventually
they said no, but this is not a point in which they have any

ediate interest, or with which they have to deal, as it

does not arise as a problem, as none of the women in the

generation which serves the stool is a Christian; they are
all members of the women's cult. But it is interesting to
note that even some Christian girls are among those who do
not have their ears picrced. According to the rules of the

cult, Christian girls may not be initiated, but as been

pointed out, the rules governing admission to the women's ﬁ
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cult are not so strictly applied as those of the men's
cult (p.140). %

The women were elderly, and have passed the age of S
childbearing, which is consistent with the pattern found in

some societies that women who have passed the menopause are



- 331 -

eligible for functions from which their sex would otherwise
exclude them. Two other factors may be involved. The women
cooked food and handled the stool. In Shiare, menstruating
women are not allowed to cook (p.236), and Brukung is said to
abhor the shedding of human blood (p.8). Women who have
passed the menopause would thus not break either of these
taboos. These points were not made by the Shiare people
themselves, but they are consistent with Atwode beliefs.

The function of the women in the ritual was threefold;
they washed, cooked and gave food, which was a reflection of
their role in society, and the importance of this role was
emphasised in a ritual which is concerned with life
fertility and continuity. Women are the bearers of life,

and children, during crucial stages of their development,

receive much of their training and socialisation from women.
During the yam festival, the stool and the children are fed

by the women themselves. Significantly, although the women
also feed the stool with the meat from the roasted fowls, they
do not cook the fowls, nor do they feed the children with it.
They cook the yam, and feed the children with the yam, thus
stressing the significance of the yam as the staple roné, the
source of life.

Calabashes are frequently used during the yam festival
as containers for food. As pointed out during the discussion
of the initiation inte the Brukung cult, calabashes are used
today for drinking and not for eating. This may be a
Teflection of the antiquity of both the yam festival and the

initiation, when the calabash would be the normal eating vessel
’
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the more usual eating dish (ilape) being of recent origin.
Both Tituals are done as they were in the time of the
ancestors. The use of calabashes may also be associated
with the fact that cups, glasses and metal eating dishes
ate not only of recent origin, but also of European
msnufacture, thus reflecting the hostility of the cult to
things European. Although European customs, manners and
artefacts have found their way into the relatively isolated
Atwode society, ideally they are not part of it, and the
major ritual thus reflects the traditional origins of the

people.
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CHAPTER 8

SHIARE AND THE FUTURE

This chapter will examine certain factors which could have
pearing on the future development of Shiare or the cult or
oth, Internal and external factors may be readily distinguished,
ad they will be discussed in that order, though the overlap is
ach that some must be discussed simultaneously.

I. Internal factors affecting Shiare

The cult, which is central in Shiare life, depends for its
zontinuation upon a supply of new members, who must be Atwode
sles and unschooled. Two factors are involved here, the
school and literacy, which will be discussed briefly to determine
if they could affect the future of the cult.

The school is a comparatively recent factor in Shiare,
baving been built in 1945, and is potentially a threat to the
cult, as the schooled or the literates cannot be cult members.
Therefore admission to the school must be controlled by the
cult elders, to emsure that there is a reservoir of future cult
members. This is what is being done, and has been done since
the inception of the school. Very few male children have been
‘enrolled at the school, thus ensuring that the majority of the
:male population of Shiare are eligible for initiation into the
cult, The problem would arise in a very acute form if educa-
tion, even primary education, were to become compulsory and
the government had the means to enforce it. This is not the
Case at the present moment, and given the present state of
the Ghanaian situation, is unlikely to be a possibility for

Some time to come. However, the possibility, no matter how
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remote, exists, and may become a factor with which the cult
may have to contend in the future.

The relationship of the cult to literacy was raised N
shortly before the beginning of my field work in June 1975,
vhen a small group of educated Shiaremen, living in Nkwanta,
spproached the chief priest and asked if it would be possible
for them to be considered eventually as candidates for
jnitiation into the cult. This was surprising, as hitherto
the opposition between the cult and the literates had
always been accepted unquestioningly. As has been shown
(p.112), most of the cult members live in Shiare, and most
of the literates outside Shiare, taking little or no part
in Shiare affairs. The role of the literates, however,
changed as a result of the involvement of the literates in
the hearings of the Badu Commission (p.178), whose findings
would have important consequences for Shiare. They worked
closely with the Shiarewura in preparing the evidence to be
submitted to support the Atwode case that they had always
been an independent entity and wished to be recognised as
such. This required research in the archives and the
preparation of documents, which involved the use of
literacy, which was beyond the competence of the cult elders.
Thus this aspect of Shiare's affairs passed from the hands
of the elders to the Shiarewura and his assistants, who,
for the first time, found themselves playing a direct and
important part in the wider political issues affecting
Shiare, and demonstrating the necessity and importance of

literacy in modern systems of government. Their awareness
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of their new role, and its importance for Shiare, may have
prompted them to make their request to the chief priest. It
vas refused, inevitably, When I questioned them as to why
they had made their request, they replied that the Brukung
cult was part of the way of life of Shiare, and as Shiaremen
they wished to share in it. They wished to share in what
they seemed to regard as their birthright. In one way their
argument seemed plausible, but it is difficult to see how
they could have expected the cult elders to change the cult
radically by accommodating itself to literacy.

The attitude of the cult to literacy had always been
uncompromising; it formed no part of the cult or of the
traditional life of Shiare. Literacy came into Shiare
directly through the founding of the school, but it is
possible that the Atwode were aware of literacy and its use
in other societies. J.R.Goody (1968) has shown the place and
use of literacy in what is now northern Ghana, which was
heavily influenced by Islam. The written word, apart from
its other uses, became an important part of religious
systems. 'The value of writing as a means of communicating
with the supernatural powers appears to have been recognised
throughout north Ghana in acephalous communities as well
as states, among the literate as well as among the partially
literate' (J.R.Goody 1968:202). This was true of the Gonja
and the Dagomba, with whom the Atwode were in contact, as
these states used the services of the shrine in Shiare.

Thus Shiare lived on the fringes of the literate or semi-
literate world, and were in contact with peoples who used

“oted that one of the valuables he
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found in the chicf priest's hut, a gift to the shrine, was a

northern smock, decorated with leather talismans inscribed

with Koranic texts, the saphy or safi which had a wide vogue
throughout northern Ghana and contained within them the word
of God (J.R.Goody 1968:201) and were believed to have
magical properties.

1f the Atwode were aware of the existence and uses of
literacy among these northern peoples, they ignored it for
their own religious system. Literacy involves a different

means of icating with the al. There are two

kinds of knowledge involved here, knowledge encapsulated in
the written word, and the body of secret knowledge preserved
in oral tradition. J.R.Goody has pointed out how knowledge
becomes important when people have an interest in maintaining
a monopoly of their sources of power (1968:12). This, 1
believe, is the situation in Shiare, where the cult ritual
and secret knowledge are confined to a comparatively small
body of men who are localised in a small area, and who,
through their exclusive access to the shrine, can control

the affairs of Shiare and Atwode.

By asking to be admitted to the cult, the educated
Shiaremen were possibly expressing & genuine desire to share
in something which is fundamental to Shiare life, but at the
same time they were asking that the cult change its character
and structure. 'The introduction of literacy, even in a
restricted form, immediately expands the intellectual
horizons of a community, bringing at least some of its

members into active contact with the ideas of individuals
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of different cultures and of different centuries' (J.R.Goody
1968:215). The Shiare elders have no interest in and little
knowledge of the world of the educated, and show no desire
to open their religious system to other ideas. Their
contact with the outside world is based on people coming to
them, to benefit from their expertise in communicating with
the supernatural. The cult is not geared to literacy. The
cult elders say that literates, if admitted to the cult,
would betray the cult secrets. This is not necessarily so,
but it is indicative of the attitude of the elders to the
traditions of the cult which have come down to them. The
cult and its secrets belong to Shiare, and are shared by
those who live in Shiare. Illiteracy is restricting, and may
help the elders to control cult members. The elders may feel
that the literates, with their greater mobility, could not
be controlled so easily.

However, a significant point about the request of the
educated Shiaremen is that it was asked at all, as it
indicates the importance of literacy even for a traditionally
orientated society such as Shiare, and the part which
literates can now play in determining the future relations

of Shiare with centralised government.

I1. External Factors affecting Shiare

Shiare depends for its survival as a pilgrimage centre
on its power to attract pilgrims. Some factors have already
been adduced to show how Shiare retains its popularity and
teputation as an oracle and as a medicine shrine (pp.302-4).

The attitude of those who comsult the shrine is also an
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important factor. The pilgrims subscribe, even in a general
way, to the belief system which operates at the shrine. If
their beliefs were to change then their attitude to the
shrine would be affected. The emergence of Islam and
Christianity, with their inbuilt opposition to the practices
and beliefs ¢;( the indigenous religious systems, would seem
to pose a threat to the traditional shrines. Both
Christianity and Islam have won large numbers of converts in
Ghana, but they have not weakened the appeal or the practice
of traditional religion. Many of the pilgrims who consulted
the Shiare shrine were educated Christians, which is
significant. Such people can evidently accommodate them-
selves to both religious systems, and seek from the traditional
shrines help for problems which they feel the world religions
cannot give. There are large areas of experience where
Christisnity and Islam cannot provide answers to fundamental
questions, such a witchcraft and misfortunes, whose causes
lie with spiritual beings and forces of which Christianity
certainly takes no account, or does not understand. So
long as these attitudes prevail, recourse will always be

de to shrines such as that in Shiare.

The future of medicine shrines would seem to be threatened
by the introduction and spread of modern scientific medicine
and technology. However, the advent of modern scientific
nedicine has not displaced traditional medicine any more

than Christianity has displaced traditional forms of religion.
Traditional medicine, in its various forms has proved, like

traditional religion, to be Very tenacious, and still exists
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very strongly. Twumasi (1975) has examined both the modern
(i.e. European) and the traditional medical systems in
Ghana, and finds that traditional medicine is still a very
important factor in contemporary Ghana. He offers some
reasons for this, and shows how traditional medicine has
adspted itself to meet changing social conditions (1975:
118-124). 'Traditional medicine has persisted in the area
of chronic or psychosomatic ills where scientific medicine
has either failed to produce equally good results or has
simply ignored the need for systematic attention and
research. The functional scope of each medical system has
been largely determined by its ability to get results in
specific cases of illness' (1975:119). The place and
importance of traditional medicine in modern Nigeria is
discussed by Maclean (1971).

Hovever, in spite of the survival of traditional
religions, and the reliance on traditional medicine, the
world religions and modern scientific medicine and technology
are factors which affect the traditional functions of
shrines. Their ultimate effect on the traditional role of
shrines will depend on their complete integration in the
social system, and their acceptance by society as a whole.

Significantly, the Shiare shrine has continued to be

consulted in matters concerning the political affairs

affecting Ghana as a whole, a role it played before Europea:
colomisation. In December 1975, while I was in the field, o)

Sl
there was a plot to overthrow the military government of N “E

I.K.Acheampong. Two soldiers were sent to Shiare to consult
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the shrine as to whether the planned coup would be successful.
The Shiarewura discovered, by chance, the purpose of their
visit, and went immediately to Nkwanta to confer with some
of the educated Shiare men, especially Mr.A.B.Quartey (p.97)
who advised him to go in person to Accra and report the
wmatter to the‘ Government. He did so, and was granted an
interview with General Acheampong, the then Head of State,
who was grateful for this information. The Government had
been aware that some senior Ammy officers had been planning
a coup, and they were arrested. Some Special Branch Officers
came to Shiare to make enquiries, and the Shiarewura was
asked to go to Accra during the trial to identify the
soldiers who had been to Shiare. The Shiarewura told me

that he was r i by General » who, as leader

of the coup which overthrew the government of Kofi Busia in
1971, had come to Shiare to consult the shrine and enlist
its help for the success of the coup. 1 was also told that
Kwame Nkrumah had also consulted the shrine while he was
Prime Minister and later President of Ghana. The Shiarewura's
subsequent friendship with General Acheampong was useful in
the quarrel between the Atwode and the Chella regarding the
chieftaincy of Nkwanta (p.179). An official had been
appointed to examine the claim of the Atwode and the Chella
as to whom had the right to appoint a chief. The Shiarewura
suspected that the government official had had private
consultations with the Chella, and had accepted money from
them. He refused to attend the meeting called by the

official, and went to Accra and lodged a complaint with the
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Head of State, who immediately recalled the official and
appointed a candidate of his own personal choice. This
case has not as yet been settled.

The findings of the Badu Commission may have an important
effect on Shiare regarding the role of the chief. The
Shiarewura told me that he hoped to have Atwode recognised
as an independent traditional area. He would receive a
stipend from the Government as Paramount Chief, and also
hoped to have a house and offices with staff provided by the
Government. In his opinion, this would necessitate moving
from Shiare to Nkwanta. Shiare's comparative remoteness,
which helped to maintain the traditional culture, and was
an asset to Shiare as a pilgrim centre, is a disadvantage
as a centre of administration for the Atwode Traditional Area.
The journey from Nkwanta to Shiare is long and tiring, and
the Shiarewura has to travel frequently to Ho and Accra on
Atwode business. Any personnel whom the Shiarewura hoped
to recruit would resist living in Shiare, where, in any case,
there is little or no room to build the propesed offices.
However, it is unlikely that the Shiarewura will be given an
individual seat in the Volta Region House of Chiefs. He
agreed to sit in rotation with the chiefs of the Adele and
the Ntrubu. But he feels that it would be more convenient
for him to live in Nkwanta. Bremniwase, the seat of the chief
of the Ntrubu, is linked to Nkwanta by the new road, and it
is reasonably easy to reach Nkwanta from Tutukpene, the seat
of the chief of the Adele. Journeys to Ho and Accra would

be facilitated, as the long journey from Shiare to Nkwanta
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before beginning the journey south would be eliminated.

The move to Nkwanta would be a further advantage to
the Shiarewura in that it would further strengthen his
political role. In Shiare he is an ambiguous figure, being
excluded from cult activities and the machinery of the
traditional S‘llia're political structures, which are still
performed by the various group heads. The Shiarewura's field
of activity is in matters related to the administration at
local, regional and national levels, which can be dealt with
much better and more efficiently from Nkwanta than from
Shiare. With the exception of Chilinga, all the Atwode towns
are more accessible from Nkwanta than from Shiare (Map 4).

The move would also mark the final stage in the separa-
tion of the ritual and political offices which began with
the introduction of the office of the Shiarewura, Shiare
would continue to be the ritual centre of Atwode, under the
direction of the chief priest and the elders, who would

also be resp le for the mai ce of social order, as

they have always done. From his new seat in Nkwanta the
Shiarewura, who may relinquish this title and adopt that of
Osulewura (chief of the state), would manage the affairs of
the Atwode vis-a-vis the administration of modern Ghana.

This is a logical move, and has much to commend it.
Whether it will take place will depend on the consent of the
chief priest and the elders who may wish the Shiarewura to
remain in Shiare in any case. The Shiarewura would still be,
at least nominally, under the control of the elders, and

would still report back to thi

on any decisions being made
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affecting Shiare. The office of Shiarewura derives from the
stool of Brukung, and would thus still be under the control
of the elders, who would continue to regard the Shiarewura
s being their spokesman, The possibilities contained in

this situation will be determined over the next few years.
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CONCLUSION

The most significant facts to emerge from an analysis
of the Shiare social system are the importance of the
grukung cult for Shiare, the nature of Shiare's relation-
ship with the political and administrative structures of
sodern Ghana, and the remarkable degree to which the
traditional structures of Shiare have been unaffected
by the forces of change. These three points are connected.

Traditionally, Shiare was isolated and independent,
in control of its own affairs. The society was geared
to the worship of Brukung, which provided the basis and
framework of the social system. The shrine was served
by a cult, the leader of which was the chief priest,
the mediator between the shrine and the community. His
office was primarily ritual, and from this office derived
his political and judicial functions. His power and
authority derived from, and were sanctioned and legitimized
by, the shrine.

Shiare's relations with the outside world were also
defined in ritual terms. Outsiders who came to Shiare
did so for religious reasons, to consult the shrine and
utilize the ritual expertise of the cult in communicating
with the supernatural.

When Shiare was brought into contact with the
administrative procedures of the German and British
Colonial administrations, and that of Ghana, and many
of its decisions were being made outside Shiare, it

was confronted with forces and procedures which were
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external and alien to its traditional patterns of
authority, and with which they were inadequate to deal.
shiare had now to define its relations with the outside
world in political terms.

It is possible to see here a kind of opposition
between the traditional internal patterns of authority
and the new external alien structures with which Shiare
was now involved, an opposition between the ritual and
the political bases of suthority. On ome level, much
of recent Shiare history has been the process of Shiare's
edaptation to the new demands made upon it and the
resolution of the opposition.

The role of the Shiarewurs was crucial in this. The
office of Shiarewura was imposed on Shiare, and originally
the Shiarewura had a weakly defined role and little
authority. The importance of the office increased in
proportion as Shiare beeame more and more imvolved in
the bureaucratic processes of modern government. As
these matters were external to Shiare, the role of
Shiarewura itself is seen as something external to Shiare.
The Shisrewura is an important person outside Shisre, when
dealing with the government at local, regional and national
levels, but in Shiare he has no role, and is an ambiguous
figure. In Shiare people look to the chief priest for
ritual and political guidance. This is expressed
succinctly in the yam festival, which, among other
things, is a celebration and statement of the traditional

values of Shiare, which derive from Brukung. Anything
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or anyonc alien to these ancient traditions are excluded
from direct participation in the festival. Food is
served in calabashes, rather than in medern, nmon-
traditional eating dishes. The school and Christianity
are external to the traditions of Shiare, therefore
literates and Christians are excluded from cult member-
ship and so from participation in the cult rituals.
The Shiarewura plays no part in the yam festival, as
he is a Christian and a literate, but his political role
as Shiarewura is not acknowledged during the festival.
The chief actor is the chief priest, who exercises his
traditional functions as mediator between Brukung and
the people, and as the source of authority in Shiare.
The proposed move of the Shiarewura to Nkwanta
is interesting and significant. While it is certainly

a logic

move in that it will facilitate the Shiare-
wura's journey to the centres of administration and
government, it could also be seen as a symbolic move,
in that the Shiarewura, and the external political
authority he represents, will now be removed from Shiare
to the periphery of Atwodeland. This would further
emphasize that external political authority is alien
to the traditions of Shiare. The Shiarewura claims
that his office is derived from and legitimized by the
stool of Brukung, but as a Christian and a literate,
and thus ineligible for cult membership, he is denied
access to the stool. This still remains under the

control of the chief priest. The chief priest could
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be seen as being the holder of political office, with
the Shiarewura as his delegate. Thus an important
principle of Shiare ideology, that all power and
authority derive from the shrine and are exercised by
the chicf priest, remains intact.

The school and Christianity, which are external and
slien to the traditional life of Shiare, still remain
within Shiare, but their influence is weak. The school
is controlled by the cult elders, and Christianity is
weakly represented in Shiare; given the trend that the
educated tend to live outside Shiare, it will presumably
remain weak.

Shiare adapted itself gradually and easily to the
demands made upon it. The traditional structures of
authority were essentially unaffected by Shiare's
incorporation into a modern governmental system, nor
had the traditional office of the chief priest been
weakened, or challenged, by the creation of the office
of the Shiarewura. The place and importance of Brukung
within the social system is unaltered, and Shiare is as
it has always been, the centre of the worship of
Brukung by the local community, whose needs are served
by the shrinc, and as a centre of pilgrimage for the

many pilgrims who bring to it their problems.
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APFENDIX 1

The following objects were described by von Zech (1889:

108) as being in the ritual hut of the chief priest Kwantine

when he was arrested on the 4th of October 1896. They

were removed by von Zech and deposited in a Museum of

Ethnology in a German city which he does not specify.

The numbers after each object refer to the objects on

the photograph (Plate 26).

1. Two fetish objects,}

each consisting of an upper
part and a lower part; the lower part is a thin iron
rod, which tapers to a point; the upper part is a
large pear shaped knob, made of some unknown material.
During sacrifices, solemn occasions etc. they are
stuck into the ground. (The objects described are
the okpere staffs. They are mot stuck into the
ground during sacrifices, but after, to allow the
blood to dry).

2. Miniature slave irons,? which were also worn as a

means of preventing slaves from escaping.

3. Thin, finely spun strings,

de from a vegetable
fibre, and worn around the necks of those who had
consulted the fetish on some matter, until their
petition was granted.

4. A small fetish sword,* 50 centimetres long, the
handle of which was overlaid with gold leaf.

5. A small set of scales for weighing gold, complete
with gold weights, of the kind used in Asante.

6. A spear,® which vas probably carried by messengers

ta <haw their raval mission.
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An odum staff® and an odum bag,’ the former is an
ordinary straight wooden staff, at the upper end of
which small stubs of branches have been left, amivto
which is affixed a pear-shaped knob, made from the
sane material as on the fetish objects described
above; adhering to it, clearly the remains of a
sacrifice. (Apart from the pear-shaped object at

the top end, this staff is the okpere oyi). The odum
bag is made of roughly worked goat skin. It too is
daubed with blood and chicken feathers; the odum
poison necessary for the poison ordeal is kept in

the odum bag.

A large knife,® of the kind used in Asante for
executions. This was bloodstained, and wrapped in

2 blood-stained cloth.

A smock, covered with amulets and pieces of lesther
inscribed with Koranic texts, like those worn in Gonja

and Dagomba.

The cult elders gave me the following list of objects said

to have been taken by the Germans.

i

Two golden chains, to be worn around the neck, with
the box in which they were contained.

The stool of Brukung.

An Ashanti stool, overlaid with gold, which the elders
said was a gift to the shrine from the Ashanti.

A woven smock, as worn by the inhabitants of Northern
Chana, decorated with talismans, charms and amulets.
A hat, matching the smock.

Tha factob ciavad

as described by von Zech, no.4,



6. Zwe dell 1Amalett), i Fetiscl-

aehwm, ein Bpeer, Odomstock und Odomtasche, Hinvichtungsmesser

Plate 26 : Objects found by von Zech in the ritual
hut of the chief priest. (Reproduced
from von Zech 1898:151).
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The most significant thing about these two lists is
their almost total dissimilarity. With the exception of the
stool, the elders made no mention of the ritual objects
associated with the shrine. The loss of these objects
necessitated their being made again, by s human agency. Being
so closely associated with the cult, they have acquired much
of the secrecy which surrounds the cult, suggesting, almost,
that their origin has a mystical aspect. The elders refused
to answer my questions as to where the new objects were made,
or where they came from. Other informants told me that they
were made, along with the originals, by the Gyerekpanga
Kotokoli, who are closely associated with some aspects of
the cult (pp.9 and 60). The fact that the stool was mentioned,
and that the elders asked me to try and find it, indicates
that it had a special significance more than the other objects.

Von Zech makes no reference to the stool. If it was
similar to the one used today, and if it had been in the
chief priest's hut, it would have been almost impossible
for von Zech to have overlooked it. It would have been
very difficult to carry, being made of very heavy wood, and
von Zech may have made no reference to it as he did not
take it with him. It has been shown earlier (p.75) that
the exact circumstances surrounding the disappearance of
the stool are unknown.

The only objects common to both lists are the fetish
sword and the northern smock, which, together with the
golden chains and the Ashanti stool, were said by the

the elders to have been gifts offered to the shrime. Great
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rtance is attached to these objects by the cult

ders. It is unlikely that they were symbolic of Shiare's

jitical subjection to the Ashanti, as suggested by
N.Johnson (1965:35). More probably, they were symbolic
of Ashanti and Gonja's ritual dependence on the shrine.
The relationship between the politically centralized
Ashanti and the non-centralized Atwode was ritual, mot
political. Hence the importance of these objects in the
eyes of the cult elders, showing the importance of the
shrine to these states, an importance which would have
enhanced the prestige of the shrine, and possibly also
the authority of the chief priest.

It may be significant that two of the objects mot
mentioned by von Zech were made of gold, namely the
chain, and the gold with which the stool was overlaid,
and, being valuable, could easily have been stolen.

The elders were very anxious to have these objects

returned to Shiare, and asked me to try and trace the
Unfortunately, von Zech did not specify the museum in which
they were deposited. 1 made unsuccessful enquiries at the
museuss in some German cities (Berlin, Stuttgart, Hannover,
Disseldorf and Cologne). Possibly they may have been
deposited in the museum at Leipzig. The Deutsches

Kolonial-Lexikon (1920) has plates of artefacts from the

area around Atwode, including Adele, which are housed in

the Leipzig Museum of Ethnology.
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APPENDIX 2

Guiness's Account of the Atwode

A.C.Guiness, a British District Commissioner, wrote, in
1934, an account of the Adele and Adjate (Atwode) peoples. This
was the fullest account to date of the Atwode, and is potentially
of great interest. However, as a contribution to the question
of the origins of the Atwode, and their subsequent history, it is
suspect, and of doubtful value.

Guiness (p.111) recounts the difficulties he encountered
in trying to obtain information on the shrine and Atwode
history, opposition which stemmed from the head chief of

Shiare, whom Guiness describes as 'a toothless old ancient,

who suffered from megalomania as to the power and extent of
his kingdom, and the power of the shrine.' Guiness may have
been uncritical here, and insensitive to the situation he was
trying to investigate. As a European, and a representative of
the British Administration, he would inevitably be regarded
with suspicion by the cult elders and the people of Shiare,
especially by the chief priest and the head chief, (the
Shiarewura) , who, at that time, would probably have been a
cult member. In 1934, the political future of Shiare was
still being negotiated by the British Administration, and the
unfortunate experiences they had with the Germans would still
be fresh in their minds. Today they still speak with horror
of the arrest and death of the chief priest. They would have
been more sensitive then, and suspicious of Europeans and
European administrations. They are very sensitive and

suspicious regarding the shrine, and view with great suspicion

Teasrdire the shrine. I discovered this
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suspicion early in my field work. Guiness was evidently
unaware of these factors, and they may explain the hostility
shown by the chief priest, and why he prevented promising
informants from talking to Guinmess (p.111).

Due to the hostility and lack of cooperation on the
part of the Shiare chief, Guiness had to gather his information
from 'semi-strangers' outside Shiare. These sources must be
considered highly dubious.

In his account of the origins of the Atwode, and the
founding of Shiare, Guiness has fused elements of Atwode
history and Chella history. According to Guiness, Chuti, the
ancestor of the Atwode, and Chella, the ancestor of the
Chella, were siblings, Chella being the older son of one Kondo.
The office of chief priest of the Brukung cultwas held alternately.

1 discussed Guiness's document with the Shiarewura, who
indicated parts which were wrong, especially that relating to
the common descent of the Chella and the Atwode, and also the
names of some of the chief priests mentioned by Guiness, which
were unknown to the Shiare people. Independently of this
discussion, I raised the matter with Michael Addo, a well—
educated Chella. Without mentioning either my conversation
with the Shiarewura or my source, I enquired about the origin
of the Chella people, the shrine and its priests. His account
did not correspond to that of Guiness. I then mentioned the
account Guiness gave of the Atvode/f:helll descent, and the
alternate holding of the office of chief priest. He rejected
this as quite falsc.

Guiness (p.110) dismisses the head chief's claim that at

ans time the Xrachic were under the shrine Ppriest of Shiare
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Claims made for shrines by their priests and devotees are
always relative and reflect the importance attached to a
shrine by its ministers or worshippers. Guiness, with his
experience of the British centre of administration at Krachi,
and the knowledge which the British consequently had of the
Dente shrine and its importance, would be looking at the
Shiare shrine from a quite different point of view, and one
which would mot give him any insight into or understanding of
its importance to the Atwode and neighbouring peoples. The
head chief of Shiare was stating a truth firmly held in Atwode
and the surrounding country when he claimed a position of pre-

inence for the Shiare shrine.

The priests of the Krachi shrine have always held the
Shiare shrine in special veneration, frequently consulting it.
Dente is said to be the oldest son of Brukung, and therefore
inferior to him, and his shrine is said to be a derivative of
the Shiare shrine. Menssh-Keh (1966:26) states that Dente is
the senior son of Brukung. In Shiare, the people point to
the place, a gloomy dank hollow beneath a small waterfall,
where Brukung was said to have brought Dente forth, and the gap
in the hills where Dente broke through to go to Krachi. This
is described by Cardinall (1931:56).

On many occasions, the priests of Dente travelled to
Shiare to consult the shrine. The most important event in the
recent history of Krachi was the moving of the town, n’ecessi(aled
by the flooding of the Volta River to create the Volta Lake.
This was a serious matter, as it also involved moving the
shrinc. The priests of Dente did mot give their approval

*n sent to Shiare to consult the shrine.
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A British official offered some comments on the relation-
ship between the two shrines. He states that the name 'Dente’
is derived from the Akan words nde n'te, I hold, I sit, which
coalesce to form 'Dente’. A small boy is said to have brought
the god to Dente, and his worship superceded that of Jinator,
the original god of the Krachi people. His report continues:-

When the Germans took over this par

of Togoland, they set to work tn desn—oy
the power of the fetish priests an
executed several of them, but the two
chief ones, the Ossuriwira and the Dente
fetish priest escaped to British territory,
the western side of the Volta. Under the
British the Ossuriwiya ruled as chief
priest from Nsunna to Akrosu, but the Dente
fetish priest returned and was duly hanged
by the Germans.

During the war, when the British beEsn to
administer the Krachi district the ead of
the Chobwies was the only man of

importance in Krachi - the Dssunwiya being
on the other side of the river and

having vanished.

Dente, however, was prevailed upon to return,
but not before Brukum, the Siari fetish, was
consulted to ascertain how and in what manner
the priests could try to get Dente back. This
has given rise to the saying that Brukum is
Dente's father, and that Dente came from Siari.
(R.G.Cooper, Assistant D.C. Some Notes on the
Krachi People. p.54. G.N.A. 3971732).

Guiness (p.163) states that the Germans arrived in Shiare
when a certain Lewa was chief priest. He refused to occupy the
office of 'chief' as demanded by the Germans, and act as a
liaison between Shiare and the German station at Bismarckburg,

and the

jor German administrative centre at Krachi. He said
that one man cannot hold two offices, so a certain Tinkpo was
appointed to act as chief, Lewa does not appear on the list of

chief priests given to me by the Shisrewura, and the cult

~ "% not known to them., The name of
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Tinkpo is also unknown; the only name which bears any
resemblance to *Tinkpo' is'Nana Tiakpor', who was chief
(Shiarewura) and not chief priest, and his dates, according
to the present Shiarewura, were 1925-1938, well outside the
time when the Germans arrived in Shiare.

Guiness dismisses as nonsense the head chief's claim that
the Adele 'fetish' (Urubori) is subsidiary to the one at Shiare.
lle may be correct in this, as the Shiare people do not speak of
any connection between the shrines of Dadiase (home of the
Adele god) and Shiare. But, in fact the name of the Adele
'fetish' is Friko, and is well known in the area, but its fame
is less than that of Brukung. Urubore is not the name of a

*fetish' (obosum in Akan, okpere in Getwode), but the word

used in Guan languages for the high God, thus Wuruboare in
Getwode, Wurboale in Krachi, Wurubori among the Gonja.

Guiness pieu;%e;she:ccount from 'unfinished beginnings'
(p.111), and from informants outside Shiare. The original
premisses on which his arguments are based are rejected by
both the Atwode and the Chella, which makes his document,
interesting though it may be, valueless as a contribution
to Atwode origins, and as a source of information on the

shrine.
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APPENDIX 3
Settlement of an Adultery Case

The case concerned the adultery of two young Tecently
married girls, Kosia and Mansah. Kosia is the daughter of Yaw
Mensah of the subclan Wasawasado, of the clan Awuku. She was
married recently to Kofi Nsian, son of Amekpo, of the same
subclan (Fig.10).

Amckpo and Yaw Mensah are half brothers; Kofi Nsian and
Kosia are classificatory siblings. The Atwode have an open
system of marriage, with a wide choice of partners. Exogamy
is not practised even at lineage level. But they say that
the children of two brothers may not marry; this, they say,
includes half brothers. But the type of marriage exemplified
above is now found in Shiare. I was informed that this is
fairly recent in Shiare. It would now seem to be the rule
that the prohibition does not apply to the children of half
brothers, though the rule still exists prohibiting marriage
between the children of full brothers.

Mansah is the daughter of Amatoge, who is a full brother
of Amekpo. Mansah and Kosia are thus classificatory sisters,
(Fig. 10. The two girls are constant companions, they travel
together to the market in Nkwanta and other Atwode towns, sellin
groundnuts and other foodstuffs grown by their mothers. The
dispute began on the evening of Monday, 23 of August 1976, when
Kofi Nsian saw his wife Kosia standing with some young men
outside the house of Gesu, the chief priest. He dragged her
home, slapped her, and accused her of having had sexual inter-
course with young men; she denied this.

NeXT mMOTRine. he €AVA hyg gapher Amckpo of his suspicions;
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Anchro reported the matter to Adomwole, the subclan head who
sunmoned some of the other elders to meet at his house. These
elders were Nkimile, head of the Gekado subclan, Malebo from

the Gepubudo subclan, and Manase, from Wasawasado, all from

the Awuku clan. Kosia was summoned to appear before them; as
the marriage was still very recent, she was still living in the
house of her father Yaw Mensah, until she received from her
husband Kofi Nsian the £30.00 (thirty cedis) to buy her own
cooking utensils.

At Adomwole's house Kosia was again accused of having had
intercourse with men, and denied the charge. The elders then
put her answer to the test by slaughtering a chicken (ikyase
getan), a common method of divination. The chicken was thrown
to the ground,and died on its breast, which indicated that
Kosia was lying. She still denied the charge, so she was taken
to the house of Gyato, where she was beaten by Kwame Sylvester,
half brother of her father. She eventually confessed, and
admitted having had sexual intercourse with Atare, the son of
Kyebowura and with Mensah, the son of Yeho, both belonging to
Gblese subclan, of the Cha clan (Fig.37).

Intercourse with Atare took place in Nkwanta, where he vas
working as a tailor, and with Mensah in Shiare. Gyato and Kwame
Sylvester reported her confessions to the elders, who immediately
sent to Yeho and Kyebowura to inform them of the charges
against their sons. At this point, the Cha clan was now
involved in the affair, which was reported to Nana Gesu, the

clan head.

Yeho and Kyebowura reported the matter to the subclan

houd, Mbowura Ayor. At this stage these were only sccusations,
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Fig.10 : Yinshin between Amekno, Yaw Mensah,
Kosia, Mansah and Okuo Moses

and had still to he proved, but thev are treated seriously.
“howura Ayor informed the clan head, Nana Kulahome, of the
charges, and obtained from him one of the staffs, oknere oyi
(literally, sticks of the divinity), which are freauently seen
on the altar when sacrifice is made to Brukung, and which
receive some of the hlood from the sacrificial animal, and
which are helieved to have a close association with the god.
These staffs plaved an important nart in the events

which followed.

The first result of the accusations apainst the two young
men of the Cha clan was a state of tension hetween the two clans,
and tension and hostility hetween the two subclans Wasawasado and
Chlesc. The two younp men concerned were forbidden to enter

into the territory of the Wasawasado subclan, and of the entire
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Awuku clan, until the whole affair had been settled. Had
they done so, they would have been physically attacked and
fined, apart from any fine which may be imposed for the charge
of adultery. They were also believed to be unclean, in &
state of mystical danger, though this is implied rather than
stated. A respected elder, Sunwura, was sent to Adomwole,
head of the Wasawasado with the okpere oyi; the two young
men were ordered to appear before the Cha elders.

The okpere oyi has two functions. 1. It always signifies
an apology, and marks the beginning of reconciliation between
o AhG are in dispute over some matter. In this case it
signified an apology from the subclan of the two young men to
the girl's subclan head, Adomwole. 2. When it is again carried,
later in the negotiations, it will on this occasion act as a
safe-conduct for the young man, who will be required to enter
the territory of the other clan for the reconciliation ceremony.
At this stage in the proceedings, it is merely the apology, and
a provisional apology, as the Cha elders have yet to make their
own enquiries regarding the guilt of the two accused young men.
The okpere oyi has the authority of the divinity, which must be
respected and obeyed. Its appearance in the other subclan marks
the beginning of the reconciliation, for it brings the two sides
together, cools tempers, and eliminates long and time—consuming
discussions, and possible acrimony. The whole process of
reconciliation is speeded up. Time is often an important
factor. During such cases, much normal activity is suspended,
as pecple gather to follow the e‘vents in the dispute, Men
return from the fams, and do not return until the matter is

wirally Tesolved. Important work during critical periods of
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the agricultural cycle, such as planting or harvesting, could
be affected by long drawn-out negotiations. The apology must
be accepted; a refusal would flout the authority of the shrine.
Sunwura was told that the two young men were to be brought to
Nana Gesu's ritual hut (okpere obu). The case had now been
referred to Nana Gesu, the chief priest as the affair now
involved both clans. Sunwura reported back to the Cha elders,
who dispatched messengers to Nkwanta to bring the young men to
Shiare. They could not come until the following morning. Kosia
was sent to spend the night with her mother's people; her mother,
Molege, was the daughter of Nana Gesu, who sent her to the house
of Gyato, of the Gepubudo subclan, of which Nana Gesu is the head.
Early next morning, Asare and Mensah srrived in Shiare,
and were summoned before the Cha elders outside Kulahome's hut.
They wete questioned as to the truth of the accusations. Asare
admitted the charge. Mensah at first denied it, but then
admitted it when the ikyase getan, the slaughtering of the
chicken indicated his guilt. He was ordered to be beaten by
the subclan head, Mbowura Ayor. The punishment was carried
out by Afinyo, half brother to Kyebowura, and classificatory
brother to Yeho, father of Mensah. During the whipping, he
nanaged to escape, even though his hands were tied behind his
back, and managed to reach the house of Sako, head of the
Abumbado subclan, where he claimed 'sanctuary', which was given.
lle would eat and slecp at Sako's house until the case was
settled. The accused can always try and escape and seek
sanctuary. It is possible that this escape is sanctioned and
institutionalised. Otherwise it would be very difficult, if

not impossible for the accused to escape. The fact that his
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s aTe bound behind his back, that there is a large number
ople present, who could prevent his escape, and the Tough
mcky s1ippery nature of the terrain in Shiare, would make a
jenuine escape impossible. It also ensures that the accused
is outside his natal lineage, and in many cases outside his
'xm, until the reconcilistion has been completed, and the
geused has been ritually returned to the society. The
mggestion would seem to be that during the course of the case,
e accused has lost his affilistion in the lineage, and in the
clan, on whom he has brought shame and disgrace. Bearing
rhe does a mystical danger, he is shunned by the subclan
fioa he has offended by his sdultery, and by the subclan who in
wme vay shares in his crime and guilt. He therefore seeks
nnctuary with a group who are mot involved, snd in that sense
mutral.

Meanwhile the Awuku elders had been informed that the two
wa had confessed to the charge; the Cha elders were told to
Iring them to Nana Gesu's hut, with two large pots of palm
tine and two fowls, which is the standard fine. The Awuku
tlders waived this in the case of Mensah, on the grounds that
b called Yaw Mensah, the father of Kosia,'mother's brother'
layedsbo) . In fact, Mensah's mother, Mbowane, was born in
fromssi, the Atwode town between Shiare and Nkwanta, but had
Hassificatory kinship with Yaw Mensah's lineage. Asare could
®t produce the pilm wine and the fowls immediately, so his
Bpearance betor€ the Awuku elders was postponed until the
following morning.

L Menssh was escorted by the Cha elders to Gesu's hut, with

<4bo, carrying the okpere oyi.
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on this occasion, as well as still signifying apology, the
okpere oyi was simultaneously acting as a safe conduct for
Mensah, indicating that he was under the protection of the
, divinity, whose sign the okpere oyi was. The staff was placed
against the wall of Nana Gesu's hut for a few moments, then
taken back to Nana Kulahome. Mensah, wearing only a pair of
shorts, squatted in front of Nana Gesu. The Awuku elders sat
on his Tight and left, the Cha eiders some distance behind him. i
There followed a series of admonitions, delivered by the '
Avuku elders, particularly by Amekpo, father-in-law of Kosia.
They spoke of the shame which he, Mensah, had brought upon his
own house through his :crime, which was not that expected of a

! Shia

an. He was reminded of the customs of the ancestors,
vhich he had violated, and how wrong it was to take another man's
wife. Such an act 'spoils' the town, and leads to fighting and
quarrelling. Frequently, the Cha elders joined in, attacking

Mensah's behaviour. The admonitions lasted some time, each/

the elders making the same points. When they had finishe

speaking, the ceremony of reconciliation began.

by a young boy from the Wasawasado subclan, who represented the
girl's subclan. Gesu was offered a calabash of water, from }
vhich he poured libation to Wuruboare (God), Brukung and the

| wncestors, calling on them to witness the ceremony taking place,

to remove the guilt incurred by Mensah, and to heal the damage

done. Mensah and the young boy were offered the calabash, from

which they drank. They then placed their hands, palms downwards

on the ground; Gesu poured water over their hands, then took

“t - tamde and dninad eno.

stating, and invoking Brukupg, that
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the differences between the two groups was mow at an end.
joining of the hands of the guilty man and the young boy
Tepresenting the girl's subclan marked the reconciliation
between the two subclans, and the purification of the man from
his crime, resulting in the removal of the mystical danger
incurred by the adultery. The meeting broke up, the Cha
elders returning to their own part of the town.

The reconciliation ceremony, (mmuso), is simple, but
important and very effective. The whole affair, which began
on a Tuesday morning, was over by late morning the next day.
A dispute which could be harmfully divisive and lead to
protracted quarrelling was swiftly controlled, managed and
resolved by very effective mechanisms. Structurally, the
process of the case is very simple, consisting of the accusa-
tion and admission of guilt, which leads a breakdown of social
relations between the two groups, as a result of which the
guilty man is unable to function socially, as & person, and is
considered to be dangerous, then there is the reconciliation,
which restores harmony between the two groups, and the man
resumes his normal social life. Crucial in the dispute, and
acting as a link between the polarities of disharmony and
reconciliation, is the okpere oyi. It is multifunctional.
Initially it is an admission of guilt, and an apology;
ultimately, as a symbol of the divinity, it is the symbol of
unity itself, which derives from Brukung. The okpere oyl is
thus a catalyst in the process of reconciliation, and brings
the parties together; to refuse to acknowledge it is to challenge

the shrine, and the unity of the town. The reconciliation

ceremony is final, and cannot be challenged. Whatever private

+ €specially those most intimately
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the stability of the social order would be continually
threatened.

Meanwhile, while the processes involving Mensah and
Asare were in motion, other aspects of the case were emerging,
with such rapidity that several aspects of the affair were
being conducted simultaneously. Shortly after the beginning
of the investigations of the suspicions against Kosia, Mansah,
Kosia's friend, was under suspicion. As the two girls were
always together, Kwasi Nyako suspected that his wife Mansah
nay also have been guilty of adultery. When Mansah heard
that Kosia had been accused of adultery by her husband and was
being questioned by the elders, she tried to run away, but was
soon caught and brought before the elders. At first she denied
having had intercourse, but very soon confessed to having
had intercourse with a Shiareman living in Pampawie, in the
cocoa growing area some 80 miles south of Atwode where a
number of Atwode men were engaged in cocoa farming. She denied
any further involvement, but the ikyase getan (slaughtering the
chicken) indicated that she was lying. She then admitted
intercourse with three young men, Yaw Peter, son of Malebo,
of the Gepubudo subclan, Okuo Moses, son of Kwamina, of the
Wasawasado subclan, to which shc also belonged, and Kofi
Augustine, son of Nkimile, head of the Gekado lineage; thus
all three subclans of the Awuku clan were involved in this
aspect of the case.

The procedures described in the case of Kosia were carried
out. Both the Gepubudo and Gekado subclans had to perform
the gesere, the carrying of the okpere oyi to the house of
Adonwole, head of the Wasawasado subclan. As Okuo Moses was

-39 subclan, the gesere was not performed.



University of Ghana http: ce.ug.edu.gh

- 300 -

{aw Peter, the son of Malcbo, was whipped by order of his
father as he was being led to the house of Gesu to be
questioned. He escaped to a house in the Cha clan until the
reconciliation ceremony was performed. Kofi Augustine, the
son of Nkimile, admitted his guilt, and was not whipped.

Okuo Moses was whipped, and during the whipping managed to
escape and reached the house of Nana Kulahome, where he was
given sanctuary.

Meanwhile, Asare, from the Cha clan, had come to the Awuku
elders with the fine of palm wine and the two fowls. The mmuso
ceremony followed the pattern of that described for Mensah,
except that during the admonitions, Yaw Mensah, father of
Kosia, stressed that the case of Asare was more serious than
that of Mensah, in that Asare called him, Yaw Mensah, inyedabo
(mother's brother), which made the affair more shameful.

At this stage matters took a new turn. Okuo Moses, son
of Kwamina, disappeared before the mmuso ceremony could be
performed for him. This was because, as well as having had
intercourse with Mansah, which he had admitted, he had also had
intercourse with Kosia, and this had not as yet been revealed.
He suspected, however, that Kosia would eventually mention his
name (which she did), and rather than wait and be brought before
the elders to be questioned on this more serious charge, he
left Shiare and went to Krachi, to his father's brother, Yaw
Mensah, who worked on the ferry there.

There were several factors which made Okuo Moses' involve-
ment in the case very serious. Firstly, he called Amantoge ,
father of Kosia, inyedabo, and Yaw Mensah and Okuo Moses' mother

Akuapine were full siblings, unlike Amantoge and Akuapine, who
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Plate 27: Okpere ayi (upper part)

were classificatory siblings. Then the crime was compounded
in that he had committed adultery with two girls. Finally,
because he was odamebi (sister's son), he was a member of the
commensal group which consisted of the sons of Asanyo. Being
aware of the seriousness of the situation due to this complex
of factors, Okuo Moses decided to flee. When I left the field
shortly afterwards he had not yet returned to Shiare to perform
the mmuso ceremony.

Meanwhile, the elders had not yet finished with Kesia. It

was still suspected that more men were involved, and this was
confirmed by the ikyase getan. She mentioned Okuo Moses, who by
this time had left Shiare, Yaw, son of Bekpinai, of the Cha
clan, and men in Nyambong and Abrewonkor, both Atwode towns.
The Chs clan was once again involved, and the same process
was repeated for Yaw, who was in the bush working &t the time
B * ¥ho confossed immedistely, When | lefg
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the field the case was still continuing. Messengers had been
Sent to the other two Atwode towns to have the men in question
sent to Shiare to be questioned and have the mmuso ceremony

performed. The customs of gesere and mmuso as performed in

Shiare were also observed in the other Atwode towns.
Adultery is not uncommon in Shiare,and in some ways is
regarded as inevitable. Although a possible ground for divorce,

husbands do not usually divorce their wives when adultery

had been proven, unless the wife does so habitually. Other
factors, such as insulting behaviour to the husband, or
negligence regarding household duties, are considered as more
serious matters, and are much more likely to lead to divorce.
What makes the case of Kosia and Mansah so exceptional is the
large number of people implicated. Both girls had been very
recently married; in fact the marriage had not as yet been
finalised, in that both girls were still living in their parental
home, visiting and cooking for their husbands until they
Teceived their own cooking utensils, when they would then live
with their husbands and establish an independent household.
Their actions may be an implied criticism of the arranged
marriage system which prevails in Shiare. In both cases, the
girls had little choice in their marriage partners. Both were
illiterate, and part of the traditional structure of Shiare
life. But both frequently visited Nkwanta and other towns, and
may have been influenced by factors at work there which were
making inroads on the traditional values of Atwode society.
Opportunities existed in Nkwanta and elsewhere which allowed
women soae degree of independence outside the traditional

structures. Women from Shiare had settled in Nkwanta and had
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becone 1o some degree independent by engaging in trading end
working as seamstresses. The secondary school and the
continuation school in Nkwantahave girls of Kosia and Mansah's
age whose outlook is different, more sophisticated than that
represented by Shiare. Some of the educated Shiare men with
whom I discussed the case suggested that some of the younger
girls found the traditional marriage arrangements irksome, and
may have involved themselves with lovers as a gesture of protest.
The mechanisms for dealing with adultery are effective,
end their effectiveness is directed more to ending the temsion
between the parties involved than inflicting punishment. The
fines themselves are more of a token nature than punitive, and
in some cases no fine was imposed. The beatings inflicted on
some of those involved were not statutory, but arbitrary. Kosia
was severely beaten, but less for the deed itself than for the
fact that she denied the accusations. Manssh confessed slmost
immediately, and was not beaten. Her readiness to confess may
have been influenced by the beating administered to Kosia. Some
of the young men were ordered to be beaten by their elders,
others were not. The main emphasis was to move events towards
the reconciliation ceremony. The attitude of the elders was
pragastic. On the onc hand, the fact that adultery was common,
common enough to be a fact of experience, was accepted, On
"the other hand, social norms could mot be flouted, othervise
the stability of the society would-be threatened; the effects
of adultery could be very divisive. The mauso ceremony
restorcd harmony, but could not guarantee that the parties

involved would ot again commit adultery.
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The word mmuso is found among some Guan peoples, in

variant forms, but with the same general referant of mystical
danger or misfortune.

The word is found among the Akan and Christaller (1933:

} 323) lists its mesnings as ‘mischief', 'misfortune’, ‘'disaster’,

'sisery', 'calamity’, 'a thing that causes mischief'. Among

the Gonja, mbusu refers specifically to mystical danger.

'The widest definition of mbusu sees it as a state of
mystical danger brought about by some sin of omission or
commission which throws the relationship between man and the
supernatural out of balance' (E.N.Goody 1973:239). It is
found in a variety of contexts (E.N.Goody op.cit. 203). The
most dangerous states of mbusu occur when the ancestors are
angered. "Mystical danger not otherwise specified is

ususlly taken as being from dead kin, and indeed people

sometimes simply equate the two: 'Mbusu is when the
ancestors are angry'" (E.N.Goody op.cit. 241).

Among the Kratchi people and the Atwode mmusuo and mmuso
are used to designate special ceremonies performed to
remove mystical dangers which have occurred. Steemers,
writing of the Kenekra (destiny) traditions of the Kratchi,

describes the mmusuo (or musi) or pacification ceremony,

hich is performed when a man encounters great misfortune
in his work or in his family 1ife and which can be traced
to his Kenekra (Steemers 1964:3).

Steemers (1965) also describes two other traditions

found among the Kratchi and some other Guan peoples of the



Region, based on the belief that every man has a

outside this world, the Sunsum Boasekye, and that every

has a husband outside this world, the Sunsum Boasekuri.
t: spirits can bring trouble and misfortune to married
porle, and also before marriage. If troubles or misfortunes
’a-xnosea as deriving from these spirits, then the

0 or pacification ceremony must be held, and is almost i
E-m to that performed for the Kenekra (Steemers 1965:
-3). The Nkunya also perform a mmusuo ceremony to pacify

Boasekyi and the Boasekuri Sunsum, but it takes a

ferent form from that of the Kratchis (Steemers op.cit. Js
In the prayers recited during some of these ceremonies,
it is interesting to note that Na Bruku (Brukung) is invoked
long with Dente, the god of the Kratchi (Steemers 1964:5
1965:7). 1In the latter instance Na Bruku is referred /]
as ‘our senior god here'. n'
Mauso for the Atwode is the ceremony of reconciliation and “
wrification necessitated by a breach of social momms which

Sl ¢
Ms incurred ‘8 mystical danger. As in the case of the S

fratchi ceremonies cited above, the emphasis is on the

feremony, the aspect of mystical danger being implied rathex %

TBRA
Ban stated. The object of the ceremony is to reconcile the
Wo groups which have been estranged because of the adultery, v
E to purify the participants, and thus remove the mystical

ger. The Shiare people with whom I discussed the matter

#greed that mystical danger was connected with mmuso, but ¥

'at the word referred primarily to the ceremony. There are
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other causes of estrangement between groups,such as eloping
with a girl, or disputes regarding building land. In these
cases the groups will be reconciled, but the ceremonies
connected with the reconciliation are not called mmuso, as’
there would seem to be no element of mystical danger

involved. There may be other occasions when mmuso ceremonies

are performed, but I was unable to obtain precise information

on this point. But mmuso is certainly connected with adultery,

which is fairly common, and brings with it mystical danger.
This is also truc of sexual relations in certain contexts.
Two men who have had relations with the same woman will avoid
each other socially, as they believe that one can endanger
the other. A divorced woman may not remarry a man of the
same subclan. A man who has married the divorced wife of
another man will avoid the first husband socially, for a time
at least, and will not eat or drink with him, to avoid
mystical danger.

The husband of an adulterous woman is believed to be

in danger from the man with whom intercourse took place;

his lineage, and even his subclan, are believed to be in
similar danger. Hence the man guilty of adultery is forbidden
to enter the territory of the woman's subclan until the

mmuso ceremony has been performed. There is only one

occasion when the guilty man may enter the woman's subclan;
that is when he enters accompanied by the bearer of the

okpere oyi, and is thus under the protection of the shrine,
which protects him from physical assault, and which protects
the people from the mystical danger.
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The case of Okuo Moses was considered to be especially
wrious. Apart from having committed sdultery with both
girls, who were classificatory siblings, he called Kosia's
father, Yaw Mensah, inyedabo (mother's brother) (Figl0), and
by virtue of this kinship through his mother, he was &
gesber of the commensal group which included the fathers
of the two girls, snd therefore posed a special threat to
the group. Shiare people are careful with whom they eat, as
l',u is regarded as being vulnersble to the attack of witches.

X.Goody notes a similar attitude among the Gonja. The

pain means used by women witches to attack their victims

& o place mysticel poison in their food; therefore they are

utreacly careful about what food they eat, particularly

if they do mot know the woman who cooked it (1973:127).
Atwode will not eat food prepared by a suspected witch,

®d wil) expel from the 1 group anyone of

ing a witch (p. 233. Okuo Moses, though not suspected of
‘mmm, was the bearer of mystical danger, and a threat

the kin group with whom he ate. I was told that when
Lruurﬂld to Shiare and underwent the mmuso ceremony, he

1d be allowed to rejoin the commensal group.
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