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Preface 

Accra, the national capital of Ghana is generally a noisy place. It is a place 
of every conceivable noise – from commerce, customary activities to reli-
gious worship. The city is a beleaguered environment of incessant clatter, 
chatter and roar. Amid this cacophony of sounds, the Pentecostal-Charis-
matic Christians have been accused of making noise with their loud 
around-the-clock church services and public evangelistic gatherings. 
While their sound practices generate some tension throughout the year - in 
and around the city - it is during the implementation of the ban on 
drumming and noisemaking by the Ga Traditional Council (GTC), as part 
of their annual Hɔmɔwɔ festival, that these conflicts reach violent 
proportions, as the churches fail to comply with the directives of the 
traditional authorities. This book explores the encounter between the 
Charismatic churches and Ga traditionalists by focusing on the Hɔmɔwɔ 
festival as an entry point to illustrate the nexus of religious diversity and 
conflict by attending to disputes over religious sound in Accra. To do this, 
I employed qualitative research methodology, a method that allows for a 
dialogue with the participants or actors in the field. It is based on over a 
year’s ethnographic fieldwork conducted in the Greater Accra region. The 
data gathered was analysed using a synthesis of the boundary making the-
ory and Azar’s (1990) protracted social conflict (PSC) as my theoretical 
framework. The analysis showed that: (1) similarities in the conception of 
religion, sound and space; the contestation for media space; the complex-
ities of the post-colonial Ghanaian state; the Ga becoming a minority in 
their ‘homeland’ and the assertion of traditional authority are factors that 
lead to the conflict. (2) the question of land acquisition in Accra; political 
interference; the role of ethnic identities; religious liberties in the context 
of legal pluralism and creative exchanges in religiously plural settings are 
aspects that help to describe the manifold dimensions of the conflict. (3) 
whereas conflicts about sound are usually about decibel measurements, 
they are also relative to the relationship between parties. (4) religious di-
versity is intertwined with other expressions of diversity such as ethnicity 
and language. Thus, I propose foremost, that conflicts are intrinsic to the 
negotiation of religious diversity in the context of nation-states where 
modern democratic structures coexist with contemporary traditional states. 
Furthermore, while the conflict is ostensibly, a religious one, a closer 
investigation reveals that it is multi-dimensional including socio-economic 
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factors, ethnic identities, as well as resource-based contestations, partisan 
politics and governance issues. 
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Glossary of Ga Words 

Note on Transliteration 
Words in Ga are spelt according to current orthographic practice in the 
language. The following examples will aid in pronouncing Ga words that 
appear in this research:  
ɔ - as in more  ts – as in chair 
ŋ – as in king  dz – as in joe 
Akoŋ     Ga religious tradition of Akan origin 
Akutso (pl. Akutsei)   town or quarter 
Akwashɔn    council of seven 
Akwashɔntse    head of the Akwashɔn 
Asafo (pl. Asafoi)   military company 
Asafoatse (pl. Asafoatsemei)  captain of the military 
Ataa-Naa Nyoŋmo   supreme being, father-mother-God 
Bii     children 
Blafo     executioner 
Dzaasetse    household of an office holder 
Dzemawɔŋ (pl. Dzemawɔdzi) tutelary deity 
Faafo     funerary rites 
Ga mashie    original Ga settlers 
Ga kroŋ (Ganyo kroŋ)  the ‘true’ or ‘pure’ Ga 
Gbatsu (pl. Gbatsui)   shrine 
Gbohii adzeŋ    the world of the dead 
Hɔmɔwɔ (Homowo)   annual Kpele festival 
Korle     principal female deity 
Kpele     Ga indigenous religion 
Kpemɔ    puberty rites 
Kpokpoi    festive food 
Mankralo    town guardian 
Mantse (pl. Mantsemei)  father of town, chief 
Me Ga religious tradition of Dangme 

origin 
Nai     senior/principal deity (male) 
Nmaadumɔ    planting of the sacred corn/millet 
Ofe Nyoŋmo    almighty God 
Sakumɔ    principal deity (male) 
Sisai     ancestral shade 
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We (pl. Wei)    family, house, lineage 
Woyo (pl. Woyei)   spirit medium (usually a woman) 
Wulɔmɔ (pl. Wulɔmei)  chief priests 
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Introduction 

Encountering the bustling West-African city of Accra is an intense sonic ex-
perience. The metropolis is alive with sounds. Everywhere music is in the 
air, pulsating from portable radios, car speakers, and open-air drinking spots. 
Taxis honk their way through traffic jams; street hawkers market their wares; 
markets and transport hubs are cacophonies of voices: talking, shouting, hiss-
ing, bargaining, quarrelling, laughing, singing, preaching. Amidst the full-
ness of sounds in the city, religious sounds claim a prominent place, day and 
night. Roaming evangelists on street corners, markets and in buses try to 
persuade their audiences of the word of God with raucous voices or loud-
speakers at full volume (de Witte, 2016, p. 133). 

In a recent column in the Guardian newspaper titled, “In the age of noise, 
silence becomes a political issue,” an Anglican priest, Giles Fraser, opined 
that silence has been central to the spiritual life of the church for genera-
tions, being an essential platform for prayer in many religious traditions 
(Fraser, 2016). He argues that uninterrupted noise is an assault to the ear, 
as well as the soul.1 Moreover, silence and noise as forms of sound are 
fundamental not only to religions, but also crucial to human health (Ber-
glund & Lindvall, 1995). Indeed, Weiner (2014) argues that noise is the 
number one quality of life issue in many major cities (p. 19). Nevertheless, 
Ghana is generally a noisy country, particularly in the urban centres like 
Accra, the national capital. There are multiplicities of sounds within the 
urban soundscape of the city and its extended metropolitan area. It is a 
place of every conceivable type of noise. The city is a beleaguered envi-
ronment of incessant clatter, chatter and roar. In fact, there often seems to 
be a competition among the producers of sound. Of the numerous sources 
of sound, three types dominate the cityscape; namely, sound from com-
mercial activities, customary activities and religious sounds. 

Commerce is a significant cause of loud sounds, as it is a common 
marketing strategy for traders to attract customers by playing loud music. 
At the Central Business District of Accra, the competition between the 
producers of noise is even keener. As closely packed music shops try to 
outdo one another by playing the loudest music for their patrons, street 

                                                 
1 See: https://www.theguardian.com/commentisfree/belief/2016/nov/24/in-the-age-of-
noise-silence-becomes-a-political-issue. Accessed December 8th 2016. For more on 
sound and religion, see Hackett (2012). 
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hawkers shout to attract the dense crowd to their wares. Taxi drivers con-
stantly honk their horns to get the attention of passengers as they meander 
through the traffic, while pubs and chop bars (traditional eateries) play 
loud Ghanaian hi-life music for the pleasure of their diners. On the other 
side of the road one can see the trotro2 mates (or drivers’ assistants) lean-
ing out of their minibuses shouting ‘Circle’, ‘Kanesh’, or ‘Legon-Madina’, 
the travel routes or the destinations of the buses, while making hand signs 
and beating the sides of the buses as they approach a stop. On intercity 
buses, traditional doctors sell their ‘all-powerful’ medicines under the 
guise of loud Christian preaching. In the background, the FM radio plays 
highly charged political or sports discussions and commuters weigh in on 
these as they travel, sometimes leading to heated debates. 

Besides commerce, customary activities, like funerals, marriages and 
naming ceremonies, are sources of noise in the city. In almost all the tra-
ditional areas within the city these activities are associated with loud mu-
sic. Notably, funerary rites are held with loud dirges and wailing from the 
deceased families, as well as other sympathisers. Indeed, in contemporary 
times, bereaved families often hire professional wailers to cry at funerals. 
Furthermore, modern child naming and marriage ceremonies now often 
include a reception characterised by music and dance in addition to the 
traditional rituals. 

But the most significant noise in the city is the ‘sacred noise’ coming 
from all of the different religious traditions. Accra’s substantial Muslim 
community, and their many mosques call the Azan five times daily, while 
in the traditional areas, like Ga Mashie, there is almost always a daily ritual 
involving drumming and dancing. Noise blares out from church bells on 
the city’s numerous Cathedrals. Street evangelists line up on almost every 
street corner and in markets preaching the Christian message or playing 
gospel music from loud public-address (PA) systems. Church services by 
Pentecostal-Charismatic groups are a common feature from dawn to dusk 
on a daily basis. Where there are no street preachers, the airwaves are filled 
with sermons from Pentecostal-Charismatic preachers. 

As Fraser (2016) argues sound, noise, or the absence of it, has become 
more than a mere measurement of decibels: they are political issues in the 
sense that they are negotiated in social interactions. Sound is not neutral 

                                                 
2 Trotros are inner-city minibuses that seat between 10 to 30 people. The word trotro 
comes from the initial fares charged for a trip on one of these buses. It describes the 
affordability of travelling on these buses for people from every economic bracket. 
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because the very “boundary between desirable sound and unwanted noise 
is very much a constructed, contingent and historically variable one” 
(Mody, 2005, p. 177). For instance, the Israeli Knesset is on the verge of 
passing a law that will ban the use of loudspeakers for the Muslim call to 
prayer due to claims of noise pollution. However, the same law has been 
designed not to affect the Jewish Shabbat sirens (Mckernan, 2016). Thus, 
some sounds are heard while others are ignored or permitted to reverberate 
without restrictions. 

Most of all, it is religious sound that has become controversial in the 
city due to contestations from various circles. The politics of religious 
sound, which I define as the negotiation of sound, in all its forms, in social 
interaction between different groups, is very much evident in Accra, where 
Ga traditionalists clash with Pentecostal-Charismatic churches over their 
annual sacred silence, which is imposed on the city, as part of the celebra-
tion of Hɔmɔwɔ, their major festival. The Pentecostal-Charismatic Chris-
tians have been accused of making noise with their loud around-the-clock 
church services and public evangelistic gatherings. This group of churches 
uses powerful PA systems and musical equipment as a central part of their 
worship and experience of the divine. To them, God is experienced 
through the presence of the Holy Spirit in worship, or what Meyer (2013) 
refers to as personal and social experience “shaped through particular, re-
ligiously transmitted and embodied filters of perception” (p. 9). While 
their sound practices generate some tension throughout the year in and 
around the city, it is during the implementation of the ban on drumming 
and noisemaking by the Ga Traditional Council (GTC) that these conflicts 
reach violent proportions, as the churches fail to comply with the directives 
of the traditional authorities. These confrontations between the two groups 
reveal not only a tense relationship between them, but also highlight issues 
of religious tolerance and diversity in the pluralised Ghanaian setting. 

It is against this backdrop that I explore the encounter between the 
Charismatic churches and the Ga traditionalists by focusing on the annual 
Hɔmɔwɔ3 festival of the Ga of Ghana. Hɔmɔwɔ can be considered as a 
microcosm of the encounters between these two groups. The festival pro-
vides a valuable lens by which to explore the nexus of religious diversity 
and conflict through the politics of religious sound in present-day Ghana. 
Specifically, I examine the dynamics of the conflict over the noise ban 

                                                 
3 Hɔmɔwɔ, literally translates as ‘hooting at hunger’. It is the most important celebration 
in the Kpele religion. 
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imposed by the GTC prior to the celebration of the Hɔmɔwɔ, which all 
communities in the city, including the Pentecostal-Charismatic churches, 
are compelled to comply with as a mark of respect for the Ga deities who 
have visited the city during a particular sacred period. First, by concentrat-
ing on the clashes over the noise ban, I seek to understand the dynamics of 
the conflict in all its diverse dimensions. By dynamics, I am referring to 
what Azar (1990) has termed the “process dynamics,” that is, those driving 
factors that trigger covert situations into overt conflicts such as the 
conflicting parties’ actions and strategies, perceptions formed by groups 
and how it influences their actions, as well as the actions and strategies of 
the state (p. 14). ‘Dimensions’ as used in this book implies that I take a 
holistic view of the conflict between the parties, namely, that the conflict 
is multidimensional in nature including such aspects as religious, socio-
economic, political, legal, ethnic-based, among others. Second, I examine 
why the conflict has continued since it first came to a violent expression 
in 1998. 

Religious diversity has been growing in Ghana with the increase in 
revitalised forms of Christianity, Islam and other indigenous religions. In-
deed, increasing religious diversity across the globe has attracted 
considerable academic attention and debate (Suchocki, 2003; Wuthnow, 
2005; Bouma, 2006; Amaladoss, 2009; Bouma, Ling, & Pratt, 2010; 
Schumm & Stoltzfus, 2011; Mckim, 2012; Cohen & Numbers, 2013; 
Spies, 2013; Sikka, Puri, & Beaman, 2016). Nonetheless, the existing 
literature has tended to avoid issues of conflict resulting from this 
diversity, preferring to show the phenomenon in a positive light by framing 
it in terms of an optimistic multiculturalism. Some studies within the 
ecumenical movement have even suggested that multicultural policies will 
prevent both competition and conflict (Fearon & Laitin, 1996; Suchocki, 
2003; Bouma, 2007, p. 187; Hagopian, 2009; Mckim, 2012; Lippy, 2015). 
However, there are several studies that also show that within the context 
of multiculturalism, religious conflicts are inevitable. They argue that 
these conflicts happen in several forms and diverse intensities within 
different settings. (Azar, 1990; Huntington, 1996; Khatab & Bouma, 2007; 
Sikka, Puri, & Beaman, 2016). However, the literature on religious 
diversity has typically ignored indigenous religions, choosing rather to 
emphasise the so-called world religions. Also, the overwhelming majority 
of previous scholarly discussion has concentrated on Western contexts. So 
unlike the majority of the literature that portrays religious diversity only in 
a positive light, this research explores the relationship between religious 
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diversity, the politics of religious sound and conflict in contemporary 
Ghana. By considering both a strand of Christianity and an indigenous re-
ligion, based in a non-Western context, this research addresses a marked 
gap identified in prior studies and also provides a fresh perspective on the 
connection between religious diversity and conflict by showing how reli-
gious sound is politicised. Looking at non-Western contexts is important 
because it provides me the lens to look at diversity in its complexity 
through such entry points as religious diversity. My study brings fresh em-
pirical material and perspective to enrich the global theoretical discussion 
on the modes of diversity and the contexts thereof. My main propositions 
are that: (1) conflicts are intrinsic to the negotiation of religious diversity 
in the context of nation-states 4  where modern democratic structures 
coexist with contemporary traditional states. (2) ostensibly, the conflict 
appears entirely as a religious one but a closer investigation reveals that it 
is multi-dimensional including socio-economic, ethnic identities, 
resource-based, partisan politics and governance issues. 

The Ban on Drumming and Noisemaking in Accra 
Throughout southern and middle Ghana, several communities impose a 
general ban on drumming and all forms of noisemaking prior to the cele-
bration of major traditional festivals. The Ahanta and Nzema people 
(Akan) in the Western Region impose a month-long ban on drumming and 
noisemaking prior to the celebration of Kundum, the festival to remember 
their ancestors, cleanse the community of misfortune and set goals for the 
subsequent year. Meanwhile, in the Volta Region, among the people of 
Anloga, there is a strict prohibition of drumming and noisemaking as part 
of the customary rites to renew the town’s relationship with the deities they 
believe protect them and their community throughout the year (Greene, 
1997). In the Ashanti Region, the people of Beposo in the Sekyere Central 
District also ban drumming and noisemaking for 40 days before the cele-
bration of the yam festival (harvest festival). Indeed, in the same region, 
as part of the recent celebration of the king’s 15th anniversary on the 
Golden Stool (the thrown of Ashanti kings), a ban on all forms of noise-
making, including funerary activities, was imposed in the entire region. 
Also, among the Akyem people (Akan) of the Eastern Region, there is an 

                                                 
4 I am aware of the ongoing academic debate on the term nation-state (Delanty, 1996; 
Walby, 2003). However, in this work, I use it only to differentiate the Ghanaian state 
from traditional states such as the Ga state (or nation) or the Akyem state (or nation). 
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annual two-week prohibition on drumming, dancing and noisemaking 
leading up to the celebration of Ohumkan and Ohumkyire, the thanksgiv-
ing festivals for the Akyem nation. 

Nonetheless, it is the annual ban in the Greater Accra region that is 
most widely known across the country and beyond. This renown has been 
generated as a result of the controversies it has generated and because it 
takes place in the national capital, which is considered a melting pot of 
different cultures, more than in other regions. This ban is imposed by the 
Ga Traditional Council (GTC) throughout the Ga traditional area in May-
June every year, prior to the celebration of Hɔmɔwɔ, according to their 
traditional calendar. The festival is the most important of all the Ga festi-
vals and it carries great religious and socio-cultural significance. Mbiti’s 
assertion that people are very often ready to die for their culture describes 
the strength of feeling many Ga people have towards this festival (1994, 
p. 194). 

As part of the rites related to the celebration of the Hɔmɔwɔ festival, 
there is a sowing of sacred millet or corn ( maaduwɔr) in sacred fields by 
the priests. This is central to the celebration of Hɔmɔwɔ. The period be-
tween the planting of the millet by the Wulɔmei (chief priests) and its ger-
mination is the period of the ban. According to the Ga Wulɔmei, the ban 
enables them to fast and pray for the peace, welfare and prosperity of the 
Ga State, the land and its inhabitants. It is also believed that during this 
period, the gods and ancestors come to live in the community to oversee 
the gestation of the planted crops and they require peace and quiet (Nuumo 
Akwaa Mensa II, personal communication, February 17, 2014). The 
planted seeds signify life in Ga cosmology, so the ban is considered very 
crucial among the traditionalists. When the plants sprout, and grow well, 
it represents an omen that there will be a bumper harvest in the year ahead, 
and it is considered a sign of blessing for the following year. However, 
when the crops fail, this is taken as an indication that a poor and calamitous 
year awaits. One of my informants even claimed that excessive noise can 
affect the growth of the plants (Nuumo Okai I, personal communication, 
October 24, 2015). Although there is no proven link between plant growth 
and noisemaking, this comment reveals the seriousness with which the tra-
ditionalists consider the noise ban. 

Research Questions 
The main aim of this research was to examine the dynamic interactions in 
the ongoing conflict between Charismatic churches and Ga traditionalists 
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in Accra, in order to understand the connection between the politics of 
sound, religious diversity and conflict in contemporary Ghana. My over-
arching question in this research is: What are the various sources and di-
mensions of the conflict between the Charismatic Christian groups and the 
Ga traditionalists? In order to answer this main question, I explore the fol-
lowing specific questions: 

1. Why has the conflict been protracted? 
2.  What is the role of state actors in the dynamics of the conflict?  
3. What are the legal implications of the noise ban on religious free-

doms? 
4. Why have there been minimal, or no, tensions between the Ga tra-

ditionalists and the mainline Christian denominations? 
The answers to these questions will aid in understanding how the interplay 
between religious diversity and conflict are experienced and negotiated in 
the pluralised context of Ghana, through the politics of religious sound. 
Also, by answering the questions, I seek to make a contribution to the 
wider debate on religious diversity in the context of post-colonial nation-
states. 

Some Reflections on Terminologies 
The following sections consider some of the key terminologies used in this 
study. 

Religion 
Several definitions have been given to religion by many different people, 
but none of them has been universally accepted. The meaning of the term 
has historically undergone radical changes, prompting Smith (1962) to 
state that “[we] have learned more about ‘the religions’, but this has made 
us perhaps less, rather than more, aware of what it is that we have tried to 
mean by ‘religion’” (p. 74). The diverse definitions show that there has 
always been attempts at definitions regardless of the difficulties in the 
study of religions, not least the multiplicity of religions as well as diversi-
ties within the religious groups themselves (Smith, 1962, p. 8, p. 43; Idi-
nopulos, 1998, p. 367). Although some focussed on one dimension over 
another, all definitions consistently show that religion has both observable 
features, like rituals, religious communities, institutions, arts, architecture, 
and non-observable dimensions relating to the purpose and meaning of re-
ligion (Idinopulos, 1998, p. 366). The aspect that has been a matter of great 
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debate among scholars of religion is the transcendent dimension of reli-
gion, which some have sought to ignore with explanations, which, accord-
ing to Smith (1962), have been persuasive, but “have proven mutually dis-
cordant” (p. 7). A typical example is Emile Durkheim, who stripped the 
phenomenon of any transcendent reference to religion by stating that reli-
gion concerns only the human being, which is itself a creation of society 
(Durkheim, 1995). Some scholars have also argued that religion is a social 
construction - a modern invention in the West that emerged after the Refor-
mation (Balangangadhara, 1994; Smith, 1998; McCutcheon, 2001; 
Dubuisson, 2003; Asad, 2003; Fitzgerald, 2007) 

Prominent definitions of religion in the study of religions include con-
ceptions such as “the supernatural” (Tylor, 1871), the dichotomy of “sa-
cred and profane” (Durkheim, 1912, p. 52; 1995, p. 34), the “ultimate con-
cern” (Tillich, 1969), “a sense of numinous, the ‘wholly other’” (Otto, 
1936, pp. 12-13) and “system of symbols” (Geertz, 1973, p. 90). The def-
initions undoubtedly clarify certain dimensions of religious expression, 
but they are hardly adequate to describe the full meaning of religion. For 
example, Geertz’s (1973) definition has been critiqued as failing to desig-
nate the key features that determine “what religion is and distinguishes it 
from what is not religion.” That is, his definition, as all others, cannot be 
considered as what religion is in all times and places, but a contextual-
specific proposal regarding an aspect of religion that he considered as wor-
thy of further enquiry (Comstock, 1984, p. 501, p. 502). Also, some of the 
definitions are functional, that is, showing what religion provides, includ-
ing psychological, moral, social, aesthetic functions, among others. Others 
are substantive, stating what religion is (Crawford, 2002, p. 4). Further-
more, some of the definitions are so broad that they can accommodate 
things as remote as football as religion, which is considered an ultimate 
concern for some people. For instance, supporters of Liverpool Football 
Club refer to Robbie Fowler, a former footballer as ‘God’, denoting the 
religious ecstasy they gained in watching him play for their favourite team. 
Yet, other definitions are so narrow that they fail to describe some of the 
aspects of religion (Crawford, 2002, p. 6). 

Religion, for me, involves the idea of divinity or transcendence, what 
Meyer (2008) has called “a sense of going beyond the ordinary” (p. 705). 
My emphasis in this study is on the immanent as the place where “the ‘be-
yond’ is invoked and approached through actual, empirically observable 
practices” (Meyer, 2013, p. 7). Orsi (2012) puts it simply, stating that “re-
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ligion is the practice of making the invisible visible”, which requires vari-
ous forms of media for “materializing the sacred” (p. 147). Orsi (2012) 
further argues that “once made material, the invisible can be negotiated 
and bargained with, touched and kissed, made to bear human anger and 
disappointment” (p. 147). That is, there is essential media needed in mak-
ing the invisible or the divine manifest, which may include a spirit me-
dium, a tree, rosary, tasbar, anointing oil, bones, stones, water, the internet, 
computers, horns, sound, sacred books or pictures, to name but a few. 
Also, for humans to make contact with the transcendence certain specific 
practices and actions, mainly experienced through the human senses, are 
required, as is also shown by Orsi (2012). Accordingly, in this study, I see 
religion as humans reaching out to a transcendent being through the prac-
tices of mediation, which are by themselves not extraordinary but involve 
specific mediums through which the transcendence somehow is made vis-
ible. With this view of religion as mediation, bodily practices such as me-
diumship, sights, hearing, tasting, touching, smelling and other material 
forms, such as texts, pictures, buildings and objects are, therefore, central 
in perceiving and generating the presence of the transcendence in the here 
and now (Meyer, 2009, pp. 11-12; Meyer, 2013, p. 9; Meyer, 2015, pp. 
336-337). This view of religion helps me to explain the religious phenom-
ena in both Pentecostal-Charismatic Christianity and Ga indigenous reli-
gions, where sound and silence are respectively required as mediums 
through which contact with the divine is made. Also, this view shows that 
religious practices as forms of mediation to make the invisible visible is 
not subordinated to other mentalistic perspectives of religion, which see 
religion as beliefs, values and meaning, but it shows that these two view-
points are intertwined and mutually constitutive. Thus, my view of religion 
involves both the belief and mental aspects, as well as lived religion that 
encapsulates religious practices (Meyer, 2015, p. 337). Moreover, my ref-
erence to religion as an academic category includes religious traditions or 
forms of organisations, religious actors (adherents), religious discourses 
and religious practices. 

Culture 
Like religion, there have been several attempts at defining culture. Below 
is one particular well-known definition, which I intend to apply in this 
study: 

Culture consists of patterns, explicit and implicit, of and for behavior ac-
quired and transmitted by symbols, constituting the distinctive achievement 
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of human groups, including their embodiment in artefacts; the essential core 
of culture consist of traditional (i.e. historically derived and selected) ideas 
and especially their attached values; culture systems may, on the one hand, 
be considered as products of action, on the other hand, as conditioning ele-
ments of further action (Kroeber & Kluckholm, 1952, p. 357). 

From the above definition, we can argue that culture is: 
1. a product of history that includes selective values, ideas and pat-

terns 
2. a shared pattern of behaviour by members of a social group 
3. learned through a socialisation process 
4. a social group identifier, or that which separates them from other 

social groups 
5. something that older members of a group pass on to the next gen-

eration 
6. morals, laws and values that shape the behaviour and conditions 

one’s worldview 
This understanding of culture helps me to explain clearly the concept as it 
relates to the Ga Traditional Council and also allows me to talk about the 
culture of the Charismatic churches. Nevertheless, the separation of cul-
ture and religion is not a clear-cut demarcation, especially according to the 
Ga traditionalists, who consider their culture as one and the same with their 
religion. This complexity is actually a debate in the study of religions, be-
cause one of the widely-accepted definitions of religion has come from 
Geertz (1973), who defined religion as a cultural system (p. 90). Some 
have even argued that religion is one of the most fundamental pillars of 
culture along with other basic institutions, such as family, education, eco-
nomics and politics, among others (Udeani, 2007, p. xvi). However, it is 
not within the scope of this study to deal with culture in its complex and 
extensive ramifications. Accordingly, I follow an approach that sees reli-
gion and culture as two separate entities that are constantly interacting with 
each other (Tillich, 1959, 1969; Niebuhr, 2001; Finke & Harris, 2012). 

Indigenous Religions 
Indigenous religions in Africa have been described variously in literature 
as primal, primitive, pre-literate, ethnic, oral, community, traditional or in-
digenous religions. These terms have generally been used to distinguish 
them from book-based religions, or religions based on written authority, 
which are generally referred to as ‘world religions’, such as Christianity, 
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Islam, Judaism and the religions of India (ter Haar, 2000, p. 2). This dis-
tinction between the so-called ‘world religions’ and indigenous religions 
is grounded on the notion that most indigenous religions of Africa are 
transferred from one generation to another through oral tradition, while the 
‘world religions’ draw their authority from written sources. However, this 
distinction is problematic in the sense that there are some indigenous reli-
gions going through transformation, such as the Yoruba religion, whose 
Ife divination has now been documented and fully developed into com-
puter applications.5 It is clear that the concept of ‘world religions’ is highly 
contested and it remains problematic in the study of religion (Berner, 2013, 
p. 49). Masuzawa (2005) refers to ‘world religions’ as a European inven-
tion. 

Scholars like Ulrich Berner and Gerrie ter Haar have also expressed 
reservations about the very notion of ‘world religions’. Ter Haar (2000) 
argues that while the concept was relevant in the 1960s, the distinction is 
no longer sustainable since notions such as inculturation and contextuali-
sation have brought the so-called ‘world-religions’, like Christianity and 
Islam, closer to the indigenous religions. Additionally, ter Haar maintains 
that over the same period, some indigenous religions have migrated to 
other parts of the world, therefore, making the distinction between them 
and the religions of the book questionable (2000, p. 3). Berner (2013, p. 
62) further argues that the idea of universality is something that is shared 
by both the ‘world religions’ and the indigenous religions. This claim, he 
asserts, is based on the premise that while indigenous religions involve 
universal norms, such as respect for parents and family relations, the 
‘world religions’ make categorical claims to truth, which they pursue 
through missionisation in order to become universal. Indeed, the concept 
of distinguishing ‘world religions’ from indigenous religions is extraneous 
and immaterial in the study of religions, as it contributes to making reli-
gion itself a more questionable concept (ibid.). 

Despite the opposition to the separation between ‘world religions’ and 
indigenous religions, there are those who subscribe extensively to this di-
chotomy. For instance, Cox (2013) asserts that the distinction is essential 
and necessary because for us to be able to engage in comparative studies, 
“we need such category precisely in order that we can make sense of par-
ticular entities that can be fitted into it (p. 17). Away from the universal-
local debate, this study adopted the use of ‘indigenous religions’ instead 

                                                 
5 See: http://www.bu.edu/bostonia/web/yoruba/, Accessed January 23, 2014.  
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of the more popular ‘African Traditional Religions’ (ATR), as the term 
‘traditional’ in ATR connotes the idea that African religions are static, hav-
ing remained untouched over the years. Moreover, while terms like primal 
and primitive are archaic and Christian centred, words such as preliterate, 
oral, and community are both Eurocentric and restrictive. Therefore, for 
want of a better terminology and also in an attempt to avoid words that 
have derogatory connotations, I prefer to refer to indigenous religions, 
which, according to Berner (2013, p. 49), “seems to be free of any value 
judgement”. However, the use of the derivative ‘traditionalists’ in this 
study is not pejorative in anyway, but an unavoidable emic term in Ghana. 

Furthermore, Cox’s (2007) definition, which sees indigenous reli-
gions as typically “being bound to a location” and “derives from a kinship-
based world-view”, has been adopted in this study (p. 69). Although this 
definition that takes into consideration locality and kinship, has been chal-
lenged by Ulrich Berner drawing from historical examples in ancient 
Greek tragedy, Buddhism and Christianity, and also by Debele (2015), 
drawing from Waaqa religion in Ethiopia. Nonetheless, it best reflects the 
Kpele religion of the Ga people. In the Kpele religion, or Ga indigenous 
religion, participants are native to the Greater Accra Region and it is “or-
ganised around a system of lineage” (Berner, 2013, p. 69). In this religion, 
the ancestors are known and they communicate only with their living de-
scendants. This makes Cox’s (2007) definition of indigenous religions the 
most suitable for this religion. Finally, in this study, Ga indigenous religion 
(GIR), indigenous religion and Kpele religion are used interchangeably to 
refer to the same reality, the religion of Ga people before the entry of 
Christianity and Islam in the region now called Ghana. 

Charismatic Christianity 
Like Christianity itself, Pentecostals are not a homogenous group, which 
makes their categorisation difficult. Some scholars consider all the groups 
together as ‘Pentecostal-type’ movements (Anderson, 2002) or ‘Pneumatic 
Christianity’ (Asamoah-Gyadu, 2013). Other scholars prefer the use of 
Pentecostal-Charismatic churches (PCC) (Meyer, 1998) or Charismatic 
churches (Ojo, 1988) to refer to all forms of Pentecostalism. Nevertheless, 
there are scholars who would rather categorise the various forms of Pente-
costalism in order to show its diverse strands. For instance, Omenyo & 
Atiemo (2006) have discovered a number of Pentecostal groups present in 
Ghana. According to their typology, there are five distinct Pentecostal 
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groups: the Classical Pentecostals, like the Church of Pentecost and As-
semblies of God; African Initiated/Independent/Indigenous churches 
(AICs), such as Musama Disco Christo Church and the Twelve Apostles 
Church; Neo-Pentecostal and Charismatic non-denominational fellow-
ships, for example, the Scripture Union and Ghana Evangelical Students 
Fellowship; Charismatic Renewal groups in the Mainline Churches, like 
the Presbyterian Bible Study Group and the Catholic Charismatic Renewal 
Group; and independent Pentecostal/Charismatic churches, like the ICGC 
and LCI. 

While this typology has generally tried to capture the various strands 
of Pentecostalism, it is problematic because most Pentecostal adherents 
and informants are uncomfortable with some aspects of it, for example, 
grouping Pentecostal churches with AICs. While some informants be-
lieved AICs belong to a completely different category due to obvious the-
ological differences, others did not even recognise them as Christians. 
Moreover, the group that they refer to as neo-Pentecostal and Charismatic 
non-denominational fellowships, for example, cannot stand on its own be-
cause members of these fellowships normally belong to actual Pentecostal 
churches, albeit they join these fellowships in schools and universities. 

As a result, this study follows a rather different course from that pur-
sued by Omenyo and Atiemo (2006). The churches have here been put into 
two groups, namely, Pentecostal churches and neo-Pentecostal churches. 
Firstly, Pentecostal churches is used to denote classical Pentecostal 
groups, such as the Assemblies of God, Apostolic Church of Ghana, The 
Church of Pentecost and the Christ Apostolic Church. These are the 
churches that evolved in Ghana as a result of the revivalist movement in 
the first two decades of the twentieth century, led by Peter Anim’s Faith 
Tabernacle Church and the introduction of groups such as the Assemblies 
of God (Larbi, 2001). Secondly, the neo-Pentecostal churches are here re-
ferred to as Charismatic churches, a term commonly used in Ghana to refer 
to Pentecostal churches that began in the late 1970s and early 1980s, such 
as the Christian Action Faith Ministries International (now Action Chapel 
International – ACI), International Central Gospel Church (ICGC), Foun-
tain Gate Chapel (FGC), Lighthouse Chapel International (LCI) and Roy-
alhouse Chapel International (RCI). This is the fastest growing strand of 
any Christian group and they are what Gifford refers to as Ghana’s new 
Christianity, or the Charismatic sector (Gifford, 2004, p. 23). They are 
characterised by the use of English language as the primary means of com-
munication and they are mainly composed of a vertically mobile, young 
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and midlife, educated, middle class in the country. These churches are de-
fined in this study as: 

Pentecostal churches that adopt the megachurch concept; embracing aggres-
sive forms of evangelisation for church expansion; espousing the here-and-
now prosperity gospel rather than emphasis on an eschatological worldview; 
intensely using media technologies such as the internet, radio and television; 
and usually built around a strong anointed charismatic leader. 

Therefore, in this study Pentecostal-Charismatic churches or Pentecostal 
is used to refer to the entire Pentecostal movement in Ghana, while neo-
Pentecostal churches will be used interchangeably with Charismatic 
churches. 

Noise 
In scientific sound studies, noise is commonly defined as “unwanted 
sound” (Berglund & Lindvall, 1995, p. 5; Berglund, Lindvall, & Schwela, 
1999, p. 24). The distinction between sound and noise is, however, a 
difficult one to draw. Accordingly, noise is defined operationally and is 
not based on the physical parameters of sound. It is an “audible acoustic 
energy that adversely affects, or may affect, the physiological and 
psychological wellbeing of people” (Berglund, Lindvall, & Schwela,1999, 
p. 24). This shows that while sound is the comprehensive term that is 
neutral, noise as a form of sound can be detrimental to humans as acoustic 
energy. Taking noise as an unwanted sound, opens it up for several 
interpretations. It is something that neighbours in a community cannot 
tolerate. For example, if someone is not religious, any religious sound, 
irrespective of the volume, can become a nuisance to this person. On the 
other hand, someone interested in religion will tolerate any level of 
religious sound, even if they are not the intended audience. This shows that 
the meaning of noise is indeterminate, as it is a subjective category 
(Weiner, 2013, p. 3). That is, “noise is never so much a question of the 
intensity of the sound as of the intensity of relationships” (Schartz, 2011, 
pp. 20-21). Although the complaints in Accra about noise are usually about 
decibel levels, it is just as much about who the noise producer is and in 
what context the noise is made, which I refer to as the politics of sound. 
That is, sound becomes political when it ceases to be about loudness or 
decibel levels when it essentially becomes the fulcrum around which social 
interactions between groups is negotiated. In this study, I consider noise 
as a measure of volume level, especially in relation to national 
environmental protection laws, but my primary operating definition of 
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noise is what historian Bailey (1998) described as “sound out of place” (p. 
195). That is, sounds become noise “when they are heard as contravening 
an assumed social order, when they are heard as not belonging, when they 
are heard where they are not supposed to be” (Weiner, 2014, p. 4). 
Morever, I use ‘loud sound’ and noise interchangeably in this study. 

Organisation of the Chapters 
This book is divided into two parts within which I have nine chapters in-
cluding introduction and conclusion. Chapter one which is the introduction 
to the study is dedicated to introducing the entire study. Part 1 has three 
chapters which deal with situating the conflict within the context of reli-
gious diversity in Ghana. Chapter two presents the problem and situates 
the study theoretically and methodologically. Chapter three deals with an 
overview of the main actors in the conflict; the Pentecostal-Charismatic 
churches and the Ga traditionalists. Chapter four explores the history and 
chronology of the conflict. Part two has four chapters and is devoted to 
exploring and examining the various dimensions of the conflict. Chapter 
five is devoted to delineating the ‘religious’ dimensions of the conflict in-
cluding the role of the religious authorities and the media. Chapter six 
looks at how resources, needs-based grievances, governance issues and 
identity-related aspects combine to show why the conflict has protracted. 
Chapter seven looks at the legal dimension of the conflict, including the 
implications of the conflict on both religious liberties and diversity. Chap-
ter eight investigates why there is cooperation, rather than conflicts, be-
tween the mainline historical churches and the Ga traditionalists. By way 
of concluding, chapter nine brings together everything that was previously 
discussed. It highlights key themes and links the findings to the main re-
search questions and drawing the implications and contributions the study 
brings in to the wider debate on religious diversity, conflict and the role 
sound plays in furthering our understanding of the situation. 
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Part One: Situating the Conflict 
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1. Methodological and Theoretical Baselines 

As a way of situating this study, methodologically and theoretically, I pro-
vide what I consider as important in understanding the conflict. Foremost, 
I show the methodological decisions I made, how these reflected in the 
field and how the diverse data obtained were analysed. Next, I present a 
brief overview of the existing literature on the conflict. By so doing, I have 
stated what my contentions are with these studies, where and how I draw 
from them and where I fill the literature gap. Finally, I discuss the theoret-
ical lens through which the ethnographic data was analysed. 

Methodology and Methods 
Every researcher undertaking an investigation in any field of study is 
obliged to make certain critical decisions. In many instances, the first de-
cision a researcher must make in exploring a field or undertaking a piece 
of research is to decide whether to employ qualitative, quantitative or 
mixed-method methodologies. The choice of methodology is critical, be-
cause these approaches represent completely “different ends on a contin-
uum,” reflecting varying research philosophies (Creswell, 2014, p. 3). 
Therefore, it is not a matter of one method being any superior or intrinsi-
cally better than another, but rather it is a case of determining which of the 
methods is most suitable for addressing your research’s focus. As the gen-
eral objective of this book is to enhance the understanding of the dynamics 
at play in the annual conflict between Charismatic churches and the Ga 
traditionalists in Accra, I opted for a method for “exploring and under-
standing the meaning individuals or groups ascribe to a social or human 
problem” (Creswell, 2007, p. 22). Thus, this approach allows for a dia-
logue with the participants or actors in the field. As a result, I employed a 
qualitative research methodology for pragmatic, as opposed to ideological, 
reasons. The strength of qualitative research lies in its use of words and 
images, its use of multiple sources of data, its inductive approach (where 
themes, patterns and categories are built from the bottom up), its embrac-
ing of the researcher as a key instrument in the data gathering, its capturing 
of the actors’ meanings and, finally, the fact that it is an emergent design 
and not fixed (Creswell, 2014, p. 185-186).  

Of the many approaches to doing qualitative inquiries, I opted for eth-
nographic field research. This involves extended observations of a group, 
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mostly through participant observation, in which the researcher is im-
mersed in the everyday lives of the people, and where they observe and 
interview participants in the group, as I did with the Christians and Ga 
traditionalists involved in this study. Moreover, ethnographers study the 
meaning of behaviour, language, beliefs, and interactions among members 
of a culture-sharing group. This group could be an entire ethnic group such 
as the Ga, or religious bodies like the Charismatic churches. So, the eth-
nographic approach was selected for this research because it is the most 
suitable design if the needs are to describe how, for example, religious 
groups function and also, “to explore the beliefs, language, behaviours and 
issues such as power, resistance, and dominance” (Cresswell, 2007, p. 68-
69). Accordingly, this approach allowed me to interact with actors, such 
as pastors, Wulɔmei, state officials, and religious adherents in the field 
through observation, interviews and focus group interviews. 

Positionality and Reflexivity 
The positionality of the researcher has not only been a topical issue in 
qualitative research, but also in the study of religion since it emerged as an 
academic discipline separate from Theology. The question of whether a 
non-believing scholar can ever understand the experiences of a practitioner 
of a religion, or whether practitioners of religion can ever present their 
religious experiences with a high sense of objectivity, has always been an 
issue in the study of religions. This raises issues of the insider-outside per-
spectives, “the nature and limits of objectivity and subjectivity, ‘emic’ and 
‘etic’ positions, ‘experience-near’ and ‘experience-distant concepts, em-
pathy and critical analysis, the effect of personal standpoint, and the pro-
cess of reflexivity” (Knott, 2005, p. 243).  

The thrust of these debates is about the position of the researcher as it 
relates to the scientific study of religion. Owing to the centrality of the 
insider-outsider debate and the subjectivity of qualitative research, I 
adopted an approach that is based on reflexivity. This approach calls for 
the researcher to be adequately aware of his personal and intellectual per-
spectives, as they relate to others. Reflexivity demands that the researcher 
is aware of the idea that scholarship is dialogical in nature. Tweed (2002) 
actually insists that whether it is a historical or ethnographic study, reflex-
ivity is “all the comfort available to interpreters” in the study of religion 
(p. 73). 

It is important, therefore, to state that I have been conscious, both dur-
ing the research and writing process, of my position as a Ghanaian, an 
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Akan and an ordained minister of a Charismatic church. This implies that 
I am an insider as far as Charismatic churches are concerned, but an out-
sider in respect of the churches mentioned in this study, since I do not 
belong to any of the denominations mentioned. Nonetheless, my belief, 
ministerial training and socio-cultural perspectives aligns me to the Pente-
costal-Charismatic movement. I am an outsider to the Ga ethnic group and 
also the Ga indigenous religion, although as a resident of Accra, the setting 
of this study, I cannot claim to be a complete outsider. 

While there were numerous advantages in being an insider to the 
churches, such as access to pastors, leaders and members, there were 
equally challenging aspects to my position. Some of the pastors and Chris-
tians interviewed expected me to represent their views and take a position 
at the expense of the Ga traditionalists. Therefore, it was important that I 
told them that this study was a scientific enquiry that required a greater 
level of impartiality. As the researcher’s “background, history, context and 
prior understandings” cannot be separated from their interpretations, I 
have been conscious in limiting the influence of socio-cultural or religious 
affiliations on my analysis of the data, although like all researchers, I can-
not claim complete objectivity in my analysis of events (Creswell, 2014, 
p. 20). Nonetheless, as far as I could, I did not allow my background to 
prevent me from reporting anything that required attention. The reflexive 
stance I took meant that this study was conducted with regard to my con-
text, whether as an outsider or insider, depending on the continually shift-
ing positions, always being as clear as possible about my “confused posi-
tions” (Tweed, 2002, p. 73). 

The Research Area 
Accra is a cosmopolitan city with diverse ethnic and religious groups. The 
city was originally inhabited by the Ga people, who settled the region in 
present-day southern Ghana, from the Densu river in the west to the Laloi 
lagoon in east (Field, 1937, pp. 1-3). Today, Accra – in contrast to other 
big cities, like Kumasi and Sekondi-Takoradi – has become the most eth-
nically heterogeneous city, and is a melting pot of different cultures, reli-
gions and lifestyles. It is a microcosm of the entire country, with almost 
all the country’s ethnic groups represented there. According to the recent 
population census, the Akan are the dominant group in the Greater Accra 
region, followed by the Ga-Dangme who arrived first and so are indige-
nous to the region. Other significant Ghanaian ethnicities present in the 
city include the Ewe, Guan, Mole-Dagbani, Gurma, Grusi, Mande, 
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amongst others.6 There are also sizable populations of other West African 
natives, including Liberians, Sierra Leoneans, Gambians, Togolese, Burk-
inabe, Ivorian, Beninese, Nigeriens and significant numbers of Nigerians, 
especially from the large Yoruba and Igbo communities. Accra also has a 
big Asian and Middle Eastern community with the Indians, Chinese, Leb-
anese and the Syrians as the predominant groups. Then there is the expat-
riate community made up of mostly Europeans, North Americans and Aus-
tralians (Nyarko, 2012). 

Most of the groups who migrate to Accra bring their religion and di-
verse culture with them. For example, most of the ethnicities coming from 
the north of Ghana are adherents of Islam and are found in the Muslim-
dominated communities within the city, popularly called Zongos, 7  in 
places like Abossey Okai, Nima, New Town and Madina. The Akan and 
the Ewe people from southern and middle Ghana are mainly Christians, 
with some traditionalists among them. The Indian population are mostly 
Hindus, who worship in the city’s main Hindu temple on the Odorkor-
Kaneshie main road. Many of the Indians are members of the Hare Krishna 
or the Gaudiya Vaishnava Hindu sect. Although majority of the native Ga 
people are Christians, a significant number of them – especially those who 
live in the traditional coastal areas – are followers of Kpele religion (At-
tuquayefio, 2012). Therefore, the Greater Accra region is a multi-commu-
nal area containing residents from diverse ethnic and religious back-
grounds. 

Although the noise ban, which I discussed earlier, essentially affects 
the entire Greater Accra region, or the historical Ga lands, this study fo-
cussed on the areas of Accra and Tema Metropolises – designated affected 
areas (as shown below). These are areas that have recorded several clashes 
between the traditionalists and the churches over the years as a result of 
the ban. 

                                                 
6 According to the 2010 Population and Housing Census, while the Akan make up 
1,528,177, the Ga-Dangme constituted 1,056,158 of the population of the Greater Accra 
Region.  
7 Zongo is a Hausa word meaning a stop-over, transitory or a travellers’ camp. These 
settlements are areas inhabited by settlers from Northern Ghana and non-Ghanaian im-
migrants from countries such as Nigeria, Niger, Burkina Faso, Benin, and so on. They 
use the Hausa language as a lingua franca. There are Zongos in almost every major city 
or town in Ghana, and these communities are bound together by the Islamic religion rather 
than a shared ethnicity. 
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Figure 1: The Map of Ghana Showing the Greater Accra Region  
(Credit: Google Maps). 
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Figure: 2 Map of the Greater Accra Region Showing the Affected Areas of the 
Clashes over the Ban (Credit: CERSGIS, University of Ghana). 

Data Collection 
This study is based on over a year’s ethnographic field research conducted 
in the Greater Accra Region of Ghana. Specifically, there were four phases 
of fieldwork: December 2013-June 2014, February 2015-June 2015 and 
August-October 2015 and May-July 2016. During these periods, I investi-
gated the sources and dynamics of the conflict that ensues between Char-
ismatic Christians and Ga traditionalists in Accra as part of the celebration 
of the Ga Hɔmɔwɔ festival and I collected both primary and secondary 
data. I employed a combination of instruments in gathering the primary 
data, namely, observation/participant observations, semi-structured in-
depth interviews, focus group interviews, group interviews and document 
analysis. However, before I attempt to describe and explain how the data 
was gathered, it is important to outline how I got access to the field. 

Preparation and entry into the field 
Having spent most of my childhood school holidays in Accra, I always 
observed the Hɔmɔwɔ festival, which is held in August and September an-
nually. During this period, I observed the celebrations and ate Kpokpoi, 
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the traditional Hɔmɔwɔ meal, from my grandmother’s neighbours in 
Agege, a suburb of Accra. There were always many family gatherings, as 
many of the people in this compound house were people of Ga descent 
who had themselves travelled from various parts of the country for the 
traditional festival. As a boy, the aspects that caught my attention most 
were the annual eating and dancing competitions, durbar of chiefs, as well 
as the boxing bouts. These were my first encounters with the celebration 
of the festival. Secondly, as an adult, I saw first-hand several violent 
clashes between the Ga traditionalists and the Pentecostal-Charismatic 
churches, including some of the clashes recorded in this study. Also, hav-
ing been a part of the Charismatic movement since 1990, I have been a 
participant and an observer of this community of churches, and it is an 
intrinsic part of my life. Therefore, I previously sided with the churches 
and condemned the Ga youth any time there were clashes between the two 
groups. Although these instances give some indication of my personal en-
counters with the Ga people, their traditional festival, and also the clashes 
with the churches, it is clear that I was not a trained observer at the time of 
these incidents. 

Patton (2002) asserts that all forms of scientific investigation demand 
training and that careful preparation for entering the field is just as im-
portant in order to maintain the scientific observer’s eye (p. 261). Thus, I 
undertook practical methodological training, as a result of which, I had 
less need to rely on my prior conceptualisations of the study’s setting. In 
pursuance of successful fieldwork, I spent a few months conducting pre-
liminary preparations, such as designing an interview guide for the semi-
structured interviews and the focus group interviews, as well as practising 
observational skills, keeping field notes, and interview role plays with col-
leagues. Finally, I set off for Ghana where the fieldwork began on the 2nd 
of December 2013. 

Since I had prior experience working with Charismatic churches (Ar-
thur, 2011), it was relatively not difficult to make contact with key inform-
ants from the churches I had identified as key to the conflict. However, I 
needed a way to access the Ga traditionalists. Therefore, a purposeful sam-
pling method was used to identify whom to contact on the side of the tra-
ditionalists. This method was necessary because there was a need to reach 
knowledgeable people from whom I could learn about the issues of key 
importance to the conflict. Creswell (2009, p. 213) defines purposeful 
sampling as selecting participants or sites who/which will best help the 
researcher to understand the research problems and the research questions. 
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Accordingly, contact with the traditionalists was made possible through 
one of my informants, who connected me with the Nai Wulɔmɔ, Nuumo 
Akwaa Mensa III, the Ga Chief Priest in Ga Mashie, Accra. After this first 
contact, I used the snowball approach to identify other potential partici-
pants, where current informants directed me towards others. Snowball or 
chain sampling is an approach for locating information-rich key inform-
ants (Patton, 2002, p. 237). This began by asking Nai Wulɔmɔ, a well-sit-
uated person, to talk to about past conflicts and ongoing negotiations from 
the perspective of the Ga traditionalists. He gave some recommendations 
of people I could speak to, who, in turn, suggested other information-rich 
informants, such as the Korle Wulɔmɔ and the Sakumɔ Wulɔmɔ. After sev-
eral suggestions, some key names started to be mentioned repeatedly, thus 
narrowing the number of informants. 

Observation/participant observation 
In the field, observation was adopted to understand the context within 
which Ga people interact, because understanding the context, according to 
Patton (2002), is “essential to a holistic perspective” (p. 262). Most im-
portantly, in the first fieldtrip, I observed first-hand the planting of the corn 
by the four major Wulɔmei (plural for Wulɔmɔ) in Ga Mashie and also the 
subsequent public declaration of the ban by the Ga Traditional Council. 
During the month-long ban, I observed how residents – especially those in 
Ga Mashie, Osu, La, Dansoman, Nyamekye, Korle-Gonno, Adjiringanor, 
Ashongman, Kaneshie and Abossey Okai – conducted their lives and also 
how the churches in these vicinities went about their services. In order to 
move beyond the selective perceptions of others, I also observed the Oda-
daa, the traditional lifting of the ban, in 2014. Furthermore, the day-to-day 
lives of the ordinary Ga people in Accra and several other places (men-
tioned above) were observed, including attending several naming ceremo-
nies, funeral ceremonies, and a twin-naming-ceremony at Teshie. In the 
third fieldtrip, I travelled to observe the Hɔmɔwɔ festivals as celebrated by 
Ga Mashie, Osu, La and Teshie. 

Furthermore, I attended several church services on the Charismatic 
side in all four phases of the fieldwork. I attended Sunday services at the 
Lighthouse Chapel International (LCI) Qodesh; LCI, Korle-Gonno; Inter-
national Central Gospel Church (ICGC), Christ Temple; ICGC, East 
Legon-Adjiringanor; Royalhouse Chapel International (RCI), Ahenfie; 
Powerhouse Ministries, Korle-Gonno and Victory Bible Church, 
Awoshie. Also, I attended Christmas and Easter Conventions, Prayer and 
Deliverance Meetings, all-night vigils, and social events such as Easter 
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Monday games. Aside all the fore-mentioned events, I also went to Pastors 
and Leaders conferences at the LCI, Qodesh; ICGC, Christ Temple; and 
Powerhouse Ministries, Korle-Gonno. These first-hand observations and 
experiences in the setting of the research enabled me to utilise personal 
knowledge during the analysis of the data. 

Onlooker or participant or both? – Participant observations 
To illustrate the various confused locations within the field, I draw from 
Knott’s (2005) diagram below: 

Figure 3: Knott’s (2005) Outsider-Insider Diagram 
In the field, my position was fluid, changing between the observer as a 
participant (an outsider) to participant as an observer (an insider) depend-
ing on the circumstances. With the Ga traditional group, I was a complete 
outsider observing activities like the Odadaa (planting of the corn) and the 
Hɔmɔwɔ festival. However, despite being an observer, I also found myself 
as a participant from time to time. For instance, the Korle Wulɔmɔ started 
to telephone me, which led to a little rapport between us, resulting in the 
Wulɔmɔ becoming a key informant in this study. On another occasion, 
there was an adjudication of a case at the Nai We (The house or Council 
of the Ga High Priest) and my opinion was sought. There were many in-
stances in the field where I stopped taking notes and listened to the Ga 
informants because I was so engrossed in the activities trying to get their 
emic perspectives. 

On the other hand, among the Charismatic churches, I was an insider 
studying my own religion as participant as observer (shown above on 
Knott’s diagram). Nevertheless, there were times when I was a complete 
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participant, thus, completely participating in activities rather than observ-
ing with the eye of an inquirer. For example, during a visit to Christ Tem-
ple – ICGC one Tuesday evening, I forgot about the research and fully 
participated in the communion service. Another significant instance of 
complete participation was when I visited the ICGC-Adjiringanor branch 
for their 2014 Easter Sunday service. At the end of the service, I was in-
vited to speak to the congregation and to give the closing prayer and ben-
ediction. This happened again at Powerhouse Ministries in Korle-Gonno, 
where Bernard Arde-Acquah, the pastor, introduced me to the congrega-
tion and asked me to present a short message to the members and also give 
the benediction. At these points, my experience switched between being a 
participant as an observer and a complete participant. 

On the whole, my position towards the Charismatic churches through-
out the fieldwork was that of a scholarly participant who adopted the role 
of observer in the midst of his own religious community, embracing a crit-
ical stance but also sharing in the “benefits of an insider’s knowledge of 
the beliefs and practices of the community” (Knott, 2005, p. 247). But with 
the Ga traditionalists, I started out as a complete observer but noticed that 
my position changed to that of an observer as a participant, where I was 
forced to dispense with all ideas of myself as an unengaged observer. On 
the whole, at every point in time in the field, I was somewhere on the con-
tinuum shown in the figure above. 

Interviews 
To bring together multiple perspectives, I conducted interviews and focus 
group interviews because “no single source of information can be trusted 
to provide a comprehensive perspective” on a research problem (Patton, 
2002, p. 306). By using a combination of observations, interviews and doc-
ument analyses, I was able to use different sources of data to verify and 
validate findings. This approach of using multiple sets or triangulation in-
creases validity, as the strengths of one source compensates for the weak-
nesses in another (ibid.). Interviews allowed me to go beyond the external 
behaviour normally captured by observations to explore feelings and 
thoughts. Specifically, this study adopted semi-structured in-depth inter-
views to learn about individual and group histories with respect to the 
clashes between the Ga traditionalists and the Charismatic churches. In 
addition, the interviews sought more detailed information from the key ac-
tors in the field, including church pastors (mainline and Charismatic), ecu-
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menical groups, government appointees, traditional priests, representa-
tives of the Ga Traditional Council, Ga scholars, scholars of law, market 
women, fisher folk, and a representative of Afrikania Mission. 

Furthermore, I used a combined interview approach, namely an infor-
mal conversational interviews strategy within the semi-structured guide 
approach. This is because the combined strategy afforded me the flexibil-
ity in going into a topical issue and determining when it is appropriate to 
investigate certain topics in greater depth, or even to pose questions about 
new areas of enquiry (Patton, 2002, p. 347). Depending on whom I spoke 
to, I started with either a conversation and then later followed up with the 
interview guide or vice versa. Specifically, I used the open-ended inter-
view guide to get systematic information first and then adopted an infor-
mal conversation mid-way or towards the end to follow any topic of inter-
est. As would be expected, I tended to have more conversational interviews 
with, for instance, the Ga youth at Korle-Gonno than with the experts. 
Moreover, I ensured that those selected for interviews were well informed 
about the issues pertaining to the conflict since 1998 to enable them to 
provide relevant information for this study. 

The issue of how many qualitative interviews should be conducted 
during a research project is a perennial one, without any universally agreed 
number. This is because qualitative research is exploratory in nature and, 
therefore, researchers may not know in advance how many interviews they 
will need (Adler & Adler, 2012, p. 8). Ragin (2012) suggests that for a 
project of this scope at least 50 interviews are required, so I conducted a 
total of 55 interviews (with 12 key informants) for this study. I audiotaped 
all the interviews, which were later transcribed and reviewed. The tran-
scriptions and notes taken enabled me to look into issues and to identify 
other areas of enquiry, which were further explored in focus group inter-
views. 

Focus group interviews 
Focus Group Interviews (FGI) were also conducted in order to comple-
ment the observations and semi-structured interviews. FGIs can be consid-
ered as interviews involving about 5-10 people, but unlike one-on-one in-
terviews, participants in a focus group can hear each other’s reactions and 
respond to these (Patton, 2002, p. 386). Additionally, in a FGI participants 
do not need to agree or even reach any kind of consensus, and it is equally 
not necessary for people to disagree on issues. 
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In this study, the FGIs were organized to obtain information on dif-
ferent dimensions of the conflict and why it has protracted. I used the op-
portunity to explore the experiences of the individual participants by 
providing them with this platform to discuss these very sensitive issues. 
Another reason for organising the FGIs was to corroborate my preliminary 
findings with the community members in a group setting. 

Specifically, three FGIs were conducted for this study. The first one 
took place at Nai We in Ga Mashie on the 5th of April 2014 consisting of 
five participants, who were elders who sit in council with the Nai Wulɔmɔ, 
the Ga High Priest. This session was moderated by my research assistant 
and conducted in Ga, with some English from time to time. The reason for 
this code switching was to enable participants to express themselves in the 
language they were most comfortable in. Here all the participants were 
males with an average age of fifty, except the moderator who is a female. 
The second was held at ICGC-Open Heavens Temple in Adjiringanor 
(East Legon), Accra, after church service on Sunday 20th April 2014. The 
entire interview lasted for two hours with six participants from diverse 
backgrounds. There were two Ga people, three Akans, one Ewe person and 
my research assistant who is a Ga and served as the moderator, while I sat 
to digitally record the FGI and to make notes. There were three females 
and three males in total. The final FGI was held at the Powerhouse Minis-
tries International at Korle-Gonno on the 11th of May 2014. In total, there 
were ten participants including six females and four males; five local Ga 
youth from Korle-Gonno and five church members (three Ga people and 
two Ga-speaking Akans). Once again, my research assistant was the mod-
erator while I managed the research and note taking aspects of the FGI. 
This particular FGI lasted for three hours as there were so many partici-
pants and we had to give them all an equal chance to share their story and 
to contribute meaningfully. 

Some of the precautionary measures taken in conducting the FGIs 
were: (1) I used a moderator instead of an interviewer, because, as Patton 
(2002) asserts, the term and function of a moderator highlights a specific 
aspect of the interview, which is “moderating or guiding the discussion” 
(p. 386). This was also to enable me to make notes. (2) I ensured that none 
of the FGIs were dominated by one or two people, as is normally the case 
in group interviews. I did this to ensure that introverted and naturally quiet 
participants were able to make their points as frequently as their louder 
colleagues. At the ICGC – Adjiringanor, for example, the research assis-
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tant had to cut in on two occasions as it seemed two very educated partic-
ipants had hijacked the discussion. (3) We also ensured that the FGIs were 
carefully planned and conducted in a non-threatening environment. All the 
venues were agreed with the participants and I assured them that the inter-
view was for research purposes only. This was necessary because some of 
the participants raised concerns about a spate of ‘secret tapes’ in Ghana, 
where journalists secretly record discussions with politicians and celebri-
ties to leak them to the media, leading to several people losing their jobs 
in recent times. 

Besides the formal interviews and the FGIs, I also conducted informal 
conversational interviews with many Christians (Charismatic and Main-
line) and ordinary Ga people in several parts of Accra, including Ga 
Mashie, Osu, La, Achimota, Ashongman, Abokobi, Adjiringanor. These 
discussions also provided me with greater flexibility to pursue information 
relevant to the study. As a result, there were no pre-planned questions for 
these interviews, as the researcher sought to pursue any leads that arose 
during the discussion. Although for most people (18), these discussions 
were held only once during the fieldwork phase of the study, for a signifi-
cant number of participants (8) the discussions were held several times and 
built on previous discussions. 

Document analysis 
Document analysis is central in offering a description of the clashes be-
tween the groups discussed in this study and it provided insights into the 
historical development of the conflict from 1998 to 2016. These incidents 
have been well documented in sources, including newspaper reports ob-
tained from the Newspaper Archival Repository of the University of 
Ghana, as well as letters and press releases from the Ecumenical Councils, 
Joint Religious Bodies Committee and Local Councils in Accra. The 
newspapers accessed were The Daily Graphic, The Ghanaian Chronicle, 
and The Ghanaian Times. These three papers were selected because they 
have a large national circulation and readership, and, in addition, they have 
covered the clashes extensively from 1998. The National Peace Council 
Plan document 2013-2017 was also used. 

Furthermore, documentation from the various churches was also used 
in the study. These include the church constitutions of the ICGC, LCI, 
Powerhouse Ministries International (PMI), the Presbyterian Church of 
Ghana along with Vatican II documents and Policy documents for the 
Catholic Church. Church manuals, magazines, bulletins and brochures 
were obtained from the various Charismatic churches mentioned in the 

PDF-Muster LIT Verlag 25/07/18



32 Methodological and Theoretical Baselines 

 

study. Moreover, books written by church leaders such as Mensa Otabil of 
the ICGC, Dag Heward-Mills of LCI, Sam Korankye-Ankrah of RCI, 
Tackie Yarboi of VBC, Bernard Arde-Acquah of PMI in addition to books 
by influential pastors like Eric Xexemeku of the ICGC, EAT Sackey and 
Emmanuel Nterful both of the LCI were accessed. Besides these afore-
mentioned documents, electronic sources such as the churches’ websites 
and Government of Ghana websites were also accessed. 

Finally, secondary sources of data, which included books on the his-
tory, language and religion of the Ga people, books and journal articles on 
Pentecostalism in Ghana, as well as journal articles and book chapters on 
the conflict were also collected and used in this study. 

Data Processing and Analyses 
Patton (2002) asserts that qualitative analysis transforms data into find-
ings, although no fast rules exists for this process of transformation. Nev-
ertheless, “in this complex and multifaceted analytical integration of dis-
ciplined Science, creative artistry and personal reflexivity, we mold inter-
views, observations, documents and field notes into findings” (p. 432). 
Thus, data analysis in qualitative research offers ways of identifying, ex-
amining, comparing and contrasting, in addition to interpreting recurring 
themes and patterns.  

At the end of the data collection phase, the transcripts of field notes, 
interviews and FGIs were reviewed and some preliminary findings identi-
fied. All the transcriptions and documentation were content analysed and 
the major themes in relation to my research objective and questions high-
lighted. Firstly, the data was analysed manually by sorting out the tran-
scripts and notes into broader topics and then the topics that emerged from 
the interviews were added. Finally, the data was edited and data coded for 
analysis. 

This analysis brought together multiple perspectives by combining 
observations, interviews, FGIs and various documents. All four sources 
proved critical to my understanding of the relationship between adherents 
of the Ga indigenous religion and the Charismatic churches, along with the 
nature and sources of the perennial conflicts in Accra. Taken together, 
these diverse sources of data and information offered a detailed picture of 
the setting, actors and how they perceived each other. It was important that 
the data sources were combined in the analysis because each of them has 
limitations, which are greatly reduced by complementing one with another 
in the analysis. That is, observations offered an avenue to verify what was 
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reported in the interviews, whereas interviews (including FGIs) afforded 
us the opportunity to go beyond external behaviour and to explore thoughts 
and feelings of participants. Also, document analysis provided the re-
searcher the platform from which they could reveal the right questions to 
ask (Patton, 2002, p. 307). 

Review of Relevant Literature 
Tensions between traditionalists and Christian churches have existed since 
the introduction of Christianity in the then Gold Coast. Conflicts, espe-
cially between the Pentecostal-Charismatic churches and the Ga traditional 
authorities, have been continuously reported in the Ghanaian media since 
the emergence of these evangelical-type church formations in the country. 
However, not much academic study has been done on these tensions, alt-
hough there are many published works on the general interactions between 
traditionalists and Christians.  

Dutch scholar Rijk van Dijk (2001) was perhaps the first to bring the 
conflict into academic discussions in his essay, “Contesting silence: The 
ban on drumming and noisemaking and the musical politics of Pentecos-
talism in Ghana.” In this paper, he looks at the series of violent conflicts 
that broke out between the Ga traditionalists and the Pentecostal-Charis-
matic churches in Accra as a result of the ban on drumming and noisemak-
ing imposed by the Ga Traditional Council between 1998 and 2001, and 
the political responses generated by the altercations. Specifically, he in-
vestigates the Pentecostals’ idea of ‘breaking with the past’ by looking at 
the centrality of music and musical instruments in the Pentecostal 
churches’ contestation of tradition and culture. He dwells particularly on 
the clash between the Lighthouse Chapel International (LCI) and Ga tra-
ditionalists at Korle-Gonno as a case study to argue that there are ‘trans-
national’ and ‘transcultural’ dimensions to the use of music in the Pente-
costals’ politics of time, which also has implications for the creation of a 
different cultural identity. He concludes that the growth of Pentecostalism 
in post 1992-Ghana has created a major emphasis on music as an interna-
tional and cross-cultural avenue to the outside world. The musical politics 
of the Pentecostals, with its globalising intent to change Ghanaian society, 
he suggests, results in many local struggles, of which the contestation sur-
rounding the annual ban on drumming and noisemaking is a typical exam-
ple. Nonetheless, this study was limited to the musical representations of 
the Pentecostal churches and it is situated in an anthropological discourse 
of music, emotion and modernity. Indeed, van Dijk gives the impression 
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that the conflict between the two groups is over silence by minimising the 
religious aspects of the disputes or the issues of differing spiritualties, 
which is crucial to my research. Furthermore, van Dijk’s data collected 
before 2000 is primarily based on a collection of reports from the private 
and state-owned newspapers in Ghana, whereas my research considers the 
entire period between 1998 and 2016. Significantly, he considers all the 
churches together and refers to them as Pentecostal churches, creating the 
impression of an existing uniformity between them, when even their ecu-
menical body is referred to as ‘Ghana Pentecostal and Charismatic Coun-
cil.’ This is not my approach as I have sought to make that differentiation 
clearer in this research. However, I draw a lot from this work, especially 
van Dijk’s view on the importance of music in Pentecostal-Charismatic 
religiosity and also the international perspective that he offers on how their 
music transcends the cultural and political boundaries of Ghana, the results 
of which is the contestation with the Ga traditionalists. 

Next, Freda Brobbey’s BA dissertation in 2003, which also featured 
as a chapter of a book edited by Steve Tonah (2007), was dedicated to 
exploring the dynamics involved in the disagreements between the Pente-
costal-Charismatic churches and the GTC. She sets out to uncover the 
causes of the clashes, the reasons behind the perceived politicisation of the 
events, the widespread publicity generated by the 1998 clashes, and also 
the history of mediation efforts involving the various stakeholders. This 
study was limited to the Korle-Gonno and Osu areas of Central Accra and 
its data was obtained mainly through interviews and questionnaires. Alt-
hough the work is rich in primary data, she uses a lot of secondary data, 
especially publications on the Ga people. Brobbey (2007) gives a vivid 
account of ban-related activities from May 1998 to May 2003, capturing 
the major clashes between the GTC and LCI as well as the incident be-
tween GTC and Christ Apostolic Church (CAC). She argues that the at-
tacks on Pentecostal-Charismatic churches by the Ga youth was a way for 
them to vent their anger and frustration about the poor socio-economic 
conditions they live in. She also cites a lack of respect by the Pentecostal 
groups for Ga tradition and culture as a root cause of the persistent riots. 
In spite of the fact that Brobbey (2007) used rich primary data, the study 
is generally descriptive without any theoretical framework for analysis. 
Unlike Brobbey’s approach of employing mixed methods (both qualitative 
and quantitative methods), I have favoured only the qualitative ethno-
graphic approach because a detailed appreciation of the situation is 
needed, which can only be established by talking to people directly, going 
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to their workplaces (including churches and shrines) or homes, and allow-
ing them to tell their stories without any impediments, as in a real-world 
setting. Nevertheless, Brobbey’s work aided me in identifying some of the 
documents used in my research. 

In “Identities, Inequalities and Conflicts in Ghana,” a working paper 
for the University of Oxford’s Centre for Research on Inequality, Human 
Security and Ethnicity, Tsikata and Seini (2004) recount the emergence of 
specific identities and inequalities and their role in aiding instability, vio-
lence and conflict. It examines various elements that promote or dissuade 
patterns of conflict and peaceful co-existence in Ghana’s political econ-
omy. This study traces the history of the dynamics of identities in Ghana 
from the pre-colonial period to 2004 and discusses different violent con-
flicts in 1990s Ghana. Conflicts discussed in this paper include the Ko-
komba conflict and Dagbon chieftaincy dispute in northern Ghana, in ad-
dition to Alavanyo-Nkonya conflict and Ga State versus Christian 
churches conflict in the south. On the latter dispute, they focus on the 
GTC’s clashes with LCI, CAC, Victory Bible Church (VBC) and Gospel 
Light International (GLI) to narrate the events leading up to the conflicts 
and to identify the underlying causes of the confrontations. The authors 
concluded that the hostilities between the GTC and Christian churches are 
essentially a conflict between tradition and Christianity, but with other 
ramifications, such as the constitutional issue of freedom of worship, as 
well as mutual respect and tolerance between communities. While this pa-
per is a general study on different conflicts in Ghana, my research focusses 
only on the confrontations between GTC and Pentecostal-Charismatic. 
Furthermore, previous authors often summarise the events leading to the 
clashes while completely ignoring the religious aspects of the conflict, 
which is a central theme of investigation in my research. While Tsikata 
and Seini touch on the constitutional and legal aspects of the conflict, they 
do not elaborate on this. Meanwhile, in this research, I have dedicated a 
whole chapter to the legal issues and the implications of the constitutional 
claims by the conflicting parties on religious liberties in the country. 

In another somewhat generalised, but related topic on human rights 
and religion, Atiemo (2006) discusses the future of chieftaincy in Ghana 
in the light of the increasingly pluralistic nature of Ghanaian communities 
and the associated awareness of the citizenry to their basic freedoms, in-
cluding religious freedoms. In this study, he looks at the traditional coun-
cils across the country and their clashes with Christian groups, particularly 
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the Pentecostal-Charismatic strand and the role of the chieftaincy institu-
tion in these clashes. Atiemo (2006) raises two pertinent questions: (1) 
How does chieftaincy, which is seen as a religiously-based organisation, 
continue to wield influence in a multi-ethnic and multi-religious state in 
the face of international human rights and national laws? and (2) How may 
the fundamental freedoms of individuals and communities be ensured in 
the application of customary laws? He argues that in spite of the influence 
of the chieftaincy institution, its association with indigenous religions 
makes it difficult to embrace for citizens who practice other religions. He 
uses many examples, including how Ga chiefs, because of their alliance 
with indigenous religions, clash with Christian churches, even though 
many of these churches have a significant number of ethnic Ga in their 
congregations. This is not entirely the case because, unlike other ethnic 
groups in Ghana, chiefs are not the spiritual leaders among the Ga but ra-
ther the Wulɔmei, as my study will show. On the other hand, he asserts that 
the plural nature of the Ghanaian society contributes to, in his words, 
‘some fundamentalist groups’ such as the Pentecostal-Charismatic 
churches staying away from community activities when they think it is 
contradictory to their beliefs, and this abstinence has implications for hu-
man rights. Accordingly, he infers that many of the conflicts have resulted 
as a direct consequence of the refusal of these Christians to participate in 
customary practices, such as pacification rights, traditional holidays and 
traditional festivals. Atiemo concludes that the threat to the institution of 
chieftaincy and the prospect of intensified conflicts caused by religious 
factors are obvious, but also the danger of the abuse of people’s human 
rights through the indiscriminate implementation of customary laws, espe-
cially in rural areas. Finally, he proposed that because successive govern-
ments in the country have failed to deal with customary and religious is-
sues that relate to human rights involving powerful ethnic and religious 
leaders, a human rights paradigm devoid of ethnicity or religion should be 
adopted. Although this work does not specifically deal with the clashes 
between the Ga traditionalists and the Charismatic Churches, Atiemo’s in-
sights on co-existence of traditional states and the modern democratic na-
tion-state is invaluable in my research. 

Next, de Witte (2008) in “Accra’s Sounds and Sacred Spaces” exam-
ines “how religious sound practices create, occupy and compete for urban 
space” (p. 690). She does this by comparing the connection between reli-
gion, urban space and sound in Ga traditional religion and Pentecostal-
Charismatic Christianity. Employing ethnographic fieldwork, de Witte 
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sought to establish that the background of the clashes between Pentecostals 
and the Ga traditionalists is due to a difference in perceptions of space, but 
also a marked resemblance in the way sound is perceived in relation to 
religiosity in both religions. Additionally, she argues that the religious 
clashes should not only be seen as a competition for control of physical 
spaces, but also as a struggle over invisible transcendence present in Ac-
cra. De Witte uses the 1998 incident between LCI and the Ga traditional-
ists as a case study, but also refers to the other clashes between 1999 and 
2001, which is the period I have referred to in my work as the first phase. 
She argues that even though the conflicts are mostly seen as religious in 
nature, there are other layers that indicate the inseparability of religion and 
politics in the context of Ghana. It also raises issues of diverse understand-
ings about territory and citizenship between the indigenous Ga peoples and 
other ethnic groups in the city of Accra. Marleen de Witte then identified 
the centrality of sound in both Pentecostal-Charismatic Christianity and in 
Ga indigenous religion, concluding that the annual ban on drumming and 
noisemaking, and its related clashes between the traditionalists and Chris-
tian churches, only serves as an avenue for the two groups to claim and 
sacralise urban space through “practices of sound and silence” (p. 705). 
Although this article acknowledges that there may be other attendant 
causes to the conflict, it infers that the conflict is essentially about a strug-
gle for spiritual power in which sound and spaces are critical. This means 
that the author failed to employ a holistic view on the root causes of the 
conflict between the two groups, which is what this study intends to ad-
dress. Nevertheless, de Witte’s paper was critical to my study, especially 
in the sections where I discuss how sound practices in both religions con-
tribute to the annual clashes. Her views about how both groups employ 
sound to attract spiritual power but differ in their approach – spiritual me-
diation in the Pentecostal-Charismatic context is through touch, but 
through silence in the Ga indigenous religion – was invaluable to my anal-
ysis of the conflict. 

Similarly, Amanor’s (2009) article also outlined the antagonism and 
commonalities between Pentecostal-Charismatic Christianity and tradi-
tional cultures. He argued that shared features should be the basis for en-
gagement between the two groups. This study is fundamentally a theolog-
ical paper, which traces the history of the conflicts between Christianity 
and African cultures. Amanor (2009) equally uses the LCI- GTC clashes 
in 1998 as a case study and analyses the dynamics involved in the broader 
relationship between the Pentecostal groups and Ga traditionalists. He 
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maintains that the contextualisation of Christianity will be one of the key 
drivers to improving its relationship with indigenous cultures and religion. 
Amanor (2009) concludes that the demonisation of African cultures by 
Pentecostal-Charismatic churches should not occur since this strand of 
Christianity has mainly depended on traditional cultural worldviews to 
thrive. Although this paper discusses the issue of the conflict it is based on 
a theological study, while my research is in the study of religion. There-
fore, I do not seek to propose any solutions, but only to understand the 
complexities of the conflict and to show how religious diversity in Ghana 
is experienced, negotiated and contested. 

In a book contribution titled “African Traditional Religion, Pentecos-
talism and the Clash of Spiritualities,” Asamoah-Gyadu (2009) considers 
some spiritual implications of the annual clashes between “African Chris-
tianity” and “African Traditional Religions”. The author’s intention in this 
paper was to take a second look at the concept of fundamentalism as used 
in academic discourses. He, therefore, refers to both antagonistic groups 
as fundamentalists. He considers Charismatics as employing a fundamen-
talist approach to the gospel and argues that over time traditionalists have 
also, in their bid to preserve their ancestral cultural values, resorted to ag-
itations, reactions and fights, which are the typical strategies fundamental-
ists adopt. He defines fundamentalism as the individual’s bid to defend 
their religion against the other. In this work, Asamoah-Gyadu (2009), like 
Amanor (2009), also adopts a one-sided approach because of his interest 
in the beliefs and spirituality of the parties to the neglect of other sociolog-
ical factors. He argued that the main reason for the clashes is that Pente-
costals do not want to be subjected to any customs they see as contradic-
tory to their interpretation of the Bible. Asamoah-Gyadu uses the encoun-
ter between the GTC and Christ Apostolic Church (CAC), as well as a 
confrontation between Pentecostal groups and traditionalists in Nzemaland 
in the Western region of Ghana, as two cases to examine the relationship 
between the two groups. He asserts, like de Witte, that the conflict over 
the ban on drumming and noisemaking is both a clash of spiritualities and 
also a tension between tradition and ‘modernity’. He observes that reli-
gious beliefs are the main causes of the clashes between the two groups. 
Accordingly, he states that the challenge faced by Pentecostals with regard 
to culture is a theological one. Therefore, Asamoah-Gyadu presents the 
violent clashes resulting from the ban as only a competition of beliefs, and 
he neglects the political and socio-economic aspects of the conflict that I 
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have integrated into my study. But Asamoah-Gyadu’s treatment of the his-
torical conflicts between Christianity and indigenous religions in Ghana 
helped me to put the present clashes into perspective. 

Furthermore, in a rather slightly related text, Klein (2010) begins by 
emphasising the need for a nexus of cultural history and scientific compe-
tences to bring together contextually inclined ethnomusicology and text-
based music theory. He uses ethnographic field research, conducted in Ac-
cra, with an ethno-musical approach to study the conflict between the Ga 
traditionalists and Charismatic churches. He presents a brief history of the 
clashes beginning from the 1950s and focuses on the late 1990s when it 
intensified and became highly publicised. He mentions violent clashes be-
tween the GTC and LCI, CAC and VBC and argues that the conflict illus-
trates how tradition and modernity as constructs are gradually fading 
away. He contends that the conflicts actually show “an African mode of 
worship running up against another African custom” and not a battle be-
tween a foreign culture and an African tradition. He focusses on Kpa 
songs, which are intricately linked to Hɔmɔwɔ, and shows how these songs 
translate the tension between the traditionalists and Charismatics into mu-
sic and performance practices. Although this paper is in ethnomusicology, 
its showing of music and performances as a way of engendering social 
cohesion was crucial in my analysis of the role of music and performance 
to both the Pentecostal-Charismatic groups and the traditionalists. 

In “Ethnicity, Religion and Conflicts in Ghana,” Asante (2011) ex-
plores the underlying causes of the annual conflict. He asserts that the ten-
sion is not only about religion or cultural differences, but that these are 
utilised as a gateway for expressing a deep-rooted feeling of marginalisa-
tion among the Ga people in their ancestral land. He argues that underneath 
the issue of the noise ban are issues of intense grievances, nurtured over 
time by the Ga people. Asante mainly used interviews and questionnaires 
(mixed method) in the Ga Mashie areas of Ngleshie (James’ Town) and 
Kinka (Usher Town). Using the framework of ‘horizontal inequalities’, 
which concerns with inequalities between culturally defined groups, he 
concludes that socio-political and governance issues rather than religious 
that leads to the perennial conflicts resulting from the ban. Asante clearly 
downplays the centrality of religion in the conflict arguing only for politi-
cal, social and economic factors. While I take a different approach meth-
odologically and conceptually in this research, Asante’s paper throws 
some light on the political aspects of the conflict which helped in my anal-
ysis of the situation. Nevertheless, beyond the political dimension, I look 
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at the conflict holistically integrating the aspects mentioned by Asante 
with the religious aspects. 

Philip Attuquayefio has looked at the ongoing conflict between the 
groups, describing it as a conflict that is normally presented as cultural and 
religious in nature but which, in reality, reflects a confluence of govern-
ance issues and resource-based grievances. He also states that the hostili-
ties unveil a conflict borne out of the friction created by the interaction 
between a rapidly evolving cosmopolitan society and age-long traditions, 
as well as issues regarding land tenure systems within the Ga traditional 
area. Attuquayefio (2012), restricted his study to areas including Korle-
Gonno and La for Central Accra, and Achimota, Legon, and Dwowulu 
representing the outlying areas of the city of Accra. He employs globali-
sation theories to analyse primary data generated by the interactions be-
tween the two protagonists. Although he examines the particular case of 
GTC-LCI conflict in 1998, his interest is on peace-building and peace-
making. Besides my study having a wider scope and a comprehensive ap-
proach to the conflict, my interest is in trying to understand the nexus of 
religious diversity and conflict in a post-colonial setting rather than to re-
solve it. 

Nortey (2012) looks at the artistic and aesthetic side of the lifting of 
the ban on drumming and noisemaking called Odadaa. This paper is based 
on qualitative research in the Ga Mashie (Central Accra) area, with obser-
vations between 2005 and 2006. Nortey (2012) describes the rich regalia 
of priests and chiefs and the artistic circles in which prayers are said and 
libation is poured. He asserts that the artistic circles symbolise protection 
and it is meant to ward off malevolent spirits. He describes the special 
ornaments worn by the priests, including a variety of beads, some of which 
he states are for magico-religious purposes. He also describes the stylistic 
nature of the making of libation, drumming, singing, and dancing. He con-
cludes that the celebration of Odadaa brings psychological well-being for 
the celebrants and breaks the monotony of the thirty-day ban on drumming 
and noisemaking. Although this is a study in the visual arts, some of his 
insights and the description of the performative aspects of Hɔmɔwɔ helped 
me to recognise some of the things I observed during my fieldtrips. 

While some of the above works are descriptive, others adopt a one-
sided approach; either it is a theological approach at the neglect of socio-
logical factors or vice versa. Yet, others suffer lack of detailed information. 
All these can be described as methodological pitfalls, which I intend to 
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address in this study. Overall, this research differs in terms of methodo-
logical rigour as well as covering a wider scope in terms of years covered 
(1998-2016) and the research area covered (Ga Mashie, Osu, La, 
Adjiringanor, Ashongman, Abokobi, Nyamekye-Darkuman, Awoshie, 
Russia, Dansoman, Gbawe). Also, I bring new ethnographic data analysed 
with a different theoretical lens, a combination of Azar’s (1991) PSC 
model and the boundary making theory. 

Theoretical Framework 
Conflicts of a violent nature within multi-religious and multi-ethnic soci-
eties are on the rise in the African continent (Stewart, 2008, p. 3). Although 
this leads to a great loss of life and property, Fearon and Laitin (1996) have 
argued that the majority of ethnically heterogeneous communities are not 
violent. But Huntington (1996) in his “Clash of Civilizations” disagrees 
and posits that there is an inevitable likelihood of violent clashes involving 
communities with multiple racial, ethnic and cultural differences. Indeed, 
Stewart (2008) queries why there is violent conflict in some religious or 
ethnically plural societies, when it is absent in the majority. In an attempt 
to address this, several theories have been proposed to study the causes of 
social conflicts in multi-ethnic settings in Africa. Three of the most prom-
inent are Frances Stewart’s ‘Horizontal Inequalities,’ Paul Collier’s ‘Con-
cept of Greed’ and I. William Zartman’s ‘Need, Creed and Greed’. 

First of all, Stewart (2008) explains that the causes of these violent 
conflicts and wars are horizontal inequalities (HIs), which she defines as 
“inequalities in economic, social or political dimensions or cultural status 
between culturally defined groups” (p. 3). Accordingly, she argues for pol-
icies of affirmative actions against all forms of horizontal inequalities (po-
litical, social, cultural) between identity groups in a nation-state, because 
this will lessen the HIs and, consequently, the possibility of conflict. But 
to deal with HIs as independent variables is problematic because, as indi-
cated by Brown and Langer (2010), identities themselves may be shaped 
by inequalities, becoming less prominent as inequality is reduced and vice 
versa. This theory has been used to study conflicts in Ghana and Nigeria 
in recent times (Langer & Ukiwo, 2008; Asante, 2011). Secondly, Col-
lier’s view is that ‘greed’ rather than ‘grievance’ leads to wars and other 
violent conflicts in multi-communal settings. In that sense, he is arguing 
that these conflicts take place when it is financially, or even militarily, re-
warding – that is, his interest is in the economic aspects of civil wars and 
other internal conflicts. Collier gives examples of conflicts where greed 
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was the main factor, such as Sierra Leone, DR Congo, and Angola, where 
avidity over diamonds and other natural resource extraction in a multi-eth-
nic setting led to prolonged conflicts. Nevertheless, Collier, and other pro-
ponents of this theory such as Hoeffler and Rohner, entirely ignore or 
downplay the role of existing social grievances and other culturally-related 
topics, such language, religion and customs, as possible causes of conflicts 
(Collier & Hoeffler, 1998, 2002, 2004; Collier, Hoeffler & Rohner, 2009). 
Thirdly, following the ‘greed’ theory, Zartman (2008) and Zartman and 
Arnson (2005) show how the intersection of ‘need, creed, greed’ brings 
about violent intra-state conflicts. The need phase, he argues, could be 
poverty, discrimination, inequality or injustices, which leads to the creed 
phase, where ethnicity or other identity based factors, such as religion, be-
comes the main element that political figures exploit. This then gives rise 
to the greed factor, where the “temptation to turn the means into ends be-
gins to rise” (p. 273). Therefore, it is more about how these different pa-
rameters come together to cause and sustain violent conflicts than any one 
individual factor. This theory has also been used in Angola, where UNITA 
exploited ethnic identities; Afghanistan, where the Taliban exploited reli-
gious identities; and in Colombia, where the FARC rebels exploited class 
and geography (Zartman, 2005). 

The aforementioned theories have been applied in several African set-
tings to examine how issues of inequality and identity results in conflicts, 
that is, identity-based conflicts. However, they have tended to focus pri-
marily on overt resource-based violent conflicts. In this research, opted to 
combine the boundary making theory and Azar’s (1990) protracted social 
conflict theory into a single coherent theoretical framework. Foremost, I 
will explain the two theories individually and then show how I have com-
bined them into one theory. 

Boundary making theory (BMT) 
This framework also helps to show how boundaries are constructed and 
negotiated between the churches and the traditionalists, and also within the 
communities themselves in the context of the conflict. The boundary mak-
ing framework originates in Fredrik Barth’s, “Ethnic Groups and Bound-
aries: The Social Organisation of Cultural Differences.” In this collection 
of ethnographic case studies, Barth (1969) broke away from the Herderian 
model and laid the foundation for what became known as the ‘Construc-
tivist’ approach of ethnicity, where it is considered as a social process ra-
ther than a cultural given. The Herderian canon in anthropology states that 
“each ethnic group represented a historically grown uniquely shaped 
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flower in the garden of human cultures” (Wimmer, 2008, p. 971). The con-
cept of boundaries has since been at the heart of comparative research in 
anthropology (Alba, 2000), sociology (Lovemann, 1999; Lamont & Mol-
nár, 2002; Wimmer, 2008; Phalet, Maliepaard, Fleischmann, & Güngör, 
2013), social psychology (Scheff, 1994), political science (Baubock, 1998; 
Wimmer & Min, 2006), history (Alba, 2005; Lamont & Molnár, 2002) and 
religious studies (Bouma, 2007). Lamont and Molnár (2002) define 
boundaries as evaluative distinctions between groups, such as social clas-
ses or races, which are anchored in societal institutions and enacted in daily 
practices and interactions. This definition clearly extends the concept be-
yond ethnicity proper and into other areas, such as cognition, social and 
collective identity, immigration, language, group rights, religion, and 
many others (p. 1). This is particularly relevant to this study because con-
flict in the case of the Ga traditionalists and the Charismatic churches 
raises issues of communal boundaries and exclusion at several levels, 
which this theory helps to unpack. 

Since there are different types of boundaries and boundary-related 
changes, there is not a single set of process in terms of which to conceptu-
alise the phenomenon. Baubock (1998) has identified three types of 
boundary relations: boundary crossing, blurring and shifting. For Lamont 
and Molnár (2002), boundaries are classified into symbolic and social 
boundaries. Symbolic boundaries are conceptual distinctions made by so-
cial actors to categorise objects, people, practices, and even time and 
space, while social boundaries are objectified forms of social differences 
manifested in unequal access to, and unequal distribution of, resources 
(material and non-material) and social opportunities (p. 2). Wimmer 
(2008) thinks of a boundary as displaying both a categorical dimension, 
seen as “acts of social classification and collective representation”, while 
the social dimension refers to the daily networks or relationships that result 
from individual acts of connecting or distancing. The categorical dimen-
sion, therefore, divides the social world into social groups – ‘us’ and 
‘them’ – while the social examines how to deal with these individuals in 
different circumstances (p. 975). 

Although I refer to a number of different authors on this subject, such 
as Wimmer (2008) and Baubock (1998), I draw most extensively on the 
ideas of Bouma (2007) on boundary making as it relates to religious com-
petition and conflict between and within religious groups. Bouma (2007) 
states that revitalisation of religions, increased religious diversity and a 
rise in religious conflicts poses questions about the “nature, construction 
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and negotiation” of intra- and inter-religious boundaries. Religious resur-
gence and diversity does not only bring conflicts, but also competition 
among the various religious groups. However, unlike religious competi-
tion, conflicts seek to “overcome, eliminate or convert the other into ex-
tinction,” whereas competitors tend to recognise the legitimate existence 
of other groups and the right for the religious market to choose (Bouma, 
2007, p. 190). Whether competition leads to conflict or not depends on 
how boundaries are defined and also how they are viewed by stakeholders. 
Conflict itself supposes that boundaries exist or it declares one, which re-
quires knowing who the ‘other’ is – that is determining the enemy and 
declaring the boundary between ‘us’ and ‘them’ (p. 192). 

It is also clear that both competition and conflict require the “drawing 
of lines, taking offence at someone or something, and declaring the other 
to be wrong, morally inferior or theologically in error” (p. 193). The defi-
nition and maintenance of boundaries within and between groups, as well 
as with the larger society, is helped by the construction of the ‘imagined 
other’, which involves stereotyping. Beyond the stereotypes is the creation 
of imagined communities of otherness. The use of the ‘imagined others’ 
in the definition of boundaries, according to Bouma (2007), is a product of 
the rhetoric used in competition and conflict. But often this has no basis in 
the actual interactions between the groups involved. Sometimes one may 
not have even encountered the other in any context, but their imaginations 
are stocked with ideas about what ‘they’ are like. This gives a picture of 
the religious actors within the current conflict, as, on the one hand, many 
of the Pentecostal-Charismatic pastors I encountered described the Wul-
ɔmei in the same vein as ‘witch doctors’ or ‘medicine men’, without any 
real understanding of who they are. Indeed, they knew very little about the 
Kpele religion and they had minimal encounters with its actors, which, in 
my view, gave them an impression about the indigenous religion that was 
grounded only in imagination. Similarly, a greater part of the traditional-
ists’ opinion about Pentecostalism and its pastors were borne primarily 
from imagination. For example, they tended to frame Pentecostal-Charis-
matic churches as the religion of the Akan people, because several smaller 
churches use Twi, a dialect of the Akan language, as a means of commu-
nication. Therefore, it is possible to identify the role of imagination in 
boundary creation and maintenance as evident in the conflicts involving 
these Christian groups and the traditionalists in Accra, and that the process 
of ‘othering’ creation occurs on both sides. Thus, this idea of the ‘imagined 
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other’ is used as a creation to fuel suspicion and animosity between the 
groups. 

Regarding who defines the boundaries in conflict situations, Bouma 
(2007) asserts that some nation-states, in trying to control the amount of 
religious diversity, tend to draw boundaries on what is accepted and not 
within their borders, e.g. Germany, France and Switzerland. One typical 
example is that Scientology is not accepted as a religious community in 
Germany on the basis of the federal states’ definition of what is considered 
an acceptable religion within their borders.8 On the other hand, in free mar-
ket religious economies like Ghana or the United States, the boundaries 
tend to be defined by religious organisations themselves or social groups 
such as ethnicity as in the case of the GTC from time to time. The process 
of boundary definition and the creation of the ‘imagined others’ is often 
the same, albeit the groups involved may vary according to racial, ethnic 
or religious differences. Therefore, I employ the boundary-making frame-
work to explore how the creation of otherness and identity demarcations 
have been used by adherents of the Kpele religion and the Charismatic 
churches to incite conflicts between them. 

Protracted social conflict (PSC) 
Although Azar’s PSC theory touches on trigger factors to social conflicts, 
as the name of the theory suggests, it basically deals with why conflicts 
protract. Therefore, in this research I opted to combine the PSC model with 
the boundary making theory in order to show both the sources and 
dimensions of the conflict. 

My choice of Azar’s (1990) protracted social conflict (PSC) theory as 
an alternative framework to other conflict theories (horizontal inequalities, 
concept of Greed’ and Need, Creed and Greed) is informed by three main 
reasons. First of all, the PSC was developed in the context of religious 
diversity in the Middle East by a Lebanese scholar who saw, first-hand, 
how conflict emerged in a non-Western multi-religious context. This is a 
similar context to this research focusing on a post-colonial state. Second, 
while the other theories mainly deal with resource-based conflicts, Azar’s 
(1990) model is more comprehensive for examining both grievance and 
resource-based conflicts. This all-encompassing nature is important for 

                                                 
8 Scientology is not outlawed in the country but it does not have status of a church or a 
religious community, as it is not considered a Körperschaft des öffentlichen Rechts or a 
corporate body governed by public law. 
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considering a conflict that has both greed and grievance dimensions. Fi-
nally, the PSC aids in showing how international dimensions affects local 
dynamics in intra-state multi-communal conflicts and also provides an ex-
planation of why such conflicts tend to endure for a long time. 

The PSC was advanced by Azar in the field of conflict resolution and 
international relations as an initial analytical attempt to thoroughly analyse 
and explain the enduring nature of domestic and intra-state conflicts. 
These conflicts are ‘hostile interactions’ which last longer than usual, with 
periodic outbreaks of ‘open warfare’ fluctuating in intensity or frequency. 
In these kinds of conflicts, the stakes are very high because it involves 
whole societies and they also act as agents for defining national identity or 
social solidarity (Azar, Jureinidi & McLaurin, 1978, p. 50). For Azar, the 
central idea of the PSC is that it depicts “the prolonged and often violent 
struggle by communal groups for such basic needs as security, recognition 
and acceptance, fair access to political institutions and economic partici-
pation” (Azar, 1991, p. 93). As the name of the theory indicates, PSC pro-
poses that the origins of these conflicts are primarily due to factors within 
and across a state, as opposed to between states. 

Azar’s approach to conflict studies in the 1970s was in stark contrast 
to the prevailing realist approaches at the time. Before Azar: (a) conflict 
studies tended to consider conflict through a fixed separation of internal 
and external aspects, (b) existing approaches for analysis were inclined 
towards the differentiation of conflict types or contributing psychological, 
economic, social, or political factors, and (c) there had been the propensity 
to emphasise overt and violent conflicts rather than covert and non-violent 
conflict (Ramsbotham, 2005, p. 117). However, Azar used data compiled 
in the 1970s and systematically developed and refined his understanding 
of the dynamics that generated violent and often long-lasting conflict of 
this nature (p.114). Azar’s approach to studying conflict is a fusion of the 
realist and structuralist paradigms into a pluralist framework, suited to “ex-
plaining the prevalent patterns of conflict” (p.117). 

PSCs are defined by several fundamental variables, that is a “set of 
conditions that are responsible for the transformation of non-conflictual 
situations into a conflictual one” (Azar, 1990, p. 7). They can be grouped 
into three separate stages: genesis, process dynamics and outcome analy-
sis. 
Genesis: Azar identifies four basic variables that serve as preconditions to 
violent conflicts, which are ‘communal content,’ ‘human needs,’ ‘govern-
ance and state’s role,’ and ‘international linkages.’ Firstly, ‘communal 
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content’ indicates that at the heart of most PSCs is the notion of group 
identity formation. He argues that the “most useful unit of analysis in a 
protracted social conflict situation is the identity group – racial, religious, 
ethnic, cultural and others” (Azar, 1985, p. 61; (Ramsbotham, Woodhouse, 
& Miall, 2016, p. 117). Therefore, it is the reliance many people have on 
their social groups and the relationship between these different identity 
groups and the state that form the foundation of these enduring conflicts. 
Azar (1985) shows that even more crucial is how individual needs and 
interests (societal needs) within these social groups, namely “security, 
identity, recognition and others”, are met or resolved (p. 61). He argues 
that there is a disconnect between the multi-communal society and the na-
tion-states in developing countries, occasioned either by the divide-and-
rule legacy of colonialism or historical rivalries that have resulted in the 
domination of certain identity (social) groups over the others. These dom-
inant groups, he asserts, are “unresponsive to the needs of other groups in 
the society” and this, therefore, “retards the nation building process and 
strains the social fabric and eventually breeds fragmentation and pro-
tracted social conflict.” (Azar, 1990, p. 7). Thus, individual needs come to 
be negotiated and expressed through the process of socialisation and group 
identity. 

The second variable is the deprivation of human needs as a basic cause 
of a PSC. Azar asserts that “the most ontological need is individual and 
communal physical survival and well-being”. Since individual and/or 
communal needs, unlike interests, are fundamental to existence, conflicts 
emanating from such sources are persistent and violent. As he goes on to 
explain, “grievances resulting from need deprivation are expressed collec-
tively” and hence “failure to redress these grievances by the authority cul-
tivates a niche for a protracted social conflict” (Azar, 1990, p. 10). Azar 
categorises such needs as security, development, political access, and iden-
tity in the form of cultural and religious expression. He argues that when 
these needs are not addressed groups tend to call for structural or organi-
sational change, which normally ends up in a PSC. This categorisation 
leads to an understanding that if human needs are neglected this may give 
rise to conflict. 

The third variable that instigates PSCs is the centrality of governance 
and the state’s role in fulfilling or neglecting individual and collective 
identity needs. This occurs because the nation-state has been “endowed 
with authority to govern and use force where necessary to regulate society, 
to protect citizens, and to provide collective goods” (Azar, 1990, pp. 10-
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11). However, he argues that most of the states that experience PSCs are 
characterised by “incompetent, parochial, fragile, and authoritarian gov-
ernments that fail to satisfy basic human needs.” According to Ramsbo-
tham (2005), these governments tend to be dominated by the most influ-
ential identity group or an alliance of powerful groups. It is the control of 
power by these dominant group(s) and their frustrating of other groups that 
Azar describes as a ‘crisis of legitimacy.’ Hence the type of regime and 
their level of legitimacy culminates in a critical variable between needs 
and PSC. These conflicts are very much prevalent in developing countries 
because they have the propensity to be restricted to a ‘political capacity’, 
which is usually “linked to a colonial legacy of weak participatory institu-
tions, a hierarchical tradition of imposed bureaucratic rule from metropol-
itan centres” (Ramsbotham, 2005, p. 116). These structures prevent the 
nation-states from addressing and responding to the needs of all the vari-
ous groupings or communities within their borders. 

The fourth variable is termed ‘international linkages’, and it suggests 
that it is not only the role of governance and the nation-state that prevents 
individuals and identity groups from accessing basic human needs, but 
also external factors that impact the domestic scene. Azar affirms that in-
ternational linkages can take the form of ‘economic dependency’, or de-
pendence on the international economic system, and ‘client relationship’, 
such as military and political linkages. As a result of this dependency on 
the international economic system, the autonomy of such nation-states is 
reduced or weakened because they are dictated by the economic develop-
ment policies of the international community. Therefore, “dependency of-
ten exacerbates denial of the access needs of communal groups, distorting 
the domestic political and economic systems through the realignment of 
subtle coalitions of international capital, domestic capital and the state” 
(Azar, 1990, p. 11). On client relationship, Azar states that for client states 
to show their loyalty, they usually have to sacrifice their independence and 
autonomy, and pursue domestic and foreign policies that are disconnected 
from the needs of their citizenry. Thus, the security and other needs of the 
nation-states are guaranteed at the expense of the needs of its constituent 
identity groups in the name of showing commitment to the international 
community. This also means that emergence of local social and political 
institutions and their influence on the role of the state are significantly im-
pacted by patterns of linkage within the international community. 
Process Dynamics: Azar argues that whether in any single case the fore-
mentioned preconditions to PSC will spark an overt conflict or not depends 
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on the ‘process dynamics’, which includes ‘communal actions and strate-
gies’, ‘state actions and strategies’ and ‘built-in mechanisms of conflict’. 
To begin with, Azar says that communal actions and strategies usually in-
volve various triggers, significant or trivial, that accelerates covert con-
flicts into more violent ones. The extent to which this escalates is depend-
ent on how the communities are able to form identity groups. Ramsbotham 
summarises this stage as involving “identity group formation, organisation 
and mobilization, the emergence and nature of leadership, the choice of 
political goals (access, autonomy, secession, revolutionary political pro-
gramme) and tactics (civil disobedience, guerrilla war) and the scope and 
nature of external ties” (2005, p. 106). Next is the state actions and strate-
gies, which Azar argues contributes significantly to whether a trigger fac-
tor escalates a covert conflict into a violent one. He maintains that the re-
sponse of the state to communal grievances is critical in PSC. Normally 
the actions of the state/governments, especially the weaker ones, involves 
political accommodation on the one hand and ‘coercive repression’ or ‘in-
strumental co-option’ on the other. Azar argues that because of the winner-
takes-all situation that prevails in many multi-communal societies, as well 
as economic implications, it is more likely that repression is adopted in-
stead of accommodation, but “such a hard-line strategy invites equally mil-
itant responses from the repressed groups” (1990, p. 14). The final process 
is the ‘built-in mechanisms of the conflict,’ which relates to perceptions 
formed by groups against the other and how this influences the behaviour 
of the belligerent groups in prolonged conflicts. The perceptions or moti-
vations of these groups, according to Azar, are informed by the “experi-
ences, fears and belief systems of each communal group,” and “the worst 
motivations tend to be attributed to the other side.” This blame game, in 
turn, leads groups to “reciprocate negative images which perpetuate com-
munal antagonism and solidify PSC” (Ramsbotham, 2005, p. 117). 
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The amalgamated theoretical framework 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Figure 4: The combined theoretical framework 

As shown in the figure 4 below, the framework is an amalgamation of the 
two separate theories: the boundary making theory and the protracted so-
cial conflict theory. It shows that the same prerequisites (communal con-
tent, deprivation of human needs, states role, and international links) that 
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lead to protracted social conflicts in the presence of process dynamics, can 
also lead to social conflicts independently or collectively, in the presence 
of diverse boundary making processes. Both theories deal with social and 
collective identity, religion, group rights, international factors, language, 
social differences revealed in unequal access to social opportunities, ma-
terial and non-material resources among others. Nevertheless, while the 
BMT, in this framework, is primarily concerned with the sources of the 
conflict, the PSC provides us with a comprehensive lens to look at the var-
ious dimensions of the conflict as well as reasons for its protraction. Thus, 
taking together, the framework helps me to approach the conflict in a ho-
listic manner. 
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2. Introducing the Main Actors in Conflict:  
The Ga traditionalists and the charismatic churches 
in Ghana 

An appreciation of the complexities of the conflict requires a clarification 
of the religious and cultural dynamics as well as the circumstances and 
backgrounds of the actors whose interactions result in the conflict. This 
chapter offers an overview of the two key parties in this study, namely the 
Ga traditionalists and the Charismatic churches. It focuses on the activities 
of two churches: The Lighthouse Chapel International (LCI) and Interna-
tional Central Gospel Church (ICGC).  

First, we shall look at the fundamental tenets and practices of Kpele 
religion or Ga indigenous religion and culture. The consideration of both 
religion and culture is informed by the fact that in Kpele as in other indig-
enous religions in Ghana, there is no sharp line of division between what 
is religion and what is culture, as the latter becomes the conduit for the 
former. It is important to note that unlike the Ga traditionalists, the Ga 
Charismatic Christians, make a conscious effort to separate indigenous re-
ligions from what they term as their ‘cultural heritage.’ This chapter is an 
attempt to put forward an appreciation of the religiosity of the Ga tradi-
tionalists and also to provide an outline for the reader to understand the 
place and relevance of indigenous religions in a modern cosmopolitan city. 
While Olupona’s (1991, p. 1) view that in many contemporary African 
societies, indigenous religion “continues to suffer from a lack of ac-
ceptance and inadequate understanding of its central tenets and essence,” 
applies to Kpele religion, the Ga traditionalists have largely maintained 
their traditions and culture in the midst of total western influence and the 
domination of revitalised forms of Christianity, especially in Ghana’s cap-
ital, Accra. In other words, despite the obvious decline and the continu-
ously diminishing appeal of many other indigenous religious groups in 
Ghana, the GIR is by far the most vibrant indigenous religious group in 
Southern Ghana, although it has had to adapt due to both internal and ex-
ternal factors in the form of new religious groups and ‘modernity’.9 Thus, 
I propose in this chapter that Kpele as the religion of the ancestors of the 

                                                 
9 Modernity refers to changes in the conditions and ways of life resulting from the impact 
of industrialisation, information and communication technology and western education.  
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Ga people, remains vibrant notwithstanding the degrees of changes they 
have had to undergo over time (Allman & Parker, 2005). 

Secondly, I shall offer an overview of Pentecostal-Charismatic Chris-
tianity in the Greater Accra region. This is to show the place of this move-
ment in the ever-increasing multi-religious landscape in Accra, which I 
argue as a microcosm of the entire nation. Also, it is to show how its en-
counter with indigenous religions in particular plays out. Consequently, I 
have argued that, as well as being the most powerful and dominant reli-
gious group in Ghana, the Pentecostal-Charismatic churches are the least 
tolerant of indigenous religions because of their propensity to espouse a 
radical rupture from indigenous religious beliefs (Meyer,1998). I also ar-
gue that, owing to the exponential growth experienced by the Charismatic 
churches in the last four decades, there has been a break in the collabora-
tion between Christianity and indigenous religions which was brought 
about because of indigenous religions’ tendency to accommodate and 
adapt alongside mainline historical Christianity’s more tolerant approach 
to evangelisation. To begin with, I shall offer a brief profile of the Ga peo-
ple. 

Section I: Meeting the Ga 
According to Carl Christian Reindorf, the first native Ga pastor of the Ba-
sel Missionaries and a historian who wrote extensively about the Gold 
Coast, Ga is derived from its reduplication, gaga, which refers to a dan-
gerous species of black ants that stings severely and are a menace to the 
white ants. Similarly, the locals refer to themselves as Loeiabii, which 
translates into ‘children of Loeii’, a type of black ant that moves in large 
groups, completely destroying everything standing in its way. These ants 
are called Nkran by the neighbouring Fante, an Akan group, some of 
whom moved to the Ga homeland as traders and staff of the Portuguese 
merchants. Subsequently, the Portuguese corrupted Nkran to Akra because 
of the difficulty in pronunciation. Akra therefore became the name of the 
entire area occupied by the Ga people and was later spelt Accra by the 
British. Reindorf attributes the reference of Loeii to the powerful nature of 
the earlier Ga emigrants who conquered other groups and the aboriginal 
inhabitants of their land (Reindorf, 1895, p. 11, 12).10 

                                                 
10  http://archive.org/stream/historyofgoldcoa00rein/historyofgoldcoa00rein_djvu.txt ac-
cessed Jun 20th, 2016. 
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The Ga people belong to the wider Ga-Dangme ethnic group, who are 
mostly found in the Greater Accra region and some parts of the Eastern 
Region of Ghana. The Ga homeland is bounded to the south by the Gulf 
of Guinea, to the north by the Akan groups Akwapim, Kwahu, Akwamu 
and Akyem, to the west by the Fante (and Guans), and to the east by the 
Dangme, their relatives. The Ga-Dangme constitutes 7.4% (1,766,278) of 
the population of Ghana with the majority (1,056,158) living in Greater 
Accra, albeit with small migrant populations found all over the country 
(Nyarko, 2012). The Ga and the Dangme people are historically, culturally 
and linguistically related. Historically, the Ga, Dangme and other ethnic 
groups such as the Krobo, Ada and Ewe were believed to have migrated 
from a place east of the Volta (Henderson-Quartey, 2001, p. 51), and they 
belonged together in a larger kingdom (Reindorf, 1895, p. 3). Culturally, 
the Ga and Dangme people are depicted as having the same ancestry be-
cause of the centrality of priests in the socio-political structure, circumci-
sion of male children, the special status occupied by twins, and a specific 
order of naming children. Linguistically, the Ga language is said to have 
separated from its prototype, Dangme, due to the influence of the multi-
lingual context in which the Ga people found themselves, and they con-
tinue to exist in one today. Dangme is still the closest language to Ga lan-
guage, although it has remained relatively conservative, with modern 
Dangme containing only a few modifications of the proto language (Kropp 
Dakubu, 1997, p. 5). The influence of the Akan groups on the north and 
west of the Ga homeland shows not only in linguistic terms but also in 
social organisation and religion. Furthermore, the multicultural setting of 
the Ga homeland is attributed to the arrival of the Portuguese since the 
latter part of the fifteenth century, first as merchants and then later as col-
onisers. All these encounters have contributed to shaping the contempo-
rary Ga culture (Field, 1937; Kropp Dakubu, 1997). 

Traditionally, the Ga have been fisher-folk and farmers. Those living 
along the coast from Kpone-Tema in the east to Langma (Cook’s Loaf) in 
the south-west of Ghana mainly engage in fishing, while the inland people 
are farmers, cultivating a variety of vegetables. In contemporary times, 
several Ga traders deal in variety of wares in the major markets across 
Accra, such as Makola, Agbogbloshie and Kaneshie. Additionally, the Ga 
people have, since colonial times, worked as clerks and professionals in 
the civil and public services because of the proximity of the national cap-
ital, which meant that they were one of the earliest groups, along with the 
Fante, to benefit from the Castle Schools of the European missionaries 
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(Kilson, 1974). Today, Accra, the national capital of Ghana, which is also 
the ancient capital of the Ga people, has become the centre of commerce 
and education. As a result, it is difficult to attach the Ga people to any 
particular profession; they have diversified due to massive industrialisa-
tion of the Accra-Tema area. 

Brief History of the Origin of the Ga 
The earliest inhabitants of what became known as the Gold Coast, or a 
greater part of present-day Ghana, were Guans. Reindorf records that “the 
aboriginal race all along the sea-coast and inland…were nearly all Guan, 
Kyerepong, Le and Ahanta tribes speaking different dialects of Ahanta, 
Obutu, Kyerepong, Late (Le) and Kpeshie languages” (Reindorf, 1895, p. 
7). Among the Ga, there are several accounts of their origins and the way 
in which they came to inhabit the Accra plains. These migration stories are 
mainly based on myths, legends, prayers, folklore and religious songs, 
barely supported by authenticating evidence, as is typical of many oral 
based cultures.11 While almost all the narratives agree that the migration 
of the Ga people began from a location east of the river Volta, there are 
some that point to the exact locations from which they travelled.  

First, Reindorf (1895) states that “the ancestors of the tribes of Akra, 
Late, Obutu and Mowure are said to have emigrated from the sea; they 
arrived on the coast one tribe after another” (p. 4). It is suggested that ‘from 
the sea’ denotes travelling along the coast (Henderson-Quartey, 2001). 
Second, Reindorf (1895) records another migration story that says, that 
“the Akras and the Adangmes emigrated together from Tetetutu, or, as 
some say, from Same, in the east between two large rivers” (p. 6). With 
this view, he locates them to the Benin kingdom in the present-day Repub-
lics of Nigeria, Benin and parts of Togo. The reason is that the “insignia 
of the kings of Accra were as those in use in Benin, and most of their reli-
gious ceremonies” (p. 3). The location of Tetetutu and other parts of Benin 
has been corroborated by Field (1937, p. 142) and Ward (1967, p. 57) as 
possible locations, from where they travelled along the coast to settle 

                                                 
11 Some archaeological studies conducted in Great Accra (Ayawaso), Ladoku and other 
Ga settlements have unearthed pottery and villages that indicate a Ga presence in Accra 
dating back to about 1200-1400. For details, see, Ozanne, Paul, (1962), Notes on the Early 
Archaeology of Accra, Transactions of the Historical Society of Ghana, Vol. 6 & Ozanne, 
Paul, (1965). Ladoku: An Early Town Near Prampram, Ghana Notes and Queries, Vol. 
7, pp. 6-7. 
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among the Kpeshie people in the Accra plains. Third, Henderson-Quartey 
(2001), however, traces the origins of the Ga people to Chad, arguing from 
the similarities between the Ga language and the language of the Junkun 
people in Chad (p. 54). Fourth, and most contentious, is that some histori-
ans and Ga Wulɔmei claim Semitic links, suggesting the Ga originated 
from places such as Israel, Egypt and Mesopotamia, travelling down to the 
Congo and then to Benin (Nigeria), Aneho (Togo) and then to the Accra 
plains. (Bruce-Myers, 1927, p. 70-72; Henderson-Quartey, 2001 p. 53; 
Amartey, 1985, p. 11-19). This version of the migration narratives is very 
popular among the priests and ordinary Ga people because it gives weight 
to their claim to a connection between “their religion and culture with the 
ancient Hebrews” (Henderson-Quartey, 2001, p. 53). 

Whatever the origins of the Ga, it is clear that they travelled in groups 
from the East of the Volta to their present location by conquering and as-
similating the Guan groups who inhabited the area. A considerable number 
of Ga-Dangme settlements can be found in Aneho in Togo, and in the 
Volta region of Ghana, who still maintain a relationship with their siblings 
in Accra, regularly inviting the Korle Wulɔmɔ, Nii Okai I to the celebration 
of their festival in Aneho (Nuumo Okai I, personal communication, De-
cember 28, 2009). 

Socio-Political Organisation of the Ga 
Unlike the neighbouring Akan tribes, the Ga people are patrilineal, and 
heredity is mainly through the male line. They have a common belief that 
a greater part of a person’s blood is inherited from the father. They believe 
that whether dead or alive, a person belongs to the father’s family and that 
it is this group that receives him/her into the world and are also responsible 
for the wellbeing of the individual during his lifetime. It is however clear, 
in the traditional areas, that they are not patrilineal in the strictest sense of 
the word because a Ga person may belong to two towns, two clans and two 
houses, one by virtue of his/her mother and the other through the father. In 
the specific case of the Ga Mantse in contemporary times, we have seen 
individuals accede to the position through both matrilineal and patrilineal 
affiliations. For instance, Ga Mantse Tackie Tawiah II, who was installed 
in 2007, acceded the Ga throne through his maternal links to the stool and, 
historically, Ofoli Kpakpo also became Ga Mantse through his matrilineal 
connection (Henderson-Quartey, 2001, p. 153). Nevertheless, Field (1940) 
asserts that the Ga take the patrilineal descent extremely seriously, to the 
extent that a child born of a mother who has not undergone puberty rites 
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(Kpemɔ) has no right to inheritance, but a child who has an unknown male 
progenitor can have rights to succession because they can be adopted by 
the mother’s father to make him/her legitimate. Moreover, the Ga culture 
like many of the ethnic groups in Ghana, is polygamous. Accordingly, 
many of the households especially those in the traditional areas along the 
coast have family units consisting of a husband and several wives. The 
common practice is to build an extension to the house when the family unit 
expands. They continue this traditional practice, even in contemporary so-
ciety, with the exception of some who become Christians and those who 
move out of the traditional areas as a result of work or changes in economic 
status. 

Politically, the Ga people have a decentralised administration centred 
on seven major communities or towns, namely Ga Mashie (Central Accra), 
Osu, La, Teshie, Nungua, Tema and Kpone. The seven Ga towns or settle-
ments have independent and distinct leadership but similar governance 
structure and customs. All these settlements can be found along the coast, 
but every town owns other settlements further inland, which come together 
with the coastal towns to form the present-day Accra. These inland suburbs 
used to be villages inhabited by Ga people who moved away from the coast 
to farm. In order to understand the social and political organisation of the 
Ga, we shall consider how the oldest settlement, Ga Mashie, normally re-
ferred to as Central Accra or Accra is structured. 

Field (1937) reveals that Ga governments were “originally absolute 
theocracies,” where the Wulɔmei were rulers (p. 3). There was no separa-
tion of chieftaincy and priesthood as the Wulɔmei served as priests and 
kings. She asserts that chieftaincy was a more recent introduction to the 
Ga towns due to influence from neighbouring Akan states. Over time, there 
has been a separation of powers and now the Wulɔmei are the spiritual 
leaders while the Mantsemei (chiefs or smaller Wulɔmei) provide secular 
leadership, including military responsibilities, and manage civil and more 
mundane matters (Field, 1940). Today, the Mantsemei also represent the 
traditional council in the state-instituted national and regional houses of 
chiefs. However, a person cannot become a Mantse until they have been 
confirmed and blessed by the Wulɔmei, who continually wield considera-
ble power in contemporary Ga society. 

Every Ga town is divided into several quarters or Akutsei with its own 
Mantse. Each Akutse is further divided into clans and each clan is sub-
divided into Wei or patrilineal family houses. The people that make up the 
We have closest ancestral links. Ga Mashie has seven Akutsei namely 
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Asere, Gbese, Sempe, Abola, Akumadze, Otublohu, and Ngleshie-Alata 
(James Town). Each of these Akutsei have separate Mantsemei who are 
equal in status. However, the Abola Mantse is the paramount chief or the 
King of the entire Ga State. Every Mantse has a specific role in the Ga 
Traditional Council, an association of all the Ga towns. The Mantsemei of 
all the Akutsei in Ga Mashie are helped in the execution of their duties by 
the Dzaasetse, Mankralo (town guardian), Shikiteele, Akwashɔntse (Coun-
cil of Seven) and Asafoatsemei. The Dzaasetse is the head of the Dzaase, 
the body responsible for the election of the Mantse, while the Asafoatse is 
a military captain. The functions of other officers such as the Mankralo, 
Shikiteele and Akwashɔn vary from town to town, even under different 
names (Field, 1940). According to Field (1940), the creation of these of-
fices and the implied lack of uniformity across the Ga towns may be ex-
plained by the fact that they were created in accordance with exigencies of 
the situation of the town at a particular time. Although these positions were 
created in the past, they have been maintained to date with varied functions 
that adapt to the times. For example, while the Dzaasetse is still involved 
in the selection and enstoolment of the Mantsemei, the Asafoatse (the mil-
itary captain) and Mankralo (town guardian), in the absence of wars and 
provision of local security by the nation-state’s security apparatus, have 
both become advisory positions. 

Ga Traditional Council (GTC) 
The GTC is the representative council and the highest decision-making 
body of the entire Ga state. It is composed of leaders from selected royal 
houses such as the Wulɔmei from Nai We, Sakumɔ We, Korle We, Gua We 
and Mantsemei from Gbese, Asere, Abola, Ngleshie-Alata, Sempe, 
Akumadze, Otublohu, Osu, La, Teshie, Nungua and Tema. The GTC has 
sub-traditional councils like the La traditional council, which are made up 
of royal houses within every particular Ga town. It is the most important 
body in terms of the planning and celebration of the Hɔmɔwɔ festival in-
cluding the implementation of the noise ban. The GTC provides the youth 
groups with direction and storage space for seized instruments from the 
churches during the ban period. 

The traditional council gives us uniforms, receipts and 7 patrol jeeps. We 
also have special phone lines to alert one another during patrols. We have 
directed that if the patrol team cannot be reached, the confiscated items 
should be sent to the nearest police station or complaints should be lodged 
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with them (Nuumo Charko II, personal communication, September 25, 
2015). 

In this study, the GTC is used in the same sense as the Ghana Pentecostal 
and Charismatic Council (or Pentecostal-Charismatic churches in Ghana) 
– that is, the representatives of a religion. Beyond being the representative 
council of the Ga state, which includes all native Ga people, members of 
the GTC are the custodians and the most important stakeholders of the 
Kpele religion, the religion of the Ga people before the introduction of 
Christianity. While the GTC represents indigenous religion in this re-
search, I am also aware that not all Ga people are followers of indigenous 
religion. Accordingly, not all Ga are involved in these clashes with the 
churches because many of them are adherents of Pentecostal-Charismatic 
Christianity. The use of the emic term Ga traditionalists is therefore, to 
separate the followers of Kpele religion from the Ga who subscribe to other 
religions. 

The Ga Youth 
Among the most prominent actors in this conflict is the Ga youth, a group 
of people who serve as the taskforce for the GTC in enforcing the noise 
ban. From 1998 to 2016 this group of well-built men have been actively 
involved in the clashes with the churches, seizing drums and other musical 
instruments. Members of the Ga youth groups are not necessarily youth, 
in the strictest sense of the word, as many of them are outside the age 
bracket defined by the national youth policy12. The nation-state defines 
youth as “persons who are within the age bracket of fifteen (15) and thirty-
five (35)” (National Youth Policy, 2010). So, the word youth can be un-
derstood as able-bodied people, usually men, who dedicate themselves to 
causes intended to preserve the Ga cultural heritage. These selected youths 
are at all times, during the implementation of the noise ban led by at least, 
a Wulɔmɔ. A leading Wulɔmɔ from the Sakumɔ We explains where these 
men are drawn from in the Ga Mashie area: 

For the ban, every royal house contributes a number of people for the task-
force. We (Sakumɔ We) are very active, so we always contribute more peo-
ple. Nai We normally give us 4 people, Gbese gives us 3, Korle We will give 
us 3, Gua provides 2, Naa-Ede We, 3. The Sakumɔ We contributes up to 12 
people. Remember, this is Bukom - you know it - we are fighters and we 
really know how to do this taskforce business. So, what happens is that all 

                                                 
12 Cf.: http://www.youthpolicy.org/national/Ghana_2010_National_Youth_Policy.pdf 
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these leaders are spread to the various teams as operation managers (Nuumo 
Charko II, personal communication, September 25, 2015). 

In the above comment, the Wulɔmɔ shows how the Ga youth are officially 
constituted to help the priests to ensure the noise ban is vigorously imple-
mented in Ga Mashie. According to him, the royal houses nominate these 
people who in turn serve as the core leadership of the various taskforces 
during the ban. Significantly, the Sakumɔ We, the custodians of the Sakumɔ 
deity, who is regarded as the warrior deity of the Ga people, contribute 
more people to the taskforce. This is perhaps due to the Sakumɔ Wulɔmɔ’s 
view of his divine responsibility to protect the Ga ethnic group. Alterna-
tively, it could be as a result of the location of the priestly house, Bukom - 
a suburb of Ga Mashie, famous for boxers and tough men. Many local 
boxers in Bukom have gone on to either represent Ghana in international 
competitions or pursued professional careers in the sport. Since those se-
lected from the royal houses serve as leaders, the general composition of 
these youth groups is drawn from the rest of the population in the Ga 
towns. It is also common that the youth in the various Ga towns collaborate 
to present a unified front to defend their cause. A typical example is, when 
youths from Ga Mashie joined with the group from Osu to confront the 
Christ Apostolic Church in Osu: 

You know we have the same ban date as the people of Osu. So, our brothers 
called us for help because the CAC church was flouting the rule with impu-
nity and they did not have the numbers to deal with them. So, we agreed 
knowing that they are our blood and one day we will also need their help 
(Nuumo Charko II, personal communication, September 25, 2015). 

Nevertheless, from time to time, some youths not part of the taskforce, use 
the implementation of the noise ban as a money-making activity, by ex-
ploiting the churches through their own volition (Attuquayefio, 2012). 
Sometimes, even the officially recognised youths have used the oppor-
tunity to take monies from the churches: 

It will surprise you to know that even this year (2015) we arrested them (LCI) 
for breaking the rules at Korle Gonno. Unfortunately, they gave the youth 
some money for them to leave the premises. I was seriously disappointed 
when I heard this news because we really wanted to teach them a lesson. 
They should have called us to inform us then we (Wulɔmei) would decide 
what to do. They didn’t and they took the money off them. Our boys actually 
fell for their bribes instead of calling the elders or the police patrols (Nuumo 
Charko II, personal communication, September 25, 2015). 

It is important to note that while the youth play a significant role in the 
vigorous application of the noise ban by the GTC, it is not the only activity 
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where their presence is felt. Some of them, especially the very educated 
ones, are involved in other causes such as advocating for the Ga language 
to be the sole Ghanaian language taught in schools in the Greater Accra 
region and also resisting successive Ghanaian governments from the ap-
propriation of Ga lands. 

Ga Indigenous Religion 
Religion is very central in Ga culture, as it is the most distinguishing var-
iation from other cultures in Ghana. Ga indigenous religion (Kpele) is the 
way of life of the Ga people since it permeates their everyday activities as 
well as their social lives, religious beliefs and cultural practices.13 As has 
been alluded to, the Ga traditionalists claim similarities between their reli-
gion and that of the Jews, and they use this to demonstrate their claim of 
having encountered the Jews during their migration from Egypt. The Wul-
ɔmei and many ordinary Ga people I encountered during fieldwork are 
united in pointing out this version of the migration narratives to highlight 
the dissimilarities of their religion to that of the other neighbouring ethnic 
groups. Reindorf (1895) observed this difference and even the connection 
to pre-Christian Jewish religion and reported thus: 

A close inspection of the priest in his officiating garb leads to the conviction 
that [their] worship must be of foreign origin. As there is no African nation 
or tribe ever known to have so advanced in their religious views as the Akras, 
one is inclined to suppose that the Jewish system of worship in the Old Tes-
tament style has been either introduced by or imitated from the people who 
first came to this coast (p. 6). 

While Carl Reindorf, a Christian priest, observed the distinctiveness of 
Kpele religion and its level of development, he naturally concluded that 
they might have borrowed from European Catholic priests who had previ-
ously visited the shores of the Gulf of Guinea. Although the link to the 
Jews claimed by the Wulɔmei and some Ga cannot be verified, they draw 
parallels with Jewish religion to support their point. The Nai Wulɔmɔ as-
serts that the selection of the Wulɔmei from specific priesthood families, 
the priestly outfit of the Wulɔmei, Kpɔdziemɔ, the male circumcision cul-
ture of the Ga and the belief in one God are some of the similarities with 

                                                 
13 Most Ga Christians I encountered insisted that they share the same cultural heritage as 
the Ga traditionalists. However, they usually dissociated themselves from the indigenous 
religious beliefs of the traditionalists. 
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the religion of the Jews (Nuumo Akwaa Mensa II, personal communica-
tion, February 7, 2014). It is unclear whether the Ga people developed their 
own religion independently or if they were influenced by this migration 
story. What is clear in recent times, is that whereas many indigenous reli-
gions are, at best, banished to the periphery of modern Ghanaian society, 
the Kpele religion has waxed stronger because of renewed public interest 
as a result of the noise ban and the resurgence and resilience of its adher-
ents. 

Nevertheless, the Ga indigenous religion as we know today has had 
to adapt with the changing times and circumstances of the people. It is 
therefore instructive that Field (1937, p. 3), commenting on the religion of 
the Ga people, states that, because of the toleration and incorporation of 
other people’s gods, the Ga indigenous religion has been greatly influ-
enced away from monotheism towards its present polytheistic nature. 
There are four identifiable indigenous religious systems practiced by the 
Ga, namely Kpele, Kpa, Otu and Akoŋ, and Me. Of these four strands, only 
Kpele is believed to be the indigenous Ga religious system. The others are 
considered to have foreign origins. For example, Me is believed to be a 
Dangme strand; Otu and Akoŋ are Akan religions originating from Fante 
and Akuapem respectively, and Kpa, which is centred in La, was borrowed 
from Bonni in the Niger Delta region of Nigeria (Field, 1937, pp. 5-6; Kil-
son, 1971, p. 13). When the mediums of these deities are possessed, they 
speak the language of the original home of their deities. Thus, Kpele me-
diums speak Ga, Me mediums speak Dangme, Otu mediums speak Fante 
and Akoŋ mediums speak Twi when they are possessed. 

The Wulɔmei believe that Kpele religion is a revealed religion in the 
sense that it came into existence as their ancestors reflected on their expe-
riences of the mystery of the universe and responded to their situations 
intuitively. In this study, I consider only Kpele religion14, which is re-
garded by the Ga kroŋ15 as the religion of their ancestors. There is a dis-
tinction between Ga kroŋ and other Ga as the latter are seen as descendants 
of non-Ga settlers who became accepted and assimilated into Ga culture. 
In the process of this assimilation, they brought their own indigenous reli-

                                                 
14 It is also important to note that GIR, Kpele religion and Kpele worship have been used 
indiscriminately in this chapter. 
15 Ga kroŋ is the term used by the Ga people to differentiate between original Ga people 
and the assimilated groups who have become Ga over time. The term means the true Ga 
people. 
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gions, which explains why some Ga traditionalists practice other indige-
nous religions alongside Kpele. Nevertheless, Kpele is universal among all 
Ga people regardless of whether they are assimilated or ‘true Ga’, and it is 
predominant in all the Ga towns today. Kpele is understood to mean ‘all-
encompassing’ because not only does it involve rituals that are thought to 
be necessary to maintain the ordering of the universe but also such rites 
are carried out on behalf of the whole Ga community. Thus, the continuity 
and cohesion of Ga society is hinged on the performance of the rituals by 
the present generation (Kilson, 1971, p. 18). Accordingly, any impediment 
to the implementation of any Kpele ritual is considered not only to affect 
the Ga traditionalists but also the entire Ga population. Kpele represents 
the unique cultural heritage of the Ga people despite the obvious assimila-
tion of ideas from neighbouring groups and an influx of western culture in 
Accra through colonialism, migration, territorial expansion and globalisa-
tion. 

The sources of Kpele religion 
Kpele religion, like many indigenous religions, has no scriptures to serve 
as a reference point for its teachings, doctrines and practices. Therefore, 
adherents adopt certain devices in order to safeguard and pass on the belief 
system and practices to successive generations. Central to the preservation 
and transmission of Kpele are oral traditions and various forms of art. 

First of all, many of the doctrines, basic values and ways of life of 
Kpele religion are passed on from elders to successive generations of Ga 
by word of mouth, mainly through myths, stories, legends, proverbs, and 
dream stories. Myths and stories are mainly used indiscriminately in Ga 
thought. Parrinder (1982) sees myths as traditional stories that explain nat-
ural or social phenomenon, and typically involving supernatural beings – 
gods and ancestors as well as events. They talk about how some things 
have evolved and “most myths express serious beliefs in ‘human being, 
eternity and God’” (p. 16). Myths are popular as methods of education and 
in communicating religious knowledge and morality among the Ga. 

Secondly, varieties of art forms are rich sources of cultural expres-
sions in Kpele religious tradition. Two categories of art are particularly 
striking in Accra: performance and visual art forms. Performance art in the 
form of prayer, songs, music and dance is coupled with visual art in the 
form of shrines (gbatsu), traditional cloth (kwƆ), and sculptures such as 
coffins and drums. These kinds of art do not only play a significant role in 
the Ga communities but they also enable outsiders to obtain an understand-
ing of the Kpele religion. 
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The components of Kpele religion 
Kpele as a religious belief system is based on the systematic conception of 
the organisation of the universe. At the heart of this cosmology is the un-
derstanding of the classification of beings consisting of the Supreme Be-
ing, divine beings or deities, human beings, animals and plants. The tax-
onomy of the hierarchy of beings according to Kilson (1970) is based on 
four distinctive characteristics specifically, “creative-created, immortal-
mortal, rational-irrational, mobile-immobile” (p.47). Consequently, the 
creative powers of the Supreme Being distinguish it from other beings; the 
immortality of the deities separate them from other forms of life; the ra-
tionality of human beings set them apart from animals and plants; the mo-
bility of animals differentiate them from plants. Kilson (1970) further sug-
gests that in Ga thought there is no fusion of these components of being; 
these classes are always separate and distinct. Through these components, 
we are able to identify the institutionalised beliefs, practices and teachings 
of the Kpele religion. The components also address both the sacred and the 
practical aspects of Ga indigenous religion (pp. 46-47). 

The supreme being 
While Field (1937) completely ignored the prominence and even the ex-
istence of a Supreme Being in Ga cosmology in her ethnographic work, 
Kilson (1971, p.7) stresses the centrality of the Supreme Being in Kpele 
religion.16 At the top of Kpele is the Supreme Being or God who the Ga 
consider as an essential part of their worldview. They believe s/he created 
the world and all its aspects including the physical world, deities, animals, 
plants and humankind. S/he did not only create the world but also sustains 
it and remains the source of all forms of life in it. The idea of and belief in 
the Supreme Being is manifested in his/her name (s), attributes and activ-
ities. Generally, Ghanaians attach a great importance to names. In most 
ethnic groups, names function as marks of identification as well as con-
noting particular qualities in an individual, significant incidents or events 
in their parents' lives, or a defining characteristic of the bearer. A name 
among the Ga in particular denotes a person’s character or rank in the fam-
ily as well as the society; it also indicates identity, essence and power. It 
is likely that the Ga people’s understanding of the nature and attributes of 
God is based on these assertions. 
                                                 
16 It is important to note that before Margaret Field’s work “Religion and Medicine of the 
Ga People in 1937,” Bruce-Myers had referred to the significance of the Supreme Being 
in Ga cosmology in “The Origin of the Gas” in 1927. 
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First of all, the Ga refer to the Supreme Being as Ataa-Naa Nyoŋmo. 
Ataa in daily usage means father; Naa refers to mother or grandmother, 
and Nyoŋmo means God. Thus, the Supreme Being has both masculine and 
feminine attributes being a mother and a father at the same time. In Kpele 
thought, the bisexual nature of the Supreme Being is acknowledged in the 
belief that s/he nurtures his/her creations through the provision of suste-
nance from the abundance of the earth. It is also reflected in the notion that 
the Ga people believe the Supreme Being is the one who is responsible for 
the perpetuation of all forms of life on earth. Although the name, Ataa Naa 
Nyoŋmo in Ga suggests a being who is relational in nature, the Ga believe 
that humans cannot achieve contact with or access to the Supreme Being 
by a direct route; instead, such a relationship is attained through the gods 
and ancestors (Kilson, 1969, p. 170). 

Secondly, Nii Boo Maawu is a name the Ga people use generally to 
indicate that the Supreme Being is the creator of the universe, who is also 
responsible for its sustenance. The name literally means ‘Grandfather Cre-
ator God’. Maawu is actually an adaptation of the Ewe name for the Su-
preme Being, Mawu. This name connotes the Ga belief that everything 
originates with God (Kilson, 1969). 

Thirdly, the Supreme Being is known as Ofe Nyoŋmo, which literally 
translates as ‘the one above all’ or ‘Almighty God.’ This name strongly 
suggests the superiority of God over all other beings in Ga thought. It also 
shows the general belief among the Ga that the Supreme Being lives above, 
far away in the sky. During libation, the Wulɔmei point the drink to the sky 
as sign that God lives above. This also goes to show that in Ga traditional 
thought God transcends time, space and human understanding. While the 
Supreme Being is transcendent in the Ga worldview, the names of God are 
constantly invoked during libation and prayer. This is an indication that 
God is considered as both transcendent and immanent. 

Finally, the Ga people use Otswediapɔn to refer to the sustaining role 
of God in human activity. This name translates as ‘One on whom one 
leans’ or ‘The Dependable One’ (Nuumo Akwaa Mensa II, personal com-
munication, February 7, 2014). This name is likely influenced by the Akan 
alternative Otwediampɔn, which connotes the dependability and reliability 
of God. 

Divine beings 
The next category after the Supreme Being in this classification is the di-
vine beings or deities. The deities serve as mediators between human be-
ings and the Supreme Being for the protection, preservation and blessing 
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of the living Ga and future generations. As Kilson (1970) has noted, the 
central idea in Kpele religion is to keep an ordered relationship between 
the Supreme Being and human beings through the intermediaries, the dei-
ties and the ancestors (divine beings) (p. 48). Accordingly, the Ga appeal 
to God in prayer through the divine beings. These deities are referred to in 
Ga as dzemawɔdzi, which has its roots in the word wɔŋ, meaning ‘anything 
that works but cannot be seen.’ A dzemawɔŋ (singular) is a powerful intel-
ligent type of wɔŋ that is essentially omniscient and omnipotent. They are 
also immortal and this attribute distinguishes them from the other types of 
beings (Field, 1937, p. 4). 

Although the dzemawɔdzi are considered invisible, they are believed 
to take a variety of forms or incarnations, such as human and animal, for 
the purpose of practically helping the Ga people. The Wulɔmɔ of the Korle 
deity recounts how she helped the Ga to defeat the Ashanti by appearing 
as a beautiful woman, preparing Kpokpoi17 and selling it to the Ashantis 
the night before a battle. This gave them diarrhoea, which resulted in their 
defeat.18 Field (1937) also recounts a similar story about the Sakumɔ deity 
and how he came out of water in the form of a naked and gorgeous young 
lady, borrowed a skirt from some women around the precinct of the la-
goon, and went straight into the tent of the leader of the Ashanti invading 
army, who were camped near Nungua. This beautiful lady enchanted the 
leader of the Ashanti army so much so that he ended up making love to her 
throughout the night in defiance of the protestations from his captains. This 
helped the Ga to regroup and attack the invading army, defeating them in 
the process (p.4). As well as manifesting themselves as humans and other 
bodies, the deities speak directly to men through mediums generally re-
ferred to as woyei19 or wɔntsɛmɛi.20 

The activities of the dzemawɔdzi are generally associated with certain 
topographies such as the sea, lagoons, lakes, rivers, groves and mountains. 
For example, many of the gods are affiliated to specific terrestrial bodies 
such as Nai (sea deity, Ga Mashie); Klote (lake, Osu); Sakumɔ fio (lagoon, 
Ga Mashie); Sakumɔ nukpa (river, Tema); Korle (lagoon, Ga Mashie); 
Gbobu (grove, Nungua); Lakpa (La) and Oyeni (sea, Ga Mashie). Of the 
three principal Kpele deities in Accra, namely Nai, Sakumɔ fio and Korle, 
                                                 
17 Kpokpoi is a Ga ceremonial food made from maize with the addition of palm oil and 
okra. 
18 Nuumo Okai I, Interview with Korle Wulɔmɔ by author, Accra, Oct 24, 2015 
19 Female mediums 
20 These can be used for male or female mediums 

PDF-Muster LIT Verlag 25/07/18



68 Introducing the Main Actors in Conflict 

 

Nai remains the senior (Field, 1937; Kilson 1971). Sakumɔ fio, who is sec-
ond in rank to Nai, is considered the warrior and defender of the Ga, while 
the Korle deity, the third ranking deity, is also said to be the allodia custo-
dian of the majority of Accra lands. Since the rest of the Accra land is in 
the custody of the Sakumɔ, Korle and Sakumɔ are together called the land-
lords of Accra. The Wulɔmɔ of Nai deity is the highest Priest of the Ga 
people (Nuumo Blafo III, personal communication, January 20, 2014; B. 
Akwetey, personal communication, September 10, 2015). Despite near 
universal acceptance of the notion of the seniority of the Nai Wulɔmɔ 
among the Ga people, the current Korle Wulɔmɔ disputes this claim, argu-
ing that the three principal priests of the Ga are equal in power and status 
(Nuumo Okai I, personal communication, October 24, 2015). It must be 
emphasised, however, that his claim is not popular among the Ga people I 
interviewed. 

The dzemawɔdzi are believed to have a relational nature and are also 
described with gender-specific terms. For instance, the Korle deity re-
garded by the Ga as the goddess of peace is believed to be the daughter of 
Nai and the wife of Sakumɔ fio, the warrior god of the Ga people. Both 
Sakumɔ and Korle are believed to have many children (bii), whose priests 
participate in the rituals involving the Sakumɔ and Korle deities respec-
tively (Kilson 1971, p.127). Additionally, both Sakumɔ and Korle are be-
lieved to be polygamous and polyandrous respectively. To give an exam-
ple, Korle is said to be a wife of Lakpa, the senior deity of La while Sa-
kumɔ is also said to be the husband of Ogbede, a goddess in La (Kropp-
Dakubu, 1997; Kilson, 1971). Finally, dzemawɔdzi can be appeased with 
the blood of cattle, sheep, goat or fowl but never human blood. Unlike the 
neighbouring Akan groups and Ewe, the use of human blood was a taboo 
among the Ga. Consequently, there was never a place for the office of the 
executioner (brafo) in their political structure (Nuumo Akwaa Mensa II, 
personal communication, February 7, 2014). 
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Photo 1: The Korle lagoon where the Korle deity is believed to reside  
(Credit: Author). 

Ancestors 
After the dzemawɔdzi are the ancestors or ancestral shades, which in Ga 
thought are perceived as “moral guardians of the conduct of the living” 
(Kilson, 1974, p. 52). While gods are the principal intermediaries between 
God and living men, ancestral shades may act as mediators between their 
descendants and other divine beings. The critical roles played by ancestors 
in Ga communities cannot be underestimated. Hollenweger’s (1993) as-
sertion that “take the ancestors away from the Africans and you destroy 
their roots in the past, their culture, their dignity and their understanding 
of communion sanctorium” resonates with any attempt to do away with the 
ancestors from Kpele and Ga culture in general (p. x). The ancestors and 
the significance of their role in Ga society have been compared to Roman 
Catholic saints (Sarpong, 1996). It is even argued that the pivotal nature of 
their significance to the Ga far outweighs the centrality of saints to the 
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Catholic community (Nuumo Akwaa Mensa III, personal communication, 
February 17, 2014).  

At physical death, the soul of a Ga person is said to live in the body 
for three days, after which it roams around until the final funeral rites 
(faafo) are performed a year or more later. After the funeral rites are per-
formed, they are believed to ‘cross the river’ and achieve their ultimate 
social status as a sisai (ancestral shade). The place where the ancestors live 
is called gbohii adzeŋ, literally meaning ‘the world of the dead’. It is not 
clear where the world of the shades is, but the Ga traditionalists believe 
that since the ancestors have finished their journeys on earth, they move to 
another life. They believe that, in gbohii adzeŋ, a person occupies the same 
social or professional status they had achieved before their death. For in-
stance, a chief continues to be a chief, a fisherman remains a fisherman, 
and a priest stays as a priest in ‘the world of the shades’. Therefore, spe-
cially crafted coffins ranging in form from beer bottles, cameras, cars, 
boats, and boots to palanquins are used in burying the dead. These coffins 
are generally designed to reflect the occupation, status or a special charac-
ter trait of the departed. The cost of the ‘designer’ coffins are extremely 
high but the living Ga families feel they have to go to any extent to give 
the deceased a befitting funeral. Alternatively, since ancestors are believed 
to be more powerful than the living, the cost incurred in the funeral rites is 
not considered an issue because the ancestors will in turn help the living 
in many ways. This is an indication of a kind of continuity of relations 
between ancestral shades and the living (Kilson, 1974; Nuumo Akwaa 
Mensa II, personal communication, February 7, 2014; Nuumo Blafo III, 
personal communication, January 20, 2014). 

Ancestors continue to be concerned about the living and, as moral 
guardians of the Ga, they are called upon through prayer and libation to 
observe and sanction the performance of all rites of passage. For example, 
the naming ceremony of the Ga people begins with the “symbolic calling 
of the ancestral shade to attend” (Kilson, 1974, p. 53). Additionally, men 
may call on ancestral shades to intercede with the gods or to act on their 
own right to intervene on behalf of their living family members. From time 
to time, families place food and water in places as a form of remembering 
the dead. I have observed in Osu how food vendors sprinkle some food 
around for the ancestors before they begin to sell to the general public. 
This was explained to me as an act of kindness to the ancestors so that they 
will in turn help the vendors with improved sales for the day. The Wulɔmei 
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occasionally invoke ancestral spirits on behalf the Ga towns or family el-
ders on behalf of an individual or the entire family. 

There are three basic classes of ancestors among the Ga people. To 
begin with, there are those who are remembered for their professions or 
expertise, such as priests, mediums, chief fishermen and craftsmen like 
Paa Willy of Teshie, an expert ‘designer’ coffin maker.21 Next, there are 
those who belong to specific families, houses or clans. Then there are an-
cestors who laid down their lives for the entire Ga community, either in 
battles or the preservation of the Ga culture like Okaikwei and Okaija, who 
became the leaders of the Ga groups (Tschumi, 2006, 2008; Nuumo 
Akwaa Mensa III, personal communication, February 17, 2014; Nuumo 
Okai I, personal communication, October 24, 2015; Nuumo Ogbamey III, 
personal communication, September 25, 2015). 

Moreover, it is clear that not all the departed Ga are venerated as an-
cestral shades. First, since ancestors are ethical and moral guardians of the 
living, a person who has not lived an exemplary life cannot be classified 
as an ancestor by the Ga. The spirit of such a dead person is deemed a bad 
spirit that hovers around without rest. Secondly, a person who has not gone 
through puberty rites cannot become an ancestor. This is because the Ga 
consider puberty rites as a prerequisite to spiritual and social morality in 
adulthood. Thirdly, a dead person whose final funerary rites have not been 
performed cannot assume ancestral status because the funerary rites pro-
vide the platform to give them the right tools to cross the river and live in 
gbohii adzeŋ (the land of the dead) (Nuumo Blafo III, personal communi-
cation, January 20, 2014). On the day prior to Hɔmɔwɔ celebrations, some 
rites are performed to mourn the ancestral spirits and to invite the good 
spirits to join in the celebration to ensure a good year ahead. 

                                                 
21 For more on the figurative coffins and ancestral shades among the Ga, see Tschumi 
(2006, 2008). 
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Photo 2: Football coffin designed in Teshie, Accra (Credit: Author). 
Sacred specialists 
The performance of the Kpele rituals of a particular dzemawɔŋ is the re-
sponsibility of a particular family or We. The performance of these rituals 
is assigned to sacred specialists, the Wulɔmei and the Woyei, the male 
priest and the female mediums respectively. 

The Wulɔmɔ 
The Wulɔmɔ has a special standing within the Kpele religious system and, 
consequently, the entire Ga political system. Although the Wulɔmɔ is nom-
inally interpreted as a high priest, or as Field (1937) says, “the priest of the 
senior god of the town,” the name means more than that. It means a custo-
dian or a representative and also has a connotation of a ruler. Aside from 
being the representatives of the deities, they are the custodians of Ga cul-
ture. Since they were originally the rulers, under the previously practiced 
theocratic system of governance, they still command a high level of respect 
and trust among the Ga, even today, which is something the Mantse cannot 
claim. Their views override that of the Mantsemei although not in relation 
to the Ghanaian state but amongst the Ga. The Wulɔmɔ is selected through 
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heredity by specific houses, passing from grandparents to grandchildren. 
The position is a full-time job and a lifetime occupation which can only 
change when he dies of natural circumstances or is killed by the deity for 
wrong doing. He can also be removed for moral deficiencies.  

The Wulɔmɔ is a holy man and therefore wears entirely white priestly 
apparel with white headgear and no footwear. On ordinary days, he wears 
black and white beads around his neck, wrists and ankles. On ceremonial 
days, he wears Kɔɔmi, a long cord made of raffia and palm fronds, around 
his neck. I have witnessed a Wulɔmɔ who was dressed in multi-coloured 
clothes and wearing shoes, but after our discussion, he went inside to 
change into an all-white kaftan, headgear and necklace. It was later ex-
plained to me that he is able to go out in shoes and multi-coloured dresses 
because he is a subordinate Wulɔmɔ. The subordinate Wulɔmei can even 
take positions in civil and public service. For example, the public relations 
officer of the Accra Metropolitan Authority is a Wulɔmɔ, albeit, he goes to 
work dressed in his official priesthood dress. 

The Wulɔmɔ lives in the priestly family house from where the gbatsu 
(shrine) of the deity is located. In Nai’s gbatsu, I saw items such as a 
broom, nyanyara leaves, holy water (for cleansing) and a stool. He refers 
to the gbatsu as an altar and not a shrine because there are no items in the 
gbatsu that can be associated with shrines (Nuumo Akwaa Mensa III, per-
sonal communication, February 17, 2014). Typically, in Ghana, an indig-
enous religious shrine contains several effigies of the deities, but in Kpele, 
these items are absent from the gbatsu of the priest. There are several ta-
boos regarding the office of the Wulɔmɔ and the precinct of the gbatsu. 
These include among other things that the Wulɔmɔ should not see the mor-
tal remains of a person and that no dead body should be brought to the 
gbatsu. He is removed from the priestly home and from the gbatsu when 
he is about to die. Persons with dreadlocks, menstruating women and wid-
ows are not allowed near the gbatsu (Nuumo Ogbamey III, personal com-
munication, September 25, 2015). In the case of widows, a special cleans-
ing ritual can be performed for them to come close to the gbatsu. No one 
else can sit on the Wulɔmɔ’s stool except another senior priest. At the Nai 
We, I observed that as we spoke, the Wulɔmɔ took intermittent breaks and 
each time he got up, he turned his white stool towards the wall so that no 
one would even come close to sitting on it. 

The religious duties of the Wulɔmɔ have not changed and have re-
mained much as they were in the past. Today, he officiates at public cere-
monies such as the weekly pouring of libation to the deities on their sacred 
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days. He settles disputes and has the final say in any controversy regarding 
right and wrong in the town. People can appeal to the Wulɔmɔ when the 
Mantse and the elders have been seen to be partial in judgments relating to 
disputes. He prays daily for the town and reverses curses. He is the father 
figure to the town, and the final authority for who becomes the Mantse in 
every Ga town lies with the Wulɔmɔ. Most importantly, they are the 
mouthpieces of the deities (Field, 1937). 

Every Ga town from Ga Mashie to Kpone has a high priest, but Ga 
Mashie has three principal Wulɔmei who also serve as the three most im-
portant priests of the entire Ga population. These are the Nai Wulɔmɔ, Sa-
kumɔ Wulɔmɔ and the Korle Wulɔmɔ. Beside these, Accra has other senior 
priests including Naa Ede Oyeadu Wulɔmɔ, Dantu Wulɔmɔ and Gua Wul-
ɔmɔ and many subordinate Wulɔmei. Of these Wulɔmei, the three principal 
priests have a higher status and have universal respect among the Ga (Hen-
derson-Quartey, 2002). They are very influential both in the religious and 
political spheres of Ga life today. They play essential roles in the Ga tra-
ditional council. Since the 1990s, the principal Wulɔmei have been actively 
participating in Ga socio-political life, in some respects claiming their 
original status as governors as well as priests. 

Photo 3: Nuumo Akwaa Mensah III, Nai Wulɔmɔ (Credit: Author) 
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Woyei 
As the Wulɔmei are never possessed, the Woyei are the mediums in Kpele. 
Every deity has at least one Woyo (singular) who, unlike the Wulɔmɔ, is 
not appointed based on kinship but by the deities themselves through pos-
session. They are the ones who get possessed and pass on the messages of 
the deities to the Wulɔmei. The Woyei also perform some rituals alongside 
the Wulɔmei on the sacred days of their deities. One significant difference 
between the Wulɔmɔ and the Woyo is that while the former tends to medi-
ate relations between the people and their deities, the latter, when pos-
sessed, mediate between the deities and the adherents. 

Photo 4: Ga Woyei at a ceremony in Accra – June, 2015 (Credit: Author) 

Hɔmɔwɔ 
There are several Kpele celebrations among the Ga, such as the twin cele-
brations, naming ceremonies, puberty rites and burial rites, to mention a 
few. However, the most significant of all these celebrations is the Hɔmɔwɔ 
festival. Hɔmɔwɔ is the Ga word literally meaning ‘to hoot at hunger.’ It is 
a festival, celebrated to mark a historical event in which the deities helped 
the forefathers of the Ga to survive a severe famine that engulfed them 
while they were acclimatising to the arid ecological niche of the Accra 
plains. It is a thanksgiving celebration to the deities as it marks the begin-
ning of a new year and an end to the previous one on the Ga traditional 
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calendar. Thanks, is offered for protection in the year ending and prayers 
for provision in the coming year. The Hɔmɔwɔ period is a time when all 
Ga people, home and abroad travel to their family homes in the coastal 
towns to share in a meal with both their living relatives and the ancestors. 

Although the climax of the Hɔmɔwɔ is in August and September, de-
pending on which Ga town, the celebration begins in May. The festival 
commences with the planting of the corn and millet (Nmaadumɔ) in a se-
cluded field by the high priests beginning with the Dantu Wulɔmɔ, who is 
the reckoner of the Ga calendar year and selects the date for the celebration 
of Hɔmɔwɔ. The Dantu Wulɔmɔ is followed by the planting of the grain by 
all the principal Wulɔmei: Sakumɔ, Korle, Gua, Naa Ede and Nai in that 
order according to the days of their deity (Lokko, 1981). After this comes 
the thirty-day ban on drumming and noisemaking within the traditional 
area. It is a time of quietude when all the Ga deities are believed to visit 
the towns to watch over the gestation of the planted grains. All noise is 
forbidden but particularly noise coming from drums is deemed to interfere 
with the ‘Ga universe’ as it makes the deities unhappy and deprives them 
of the needed peace to bless the plants. The thirty-day ban is followed by 
the lifting of the ban from one town to another beginning with Ga-Mashie. 
The process of lifting the ban is called Odadaa, an elaborate, flamboyant 
celebration preceded by the playing of the sacred drums, Obonu, which are 
seen only once in a year. The Obonu is kept in a secret place because it is 
believed the drums have a spiritual significance to the Kpele deities. The 
Odadaa is a gathering of all the Wulɔmei, Mantsemei and the elders that 
takes place in a durbar ground on the JEA Mills high street near the Nai 
and Sakumɔ family houses. The lifting of the ban signifies the success of 
the planted grains and also marks the restoration of normalcy in the tradi-
tional area, that is, everyone is free to drum, whistle or clap. 

The climax of the Hɔmɔwɔ festival coincides with the Nmaaku, the 
harvesting of the crops by the Wulɔmei in the same order as they were 
planted. From these harvested grains, a traditional meal, Kpokpoi is pre-
pared which is served with palm-nut soup. The Wulɔmei, Mantsemei and 
elders go around specific places in town to sprinkle this festal food and 
pour libations to the deities and ancestors. Every family home then pre-
pares the Kpokpoi in large quantities, as many family members share the 
meal. There is an unofficial open-door policy in all the family homes: an-
yone can enter a house to join in the celebration. There is great celebration 
in the towns amidst music, dance and other performances such as boxing 
bouts in Bukom, canoe racing and cultural troupe displays. 
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Besides the obvious religious significance, the essence of the Hɔmɔwɔ 
celebration is the social significance of the festival. It serves as platform 
for strengthening the union between members of the community and deep-
ens the Ga ethnic ‘identity’ (Odotei, 2002). Furthermore, Odotei (2002) 
has disclosed how Hɔmɔwɔ is used to settle disagreements and disputes 
among kith and kin (p. 21). We also see how food is normally shared, with 
people usually eating from a common bowl as a sign of unity and stressing 
the point that they are from a common stock. Accordingly, anything that 
interrupts the celebration of the Hɔmɔwɔ festival is considered not only an 
imperil to the celebration but also as an affront to the Ga people as a whole, 
because it jeopardises social cohesion (Lokko, 1981; Nuumo Blafo III, 
personal communication, January 20, 2014). Although, it must be stated 
that most Ga Christians I interviewed did not agree with this assertion. 

Photo 5: A Mantse pouring libation during Hɔmɔwɔ (Credit: Author). 
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Photo 6: A Mantse preparing the Kpokpoi to serve the deities during Hɔmɔwɔ 
(Credit: Author). 
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Section II: The Pentecostal-Charismatic Group 

Meeting the Charismatics 
In the contemporary framework, Christianity in the form of the Pentecos-
tal-Charismatic movement is by far the most widely practiced religion of 
many people in Ghana. Among the various strands of Pentecostalism in 
the country, the Charismatic churches are the most powerful and obviously 
the least tolerant of other religions, especially indigenous religions. The 
term 'Charismatic' churches or movement is here used to designate all Pen-
tecostal-type expressions of Christianity that differ from the classical Pen-
tecostals like the Assemblies of God and the Church of Pentecost in affil-
iation and/or some doctrines. These are churches referred to as ‘neo-Pen-
tecostals’ because they are a direct result of the revitalisation of Pentecos-
tal Christianity in the 1960s and 1970s through the formation of campus-
based non-denominational groups such as the Ghana Evangelical Students 
Fellowship (GHAFES) and Scripture Union (SU); international interde-
nominational groups such as the Full Gospel Business Men’s Fellowship 
and Women’s Aglow; and other parachurch fellowships such as the Kanda 
Christian Fellowship and Ghana Evangelical Society (GES). These non-
denominational fellowships were first converted to denominational 
churches in the late 1970s and early 1980s and they continue to spread 
today. These churches show characteristics of Western Pentecostal pat-
terns as well as uniquely indigenous features. For example, the tendency 
to read the Bible communally as ordinary readers, rampant use of dis-
course markers (antiphonal responses) in their religious discourse, story-
telling in their sermons and use of drums in worship (Arthur, 2011). Such 
structures as oral liturgy, narrative theology and witness, reconciliatory 
and participant community, inclusion of dreams and visions in worship, 
liturgical dance and understanding the relationship between body and 
mind revealed in healing by prayer which also feature predominantly in 
African culture are the reasons for the growth of Pentecostalism 
(Hollenweger, 1972, p. 34). While they have these local elements, they are 
also different from the AICs in terms of their theology, emphasis and style 
of worship (liturgy). These are the churches that Gifford (2004) refers as 
‘Ghana’s new Christianity’ including such churches as the Action Chapel 
International, ICGC, LCI, Victory Bible Church International, Perez 
Chapel, Royalhouse Chapel International, and Powerhouse Ministries In-
ternational. Like all Pentecostals, they are characterised by the emphasis 
on the workings of the Holy Spirit with the spiritual gifts of 1 Corinthians 
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12:8-10, prophetism, healing and deliverance (Hocken, 2003, pp. 477, 
478; Asamoah-Gyadu, 2013; Omenyo, 2002). In the following section, I 
offer a brief profile of two Charismatic churches that feature prominently 
in this study. 

The Lighthouse Chapel International (LCI) 
The Lighthouse Chapel International began as a fellowship of mainly med-
ical and allied health students led by Dag Heward-Mills, then a trainee 
medical student at the University of Ghana Medical School in Korle-Bu, 
Accra. Before establishing the church, the Bishop, who has both Swiss and 
Ghanaian parentage had started a branch of Calvary Road Incorporated 
(CRI), a parachurch campus fellowship that used music and drama to un-
dertake evangelistic campaigns. Heward-Mills left this fellowship to es-
tablish the LCI in September 1987 due to some differences in approach 
with the national executives of the CRI, namely the CRI’s unwillingness 
to allow him to transform the fellowship into a church, due to internal con-
stitutional issues (Heward-Mills, 2008; Heward-Mills, 2011). 

Heward-Mills did not have any prior theological training before 
establishing the church. However, he has variously acknowledged the 
defining theological inputs from Methodism and most significantly from 
some global Charismatic mega-stars in his ministry. They include John 
Wesley, founder of Methodism, whom he credits as having influenced his 
style of church governance; David Yonggi Cho, a Korean Pentecostal 
pastor and pioneer of the church-growth-movement for church growth 
principles employed by the LCI; Reinhard Bonnke, a German evangelist 
and pioneer of mass crusade events; and Benny Hinn, an American 
televangelist and a controversial figure known for miracle healing, as 
having influenced him on his Healing Jesus Crusade, a evangelistic 
campaign by LCI (Heward-Mills, 2012, pp. 16, 17, 19). The last and the 
most significant influence according to Heward-Mills is the late Kenneth 
Hagin, an American Pentecostal word-of-faith televangelist, whom he 
believes shaped his understanding of biblical faith (Heward-Mills, 2008, 
p. 137). The impact of such theological inputs does not only push aside the 
locality inprint of Kpele religion but it also reveals the transnational 
network of the Pentecostal-Charismatic movement. 

The LCI is known as the church of the doctors because of the setting 
in which the church began and the continuous attraction of medical and 
health personnel into its pastorate and membership. Since the mid-90s to 
date, the LCI has experienced enormous growth both in the number of es-
tablished branches and in membership. Currently, the church claims to 
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have 1550 branches in 76 countries worldwide, with over 1000 of the 
churches being found in Ghana alone. They have presence in 40 African 
countries, 8 in Asia and Oceania, 14 European countries, 12 countries in 
Latin America and the Caribbean, as well as in Canada and the USA.22 
Today, the LCI, is one of the most successful churches to have gained na-
tional significance, which makes it easily recognizable. With their yellow 
and black or yellow and red signboards scattered across the cities and dis-
tricts of the country, it is easy to locate an LCI branch. Their signature 
church architectural designs show distinctly tall-storied buildings, deco-
rated externally with quarry stones and with open spaces for the free flow 
of natural air. This means that in most LCI church buildings, there is no 
air-conditioning in the main halls, natural ventilation being made possible 
through the open spaces. 

The reasons for the massive growth achieved by this church may be 
due in part to Heward-Mill’s prolific writing skills. He has authored over 
hundred pastoral-level books, which have been translated into many dif-
ferent international languages. The books are in print and eBook versions 
accessible for online purchase and also in local church bookshops. These 
books have a wider distributorship making him a key figure in the Charis-
matic movement across Africa. Of the numerous books written, about a 
quarter of them deal with the subject of loyalty and disloyalty, which he 
continues to teach today and which has become a basic denominational 
doctrine by which every member of the LCI abides (Heward-Mills, 2005, 
pp. 1-6). The next possible reason for growth is the church’s use of lay 
people as church planters and pastors. Of the many pastors and leaders in 
the church, only an insignificant percentage is in full-time ministry. The 
pastors mostly maintain their secular jobs in addition to volunteering for 
the church. 

The mission of the church according to their current constitution is as 
follows: 

To build 25000 churches; To have churches in 150 countries; To fight 
fiercely and relentlessly in all battles for the advancement of the churches 
and the gospel: To produce radical Christians who work for God; To go to 
heaven and hear Jesus say – “Well done, good and faithful servant” (LCI 
Church Constitution, 2012). 

With this mission in perspective, the LCI has become one of the strongest 
opponents of indigenous religion and ‘traditionalism’ in the country. The 

                                                 
22 Statistics from the LCI Denominational Office, January 2015. 
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public preaching of their pastors strongly promotes an anti-tradition rhet-
oric and a confrontational style of evangelism they refer to as the 
‘Anagkazo strategy’.23 

Finally, the LCI is known to put strong emphasis on church music 
because music in its elaborate form is a prime biographical and spiritual 
marker of the exclusiveness for Heward-Mills’ ministry. It is all the more 
important as his central tool in establishing a cultural hegemony and dom-
inance over the public sphere – a subject I consider critical in the analysis 
of the drum wars in Accra. 

Photo 7: LCI Korle-Gonno Cathedral showing the open space open window  
architecture (Credit: Author). 

The International Central Gospel Church (ICGC) 
The International Central Gospel Church was founded by Mensa Otabil in 
Accra on the 26th of February 1984 with an initial membership of 20, com-
prised mainly of the remnants of the Kanda Christian Fellowship, a para-
church group that was hitherto led by the pastor in the early 1980s. The 
founding of the church effectively meant the end of the inter-denomina-
tional fellowship, as a significant fraction of the members and most of the 
key personalities joined Otabil as the founding members of the ICGC. Ac-
cording to Otabil, he chose to call the church ‘Central Gospel’ having in 
                                                 
23 Heward-Mills explains that the Anagkazo strategy was inspired by a biblical text in 
Luke 14: 23: “And the lord said unto the servant, ‘Go out into the highways and hedges, 
and compel them to come in, that my house may be filled.’” 
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mind the biblical text John 3:1624 as the core of the gospel that best de-
scribed what they set out to do. In other words, this biblical text serves as 
the centre of all that the church stands for. Significantly, it is one of the 
few Charismatic churches that started out with the word ‘international’ in 
its name. This, the pastor asserts, was based on the vision to reach a global 
audience with the gospel (Otabil, 2014).25 As the first congregation, now 
called Christ Temple, grew enormously in the first ten years, the church 
embarked on an aggressive missionary expansion project in the regional 
and district capitals of Ghana as well as in cities across North America and 
Europe. However, unlike the LCI, a significant majority of the ICGC pas-
tors are employed full-time by the church. Nevertheless, as in other Char-
ismatic churches, volunteerism is common at different levels in the church. 
Currently, the church claims that two Sunday services at the Christ Temple 
attracts about 5000 people in attendance at each service, making it one of 
the largest churches in Ghana (ICGC, 2016). 

The church touts itself as having the mission and vision to bring “lead-
ership to our generation,” shape “the vision of our generation,” and “influ-
ence society with the principles of the kingdom of God.” The key words, 
leadership, vision and influence on society shows how the mission of the 
church goes beyond the boundaries of religion and into other facets of so-
ciety such as culture, education, politics and commerce. These three words 
permeate everything the ICGC does including the resocialisation of its 
members and a sense of corporate social consciousness. For example, the 
ICGC has one of the largest non-governmental education scholarship 
schemes for needy students in Ghana that caters for their pre-tertiary edu-
cation, regardless of their religious backgrounds. As well as community 
health and water projects for deprived communities in the Greater Accra 
Region, they also have the largest private university in the country (ICGC, 
2016; Gifford, 2004). 

The ICGC was known for strongly opposing not only traditionalism 
but also classical Pentecostal churches like the Assemblies of God and the 
Church of Pentecost. This is because Mensa Otabil was formerly very out-
spoken against them, referring to their seminaries at some point as ceme-
teries and their liturgy and theology as “carnal, dead and formal” (Larbi, 

                                                 
24 “For God so loved the world, that he gave his only begotten Son, that whosoever be-
lieveth in him should not perish, but have everlasting life”- John 3: 16 KJV 
25 Sermon on the 30th Anniversary Celebration at the Accra Sports Stadium, Feb. 26th, 
2014. 
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2001, p. 358). Otabil himself has since moved on from this standpoint, 
having confessed to being a little naive and judgmental in his bid to bring 
about another Christian reformation (ibid. p. 359). However, while the 
ICGC has the tendency to promote local culture in terms of food and cloth-
ing, spearheaded by Otabil’s proclivity for Afro-centric and black empow-
erment sermons, they are clearly against indigenous religious practices and 
the implications thereof (Otabil, 1992).26  

Photo 8: A section of the congregants at Christ Temple, ICGC  
(Credit: E. Xexemeku). 

                                                 
26 For an in-depth reading on Otabil’s teaching on black empowerment and the conse-
quences of indigenous religious practices see: Otabil, Mensa (1992), Beyond the Rivers 
of Ethiopia: A Biblical Revelation on God’s Purpose for the Black Race. Accra: Altar 
International. 
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Fundamental Characteristics of the Charismatic Churches in 
Ghana 

While Hocken’s (2003) view of some of the persistent characteristics of 
the global Charismatic ministry applies to a greater extent to the churches 
in this study (e.g. their focus on Jesus, praise, love of the Bible, evange-
lism, awareness of evil, spiritual gifts, spiritual power, eschatological ex-
pectation and belief that God speaks today), it is obvious that there are 
changing emphases and some uniqueness too (pp. 514-515). In what fol-
lows, I will describe some of the key characteristics of the Charismatic 
ministry in Ghana with examples predominantly from the LCI and the 
ICGC. 

Passionate and energising liturgies  
First of all, I shall have a look at the energetic and participatory nature of 
Charismatic church services. This will help to understand the culture and 
theological underpinning that is typical of these churches. In order to give 
a clear idea of their liturgy, I will offer an example from one of the services 
I attended at the LCI Light of the World Cathedral at Korle-Gonno in Ac-
cra. 

On this particular day, the first Sunday of 2015, I walked in about a 
quarter of an hour before the beginning of the service and they had some 
Christian music playing in the background through the public-address sys-
tem. The actual service dubbed ‘love and faith service’ started at exactly 
9:30 am with a prayer session led by one of the pastors. This corporate 
prayer was energetic and spontaneous as the volume of the PA system was 
set so high that the microphones and speakers began to give feedback. 
There was a lot of distortion in the sound produced by the equipment, 
which was immediately attended to by the technicians. The leader raised 
one prayer topic after another and the congregation responded by praying 
vigorously with some keyboard tunes at the background. The prayer ses-
sion, unlike in the mainline historical church settings where prayer is more 
of a quiet personal communication with God, was characterised by loud 
shouts to God both in English and in other tongues (glossolalia). To an 
onlooker or someone foreign to these settings, the words oozing out of the 
microphone would be likely to sound like gibberish and repetitive, and the 
level of sound was undeniably high. However, it was this approach of the 
prayer leader that got the congregation stirred up to fully participate in the 
ritual. Since it was the first Sunday of the year, a very significant day in 
the Pentecostal-Charismatic calendar in Ghana, I could see the congrega-
tion moving around the pews with ‘frowning faces’ and clapping their 
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hands as they prayed, urged on by the prayer leader to pray ‘into the year 
ahead like never before’. Besides these Sunday prayer sessions, Charis-
matic churches in Ghana usually have a weekly prayer meeting where the 
church members and guests come to pray for all manner of requests and to 
seek solutions to their problems. Prominent among these prayer sessions 
are the Solution Hour of the ICGC, Jericho Hour of Action Chapel Inter-
national and Turning Point Clinic and Prayer Clinic of the LCI. At these 
meetings, different types of prayer requests and topics are raised including 
prayer for jobs, children, visas to travel abroad, marriage partners, health 
and wealth, and so forth. In all of them, it is clear that, generally, prayer in 
Charismatic settings is vibrant and loud, involving a lot of bodily move-
ment. 

After the prayer period came the next segment, popularly referred to 
in Pentecostal liturgy as praise and worship. The order of service can vary 
from church to church. For example, at Christ Temple of the ICGC, the 
service starts with praise and worship before prayer, but the segments 
within the liturgy are the same. During this period, characterised by local 
and international gospel music and lively dancing, accompanied by highly 
amplified musical instruments such as keyboards and brass instruments, 
the members danced to the music and expressed emotions by kneeling, 
lifting or waving their hands, weeping, lying prostrate or showing other 
gestures (the praise and worship section will be expatiated later). 

Following praise and worship there was ministry in song by the 
church’s choir ‘to prepare the way for the man of God.’ The choir sang 
one danceable song, which was also used to take the offering for the day, 
and a second song followed, titled, “I surrender all.” This song caught up 
with the congregation, who sang along amidst shouts of joy. The members 
of the choir became ecstatic and raised the pitch of the music against the 
backdrop of approval from the congregation, who could not sit down but 
gave a standing ovation to the choir. Some of them were crying, others 
clapped and some lifted their hands with their eyes closed as they sang 
along. The leader of the choir then announced, “The presence of the Lord 
is here, open up your spirit and yield to the Lord.” After this announce-
ment, only the musical instruments played for a while before the choir 
came back to repeat the chorus of the song several times and ended the 
session with a short prayer. 

After the short prayer came the introduction of the preacher for the 
day, Bishop Emmanuel Nterful. As the preacher mounted the podium, 
there were shouts, whistling and a standing ovation from the congregation. 
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To this the pastor nodded in approval and responded by screaming, “give 
the Lord a shout,” and the congregation responded accordingly. The ser-
mon took about 45 minutes filled with intermittent calls-and-responses in-
itiated either by the preacher or spontaneously by the congregation. For 
example, from time to time, the pastor said, “God is good,” to which the 
congregation responded, “all the time.” Again, I could hear in the congre-
gation, responses such as “you are talking to me,” “God bless you, 
Bishop,” “thank you,” “amen”, “preach it” in reply to things the preacher 
said. The pastor was very active, frequently moving from one side of the 
aisle to another. To crown the sermon, he raised a song at which the mem-
bers of the choir immediately got up to support him by singing along. This 
was the period of ministry in which he prayed for people, beginning with 
an altar call, thus giving an opportunity for non-Christian attendees to be-
come Christians by public confession of faith. In this particular service, 
about fifteen mainly young people responded to the altar. The next group 
of people to come to the platform to be prayed for were the sick and then 
all those “believing God for an uncommon miracle in the year 2015.” After 
the ministry, the pastor prayed a general prayer for all the congregation 
while the members stood with their hands raised and responded to every 
blessing with an ‘amen’. Before the notices for the week and the final ben-
ediction were given by a pastor and the Bishop Nterful respectively, there 
was a musical interlude and a mini fundraiser in aid of the next evangelistic 
crusade on the church’s calendar. The service came to a close at 12:30 pm 
and thereafter I observed the church members socializing and embracing 
one another. 

While this is only an example of a Charismatic liturgy, it is important 
to point out that as one walks into any Charismatic church service in 
Ghana, these major segments of prayer, praise and worship, song ministry 
by a choir, offering, sermon, ministry and announcements are a consistent, 
albeit with degrees of variation. For example, in ICGC Christ Temple, 
there is always a hymn, led by the hymnal team and sung by the entire 
congregation or, from time to time, there are performances from the Accra 
Symphony Orchestra. Alternatively, at The Qodesh of the LCI, it is com-
mon to find that, in addition to these segments, there is also a presentation 
of choreography by the youth. In other churches, such as ICGC 
Adjiringanor and Adenta, where the pastors are known prophets, it is com-
mon to find that the ministry segment is specifically for prayer and pro-
phetic declarations. 
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The centrality of experience in charismatic Christianity 
It is clear that all the Pentecostal-Charismatic churches mentioned above 
place a primary emphasis on the experience of the Holy Spirit. Accord-
ingly, while God is seen as a father figure in the historical traditions of 
Christianity, whose congregations come before him in humility and quiet 
devotion, in Charismatic churches, God is rather the powerful presence of 
the Holy Spirit in a service.27 The Holy Spirit and the gifts of the spirit are 
fundamental to Charismatic worship, and this is understood in the light of 
religious experience and expressed in the liturgy. Charismatic worship is 
therefore a vibrant occasion involving a lot of physical movement and ex-
pressed emotions such as laughter and shedding tears. Significantly, it is 
during the praise and worship segment that the Holy Spirit is mostly expe-
rienced and the gifts of the spirit also find expression. The praise and wor-
ship, as we saw earlier, involves music and dance, a time of corporate sing-
ing and lively dancing against the background of sounds of the trumpet, 
drums, keyboards, tambourines, cymbals and saxophones. It is usually led 
by a team of singers and musicians who are sometimes professionals in 
their own right. The praise element is usually a thanksgiving, which in-
volves danceable Ghanaian and international gospel music. It is common 
to find in these churches that praise and worship leaders begin with the 
phrase, “we praise God for what He has done for us” and “if you believe 
God has been good to you, dance like never before,” as I observed in the 
ICGC and LCI churches. The praise element is a time of dancing, express-
ing gratitude to God. The volume of the sound is always set so high that it 
can be deafening, and intermittently the lead singer will urge the congre-
gation to either “give the Lord a dance” or “give God a shout.” Responding 
to this, the congregation usually become ecstatic and dances with greater 
energy. The worship comes after the praise although in some churches it 
is the other way round as I have indicated earlier. The basic difference 
between the two sections (praise and worship) is the variation in the tempo 
of the music: slow in the case of the worship, albeit the level of the sound 
remains the same. The essence of the worship session, apart from the emo-
tional release that accompanies it, is found in common phrases used by 
many lead singers at the beginning of the session: “we worship God for 
                                                 
27 The Charismatics have a Trinitarian view that is based on dispensationalism. That is, 
they believe God the father was in charge in the Old Testament, whereas God the son was 
in charge of the New Testament era but in the post-New Testament era or in the period 
of mission, it is God, the Holy Spirit who is in charge. Therefore, prayer is offered to God 
in the name of Jesus through the power of the Holy Spirit.  
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who He is” and “the Holy Ghost is here to take away burdens, give him 
your worship.” Accordingly, during the worship, adherents yield to the 
Holy Spirit and adore God through music. Sometimes it is the same singer 
who leads the congregation in both sessions and at other times, different 
musicians take turns. 

What is constant in this ritual is that it is very intense, and it is also 
common to find members of the congregation in tears, 'slain in the spirit' 
or 'falling under the anointing'. These are terms used in Pentecostal-Char-
ismatic circles to designate a kind of prostration resulting from religious 
experience. I once observed in the ICGC branch in Adjiringanor Accra 
how many of the congregants burst into uncontrollable laughter during 
worship, whereupon the pastor in charge, Eric Xexemeku began to proph-
esy. The pastor later explained to me that, “it is important to seize the op-
portunity during praise and worship to minister when the Spirit of God is 
moving.” Music and dance are therefore extremely important in Pentecos-
tal-Charismatic churches not only because of the emotional release the 
members experience but also because it creates an atmosphere where the 
gifts of the Spirit find expression. Music through the praise and worship 
segment and throughout the service is a means of invoking the presence of 
the Holy Spirit. It is therefore not surprising that the Ghanaian music scene 
has been greatly influenced by the Pentecostal-Charismatic churches with 
Atiemo (2006) suggesting that 75% of all music recorded in Ghana is gos-
pel music and that the enormous growth in the gospel music industry in 
the country actually coincided with the proliferation of Charismatic 
churches (p, 142). 

It is evident that, for Charismatic churches, religion is more about ex-
perience than dogma. To put it another way, adherents see God as both a 
transcendent being and an immanent being in the form of the Holy Spirit. 
He is the overwhelming presence in a church service and not just an ab-
stract theological thought. The role of the loud music and preaching is crit-
ical in creating the atmosphere to invoke the presence of the transcendent 
Holy Spirit in the service. 

Every member is a potential shepherd: priesthood of all believers? 
Allan Anderson observed that “the emphasis on a personal, heartfelt expe-
rience of God through the Spirit is offered to all people without precondi-
tion, enabling them to be ‘powerful’ and assertive in societies where they 
have been marginalized” (Asamoah-Gyadu, 2013, p. xv). This assertion 
emphasises the notion that in Charismatic churches every born-again ad-
herent is seen as a priest and therefore has the potential to start or pastor a 
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church, irrespective of their theological or academic qualifications.28 This 
means that, unlike the traditional mainline churches, where the gap be-
tween the clergy and the laity is wide, the Charismatic churches see every 
believer as being as close to ‘priesthood’ as possible. Therefore, the pas-
tors do not have to be formally educated in church dogma in order to as-
sume a position of leadership. This is evidenced in the fact that of the many 
first-generation Charismatic leaders in Ghana, only a few went through 
theological training, most of them having been trained in-house through 
campus fellowships and other interdenominational parachurch fellow-
ships. For example, Dag Heward-Mills, a medical doctor by profession, 
never trained formally in church dogma, while Mensa Otabil by his own 
admission has done a lot of self-education. This situation has, however, 
changed in recent times, with churches setting up their own seminaries and 
Bible Colleges to train subsequent generations of leaders. Nevertheless, 
Bible College education is still not a prerequisite to becoming a pastor. 

The idea of a priesthood of all believers helps to empower and groom 
people who were hitherto at the margins of society with a ‘can-do’ spirit 
to start branches of their denominations. It is a strategy adopted by 
churches like the LCI and ICGC to expand their wide network of branches 
locally and internationally. For instance, as part of the diaspora strategy of 
the LCI, they usually look out for Ghanaian migrants and expats in Euro-
pean and North American cities and encourage them to start branches of 
the church. 

The strategy based on 'the priesthood of all believers', while it has the 
potential to promote schisms, helps increase the establishment of churches. 
Accordingly, Charismatic churches have proliferated cities and towns 
across the country, while the old Pentecostal churches have spread to the 
rural areas. For instance, as at the end of 2012, ICGC and LCI alone had 
145 and 322 branch churches in the Greater Accra region alone (Nterful, 
2012, p.175). These numbers are even dwarfed by hundreds of other inde-
pendent Charismatic churches found within the suburbs of Accra. This 
means it is common to find Charismatic churches in relative proximity to 
one another, and sometimes as many as ten churches can aggregate in one 
area. This is the case in many public-school compounds such as that found 
in the Dansoman cluster of schools in Accra. In fact, outside of the school 
compounds, it is also commonplace to find many churches next to each 

                                                 
28 Biblical texts used to support this view include 1 Peter 2: 9 (KJV) and Revelation 1: 6 
(NIV). 
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other on the streets of the city. As many of these churches use modern 
public-address systems and musical instruments, it is easy to find a ‘chaos’ 
of sounds within a particular area because while one church is involved in 
praise and worship, the neighbouring church may be having intercessory 
prayer or preaching. There have been times when groups of churches met 
to strike a deal to synchronise the order of their liturgy. The Churches have 
proliferated, taking over old warehouses, hotel lobbies, school classrooms 
in residential areas and even industrial areas within the city. The magni-
tude and multiplication of Charismatic churches in places like Accra can 
be linked to their policies of using lay people for ministry. There is a pre-
dominance of volunteerism, by which people are motivated to work with-
out being paid salaries. The spread of the Charismatic churches occasioned 
by the idea of volunteerism has contributed in no small way towards 
changing the soundscape in places like Accra, where apparent cacophony 
of sound is commonplace, because of their around-the-clock church ser-
vices. This generates tensions between them and especially the Ga tradi-
tionalists during the noise ban. 

Nevertheless, despite championing the priesthood of all believers and 
its corresponding church growth strategies, it is also common for Charis-
matic churches in Ghana to be built around the anointed leader or founder. 
The branches of the church, whether local or international, are built on the 
vision and charisma of leaders like Mensa Otabil, Dag Heward-Mills and 
Nicholas Duncan-Williams. The bishops become the public faces and the 
embodiment of these churches. In addition, it is usual to find people in 
Ghana who identify these leaders with the churches. They wield power to 
the extent that their interests, insights and directives shape church life and 
the general running of the churches. Therefore, people frequently refer to 
the ICGC as Otabil’s church, the LCI as Dag Heward-Mills’ church or the 
ACI as Duncan-William’s church. Consequently, these founders have 
enormous influence not only within their denominations but also within 
the Charismatic movement and the nation at large. They are held in high 
esteem, and their views influence not only their flock but also political 
office holders and the nation in general. For example, Mensa Otabil has 
been voted as the most influential person in Ghana for two years running, 
and he has been in the top three of the most influential people in Ghana 
since the inception of the awards by e.TV Ghana in 2010.29 This implies 

                                                 
29 E.TV Ghana is a major international television station that has been awarding the most 
influential people in Ghana since 2010. The list has included past presidents and Kofi 
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that the role of the powerful, anointed and charismatic leaders cannot be 
underestimated because they give the whole movement significance and a 
voice. Owing to the immense political capital possessed by these Charis-
matic leaders, they are able to circumvent the traditional authorities to ac-
quire lands for church expansion, even though land negotiations in the 
Greater Accra are still done with chiefs and family heads. This leads to 
some tension between the churches and the traditional authorities, as the 
latter feel a lack of recognition from the churches. 

Communities of concerned and committed Christians 
Charismatic churches, like many Pentecostal Churches, are structured in 
such a way as to keep a spirit of communitarianism. The churches are 
based on several small subdivisions, or cells, that enable them to offer pas-
toral support at every level. These subdivisions are called ‘Bussells’ in the 
LCI and ‘Covenant Families’ in the ICGC. For instance, in the LCI every 
church member is part of a ‘service’ and every service is constituted by 
several ‘zones’. Every zone is then made from the smallest units or house 
churches, the Bussells.30 The Bussells are the first point of contact for any 
member in need of support. Consequently, if the leader of a particular Bus-
sell is unable to address an issue, it is escalated to the zonal pastor and then 
to the service pastor and finally to the Bishop. While these structures help 
Charismatic churches provide pastoral care to members at the grassroots, 
they also provide a platform for members to participate in church life and 
offers them the opportunity to exercise their gifts in a setting where they 
will be most comfortable. The Bussells or Covenant Families are places 
where new members make new, like-minded friends and build ‘new fam-
ilies’. When people join the Charismatic churches, they go through a kind 
of resocialisation where the church becomes the centre of their lives. New 
believers find support there and form a new circle of contacts. It is there-
fore not surprising that many Charismatic churches have “Family Chapel” 
as part of their name, connoting the idea of the new believer being offered 

                                                 
Annan, the former UN Secretary General but Mensa Otabil especially and other Charis-
matic pastors such as Dag Heward-Mills and Duncan-Williams have always placed very 
highly on the list of the 100 most influential people. See: http://www.ghana-
web.com/GhanaHomePage/NewsArchive/Otabil-named-most-influential-Ghanaian-
438143. Accessed July 13, 2016. 
30 There are four different church services on a Sunday, so every member permanently 
belongs to one of these services, and the zones and Bussells are based on the areas in 
which individuals live within the city. 

PDF-Muster LIT Verlag 25/07/18



Introducing the main actors in conflict 93 

 

a new family. The church then serves as a place they can call home and a 
family they can trust and share burdens and successes with. 

The church also becomes a place where employment is gained as em-
ployers within the church have been known to seek recommendations from 
pastors about unemployed members. This might contribute to the Charis-
matic churches’ attraction for youth and graduates. For example, an LCI 
pastor indicated that, “when there is a job vacancy in one of the member’s 
company or even in the church, we look to the Bussells first and make 
recommendations before a general advert is run. Actually, some pastors 
even go to the extent of looking for jobs for members.”31 He argued that 
once a member is gainfully employed it also inures to the benefit of the 
church, as they will go on to pay tithes and support the causes of the 
church. 

Furthermore, members of the Charismatic churches are encouraged to 
marry from within their local churches. The pastors are passionate about 
this and go to the extent of establishing special counselling programmes 
for the unmarried. Both Mensa Otabil and Dag Heward-Mills are propo-
nents of young Christians marrying within their denominations, as evi-
denced by the 'singles' programmes prominent in their churches. Couples 
receive considerable help for their weddings and anniversaries within their 
support groups, the Covenant Families. For instance, a staff member of the 
LCI recounted how the church gave him double his monthly salary on the 
month of his wedding and how he received support from members of his 
zone. Another member of staff at the ICGC narrated how the church paid 
for his honeymoon in an exclusive location outside of Accra for a week. 
These indicate the ways in which Charismatic churches offer a place for 
new members to become re-socialised. Many converts therefore tend to 
break with their extended biological families and sometimes cease attend-
ing family meetings and gatherings such as Hɔmɔwɔ as they see them as 
belonging to the past and not relevant to their born-again experience 
(Meyer, 1998). This posture by the Charismatic Christians has a direct cor-
relation to the vigorous implementation of the noise ban by the Ga tradi-
tional authorities. 

On the other hand, despite this spirit of communitarianism, there is 
also a lot of individualism in Charismatic Christianity. This is evidenced 
in the teaching of the ‘prosperity gospel’ and the development of an entre-
preneurial spirit by many of its leaders, especially Mensa Otabil, Dag 

                                                 
31 Discussion with Pastor Jude Tetteh at LCI-Korle Gonno Accra, Jan 4th 2015. 
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Heward-Mills and Duncan-Williams. While a pastor like Duncan-Wil-
liams can be described as a 'word of faith prosperity preacher', Mensa Ota-
bil emphasises the individual development of talents and entrepreneurial 
acumen. The Charismatic churches have generally received a lot of criti-
cism on such issues as prosperity preaching is seen as an exploitative 
mechanism to enrich the pastors (Heuser, 2015). This continues to be de-
bated in Ghanaian public fora, but some Charismatic pastors have left 
themselves open to such criticism by selling religious products like anoint-
ing oil and holy water and charging consultation fees before members can 
access them. A typical example is Daniel Obinim, a Charismatic pastor 
who has been in the news recently for his flamboyant lifestyle and contro-
versial methods of administering the gifts of healing, such as praying for a 
pregnant woman by stamping on her stomach.32 

Incessant evangelism: conversion at all cost 
The Charismatic churches in Ghana are noted for the persistent nature of 
their efforts at evangelisation as well as their church expansion strategies. 
This is seen as being in fulfilment of the ‘Great Commission,’ that is, Je-
sus’ injunction for his disciples to disseminate his teachings to every na-
tion in the world (Matthew 28:18-20; Mark 16:15; Acts 1:8). For example, 
part of the LCI's mission statement says: “To establish 25,000 churches 
worldwide” and “To make available all resources for the advancement of 
the gospel and the fulfilment of the Great Commission” (LCI, Constitu-
tion, 2012). In actualising Christ’s injunction, the LCI has put in an ag-
gressive method of evangelism in order to reach its target of 25,000 
churches, namely, the Anagkazo church planting strategy. Anagkazo is a 
Greek word meaning “to compel…to necessitate, to drive and to con-
strain” (Heward-Mills, 1998, p.1). The strategy devises diverse means to 
make the gospel message available to the unchurched (non born-again) and 
compel them, with a sense of urgency, to come to the saving knowledge 
of Jesus Christ. The reason to compel people to Christ, according to 
Heward-Mills is because they have increasingly become cynical in respect 
to the gospel (ibid, pp. 1-3). The means include door-to-door evangelism, 
bus evangelism, dawn preaching, televangelism, radio broadcasts, Chris-
tian books and leaflets and mass evangelism, popularly called 'crusades', 
in Pentecostal-Charismatic settings in Ghana.33 

                                                 
32 https://www.youtube.com/watch?v=mdbmOMXGG4U. Accessed July 15, 2016. 
33 For more on Pentecostal crusading strategies cf. (Heuser, 2009). 

PDF-Muster LIT Verlag 25/07/18



Introducing the main actors in conflict 95 

 

More significant among the evangelistic strategies of the LCI is the 
mass evangelism approach called The Healing Jesus Crusades. These in-
volve open-air preaching of the gospel by Heward-Mills and his team, 
which draws thousands of people in certain cities across Ghana and some 
major African cities. They are similar to the outdoor rallies of American 
evangelist Billy Graham. Besides the preaching of the gospel, attendants 
at the meetings are prayed for, and many receive healing and deliverance 
as well as an 'altar call' for any to accept Christ as their saviour or become 
Christians. In one such crusade, held at the University of Ghana in October 
2015, I saw hundreds of people come forward during the altar call to re-
ceive prayer for diverse diseases and conditions, with even many more 
people becoming Christians. Many unchurched people are reached 
through the crusades with the message of the gospel, and they are encour-
aged to join the Charismatic communities. These new converts are re-
quired to fill in a profile card which the volunteer ushers compile and send 
to the church offices. The LCI, like many Charismatic churches, has a very 
well organised follow-up strategy: profile cards are distributed among 
church members, who consistently visit the new converts, sharing their 
Christian experiences and inviting them to church. Besides personal visits 
to the new converts, there are emails and telephone calls as well as meet-
ings set up for the pastors to personally meet the new converts. Sometimes 
some of the new converts do not come back, but they are still pursued by 
follow up teams until they change their minds. This is how the Anagkazo 
system works: never giving up on a convert, but rather doing whatever it 
takes to bring them into fellowship. This strategy can sometimes be 
straight-to-the-face and rather aggressive, as a result of which, it often 
leads to conflicts (R.N.Y. Quaye, personal communication, October 24, 
2015). 

Charismatics in general use many other strategies to reach out to the 
unchurched and even to other Christians. Such strategies include providing 
community support to deprived communities in Ghana. For example, the 
ICGC has a borehole project providing clean water for many communities 
in the Greater Accra Region; health support for children with cancer at 
Ghana’s foremost hospital, the Korle-Bu teaching hospital and running of 
Ghana’s foremost orphanage, the Osu Children’s Home in Accra. These 
social projects attract people to the church and therefore become an avenue 
for evangelism. Other sources of evangelism in the Charismatic churches 
include artistic shows, such as public gospel musical performances, theatre 
and choreography, and orchestral recitals. Thus, every possible resource 
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and available means is used to execute the Great Commission and mem-
bership naturally increases as events frequently end up with an altar call 
and a request for people to make Christian commitments. What these so-
cial projects do is that, in some ways, they serve as attraction for many 
people from the Ga traditional areas to join these churches and member-
ship in these churches means breaking with indigenous religious practices. 

Transnational orientation 
Another characteristic of the Charismatic churches is their transnational 
self-representation (van Dijk, 2003, p. 41). The churches see themselves 
as belonging to a larger international family of Pentecostals, thus trans-
cending any local culture or even the national boundaries of Ghana. First 
of all, this orientation is revealed in the churches’ tendency to add ‘inter-
national’ to their names. Both the LCI and the ICGC are a testament to this 
widespread practice, which does not have any bearing on the size of the 
church. It is even common to find churches meeting in school classrooms 
but using the designation ‘international’ because it is not only fashionable, 
and sometimes interpreted as a vision for the future, but is also seen in the 
light of Christ’s injunction for believers to reach out to the world. The fol-
lowing emic view captures the essence of this tendency to be ‘interna-
tional’: 

We are not here to serve only Ghana because Christ’s instruction to the be-
liever is a global one. Acts 1:8 says, [reading from the Bible] ‘But ye shall 
receive power, after the Holy Ghost is come upon you and ye shall be wit-
nesses unto me both in Jerusalem, and in all Judea, and in Samaria, and unto 
the uttermost part of the world.’ So, you see we have a global assignment 
given to us by the Master himself. We are simply not restricted to Ghana – 
no! We are not (B. Arde-Acquah, personal communication, February 24, 
2015). 

With the exception of a few, many of the churches begin without the ‘in-
ternational’ tag but it gets introduced later. For example, the LCI started 
as Lighthouse Chapel before it was renamed LCI in December 1989 to 
“reflect the intent of the church’s founder to contribute to fulfilling the 
Great Commission of Jesus Christ by planting churches around the globe” 
(Nterful, 2012, p. 2). 

Secondly, the international focus is plain from the Charismatic 
churches’ policy of planting churches abroad in places such as Europe, 
North America and other African countries from their bases in Ghana. For 
instance, as at January 2016, the LCI had planted churches in North Amer-
ica, South America, Asia, Australia, Europe and many African countries 
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(LCI, Denomination Office, 2016). However, Okyerefo (2014) argues that 
this transnational tag is questionable because while these churches are 
spreading internationally, they have very little effect on the local commu-
nities, as their target is usually the immigrant communities; what is done 
on a Sunday at The Qodesh in Accra is likely to be replicated in an LCI 
branch in Dusseldorf. This replication of what is done in Accra is part of 
the ideal to spread influence and it is seen as a blessing from God (S. E. 
Bandoh, personal communication, March 10, 2015).34 

Thirdly, churches collaborate with like-minded Pentecostal-Charis-
matics across the globe by organising international conferences where 
overseas preachers meet with their Ghanaian counterparts to affirm their 
shared Pentecostal ethic. The ICGC has an annual conference dubbed 
Greater Works, which brings together a network of preachers from around 
the globe with similar theological inclinations to those of Otabil. In the 
August 2016 edition of the Greater Works, international speakers such as 
Tudor Bismarck (Zimbabwe), Mike Okwonkwo (Nigeria), Randy Morri-
son (USA) and Matthew Ashimolowo (London) were brought together for 
a week’s convention. Furthermore, popular Charismatic gospel musicians 
like Joe Beecham, Joe Mettle and Moses OJ are regularly invited to min-
ister in churches in Europe and the Americas, while their American coun-
terparts such as Ron Kenoly, Fred Hammond, Cece Winans and the Brook-
lyn Tabernacle Choir have also been invited from time to time to minister 
to the churches in Ghana. All these collaborations point to the Charismatic 
churches’ belief that they are a transnational phenomenon and not limited 
to any particular local culture. It also suggests they are a group whose pri-
mary purpose is to be seen as spreading their influence overseas against 
the imprint of Kpele religion and its actors. 

Total rupture with the past and awareness of evil 
Making a complete break with the past is a very popular concept within 
the Pentecostal-Charismatic movement in Ghana. The Charismatic 
churches emphasise the born-again experience with a focus on a radical 
rupture with the past. This position is “diametrically opposed” to the cul-
tural policies of the Ghanaian state, which calls for the revitalisation of 
indigenous cultures, and also influences the behaviour of the born-again 

                                                 
34 It must also be pointed out that a visit to the Ghana Catholic Mission churches in Ham-
burg and St. Michael’s Church in Kreuzberg, Berlin, revealed a similar kind of liturgy to 
that observed at the Holy Spirit Cathedral in Accra. It was replicated in these German 
cities, as opposed the more restrained German Catholic liturgy. 
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Christian to cease indulging in traditional celebrations such as the Hɔmɔwɔ 
(Meyer, 1998, p. 316). A break with the past therefore means a rupture 
from the ancestral past and the life of an individual before their ‘born-
again’ experience. Allan Anderson has added that this position tends to 
attract many people who are disenchanted with the way of life of their 
parents and who want a better life for themselves (Asamoah-Gyadu, 2013, 
p. xv). Nevertheless, it also shows their dualistic view of the world in terms 
of ‘God and the Devil,’ ‘us and them’ as well as 'then and now' (i.e. ‘tra-
dition’ and ‘modernity’) where the past represents tradition and the present 
stands for modernity (Meyer, 1998, p. 318). Indigenous religions are seen 
as representing the past while Pentecostal-Charismatic Christianity corre-
sponds to ‘modernity’. The discourse of breaking with the past has the ef-
fect of making the Charismatic believer also extremely conscious of issues 
relating to the Devil and demons. This view has a direct link with the on-
going sound wars in Accra. Believers suppose that they are constantly at 
war with Satan and the demons, who wish their downfall, and the believer 
should wage this war through prayer and alertness since these malevolent 
spirits operate in the guise of tradition and culture. Anything that is related 
to the Devil, deities and ancestors are seen as sources of curses and anti-
development. These views are expressed through prayer, testimonies, 
songs and sermons. At one prayer meeting I attended at the Royalhouse 
Chapel International, I recorded the following prayer in my field notebook: 

Awurade e, ɔtanfo biara a ɔmma mennyɛ yie no, sɛ me bɔ me nsa mu bɔ 
mpae a apradaa ntete ngu wɔn so. Car mbɔ wɔn nku wɔn. Ma wɔn nyinaa 
ntete ngu. 
Lord, when I clap my hands and pray, may the enemies (demons and human 
agents) who work against me be struck by thunder. May they get hit by a car. 
Let them all fall. 

This type of prayer is common amongst Charismatics in Ghana, and it re-
veals their ruthless stand against Satan and any agent or event they per-
ceive as a possible route for demons to enter into a person’s life. Prayers 
such as the one above is employed to repel what is perceived as evil. This 
accords with Adogame’s (2005) view regarding prayer in the Aladura 
churches that “through the performative force of ritual speech and action, 
benevolent forces are attracted while malevolent spirits are repelled” (p. 
124). 
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Widespread use of mass media 
The popularity of the Charismatic churches has variously been attributed 
to their extensive use of modern mass media to communicate their mes-
sage (De Witte, 2002, 2003; Gifford, 2004; Asamoah-Gyadu, 2005b). 
Maxwell (1998) also observed that the growth, strength and the ardour are 
not the only significant features of African Pentecostalism but even so “its 
appropriation of electronic media to the point that this has almost become 
part of the Pentecostal self-definition” (p. 255). In Ghana, the Pentecostal-
Charismatic churches have, since the liberalisation of the airwaves in 
1991, taken advantage of various media such as TV, FM radio, films, the 
internet (especially social media), billboards and posters as well as books 
to communicate the Christian message. Thus, these churches have a very 
significant presence and enormous stakeholdership in the Ghanaian medi-
ascape. 

Asamoah-Gyadu (2005b) argues that the Charismatic churches dom-
inate the field of televised religious programmes to the extent that they 
make up 90% of all religious programming in Ghana (p. 5). Examples of 
such prominent programmes which usually air on multiple FM Radio and 
TV stations are Mensa Otabil’s Living Word and Heward-Mills’ Healing 
Jesus TV, which airs pre-recorded church services nationwide on weekly 
basis. It is common at any given moment of the day, to hear preaching or 
prayer sessions from Charismatic pastors on Accra’s numerous FM Radio 
stations. The peak periods during the week are 4am-6am; 10am-12pm; 
7pm-12am or sometimes 7pm till 5am. Some churches, like International 
Godsway Church, have their own TV stations while throughout the day 
one can also hear LCI related advertising and preaching on Sweet Melodies 
94.3 FM, almost as if the church owns the station. The ICGC and the LCI 
are very active on the internet as well, using live streaming to offer their 
global audience live church services and podcasts, for those who might 
miss the live programming. 

The LCI and the ICGC are known to look out for different channels 
to transmit the gospel. Accordingly, these different forms of media such 
as TV, FM radio, internet and books have become the most widely used 
evangelistic tool. On Sunday mornings, many of the first-time visitors to 
the LCI or ICGC are people who have listened to or watched Heward-
Mills or Mensa Otabil on radio, TV or the internet (E. Xexemeku, personal 
communication, April 20, 2014; E. Nterful, personal communication, Jan-
uary 4, 2015). Therefore, the media has become an important tool for 
church growth in the Charismatic churches to the extent that there are some 
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churches in Accra that have no meeting places of their own but constantly 
pay significant amounts to be on radio. The use of the media has, in turn, 
led to the creation of a new identity – one of more progressive modern 
group which separates them from such groups as the traditionalists35 or 
even the mainline Christian groups. 

Owing to its extensive use by Charismatic churches, electronic media 
(FM Radio, TV and the Internet) have become a contested space by 
younger generation, independent Charismatic church leaders with the 
more accomplished first-generation leaders like Mensa Otabil, Heward-
Mills, Duncan-Williams, Korankye-Ankrah and Agyin Asare. Some of 
these young pastors have used the media to settle scores with other pastors 
or traditionalists about the authenticity and source of the ‘powers’ with 
which they operate. A typical case is the longstanding media feud between 
two popular second-generation pastors, Daniel Obinim, the leader of In-
ternational Godsway Church and Ebenezer Adarkwa Yiadom of Ebenezer 
Miracle Worship Centre, with each trying to accuse the other of operating 
with powers from questionable sources.36 More significantly, the elec-
tronic media has become a space where Charismatic churches, especially 
the independent ones, will attack any group they consider as ‘enemies.’ 
This is where the attack on the practices and beliefs of the traditionalists 
mainly take place. It has become a medium through which some religious 
battles have been fought between traditionalists such as Kweku Bomsam 
and many Charismatic pastors (Nrenzah, 2015). Therefore, the media 
feuds are not only internal Charismatic contests but also do contain inter-
religious contests (Heuser, 2015). 

Conclusion 
This chapter was devoted to clarifying the circumstances and backgrounds 
of the key actors such as the Wulɔmei, Ga youth, and churches whose en-
counters result in the conflict. I have done this by showing the Ga socio-
political structure and Kpele religion, which is relevant to this study be-
cause the traditional state as well as its structures are recognised by the 
                                                 
35 Exceptions should be made here because in the early 80s and 90s Osofo Okomfo Da-
moah, the founder of Afrikania Mission appropriated the National Radio and TV to ad-
vance his neo-traditional movement, which sought to reform indigenous religions and 
simultaneously promote nationalism. 
36 See: https://www.modernghana.com/news/253132/what-is-the-problem-between-rev-
yiadom-bishop-obinim.html and http://edition.myjoyonline.com/pages/crime/201111/ 
76819.php, Accessed 2016.08.16 
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nation-state. This means that the Ga state and their customary laws exist 
side by side with the democratic structures of the nation-state. I have also 
described the two churches selected for this study and pointed out some 
characteristics of the Charismatic movement that have relevance to my 
study of the conflict. 
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3. Drum Wars: Toward charting an historical trajectory of 
ban-related clashes 1998-2016 

This chapter is an account of the historical events related to the clashes 
that accompany the imposition of the ban by the GTC. This account arises 
from the evaluative result of the analysis of my data. It describes some of 
the violent confrontations that received national and international attention 
and describes the roles various actors have played in mitigating, resolving 
or inciting the conflict. It shows the changes the ban and clashes have un-
dergone in terms of its enforcement and compliance or otherwise between 
1998 and 2016. The period covered in this study is shown in three separate 
phases: 1998-2001, 2002-2008 and 2009-2016 in order to facilitate the 
study and to serve as a framework for our understanding of the different 
stages of the conflict. 

The three phases are needed to describe how the conflict has devel-
oped over the years. This is because of fluctuations in the intensity of the 
confrontations, relating to which particular government has been in power, 
be it the National Democratic Congress (NDC) or the New Patriotic Party 
(NPP), the two political parties that have governed the country during the 
time. The first phase (1998-2001) saw the most intense confrontations, 
when the NDC was mostly in power, although the government changed 
hands towards the end of this period (2001). In the second phase (2002-
2008) the intensity of the clashes subsided, perhaps due to the movement 
of the discourse away from the noise ban into broader noise pollution is-
sues when the NPP was in power. In the final phase (2009-2016), the level 
and spread of violent clashes increased, albeit not at the same levels as 
during the first phase, when the NDC was back in government. 

As a historical account, data was obtained from archival sources in 
the form of newspaper reports, radio news files, and documents from the 
files of the GPCC, NACCC and the Christian Council of Ghana. These 
archival materials were complemented with data obtained through obser-
vations, interviews and FGIs, especially in respect to the contemporary 
expressions of the clashes. This chapter is divided into four parts. First, I 
offer a background of the socio-political context in which religions exist 
in the religiously diverse landscape of Ghana. Second, I present the histor-
ical context of the encounters between Christianity and indigenous reli-
gions, and how this background shapes the context of confrontations in-
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cluding actors, motives and resources. Third, I give a chronological ac-
count of the clashes between the Pentecostal-Charismatic groups and the 
GTC. Finally, based on the first three parts, I offer some concluding re-
marks. 

The Socio-Political Context of Religions in Ghana 
The 1992 Constitution of the Republic of Ghana promotes religious liber-
ties to all its citizens as part of the chapter on fundamental human rights 
and freedom. Article (21) (1c) states, “All persons shall have the right to 
freedom to practise any religion and to manifest such practice.” Further-
more, “Every person is entitled to enjoy, practise, profess, maintain and 
promote any culture, language, tradition or religion subject to the provi-
sions of this Constitution.” It is therefore evident that Ghana has no official 
state religion, and religious discrimination is prohibited. The separation of 
State and religion means that the country is, theoretically speaking, a sec-
ular state, albeit a religiously pluralistic society of citizens who practice 
various religions (Quashigah, 1999, p. 597). The state and religion are, 
however, not completely divorced from each other. For example, religion 
is an intrinsic part of the educational curriculum up to secondary school 
level. Religions in Ghana include but not limited to Christianity, Islam, 
Indigenous Religions, the Baha’i faith, Buddhism, Judaism, Hinduism, 
Shintoism, Hare Krishna, Eckankar, Rastafarianism, Church of Scientol-
ogy, the Divine Light Mission and Zetaheal, a practice peculiar to Ghana 
that incorporates aspects of Christianity and Islam. Christianity, Islam and 
Indigenous Religions are the dominant religions in the country. While 
there are several Christian denominations, the strands of Islam present in 
Ghana include Sunni, the Qadiriyya and Tijaniyya orders of Sufism, Ah-
madiyya and a small number of Shia. Indigenous Religions are organised 
around ethnic and kinship lines, mainly in the rural areas but very much 
alive in major cities like Accra, Kumasi and Sekondi-Takoradi. 

The three major religious groups enjoy enormous support and recog-
nition from the State. First of all, be they military or civilian regimes, gov-
ernments since independence have recognised these religions in many 
ways. Successive governments in the fourth Republic (1992 - to date) have 
variously sought to bring religion into public discourse and have also of-
fered practical support to the religious groups. For example, since 1992, 
various governments have officially subsidized Islamic pilgrimages to 
Mecca by building a Hajj Village in Accra (where all the pilgrims stay en 
route to Mecca), set up a National Hajj Committee based at the offices of 
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the presidency and liaised directly with Saudi Arabian officials regarding 
the issue of visas for pilgrims (Zainabu, 2013). Furthermore, the two major 
Islamic celebrations, Eid-ul-Adha and Eid-al-Fitr have been recognised as 
national holidays since the second Jerry Rawlings regime from 1996. 
While the Islamic community fought hard for these recognitions, the ef-
forts by the various governments can be interpreted as a method of the 
political elite to gain more support from Muslim communities and thereby 
consolidate political capital. 

Secondly, the traditionalists or adherents of indigenous religions have 
also benefitted greatly from the State, as governments since independence 
in 1957 have made considerable donations in support of traditional festi-
vals and rituals. For instance, during the 2015 celebration of Hɔmɔwɔ, the 
incumbent National Democratic Congress (NDC) government paid a cour-
tesy call on the Chiefs and people of Ga Mashie in Accra to donate money 
and drinks to the traditional leaders (Ghana News Agency, Jul 31, 2015). 

Finally, it is also evident that Christianity has been the greatest bene-
ficiary of State support, even before independence from the British. Chris-
tian holidays such as Christmas and Easter have always been national pub-
lic holidays since the founding of the country in 1957. Recently, there was 
a heated debate in the Christian community when the State offered to spon-
sor some Christian leaders to undertake a pilgrimage to Jerusalem. Many 
of the key Christian churches and leaders declined the offer, citing the 
worsened economic situation in the country and the notion that pilgrim-
ages were not pivotal to the Christian faith (Boateng, 2013). This gesture 
was by all intent to atone for government’s continued involvement in sup-
porting Hajj pilgrims. 

Nevertheless, it is also important to state that, while these three reli-
gions receive special recognition by the state, indigenous religions clearly 
lag behind Islam and Christianity in terms of their visibility in state insti-
tutions. This could be explained by the fact that there are several indige-
nous religions across the country with no centralised regulating body. For 
example, while Islamic, indigenous religious and Christian prayers used to 
be offered at state functions, such as the Independence Day celebration, 
indigenous religious prayers were banned in 2009 by the then Christian 
president, the late John Evans Atta Mills. Moreover, in schools, universi-
ties and the military only Islamic and Christian Chaplaincies are found, 
with indigenous religions conspicuously missing. 

According to the 2010 population and housing census conducted by 
the Ghana Statistical Service, 71.2% of the population is Christian while 
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17.6% and 5.2% of the citizens are professed Muslims and traditionalists 
respectively. Whereas other religions outside the ‘big three’ accounted for 
0.8% of the population, 5.3% of the citizens claim to have no religious 
affiliation. It is therefore evident that Christianity is the most dominant 
religion in the country since many of the citizenry (71.2% of 24,658,823) 
are nominally Christian (Nyarko, 2012, p. 40). It is also clear from this 
report that, there is a significant amount of diversity in Ghanaian Christi-
anity. The Christian traditions may or may not be compatible one to an-
other. The differences in the various strands of Ghanaian Christianity can 
be observed in their history, organisational structure and praxis. First, there 
are the so-called ‘Mainline Churches’, which includes the Catholic and 
Protestant churches such as the Methodists, Anglicans, Presbyterians, 
Evangelical Lutherans, African Methodists, Episcopal Zionists, Mennon-
ites, Society of Friends as well as the Seventh Day Adventists and Baptists 
(Lipton, 2002). These are categorised under their umbrella bodies: Na-
tional Catholic Secretariat (NCS) and the Christian Council of Ghana 
(CCG) for the Catholics and Protestants respectively. 

Second, there are the Pentecostals and African Initiated/Independ-
ent/Indigenous Churches (AICs). The Pentecostals come together to form 
two unifying member organisations called the Ghana Pentecostal and 
Charismatic Council (GPCC) and the National Association of Charismatic 
and Christian Churches (NACCC), while the AICs are grouped under the 
umbrella name, Council of Indigenous Churches (CIC). Since the religious 
market in Ghana is unregulated by the State, these ecumenical bodies keep 
a check on the various churches who belong to them and liaise with gov-
ernment on issues bordering religion and sometimes, governance (Pobee, 
1991). It is also important to note that there are many independent churches 
that do not belong to any of the aforementioned umbrella organisations. 
The issue of the proliferation of churches that are not linked with any ecu-
menical council is taken up in Chapter four. 

Christianity and Traditional Cultures in Ghana 
Although Christianity is the principal religion, its failure to embrace the 
cultures of the various ethnic groups in Ghana is a longstanding topic of 
academic discussion among Ghanaian theologians and scholars of reli-
gion. Busia (1961) and Williamson (1965) highlighted that missionaries 
failed to make significant and lasting impact on the religious level mainly 
because they did not address the traditional worldview of the Ghanaian 
(Akan), with their belief in spirits. They argued that the missionary 
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churches were unable to provide responses to the basic legitimate ques-
tions that the Ghanaian Christian was asking against the background of his 
belief in the spirit world. Williamson (1965) in particular asserts that, after 
several years of missionary work among the Ghanaians, a large section of 
the Christian community was still attached to their cultural beliefs such as 
the fear of ghosts, belief in the sanctions of spirits (such as ancestors) and 
the potency of the fetish to support them in times of crises (p. 131). The 
challenge of Christianity and its relations with traditional culture in Ghana 
has therefore been well explored in theological circles since the 1960s 
(Oduyoye, 1986; Bediako, 1990). 

However, with the emergence of the Sunsum Sɔr or Sunsum Asɔre 
(Spiritual Churches) or what are generally referred to as the African In-
digenous/Initiated/Independent Churches (AICs), some scholars have be-
gun to see them as Ghanaian Christianity’s answer to the African’s and, 
for that matter, the Ghanaian’s belief in the spirit world. They have there-
fore referred to it as “the authentic African expression of Christianity” 
(Omenyo, 2002, p. 4). Thus, the AICs have taken up some challenges that 
the missionary churches failed to address, namely making Christianity 
more relevant in the African context. This has given the AICs a significant 
following in the country and, hence, space in theological scholarship 
(Baeta, 1962). Nevertheless, there has since been a shift in the study of 
AICs to Pentecostalism and neo-Pentecostalism in light of the potential 
they have for addressing the spiritual needs of the Ghanaian. Some have 
even argued that the Pentecostal-Charismatic churches have an advantage 
over the AICs because, while they emphasise elements such as drumming, 
dancing, clapping, divine healing and exorcism, they have also given 
meaning and momentum to the spirit-filled life, praise and worship, the 
centrality of Jesus in the Bible, anointing with oil and ‘deliverance’ (exor-
cism) (Omenyo, 2002, p. 4). 

Furthermore, Allen Anderson has stated that Pentecostalism ad-
dresses the allegations of both the foreignness and the irrelevance of Chris-
tianity in African societies. He suggests that one of the main reasons for 
its growth has been “its ability to adapt itself to different cultures and so-
cieties and give contextualized expressions to Christianity” (Asamoah-
Gyadu, 2013, p. xii-xiii). This is further supported by Anthropologist Joel 
Robbins (2004), who observes that Pentecostalism possesses cultural fea-
tures and an “ability to adapt itself to the cultures into which it is intro-
duced” (p. 117). The movement, he argues, has the capacity to preserve 
the traditional cultures of the societies with which it encounters. Robbins’ 
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(2004) thinking on continuity involves two levels of process adaptation, 
namely explicit adaptation and implied, unconscious adaption. However, 
the perspectives of these scholars regarding Pentecostalism and its harmo-
nised relationship with traditional cultures are not entirely reflected in 
Ghana. Whereas Pentecostalism has been able to reproduce itself in ca-
nonical forms, it has been in constant friction with traditional authorities, 
the custodians of traditional culture, across the country wherever the two 
institutions encounter each other. One area of conflict is the topic of this 
study, namely the annual confrontation between the Ga Traditional Coun-
cil and the Charismatic churches. Before we delve into the specifics, it is 
imperative to look at some of the recorded historical clashes between the 
adherents of indigenous religions and Christians in general. 

Historical conflicts: some earlier encounters between Christians and 
traditionalists in Ghana  

The earliest documented conflict between Christians and adherents of in-
digenous religions occurred in 1576, about a century after the arrival of the 
first European merchants, led by Portuguese Prince Henry, the navigator 
in 1471. This confrontation happened when the King of Effutu, his six 
children and his three nephews, along with the Kings of Abura and 
Komenda, were baptised into Catholicism. The local population protested 
their action, and it degenerated into a heated conflict which resulted in the 
death of all the missionaries in the area (now the Central Region of Ghana) 
except for one, Father Pedro da Garcia, who was away at the time of the 
incident. These missionaries were sent by the Portuguese Orders of the 
Hermits of Saint Augustine, Domingo de Santa Maria and Atanasio da 
Cruz, who arrived in Elmina between 1572 and 1573 (Obeng, 1996, p. 97). 
The locals revolted perhaps because they felt betrayed by their leaders, 
who were expected to be the keepers of their religion and culture, and felt 
the way to stop the conversion of many more people into Christianity, at 
the expense of their culture, was to attack the source – the Catholic mis-
sionaries. This incident halted the Catholic missionary efforts in what is 
now Ghana until modern missionary work was reinvigorated by the Soci-
ety of African Missions in the 1880s (Obeng, 1996, p. 95). 

Next, there was the 1842 case of the Asantehene’s order that one of 
his sub-chiefs, Nana Korankye of Adansi Fomena, be buried alive for re-
fusing to continue the customary ritual of sacrificing humans to go with 
deceased Ashanti royalty to the land of their ancestors. Apparently, Nana 
Korankye had been converted to Christianity, having encountered Free-
man, one of the foremost Methodist missionaries to the Gold Coast. The 
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chief had refused to perform human sacrifice to accompany his dead sister, 
the Queen mother, to the grave, because he believed it was inconsistent 
with his Christian beliefs. This infuriated the Asantehene, the King of the 
Ashantis, who subsequently issued the decree to have him buried alive for 
not respecting the traditions of the Ashanti people (Bediako, 1999, p. 8). 
The Ashanti people, like the Ga, traditionally believe that when a person 
dies, he continues to live in the land of the spirits. This is why they provide 
individuals on their deathbed with water to drink, because it is believed it 
helps them to climb the hill to the land of their ancestors. It is also the 
reason behind sending people to the grave with pillows, bed sheets and 
work-related implements like cutlasses (for a person who was a farmer). 
Consequently, killing servants to accompany royalty is done so the serv-
ants continue to attend to them even in the land of the dead. This case 
clearly brings to the fore the notion that most of these conflicts are as a 
result of some incompatibilities between Christian beliefs and traditional 
practices. 

Another significant clash is reported by Busia (1968) as taking place 
during the British colonial era in the Gold Coast. In September 1941, the 
Ashanti Confederacy Council reinstated through a decree a time-honoured 
custom prohibiting people from farming on Thursdays, as it was the natal 
day of Mother Earth, Asaase Yaa, believed by the Akan people to possess 
a special power.37 However, the directive was rejected by the Christian 
community, who petitioned the Asantehene, Nana Sir Agyemang 
Prempeh, in October 1942 with a joint memorandum, which read in part: 

In the first place, we wish to take this opportunity of placing on record our 
regret that so often in the past there has been a cleavage between Christians 
and non-Christians in this country, and our resolve to do all in our power to 
bring these two sections within the community. We must, however, state our 
conviction that in so far as some elements of the cleavage are due to differ-
ence of belief, the purpose of reconciliation cannot be furthered by any dis-
cussion which unduly minimizes these differences. We are forced to recog-
nize that in some of its aspects Ancient Ashanti Religion asks an allegiance 
to certain spiritual powers which the worshippers of the God and Father of 
our Lord Jesus Christ cannot give…As regards the observance of Thursday: 
We feel that we cannot ask this of our members, in that to refrain from work 
on Thursday would be to them a confession of faith in Asaase Yaa and her 

                                                 
37 It is common to describe the earth as a mother or grandmother who is imbued with 
exceptional power, although not as a goddess. 
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relation to harvest and famine and therefore a denial of the Fatherhood and 
providential care of God (Busia, 1968, pp. 135-136). 

This shows a sharp division between the Christian groups and the Ashanti 
confederacy and raises questions of differences in beliefs as well as the 
religious freedoms of the Christian. These questions still linger in the re-
lationship between these groups, as will be shown later. It is common for 
indigenous religions in Ghana to observe periods of break from the exploi-
tation of natural resources within a particular community as part of their 
religious beliefs and practices. For example, in Central Accra, Cape Coast 
and many of the settlements along the coast, members of the community 
are prohibited from fishing either in the sea or in the rivers and lagoons on 
Tuesdays, for religious reasons. While it could be explained ecologically, 
as a sustainable use of natural resources, enabling fish stocks to replenish, 
for the traditionalists, this day of rest is always in honour of a water deity. 
This however, shows the disparity between the traditionalist and the Chris-
tian whose beliefs enjoins him not to honour any deity but God (Exodus 
20:3-5; Exodus 34:14; Deuteronomy 5:7). 

The GTC versus the Charismatics: a narrative of the clashes 
Thus far, we have been dealing with conflict between the traditionalists 
and the wider Christian community. It is worth noting that the specific 
contention between the Pentecostal groups and the GTC has a long history, 
although it was not as violent as contemporary skirmishes between them 
have been. In respect to the earlier clashes between the two parties, 
Amanor (2009) lists two prominent ones in the 1940s and 50s. The first 
took place in August 1948 when a group of Ga youths rushed into the 
church service of the Apostolic Church in La, a suburb of Accra, to seize 
their drums, guitar and tambourines and assault the members of the church. 
Apparently, members of the church had been worshipping, singing and 
dancing to very loud music during the period of silence preceding the cel-
ebration of La Hɔmɔwɔ. The Pastor of the church was forced to report at 
the La chief’s palace after the service to answer to charges for contraven-
ing the ban. Amanor reports that it was only when Lartey Adotey, the pas-
tor of the church introduced himself to the chief as a native of La that he 
was pardoned and allowed to go free with his musical instruments, albeit 
with a strong verbal caution. Prior to this, there was news among the na-
tives that some ‘strangers’ had angered their gods by intentionally flouting 
the prohibition of drumming and noisemaking. Then in 1953, a new branch 
of the Apostolic Church in Teshie, Accra, was also attacked by some Ga 
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traditionalists for drumming and dancing during the period of the ban prior 
to the Teshie Hɔmɔwɔ celebration. A few members of the church were in-
jured and, as their tradition demands, the traditionalists seized the church’s 
musical instruments, some communion utensils and destroyed several bi-
ble leaflets belonging to the church. In this instance, the church had to pay 
a fine to the elders of Teshie before the release of their property.  

The cases above show that the clashes between Pentecostal-Charis-
matics and the Ga traditionalists existed before Ghana’s independence in 
1957. The clashes were not as rampant and as publicised as they have been 
from 1998 to date. Several reasons can be assigned to the persistent nature 
of the conflict between these two groups since 1998. First, it is evident that 
the classical Pentecostal groups like the Assemblies of God, Apostolic 
Church, Christ Apostolic Church and the Church of Pentecost have learned 
to cope with the demands of the traditionalists’ as regards the ban, although 
with pockets of incidents from time to time. This suggests a more open-
minded approach towards the traditionalists, among these classic Pente-
costal churches, which have been in the country since 1917 (Larbi, 2001, 
p. 32). However, the neo-Pentecostal strand, the Charismatic churches that 
have grown rapidly, is overtaking the earlier Pentecostal churches in terms 
of spread. Their growth has brought profound changes in the church-scape 
of Accra, with the widespread acquisition of old cinemas and warehouses, 
which have been turned into worship places, even within residential areas. 
Their style of worship and approach to ministry has therefore been sug-
gested by many as the cause of the conflict (van Dijk, 2001; De Witte, 
2008; Attuquayefio, 2012). Second, the liberalisation of the airwaves in 
1992, which brought hundreds of FM Radio Stations and opened up access 
to information, may have contributed to the spread of the news about 
clashes. With so many radio stations, information easily trickles down to 
every corner of the nation within a short period of time. Before 1992, only 
the national broadcaster, Ghana Broadcasting Corporation (GBC) and na-
tional newspapers, The Daily Graphic, The Ghanaian Times, The Mirror 
and The Spectator were mainly responsible for carrying news across the 
nation. There were a few private media houses in the form of newspaper 
publishers, but their circulation was restricted to only the major cities. 
Third is the resurgence of the Ga indigenous religion in relation to the re-
surgence in the Pentecostal movement, stimulating in the indigenous group 
a new religious consciousness and self-confidence. A fourth reason arises 
from the social situation of the groups: whereas the Charismatic groups are 
mostly highly educated and moving upward in terms of social mobility, 
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the opposite is true for traditionalists. Additionally, more than two parties 
are involved in this conflict, when state institutions are included. These 
reasons will be explored later in Chapter five. 

Next, I consider the clashes that brought this conflict to national and, 
to a greater extent, international attention. I recount and reflect on the pe-
riod between 1998 and 2016 with particular attention to the first phase, 
because this period highlights the dynamics of the conflict more than any 
other era within the period considered in this study. 

The first phase: 1998-2001  
While Ghana has been seen as a model of African democracy and, some-
times, an oasis of peace in an otherwise volatile region, plagued with var-
ious degrees of tension, there are certain enduring conflicts the country has 
had to cope with for years now. One such conflict is the GTC versus the 
Charismatics, which came to national attention on Sunday the 31st of May 
1998. On this date, it was reported in the Ghanaian media that a group of 
Ga traditionalists, led by some Wulɔmei, had attacked the Lighthouse 
Chapel International headquarters at Korle-Gonno, Accra, wounding sev-
eral worshippers and destroying property to the value of several millions 
of Cedis in the process.38 The reports also said the church had been at-
tacked by the traditionalists for showing gross disregard for the Ga indig-
enous religion and culture by drumming and making excessive noise in the 
period of silence prior to the celebration of Hɔmɔwɔ. Since the attack was 
carried live by many of the media houses, the Police in the area were able 
to intervene and disperse the crowd within an hour from the beginning of 
the clashes, but not before the traditionalists had confiscated the church’s 
musical instruments, such as drums, keyboards and guitars. These instru-
ments, according to an informant, were sent to the Police Station at Korle-
Bu, rather than to the Ga Mantse’s Palace, because of the heated nature of 
the incident. It was a bloody incident, as forty people with various degrees 
of injury were rushed to the nearby Korle-Bu Teaching Hospital – twelve 
of them in a state of unconsciousness. These were treated and discharged 
on the same day. It is significant to note however that the Police made no 
arrests on this occasion (Daily Graphic, Jun 1, 1998; E. Nterful, personal 
communication, January 20, 2014).  

This date was a very important day in the church for two reasons. 
First, it was the day of the ordination of seven key personalities in the 
                                                 
38 Cedi is the Ghanaian Currency, exchanging GHS 4.3to 1 United States Dollars [USD] 
as at 10/02/2017. 
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church to the pastorate, which represented an important milestone in the 
growth of the budding Charismatic church. Most of these seven people 
have gone on to become bishops in the church. Secondly, it was the first 
day Dag Heward-Mills, the leader of the church was going to be dressed 
in a bishop’s regalia. It therefore attracted many guests to the church, with 
an estimated 800 people in attendance. As a result, when the incident hap-
pened, it did not take long for several government ministers to come on 
the scene, after the media carried the news extensively. These included the 
then national security coordinator, Kofi Totobi Quakyi; interior minister, 
Nii Okaija Adamafio; Greater Accra regional minister, Joshua Alabi and 
the regional Police commander at the time, Emmanuel Agbele. For all 
these people, in-charge of keeping the peace in the nation and Greater Ac-
cra especially, to be present on the scene at the same time, shows the sig-
nificance of the incident for national security. 

Consequently, a day after the clashes, the Greater Accra regional min-
ister established a 7-member committee headed by a commissioner of Po-
lice, Sam Awortwi, to look into the persistent nature of the clashes between 
the LCI and the Ga traditionalists in Korle-Gonno and to make recommen-
dations for the resolution of the conflict. While the LCI showed their will-
ingness to cooperate with the Awortwi Commission, the Ghana Pentecos-
tal and Charismatic Council (GPCC), led by Rev. Dr. Simon Asore, held 
a press conference to state they were boycotting the commission because 
they did not believe it would deliver a fair judgement. Rev. Asore was at 
the time the head of the Assemblies of God Ghana as well as the Pentecos-
tal ecumenical body. Contrary to Rev. Asore’s position, Bishop Duncan-
Williams (now Archbishop), who is generally considered in Ghana as the 
father of the Charismatic movement, accepted a place on the committee. 
This gave the committee a fair representation from both sides (Daily 
Graphic, Jun 2, 1998, p. 3). 

Nevertheless, a week after the clashes, while the Awortwi Commis-
sion began sitting on the case, the minister of interior, Nii Okaija Adamafio 
issued a statement in support of the Ga traditionalists at a meet-the-press 
series in Accra. This produced a negative reaction from the Charismatic 
churches. He said, 

It is wrong for certain people to assume that such practices, such as the ban 
on drumming, is fetish and therefore of no significance to society…what we 
should realise is that such practices, which have been bequeated (sic) to us 
from generation to generation and which have served as rallying point for 
the people, cannot be discarded (Daily Graphic, Jun 9, 1998). 
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The Charismatic churches argued that, as a minister of state responsible 
for the internal security of the nation, and a qualified lawyer, he should not 
have been seen to take sides with the traditionalists. Accordingly, the 
GPCC released a press statement in response. Among other things, they 
noted that the minister was downplaying the religious nature of the ban 
and making it a societal norm. They also expressed the view that the ban 
was a violation of their religious liberties as enshrined in the fourth repub-
lican constitution of Ghana. They supported this by citing three instances 
where they felt “Christians have been tormented by people of other reli-
gious faith with officialdom looking and doing nothing about it.” First, was 
a case from the Western Region, where Christians were banished from the 
town of Ayiem for refusing to walk barefooted during the burial of the 
deceased chief of the town. Second, was the 1993 burning down of a 
Church of Pentecost building in Half-Assini for not adhering to the ban on 
drumming and noisemaking preceding the local Kundum festival. The 
GPCC also stated that they had filed a writ at the Supreme Court of Ghana 
seeking some relief, including the right to practice their Christian faith in 
the light of the national constitution. They stated, however, that five years 
after filing the writ, the case had never been called in court. Third, was a 
case from the Volta Region, in which the church building and a school 
building belonging to the Patmos Baptist Church at Azizakopey in the 
Volta Region were demolished by traditionalists, for refusing to contribute 
money to a fund raiser for the pacification of the local deity (GPCC, Press 
Statement, Jun 3, 1998). 

From these cases, we can see that the GPCC interpreted the minister’s 
statement as the official government position and problematized it as a 
‘government versus the churches’ issue. Although the minister of state is 
a Ga and was the Member of Parliament for the Odododiodio constituency, 
which includes Ga Mashie (Central Accra), to see his comment as the po-
sition of the government of the day was to read too much into his state-
ment. It could be seen in the light of political expediency on the part of the 
MP. Thus, as a politician bent on winning elections and retaining his seat 
at the Ghanaian Parliament, his strategic political inclination was to side 
with his people at the expense of the churches. This posture of some of the 
political elite, showing ethnic loyalties to the Ga traditionalists, is equally 
a cause of the ongoing conflict. Some people believe that the statement 
made by this minister was uncalled for, because, given from a state plat-
form, it could be easily interpreted as the official government position. It 
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was made at a meet-the-press session organised by his ministry, which 
covered many issues related to national security (Asamoah-Gyadu, 2009). 

Despite the withdrawal and subsequent failure of the GPCC to collab-
orate with the committee, the Awortwi commission released its report after 
about two months of consultation with various actors in the conflict, in-
cluding representatives of the Lighthouse Chapel International (LCI). 
Among other things, the report revealed that most of the residents in the 
Greater Accra Region, especially the non-Ga were oblivious to the ban on 
drumming and noisemaking, thus it was easy for them to flout the custom. 
Accordingly, they recommended that the GTC should, in future, widely 
announce the ban to the general public during the period of noise prohibi-
tion. Furthermore, they implored the general public including all Christian 
churches to respect the indigenous Ga communities by desisting from 
making excessive noise throughout the ban. The Awortwi Commission 
brought to light certain undercurrents that might have brought about the 
clashes. For example, the document cited an impasse on a parcel of land 
purchased by the church, which previously served as a community football 
field, as one of the main triggers of the altercations. 

It is important, therefore, to trace some of the pre-1998 clashes be-
tween the LCI and the residents of Korle-Gonno in Accra. The land on 
which the then headquarters of the LCI is situated used to be an old dilap-
idated building, originally built as a cinema hall in the Korle-Gonno com-
munity. The church moved in to the locality in 1992 and signed an agree-
ment with the Accra Metropolitan Assembly (the city council) in 1995 to 
purchase the adjoining plot of land next to their Cathedral, on which the 
community public toilet facility and a heap of rubbish had stood. As part 
of the contract, the LCI was to build a decent public toilet facility for the 
people in the area. However, rumours arose that the church was trying to 
acquire the whole area by the residents of the neighbourhood. It was al-
leged that the church was going to buy all the houses within a kilometre 
stretch, demolish and resettle them from what they considered their ances-
tral home. This rumour gathered momentum when the Electricity Com-
pany of Ghana (ECG) decided to site the community transformer on the 
premises of the church, citing that it was the best place to situate it in order 
to rectify the power fluctuation problems in the area. Locals saw this as a 
chance for the church to have complete ownership of the transformer. This 
heightened the tension between the two groups and the ECG was forced to 
relocate the transformer outside the walls of the church but still on the 
church’s land. The leader of the local pressure group, however, apologised 
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to the church for the disagreement. This conflict relates to a politics of 
infrastructure in which being connected to the national electricity grid is 
portrayed as form of belonging. The politics of inclusion or exclusion sug-
gests that a communal transformer could not be sited on a parcel of land 
owned by a Church group they consider as foreigners. 

The next disagreement between the LCI and the locals happened in 
December 1996, and it related to the church’s contract with the AMA to 
build a suitable public toilet facility for the area. The contractor working 
on the project relocated the communal waste disposal container to another 
location within the locality in order for the builders to do some ground 
works. A group of Korle-Gonno residents identifying as ‘concerned citi-
zens of the toilet area’ came together and hauled the chock-full waste con-
tainer to bar the entrance of the cathedral on the night of 31st December 
1996. This date is significant because, historically, the last day of the year 
is when church halls are filled to capacity with an overflow of members in 
the compound. As well as obstructing free entry to the church, they burned 
car tyres and blocked the main exit road leading to the Korle-Bu Teaching 
Hospital, which is about three hundred metres away. The bishop and some 
of his pastors and guests were pelted with rubbish. This action delayed the 
church service for about four hours until they were dispersed by the Korle-
Bu police command. 

Additionally, in March 1998 when the LCI decided to build a car park, 
in compliance with their initial arrangement with the Accra Metropolitan 
Assembly (AMA), another altercation ensued between the two groups. 
This meant that the wall demarcating the church building and the proposed 
car park was demolished in order for work to begin. Nonetheless, some 
angry residents objected, organised themselves and mobbed the AMA staff 
who were undertaking the demolition, injuring some of them in the pro-
cess. The attack was so intense that the workers as well as church members 
rehearsing in the Cathedral fled for their lives, taking shelter in the base-
ment of the building. The group, however, continued to pelt them with 
stones and bricks resulting in a considerable damage to the church build-
ing, especially to the Bishop's office. Unknown to the residents, there was 
a meeting of some leading Charismatic pastors in the country at the 
Bishop’s office to plan for a major evangelistic crusade in Accra. Some of 
the visiting pastors were reported to have been attacked by the angry resi-
dents, including Eric Kwapong of the International Central Gospel Church 
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(ICGC).39 The police were then called in, and three leaders of the local 
protesters were arrested. The arrests only intensified the protests through-
out the night as rioters hurled stones and rocks at the church building re-
sulting in extensive damage to the glass windows. The following day, the 
three leaders of the demonstration were granted bail and subsequently re-
leased from police cells.40 The Greater Accra Minister, Joshua Alabi and 
the mayor of Accra, Nat Nunoo Amartefio visited the premises to find out 
the extent of the destruction and condemned the attack on the church. 

Finally, as has already been alluded to, the GPCC boycotted the 
Awortwi commission because they suspected the AMA, which set up the 
commission, had connived with the local community to attack the LCI. 
This manifest mistrust was due to the fact that, three days before the attack 
on the church for flouting the ban, the AMA had demolished the outer 
walls of the church in contravention of an earlier agreement with the 
church. Although, the AMA promised to compensate the church for pull-
ing down the walls, the church suspected deceit because the letter from the 
city council was delivered to them a night before the demolition, at a time 
when only the church’s security man was present at the premises. The 
demolition was then carried out in the early hours of the next day amidst a 
heavy security presence. The LCI also argued that the tearing down of the 
exterior walls meant that they did not only lose sole access to the car park 
they had built in the face of resistance from the local community but the 
church premises was also easily exposed to external attacks, thus leading 
to the clashes on the 31st of May 1998. Overall, these cases support the 
view that the attack on the LCI by the Ga traditionalists for non-compli-
ance of the ban was actually a culmination of several prior clashes between 
the two groups. 

                                                 
39 This was a crusade by American Televangelist Billy Joe Daugherty. Most of the Pastors 
present, Rev. Markwei, Living Streams International Church; Rev. Steve Mensah, Char-
ismatic Evangelistic Ministry and Sam Korankye-Ankrah of the Royalhouse Chapel In-
ternational went on later to form the National Association of Charismatic and Christian 
Churches (NACCC) with Dag Heward-Mills of the LCI. 
40 LCI records purports that the three leaders of the demonstration were released by a 
minister of State who arrived in a state-registered SUV. They also name the three arrested 
Ga youth as Wisdom Dodoo, Amarh Attoh and Seth Quartey. 
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Photo 9: Picture showing the 1998 broken walls of LCI headquarters in Korle-
Gonno (Credit: Marleen de Witte, 1998). 

The 1999 clashes 
In line with the Awortwi Commission’s recommendations, the GTC wrote 
to inform the various stakeholders, namely the ecumenical councils, the 
Ghana Police Service, the Accra Metropolitan Assembly (AMA) and also 
the general public through radio announcements and newspaper advertise-
ments. Specifically, they entreated the ecumenical councils to inform their 
member churches to desist from flouting the ban, in order to prevent a re-
peat of occurrences of the previous year's conflicts. Responding to the an-
nouncement, three ecumenical councils, the Catholic Bishops’ Conference 
(now National Catholic Secretariat), the Christian Council of Ghana 
(CCG) and the Ghana Pentecostal Council (now Ghana Pentecostal and 
Charismatic Council) released a joint communique which acknowledged 
the ban as religious and cultural in nature and not peculiar to the Greater 
Accra Region. They called on all member churches therefore to seek peace 
by minimising noise levels and restricting drumming to their church com-
pounds. Nevertheless, they wondered why the GTC had suddenly begun 
clamping down on churches perceived to be in breach of the noise ban, 
when the churches and the traditional council had coexisted for a long 
time. They stated thus: 
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We love our culture and our traditional leaders, but strongly believe that the 
statement from the Ga Traditional Council infringes on our basic human and 
constitutional rights…We are being asked to involve ourselves in traditional 
religious practices which we do not believe in…We are being forced to avoid 
something which our religion expects us to do, namely, to sing, drum and 
praise our God (Daily Graphic, Mar 7, 1999; GPCC file document). 

The statement by the three ecumenical councils came after some churches 
had been attacked by representatives of the GTC and raises questions of 
religious liberties in a religiously plural nation-state. The ecumenical 
councils here cast the issue in terms of ‘them’ against ‘us’, a framing which 
will be explored later in this study. Despite the press release, the GTC did 
not hold back but continued to clamp down on churches who failed to 
comply with the ban. Their action generated a heated debate in the media, 
especially on the FM radio stations with the wider listenership, most of 
which happened to be Twi speaking.41 Many of the callers to phone-in ses-
sions on local language radio stations tended to hurl insults at the Ga tra-
ditionalists and the Ga people in general, describing the ban as an archaic 
and anti-progressive custom. The comments provoked a furious backlash 
from the traditionalists and then it became clear that the conflict, which 
was otherwise seen as a religious one, began to assume ethnic dimensions 
too. It became not only about people not respecting the ban for religious 
reasons but also about a Ga versus Ashanti conflict. The pejorative re-
marks on radio increased the already tense atmosphere in the capital city. 
They caused the GTC, especially the Ga youth, to take a hard-line ap-
proach in enforcing the ban, particularly, in the traditional areas. The na-
tional ministry of communications intervened by publicly condemning the 
actions of unidentified serial callers and appealed for calm on the part of 
the GTC. Some ministers of state even went on to meet with the tradition-
alists, but it is obvious that their call was not heeded (Daily Graphic, May 
7. 1999; The Independent, May 7, 1999). 

Subsequently, on May 16th 1999, a week after the appeals by the min-
isters, there were numerous attacks in many suburbs of the Accra metrop-
olis. Notable among them was the GTC’s clash with the Living Light Min-

                                                 
41 Twi is a dialect of the Akan language, one of the main languages in Ghana. It is spoken 
mainly by the Ashanti, Akyem, Kwahu, Denkyira and Akuapem sub-groups of the Akan. 
In the Akan-dominated FM radio stations in Accra especially, there is a daily morning 
show where the daily national newspapers are reviewed by a panel, which is usually fol-
lowed by phone-ins where the public call in to contribute on topical issues. 
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istry at Darkuman, Christ Apostolic Church, in the same vicinity and Vic-
tory Bible Church in Awoshie, all in the north-west of Accra. At the Living 
Light Ministry, it was reported that a group of 12 Ga youth arrived at the 
church premises in Benz mini buses at about 11.30am when worship was 
ongoing, “wielding bottles and sticks to enforce the ban” because the mu-
sic was too loud. These youths then confiscated the church’s loudspeakers 
and other musical instruments and packed them into a waiting vehicle, 
threatening to kill anyone who resisted them. The pastor of the church, 
accordingly, ordered his members to stay clear and allow the group to take 
whatever they wanted. The action of the pastor understandably prevented 
any casualties on the day. The seized items were later returned after 
lengthy consultations between the pastor and the GTC (The Independent, 
May 18th 1999, p. 3). 

Furthermore, there was report on the same morning of Ga youth al-
legedly working for the GTC storming the premises of Victory Bible 
Church headquarters at Awoshie and attacking them during church ser-
vice. It was later confirmed that it was the same group that had earlier 
attacked the Living Light Ministries and Christ Apostolic Church. At the 
Victory Bible Church, some of the members of the congregation stood up 
to the youth, who wielded knives, bottles, stones and sticks. The resistance 
led to a bloody confrontation between the two groups. This resulted in 
many casualties and destruction to the church’s property amounting to tens 
of thousands of dollars. In spite of the resistance, the Ga youth were still 
able to confiscate drums and other musical instruments from the church. 
A later attempt by the bishop of the church, Tackie Yarboi, to retrieve the 
church’s property from the Sakumɔ We (royal house of the Sakumɔ deity) 
resulted in even more brutalities. The bishop was physically assaulted by 
a group of women and youths, to the extent that he had to run for his life, 
leaving behind his car, which was also damaged. He also left behind the 
traditional cloth he was wearing on the day.42 The attacks continued on 
churches in Achimota, Abeka-Lapaz, Odorkor, Kaneshie, Dansoman and 
Alajo suburbs of Accra. 

As the confrontations continued, Emile Short, the commissioner of 
the Commission on Human Rights and Administrative Justice (CHRAJ), 

                                                 
42 Tackie Yarboi is a Ga royal and was a potential Ga king. In fact, the Ga Mantse (King) 
at the time was from the bishop’s lineage. The traditionalists thought he should have 
known better as an indigene. 
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the institution in charge of investigating human rights abuses in the coun-
try, issued a statement condemning the actions of the traditionalists. He 
insisted that since the ban had no legal basis, the GTC should entreat the 
Christians to comply instead of forcing it on them. The commissioner’s 
intervention rather served to strengthen the GTC’s resolve to crack down 
on non-complying churches. As the churches raised issues of human rights 
abuses, the referee to settle the scores was CHRAJ but, due the commis-
sioner’s comment, the institution and its leader were seen by the GTC as 
siding with the Christians and therefore, unfit to mediate between them. 

In another development, the GTC through its leader, Nii Adote Obuor 
II, warned the police to stay out of their bid to enforce the ban. As a result, 
the police did not make any arrests or charge anyone with crime through-
out the 1999 clashes, arguing that pursuing the cases would aggravate the 
tensions. This prompted the United States' State Department to report, “the 
government does not always prosecute those responsible for religiously 
motivated attacks,” citing the conflict between the churches and the Ga 
traditionalists as a typical example of the ambivalence of the police (Safo, 
1999). This shows the conflict is not only local, national or even regional 
but has multinational dimensions too. Finally, it was reported on the 30th 
of May, two days before the lifting of the ban, that a mob of Ga tradition-
alists attacked members of the Apostolic Faith Ministry while they were 
worshipping on a Sunday morning, leaving five persons injured and one 
in a coma. They also confiscated the church’s collection for the day and 
musical instruments. By this time, it became clear that a pattern was be-
ginning to take shape, namely, the attacks and the confrontations were es-
sentially targeted at the Pentecostal-Charismatic churches (Safo, 1999). 
This is because despite there being several other sources of noise, such as 
commercial activities and other religious groups, these were not attacked 
by the traditionalists for flouting the noise ban. 

The 2000 clashes 
The spate of attacks on the churches in 1999 meant the year 2000 was 
closely observed by all interested parties. Surprisingly, it was almost inci-
dent-free with only pockets of incidents of attacks on churches that were 
perceived to have defied the ban. This relative calm is attributed to the 
efforts of the Greater Accra Regional Coordinating Council (GARCC) to 
bring the various parties to the table. Prior to the announcement of the ban 
in May-June, the GARCC organised a weeklong workshop on managing 
religious conflicts in April 2000. The main purpose of this workshop was 
to find a common ground and thereby avert the spate of attacks that had 
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been seen in the previous year. At the end of the workshop, a carefully 
crafted joint declaration signed by several religious bodies including the 
National Catholic Secretariat (NCS), The Christian Council of Ghana 
(CCG), Ghana Pentecostal and Charismatic Council (GPCC), Council for 
Indigenous Churches (CIG), Office of the National Chief Imam, the Afri-
kania Mission, the Federation of Muslim Councils of Ghana, The Ahmad-
iyya Muslim Mission and the National Association of Charismatic and 
Christian Churches (NACCC), representatives of the GTC and state insti-
tutions was released in the media. The declaration, among other things, 
affirmed that all religious groups should respect each other’s right to free-
dom of worship. It also required churches to subdue and confine all forms 
of noisemaking to their church compounds during the period of the ban. 
Significantly, the document called for the establishment of a 20-member 
standing committee to oversee and manage all customary and religious 
based conflicts in the Greater Accra region. Similarly, the joint committee 
was also to monitor drumming and noisemaking above the prescribed dec-
ibel levels enshrined in the AMA by-laws (GPCC file document, 2000).43 

The committee was inaugurated before the announcement of the ban 
by the GTC in 2000. The religious leaders, traditional leaders, and repre-
sentatives of state institutions agreed to implement the declaration in every 
detail and to make adjustments in the way the ban-related activities were 
undertaken. However, one major incident which became a topical issue 
involved a group of Ga youth from Teshie, one of the traditional Ga sub-
urbs, who attacked worshippers at the Open Heavens Mission International 
Church and confiscated their instruments, leaving six people injured 
(Lipton, 2002, p. 69). 

The 2001 clashes 
In 2001, the GTC announced the ban through a letter circulated to the var-
ious stakeholders on the 25th of April prior to its implementation from 7th 
May to 7th June. This was a particularly difficult year, with rampant clashes 
between the two groups in the Accra-Tema metropolises. The GTC de-
cided to opt out of the 20-member joint committee, which had overseen 
the ban-related clashes the previous year, citing widespread violations of 
the agreement by some Charismatic churches. They argued that, since 

                                                 
43 The 20-member committee was comprised of 4 representatives of the Regional Coor-
dinating Council, 3 each from the GTC and AMA, 2 from the Ga-Dangme Society, 1 
from Afrikania Missions and 1 each from the 7 Christian and Muslim councils. It was 
chaired by Mr. Fats Nartey of the RCC. 
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there was no equipment to measure sound, they could not guarantee that 
the churches would not flout the ban. They went on to declare the agree-
ment null-and-void since, as per their interpretation, the joint declaration 
was to last for only a year. The statement they cited reads, “The joint com-
mittee shall after one (1) year present a permanent recommendation to the 
Regional Coordinating Council regarding lasting solutions to matters 
raised by the current controversy” (GPCC, file document, 2000). Although 
this declaration was only meant to be a target date to present the proposal, 
enroute to reaching a lasting solution to the conflict, it is implicit that the 
traditionalists understood it as a ceasefire agreement for a year. Led by the 
Nai and Sakumɔ Wulɔmei, the GTC therefore warned that they were going 
to enforce the ban in detail. In other words, it would be a complete ban on 
drumming and noisemaking. 

Reacting to this, the Christian Council of Ghana under the leadership 
of Bishop Ofei Akrofi, organised a press conference to present a counter 
perspective. He stated that, “it is not true that the religious bodies showed 
bad faith through widespread violations as alleged by the GTC.” Further-
more, he questioned why the GTC’s letter on the total ban was circulated 
only to churches and no other noise-generating sources such as pubs and 
night clubs. This press conference led to the revival of the joint monitoring 
committee of the Forum of Religious Bodies that had worked with the 
GTC to ensure a relatively peaceful ban the previous year.44 At this meet-
ing, it was resolved by the religious groups to present a strong and united 
front against the traditionalists’ crackdown on the churches. They also de-
cided to revive the joint monitoring committee and focus their education 
on member churches to minimise noisemaking and desist from any pro-
vocative activities such as all-night vigils. Moreover, they agreed to seek 
audience with the minister of the interior, Malik Alhassan Yakubu; Greater 
Accra Regional Minister, Ibrahim C. Quaye and Michael Ocquaye,45 the 

                                                 
44 The emergency meeting of the religious bodies was attended by the Christian Council 
of Ghana, Muslim Theologians, National Catholic Secretariat, Ghana Pentecostal Coun-
cil, National Association of Charismatic and Christian Churches, Council of Independent 
Churches, Ahmadiyya Muslim Mission, and Baffour D. Amoah of the Fellowship of 
Christian Councils and Churches in West Africa. 
45 This was a 5-member committee established in April 2001. It was chaired by Mike 
Ocquaye (a political science professor at the University of Ghana), a lawyer, a Baptist 
church pastor and, most significantly, a Ga-Dangme. The other members were Justice Ivy 
Ashong Yakubu, a high court judge; Kofi Brapui Asante, head of Ga-Dangme Society; 
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chairman of the recently inaugurated Greater Accra Permanent Conflict 
Resolution and Management Committee (GAPCRMC). This commission 
had been established by the newly elected New Patriotic Party govern-
ment, to deal with all forms of conflict in the Greater Accra Region, espe-
cially those bordering on chieftaincy, land, religion and customs. 

In spite of the negotiations and the formation of a conflict manage-
ment commission, El-Shaddai Charismatic Church and the Christ Apos-
tolic Church (CAC)46, a classical Pentecostal church became the first 
churches to be attacked by irate Ga youth for non-compliance of the ban 
on the 13th of May. It was reported variously that a group of Ga youth led 
by a Wulɔmɔ had walked into the church in the middle of a service and 
seized drums and other instruments. Coincidentally, on the day, there were 
forty (40) American guests attending the church who were affected by the 
incident. This prompted the pastor of the church to appeal to the govern-
ment through the Ghana Pentecostal and Charismatic Council to intervene, 
since the actions had the potential to affect the budding tourism industry 
in Ghana. This particular incident, therefore, became a topical issue, which 
further brings out the international implications of the conflict. Similarly, 
the clash with the CAC became a national issue which lingered for a long 
time. It was captured vividly in the following newspaper report: 

Militant youth stormed the CAC church building while service was going on 
and resorted to smashing up the place, destroying glass windows in the just 
rehabilitated multimillion-cedi Osu headquarters branch of the church…Dra-
matically, the assailants met with fierce resistance from the members of the 
church who refused to lie down and be trampled on. They returned the vio-
lent confrontation with equal zeal and a number of people sustained injuries 
(The Ghanaian Chronicle, May 14, 2001, p. 1). 

This indicates that by this time, some Pentecostal-Charismatic churches 
had adopted a rather aggressive approach to dealing with the Ga Wulɔmei 
and youth enforcing the ban. This was in fact the second time a branch of 
the CAC had been attacked, the first attack having taken place in 1999 at 
the Darkuman-Awoshie branch in North-West Accra. While the 1999 at-
tack involved no bloodshed, mainly because there was no resistance from 
the church members, this more recent one ended with many casualties. It 
                                                 
Dr. E.O.T Prempeh, an academic and a traditional ruler; George Isaac Amoo, a member 
of Parliament (GPCC, file document, 2001); Ghanaian Chronicle, April 5, 2001, p. 5. 
46 Generally, the churches under discussion here are neo-Pentecostal ones but the mention 
of CAC, which is a classical Pentecostal church is a conscious one because attacks on the 
church was a very significant one in the drum wars. 
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is therefore important to describe what happened on the morning of the 
clashes, to give us a picture of what actually ensued. 

On the morning of 13th May 2001, a Ga Wulɔmɔ from Osu went to the 
premises of the CAC headquarters located in Osu to warn them to stop 
playing the drums and to reduce the noise levels in compliance with the 
ongoing ban. This personal appeal by the traditional priest was informed 
by the fact that earlier in the week, the then Chairman of the CAC, Apostle 
Annor Yeboah, had organised a press conference in which he condemned 
the previous agreement reached between the GTC and the churches as un-
constitutional. He argued that such agreements strengthened the position 
of the GTC and denied the Christians of their constitutional right to free-
dom of worship. Therefore, he declared that the CAC was not going to 
comply with the dictates of the ban. This position was in direct contrast to 
the position of the GPCC, the ecumenical council to which they belonged. 
As a result, the leadership of the church did not give any ground to the Osu 
Wulɔmɔ’s requests and continued to worship normally. The Wulɔmɔ, hav-
ing been ignored, went for reinforcements from Ga Mashie and returned 
to the church premises with more than fifty people to enforce the ban. The 
church put up a strong resistance, and a brawl ensued, which resulted in 
15 people sustaining various degrees of injury. The altercations were so 
intense that it took a combined team of police and military personnel sev-
eral hours to restore order. The police were subsequently accused of show-
ing no enthusiasm to restrain the traditionalists, even though the church 
had earlier reported the intentions of the GTC to them.47 However, as a 
result of the operation of the military and police, 15 Ga youths were ar-
rested. Significantly, the GTC alleged that Apostle Annor Yeboah had 
pulled out a gun and threatened to shoot them because they trespassed on 
the church’s property. These allegations and counter allegations between 
the church and the GTC as well as the volatile nature of the situation com-
pelled the Inspector General of Police to order a complete closure of the 
church for about six days before regular meetings resumed (Ghanaian 
Chronicle, May 14, 2001; CAC file document; Daily Graphic, May 14, 
2001). 

                                                 
47 On May 9th 2001, four days before this incident, there was a disaster at the Accra Sports 
Stadium as a result of a stampede, where 127 football supporters died. The Ghana Police 
Service had come under immense pressure resulting from a public backlash over the un-
professional crowd control methods used by the men on duty.  
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In an attempt to address the conflict between the GTC and the Charismatic 
churches, a meeting was convened by the Greater Accra Regional Coordi-
nating Council with other state officials in attendance. These included the 
national security advisor, General Joshua Hamidu; National Security Co-
ordinator, Francis Poku and a representative from the office of the Presi-
dent, J. K. Mensah. On the one hand, at this meeting, the Ga Wulɔmei and 
Mantsemei refused to speak to the Charismatic clergy but rather demanded 
an unqualified apology from Apostle Annor Yeboah for showing utter dis-
respect for their culture and tradition. They also demanded the immediate 
release from police custody of the 15 Ga youth arrested during the riots at 
CAC. On the other hand, the incidents had made the CAC leadership de-
fiant and unwilling to give in to the demands of the Ga traditionalists. Con-
sequently, an agreement could not be reached because both parties as-
sumed entrenched positions (Accra Mail, May 18, 2001). 

On the 20th of May 2001, the Sunday after the clashes between the 
CAC and the traditionalists, the Ga Wulɔmei returned to the church prem-
ises with 300-strong battalion of Ga youth dressed in war regalia and 
chanting war songs. Fortunately, a repeat of the bloody clashes was averted 
due to the presence of the police. After they were prevented from entering 
the CAC compound, they left the vicinity and went to the nearby suburb 
of Cantonments to enforce the ban. They attacked several churches who 
were not complying with the ban, including the Prisons Church, a Baptist 
Church and the Assemblies of God, confiscating drums and other musical 
instruments and injuring one worshipper in the latter church. The police 
intervened by firing warning shots to disperse the crowd, arresting 11 Ga 
youth and a Wulɔmɔ in the process. The Ga youth who were arrested were 
subsequently released from police custody. Meanwhile, after several 
rounds of meetings with the joint religious bodies group, Apostle Annor 
Yeboah softened his position and apologised to the GTC for making of-
fensive statements about them (Ghana News Agency, May 23, 2001). 
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Photo 10: CAC Headquarters, Osu. (Credit: Author). 

 

The second phase: 2002-2008 
As regards the conflict, its dynamics took a different turn from the first 
phase for two reasons. First, the period between 2002 and 2008 was rela-
tively calm. There were very few violent confrontations in the Greater Ac-
cra Region due to the efforts of the Regional Coordinating Council (RCC) 
and the Greater Accra Permanent Conflict Resolution and Management 
Committee (GAPCRMC); howbeit, the situation remained tense. Each 
year during this period, the RCC brought together the GAPCRMC, reli-
gious leaders and the GTC to deliberate on ways to encourage uneventful 
ban periods, especially to curtail the rampant use of derogatory and inflam-
matory language by both parties, which had come to characterise the con-
flict. This approach represented the State’s method of intervening in the 
attacks and deescalating the relationship between the parties. 

Second, the RCC’s insistence on using the Joint Task Force on Nui-
sance Control, instead of the GTC to enforce the ban contributed signifi-
cantly to the change. The Task force was comprised of the police, the of-
ficers of the AMA and the EPA, which was formed to enforce the Accra 
Metropolitan by-law on Abatement of Nuisance.48 Unlike previous collab-

                                                 
48 The AMA by-law on Abatement of Nuisance (1995) permits noise levels of 55 decibels 
between 0600 and 2200 hours, which reduces to 48 decibels between 2200 and 0600 in 
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orations, this group excluded both the GTC and the religious bodies, there-
fore making it easier to employ an environmentalist discourse concerned 
with noise as a health hazard and a form of pollution. This approach was 
critical in offering a way out of the initial deadlock between the churches 
and the GTC. In order for the enforcement of the noise pollution law to be 
effective, special contact telephone numbers were provided for the public 
to report offenders to the task force, which would then attend the location 
equipped with noise-measuring instruments. Offenders were prosecuted at 
the local tribunals and usually they paid fines. 

In 2002, a group of Ga youth went on a rampage to enforce the ban 
because they believed its violation had caused several disasters in the pre-
vious year including the May 9th Stadium disaster, the death of a Wulɔmɔ 
and the spate of floods in Accra. Nevertheless, the RCC was proactive in 
preventing an occurrence of the heated clashes. They arranged a meeting 
with the GTC and the Greater Accra Permanent Conflict Resolution and 
Management Committee (GAPCRMC) in April, prior to the announce-
ment of the ban. At the end of the meeting, it was resolved that a permanent 
task force on noise control, comprised of the police, officers of the AMA 
and the Environmental Protection Agency (EPA) officers, would enforce 
the existing AMA by-laws on abatement of excessive noise. Consequently, 
the National Commission on Civic Education (NCCE), the EPA and the 
AMA were tasked to embark on a joint educational campaign before the 
enforcement of bye-laws the following month. 

During the period of the ban, the task force went around the churches, 
pubs and night clubs with decibel measuring devices. They made sixty (60) 
arrests within the one-month period – 40 of them being Charismatic church 
pastors (Accra Metropolitan Assembly annual report document). Accord-
ingly, the task force resolved to continue with the nuisance control beyond 
the ban duration. In the end, there were no violent conflicts in the year 
2002; however, the situation remained tense in the Accra-Tema metropo-
lises. Subsequently, the regional minister, Sheikh I.C. Quaye, organised a 
Christian thanksgiving service to thank God for the peaceful ban period 
and incident free celebration of Hɔmɔwɔ. This was particularly interesting 
because the minister is a Muslim cleric, who organised a Christian service 

                                                 
residential areas. In commercial and light industry areas, the permitted noise levels are 
60 decibels and 55 decibels for day and night respectively. Finally, levels of 65 decibels 
in the day and 60 decibels at night are permitted in places of public assembly or enter-
tainment. 
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for the traditionalists. While this study is particularly looking at the con-
flict between a Christian group and adherents of Ga indigenous religion, 
one can see, based on the action of the regional minister, how fluid reli-
gious belonging is in the country. It also shows how religions generally 
tolerate each other in the country, despite the intolerance we have observed 
between the Ga traditionalists and the Charismatic churches. 

Although this period has been described as generally non-violent, as 
far as the conflict between the Charismatics and the GTC is concerned, 
there were occasional violent clashes between the groups. A typical exam-
ple of these happened in May 2006, when Communion Church in 
Sakaman; Apostolic Church, Bubuashie; Lighthouse Chapel International, 
Abossey Okai and the Kaneshie branch of the Apostolic Church were at-
tacked by a group of youth and some Wulɔmei. The usual modus operandi 
of the Ga youth was employed, that is, they went to the church premises 
in two buses when the churches were worshipping and seized their drums, 
other musical instruments and loudspeakers. However, in these specific 
instances, the churches claimed they were not even playing the drums 
(Asante, 2011, p. 96). 

The third phase: 2009-2016 
The year 2009 is significant because it marked a change in government 
with a new political party coming into power and this, in turn, changed the 
trajectory of the conflict between the GTC and the churches. The clashes 
intensified as new NDC government, moved away from the previous state 
intervention adopted by the NPP government during the second phase. 

First of all, the Greater Accra Permanent Conflict Resolution and 
Management Committee, which had worked with the RCC in the previous 
period to manage the tensions, was abandoned. This effectively meant that 
the task force on nuisance control was also disbanded. As a result, the GTC 
put its own taskforce in place during the ban periods between 2009 and 
2012. The GTC gave several reasons for engaging their own task force to 
enforce the rules of the ban. First, they argued that since the basic duty of 
the police was to maintain law and order, they were only interested in the 
absence of clashes and not the consequences of flouting the ban. They con-
tinued to maintain that the floods and market fires that engulfed the Greater 
Accra region, especially in the city of Accra, were as a result of non-com-
pliance with the ban. Thus, in order to avert grave repercussions on the 
entire region, they had to step in and ensure the right thing was done. This 
means they gave a religious reason for assuming the responsibilities of the 
task force that had been put in place to maintain peace. 
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Second, the GTC took the view that the AMA personnel in the task-
force had used the opportunity as an economic venture to collect monies 
from offenders while they (the traditionalists) bore the brunt of their ac-
tions. Although, the police did not completely withdraw from ensuring law 
and order during the ban, the use of a vigilante-style task force by the GTC 
led to widespread clashes between the traditionalists and the churches. For 
example, on Sunday 31st of May 2009, several churches in Ashongman, 
one of the suburbs of Accra, clashed with the Ga youth in the area. Notable 
among the violent confrontations was a report of three tough men (Ga 
youth) who entered the church hall of the Global Evangelical Church to 
enforce the ban. They went into the church during worship when there 
were loud jubilations from the congregation and confiscated the drums and 
other musical instruments, accusing them of not complying with the ban. 
This resulted in a scuffle with the members of the church which almost 
resulted in bloodshed. However, calm was restored when the leadership of 
the church intervened and promised to stop playing the drums and abide 
by the terms of the ban (Ghana News Agency, May 31, 2009). 

Nevertheless, from 2013 to date, the Greater Accra Regional Coordi-
nating Council has revived its leadership role in ensuring a peaceful ban 
period. Since then, every year the RCC has called for a meeting between 
the GTC and various religious bodies and reiterated the five-point agree-
ment that has been the routine since the clashes between the groups as-
sumed violent proportions in 1998. These are: (1) usual forms of worship 
should be confined to church premises; (2) noise levels should be mini-
mised to prescribed levels; (3) the Christian community and the GTC must 
show respect to each other’s religion; (4) they must restrain their members 
from making derogatory remarks about each other’s beliefs and (5) loud-
speakers must not be positioned outside the church, which seemed to be a 
common practice by some Charismatic churches (Daily Graphic, May 20, 
2014; Nuumo Blafo III, personal communication, January 20, 2014). 

Following the RCC’s takeover of ban-related activities, a new task 
force has been put in place, which consists of the Ghana Police, personnel 
of the AMA and representatives of the GTC. As in the previous phase, 
contact numbers have been made available for the public either to report 
offenders or to seek clarifications on the ban. Nonetheless, it is clear from 
the composition of the taskforce that the GTC has replaced the personnel 
of the Environmental Protection Agency, who played a critical role in the 
previous phase. This new task force has enabled the GTC to take a leading 
role in enforcing the ban. This new position has also brought in resources 
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to the GTC in the form of patrol vans, uniforms and receipt books. The 
leaders of the traditionalists in the task force are hand-picked from the var-
ious royal homes in Ga Mashie, Osu, La, Teshie and Nungua, while ordi-
nary members are drawn from willing Ga youth, mainly from Bukom, 
Korle-Gonno, James Town and Osu, among others (Nuumo Blafo III, per-
sonal communication, January 20, 2014; Nuumo Ogbamey III, personal 
communication, September 25, 2015). 

Although the taskforce was put together to do joint patrols, very often 
the GTC representatives have initiated their own policing or joined mostly 
with the AMA guards while the Ghana police personnel go on separate 
patrols. From time to time, a police officer is assigned to each patrol team. 
The police are normally called in when an enforcement situation escalates. 
From 2013, all offending churches have been issued with the GTC’s offi-
cial receipts, detailing all the confiscated items, while the items and seized 
musical equipment have been stored in the traditional council’s secretariat. 
Fines have to be paid to the GTC in order to retrieve the equipment, so that 
the Wulɔmei can perform rituals to atone before the gods. Nonetheless, this 
new arrangement has brought many questions with it and the clashes, 
which subsided in the previous period, have been invigorated, though not 
to the levels of violence that characterised the first phase (1998-2001). 

Furthermore, this period has been affected by numerous inconsisten-
cies within the GTC itself and between the state institutions. These may be 
signs of disintegration and internal control within the GTC itself in addi-
tion to a loss of significance by some of its leaders. There is confusion as 
to who announces the ban, as several bodies have arrogated this duty to 
themselves. For instance, in the past, it was solely the duty of the GTC to 
announce the impending ban to the public, but in 2014 and 2015 there were 
multiple press conferences from the RCC, AMA and GTC, as well as some 
local chieftains within the Greater Accra Region, making public announce-
ments of the ban. One such sub-chieftain is the regent of Darkuman-
Okaiman, who wrote to the churches in the suburb demanding a customary 
drink of GHS150 (45 USD) and forbade them even from clapping. This 
was contrary to the 2014 agreement between the RCC, the churches and 
the GTC that the churches would confine their usual worship to their 
church halls. 

In addition to local chieftains flouting the directives of the RCC, there 
have been many occasions where groups of Ga youth have attacked 
churches in direct opposition to the RCC’s directive to have only the task 
force enforcing the abatement of excessive noise. For example, in 2014, a 
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group of local Ga youth entered the Odorkor branch of the Full Gospel 
Church International and seized their musical equipment during worship, 
claiming that the church was flouting the ban. They demanded an amount 
of GHS500 (circa USD 145) as a fine before releasing the equipment, even 
though they were assigned neither by the GTC nor by the RCC (Daily 
Graphic, May 20, 2014). These extra parties have contributed to the wors-
ening relationship between the GTC and the churches, as a result of which 
the situation remain tense and the clashes continue to take centre stage 
during the ban period in May-June annually. In 2015 for instance, these 
extra parties made enforcements mainly to extort monies from the offend-
ers, as was the case when the LCI-Korle Gonno was stormed by a group 
of Ga youth for flouting the ban. By the time the official task force got to 
the scene, the youth had collected monies and absconded (Nuumo Okai I, 
personal communication, Oct 24, 2015). 

Conclusion 
In this chapter, I focused on the historical context of the encounters be-
tween Christianity and indigenous religions in order to understand the 
complexities and dynamics of the present conflict between the Charismatic 
churches and the Ga traditionalists. I especially looked at the historical 
trajectory of the noise-ban related clashes between the two parties. In the 
light of the analysis, I categorised the chronological history of the present 
conflict into three phases to show the cycles of intensity in the confronta-
tions. The first phase (1998-2001) was highly intense and violent. It was 
deescalated but remained unresolved in the second phase (2002-2008). 
Then, in the third phase (2009-2016), the intensity escalated again, albeit 
not to the same level as that in the first phase. It was also clear that the 
fluctuations in the intensity of the conflict corresponded with changes in 
government. The situation escalated whenever the NDC government was 
in power, perhaps because the traditional Ga areas are their electoral 
strongholds. 

Next, I showed that the reasons for the persistent nature of the conflict 
are the style of worship of the Charismatic churches, the public character 
or publicity of the conflict in the media, the new religious consciousness 
of the traditionalists vis-à-vis the identity self-confidence of the Charis-
matic churches, disparities in the socio-economic situations of the parties, 
and the multiplicity of actors involved in the conflict, including state insti-
tutions. 
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Finally, I showed through the historical analysis that the conflict has 
several aspects. The most significant of these are political, including loy-
alties to parties in the conflict by political actors; the politics of exclusion 
and inclusion adopted by the conflicting parties; underlying causes not di-
rectly related to the noise ban, such as ethnic dimensions, international di-
mensions and the deepening of boundaries between the two groups. This 
conflict deepens the boundaries between the two groups as they tend to 
take entrenched positions, breeding enmity between them and promoting 
‘us’ against ‘them’ perceptions. This affirms Bouma’s (2007) suggestion 
that conflicts of this nature clearly involves “drawing of lines, taking of-
fence at someone or something, and declaring the other to be wrong” (p. 
193). 
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Part Two: The Multiple Dimensions of the Conflict 
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4. ‘Us’ versus ‘Them’: The ‘religious’ dimensions of the  
conflict 

This chapter offers a description and analysis of various dimensions of the 
confrontations. Using the concept of boundary making, I examine how re-
ligious boundaries between the conflicting parties are constructed, inter-
preted and negotiated, and how these demarcations instigate conflicts and 
lead to further entrenchment of the two religious groups while the con-
flicts, in turn, lead to further alienation of the parties involved. Conflict 
itself raises issues of boundaries as it presupposes the drawing of lines and 
the existence of boundaries between groups. Religious diversity also sug-
gests the presence of diverse religions and with it differences in how reli-
gion is approached by different actors. Thus, when conflict arises in the 
context of pluralism, it requires parties to know who the ‘other’ is and 
consequently, draw the demarcation between themselves and the ‘other’, 
the identified ‘enemy’ (Bouma, 2007). My aim is to show how religion, in 
the form of religious practices, religious actors and religious discourses in 
the media, is used to build boundaries between groups that leads to con-
flict. 

In this chapter, I consider how these borders are drawn, who draws 
them and why they draw them. I have divided the chapter into four parts. 
In the first section, I look at religious aspects such as religious resurgence, 
sound and sonic practices as well as religious music and performance 
within the two communities. In the second part, I discuss the roles of the 
religious specialists such as the Ga priests and the Charismatic pastors in 
the encounters between the two parties and the ensuing tensions. The third 
part is a discussion on the role of the media and how religious actors adopt 
the mass media to inflame the conflict. Fourth, I discuss the role of the 
neo-Charismatic groups and the internal Pentecostal ecumenical divisions 
that fuel the conflict. Finally, I offer some conclusions based on the anal-
ysis of the various aspects of the conflict. This chapter is based on data 
from historical and contemporary cases obtained through interviews, par-
ticipant observations, group interviews and document analysis. It is an at-
tempt to understand why the two parties clash annually during the period 
of the ban. 
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Religious Dimensions 
My analysis of the various actors in the field reveals that religion is seen 
through different lenses, depending on where one stands: whether a tradi-
tionalist, a Pentecostal-Charismatic or an agent of the nation-state. The 
different conceptualisations of religion determine how each actor frames 
the conflict. Fundamentally, there are two views in the framing of the con-
flict. To the Ga traditionalists, there is no separation between religion and 
culture. They consider both to be the same concept, thus, separating the 
Kpele religion from other aspects of Ga culture is not possible according 
to the emic view of the traditionalists (Nuumo Okai I, personal communi-
cation, October 24, 2015). Moreover, the state also classifies religion as 
part of culture, especially in relation to indigenous religions and therefore, 
it draws no distinction between them. On the other hand, for the Pentecos-
tal-Charismatic group, there is a strict demarcation between religion and 
culture as well as strict boundaries between the religions themselves. 
While I agree that religion and culture are significantly overlapping cate-
gories, for the sake of the analysis, I choose to separate them while bearing 
in mind that they constantly interact with each other. For example, in the 
Kpele religion, I see culture as the conduit through which religion is ex-
pressed. 

This leads us to a description of the demarcations between the two 
main actors. In other words, identifying ways in which the parties in the 
conflict draw the boundary between themselves and the other. This brings 
into sharp focus the ongoing debate within Ghana as to whether the noise 
ban is a religious, cultural or just a political means through which the Ga 
Wulɔmei assert their traditional authority over the city of Accra. Some 
have even suggested that the ban can be described according all three of 
these categories (Attuquayefio, 2012). From the point of view of the Ga 
traditionalists, the conflict is not the result of an ‘ordinary’ silence imposed 
on the city of Accra but of one instituted in the name of the Ga deities 
(Dzemawɔdzi)– it is a central tenet of the Kpele religion. This is corrobo-
rated by a Wulɔmɔ: 

The ban signifies a very important part of our culture. The whole Ga state is 
enjoined to obey and observe total silence so that our expectations for the 
coming year can be fulfilled. During this period, we call on our gods and 
ancestors for peace and prosperity of the Ga land. We pray for abundant har-
vest and also bumper fish season, so any noise disturbs our act of worship 
because it largely disturbs our gods and ancestors who come to live with us 
in the land. It also disturbs us the Wulɔmei because we need peace and quiet 
to communicate with the gods. This is why we insist on total silence so that 
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we can call on our gods for them to be merciful to us and grant us abundance 
in the coming year. This is how we have lived for so many years, we will not 
allow anyone to change our way of life (Nuumo Akwaa Mensa II, personal 
communication, February 17, 2014). 

There are three common narratives to the celebration of the Hɔmɔwɔ fes-
tival by the Ga people. First of all, it is a thanksgiving event to the 
Dzemawɔdzi for the abundance of harvest in the previous year and the year 
ahead. It is also in celebration of the intervention of the gods in the histor-
ical past when their ancestors faced a severe famine in the arid ecological 
niche of Accra. Secondly, the 30-day noise ban is specifically observed to 
allow some quiet in the city in order not to disturb the deities who have 
visited to oversee the gestation period of the planted corn and millet. We 
can see from the above statement that it is also a period to allow the Wul-
ɔmei, the representatives of the deities, to communicate with the 
Dzemawɔdzi. Thirdly, beyond the religious implications of the ban, the 
festival also serves as a time when many Ga people, irrespective of their 
religious affiliations return to the family or ancestral homes (We) in Accra 
to celebrate with their family members and to settle disputes among kith 
and kin. It is a period when family disputes are settled and ethnic solidarity 
is displayed, as described by Durkheim’s (1995) notion of the integrative 
role of the traditional ritualistic gatherings. Therefore, beyond seeing the 
period of silence as a religious act, it is clear that the entire celebration has 
socio-cultural implications among the Ga people. There is a clear conflict 
of opinion because, while the Wulɔmei seem to emphasise the socio-cul-
tural aspects, the Pentecostal-Charismatic group highlights the religious 
nature of the ban and, subsequently, frames the clashes as being religiously 
motivated. 

The General Secretary of the GPCC, the Pentecostal-Charismatic ecu-
menical council stated thus: 

I believe they are within their freedom to be able to worship the way they 
want. And that includes of course, the requirement within their religion to 
observe a period of silence. The only problem is when you want to infringe 
on another person’s freedom to worship. By the way, I don’t see the issue as 
cultural as some people would have you believe. It is definitely a religious 
conflict. Their religion requires them to observe the one-month silence, it is 
not the culture. I don’t think anybody will fight over that if it were a cultural 
issue. It is because they believe that the gods mandate them to do that that is 
why they are so aggressive about enforcing the ban and extending it to eve-
rybody in society. It is definitely religious. That is exactly the source of the 
conflict. It then becomes religion against religion since they overstep their 
territory to someone else’s. You might want to ask yourself why the ban is 
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always enforced by the Wulɔmei and not the traditional chiefs? Simple: be-
cause the Wulɔmɔ is the Priest of the gods, that is why from our point of 
view this is a purely religious conflict (Apostle Antwi, personal communi-
cation, January 30, 2015). 

This statement indicates that the Pentecostal-Charismatic churches repre-
sented by the GPCC consider the thirty-day silence as religious in nature, 
concerning the way in which the Kpele religion is lived out. Accordingly, 
they also perceive the ban as not mere silence but a completely religious 
issue and, consequently, the conflict is also framed by the Charismatics as 
a battle of the gods for spiritual hegemony. This conception has very pro-
found implications for the followers of Kpele religion and the Charismatic 
church members. It explains why the churches have difficulty observing 
the noise ban, since it is perceived as silence imposed in the name of the 
ancestors and gods they do not believe in, and more so, by indigenous re-
ligious authorities (Wulɔmei) they see as representatives of these gods. Alt-
hough the Charismatic churches consider the ban as a clash of religions, 
the GTC, and particularly the Wulɔmei, see the noise ban as cultural, be-
cause even the religious aspects of the Hɔmɔwɔ festival are considered in-
tegral to their way of life – a cultural given, something that binds the Ga 
people together as a family unit. Furthermore, the Ghanaian state also cat-
egorises the noise ban as a cultural event that precedes the Hɔmɔwɔ, as the 
state considers all traditional festivals across the nation as cultural events. 
They are overseen and promoted by the National Commission on Culture, 
an authority set up to promote the various aspects of Ghanaian culture 
(Van Dijk, 2001).  

Religious resurgence and conflict 
For decades, communities in and around the Greater Accra Region either 
ignored or fully complied with the ban without any major conflicts, aside 
from pockets of incidents between the churches and the traditional author-
ities in the 1950s of which we have seen examples in the historical chapter. 
In most cases, the noise ban passed unnoticed by many people except those 
who lived within the traditional Ga localities in Accra. However, the situ-
ation changed and incidents of conflict became rampant due to what I refer 
to as Christian resurgence in the form of Pentecostal-Charismatic churches 
in the late 1970s and early 1980s, a period referred to in local discourses 
as the ‘second Pentecostal wave’ in Ghana (Larbi, 2001). 

Several informants from the GTC gave a perspective linking the an-
nual conflicts with the churches to the proliferation of Charismatic 
churches in the city. For example, one informant said, “Our fathers were 
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[and those of us who are old enough can attest] living peacefully with the 
Orthodox churches [mainline historical churches] before all these new 
generation churches started mushrooming in the 80s. Now they are every-
where, residential and industrial sites alike” (Bright Akwetey, personal 
communication, September 10, 2015). 49  This emic perspective on the 
sources of the conflict is critical because it does not only raise the issue of 
the relationship between the mainline churches and the GTC but it also 
gives an indication of the rapid spread of the Charismatic church in Ghana. 
Although the term ‘mushrooming’ is problematic and has a negative con-
notation, especially in Pentecostal-Charismatic circles, it best describes 
their growth in the space of about four decades. They can be found almost 
everywhere within the city, even in residential and industrial sections of 
Accra. LCI and ICGC, the two main churches in this study, have a com-
bined number of over 500 branch churches in the Greater Accra Region 
alone (Nterful, 2013). 

Much as the rate of spread can be seen to have aggravated the conflict 
by influencing the soundscape of Accra, it is their exclusivist theology and 
aggressive kind of Christianity that has tended to influence their boycott 
of the noise ban, which then leads to the clashes. Therefore, we shall first 
consider this theology and the way in which it informs the actions and 
practices of the Charismatics. First of all, the Charismatic churches are the 
most dominant Christian group in the country but also the least tolerant of 
all the Christian groups toward indigenous religions. These churches adopt 
a radical break from African indigenous beliefs and culture (Meyer, 1998). 
This posture has caused an interruption to the period of cooperation be-
tween Christian churches and indigenous religions, ushered in by the lat-
ter’s ability to accommodate other religions and the mainline churches’ 
flexible approach to evangelisation, namely, inculturation. Accordingly, 
the Pentecostal-Charismatics have the tendency to demonise traditional 
beliefs and culture in contrast to the traditionalist’s veneration of their cul-
tural heritage. These two opposing positions fuel the strain between the 
Charismatics and the GTC, which comes to a climax during the celebration 
of Hɔmɔwɔ. An elder of ICGC puts it this way: 

What I also see is that light and darkness no matter what you do can never 
cohabit. It is like the policeman and the armed robber; they can’t rent a single 
room. It is impossible. You know once upon a time we all believed in the 

                                                 
49 'Orthodox churches' is used in Ghana to refer to mainline churches such the Catholic 
Church and the Protestant Churches – Methodist, Anglican, and Presbyterian. 
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traditions of our fathers. Like some of the sacrifices that are done unto gods 
and idols until the grace of God found us. From then on, we came to know 
that we should not make sacrifices to smaller gods but it is rather the God 
most High who deserves our sacrifices. So, the church is coming from that 
background, let us not forget. We have tasted the archaic way of doing things 
and now we know that this way of doing things is not right. We have seen 
the light and that is the way forward. Do I have to tolerate you? When I know 
I have moved on from the curses of the past? (A. Abiew, personal commu-
nication, March 27, 2014). 

Another Ga person who is a Charismatic Christian says: 
It is a matter of light and darkness. Even though, we have to cohabit, we also 
have to know that the Bible says, ‘Be ye not unequally yoked together with 
unbelievers.’ If you think along these lines, then as churches should we allow 
the traditional council to dictate to us? (Euphemia Armah, personal commu-
nication, Mar 27, 2014).50 

From the above, it is indicated that the Charismatic churches draw a strict 
line of demarcation between them and the Ga traditionalists. It is a bound-
ary between ‘our’ religion and ‘their’ religion, which not only plays out 
theologically but also in respect to ethics and other religious practices. 
They refer to this relationship using terms like 'light' and 'darkness' and 
analogies like 'a policeman cannot live in the same residence as an armed 
robber'. This analogy paints a picture of the difficulty the Christian groups 
have in coexisting with the traditionalists, at least at the level of their be-
liefs, and it paints a picture of how the Charismatic churches perceive the 
adherents of indigenous religions. It is clear that they see many aspects of 
Ga tradition as retrogressive and a channel whereby ancestral curses entrap 
a new generation. As alluded to in the first statement (above), to the Char-
ismatic Christians, everything about the past – especially the practices of 
their ancestors – has the potential to hold back a person’s progress in life. 
They consider indigenous religions as anti-development, promoting prac-
tices that were born out of the ‘ignorance’ of their ancestors. They see rit-
uals such as Hɔmɔwɔ as one of several avenues for demons to enter into a 
person’s life or into the community as a whole. In other words, traditional 
rituals do not only bring negative consequences to individuals but also to 
entire communities such as a nation. 

This negative posture is not a new phenomenon because, even in the 
early Christian missionary era in Ghana, becoming a Christian always 
meant renouncing indigenous religions and its associated belief in local 
                                                 
50 Euphemia is a Ga and a member of the ICGC and the text she quotes is 2 Cor 6:14. 
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deities. The difference with the Charismatic churches is the aggressive de-
monization of both the local deities and adherents of indigenous religions. 
These churches see demons and deities as real and dangerous, whereas the 
mainline churches tend to define belief in these transcendental beings as 
superstition (Meyer, 1995). This demonization of indigenous religions 
comes up in their songs, sermons, testimonies, literature and even movies. 
Songs such as Nkrɔfo a wɔsom abosom nyinara hwe ase (Those who gave 
themselves to the worship of the deities have perished) and the following 
popular one is a means through which the Charismatics express their dis-
dain for indigenous religious worship. 
H n Nananom, H n Nananom  Our forefathers, Our forefa-
thers 
H n Nananom wɔsom abosom Our forefathers worshipped idols 
Na h n dze, na h n dze, na h n dze But as for us 3x 
Y  bɔsom Yehowa   We will worship Yahweh 
We see the demarcation that Charismatics draw between themselves and 
the indigenous religions, which also pictures them as a ‘modern’ group of 
people against a group (GTC) that is static and stuck in history. There is a 
sharp disparity drawn between the beliefs and activities of ‘our forefathers’ 
and ‘us’ in these songs and, by implication, indigenous religions are caught 
up in the activities of the ancestors while they have moved on to a rela-
tionship with a higher God. The songs therefore become one of the major 
ways by which the social boundaries are expressed and enforced by the 
Pentecostal Charismatic group.  

During weekly prayer meetings, be they at the ‘Solution Centre’ of 
the ICGC, the ‘Prayer Clinic’ of the LCI or ‘Jericho Hour’ of Action 
Chapel International, testimonies abound of how many people were deliv-
ered from curses and demonic activities having dabbled in indigenous re-
ligious rituals. The pastors openly warn their members against such ritual 
practices as sharing in the Hɔmɔwɔ feast because they believe this can ex-
pose them to demonic attacks. The attitude of the Charismatic churches 
towards indigenous religions can actually be understood in terms of two 
of Helmut Richard Niebuhr’s (2001)51 five fundamental types of the rela-

                                                 
51 In his book, Niebuhr lists five fundamental typologies for the way in which Christians 
generally relate to culture, namely, ‘Christ against culture’, in which representatives ab-
solutize Christ and reject everything about culture; ‘Christ of Culture’, in which repre-
sentatives do not see any great tension between the church and the world and therefore 
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tionship between the church and society. The Charismatic churches ap-
proach is mainly the “Christ against culture” type, which, according to 
Niebuhr, absolutizes Christ’s authority and completely rejects culture, as 
they see it as negative and corrupting. This type further strengthens the 
point that the dichotomy between the notion of culture and religion is dif-
ficult to draw. On the basis of Niebuhr’s “Christ against culture,” I differ-
entiate positions as “religion against religion” as the Charismatic churches 
embrace modern cultures, meaning they are essentially not against culture 
but rather certain elements within culture. 

Besides publicly rejecting other religions, there are other aspects of 
the Charismatics' attitude towards indigenous religions which can be ex-
plained in the light of Niebuhr’s fifth type which is “Christ the transformer 
of culture” approach. That is, they outright reject some aspects of culture 
especially regarding belief but in practice there are other areas in which 
they try to transform and Christianise. For example, in the whole Charis-
matic church ritual regarding the rites of passage such as birth, adulthood, 
marriage and death, we see conscious strategies by practitioners aimed at 
replacing cultural forms with Christianised ones. For instance, during a 
naming and dedication ceremony at the Adjiringanor branch of ICGC in 
Accra, the pastor applied drops of milk, honey and water on the baby’s 
tongue to signify God’s provision, health and sustenance respectively 
along with prayers for the new born baby. Similarly, in a traditional nam-
ing ceremony, also known as ‘outdooring,’ the elder will instead use drops 
of water and akpeteshie (locally distilled gin) and make the declaration, 
“Nsu a nsu a; nsa a nsa a,” meaning “let your ye be ye and your nay be 
nay.” The declaration is to tell the baby to be truthful at all times in the 
land of the living. The Charismatic Christians actually see this ritual as 
prophetic in nature, therefore, if a baby is given alcohol at that tender age, 
s/he is likely to become an alcoholic in adult life because of exposure to 
evil spirits. This notion is similar to the Ga traditional notion that “the elder 
who names a child transfers his character to the baby” (Nuumo Blafo III, 
personal communication, January 20, 2014). Despite obvious similarities 

                                                 
accommodates the demands of culture; ‘Christ above culture’, which encourages a full 
disengagement between Christ and the world and ‘act as a kind of a middle ground’ be-
tween the first two; ‘Christ and culture in paradox,’ representatives of this type do not 
separate Christ and culture, they live them simultaneously and ‘Christ the transformer of 
culture’, whose representatives recognise culture as incompatible with Christianity but 
they do not reject it, they rather look for its transformation. 
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in the traditional naming ritual, Charismatics have sought to transform it 
using symbolic articles they believe will influence the baby positively. 

In respect to 'Christ against culture', we see some members of the tra-
ditional council making statements that indicate their awareness of the 
negative perception of the churches about them. 

You see they don’t even respect our customs and culture. Meanwhile their 
churches are on our land. They treat us with utter disrespect and call us agents 
of the devil. Some have even said we practice witchcraft and that the ban is 
a witchcraft activity, when actually the festival is for all Ga people (Nuumo 
Ogbamey III, personal communication, September 25, 2015). 

This approach by the churches, and its associated 'name calling', is seen by 
the traditionalists as an affront and disrespect to their culture and religion. 
To them, Hɔmɔwɔ also highlights the unity of all Ga people as a family - 
a common ancestry. It is actually a period when the Ga diaspora come back 
to their ancestral homes in Accra to share in a meal with their living family 
and their ancestors. Hence Hɔmɔwɔ is seen as a celebration for all Ga peo-
ple, be they Christian, Muslim or traditionalists. Consequently, any form 
of disturbance to the celebration of the festival, such as flouting the ban, is 
interpreted as disastrous to the entire Ga ethnic group. On the one hand, 
the traditionalists treasure their cultural heritage and would also not want 
to incur the wrath of the deities. Accordingly, they do not let anything or 
anyone stand in the way of the celebration. On the other hand, the Charis-
matics see the ban and the celebration of the festival as avenues for de-
monic attacks. Therefore, the celebrations in a way becomes a battle of 
religions, and the traditionalists aggressively enforce the ban because they 
do not want the gods to visit evil on them.  

The combative posture regarding the enforcement of the ban also 
shows an attempt on behalf of the traditionalists to retain and reinforce 
their authority and influence as a result of the stigmatisation of indigenous 
religions by the Charismatic churches. In the first division of phases 
adopted in this study, the clashes between the GTC and the LCI happened 
because Dag Heward-Mills had built a reputation as one of the strictest 
opponents of traditions with his teaching and numerous writings calling 
Christians to break away from traditional practices. Within Charismatic 
circles, he is still one of the fiercest critics of indigenous religions, which 
by implication makes the LCI a leading opponent of indigenous religions, 
resulting in several clashes with the traditionalists. For their part, the LCI 
viewed the attack on their church by the traditionalists as a spiritual attack, 
akin to Saul’s persecution of the church, which they very much consider 
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as part of Christian evangelisation (E. Nterful, personal communication, 
January 4, 2015).52  

It is important to note that it is this same 'religion against religion' 
outlook on behalf of the churches, and the antagonistic nature of the en-
forcement of the ban by the GTC, that mostly contributed to the clashes 
between the Christ Apostolic Church International and the traditionalists. 
Rev. Annor Yeboah took an entrenched position of not complying with the 
ban because, in his view, compliance amounted to bowing to ‘idolatry’ and 
put his Christian credibility in doubt. He saw himself as being confronted 
by ‘forces of darkness’ contesting the power of God. For him, observing 
the noise ban was analogous to the biblical story of Nebuchadnezzar and 
the golden statue in Daniel 3:1-30, in which the king enjoined everyone to 
bow down to the golden image he had set up. In this biblical story, the 
three Hebrew boys Shadrach, Meshach and Abednego refused to bow 
down to the image, insisting they would only bow down to Yahweh, the 
Hebrew God. The import of the story is that the three Hebrew boys came 
out victorious because of their fortitude, despite having been cast into a 
furnace of blazing fire. Annor Yeboah equated the traditionalists to Nebu-
chadnezzar and the ban to the golden statue and vowed to resist the GTC 
and the ban regardless of the implications. The outcome of his resistance 
was the bloody clashes that ensued between them in 2001. 

Furthermore, the attitude of rejection of the past on the side of the 
Charismatic churches has also led to an aggressive form of evangelisation 
and proselytization. The LCI, for example, has a church expansion strategy 
called the Anagkazo53 church planting strategy. According to Heward-
Mills (1998), this strategy is meant to adopt ‘innovative and firm’ strate-
gies to compel ‘lost souls’ to come to Christ. By this they mean using every 
means possible to reach people with the gospel in order to ensure that as 
many branches of LCI as possible are opened locally and internationally. 
They do this through FM radio broadcasts, TV evangelisation, street evan-
gelism, evangelism in public transport, dawn broadcasting at the various 
vicinities, door-to-door evangelism and the Healing Jesus Crusade 

                                                 
52 Bishop Nterful cited Acts 8:3 and Phil 1:29 to back his point of view, seeing the attacks 
on the church as a persecution. 
53 Anagkazo, as found in the biblical text Luke 14:23 is believed to mean, the church 
should adopt strategies to compel people to come to the saving knowledge of Jesus be-
cause the world is increasingly becoming cynical to the gospel. 
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(Heward-Mills, 1999, p. 5).54 As alluded to earlier, within the span of two 
decades, the church has expanded into almost every major community 
within the Greater Accra Region. This drive to ‘compel’ people to church 
along with the message for members to break with traditional practices has 
not resonated with the GTC. A Wulɔmɔ commented on the spread of the 
church: 

I am not against these churches springing up everywhere. My concern is the 
way they have brainwashed most people to the extent that many people don’t 
even believe in their own culture anymore. Many people don’t want to par-
ticipate in the Hɔmɔwɔ rituals anymore. There are many people who have 
gone away and do not want to come back to their ancestral homes for fear of 
been exposed to the so-called demons because of what their pastors have told 
them (Nuumo Blafo III, personal communication, January 20, 2014). 

While this Wulɔmɔ, a member of the GTC affirms he has no issue with the 
spread of churches like the LCI and ICGC, he found issue with the mes-
sage of the church and then equated their evangelisation efforts to brain-
washing of the Ga people. The disappointment of losing members to the 
churches is also evident in the priest’s view. Hence, the Ga leaders’ effort 
to enforce the noise ban can be understood in terms of a response to the 
aggressive strategy of the churches. Another Wulɔmɔ was even more ex-
plicit in his view: 

You know because Accra is the capital if you are not strong, your tradition 
will just expire – it will be condemned to the abyss. Listen well! The 
churches have taken all our members, people who follow our traditions now 
find themselves in these Charismatic churches. They have brainwashed them 
to the extent that our children are disowning us. Even when you pour liba-
tion, you find people complaining that they are church goers and do not en-
gage in that. Even your family members are not coming for family gatherings 
any longer because they claim they go to these Charismatic churches. So, if 
we don’t put our feet down all our children will run away from our gods and 
our customs. This is why we enforce the ban with all our energy. Otherwise, 
we could have left it to the police and the AMA to do the enforcement (Nu-
umo Charko, personal conversation, September 25, 2015). 

One can see here the reference to competition for membership and an in-
sistence on the preservation of cultural heritage by the Ga priests. It is clear 
that the resurgence and growth of the Pentecostal-Charismatic groups in 

                                                 
54 The term ‘dawn broadcasting’ is a local terminology used for the Pentecostal practice 
of preaching the gospel at the early hours of the day (between 4am and 6am) in local 
communities, sometimes with megaphones. 
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Ghana has sparked a revival in the Kpele religion. That is, the resurgence 
cannot only be seen in Pentecostal-Charismatic circles but also in the Ga 
indigenous religion, which has been very resilient in the face of Christian 
revival in Ghana. One can actually link the spate of clashes since 1998 to 
the resurgence of the Charismatic churches. With the counter resurgence 
in the Kpele religion, the Wulɔmei are now bent on defending their tradi-
tions and maintaining the Ga people’s interest in the Kpele religion. One 
way of keeping the vitality of the Kpele religion, according to this inform-
ant, is to crack down on churches they see violating the noise ban, which 
forms a critical part of the religion. Therefore, the enforcements are a way 
of reinvigorating the interest of the next generation of Ga people in indig-
enous religions. 

This resonates with Bouma’s (2007) argument that resurgence in re-
ligions brings about increasing competition and conflict. Competition and 
conflict between these religions then instigates the drawing of boundaries 
because both call for “drawing of lines, taking offence at someone or 
something, and declaring the other to be wrong, morally inferior or theo-
logically in error” (p. 193). The relationship between the traditionalists and 
the Charismatic churches reveals a clear boundary drawn between the two 
as a result of the conflict that arises from the noise ban. The traditionalists 
see the Charismatic churches as a major threat to the growth and the very 
existence of Kpele religion in the Greater Accra region and, consequently, 
identify them as the ‘other’ – the enemy to ‘our’ religion. It is logical when 
the Wulɔmei draw these lines because their survival and continued rele-
vance also depend on the continuous existence and significance of the 
Kpele religion. But this is expressed in collective terms by the leaders of 
the GTC so that the churches are now seen as the enemies of the Ga people. 
The noise ban is therefore used by the traditionalists as a means of drawing 
the lines between the churches and themselves by declaring the churches 
to be wrong in their response to the ban. On the other hand, the leaders of 
the Charismatic churches, by refusing to comply with the noise ban, also 
draw a line that is informed by their view that the traditionalists are reli-
giously in error and inferior to Christianity. Accordingly, we see that the 
process of creation of ‘otherness’ happens on both sides, pitching one re-
ligion against the other and resulting in conflict. 

Sound and sonic practices 
As the confrontations are fundamentally about religious silence or the ab-
sence thereof, it is critical to look at how sound and sonic practices of the 
two parties have variously contributed to the tensions. Sound is central to 
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Charismatic Christianity and to Ga indigenous religion. First of all, public 
loudness is an essential part of the Pentecostal-Charismatic religious 
worldview in Ghana. Pentecostal-Charismatic sounds include handclap-
ping, sounds of moans and groans in prayer, spoken and shouted words, 
and music, all at high volume. Weiner (2014) argues that the key contents 
of any religious doctrine such as its theological arguments and moral 
claims both constitute and are constituted by the ways in which its ideas 
are given full expression. Accordingly, he maintains that, for certain reli-
gious groups, public noise is a necessary exigency because it gives signif-
icance to the religious beliefs and doctrines, without which it would be 
lacking expressive forms. In other words, for these religious practitioners, 
“making noise was not merely incidental to the work but; it was their 
work” (p. 80). Schmidt (2000) commenting on the competing sound prac-
tices of North American religions explicitly states that evangelical Chris-
tians are noisy and “appallingly so” to their opponents (p. 66). Pentecostal-
Charismatic churches are noted for perceivably exorbitant public displays 
of sonic religiosity. Wacker (2001) writing on early Pentecostals notes that 
critics of Pentecostal modes of worship have usually framed their opposi-
tion in terms of “hideous noise” and “writhing and groaning” (p.100). The 
aural boundaries of these churches clearly go beyond the confines of their 
church buildings and travel as far as possible. This spill over outside the 
walls of their churches is as a result of their proclivity for loud forms of 
worship, preaching, prayer and music. The loud aural practices are hinged 
on several biblical texts, but the frequently used ones are ‘make a joyful 
noise unto the Lord’55 and ‘…praise him with loud clashing cymbals’.56 
This ‘joyful noise’, as an integral part of worship, is further enhanced by 
the use of powerful modern public-address (PA) systems which amplify 
the sounds even further beyond the churches. A standard church service in 
ICGC or LCI lasts for about two and half hours and typically includes a 
time of communal prayer, praise and worship, hymnals, preaching and a 
final prayer led mostly by the pastors. In all these activities, the public-
address systems are set so high it becomes ear-piercing for those who are 
new to these environments. In a service that I attended at The Qodesh one 
Sunday, I wrote the following in my field notebook: 

As I entered the auditorium I am met with extremely loud and head-splitting 
music of praise and worship, along with shouts of joy and brisk dancing. The 

                                                 
55 Psalm 100: 1,4 
56 Psalm 150: 4-6 
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musicians are constantly asking the congregation to shout for joy and ‘dance 
to the glory of God’. Just when I am about to settle into the service, I observe 
that three European visitors sitting next to me have ear plugs on, to enable 
them cope with the high sound levels. But the noise levels increase signifi-
cantly anytime a new song is introduced by the musicians. The joyful noise 
is getting deafening with whistles and the sound of the trumpet.  

While the PA systems are set at higher levels, one could also notice that 
generally, the prayer leaders, the musicians and the preachers shout a lot 
because in these churches the level of sound is equated to the level of 
'anointing' in a church service. Shouting while preaching is also likened to 
anointed preaching. Adherents believe such high levels of sound are 
needed to evoke the presence of the Holy Spirit; as one pastor put it, "a 
silent church is a dead church." Furthermore, the churches are mostly 
found in residential areas57 and the architectural styles of churches con-
tribute to extending their acoustic boundaries into private homes. For ex-
ample, the Qodesh and many of the LCI branches are designed as open 
spaces with open windows to allow for natural ventilation. Although this 
is conducive for the hot tropical weather and a cost saving strategy, as it is 
a way of avoiding any extra spending on air-conditioning, it also allows 
the ‘shouts of joy’ and ‘joyful noises’ to go beyond the limits of the church 
auditorium and into other people’s homes. This is seen as a form of nui-
sance. One informant commented thus: 

On a weekday when you have come back from work after a difficult day’s 
job. What you want is to be able to take some rest but these churches will not 
let you be. There are services almost every day of the week. You wonder if 
the members go to work at all. What is even irritating, is, they won’t even 
confine the noise to the church. It is all over the place. What is the use of 
these speakers they place there [pointing to a Charismatic church building 
nearby]? (B. Akwetey, personal communication, Sep 10, 2015). 

Most churches have services at different times of the day. There are morn-
ing devotions, afternoon prayer meetings and weekday services. For LCI 
and ICGC, normally the whole congregation meet twice a week aside from 
other departmental meetings. However, for some other Charismatic 
churches, services are held almost every day of the week either during the 
day or in the evenings. There are revival meetings at least on a daily basis 
in most suburbs of the city, where local and international Pentecostal-

                                                 
57 The Qodesh and Christ Temple are obviously away from residential areas but many of 
the LCI and ICGC churches are found in deeply populated areas including Korle-Gonno 
where the incident took place in 1998. 
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Charismatic pastors come together to affirm the Pentecostal ethic and 
strengthen believers. Then there are mass gatherings, such as open-air cru-
sades, across the city. For example, Dag Heward-Mills’ Healing Jesus 
Crusade is held in many suburbs in Accra and across the nation several 
times annually to preach the gospel to the masses and to pray for the sick. 
Mensa Otabil also uses the Accra Sports Stadium and the Independence 
Square, two of Accra’s mass gathering places, regularly, for church pro-
grammes. The loud sound emanating from these numerous services then 
transcends the private church space into the nearby homes. Neighbours in 
several communities have from time to time reported certain churches to 
the police for disturbing public peace. 

Weiner (2009) argues that “sound crosses boundaries, blurring dis-
tinctions between subject and object, public and private, and self and 
other” (p. 904). It is evident from the discussion that sound becomes an 
important marker of difference between two groups, ‘the self,’ which is 
the churches and ‘the other,’ which is the public. While the sound pro-
duced in the Charismatic services is seen by the churches as having struc-
ture, it is ordinary noise to the ‘other’, the public. This does not only show 
a clash of opinions but also reveals communal boundaries and the collec-
tive identities of these separate groups. Again, it shows that the actual 
boundaries of the Charismatic churches are marked aurally rather than 
physically. This means that, for Charismatics, the intended audience goes 
beyond the congregation to as far afield as possible in order to reach other 
external inactive audiences, the outside community. Although, depending 
on where one stands, the loud sounds are heard with varied intensities, it 
is a means of evangelisation and also a way of staying attractive to the 
wider community. Significantly, the interpretation of the sound also be-
comes contingent on the position of the hearer. Whereas the Charismatic 
church worshippers consider the sound emanating from their services as a 
meaningful religious sound - a deeply spiritual issue – the external ‘others’ 
such as the Ga traditionalists, frame it as mere noise. 

Similarly, in Ga indigenous religion, sacred sound is vital as a precur-
sor for all major religious celebrations. It is employed in rituals such as 
libation where a call-and-response ritual is employed. Sounds are im-
portant also in spirit possession, as the talking drums become a means of 
evoking the spirits along with specific dance patterns. For example, before 
the ban is imposed, the Obonu drums (special sacred drums) are beaten as 
loud as possible to cleanse the Ga towns in preparation for the arrival of 
the gods. When the deities take residence in the communities they need 
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not be disturbed as they work on the harvest. While the sound emanating 
from such ceremonies can be relatively loud, it cannot be compared to the 
level of volume generated by the Charismatic churches because amplifica-
tion is not usually used. Whereas Ga indigenous religion involves thunder-
ous sounds, it is the annual 30-day hush, a contemplative period of silence 
associated with the Hɔmɔwɔ festival that is the most popular among the 
general public. It is this religious sound mode, the noise ban, which makes 
the loud sound emanating from the Charismatic church an offensive audi-
ble outburst to the traditionalists at a particular time of the year. 

Obviously, the amplified sounds coming from Charismatic churches 
prompts the clashes with GTC members during the period of the noise ban 
as the sound serves as the difference marker between the two groups. On 
the one hand, the Charismatics need the loud sacred sound to invoke the 
Holy Spirit and, on the other hand, the traditionalists need silence for the 
deities and ancestors visiting the towns. Weiner (2011) argues that “re-
sponses to religious sounds, whether church bells or the azan, have always 
been shaped by attitudes toward sound-producers as much as the sounds 
themselves” (p.114). Therefore, while the ‘joyful noise’ is generally toler-
ated by the general public throughout the year, it becomes a source of con-
tention between the traditionalists and the churches during the annual ban 
in the Accra and Tema metropolises. Whereas the loud forms of sound are 
central to Charismatic worship and a key tenet in their theology, the noise 
ban is also critical to the traditionalists’ way of worship. Accordingly, two 
extreme forms of sound, loudness and silence, required by two different 
communities set one against the other, triggering the clashes. The GTC 
sees the ‘joyful noise’ during the ban as a total disrespect on the part of the 
Charismatic churches towards their religion and culture, partly because 
these sounds are tolerated for eleven months of the year by the general 
public. Sound therefore, becomes another means by which the boundary 
between the Charismatics and the traditionalists is constructed and en-
forced. 

However, it is also essential to point out that the Charismatic churches 
have from time to time accused the traditionalists for specifically targeting 
them for the enforcement of the noise ban, arguing that the ban on drum-
ming and noisemaking is only selective on some kinds of noise, namely 
religious noise. One pastor succinctly states the following: 

We are all aware that during these bans people still scream or shout to call 
others on the street, drivers still honk their horns and make a lot of noise, 
football is played in the stadium. Ambulances, fire brigade and hearses still 
move about in the city of Accra. The reality is, this modern cosmopolitan 
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city does not become dead silent during the ban. The city continues to be 
vibrant. I feel that the ban tends to target Charismatic churches for various 
reasons that only the Wulɔmei can tell (E. Xexemeku, personal communica-
tion, March 25, 2014).  

The accusations from the churches seem to have prompted the GTC to 
extend the clamp down to other areas of noise-generating activity in recent 
times. In May 2015 for example, the GTC clashed with a group of Ghana-
ian celebrities determined to stage a vigil to register their displeasure over 
the state’s handling of an acute power crisis that had affected the country. 
Prior to this event, the GTC had also demanded that the organisers of a 
boxing bout between two famous Ghanaian boxers in May 2014 call off 
the match, which was slated to take place at the Accra Sports Stadium, for 
fear of violating the ban. Unfortunately, these two events went ahead as 
planned, and the GTC claimed a fire and flood disaster that befell Accra 
after the celebrity vigil was a punishment from the gods for flouting the 
noise ban. Aside from the supposed implications of contravening the ban, 
we see that the traditionalists have from time to time clamped down on 
other types of noise, contrary to the views of the Charismatic churches. 
However, over the years, the position of the traditionalists has been shift-
ing with respect to what kind of noise they consider as violating the ban. 
Field (1937) states that, historically, during the ban period, no one beat 
secular drums, played an instrument, beat a cooking pot with a spoon or 
whistled. There was no wailing for the dead, no private dance, shouting or 
celebration allowed within the traditional area (p. 89). However, in recent 
times this noise has tended to be concentrated only on sounds coming from 
the churches, such as sounds from “cymbals, guitars, microphones, key-
boards and all forms of noise producing instruments” as affirmed by sev-
eral informants during group interviews involving both traditionalists and 
adherents of Charismatic churches. 

Moreover, the churches concern that they are being targeted by the 
GTC is further strengthened by the fact that loud sounds of the azan call 
emanating from mosques within the city evades the clamp down. This pas-
sive reaction to the Islamic groups may be due to that fact that there is a 
good relationship between the GTC and the leadership of the Islamic com-
munity in Accra. Indeed, it took an Islamic cleric to intervene and secure 
the GTCs release of instruments confiscated after the clashes with the Vic-
tory Bible Church in 1999, although the church is headed by a native Ga 
person, Bishop Tackie Yarboi (Nuumo Charko, personal communication, 
September 25, 2015). There are also very few mosques in the traditional 
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Ga areas, and the Muslim communities are mostly found in the peripheries 
of the city, in settlements. 

Photo 11: The Qodesh highlighting the open space and the open windows  
architecture (Credit: Author) 

Religious music and performance  
Sound also plays a pivotal role in community building and enhancing sol-
idarity in Ghanaian society. Music and performance have always been crit-
ical in fostering social cohesion among communities in the country. Music 
as a specific form of sound is an essential feature in the religiosity of both 
parties, providing an immensely conspicuous sense of legitimacy and per-
ceptible means of sacredness. Actually, musical instruments and sound 
amplifying equipment like microphones and mixers are the first things 
most Charismatic pastors look to secure before they even consider looking 
for a meeting place. This is because they believe they are a way of attract-
ing members to their fold. The megachurches like the LCI and ICGC even 
go to the extent of employing professional musicians to perform in their 
churches. This does not only bring people to church but also increases the 
finances of the church as a result of the increased numbers, according to 
Samuel Korankye-Ankrah, the Bishop of Royalhouse Chapel in Accra (S. 
Korankye-Ankrah, personal communication, Jan 16, 2012). Music is so 
important that most churches have specific pastors in charge of music who 
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oversee several choirs, praise and worship teams, musicians and choreog-
raphy teams. 

Music and performance are fundamental to Charismatic worship be-
cause of several factors. First of all, it is a central part of the Charismatic 
theology and it is backed up with several biblical texts.58 Second, it is a 
way of identifying with the international Pentecostal-Charismatic commu-
nity because music serves as a medium of exchange between local 
churches and the wider international Pentecostal community. For example, 
Christian musicians like Joshua Laryea of the ICGC travel to Europe and 
the Americas performing in Pentecostal and Evangelical churches, while 
American gospel musicians including Ron Kenoly, Fred Hammond and 
Israel Houghton have also performed in churches like the ICGC and Ac-
tion Chapel. Third, music serves as a catalyst for evoking the power and 
presence of the Holy Spirit. The praise and worship section of Charismatic 
services is deemed very important to the way in which the whole service 
takes place. The presence of the Holy Spirit is said to be ‘saturated’ in the 
church hall when the music is good. As a result, pastors are constantly 
talking about a good preparation to usher in the presence of God in a ser-
vice, that is, a good praise and worship time. Fourth, music and perfor-
mance as, important parts of Charismatic church services, serve to bring 
into the churches larger numbers of people who would otherwise go to 
places like discotheques and dancehalls. Since the churches provide alter-
native music, dance and performance for their members, it goes on to 
strengthen the social bonds between them. The music and performances 
serve the purposes of community building as well as emotional release for 
the members. 

On the other side of the conflict, music and performances are also 
essential in Ga indigenous religion. As well as providing social cohesion 
in the Ga communities, they are important in evoking the gods through the 
Woyei (Mediums). The deities of the Kpele religion are worshipped with 
singing and dancing, and each of the gods has special songs and perfor-
mances reserved for them. Music and dance are essential in every major 
religious celebration including child naming, funerary rites, marriage and 
festivals. Field (1937) has described how the La people use performances 
like stamping and chanting and singing Kpa songs to publicly criticise so-
cial miscreants and misbehaving members of the community, even chiefs 

                                                 
58 Biblical texts include Psalm 33:2; Psalm 149:3; Numbers 10:10 and 1 Chronicles 15: 
24-28 
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and unpopular political office holders (p. 48). One of the major reasons for 
the ban according to the Wulɔmei is to consciously ‘deprive’ the Ga com-
munities of music and dance before the biggest and the most important 
celebration on their calendar in order to enhance a sense of release and 
climax. Accordingly, attending Pentecostal-Charismatic churches before 
the ban is lifted waters down the sense of climax that should be experi-
enced at the end of the Hɔmɔwɔ festival. Despite the obvious similarities 
in the way music and other performances are viewed in both Charismatic 
Christianity and Kpele religion, it is clear that the similarity leads to con-
flict, due to the competition between the two groups to dominate the city’s 
soundscape during a particular period of the year. It is also obvious that 
the ability of the indigenous religion to impose restrictions on the Pente-
costal-Charismatic sound is a demonstration of the continuous influence 
of the traditional system. The Kpele religion is very active in the city, alt-
hough one would have expected it to die out in the face of the growth and 
continuous leverage of the Charismatic churches. The resilience of the re-
ligion is perhaps the most conspicuous in all indigenous religions in 
Ghana.  

Leading Actors: the role of religious specialists in the clashes 
The next dimension that has been prominent in my data is the role of the 
leading actors, namely the Wulɔmei on the side of the traditionalists, the 
pastors of the Charismatic churches as well as the activities of the neo-
Charismatic churches in the conflict. These actors are the main stakehold-
ers, having enormous knowledge about the dynamics of the conflict and 
therefore formulating and defending group decisions. The term 'stakehold-
er' as used here refers thus to a person or a group “with an interest or con-
cern” in the annual clashes in Accra (Ramirez, 1999, p.101). Accordingly, 
we are going to analyse how these key actors have contributed to further 
strengthen the demarcation between the conflicting parties. I argue here 
that different stakeholders have different objectives and these interests are 
normally pursued as a collective in order to highlight the ‘otherness’ of the 
other party. 

The Wulɔmei and the clashes 
As Bouma (2007) has argued, conflict reveals the existence and declara-
tion of boundaries. We see from the clashes that the definition of bounda-
ries between the parties is also connected with power dynamics. The lead-
ership of both the Charismatic churches and the GTC especially the pastors 
and the Wulɔmei respectively are the people who define the boundaries 

PDF-Muster LIT Verlag 25/07/18



‘Us’ versus ‘Them’: the ‘religious’ dimensions of the conflict 157 

 

between the parties which ultimately leads to the annual clashes. The two 
separate religious leaders wield considerable power and have the capacity 
to influence their groups by stressing on the notion of ‘us’ against ‘them’. 
This is evident in several of the clashes from 1998 and several reports of 
clashes mention either the Wulɔmei or the pastors as the lead instigators of 
the clashes. For example, the Sakumɔ Wulɔmɔ has been the prominent 
name in almost all the clashes from the first to the third phases, as the 
organiser-in-chief of the Ga youth in enforcing the noise ban while pastors 
like Dag Heward-Mills, Annor Yeboah and Tackie Yarboi have also been 
mentioned as the leaders instigating the resistance of the Christian groups. 

First, it is important to interrogate why the Ga Wulɔmei are at the fore-
front of the clashes, mobilising the youth and leading the task forces to 
enforce the noise ban. The obvious factors will be that they are the priests 
to the gods and the custodians of Ga indigenous religion, but, beyond these 
apparent ones, I find other latent factors that show why they are integral in 
fomenting the clashes. Field (1937) reveals that the Ga society was “orig-
inally absolute theocracies” in which the Wulɔmei were the rulers (p. 3). 
This meant that the gods were the ultimate rulers and the Wulɔmei became 
both chief priests and kings at the same time, since they are the represent-
atives of the deities. However, as time went on, when they began to go to 
wars, they had to separate the role of the Wulɔmɔ from that of a Mantse 
(king), where the king took on civil duties as well as military roles while 
the Wulɔmɔ concentrated on religious duties. This designation of the Wul-
ɔmei as kings becomes even more obvious when one walks into the Nai 
We, where the inscription, “the King of Akra - 1733”, boldly embossed on 
the walls, meets anyone entering the yard of the Nai Wulɔmɔ’s gbatsu 
(shrine house). During my numerous visits to the Nai We, there was never 
a time when he failed to remind me of the position of the Nai Wulɔmɔ in 
the Ga society, historically and currently. Field (1937) actually reveals that 
the Nai Wulɔmɔ collected taxes from all the European traders who came 
to the shores of Accra to trade in gold and other goods in the sixteenth 
century (p. 87). 

After the separation of the chieftaincy institution from the priesthood, 
the Wulɔmei nevertheless remained the custodians of all Ga lands and thus 
the leaders of the Ga people. They tended to concentrate on the more sa-
cred aspects of governance while the civil and the more mundane aspects 
were left for the Mantsemei. This development meant that they took a 
backstage on the daily running of the Ga towns as the Mantsemei took 
charge of the day-to-day running of the towns. This implies that the chiefs 
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became the first point of call and the face of Ga traditional leadership, al-
beit the Wulɔmei technically remained at the top of the traditional hierar-
chy. This state of affairs within the Ga traditional set up has not been 
helped by further alienation of the Wulɔmei by the Ghanaian state. The 
1992 Constitution, like all previous national constitutions have, recognised 
the institution of chieftaincy by the establishment of the regional and na-
tional houses of chiefs to help preserve the cultural heritage of the country 
and to serve as a forum where the chiefs can contribute to national affairs, 
since the constitution prevents them from political activism.59 While the 
constitution recognises the traditional councils like the GTC, for which the 
Wulɔmei are an integral part, it is the chiefs or Mantsemei, who are recog-
nised as representatives of the Ga traditional areas. This is because the 
constitution is based on consideration of the wider chieftaincies in the var-
ious parts of Ghana where the chiefs are on top of the traditional hierarchy, 
unlike in the Ga traditional areas, where the Mantsemei are subordinated 
to the Wulɔmei. As a result, the government is forced to recognise and deal 
with the Mantsemei in issues relating to the Ga traditional areas because it 
is the chiefs who represent them at the regional and national houses of 
chiefs. This clearly upsets the hierarchical structure of the Ga traditional 
government system. A notable example of the frustration of the Wulɔmei 
about the lack of appropriate recognition for their institution is found be-
low: 

For the Ga people the Wulɔmei used to be the kings and priests at the same 
time. For us this chieftaincy institution is a later addition in our culture bor-
rowed from the Akan people. Even now the leaders of the Ga people are the 
Wulɔmei not the chiefs. When we (the Wulɔmei) talk, no one talks again or 
challenges our authority because without our approval there can be no chief. 
We install chiefs, we can sit on the seat of a chief but they cannot sit on ours. 
If they did that they must answer to the gods and ancestors. How can you 
then put them ahead of us when they are actually enstooled by us? (Nuumo 
Okai I, personal communication, October 24, 2015). 

The breakdown of the Ga traditional hierarchy by the systems of state has 
led the Wulɔmei to need to prove their positions in the traditional system 
by taking hard-line stances from time to time. For instance, from 1998 to 

                                                 
59Articles 270 to 277 of the 1992 Constitution of the 4th Republic of Ghana, are dedicated 
to the chieftaincy institution. These articles define who a chief is, spell out the roles of 
chiefs, and also the establishment and functions of the national and regional houses of 
chiefs. Article 270 (1) states, “The institution of chieftaincy, together with its traditional 
councils as established by customary law and usage, is hereby guaranteed.” 
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2001 during the first phase as defined in this research, when the clashes 
were at their most intense, the government of Ghana set up several com-
missions of enquiry to look into the clashes and to consider the way for-
ward for both the churches and the GTC. The government dealt with the 
chiefs and other opinion leaders in the Ga communities, who then had to 
report back to the Wulɔmei. This led to a stalemate, as the Wulɔmei con-
sistently rejected the positions that the Mantsemei agreed with the state, 
the churches and other religious bodies. This contributed in no small way 
to heightening the clashes in those years. I argue that the Wulɔmei assumed 
this entrenched position because as stakeholders they believed they were 
not given the recognition they thought they deserved from the state. There-
fore, the antagonistic nature of the enforcement of the ban became an av-
enue to assert their authority on what, according to them, is their rightful 
position in the traditional areas.  

The interruption of the Ga hierarchy in traditional affairs has also led 
to competition between the Wulɔmei themselves as to who is the head of 
all the priests. As we have discussed, every Ga town has its own chief 
Wulɔmɔ, but the three senior Wulɔmei of Ga Mashie are regarded as the 
chief priests of the Ga people. Although the Nai Wulɔmɔ is widely consid-
ered the most senior of all the Wulɔmei, followed by the Sakumɔ Wulɔmɔ 
and the Korle Wulɔmɔ in that order, the two latter Wulɔmei dispute this, 
with the Korle Wulɔmɔ claiming “we are all equal in status, there is no 
senior among us.” The Korle Wulɔmɔ claims historical exploits of the 
Korle and Sakumɔ shrines in battles and the fact that the Korle Wulɔmɔ is 
the allordial custodian of most of the Ga lands as factors that put them at 
par with the Nai Wulɔmɔ. The bickering between these senior priests has 
economic dimensions as well as affecting status-based privileges: the dis-
tribution of royalties paid by the state to the traditional areas is shared ac-
cording to the status of the priests and chiefs. Therefore, if they are pre-
sented as equal in status then the distribution of royalties will be done 
evenly. In the enforcement of the ban, the Sakumɔ We headed by the Sa-
kumɔ Wulɔmɔ played a significant role as the defender of the Ga people. 
From 1998 to date the Sakumɔ Wulɔmɔ has led every major clash with the 
churches, prominent among them, the clashes between the Ga youth and 
LCI, Victory Bible Church and Christ Apostolic Church. This leading role 
in enforcing the ban is an indication that the Sakumɔ Wulɔmɔ wants to use 
the noise ban to stress the importance of the Sakumɔ shrine in defending 
the Ga state. 
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The competition between the Wulɔmei instigated by personal interests 
and the hierarchical breakdown of the Ga traditional areas by state institu-
tions also indicate that boundaries are both defined within the Ga tradi-
tional set up and outside the group, including by the state and other social, 
political and economic stakeholders. For example, recently, there has been 
a competition among the senior Wulɔmei on who is responsible for per-
forming the rituals to enstool Mantsemei as well as issues of jurisdiction, 
pitting the Korle Wulɔmɔ against the Nai Wulɔmɔ and Sakumɔ Wulɔmɔ. 
The following reveals the insider competition and conflicts: 

Politics has interfered in our traditional affairs and this is a major cause of 
the problems we are facing now. Sometimes the fault is from us, the Wul-
ɔmei. For instance, I have a lot of villages under my stool so it is my respon-
sibility and duty to install and to destool a chief who is under my jurisdiction. 
I cannot get up and do just anything under the jurisdiction of say, the Sakumɔ 
Wulɔmɔ. But because of money and politics sometimes some of the Wulɔmei 
are installing chiefs who are not under their stool. Then another Wulɔmɔ will 
also go and install another chief in that same village. There are fights here 
and there. Like this Gbese chieftaincy issue, they went to the Supreme Court 
and the judgment went in favour of Okaija [one of the candidates]. Listen 
very carefully [sighs], Sakumɔ Wulɔmɔ was the person who installed 
Thomas Okine [the other candidate]. So, if I were him [Sakumɔ Wulɔmɔ], 
for peace to prevail, he is supposed to call Thomas Okine and advise him 
that the judgment went in favour of Okaija, so step down and let peace pre-
vail. Or to say, it is the duty of the Korle Wulɔmɔ to confirm the Gbese 
Mantse so we are now waiting for him to confirm who the Gbese Mantse 
should be (Nuumo Okai I, personal communication, October 24, 2015).  

This apparent fall out between the senior Wulɔmei regarding issues of ju-
risdiction, political influence and allegations of financial inducement indi-
cates the extent to which internal conflicts between the Wulɔmei them-
selves led them to take some actions in order to assert their position and 
status in the Ga state. Accordingly, as I have alluded to, I argue that Sa-
kumɔ Wulɔmɔ and the Sakumɔ We enhance their status by the aggressive 
manner in which they enforce the noise ban.  

Furthermore, the obvious decline of the powers of the traditional au-
thorities in present day Ghanaian society has in no small way contributed 
to traditional authorities having to usurp every opportunity to exert their 
authority. In precolonial times, chieftaincy institutions represented the ful-
crum for the discharge of executive, legislative and judicial authority. 
However, from colonial times to date these functions have been bestowed 
on the state while the traditional authorities have a significantly reduced 
governance function, executed through the regional and national houses of 
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chiefs. Accordingly, Ghanaian theologian Akrong (2006) is accurate in 
stating that: 

The encounter of the chieftaincy institution with the political structures of 
modernity did not only deprive traditional leadership of its authority but also 
set in motion a new modern society whose structures and norms of leadership 
continue to challenge the authority, status and functions of traditional lead-
ership at every turn (p. 193).  

This decline, coupled with the ban on indigenous religious prayers at na-
tional events from 2009, has become a source of concern for the tradition-
alists. Since independence in 1957, the government of Kwame Nkrumah 
introduced a practice where religious leaders from Ghana’s three main re-
ligions, Christianity, Islam and indigenous religions prayed, in that order, 
before the commencement of every national event. For the indigenous re-
ligious group, it was always the Ga Wulɔmei who poured the libation be-
cause of proximity and also because they are the custodians of Accra, the 
national capital. However, in 2009, the Christian president John Evans 
Atta-Mills, a Methodist who identified Nigerian televangelist, T.B. Joshua 
as a spiritual advisor, banned indigenous religious prayers from national 
events without offering any public explanations for this. It was later ex-
plained by his aides using a popular Pentecostal-Charismatic rhetoric that 
such prayers bring curses on the nation and detract the progress of the state. 
Prior to the ban, Pentecostal-Charismatic churches in Ghana had been call-
ing for an injunction on indigenous religious prayers citing the same rea-
sons. Here I see the president of a secular country drawing the boundary 
between what is acceptable religious practice and what is not. Thus, bring-
ing his personal beliefs into national discourse, which then put the ag-
grieved Wulɔmei in a position where they saw a lack of respect for their 
traditions, not only from the churches but also from the state, also insti-
gated by the same Pentecostal-Charismatic teaching. The enforcement of 
the noise ban, therefore, became an area where they could have total con-
trol and seek respect and relevance. While I see religion and politics con-
stantly at play in public space, I argue that the confrontations between the 
Charismatic churches and the GTC can be framed as the traditionalists’ 
bid to retain their position in Ga society and by extension their political 
influence. 

The charismatic leaders and the conflict 
One of the major differences between Charismatic churches such as the 
LCI and classical Pentecostal Churches like the Assemblies of God is the 
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significant role of the founding leaders, generally referred to as the ‘Gen-
eral Overseers’ in the Ghanaian context, in shaping the identities of their 
ministries. These leaders are so influential to the extent that some inform-
ants referred to Charismatic churches as one-man-churches. Some 
churches like the Action Chapel International and Victory Bible Church 
refer to their founders as ‘visioneers’, an emic term for visionary leader-
ship. The reason behind this is because the churches are typically built 
along the lines of the leaders’ anointing and gifts: every facet of church 
life revolves around this strong charismatic leader and his/her vision. The 
pastors are basically the embodiment of the church because their person-
ality, charisma and talents reflect heavily on the daily running of the 
churches (de Witte, 2008). For example, one of the things that will catch 
one’s attention on a visit to the Christ Temple of the ICGC in Accra is how 
the decorations, paintings and furniture reveal Mensa Otabil’s Afrocentric 
inclinations. He is actually involved in the planning and execution of the 
colourful artwork that serves as the platform on which he preaches. This 
artwork depicts Otabil’s views on black empowerment and liberation the-
ology. Next, we can also see at The Qodesh of the LCI that the architectural 
design from the main church auditorium to the prayer rooms reflects Dag 
Heward-Mill’s love for simple open spaced designs, which are replicated 
in almost all of the LCI branches. This is to emphasise that the leaders are 
as much involved in the most minute and mundane aspects of church life 
as they are in the spiritual aspects.60  

Their influence is all the more felt in the spiritual aspects of church 
life. For instance, Dag Heward-Mills’ prolific writing skills and literature 
on issues of Christian living has made him not only integral to shaping 
Ghanaian Charismatic theology on pastoral care but has also made him 
indispensable to his congregation. It is common practice for conversations 
with members of the LCI not to pass by without a quotation from their 
bishop’s teachings. The other pastors of the LCI preach from his books 
while leaders (including pastors) write examinations on new books he pub-
lishes, perhaps as a way of establishing how they are imbibing the princi-
ples outlined in these books. The books he authors become the main text-
books of the Anagkazo Bible Seminary because Heward-Mills is a known 

                                                 
60 Otabil was an artist before he became a full-time pastor while Dag Heward-Mills used 
to be a building contractor despite practicing medicine before full time ministry.  
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opponent of the academic study of theology calling it Eurocentric and lack-
ing the power of God.61 The bishop’s extensive teaching on ‘loyalty and 
disloyalty’ serves as a central dogma in the LCI, and makes questioning 
any part of his theology non-existent in the church. 

As we have referred to earlier, the LCI is one of the stiffest opponents 
of indigenous religions, informed by Heward-Mills’ strong opposition to 
tradition. His sermons often address the Christian fight against the ‘igno-
rance’, ‘anti-development’, and ‘backwardness’, which, according to him, 
result from indigenous religions. He regularly encourages the members to 
“fight fiercely and relentlessly for the advancement of the churches and 
the gospel.”62 This admonition, which is also a central component of the 
mission of the church, is observed to the letter, as adherents do not want 
to be associated with disloyalty to their leader. Therefore, it is clear that 
the leader’s interest was pursued when the church refused severally to 
abide by the directives of the GTC regarding the noise ban. His views are 
reflected in the actions of the church and here we observe how the defini-
tion of the boundary between the Charismatics and the traditionalists is 
linked up with power dynamics. It is the teaching of the bishop, obviously 
in a position of power, which enabled the members to defy the ban which, 
according to them, was imposed in the name of a ‘backward’ tradition they 
do not want to be associated with. This show of loyalty indicates a kind of 
pastor-client relationship in which there is mutual exchange. Essentially, 
Heward-Mills, as the leader of the LCI, is seen as someone with an enor-
mous deposit of religious power through his close connection to God. The 
proof of this accumulation of symbolic capital is the loyalty he attracts 
from his followers. Thus, the actions of his followers become the benefit 
he gets for showing this religious power. 

Furthermore, in 2001, we saw how the members of the Christ Apos-
tolic Church were willing to carry out Apostle Annor Yeboah’s bid to re-
sist the Ga youth who attacked the church during the noise ban, in order to 
show that his God was bigger than the Ga deities. When he announced in 
the media and also in church, that the church was not going to abide by the 
noise ban imposed by the GTC, the church members obliged and conse-
quently, resisted the attacks. This resistance was the first time a church had 

                                                 
61  See: https://www.daghewardmills.org/dhm/index.php/lighthouse-chapel/2016-03-12-
13-41-13?locale=en 
62 See: https://www.daghewardmills.org/dhm/index.php/lighthouse-chapel/2016-03-12-
13-41-13?locale=en 
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put up such strong opposition to the traditionalists, and it was met with 
further reinforcement on the part of the Ga youth and attacks became even 
more violent, leading to several injuries on both sides and destruction to 
the church’s property. As in the case of Heward-Mills’ LCI above, we can 
see how members of the Charismatic churches are loyal to their leaders 
and the extent to which they will go to show their devotion. 

Heward-Mills’ tendency to show that the ‘other,’ that is, the tradition-
alists, only exist to be assimilated to ‘our’ group through church expansion 
and Annor-Yeboah’s insistence on proving that ‘our’ God is more power-
ful than ‘your’ deities, inspired the members to act, resulting in clashes 
over the noise ban. Although, their intentions, basically, have to do with 
teachings on religious beliefs and the show of religious power, we cannot 
disconnect the personal motives of the pastors from their teachings. De-
spite the accumulation of religious power, which attracts loyalty from their 
followers, they are also human agents. Agency is here understood as “a 
relatively flexible wielding of means toward ends” (Kockelmann, 2007, p. 
375). As human agents, they have the flexibility to use diverse tools to 
attain a particular aim or a particular tool to realise several goals. These 
tools are framed as goals, desires and beliefs. Flexibility in the context of 
the clashes may involve pastors having a range of options open to them or 
having more say in the conflict than the members of the church. The pas-
tors therefore have more agency than the congregation, that is, they have 
more means and ends to choose from in this given environment (Kockel-
mann, 2007). Moreover, the more agency one has over a particular process, 
the more one can be held accountable “for its outcome and thereby be sub-
ject to praise or blame, reward or punishment, pride or shame” (Kockel-
mann, p. 375). Consequently, although the church members have agency 
as well, their options are narrow and they are influenced by the interests 
and charisma of the leaders. 

The neo-Charismatic Groups and Internal Pentecostal Politics 
Besides the Charismatic groups like the LCI and ICGC, we have encoun-
tered in this study, there are several hundreds of other independent Pente-
costal groups widespread in Accra. These are neo-Charismatic groups that 
are led mostly by Akan-speaking charismatic leaders, sometimes not as 
educated as the leaders of the bigger Charismatic denominations. They are 
equally able to gather hundreds and sometime even thousands to their ser-
vices. However, they are completely independent, as they do not subscribe 
to any of the Pentecostal ecumenical bodies recognised by the nation-state, 
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namely the Ghana Pentecostal and Charismatic Council (GPCC) and the 
National Association of Charismatic and Christian Churches (NACCC). 
This is so because there is no legislation in the country for churches to 
subscribe to the umbrella bodies. 

Nevertheless, the actions of this group of Pentecostals tend to deepen 
misgivings between the churches and the GTC. Since these churches op-
erate under no supervisory body, they have often created additional tension 
between the Charismatic churches and the GTC, as they do not abide by 
the directives of the Pentecostal ecumenical bodies. Consequently, in the 
heat of the clashes, it has been very difficult for both the GPCC and 
NACCC to communicate negotiated positions with the GTC and other 
stakeholders to these independent Charismatic churches. Not only is it dif-
ficult and near impossible to review the actions and activities of these 
churches in the context of the agreed positions, it is also an onerous task 
to ascertain reports of breach of agreements as reported by the GTC. 

The problem is further complicated by the existence of two umbrella 
bodies for the Pentecostal-Charismatic churches. Initially, the GPCC was 
the only Pentecostal ecumenical body recognised by the state but the 1998 
clashes between the LCI and the GTC brought about the NACCC, whereby 
some Charismatic churches came together to form a separate umbrella 
body. The NACCC came into being because some Charismatic churches 
led by the LCI and Dag Heward-Mills felt they did not get the representa-
tion they required from the GPCC in the aftermath of the 1998 clashes 
against the traditionalists. The GPCC boycotted the commission of enquiry 
set up by the state after the clashes, as they suspected the committee was 
not balanced enough. However, Archbishop Duncan-Williams, who is the 
current chairman of NACCC, defied the GPCC’s position and joined the 
commission of enquiry set up by the state. Accordingly, the NACCC was 
formed by Dag Heward-Mills and other Charismatic leaders including 
Steve Mensah of Charismatic Evangelical Ministries after the 1998 
clashes. 

The GPCC is the larger and the older of the two groups, as it is the 
council representing majority of the Pentecostal and Charismatic churches 
on state agencies such as the National Media Commission, while the 
NACCC is an association of mainly Charismatic churches. With the two 
umbrella bodies operating separately from each other, it is difficult for all 
Pentecostal-Charismatic churches to present a common front, while other 
church traditions are represented by only one council during negotiations 
regarding the noise ban. Several attempts to merge these two groups have 
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proved futile due to individual leaders’ interest and the tendency to express 
the demarcation between classical Pentecostal groups and Charismatic 
churches. This shows how boundaries are defined and maintained within 
religious groups themselves as well as between them and the larger soci-
ety. The boundary between the GPCC and the NACCC, as well as the ac-
tions of the independent Charismatic groups, feed into the wider percep-
tion/narrative of chaos within the Pentecostal-Charismatic groups in Ac-
cra. My point in this section is that the formation of the NACCC at a time 
when the GPCC was the sole representative of all the Charismatic churches 
is an indication of some Charismatic church leaders’ craving for recogni-
tion, which rather created and deepened the division between Pentecostal 
and Charismatic Christianity in Ghana. The formation of the NACCC can 
be seen as an internal competition for political space within the ecumenical 
movement. This has however, divided the front of the Pentecostal groups 
and has led to a kind of ‘chaos’ among neo-Charismatic churches. This is 
because it becomes very difficult to find which particular umbrella body a 
church belongs to. This, in turn, has fed into the confrontations with the 
GTC because the independent churches tend not to respect agreements 
reached by the GPCC with the other stakeholders. 

Religion, Media and Conflict 
In this section, I will outline the use of mass media by religious actors and 
its impact on the conflict including the framing of the conflict in the media 
space. One of the subjects that was recurrent in discussions on the noise 
ban from both groups, particularly the traditionalists during group inter-
views, is the role of the media in heightening sentiments during the noise 
ban, from 1998 to date. The way the clashes over the noise ban have been 
represented in the media has been a topical issue for discussion among 
informants. It is clear that the Ghanaian media has played an active role in 
constructing the discourse surrounding the noise ban and the subsequent 
clashes between the churches and the GTC. As an active participant, the 
media are not neutral actors and this is reflected in the way they represent 
the conflict. By and large, the conflict has been represented as clashes be-
tween ‘tradition’ and ‘modernity’ in which the GTC is seen as backward 
and stuck in the past, similar to the Charismatic Christians’ framing of the 
conflict. On the other hand, the Pentecostal Charismatic churches are pre-
sented with images of dynamism and a forward-looking group. In the me-
dia, terms such as Ga abosom som fo (Ga idol worshippers) has been used 
for the GTC while akɔmfo (fetish priests) is used for the Wulɔmei, although 
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such a term would generally be used for traditionalists in the mode of 
Kweku Bonsam, what is generally referred to as medicine men. The Ga 
priests, however, dissociate themselves from anything fetish. Neverthe-
less, I agree with Klein (2010) that ‘modernity’ and ‘tradition’ are prob-
lematic terms that are losing their usefulness, especially in this conflict, 
and they must be treated as “constantly negotiable and dynamic entities 
rather than as clearly distinguishable antagonisms” (p. 265).  

Since 1992, the law in Ghana has guaranteed freedom of the press and 
has frowned on censorship of the media. This has resulted in the prolifer-
ation of several media forms in which topical issues such as the noise ban 
are discussed and debated. These debates and opinions are expressed in 
old media forms such as television, newspapers, and radio as well as new 
media forms like the internet and social media platforms. Although the 
debate on the noise ban is widespread on all the aforementioned platforms, 
it is the FM radio debates that have tended to generate the most controver-
sies. This is because, since Ghana’s fourth republic came into being, there 
has been a massive spread of privately owned FM radio stations including 
international ones such as the BBC, Voice of America and Radio France, 
all broadcasting on Accra’s airwaves. During the period of the noise ban, 
however, the tense environment generated by debates between the groups 
is usually fuelled especially by the many Twi (Akan) speaking FM radio 
stations. These have become the main medium for discussion on the rele-
vance or otherwise of the noise ban in Accra, because even the publications 
by the print media are discussed and debated on the radio, and information 
trickles down easily throughout the hinterlands within a short time. For 
example, the discussions in the first phase defined by this study (1998-
2001) at the height of the clashes generally degenerated into insults and 
attacks from both sides. Furthermore, the GTC has pointed to how the in-
teractive phone-in discussions have been used by the Charismatic groups 
to hurl insults at them. They maintained that several unidentified callers 
into local language radio stations made unguarded and derogatory remarks 
about the Ga people. While these callers were unidentified, the clashes in-
tensified during this period because the Ga Wulɔmei associated Twi speak-
ing callers with Akan ethnicity and Charismatic Christianity. This there-
fore introduced an ethnic dimension into a conflict that had largely been 
perceived as religious. This does not only make the media practitioners an 
interest group but also reveals how conflicting parties declare lines be-
tween themselves and the ‘enemy.’ In so doing, the traditionalists created 
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an ‘imagined other’ based on the fact that callers into radio phone-in dis-
cussions were Akan and, by extension Charismatic Christians, who are 
perceived as the ‘enemy’. This shifted the salience of the boundary be-
tween them from one of religious to one of ethnicity (Bouma, 2007, p. 
193). 

This phenomenon of using the radio as a medium for discussing the 
subject of the noise ban and the debates it generates, has continued to be a 
topical issue among the religious actors and the nation-state as well. One 
elder of the Nai We recently summarised the view of the GTC on this topic: 

They hide behind the radio and insult us as if we don’t know what we are 
doing. All these presenters have taken bribes and they allow all sorts of mis-
conduct on radio. Are they saying they can’t control the callers? Can they do 
that against the Asantehene? I think some of them have personal agendas 
(Nii Quaye, personal communication, February 20, 2014). 

In the above comment, it is evident that this elder, like many of the tradi-
tionalists, classify the radio journalists as Akan by mentioning the ‘Asan-
tehene’ – the king of the Ashantis (an Akan group). While it is fair to say 
that majority of Akan people are Christians, it is reductionist to see all 
Pentecostal-Charismatics as Akan simply based on language. Kropp-
Dakubu (1997) has already revealed the complex nature of language in 
Accra. She argues that Akan remains the second language of many resi-
dents of Accra who are not Akan by ethnicity (p. ix). This, coupled with 
the fact that majority of Ga people are Christians and key Charismatic 
leaders like Dag Heward-Mills, Nii Tackie-Yarboi and Sam Korankye-
Ankrah are from the Ga stock makes the correlation between the Akan 
language and Pentecostal Christianity much more complex. Next, it is 
clear also that it is the journalists who set the agenda for the discussions 
on radio, but to say they do it to favour the Charismatic group because they 
speak Twi and are predominantly Christian is equally simplistic on the part 
of the traditionalists, although we cannot completely rule out that there 
will be some who have their personal agendas and would want to use the 
conflict to drive it. This is because while the proliferation of media houses 
has helped consolidate press freedom in Ghana, there are widespread re-
ports that many journalists working in private media houses are not suffi-
ciently remunerated for their work. Accordingly, they are susceptible to 
collecting bribes in order to self-censor or promote the agenda of particular 
groups and individuals, including politicians. While the National Media 
Commission cracks down on derogatory and provocative comments in all 
forms of media in the country, the significant role of the various media 
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types in fomenting the conflict between the Charismatic churches and the 
traditionalists cannot be overemphasised.  

As I have argued above, the media in Ghana are not neutral actors but 
play a very significant role in constructing the discourse on the noise ban 
in Accra. This shows that religion and media can no longer be viewed as 
distinct entities (de Witte, 2003; Meyer, 2008). According to the discus-
sion above, they cannot function independently of one another: the media 
can shape religious discourses, while religion can equally set the agenda 
for public discussions in the media. Thus, the relationship between the me-
dia and religious actors involves links of mutual interest. The demarcation 
between the two entities is therefore not clearly defined: actors, such as 
journalists, at times, mix-up which side of the boundary they find them-
selves, because the lines are blurred. This also shows that the relationship 
between the media and religion in a context like Ghana is complex and 
journalists find it difficult to separate their personal religious views from 
their work. Consequently, Hoover (2002) has argued that “rather than be-
ing autonomous actors involved in institutionalized projects in relation to 
each other, religion and media are increasingly converging. They are meet-
ing on a common turf: the everyday world of lived experience” (p. 2). Fi-
nally, the discussion also reveals clearly the connection between religion, 
media and conflict. The way the media represents some religious forms 
such as indigenous religions can further the creation of ‘otherness’, which 
discourse links together religion and conflict. 

Conclusion 
In this chapter, I have attempted to address the multifaceted nature of the 
confrontations between the Charismatic churches and Ga traditionalists. 
By so doing, I have looked at the religious dimensions such as the way in 
which the boundaries between the conflicting parties are defined as well 
as competing religious meanings ascribed to sound, music and perfor-
mance. I have also discussed the role of leading actors in fomenting the 
conflict as well as intra-Pentecostal ecumenical competition and the use of 
the media space by diverse actors to inflame the confrontations. Accord-
ingly, I have drawn the following conclusions: 

First, resurgence in Kpele religion and Pentecostal-Charismatic Chris-
tianity has given rise to conflict between the parties. The conflict involves 
the drawing of lines between ‘us’ and ‘them’. One practices their religion 
as if the ‘other’ does not exist. For example, the loud aural practices and 
evangelism drives of the Charismatic churches’ gives the signal that the 
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traditionalists do not exist, and if they did, they were there only to be as-
similated into Pentecostal-Charismatic Christianity. On the other hand, the 
traditionalists also affirm ‘their’ absolute autochthony and indigeneity 
rights to which the ‘other’ ought to adapt. That is to say, the Charismatic 
groups have to adapt to the cultural specificity and primo occupancy in 
Accra which the Ga traditionalists see as a basis for their specific rights. 
Consequently, they each totally negate the legitimacy of the ‘other’, lead-
ing in turn to the annual clashes. This raises questions about religious di-
versities in the country and how religions themselves co-exist. In this case, 
the leaders of both groups have drawn boundaries to negate each other’s 
legitimacy. Therefore, it shows that conflict is an integral part of religious 
diversity in a pluralised context. 

Second, it is clear that there are similarities in the way mediation is 
perceived in both religions. In Charismatic Christianity, as in indigenous 
religions, I see that the invisible transcendence is always made visible 
through certain forms of media. For example, sound is needed in both re-
ligions for the transcendence to materialise. Whereas Pentecostal-Charis-
matic churches’ worship is characterised by loud sounds, the indigenous 
religious group call for silence, another form of sound. These similarities 
further highlight the role of music and performances in both groups. Nev-
ertheless, I argue that, despite the normative idea that similarities engender 
religious diversity and that differences rather lead to conflicts, we see that 
similarities in both religions have rather served as the platform for the 
clashes between them. Therefore, it is clear that it is not only differences 
that lead to conflict but sometimes, resemblances also. 
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5. The Drum Politics: An enduring conflict 

In the last chapter, we looked at the religious dimensions of the conflict by 
considering how boundaries between the parties are constructed, inter-
preted and negotiated. Specifically, we delved into how religious practices, 
religious specialists and religious discourses in the media give rise to the 
conflict. In this chapter, my main argument is that despite the centrality of 
religion in the discourses around the conflict, by and large, it has protracted 
due to the convergence of other factors such as governance, ethnic identi-
ties, socio-economic and resource-based grievances.  

Some of my informants argue that the real motivation behind the vio-
lent clashes is socio-economic and political rather than religious, because 
the majority of the Ga youth mainly involved in the violence are primarily 
not religious. Alternatively, others, especially Pentecostal-Charismatic in-
formants, are of the view that religious motivations are at the forefront of 
these encounters because the Wul mei and the leaders of the GTC, who 
play a prominent role in the clashes, are essentially religious representa-
tives. Nevertheless, it is clear that the posture of non-compliance and the 
challenging of the legitimacy of the noise ban by these churches have been 
the source of the intense confrontations between them and the traditional-
ists since 1998. The questions really are, why has this conflict lingered for 
almost two decades? And how do the factors mentioned by the informants, 
be they socio-economic, political or religious, contribute to the intractable 
nature of the conflict? To answer these questions, this chapter explores the 
factors that have contributed to the prolongation of the conflict as well as 
to show the nation-state’ responses to the clashes. 

The chapter is broadly divided into three parts. First, I will look at 
what Azar (1990) refers to as the genesis of the conflict, comprised of the 
multicommunal encounters, deprivation of needs, the role of the nation-
state and international links. Second, I will consider the process dynamics 
and the outcome of the conflict. Third, I will draw some conclusions based 
on the discussions on the factors that prolong the conflict.  
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Genesis of the Conflict 

Encounters with Diversity: Accra as a cosmopolitan city63 
As I have argued in the introductory chapter of this study, Accra as a cos-
mopolitan city has been built on several encounters including religion, 
multi-ethnicity and commerce. The composition of the city in contempo-
rary times reveals a complex history of pre-colonial settlements, the influx 
of local rural-urban migrants, colonial and post-colonial administration, 
commerce and territorial expansion (Parker, 2000). This gives the city a 
unique composition of different identity groups namely religious, ethnic, 
racial and cultural groups compared to a city like Kumasi. The Greater 
Accra region is a multi-communal area with residents from diverse ethnic 
and religious backgrounds. The communal content of a society, whether it 
is multicultural or homogeneous, according to Azar (1990) is the most im-
portant unit of a protracted social conflict (PSC) because PSCs are likely 
to take place in a multi-communal society (1990, p.7). This means that 
while multi-communal societies may or may not be the actual cause of the 
conflict, they actually help to protract them, depending on several factors 
such as the history of the interactions between identity groups and colonial 
legacies, in the context of post-colonial states like Ghana. It is imperative 
therefore to look at the complex history that formed the multicultural na-
ture of the city of Accra. 

Historical background to the composition of Accra 
The vibrant cosmopolitan city we see today, which serves as both the po-
litical and commercial capital of Ghana, used to be more of an ethnically 
homogeneous area until the British colonial government transferred its 
headquarters in the Gold Coast from Cape Coast to the city in 1877. Upon 
establishing the Gold Coast protectorate in 1874, the colonial government 
embarked on restructuring traditional institutions through an extensive 
                                                 
63 Cosmopolitanism is a complex concept which could be a subject for more extensive 
discussion. While some scholars (Florida, 2002) define it as the level to which an urban 
area is ethnically diverse, other scholars (Appiah, 2006) broadly look at it as a commit-
ment to universalistic values, mutual respect among groups, greater levels of freedom and 
egalitarianism. Although the use of the word cosmopolitan in this study is more in line 
with the former definition, that is, seeing it in terms of how many of the inhabitants are 
foreign born, or how ethnically diverse the city is, my operational definition is, a city that 
provides ethnic diversity, economic opportunities and freedom. For more on cosmopoli-
tanism read: Sevincer, Kitayama, & Varnum (2015) in http://journal.frontiersin.org/arti-
cle/10.3389/fpsyg.2015.01459/full#B53 
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range of ordinances, with the view to consolidating political hegemony 
and establishing a capitalist economy. Thus, the change in the status of 
Accra brought with it the relocation of several colonial institutions and 
major projects that dramatically transformed it into a city with an im-
portant port serving a greater part of the British West Africa. This com-
mercial development redefined Accra’s place in the sub-region, which in 
turn attracted many people from the other regions in the then Gold Coast 
and other parts of the neighbouring colonies, especially the Yoruba64, 
Hausa and Igbo traders (Daily Graphic, November 20, 2013). As these 
groups moved to the area to trade, they began to settle among the Ga peo-
ple and to build settlements beyond the initial boundaries of the city. This 
culminated in the area becoming increasingly multi-communal as people 
arrived from different areas and backgrounds (Boahen, 1975; Parker, 
2000). 

One significant change brought about as a result of this colonial shift 
was the redefinition of the Ga people’s principal asset: land. Since the Ac-
cra plains, unlike other regions, have no known natural resources such as 
gold, manganese or bauxite, and because of the arid climate, which serves 
as a disincentive for the cultivation of cash crops like cocoa, coffee, oil 
palm, timber or rubber in commercial quantities, land has become a pre-
cious commodity for the Ga people. One of my informants described the 
significance of the land to the Ga people, succinctly: “Land for us, is the 
equivalence of the gold or cocoa in the Ashanti and Western Regions” 
(Nuumo Okai I, personal communication, October 24, 2015). Quarcoo-
pome (1992) has observed that, “land is of basic importance in the identity, 
integrity, solidarity and culture of any group of African people” (p. 40). 
Thus, land has been central to most of the conflicts in Accra, be they re-
lated to chieftaincy or religious motives, including the present confronta-
tions with the Pentecostal-Charismatic churches, because it is the Ga peo-
ple’s most treasured material asset, to the extent that it is even linked to 
their existence. 

The Ga people traditionally believe that the land on which they live 
belong to the gods. For example, in Ga Mashie, lands are thought to belong 
to the Nai, Sakumo and Korle deities. However, allodia rights are entrusted 
to the Wulɔmei, clans and families (We). In pre-colonial times, the Wul-
ɔmei, as representatives of the gods, allocated land to the various families 

                                                 
64 In 2013, the Yoruba community in Ghana celebrated 200 years of their presence in the 
Area with Nigerian High Commissioner to Ghana in attendance. 
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who needed it to settle in or to cultivate crops. This was done through cus-
tomary laws that encouraged communal ownership of the land by all Ga 
people. This collective tenure system also insisted on a usufructory system 
by which land could neither be alienated or the allodia rights transferred 
(Sackeyfio, 2012). Nevertheless, there was a shift in the land tenure system 
when the British colonial government moved its commercial and political 
capital to Accra. The system based on social norms and customary laws 
was abandoned by the colonialists who instead introduced European-style 
town and country planning legislation. This move was necessitated by the 
demand for land by the colonial government and its bid to encourage 
multi-communalism in the territory. The population of Accra had in-
creased dramatically because of the increased exodus of people to the city. 

According to Quarcoopome (1992), before moving the capital to Ac-
cra, the colonial government enacted a Public Lands Ordinance in 1876 in 
order to acquire lands in the Greater Accra Region and other parts of the 
Gold Coast colony. To begin with, this ordinance granted the government 
the right to give land permits on otherwise traditional Ga lands. It also 
implied that the central government ignored local customary notions of 
land tenure where land was collectively owned by families and clans. 
Moreover, families were obliged under this new law, to alienate their lands 
to the colonial government to be developed for the public good with the 
view to encouraging a multi-communal society. 

Apart from losing land to the central government and statutory bodies 
like the town council through the land ordinance in 1876, there was also 
land alienation by lease, started by the same colonial government through 
another piece of legislation, The Public Lands Ordinance in 1951 (Sack-
eyfio, 2012, p. 296). Under the lease agreements, the government took a 
great deal of land from the Ga people for a number of years, normally 99, 
by paying a small compensation and annual rent to the landowners. The 
leasing of land was continued by the post-colonial government that came 
to power after independence in 1957 as lands were leased for industrial 
expansion, offices and residential areas for the budding state capital. While 
the first land legislation deprived many Ga families of their land, Quarcoo-
pome (1992) argues that if it had not been for the second legislation in 
1951, namely the alienation of lands through leases, the Ga people would 
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have lost complete ownership of their entire land because of the initial co-
lonial land policy (p. 44).65 

As the local Ga population realised they were losing all their lands to 
the central government and the ‘foreign’ populations, they started forming 
pressure groups, notably, the Ga Shifimo Kpee or the Ga Steadfast Asso-
ciation, four months after independence, and later Ga ekome feemo Kpee 
or the Ga Unity Party. These organisations were formed by the Ga people 
led by the Nai Wulɔmɔ, to protect their interests, including lands, from the 
invasion of ‘foreigners’ who had migrated to Accra from other parts of the 
country. The slogans used by the Ga Steadfast Association included: Ga 
shikpon, Ga mei Anoni (Ga lands are for Ga people); Ga mei abii, nye 
teashi (People of Ga descent arise) and Gboi mli gbewo (We are being 
despoiled by strangers) (Quarcoopome, 1992). 

This reveals that, although they were formed to defend the indiscrim-
inate alienation of Ga lands, the main intention of the pressure groups was 
to incite Ga nationalistic sentiments against other groups they considered 
strangers, who had moved to Accra to ‘grab' their lands. This also reveals 
different meanings of citizenship to different people: one can be a citizen 
of Ghana but a stranger in the Ga homeland of Accra because of one's 
ethnicity. In the view of these pressure groups, and to a greater extent the 
GTC, citizenship or belonging in the Greater Accra region is constituted 
by ethnicity and not by a national agenda advocated by the colonial gov-
ernment or the Ghanaian state. Moreover, the concept of ethnicity con-
notes the idea of belonging, which implies the building of boundaries be-
tween social groups. The issue of ‘who belongs in Accra' has been of par-
ticular interest, and it is very much disputed because irrespective of 
whether one is born in Accra or has taken an extended period of residence, 
does not bestow Ga citizenship on an individual as long as they are not Ga 
by ethnicity. This relationship between ethnicity and local views of be-
longing and citizenship is however not exclusive to Accra but a widespread 
notion in the entire country. It is corroborated by the following statement 
by the estranged head of the traditionalists group, Afrikania: 

You have to bear in mind that not all of us signed up for the Ghana project. 
We have been very quiet because we believe that the formation of Ghana is 

                                                 
65 The GTC led by its lawyer Bright Akwetey have gone to court several times to argue 
for a return of most leased lands to the original families who owned them. But they have 
not been successful at getting the Supreme Court of Ghana to rule in their favour, after 
several attempts. 
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an artificial one. We are first Akan, Ga and Ewe before we are Ghanaians 
(N. Quarm, personal communication, September 10, 2015).66 

The idea of belonging based on ethnicity raises questions about the colo-
nial nation's building strategies, in which ethnicity was used by the British 
as part of their divide-and-rule system of governance that exploited the 
citizen-settler discourse as well as the historical competition between eth-
nic groups (Boahen, 1975). The issue becomes even more complex when 
the GTC refers to adherents of Pentecostal-Charismatic churches as 
strangers because there are many people who are Ga natives who belong 
to these church groups. The ‘stranger’ tag obviously implies the categori-
sation of the Charismatics as Akan, which is problematic and can be read 
as existing in the imagination of the traditionalists, mainly to demarcate a 
boundary between them and the churches – a strategy of exclusion.  

The Ga nationalist groups were later disbanded and dissolved by leg-
islation, the Avoidance of Discrimination Act (1957), introduced by the 
Kwame Nkrumah government, which forbade the existence of parties 
formed along ethnic and religious lines (Boahen, 1975). The introduction 
of this legislation and subsequent banning of the Ga Shifimo Kpee group 
was because it had become a radical organisation which threatened the se-
curity and the multi-communal fabric of the capital of the young nation-
state (Quarcoopome, 1992). Nevertheless, over the years new Ga nation-
alist organisations have replaced the Ga Shifimo Kpee, most notable 
among these, the Ga-Dangme Council and Ga-Dangme Youth Associa-
tion, which are currently active and fighting for the cause of the Ga people 
and their lands. These groups have used the land discourse in the fourth 
republic (1992 to date) to advance other interests, and sometimes this has 
led to various conflicts within the Greater Accra region. They are clearly 
not as radical as the groups that emerged in the period immediately after 
independence, but they nevertheless account for some of the conflict that 
occur. They have fought several encounters with the Ghanaian government 
in court because they believe that successive governments since 1992 have 
refused to return lands alienated to the colonial government for ‘public 

                                                 
66 Nana Quarm is the leader of one faction of the Afrikania Mission, a group started by 
Osofo Okomfo Damoah, an ex-Catholic Priest, with the aim of modernizing indigenous 
religions. His comment is strange because Afrikania prides itself on not defending any 
particular ethnic group but fighting for the unity of all indigenous religions. Nana 
Quarm’s direct succession to the leadership of the mission has been in dispute since the 
death of the founder of Afrikania Mission. 
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necessity’ after the expiration of the lease. They have accused various gov-
ernments of selling on these lands to rich and powerful ‘strangers’ for com-
mercial purposes, which does not amount to the public’s interest.67 The 
implications of the land policies of the British colonial administration have 
obviously spilled over to affect the clashes over the noise ban. 

Land issues, the noise ban and the clashes 
While they fight the Ghanaian government in court, these groups also fight 
‘strangers’ who they think have occupied their lands and continue to dis-
respect their culture. The agenda of the Ga-Dangme Council and the Ga-
Dangme Youth Association clearly affects social cohesion and multi-com-
munal integration in Accra. Although the land question is admittedly a 
delicate subject for the Ga traditionalists – people become inflamed with 
passion whenever it comes up in public discussions – the traditionalists 
have also used it as leverage in their dealings with other groups such as the 
churches. The following by a representative of the GTC reveals the posi-
tion of the group as it relates to the conflict:  

You should know that Accra might be a cosmopolitan city, but there are still 
indigenous people who have sacrificed over 95% of their land for others to 
join them and for the city to be built. If you buy our lands using any other 
means other than the prescribed means, then you are going to have to return 
it. These indigenous people are still here; they have not been removed. Accra 
is not like Abuja which was created from scratch. There you can say there 
are no indigenous people and so no custom to be obeyed. But everybody in 
Ghana comes from a place where there is a custom, tradition or convention 
to be obeyed. Strangely, we all religiously obey our local religious customs 
but when we come to Accra, we behave as if the people in Accra do not 
matter. If we respect their laws – especially the one-month ban, all of us will 
have peace. But if you do any noisy thing you are not only infringing on the 
rights of the traditionalists in Accra, you are also disturbing your neighbour. 
But it is the adamance of some people who do not respect the traditions of 
the indigenous people that is worrying. They go to their hometowns or vil-
lages and they go to obey the customs there and come back to Accra and 
behave as if those of us here don’t exist. It is something that we should cul-
tivate to respect each other’s personal rights and traditions (Bright Akwetey, 
personal communication, Accra, Sep 10, 2015). 

                                                 
67 Bright Akwetey has taken the land issue to the Supreme Courts of Ghana on several 
occasions but each time, the ruling has not gone in the favour of the Ga group. He argues 
that the courts are not making reference to the original ordinances introduced by the co-
lonial government, which ushered in the alienation of Ga lands. 
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As we have already stated, the Christian community remains the most 
dominant religious community in Ghana and among them, the Pentecostal-
Charismatic strand is a powerful group, especially churches like the LCI, 
ICGC, Victory Bible Church, Royalhouse Chapel and Action Chapel In-
ternational. These churches have mostly used their influence, wealth and 
connections within successive governments to acquire properties and lands 
in strategic areas within the city. Their aggressive expansion indicates that 
land acquisition remains an integral part of their evangelisation strategy. 
However, they tend to overlook bodies like the GTC and Ga chiefs in the 
acquisition of lands which were hitherto procured by the colonial and post-
independent governments for public use. This is unpopular with the tradi-
tionalists as shown in the above statement by a representative of the GTC. 
Such disregard in land negotiations by the churches is interpreted not only 
in financial terms but also as disrespect for Ga customs, which has con-
tributed to some of the more prominent clashes between the two parties. 

First, the conflict between the Ga residents of Korle-Gonno and the 
LCI in 1998 was partly due to concerns over what they referred to as a 
communal parcel of land along with a suspicion that the church was going 
to acquire all the adjoining houses near its then headquarters, demolish the 
buildings and relocate the residents of the area. This suspicion was further 
fuelled by LCI’s actions when it secured a lease from the Accra Metropol-
itan Assembly to build a car park on a nearby piece of land which had 
served as the community’s playground and rubbish disposal area. We see 
here a typical case of a Charismatic church negotiating with the local gov-
ernment representatives without the involvement of the local chiefs in an 
area that is demarcated as a family land. The church’s actions therefore 
provoked several attacks by the Ga youth on its property until it finally 
spilled over to the noise ban attack on the 31st of May 1998. 

Second, the 2001 conflict between the GTC represented by the Wul-
ɔmei and the Ga youth on the one side and the Christ Apostolic Church on 
the other side also centred on land issues. Apart from the fact that the 
church was attacked for flouting the noise ban, it later became known that 
the land on which the church’s headquarters was situated was a mausoleum 
for the Osu royal family. These two incidents highlight that land is so im-
portant to the GTC that they will go far to defend it, even using it as a 
reason for the attacks on the churches. Again, we see that the traditionalists 
sometimes use the churches’ refusal to abide by the noise ban to express 
their underlying disappointment over the land alienation policies pursued 
by the colonial and post-colonial administrations. 
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Another essential point to be drawn from the statement above, is the 
perception of the GTC that a section of the population does not comply 
with their customs. All three senior Wulɔmei have specifically picked out 
the Ashanti subgroup of Akan and pointed to their disregard for Ga tradi-
tions. One of them puts it this way:  

There are particular practices people abide by in the Ashanti region. For ex-
ample, when there is a funeral, you are expected to go without food. It is 
strange that they obey the Asantehene’s directive over there in Kumasi but 
when the same people come to Accra they treat our directives with contempt. 
Unfortunately, any customary laws we pass are flouted with impunity by the 
Charismatics. They see our tradition and culture as backward, evil and anti-
progress. That has been my greatest pain since I was made a Wulɔmɔ (Nu-
umo Okai I, personal communication, October 24, 2015). 

While the traditionalists accept that Accra is a multi-communal city, they 
also want their customs to be respected by the diverse groups in the city. 
They believe the dominant Akan groups follow their traditional customs 
in the comparatively homogeneous Akan settlements like Kumasi. How-
ever, this comparison comes out of some historical contentions between 
the Ga people and the Akan people in general and the Ashantis in particu-
lar. Historically, the Ga people fought wars with the Akwamu and Ashanti 
(Akan) in pre-colonial times. In 1680, the Akwamus defeated the Ga peo-
ple after war had broken out between them in 1677. This defeat led the 
Akwamu to rule over the Ga for the next fifty years until they were de-
feated by a coalition of Ga, Adangme and Akan groups, Akwapim and 
Akyem in 1730 (Odotei, 1991). Odotei (1991) asserts that the defeat of the 
Ga led to the influx of migrants from the neighbouring towns into the Ga 
dominated area along the coast. Thus, this could be seen as the beginning 
of the formation of a multi-ethnic society in the Accra plains though not 
on the same scale as we have today. 

Furthermore, the Ga have a long-standing rivalry with the Ashanti, 
which led to war between the two groups in the pre-colonial times. The 
Ashantis ruled over the Ga people from 1742 after they defeated the 
Akyem, who previously had suzerainty over the Ga. The Ashanti hegem-
ony over the Ga continued until 1826, when the Ga, with the help of the 
British and an alliance of coastal states, defeated the Ashanti in the war of 
Katamanso (Odotei, 1991). Accordingly, we see that there were historical 
rivalries between these ethnic groups as a result of which there was always 
suspicion and mistrust among them. The British colonial government cap-
italised on this distrust to build its Gold Coast protectorate using a divide-
and-rule political strategy, which broke up the existing power structures of 
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the ethnic groups, instigated further rivalries and provoked discord among 
them so that it became difficult for them to unite in revolt against the Brit-
ish crown. 

It is clear therefore that the effort by the British to build an integrated 
multi-communal society from these historical rivals may be a contributing 
factor in several conflicts including that between the Ga traditionalists and 
the Charismatic churches, which the GTC associates with the Ashanti 
(Akan). The tendency to refer to the Pentecostal-Charismatic groups as 
'Akan' may be due to their perceived dominance and growing use of the 
Akan dialects as the lingua franca in the Greater Accra region. 

Finally, as Azar (1990) states, the communal content of a society, such 
as multi-ethnic and multi-religious communities, have the potential to lead 
to a PSC. In this case, Accra’s multi-communal status is affected by exter-
nal factors like the colonial legacy of land alienation through the Euro-
pean-style land tenure system, which is foreign to the local notions of land 
usage and leads to communal anxieties within the city of Accra. Along 
with the internal dynamics and dominance of the Akan groups and a his-
tory of rivalries between the ethnic groups, this contributes significantly to 
the conflict between the Ga traditionalists and the Akan-dominated Char-
ismatic church groups. 

Deprivation of Human Needs 
Azar (1990) has argued that deprivation of human needs is an underlying 
source of PSCs. For him, needs, unlike interests, are ontological and there-
fore non-negotiable; thus, they can lead to extreme, violent conflicts if not 
addressed. He particularly refers to acceptance needs (including cultural 
and religious expressions), access needs and security needs (pp. 7-9). 

Access Needs: To begin with, we shall look at access needs defined 
by Azar (1990) as the need for recognition of a person’s identity in terms 
of common cultural values and heritage. Identity is a complex concept. 
There are different ways of conceptualising it namely, primordial, instru-
mentalist and social constructionist notions (Brown and Langer, 2010). 
Different notions of identity play out among the parties in the present con-
flict but religion, ethnicity and the region people come from in Ghana have 
been of particular interest. Typically, when the Ga traditionalists talk about 
their identity it is usually in reference to ethnicity and religion in the pri-
mordial sense of the word, which is to say that their identities are linked to 
their ancestry or kinship. In other ways, it is used as a tool for mobilisation 

PDF-Muster LIT Verlag 25/07/18



The Drum Politics: an enduring conflict 181 

 

in the sense of the instrumental notions of identity. Whereas the Charis-
matic group cannot be said to be entirely free from the assumption of the 
primordial character of ethnic identity, they tend rather to emphasise the 
born-again experience, which ultimately means a break from tradition and 
the past. Accordingly, they tend to use identity in the instrumentalist sense 
as they make use of their multiple identities (ethnicity, religion and re-
gion). This is because individuals carry different identities which are flex-
ible and constructed through social processes. The Ga Charismatic Chris-
tians, for example, have the propensity to use their Ga identity as and when 
it is relevant. This can be illustrated with a case from 1999 in which the 
Victory Bible Church was attacked by Ga youth, and the church’s bishop, 
Nii Tackie Yarboi used his identity as a Ga native to dialogue with the 
Wulɔmei (Nuumo Ogbamey III, personal communication, September 25, 
2015; The Independent, May 18, 1999, p. 3). It is clear then, that at any 
given point in time one aspect of a person’s or a group’s identity can be-
come more important to them than other features of it. 

In this present conflict, one of the grievances expressed by the Ga 
traditionalists and the Wulɔmei is the issue of the decline in the use of the 
Ga language in the Greater Accra region. Several leaders of the GTC have 
recently bemoaned the loss of interest in the Ga language in the school 
system and the media. They have blamed it on lack of trained teachers to 
teach the younger generation their language in their homeland, while 
schools are forced to teach Twi, an Akan dialect, in schools in Accra. In 
the school system in Ghana, languages are taught based on the dominant 
language of a particular region. For example, in the Western and Central 
regions of Ghana, Fante, another Akan dialect, is used in schools and local 
media because these regions are predominantly Akan. It is only in the 
Greater Accra region that the Ghana Education Services allows for two 
concurrent languages to be taught in schools. A leading GTC voice has 
said that the lack of Ga teachers is “an excuse to weaken and annihilate 
any signs of our cultural heritage, which is basically our language and our 
land.” Although the GTC may feel there has been a conscious effort by the 
various Akan-dominated ruling governments to relegate their language to 
the background, my observations revealed that the Ga language is very 
active in the mediascape of Accra (Ghanaian Chronicle, May 8, 2009; Nu-
umo Blafo III, personal communication, January 20, 2014). The national 
broadcaster, the GBC has set up a radio station and a television station 
called Obonu FM and Obonu TV respectively, solely for broadcasting Ga 
related content. Nevertheless, these are overshadowed by over 60 privately 
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owned Akan-speaking FM radio and television stations, and it is these pri-
vate stations that fill the airwaves in Accra. The GTC’s position is for the 
Ga language to assume the same prominence in Accra just as the Akan 
dialects or Ewe language dominates in predominantly Akan or Ewe re-
gions. This position is critical considering Carmen (2006) argues that lan-
guage becomes the main vehicle through which cultures, customs and re-
ligion are preserved. It is a key element, the means by which people point 
to and reproduce their nuanced identities. Therefore, neglecting a language 
could have serious ramifications on a group’s culture (p. 20). The language 
question has been so prominent that, on the 26 April 2005, the Ga-Dangme 
Council, a Ga pressure group, organised a protest march and presented a 
petition to the national parliament and the office of the president on the 
need to restore the Ga language as the only indigenous language in basic 
schools in Accra.68 

On the other hand, the Charismatic churches use mainly English and 
Twi (Akan) for their services with very few exceptions, who use Ga and 
Ewe, mainly through a translator, even when the pastors are native speak-
ers. Megachurches like the ICGC and LCI strictly use English, arguing 
that it is the unifying language in a multi-ethnic context. In addition to the 
issue of English language bringing people together, this is also a matter of 
the social class of most Charismatic churches whose membership tend to 
be youthful, upwardly mobile and educated. The use of English is also 
consistent with their tendency to remain international in outlook and to 
connect with the global Pentecostal movement. The Charismatic churches’ 
reaction to the Ga traditionalists and the plight of their language can be 
summed up by this view expressed by a pastor: 

I hear this argument of depriving people of their culture because of our use 
of the English language all the time. You can’t make people conceptualise 
complex issues in a language that doesn’t have any documentation. Lan-
guage is not only for conversation. Unfortunately, many of our local lan-
guages have just been reduced into conversation languages, which for me is 
not what I should reduce people to. If I want to teach people concepts of 
management and economics, or science how do I bring it down to people in 
a language that is reduced to only conversation. If you talk about local lan-
guages like Swahili, Hausa or may be Afrikaans that is different. But where 
you have a language that probably has 600 words and not even one story 

                                                 
68 Ghana News Agency, Tuesday Apr 26th 2005 and Ghanaian Times, Monday Apr 25th 
2005. It must be noted that the GTC dissociated itself from this event, claiming its lead-
ership was not consulted by the pressure group. 
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book is written on it, it becomes difficult. There is no text book in this Ga 
language. I don’t know why I would want to teach my youth in such a lan-
guage. 
No problem for the older people but the youth who are going to be competing 
on the global stage have to be taught in a globalized world. When I changed 
the style of music [from local forms to international] in the church, the 
church improved. This is because music is not written in my local language. 
I don’t know how I am going to explain the G-cliff and all that in my local 
language for them. So, for me, if there is a language that will bring develop-
ment, I am all for it. So, I am not averse to local language – I am a son of the 
land, a Ga. I am not against any local language but I am saying don’t reduce 
the language to only a cosmetic thing. You realise that most of all the people 
who advocate for local languages are Ga elite who went to Harvard, Oxford 
and all these European universities but they won’t even start by writing story 
books. If I want to use a computer, there is no computer in the Ga language. 
Then it becomes a bit of a challenge. Therefore, anyone who really wants to 
be taught and preached to in Ga can go to the church next door. Some 
churches here in the vicinity conduct church services in Ga and I am not 
going to compete with them. The vision I carry and what I want to do I must 
do it with the best tools I have at hand. The truth is that I am not very profi-
cient in the Ga language even though it is my first language (B. Arde-Ac-
quah, personal communication, March 26, 2015).  

The view above contains certain factual inaccuracies such as the number 
of words that constitute the language and the claim that there are no story 
books or textbooks because the Ga language can be studied up to PhD level 
and certainly there is a lot of reading material on the market.69 Of course, 
the pace of the development of the Ga language can certainly not be com-
pared to that of Swahili or Hausa, because these are international lan-
guages, crossing several borders. The position above is reiterated by many 
other Charismatic informants, which says more about the Charismatic 
churches and their penchant to internationalise than it does about the de-
velopment of the Ga language. This reveals that the Charismatic churches 
have remained rather ambivalent, if not completely against the Ga tradi-
tionalists’ push for a more vibrant policy decision on their language. 

As this grievance is consistently presented by its advocates, the GTC, 
the Wulɔmei and the Ga elite collectively, it is imperative that the con-
cerned stakeholders address it. Azar (1990) argues that, since grievances 

                                                 
69 For more on Ga language and its development see: Kropp-Dakubu, M. E. (1997), Korle 
Meets the Sea: A Sociolinguistic history of Accra. New York: Oxford University Press. 
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resulting from need deprivation, and which are expressed jointly as a com-
munity, “cultivates a niche for a protracted social conflict” if not redressed 
by the appropriate authorities (p. 9). Although the GTC recognises that the 
Ga are no more the majority in Accra, they have put forward a collective 
case for their language, cultural practices and religion to remain vibrant in 
their traditional home. These are factors that trouble their identity as an 
ethnic group and they seem to be the main distinguishing elements be-
tween them and other groups in Ghana. What makes this language issue 
extremely sensitive is the fact that a few leaders of the GTC and the Ga-
Dangme council with personal interests and power front it as the view of 
an entire community, and this has the potential to incite strong sentiments 
since it concerns the marginalisation of a group. 

Another concern about access needs that has been expressed by mem-
bers of the GTC is the sense that the Ga people are mostly at the margins 
of the Ghanaian political and decision-making institutions. This grievance 
started gathering momentum during the Kufuor regime, when the per-
ceived Akan-dominated New Patriotic Party (NPP) assumed power from 
2001-2009. At the time, members of the GTC complained about the con-
scious attempt by the government to exclude Ga people even in the Greater 
Accra region. The NPP government was accused of deliberately under-
mining even the few people of Ga descent who formed part of their gov-
ernment. The GTC argued that, even though these Ga politicians were part 
of the decision-making institutions as regards the government machinery, 
none of them was given critical portfolios that would make any serious 
input at the national or regional level. They mentioned, for example, the 
ministries of finance, foreign affairs, and the Attorney General’s depart-
ment as some of the key ministries they expected Ga people to occupy (J. 
Yarboi, personal communication, January 23, 2014). The question begs to 
be asked of who determines what is an important portfolio in governance 
and what is not because, for example, a Ga native Peter Ala Adjetey was 
appointed the speaker of parliament and Mike Ocquaye, another Ga, held 
the ministries of Energy and Communications at various times. Addition-
ally, B.J. da Rocha, Odoi Sykes, Peter Ala Adjetey and Jake Obetsebi 
Lamptey served as Chairmen of this perceived Akan-dominated party at 
different stages, although they were Ga by birth and upbringing. 

This perception of discrimination of the Ga may be due to the nature 
of the multi-party democracy, adopted in 1992, in which only a simple 
majority is needed to win parliamentary, metropolitan, municipal and dis-
trict-level elections. The process of simple majority means that numbers 
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are critical for election victories at every level. This is compounded by the 
fact that since the start of the fourth republic, Ghanaians have tended to 
vote along the lines of ethnicity and regionalism. For example, in the 2012 
elections, out of 47 members of Parliament in the Ashanti Region, an Akan 
dominated area, all the MPs were Akan, with the exception of three who 
were of northern extraction but born and bred in the region and considered 
typical products of the area. Furthermore, 46 of them belonged to the NPP 
while the National Democratic Congress (NDC), perceived as being Ewe 
and northern dominated, had only one MP in the region. The same can be 
said of the Volta Region, where all 27 MPs are Ewe and also belong to the 
NDC.70 

As a result of voting taking place along ethnic lines, some politicians 
of Ga descent have suffered defeat at various levels because, as we alluded 
to earlier, they are no longer the majority in the Greater Accra and they 
feel the ‘foreigners’ have been taking control of the political space too. 
Nevertheless, a critical look at the 2012 election of MPs in the Greater 
Accra Region has revealed that out of the 34 seats in the Greater Accra 
Region, the majority 20, were of Ga-Dangme ethnicity despite the Greater 
Accra region being the most multi-communal society of all the regions in 
Ghana. All the metropolitan, municipal and district chief executives as 
well as the Regional Minister were found to be Ga-Dangme. Additionally, 
the recent suspension of Sammy Crabbe71 and Nyaho Nyaho Tamakloe, 
Ga natives on the NPP national executive council and council of elders, 
respectively, from office for breaching various party conventions has fed 
the perception of the political marginalisation of the Ga people. Indeed, 
Ga people are obviously as politically active as other ethnicities (Daily 
Guide, December 11, 2015). The concerns raised by the GTC over the 
years have been used by some politicians as a tool to amass political capi-
tal. This perception, whether true or false, is expressed collectively as a 
grievance by the GTC and so constitutes a niche for a PSC if not attended 
to. 

Furthermore, the decline of the powers of the chiefs and Wulɔmei may 
have also contributed to deepening the Ga marginalisation discourse put 

                                                 
70 See: http://www.parliament.gh/parliamentarians, Accessed April 15, 2016. 
71 Sammy Crabbe served as one of the Vice Presidents of the NPP’s national executive 
council, the only Ga on the 10-member committee. Nyaho Tamakloe is a founder member 
of the NPP. 
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forward by some members of the GTC. In the past, the chiefs and the Wul-
ɔmei were the main leading voices in the Ga communities, and they had 
the final say on issues such as land allocation, conflict resolution, and tra-
ditional authority. However, since colonial times, their authority has been 
drastically reduced and replaced with governance structures in a modern 
state which questions the very existence of traditional authority (although 
the fourth republican constitution grants traditional authorities some au-
tonomy through the establishment of the national houses of chiefs, an um-
brella body for all traditional rulers in Ghana). The Ga chiefs and Wulɔmei, 
like all traditional rulers, are also given some privileges under the law to 
perform some adjudication and mediation of conflicts, especially when it 
does not border on criminality. I witnessed some alternative dispute reso-
lution sessions at the Nai We and Sakumɔ We, where the priests mediated 
in some domestic conflicts successfully. However, it is obvious that their 
relevance has been reduced by the multi-communal society espoused by 
the national constitution. From the time of Ghana’s independence, when 
the first President, Kwame Nkrumah introduced multi-faith prayers at na-
tional events, the Wulɔmei had been pouring libations as representatives of 
indigenous religions at these occasions until 2009 when the John Evans 
Mills led NDC government removed indigenous religious prayers from 
national functions, leaving only the Christian and Islamic prayers. This 
action fuelled the Ga marginalisation discourse and it has been one of the 
things the traditionalists point to when discussing the issue of political ac-
cess by the Ga. 

Security needs: With regard to security needs, Azar (1990) refers to 
material needs or infrastructural variables for physical security, nutrition, 
housing and so forth. One of the critical security needs in the Ga traditional 
areas arises from the lack of proper housing as a result of widespread pov-
erty within these communities. On several visits to Ga Mashie or Central 
Accra, one of the sights that catch the attention of visitors is the number of 
people sleeping on mats on the shoulder of the access streets in the com-
munity during the night and early in the morning. This practice is perva-
sive mainly due to overcrowding in homes and poor housing conditions in 
the area. On one particular visit, I counted more than forty adults and chil-
dren in a six-bedroom house. The conditions in which some people live is 
deplorable, with a bad sewage system and lack of proper waste manage-
ment arrangement compared to that in the more affluent parts of the city. 
One of my Charismatic church informants, who is also a social worker, 
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links the conditions to increased levels of illiteracy and its attendant prob-
lems like prostitution, drug abuse and teenage pregnancy within the tradi-
tional areas. He argues that most of the educated people leave the tradi-
tional areas and move to other parts of the city with better conditions. With 
education, they are empowered and are able to participate effectively in 
the job market and move out of poverty. On the other hand, a key GTC 
informant disagrees, rather arguing that it is because their lands have been 
compulsorily taken away from them that they are unable to expand, result-
ing in overcrowding in the traditional areas. He argues further that succes-
sive governments have failed to create enough jobs, especially for the 
youth, and this is why he thinks the issue of poverty and bad housing con-
ditions should be looked at as a national problem and not only restricted to 
Ga traditional areas (B. Arde-Acquah, personal communication, March 26, 
2015; E. Sackey, personal communication, September 14, 2015). The sit-
uation in Accra is such that, while one group of individuals, especially 
those who live in the affluent sections of the city, enjoy the satisfaction of 
their needs in abundance, communities in the traditional areas do not. From 
the views of these informants, we see both sides recognise poverty as en-
demic in the area and, coupled with the deplorable housing conditions, we 
can frame it as need deprivation in the traditional area. Azar (1990) argues 
that individual or communal survival hinges on the satisfaction of material 
needs and the deprivation of one form of developmental need, be it access, 
acceptance or security need generally gives rise to problems in other areas 
(pp. 9-10). 

Furthermore, it is important to note that most of the Ga youth involved 
in the annual fracas with the Charismatic churches are unemployed or lack 
economic opportunities and this contributes to the motive for attacking 
churches to extort money from them, even when they have not been sent 
out by the Wulɔmei or the traditional council. The ban period therefore 
becomes a ‘harvest time’ for the unemployed youth. The incidents involv-
ing private individuals and groups of Ga youth going around enforcing the 
ban and making money from it has in recent times assumed higher propor-
tions, to the extent that the Accra Metropolitan Assembly has warned the 
public over the unauthorised noise ban task force (Ghana News Agency, 
April 28, 2016). Nonetheless, as long as youth unemployment, the housing 
deficit and other security needs are not met in the traditional areas, they 
will serve as the grounds for the Ga youth to foment the chaos that finally 
leads to a PSC. It must also be stated that, while the young men may fight 
for the cause of the Ga people, because they have few opportunities, are 
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unemployed and uneducated, they also generally fight out of loyalty to the 
Ga group and their cause. 

The Role of the Nation-State 
According to Azar (1990), state governance and the role of the state are 
fundamental factors in either frustrating or satisfying individual or identity 
group needs. In a PSC, a dominant social group’s monopolisation of power 
restricts the ability of the state to meet the needs of all social groups. While 
the monopolisation of power by one particular social group might not ap-
ply to Ghana, it is significant here to look at how different Ghanaian gov-
ernments have dealt with the grievances expressed by the Ga traditional-
ists. The role of the various Ghanaian governments in handling the griev-
ances of the Ga people have so far been mixed. 

Post-Independence Ghana: From independence in 1957, when Ga 
nationalist groups such as the Ga Steadfast Association (Ga shifimo kpee) 
was formed to protect the general interest of the Ga people on issues af-
fecting land and to resist the monopolisation of power by the Akan major-
ity group, the government of Kwame Nkrumah adopted several means to 
deal with them. First, since the group became xenophobic and also aligned 
themselves with the opposition parties, the government adopted legislation 
such as the Avoidance of Discrimination Act (1957), which forbade the 
formation of parties along regional, religious and ethnic lines; and the Pre-
ventive Detention Act (1958), which gave the government the right to de-
tain anyone deemed a threat to national security for five years without trial. 
This legislation was introduced as a measure to control and coerce groups 
like the Ga nationalists, who were deemed as part of the opposition politi-
cal party of the time (Quarcoopome, 1992, p. 49). Secondly, the Kwame 
Nkrumah led government also formed a counter Ga nationalist group, Ga 
ekome feemo kpee to neutralise the effect of the Ga shifimo kpee and to 
confront its violent strategies. Accordingly, the state apparatus in the first 
republic used coercive repression by introducing legislation that rendered 
the activities of the nationalist groups illegal and therefore went ahead to 
arrest and prosecute most of its members along with members of the op-
position political parties. While the first post-colonial government re-
pressed the nationalist groups, they simultaneously co-opted members of 
the group through the formation of the counter government supported Ga 
unity group (Botwe-Asamoah, 2005, p. 123). These actions by the state 
crippled the activism of the Ga groups and failed to address their concerns 
and grievances regarding Ga lands. 
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Fourth Republic: When Ghana returned to democratic rule in 1992 
after several years of military rule, pressure groups such as the Ga-Dangme 
Council were also formed to advance the land issue and the general con-
cerns of the Ga people. The first government in the fourth republic (1992-
2000), led by Jerry Rawlings, saw the renewed Ga nationalism through the 
implementation of the noise ban by the GTC. Accordingly, the 1998 con-
frontations between the Lighthouse Chapel International and the tradition-
alists became the first major conflict outside the land disputes in Accra to 
confront the NDC government. While the government sought a resolution 
between the churches and the GTC, there were reports of the politicisation 
of ethnicity by state functionaries. First, the minister of interior, Nii Okaija 
Adamafio was accused by the Christian groups of siding with the Ga. Alt-
hough I argue that the minister’s statement: “It is wrong for certain people 
to assume that such practices, such as the ban on drumming, is fetish and 
therefore of no significance to society,” made in the immediate aftermath 
of the 1998 clashes between the traditionalists and the LCI cannot be read 
as the government position at the time, certain actions by him and other 
government officials amounted to interference in the work of some state 
institutions (Daily Graphic, June 9, 1998). For example, none of the Ga 
youth arrested after clashes was prosecuted because, according to some 
informants, a group of state officials intervened and they were released 
from police custody without any charges being pursued against them (J. 
Bannerman, C. Vanderpuye & S. Lokko, personal communication, May 
11, 2014). While Nii Okaija was the minister of interior, and therefore the 
person in charge of the inland security agencies like the police, immigra-
tion services and prisons services, he was also, a Ga native and a member 
of parliament for Odododiodio, one of the biggest constituencies in Accra. 

These actions by the minister of state can be understood as those of a 
politician who was ready to do everything in his means to satisfy his con-
stituents as elections were looming barely two years after the clashes. As 
we have suggested earlier, elections in Ghana are a game of numbers, and 
people tend to vote along ethnic lines. His decision to stand with the tradi-
tionalists was received as an example of the state taking sides in a conflict 
involving two communities for which it was supposed to be the unbiased 
referee. It was apparently a case of conflict of interest on the side of the 
minister. I argue here that the salience of a specific identity such as ethnic-
ity is increased by political action on behalf of political leaders with the 
purpose of raising awareness about their own identity. Moreover, the 
Ghana Pentecostal Council boycotted the committee that was set up to try 
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and resolve the impasse between the LCI and traditionalists in the Korle-
Gonno area because they believed the state was not an impartial arbiter, as 
it had sided with the Ga traditionalists in order to gain political capital 
(Daily Graphic, Jun 9, 1998; Ghana Pentecostal Council, Press Statement, 
June 3, 1998, p.1). This was a complex situation because, considering the 
'numbers game' in the political situation, one would have expected the state 
to have taken the side of the Charismatic church group, but this is clearly 
a case of the minister of state’s position and allegiance to his constituents 
being interpreted as the position of the state. The state’s stance, despite 
forming a seemingly neutral Awortwi commission to deal with the issues, 
was not helped by the fact that there was no other official condemnation 
of the actions of the minister, which amounted to endorsing his decisions. 

The issue of the politicisation of ethnicity in the fourth republic came 
to a full expression in the run up to the 2000 elections. According to my 
informants, there was news going round in Accra that a vote for the oppo-
sition New Patriotic Party (NPP) was a vote for the Ashantis to dominate 
the political landscape and establish a cultural hegemony over the other 
ethnic groups. Some leading members of the Ga Dangme Council used the 
perceived marginalisation of the Ga people to warn people against voting 
for the NPP. The NPP administration came under even more pressure 
when some aggrieved members of the Ga Dangme council, who were also 
leading members of the NDC, used the 2001 confrontations between the 
Charismatic churches and the GTC to incite the Ga people against other 
ethnic groups as a way of discrediting the NPP government (Asante, 
2011). Therefore, the political elite have also used demonising propa-
ganda, such as capitalising on the ban conflict, to politicise ethnicity at the 
expense of their opponents. However, the NPP government which ruled 
during the second phase of this study (2002-2008) shifted the focus of the 
conflict between the two parties from one of religion and ethnicity to one 
based on an environmentalist discourse in which noise was treated as an 
environmental hazard. This enabled the government to use a task force of 
officers from the Environmental Protection Agency, the Accra Metropoli-
tan Assembly and the Police to enforce the existing by-laws on abatement 
of nuisance. This shift of focus by the state can be framed as a form of 
suppressive strategy to deal with the conflict as well as move away from 
the distrust shown by some members of the Ga community towards the 
predominantly Akan political party. This method of suppression ushered 
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in a relative calm within the second phase as far as the clashes are con-
cerned but they were able to do so because their electoral fortunes in Accra 
did not lie in the traditional Ga areas. 

When the NPP government lost political power to the National Dem-
ocratic Congress (NDC) in 2008, there was a reconstitution of the noise 
nuisance task force (from 2009 to 2016). Whereas, in this period, the GTC 
have become the main task force, working with the help of the police in 
certain instances, the discourse has since shifted from the environmental 
one. 

International Links 
In this section, I will argue that the role of some external forces has a direct 
influence on this conflict. Edward Azar (1990) refers to the fourth cluster, 
international linkages, as the economic, political, and military relations 
that keep PSC laden states economically and/or politically dependent upon 
states that are richer and stronger than they are (p. 11). Ghana has, to a 
large extent, been economically dependent on the Bretton Woods institu-
tions: The International Monetary Fund (IMF) and the World Bank for 
many years. The country has been on and off IMF programmes since the 
resumption of the multiparty democracy. As recently as April 2015, the 
country went back to the IMF for a three-year extended credit facility to 
stabilise its economy.72 These facilities usually come with conditions that 
are arguably harsh on the local economy because they normally include 
austerity measures meant to instil fiscal discipline. These measures have 
often led to high taxation and a freeze on employment, especially in the 
public sector. This further makes the country almost always dependent on 
the more powerful Europeans and North Americans who control the Bret-
ton Woods institutions. This kind of dependence dictates what these insti-
tutions determine as priority areas for the country, which most often than 
not, are not areas of priority for the citizenry. On the contrary, the Bretton 
Woods programmes and donor dependence results in high unemployment 
levels and widespread poverty, the very things they are set out to arrest. 
The strategies of the Bretton Woods institutions and donor countries have 
been questioned from time to time. They have been perceived as overly 
concentrated on increasing investment within the education and health sec-
tors and controlling spending within these sectors as a poverty reduction 
                                                 
72  See: https://www.imf.org/external/pubs/ft/scr/2015/cr15103.pdf, Accessed Apr 15, 
2016 
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strategy. What is clear is that, although the budgetary allocations to these 
social sectors are increased, they do not result in improved poverty reduc-
tion because of poor monitoring of public expenditure and bad manage-
ment of state resources through corruption (Toye & Jackson, 1996). 

In addition to overdependence on the donor institutions, the aspect of 
international linkage relevant to our case, is the role played by the various 
Ga Associations in the diaspora, who instigate bodies like the GTC and 
pressure groups like Ga Dangme Council and Ga Youth Association to 
stand up for the right of the Ga people in Ghana. There are Ga migrant 
associations in the global north who constantly bring the land issues and 
the noise ban into public discussions by organising symposia and fund-
raisers aimed at citizen empowerment and developmental projects in the 
Greater Accra region. Three major international organisations that are 
based in the diaspora who champion the cause of the Ga people: the 
GaDangme Global Alliance, a think tank based in the USA that was 
formed to focus on the development needs of both the Ga and Dangme 
traditional areas; GaDangme International and GaDangme Europe, which 
are associations of Ga and Dangme people based in North America (USA 
and Canada) and Europe (Italy, Netherlands, Germany, the United King-
dom) respectively (Quaye, 2015). Over the years, these organisations have 
been active in the issues regarding the noise ban and the land through spon-
soring leaders of the GTC and other Ga pressure groups and encouraging 
them to fight for the cause of the Ga people. These external forces incen-
tivise the GTC and the Ga youth to clamp down on the churches they per-
ceive as disrespecting Ga tradition and culture (Quaye, 2015). This dimen-
sion of international linkage as a contributory factor to PSCs is a logical 
point of departure from what Edward Azar’s theoretical framework origi-
nally captured, that is, the state’s dependence on richer, more prosperous 
nations for military and economic support. The theory is silent in respect 
to diaspora actors who can influence the outcome of an internal conflict 
through financial and other means. On the aspect of internationalisation, 
one of the characteristics of the Charismatic churches is their transnational 
self-representation. The churches see themselves as belonging to a larger 
international family of Pentecostals, thus, transcending any local culture 
or even the national boundaries of Ghana. This is one of the notions that 
informs their non-compliance with the noise ban, in turn leading to the 
clashes. 
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Process Dynamics of the Conflict 
Edward Azar argues that for any one of the four clusters of preconditions 
for a PSC, that is, communal content, deprivation of human needs, role of 
government or state and international linkages, to start off overt conflicts, 
it will be dependent on the process dynamics. These are the communal 
action and strategies; state action and strategies and the built-in mecha-
nisms of conflict (Ramsbotham, 2005, p. 116). 
First, we look at the actions and, to some extent, the approach of the GTC 
and the Charismatic churches that has led to the present conflict. The two 
communities have taken entrenched positions, each appealing to the na-
tional constitution to justify their actions. Whereas the GTC insists that the 
churches should respect the time-honoured tradition of an annual noise 
ban, the Charismatic churches maintain their right to freedom of worship. 
One Charismatic pastor expresses their stance this way: “There is no con-
stitutional provision that allows any religious group to impose their beliefs 
on another group. When we have our annual fasting and prayer here, do 
we impose it on everyone?” (E. Xexemeku, personal communication, 
April 20, 2014). Since the disagreement between the two groups is often 
perceived as a threat to their differing group identities, they are unwilling 
to meet each other halfway. The GTC led by the Wulɔmei enforce the noise 
ban by organising and mobilising the Ga youth, and inciting sentiments 
relating to religious and ethnic identities. Since the reasons for the rallying 
call is formed around such identity needs as belief systems and culture, 
they easily provoke passion which then results in a violent response on 
those who defy the noise ban. The actions of both parties then provide a 
fertile ground for conflict between them. 
Secondly, the actions of the state in dealing with the conflict over the noise 
ban and generally the grievances of the Ga people have essentially re-
volved around coercive repression and instrumental co-option. To begin 
with, since the noise conflict assumed violent proportions in 1998, succes-
sive governments have taken several steps at mitigating it. They have done 
that by setting up various commissions of enquiry to ascertain the sources 
of the conflict. From 1998, the Awortwi Commission was established in 
the aftermath of the clashes between the LCI and the residents of Korle-
Gonno, a suburb of Accra. Thereafter, there were parliamentary commis-
sions as well as the formation of the Greater Accra Permanent Conflict 
Resolution and Management Committee (GAPCRMC) established to look 
into issues of land, chieftaincy, custom and religious-based conflicts in the 
region. However, it is abundantly clear that various governments have not 
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shown total commitment to implementing the findings of the commissions 
they set up. They have tended to put together committees at the height of 
the clashes and, once the tension subsides and the reports are out, they 
never get implemented until the following year, thus, going round in cir-
cles. 
Furthermore, there is local government participation in the form of the 
Greater Accra Regional Coordinating Council (GARCC) and the Accra 
Metropolitan Assembly (AMA). But there seem to be conflict in the roles 
played by each of these groups. For example, while the GTC publicly an-
nounces the noise ban annually, there have been times that both the 
GARCC and the AMA have gone ahead with separate announcements and 
sometimes, conflicting ones. Therefore, there seems to be no coordination 
among the local government agencies. Although the AMA is one of the 
metropolitan assemblies under the GARCC, the confrontations mainly 
take place under its jurisdiction, but there seems to be a conflict over 
whether the GARCC or the AMA is directly responsible for the security 
of the area. Moreover, the Charismatic churches have from time to time 
accused the AMA of taking the side of the traditionalists, because most of 
its senior officers are Ga people with even a Wulɔmɔ as the public relations 
officer. This view can be challenged as there are equally Charismatic peo-
ple who are Ga by ethnicity, who do not naturally agree with the GTC. So, 
there could be AMA senior staff who are Ga but it does not mean they all 
support the GTC in its method of clamping down on the offenders of the 
noise ban. This situation is further complicated by members of prominent 
Charismatic churches being senior staff in the AMA. 
Additionally, some state institutions, like the Ghana Police Service, have 
not shown the interest required on their part in this conflict. It was revealed 
that, despite the clashes having occurred for several years now, the Police 
have refused to make arrests and, when they do, culprits are released with-
out any charges being pressed. More often than not, the Police appear to 
be put under duress by senior government officials who intervene in these 
cases. According to one senior police officer at the Police headquarters, 
since this conflict is religious in nature, they do not want to be seen as 
partial and therefore, once the cases are reported they try to deal with it at 
the community level. As a result of this, although the conflict has lingered, 
they have no official records of incidents of the clashes (DCOP Ampah-
Benin, personal communication, January 15, 2015). This creates an envi-
ronment for impunity, where people take the law into their own hands 
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without any fear of being arrested and prosecuted in a court of competent 
jurisdiction. 

Different governments have also adopted different strategies in deal-
ing with the conflict since 1998. The first NDC government, led by Jerry 
Rawlings, which had a Ga native, Nii Okaija Adamafio, as the minister of 
interior politicised ethnicity to make political gains in the traditionally Ga 
dominated areas of Accra, such as Ga Mashie, Osu, La, Teshie and Nun-
gua. This is a form of instrumental co-optation which worked for the Ga 
traditionalists as well as the NDC as a party. The Korle Wulɔmɔ puts the 
relationship between the GTC and the politicians thus: 

Politics has interfered in our chieftaincy and traditional affairs and this is a 
major cause of the problems we are facing in Accra now. When it suits them 
[the politicians] they support the Charismatic people and then at times they 
promise us of their support. Each of them has their own agenda (Nuumo Okai 
I, personal communication, October 24, 2015). 

Although the above statement by a Ga high priest suggests that the strategy 
of successive governments in the fourth republic has been to co-opt one or 
the other of the conflicting parties, it is clear from this study that, so far, it 
is the NDC that has adopted it in dealing with the conflict, and they have 
normally brought the GTC into their fold for political gains. This was the 
case during the first and third phases outlined in study, where we have 
observed the NDC in power and the GTC having total control on how to 
implement the noise ban and clamp down on offenders. The GTC are even 
offered logistical support by state institutions to patrol around the city dur-
ing the period of the noise ban. Another prominent high priest noted: 

The traditional council gives us uniforms, receipts and 7 patrol Jeeps. We 
also have special phone lines to alert one another during patrols. We have 
directed that if the patrol team cannot be reached, the confiscated items 
should be sent to the nearest police station or even complaints should be 
lodged with them. The name of the culprit church should then be recorded in 
the log book for reference purposes. This is what we did this year [2015]. I 
forgot to mention that the IGP also gives us Police patrol vehicles and men 
to assist the 7 patrol Jeeps provided by the GTC. In practice, every GTC 
patrol Jeep has a corresponding Ghana Police Patrol team to assist them. I 
have the numbers for all the patrol teams (Nuumo Charko III, personal com-
munication, September 25, 2015).73 

                                                 
73 Nuumo Charko is one of the Wulɔmei who was a leading figure in all of the major 
attacks covered by this study including the GTC versus LCI, VBC and CAC. He now 
serves as one of the leading members of the GTC noise ban task force. 
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Although, prior to the implementation of the noise ban in 2015, the AMA 
and the GTC announced that a task force of AMA guards and the Police 
would monitor and enforce the ban in the traditional areas, it turned out 
later that it was the Wulɔmei and the Ga youth who were in charge, as 
indicated by the above statement (Daily Graphic, April 23, 2015). The Po-
lice provided logistical support for them to patrol around the city. It is ob-
vious that the GTC tend to be in charge when the NDC is in power. The 
strategy of co-optation adopted by the NDC government seems to contrib-
ute specifically to the protracted nature of the conflict. 

On the other hand, the John Kufuor led government, which ruled the 
country during the second phase of this study (2002-2008) shifted the em-
phasis of the noise ban from one of religious to environmental protection 
by employing civil servants as task force to abate nuisance in the entire 
city. This shifted the focus from the government to the local assembly by-
laws and therefore, the government could not be accused of taking sides. 
However, because of the winner-takes-all political environment in Ghana, 
this change of focus away from government can be understood as a type 
of repression rather than an attempt to accommodate the conflicting par-
ties. It shows that the NPP did not want to be seen as aiding one particular 
group. While the repressive approach by the NPP government ultimately 
led to a reduction in the clashes between 2002 and 2008, it is clear that the 
government simply wanted to stave off the conflict and not to help find a 
lasting solution. The suppression only lasted for the two terms they were 
in office, and the clashes revitalised immediately following their exit from 
power. Furthermore, we see that, despite managing to bring down the spate 
of attacks, the Ga land issue was aggravated, as members of the govern-
ment were cited for acquiring properties on lands leased to the state in 
high-end areas of Accra at non-commercial rates (Daily Graphic, May 25, 
2012).74 On the issue of land sales to officials in government, one GTC 
representative responded thus: 

If you want to buy land to build apartments for sale, you have to go to the 
open market don’t use somebody’s land which has been forcibly taken from 
them in the interest of the public. But if you give the lands out to private 
developers it amounts to killing the spirit of those who gave the lands out for 
use in the public interest. What successive governments of NDC and NPP 
are doing might ignite some fire one day and we will blame ourselves for 
that (B. Akwetey, personal communication, September 10, 2015). 

                                                 
74 Of particular note is Jake Obetsebi-Lamptey, who bought an official government prop-
erty he was living in while serving in the NPP government. 
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It is apparent from the above response that the NPP continued what the 
NDC started while they were in power from 1992 to 2000, that is, selling 
state owned properties to members of government. This has not been pop-
ular with the leaders of the GTC and the Ga youth, and they have reacted 
by staging mass protests against successive governments. Therefore, while 
the clashes between the churches and the traditionalists obviously subsided 
between 2002 and 2008 because of the NPP government’s policy of sup-
pression, the grievance over the land expressed collectively by the GTC 
and the Ga people actually worsened. 

Finally, the experiences of the parties resulting from this conflict have 
led to mistrust between them. It has led to the creation of negative images 
on both sides about the ‘other’, which has then become a recipe for con-
solidating the PSC. There is often the tendency to ascribe the worst moti-
vations to the other side. Considering the Charismatic group sees the Ga 
traditionalists as the aggressive other, the traditionalists also see the 
churches as the instigators of the clashes because of their perceived disre-
spect for the culture and religion of the Ga traditionalists. This blame game 
then leads to both forming negative images of each other and therefore, 
reducing the potential for a compromise since they both assume exclusivist 
stances (Azar, 1990). These mutually exclusive experiences and positions 
are not weakened by the propagandist agenda of state actors, which makes 
finding a political solution to this conflict especially difficult. 

Conclusion 
From the preceding discussions, we realise that there have been repeated 
periods during which the tensions were higher than others. Instead of a 
conflict that is disjointed over time, the “fluctuations in intensity” in this 
conflict tended to reflect tensions over a cluster of different interconnected 
issues over time, which is characteristic of PSCs (Azar, 1990, p. 13). From 
1998 to 2001, the clashes reached a higher intensity, but when the state’s 
approach to dealing with it changed between 2002 and 2008, the frequency 
of violence and attacks subsided. Then from 2009 to date, the clashes have 
been reinvigorated, albeit, the intensity is not as high relative to the first 
phase (1998-2001). I argue, therefore, that, beyond the issues of religion, 
which is at the heart of the confrontations, the conflict between the tradi-
tionalists and the Charismatic churches has some other sources that com-
bine to protract it. First, the multi-communal content of Accra influenced 
by the history of colonialism and interethnic rivalries does not only invig-
orate the conflict but also prolongs it. Second, the need-based grievances 
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expressed collectively by the Ga people, such as their identity-related con-
cerns, include the growing perception among them that their culture, reli-
gion and language are under threat. The state’s inability to address the land 
question, poor housing conditions, youth unemployment and poverty in 
the traditionally Ga neighbourhoods of Accra provides another source. A 
third factor is the political elite’s tendency to use the conflict for propa-
ganda purposes, including the politicisation of ethnicity for political capi-
tal. Fourth, the presence of international links on the sides of both the Char-
ismatic churches and the traditionalists feed into the conflict. It goes with-
out saying then, that as long as the state actors do not work towards ad-
dressing the need-based grievances put forward by the GTC and other re-
lated bodies, as well as tackling the developmental needs of the tradition-
ally Ga areas and showing the required commitment to resolving the con-
flict over the noise ban, it will continue to linger. Finally, I argue that, 
while the conflict is definitely religious in nature, it also reflects a conver-
gence of governance, ethnic-identity issues and resource-based griev-
ances, which all contribute to its protraction. 
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6. “Is Ghana governed by the Law of the Jungle?” -  
Religious liberties and diversity in contemporary 
Ghana75 

There is no provision in the constitution that allows any religious group to 
force their beliefs on another group. As a church, the ICGC also has a 31-
day annual prayer and fasting in July but we do not impose our religious 
practice on people who do not share in our beliefs. Are we not a religious 
body too? The Ga state, as you know, is a subset of Ghana and the Constitu-
tion of Ghana surpasses any other traditional law. Although we are in Accra, 
which is within the jurisdiction of the Ga state, the nation overrides every 
other ethnic state. Therefore, it is wrong for the traditional council to go 
within the ambits or confines of churches to confiscate their property (E. 
Xexemeku, personal communication, March 25, 2014). 

Despite often hinging their non-compliance of the noise ban on its incom-
patibility with their faith, the Pentecostal-Charismatic churches have often 
questioned the legitimacy of the ban by appealing to provisions on reli-
gious freedom enshrined in the national constitution. This position has 
been expressed by individuals, the churches and their ecumenical councils, 
the Ghana Pentecostal and Charismatic Council (GPCC), and the National 
Association of Charismatic and Christian Churches (NACCC) in the form 
of communiques, letters to state institutions and other mass media com-
munications. For example, in 2001, the then General Secretary of the 
Christ Apostolic Church, Rev. Dr. Annor Yeboah went to the extent of 
referring to the ban as a “coup d’état to the 1992 republican constitution, 
the rule of law and above all the freedoms and liberties of Christians and 
their faith” (Atiemo, 2014, p. 236). Moreover, all the major Christian 
groups also held a press conference in which they described the attack on 
the churches as an abuse of their human rights. They stated, “…while we 
respect the indigenous religious beliefs in this plural-religious nation 
called Ghana, we cannot put aside or compromise on the fundamental hu-

                                                 
75 This was a question posed to me by one of the participants in a conference in Addis 
Ababa, where I presented part of my project in May 2016. Obviously, this person is not 
from Ghana and was wondering why the laws in the country could not be applied to bring 
an end to the conflict. 
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man rights, the freedoms of expression and of religion as well as the con-
stitutional rights” (GPCC Document, 1997).76 This is basically stating that 
the noise ban and the attacks on the churches flout every individual funda-
mental right enshrined in the constitution. On the other hand, the tradi-
tional council and the proponents of the ban, have also often countered the 
position of the Christian groups by citing the same constitution for provid-
ing them the right to express their cultural identity.  

Moreover, public discussions on the ban have also mainly revolved 
around its constitutionality and relevance in contemporary times. While 
this view could be driven by the fact that public and social discourses in 
Ghana are very much influenced by Christianity, because it is the majority 
religion in the country, it is also clear that both groups wholly or partly 
legitimise their positions by invoking the same legal framework. This 
raises questions not only on the lucidity of the constitution but also on the 
legal implications of the ban on such issues as religious rights and free-
doms of individual religious adherents as well as religious organisations 
in a nation-state that embraces religious diversity. In this chapter, I high-
light the various positions in law assumed by the conflicting parties, and 
examine the impact of the ban on religious liberties and diversity. It is an 
attempt to understand the legal regime in Ghana and its implications in the 
current conflict between the Charismatic churches and the Ga traditional-
ists. I have obtained data for this chapter via expert interviews, document 
analysis, newspaper articles, and some secondary data from existing works 
on the subject. I have divided the chapter into four sections. Firstly, I will 
highlight how religious liberties have been legislated for in Ghana by il-
lustrating the present constitutional and legal contexts in the country. Sec-
ondly, I will analyse the various legal positions taken by the two parties in 
the light of the constitutional provisions. Thirdly, I will present three case 
laws from three different jurisdictions, the United Kingdom, India and 
Ghana, to show how similar cases have been addressed through the court 
system, and how constitutionally guaranteed religious freedoms have been 

                                                 
76 This Press release was signed by the heads of all the major Churches in Ghana including 
the Catholic Bishops Conference President, Archbishop Peter Turkson (now Cardinal); 
Secretary General of the National Catholic Secretariat, Monsignor Jonathan Ankrah; Ac-
cra Bishop of the Anglican Church of Ghana, Rev. Dr. Justice Akrofi; the General Sec-
retary of the Christian Council of Ghana, Rev. Dr. Robert Aboagye-Mensah; the General 
Secretary of Ghana Pentecostal Council, Rev. E.B. Wood and Rev. Emmanuel Ansah, 
the general Secretary of the National Association of Charismatic and Christian Churches. 
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interpreted by the courts. Fourthly, I will show how the state and institu-
tions of state have so far approached the legal issues by focusing on some 
critical state institutions, the Judiciary, Commission on Human Rights and 
Administrative Justice (CHRAJ), and Ghana Police and the Accra Metro-
politan Assembly (AMA). Finally, I will draw some conclusions based on 
these discussions. 

Constitutional and Legal Contexts77 
Whereas some scholars such as Marshall (1991, pp. 320-321) and Sehat 
(2011) have questioned why religion should be given a privileged position 
by being granted a special constitutional consideration, others such as 
Greenawalt (2008) argue to the contrary that religion deserves to be pro-
tected in constitutions because it is of utmost importance to so many peo-
ple. Marshall (1991) and Sehat’s (2011) views were premised on the no-
tion that religion is not a primary identifier to many people especially in 
the West. Nonetheless, in Ghana the question about whether or not reli-
gious freedoms should be constitutionally protected is not a topical issue, 
because religion is so important to the people that there has always been 
consensus to legislate about it since independence. 

As we discussed in chapter four, Ghana is constitutionally a secular 
state according to the fourth republican constitution that came into force 
in 1992 (Quashigah, 1999, p. 597). The word secular is only implicit as it 
is not precisely captured in the constitution. The use of secular does not 
imply a godless or atheistic state because the constitution itself begins with 
the following introduction: 

In the name of the Almighty God, We the people of Ghana, in exercise of 
our natural and inalienable right to establish a framework of government 
which shall secure for ourselves and posterity the blessings of liberty, equal-
ity of opportunity and prosperity (Ghana Constitution, 1992). 

This preamble shows that religion is deeply embedded in the social fabric 
of the nation-state and confirms the citizens’ belief in God. The use of 
secular, therefore, is to enforce the separation of religion and state, and not 

                                                 
77 The sources of law in Ghana in the 4th Republic are: (i) The Constitution (ii) Acts of 
Parliament (iii) Subsidiary Legislation (iv) Existing Laws (that is, all existing laws pre-
ceding the1992 Constitution), (v) The Common Law of Ghana, namely the English Com-
mon Law, English Doctrines of Equity and Customary Law. Of all these sources, the 1992 
Constitution takes precedence and it is the supreme law of Ghana. 
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to privilege a particular religion with the position of a state religion.78 This 
division obviously does not mean that the nation-state is hostile to the ex-
istence of religions because, while they are officially separated, politics 
and religion are in practice very much interconnected in the country. The 
constitution itself enjoins religious people to participate actively in the na-
tion building process. For example, Article 166 (1) (a) (iv) and (v) makes 
provision for representations of religious bodies on the National Media 
Commission, the body that is responsible for safeguarding the independ-
ence of the media as the fourth estate of the realm. Specifically, one mem-
ber from the Christian groups chosen from the National Catholic Secretar-
iat, Christian Council of Ghana or the Ghana Pentecostal and Charismatic 
Council and another member from the Muslim groups namely the Federa-
tion of Muslims Council and Ahmadiyya Muslim Mission. What is clear 
in this stipulation, however, is that despite the provision of religious diver-
sity in the constitution, it is only the Christians and Muslims who are rep-
resented in such an important constitutional body. This is perhaps due to 
the numerical strength of their following, jointly making up over 95% of 
the entire population of Ghana (Ghana Statistical Service, 2012). Also, the 
National Peace Council (NPC), another body established by an act of par-
liament to help conflict prevention, management, and resolution at the na-
tional level is composed mainly of religious leaders from Christian ecu-
menical councils and Muslim councils but with some indigenous religious 
leaders as well.79 Although there is clear evidence that religion is pervasive 
in the socio-political framework in the country, it is also important to note 
that despite the provisions for religious diversity in the legal framework, 
there is a limit to its implementation in practical terms. 

As a signatory to the many international conventions on human rights, 
Ghana is bound by many provisions which deal with granting religious 
liberties to its citizens. First and foremost, as a member of the United Na-
tions, the country has ratified the International Bill of Human Rights 

                                                 
78 Article 56 of the 1992 Constitution states that “Parliament shall have no power to enact 
a law to establish or authorise the establishment of a body or movement with the right or 
power to impose on the people of Ghana a common programme or a set of objectives of 
a religious or political nature. 
79 The National Peace Council Act, 2011, Act 818. See: http://mint.gov.gh/peace/in-
dex_htm_files/NPC%20LAW.PDF, Accessed November 2, 2016. Of the thirteen mem-
bers of the NPC as at November 2016 11 are religious leaders including 2 from indige-
nous religions. 
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(IBHR)80, which comprises the Universal Declaration of Human Rights 
(UDHR)81, the International Covenant on Economic, Social, and Cultural 
Rights (ICESCR), 82  the International Covenant on Civil and Political 
Rights (ICCPR)83 and the Optional Protocol to the International Covenant 
on Civil and Political Rights (ICCPR).84 Article 18 of both the UDHR and 
ICCPR deal with the subject of religious liberty. For example, the Article 
18 of the UDHR specifically states that, 

Everyone has the right to freedom of thought, conscience and religion; this 
right includes freedom to change his religion or belief, and freedom, either 
alone or in community with others and in public or private, to manifest his 
religion or belief in teaching, practice, worship and observance. 

Secondly, as a member of the African Union, the country has also ratified 
the African Charter on Human and Peoples’ Rights. Article 8 of this chap-
ter states that, “Freedom of conscience, the profession and free practice of 
religion shall be guaranteed. No one may, subject to law and order, be 
submitted to measures restricting the exercise of these freedoms.” 85  

In line with the ratification of these fore-mentioned international com-
mitments, the country is bound to abide by the guidelines therein laid. Ac-
cordingly, Article 21 (1) (c) of the 1992 constitution guarantees the right 
of every citizen to the freedom of religious belief and practice. It specifi-
cally states that, “All persons shall have the right to practice any religion 
and to manifest such practice.” However, like the international conven-
tions stated above, although the right to belief is completely guaranteed, 
the constitution also shows that in the pursuit of an individual’s rights and 
freedoms, religious included, there are certain conditions or limitations, 
“which must be determined by law” mainly for the purpose of securing 
public safety (Article 29 & 30 UDHR). One such provision that serves to 

                                                 
80 For a complete IBHR document: http://www.ohchr.org/Documents/Publications/Fact-
Sheet2Rev.1en.pdf, Accessed November 3, 2016. 
81  See complete UDHR convention: http://www.ohchr.org/EN/UDHR/Documents/ 
UDHR_Translations/eng.pdf, Accessed November 3, 2016. 
82  See full ICESCR convention: http://www.ohchr.org/Documents/ProfessionalInter-
est/cescr.pdf, Accessed November 3, 2016. 
83 For a full ICCHR Document, see: http://www.ohchr.org/Documents/ProfessionalInter-
est/ccpr.pdf, Accessed November 3, 2016. 
84  See: http://www.ohchr.org/Documents/ProfessionalInterest/ccpr-one.pdf, Accessed 
November 3, 2016. 
85 See http://www.achpr.org/instruments/achpr/#a8, Accessed November 4, 2016. 
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restrain the practice of such rights and freedoms is Article 26, which deals 
with cultural rights and practices. It states, 

Every person is entitled to enjoy, practise, profess, maintain and promote any 
culture, language, tradition, or religion subject to the provisions of this con-
stitution. All customary practices which dehumanise or are injurious to the 
physical and mental well-being of a person are prohibited. 

The clause 2 above is instructive in showing that while the people have 
their rights to religious and customary freedoms guaranteed, the mode of 
the manifestation of these rights is conditional on not infringing the rights 
and freedoms of other people. Thus, any customary or religious practice 
that does not meet the requirements of societal morality or public order is 
prohibited. For example, it is for this reason that customary practices like 
the Trokosi86, a religious ritual servitude practised in south-eastern Ghana 
were forbidden by law because it is considered as subjecting young girls 
to dehumanising conditions (Criminal Code [Amendment] Act 1998, Act 
554 [a][b]). Despite these ‘caution’ clauses in the constitution, it is evident 
that religious liberty is duly enshrined in the 1992 constitution. It is how-
ever, not clear in the constitution what ought to be done or what takes 
precedence when religious freedoms conflict with other freedoms. Never-
theless, it is imperative to note that along with Article 26 (1) (2) stated 
above, there is a provision in the same constitution which deals with ‘cus-
tomary laws’ as part of the common law. “Customary law” is in this con-
text defined as “the rules of law, which by custom are applicable to partic-
ular communities in Ghana” (Article 11(3) of 1992 Constitution). Accord-
ingly, these are laws that recognise the traditions and customs exclusive to 
different traditional areas or states within the nation-state, such as the Ga 
state in the south or the Dagbon state in the north.  

While religious liberties have always been guaranteed by every con-
stitution since the first republic, there was a time when a law was passed 
to have religions regulated in the country, the PNDC Law 221. This law 
was introduced by the Jerry Rawlings led military government, the Provi-
sional National Defence Council (PNDC).  

 

                                                 
86 This is a practice where girls, normally virgins, are taken to shrines to atone for the 
wrongdoings of family members or as payment for services, in which case the priests of 
the shrines end up marrying these girls. It has since become a criminal offence in the 
country.  
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PNDC law 221: antithesis to religious liberty (Pre-1992) 
Before the coming into being of the 1992 constitution which ushered in 
the fourth republic of Ghana, the closest attempt by any government to 
regulate religious activities and subsequently religious liberties through 
the legal system was the passage of the Religious Bodies (Registration) 
Law in 1989. Known as the PNDC Law 221, the law states, “Every reli-
gious body in Ghana shall be registered under this Law and no religious 
body in existence in Ghana shall after three months from the commence-
ment of this Law operate as such unless it is registered under this Law.” 
The ‘religious body’ is defined as “any association of persons or body or 
organisation which professes adherence to or belief in any system of faith 
or worship; or which is established in pursuance of religious objective” 
(Section 20 PNDC Law 221). This piece of legislation required existing 
and new religious bodies to register with a regulatory body, The Religious 
Affairs Committee which was to work jointly with the National Commis-
sion on Culture (NCC) in scrutinising applications before the religious 
bodies qualified for a three-month provisional license to operate. Failure 
to obtain this provisional license was to result in the seizure of the religious 
body’s property and subsequent prosecution of the leader. Although in the 
words of Jerry Rawlings, the introduction of the law was to curb “the ex-
ploitative tendencies of some churches” and to “preserve the purity of re-
ligious teaching”, it was clear that the law was introduced to control and 
regulate religious activities in the country. For example, no one could use 
the title ‘Pastor’ if the church was not registered under this law. The law 
also provided the military government the opportunity to control the activ-
ities of their political opponents because, at the time, activities of political 
parties were banned and opposition figures could only use religious plat-
forms to express dissent. While several Charismatic churches and the Is-
lamic groups complied, the Christian Council of Ghana and the Catholic 
Bishops’ Conference (National Catholic Secretariat) put up a strong oppo-
sition, to the extent that the law died a natural death. Besides resistance 
from the major established churches at the time, the law had to be phased 
out for the introduction of the 1992 Constitution when Ghana returned to 
constitutional democracy. However, until then the law was used to suspend 
the activities of the Jehovah’s Witnesses and the Church of Jesus Christ of 
the Latter-Day Saints for a two-year period in the country. It is also im-
portant to point out here that it is generally believed in Ghana that for many 
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of the Charismatic churches, who adhered to the law, compliance was ac-
tually an opportunity to gain some recognition and credibility because at 
the time the movement had barely existed for a decade (Quashigah, 1999, 
p. 594-595).87 The nature of the law meant that religious freedoms en-
shrined in international conventions could not be expressed under these 
conditions, but this was irrelevant because under the military dictatorship, 
Ghana did not ratify these conventions. What is relevant here is the kind 
of resistance some religious bodies put up when they felt that their reli-
gious freedoms were under siege, not even a military government’s at-
tempt to impose restrictions on religion succeeded. This goes to confirm 
how seriously religious liberties are taken by the various religious groups 
in the country. In addition, we see that religious diversity presents a mul-
tiplicity of opinions and approaches to dealing with issues that confront 
religious groups. These differences were conspicuous in the sense that all 
the religious traditions could not put up a collective front to resist a law 
that was enacted ultimately to control religious activities.  

Although PNDC Law 221 became obsolete, religious bodies are still 
required under the current democratic dispensation, to register with the 
Registrar General’s Office of the Ministry of Justice in pursuance of being 
recognised by the state, albeit there is no penalty or sanction for any reli-
gious body which fails to register. Thus, it is common to find many 
churches which have no registration and no link to any ecumenical body 
in operation, especially in larger cities. The requirements for registering a 
religious body includes filling in a form and paying a one-time fee, which 
are essentially the same conditions for non-governmental agencies 
(NGOs). Therefore, religious bodies are treated in the category of non-
governmental charitable organisations, who are exempted from paying 
taxes unless there are proceeds from their business interests and for-profit 
activities such as schools and universities. However, except for the Afri-
kania Mission, indigenous religions generally do not register with the gov-
ernmental agency, obviously because they are not homogenised religions 
and are mostly organised along family and ethnic lines. 

 

                                                 
87 See also Canada: Immigration and Refugee Board of Canada, Freedom of Religion, 1 
May 1991, available at: http://www.refworld.org/docid/3ae6a7fc10.html, Accessed 4 
November 2016. 
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The Pentecostal-Charismatic Case: an analysis of the legal posi-
tions 

As I alluded to earlier, the Pentecostal-Charismatic Christians have persis-
tently brought up the issue of the abuse of their legal rights to worship as 
enshrined in Article 21 (1) (b) (c) and 26 as one of the main reasons why 
they would not comply with the noise ban. First, in the aftermath of the 
traditionalists’ attacks on the LCI in 1998, the GPCC reacted to comments 
made by the then minister of the interior, Nii Okaija Adamafio88 in a press 
conference as follows: 

We are dismayed because Mr. Nii Okaija Adamafio is not only a Minister of 
Interior who is responsible for the internal harmony of the Ghanaian society, 
but also an accomplished lawyer who is supposed to understand perfectly all 
the provisions of the Fourth Republic Constitution of this country, especially 
Article 21 (1) (b) (c) and Article 26 which guarantee our inherent right to 
worship, profess, practice and manifest our Christian faith without any inter-
ference from any person or group of persons with regard to the mode and 
place of worship (Press Statement, GPCC File Document, 1998). 

Second, in a writ filed at the Supreme Court by the same ecumenical body, 
they sought three reliefs grounded on the same provision in the constitu-
tion. The last of the reliefs states: 

A declaration that any purported act or conduct of any traditional authority 
in Ghana or group of persons in any community in Ghana or others proscrib-
ing, preventing or interfering in the worship or in the enjoyment of any meal, 
dish or food by any member of the Churches belonging to the plaintiffs’ 
council is a violation of or contravention of their constitutional right as en-
shrined in the 1992 constitution (Petition to Parliament, GPCC file docu-
ment, 2000). 

From the two quotations above, I see that the basic argument put forward 
by the Pentecostal-Charismatic churches is that the noise ban and particu-
larly its enforcement by the traditionalists is a violation of their right to 
religious freedom. This contravention is seen predominantly as an in-
fringement on the individual rights of the Christians as well as the rights 
of the organisations (churches) to practice their religion. This brings to the 
fore issues of human rights and what constitutes an abuse of one’s rights 
                                                 
88 The minister was reported by the Daily Graphic of June 9th, 1998 as stating that “it is 
wrong for some certain people to assume that such practices, such as the ban on drum-
ming, is fetish and therefore of no significance to society. What we should all realise is 
that such practices, which have been bequeathed (sic) to us from generation to generation 
and which have served as a rallying point for the people, cannot be discarded” p.3. 
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and freedoms, considering Articles 21 and 26 generate significant debate 
among lawyers in Ghana, especially within the context of the noise ban 
and its associated attacks on the churches.  

In the first place, it is clear from our earlier discussion on the consti-
tutional and legal contexts, that the constitution forbids discrimination on 
the grounds of religion. Thus, everyone has religious rights and freedoms, 
although the articles are inexplicit, which opens them up for diverse inter-
pretations. A Ghanaian human rights lawyer suggests that in order to es-
tablish whether the rights and freedoms of the Charismatic churches have 
been violated, we need to have a critical look at the impact of the noise 
ban and its enforcement on their religious freedoms. That is, in what ways 
do the noise ban and its implementation infringe on the rights and free-
doms of the Charismatic churches? To answer that question, it is necessary 
to determine whether elevated sound levels are central to the worship of 
the churches. This is because, if it is an established part of their worship, 
then it becomes an issue of rights and freedoms for them, just as the key 
practices of other religious bodies also constitute their rights (Kwadwo 
Appiagyei-Atua, personal communication, November 26, 2015). As I have 
shown in chapter three, loud sound levels in the form of music, preaching, 
corporate prayer and ecstatic worship using modern public-address sys-
tems is conspicuously central to the liturgy of these churches. These are 
considered as tools and mediums through which the congregation come to 
experience God, who is present in a service in the form of the Holy Spirit. 
Since these expressions are fundamental in defining what Charismatic 
Christianity is, the Pentecostal-Charismatic churches argue that the insist-
ence of the traditionalists for the Charismatics to comply with the noise 
ban amounts to an infringement of their rights to freedom of worship. 

On the topic of the implementation of the ban, the counsel for the GTC 
and a native Ga puts it this way: 

They [the Ga youth] must be empowered by law before they can enforce the 
ban. They should come and persuade the individual who is flouting the ban 
and not to attack them and seize their property because the drums and instru-
ments are not for them [the Ga youth]. The youth cannot on their own accord 
take up arms to go to the churches and enforce the ban. Even if they have to 
do it they must use persuasion. If they go on their own volition and some-
thing bad happens, you have to go to the Police because that amounts to a 
criminal offence being committed. They should know that they are on the 
wrong side of the law if they try to enforce the ban themselves. Of course, 
some of the youth take up this issue arbitrarily or unilaterally to enforce the 
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ban because they feel that their pride is wounded by the Charismatic 
churches (B. Akwetey, personal communication, September 10, 2015). 

While confirming that the physical attack on the churches amounts to an 
act of criminality due to a possible invasion of private property and as-
sumption of the powers of the Police, he is also adding another dimension 
to the discussion, which is that the traditionalists should, rather than at-
tacking the churches, persuade them to comply with the ban. However, the 
question begs to be asked as to whether persuasion to comply with a ban 
which they also see as incompatible with their beliefs is not equally an 
infringement on their right to freedom of worship. This is because one of 
the issues in the churches’ non-compliance with the noise ban is the fact 
that they consider it as a form of worship to the Ga deities and conse-
quently, irreconcilable with their Christian beliefs, which prohibits them 
from worshipping any other deity but God. In this sense, I see that even 
persuasion as a strategy to enforce the ban has the potential to contravene 
the rights of the Christian group. The situation however, is more compli-
cated because, much as the Charismatics have the right to so determine 
whether another religion’s beliefs are compatible with theirs or even view 
that religion as backward, it is imperative to point out that this right is only 
limited to the beliefs of their followers, as it cannot be extended to mem-
bers of another religion. 

It is obvious that the rights of the churches to religious freedom is 
affected by the actions of the traditionalists, but since both groups have 
rights and freedoms to practice and manifest their religions, where do we 
draw the boundary? The law, as we discussed earlier, provides certain re-
straints to the diverse rights and freedoms guaranteed in the 1992 Consti-
tution. These limitations have been clearly articulated by the recent report 
on religious freedom in Ghana by the United States Department of State. 
It states, “These rights [religious freedoms] may be limited for stipulated 
reasons, which include ‘restrictions that are reasonably required in the in-
terest of defence, public safety, public health or the running of essential 
services, on the movement or residence within Ghana of any person or 
persons generally, or any class of persons.’” 89  I argue therefore that 
whereas the Charismatic churches have the right to practise activities 
which make loud sounds, it is also instructive that the implications of their 
practices are detrimental to the traditionalists as well as the general public 

                                                 
89 See: International Religious Freedom Report 2015 at http://www.state.gov/j/drl/rls/irf/ 
religiousfreedom/index.htm?year=2015&dlid=256029, Accessed November 10, 2016. 
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safety. That is, the extent of their religious freedom is dependent on 
whether or not it is harmful to the general public. One of my informants 
puts it succinctly, “if you make noise, you are not only infringing on the 
rights of the traditionalists in Accra, you are also disturbing your neigh-
bour and causing health hazards” (E. Sackey, personal communication, 
April 30, 2016). What does not help their cause is the fact that their church 
buildings are also mostly located in residential areas, where noise levels 
enshrined in the AMA by-laws on noise nuisance have been legislated at 
55dB during the day and 48dB from 22 hours (Section 54 of Local Gov-
ernment Act 462). This means that sounds louder than these prescribed 
levels break the law and also, poses health challenges to the public. 

The harmful effects of loud sound levels have been the subject of a 
study by the World Health Organisation (WHO) in its International Pro-
gramme of Chemical Safety (WHO, 1994).90 In this document the health 
effects of noise are defined as “A change in the morphology and physiol-
ogy of an organism that results in the impairment of functional capacity, 
or an impairment of capacity to compensate for additional stress, or in-
creases the susceptibility of an organism to harmful effects of other envi-
ronmental influences” (WHO, 1994, p. 39). Simply put, this definition af-
firms the adverse effects and dangers of noise as an environmental pollu-
tant on the general well-being of people who are exposed to it. The impli-
cations of noise above prescribed levels according to the WHO are enor-
mous and extensive including such dangers to the public as noise-induced 
hearing impairment, interference with speech communication, psycho-
physiological, disturbance of rest and sleep, mental health and perfor-
mance effects, effects on residential behaviour and annoyance in addition 
to interference with intended activities (ibid). 

While the extensive nature of the effects of noise presented by the 
WHO cannot be fully explored within the scope of this chapter, it is im-
perative to consider some critical aspects. First, noise pollution has the ca-
pacity to cause hearing impairment in individuals (Lutman, 2000, p. 274; 
WHO, 1994, p. 42). Second, psychologists have identified a correlation 
between noise and malformations of speech communication. Noise can re-
sult in impaired concentration, irritability, headache, fatigue, stress reac-
tions, insecurity and lack of self-confidence (van Dijk, 1986, pp. 328,329; 
Lazarus & Cohen, 1997, p. 98). Third, noise pollution in the night deprives 

                                                 
90 For further reading on the subject see: http://www.who.int/docstore/peh/noise/Com-
noise-3.pdf, Accessed November 14, 2016.  

PDF-Muster LIT Verlag 25/07/18



Religious liberties and diversity in contemporary Ghana 211 

 

people of sleep. The importance of sleep however, cannot be overempha-
sised. Researchers have found that sleep is not only essential for the human 
body but also to life itself “through its ability to regulate the flow of en-
ergy.” Furthermore, sleep promotes the mental and metabolic functions of 
the human body (Hobson, 1990, p. 371; Hobson, 1989; Barrett, 2001). 
Fourthly, environmental noise has been identified as having inimical ef-
fects on certain mental and physiological functions of people. (Berglund 
& Lindvall, 1995; Berglund, Lindvall, & Schwela, 1999). 

It is clear, therefore, from the above, that exposure to loud sound is 
detrimental to the general health of people. Accordingly, this poses a chal-
lenge as to whether, in exercising their own religious freedoms, the Char-
ismatic churches are also not in contravention of Article 26 (2) which 
states, “All customary practices which dehumanise or are injurious to the 
physical and mental well-being of a person are prohibited.” Although this 
can only be determined by a court of competent jurisdiction, I appreciate 
that limitations such as those in the interest of public safety and public 
health enshrined in the constitution clearly restrict the utilisation of the 
rights and freedoms of the citizenry to the detriment of other people’s 
rights. In the case of the Charismatic churches, it seems the only way to 
exercise total religious freedom would be to introduce mechanisms like 
sound-proofing that confines the sound produced during worship within 
the perimeters of their church buildings. This does not even address the 
question of what levels of sound the members of the churches themselves 
are exposed to and its long-term health effects on them. Admittedly, how-
ever, questions of religious beliefs and practices and scientific findings are 
not always compatible and it will be difficult to convince the churches to 
choose science over what they consider as their belief. 

The Charismatic church case shows that the limitations of one’s free-
doms could be more than the limits of the rights because it is amorphous 
and not well defined. That is, it is open to several interpretations depending 
on the context and the interpreter. As a result of this fluidity, one human 
rights lawyer argues that depending on the circumstances, a court can spell 
out a particular set of limitations in one case and a completely different set 
of limitations in another ruling (Kwadwo Appiagyei-Atua, personal com-
munication, November 26, 2015). Consequently, in order to understand 
the argument of the Charismatic churches for their religious freedoms in 
the light of the noise ban, we need to take a critical look at the restrictions 
of these freedoms. The limitations that serve as safeguards for the misuse 
of religious freedoms rather complicate the concept of religious freedom 
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and shows that it cannot be completely granted. It shows that to enjoy total 
freedom of worship one must consider other people’s freedoms as well as 
acknowledging that religious liberties are not guaranteed at the expense of 
other rights. Moreover, there is a kind of tension between pursuing reli-
gious liberties for one’s own religion and seeking them for that of others, 
even though the term religious liberties is used for both. As Sharma (2011) 
has pointed out “the problem with the rationales of religious freedoms is 
that they usually have difficulty in extending that freedom equally to all 
religions” (p. 11). 

The case of the Ga Traditionalists: an analysis of the legal  
positions 

On the other side of the legal debate, the Ga traditionalists despite mainly 
using historical reasons such as their first-comer status and ‘land owners’ 
of Accra as the reason for which all residents must comply with the noise 
ban, have also partly put forward legal arguments to justify same. They 
have often cited Articles 26 (1) and 11 (3) as the basis for which the ban 
must be complied with by all. This legal argument is to counter the Char-
ismatic churches argument of rights to religious freedom and to give cre-
dence to their own customary practices. In the first phase, 1998-2001 (the 
height of the clashes), it was the Afrikania Mission that fronted these ar-
guments, but in contemporary times these have become the main legal ba-
sis for the GTC. First, we will have a look at both provisions and then we 
will attempt to analyse them within the context of religious pluralism and 
freedom. Article 26 (1) (2) grants every citizen cultural rights and the free-
dom to “enjoy, practice, profess, maintain and promote any culture, lan-
guage or tradition” as long as these customary practices do not “dehuman-
ise or are injurious” to other people. In effect, the GTC has the right to 
celebrate and promote their time-honoured festival of Hɔmɔwɔ and every 
rite associated with it provided it does not put other people in danger. This 
position is further strengthened by successive governments’ attempts to 
revive and incorporate cultural traditions across the country into national 
life in order to build an integrated national cultural identity. Beginning 
with the Jerry Rawlings led PNDC Government, this notion of incorporat-
ing local cultures into the national agenda led to the formation of the Na-
tional Commission on Culture (NCC) in 1990 by a legal instrument, the 
PNDC Law 238. Subsequently, the NCC was tasked with management, 
preservation, promotion and supervision of the national cultural agenda. 
Festivals such as Hɔmɔwɔ and traditional rites of passage have become a 
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major means through which the NCC seeks to promote its work. These 
festivals also attract many tourists to the country, therefore, contributing 
in no small way to the national economy. Tourism is actually the third 
largest foreign exchange contributor to the Ghanaian economy (Tsikata, 
2007, p. 5). The efforts of the NCC culminated in the National Cultural 
Policy91 in 2004. Among other things, this policy states, “In the era of 
globalisation…our history, cultural values and our institutions must con-
tinue to exercise a deep influence on the nation’s governance and national 
life” (National Cultural Policy, p. 7).  

Accordingly, there is a promotion of diverse Ghanaian cultures which 
gives the citizens the right to enjoy their culture and also sees cultural ac-
tivities such as celebration of the Hɔmɔwɔ as indispensable tools for na-
tional development and integration. For example, Article 3992 which forms 
the basis of the cultural policy, encourages the integration of appropriate 
customary/traditional practices and cultural values into the life of the na-
tion-state. As we can see, whenever the nation-state refers to culture, it 
indicates indigenous religions as Christianity is not seen as part of Ghana-
ian culture. Cultural studies in the educational system, encouraged by the 
same provision in the constitution, also helps to give credibility and legit-
imacy to traditional festivals such as Hɔmɔwɔ. In summary, I see that based 
on the Articles 26 and 39, and the national cultural policy, it is clear that 
the Ga traditionalists have their general rights to religion and promotion of 
their culture through the implementation of the noise ban guaranteed by 
the constitution. However, the question is whether this freedom to imple-
ment the ban can be extended to others who are not native Ga people but 
are residents of Accra. It perhaps lies with the courts to make a clear-cut 
                                                 
91  See: http://www.s158663955.websitehome.co.uk/ghanaculture/privatecontent/File/ 
CULTURAL.%20POLICY%20-%20FINAL.pdf, Accessed November 16, 2016. 
92 Subject to clause (2) of this Article, “the State shall take steps to encourage integration 
of appropriate customary values into the fabric of national life through formal and infor-
mal education and the conscious Introduction of cultural dimensions to the relevant aspect 
of national planning.  
(2) The State shall ensure that appropriate customary and cultural values are adapted and 
developed as an integral part of the growing needs of the society as a whole; and in par-
ticular, that traditional practices which are injurious to the health and well-being of the 
person are abolished.  
(3) The State shall foster the development of Ghanaian languages and pride in Ghanaian 
culture.  
(4) The State shall endeavour to preserve and protect places of historical interest and 
artefacts.” 
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ruling on the issue, but in the absence of any such legal rulings the viability 
of the ban on the whole city has generated debates among lawyers across 
the country. First, the former Ghana Bar Association (GBA) President, 
Nene Amegatcher lamented in 2014 that it is illegal for traditional leaders 
to impose a noise ban on an entire city because not only does it affect eco-
nomic activities in the country, it is also retrogressive because “society is 
dynamic and that the people are moving forward.” He stated explicitly, “I 
can tell you without any doubt in my mind, without a blink of my eye that 
all those bans, from that of the Asantehene on funerals to that of the Ga 
Traditional Council on noise-making…are all unconstitutional” (The Gha-
naian Times, May 29, 2014). Although, as the president of the association 
of Ghanaian lawyers, Nene Amegatcher was expected to be as neutral as 
possible, his comment covers all noise bans across the country and his use 
of ‘retrogressive’ clearly reflects the position of the Charismatic churches 
in this conflict. Although he argued fundamentally along economic lines, 
he also acknowledged the difficulty in the lucidity of the legal provisions, 
stating that “There are Constitutional provisions that guarantee the rights 
of a citizen, the freedom to worship, the freedom to practice their reli-
gion…and the freedom of association” but “the traditionalists also say 
there is constitutional provision which says our traditions, customs, beliefs 
and practices should be preserved” (The Ghanaian Times, May 29, 2014). 
To this end, he sought to seek an interpretation at the Supreme Court of 
Ghana regarding the legality of the ban in order to bring finality to the 
issue, albeit, to date that has not materialised. This view to seek redress in 
the Superior Court of Justice is shared by the Ghana Pentecostal and Char-
ismatic Council, whose leaders were in touch with the GBA during the 
tenure of Nene Amegatcher (Apostle Antwi, personal communication, 
January 30, 2015). 

Furthermore, a traditional leader who also doubles as a lawyer, Nana 
Odeneho Kyeremanteng agreed with the position of the GBA and Nene 
Amegatcher regarding the illegality of the banning orders imposed by tra-
ditional leaders across the country. He also argued along similar economic 
lines and the non-static nature of culture stating that, “The bans affected 
economic activities” and that “culture was dynamic and should not be used 
to halt the forward march of the people” (The Daily Graphic, June 3, 
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2014).93 The view expressed by this traditional leader is significant be-
cause in his capacity as a paramount chief, he is considered a custodian of 
traditional culture. Contrary to that label, he referred to the noise ban in 
Accra as illegal and went further to call on Christians, business people and 
civil society to join in the effort of the GBA to seek finality at the Supreme 
Court. 

While the two aforementioned lawyers stressed the illegality of the 
noise ban, there are those who side with the traditionalists and subse-
quently, the noise ban. For example, a lawyer who is a native Ga opines 
that, 

It is our law, our customary law which the constitution recognizes, just obey 
it because you are on our land. When I come to your place I will also obey 
your customary law but why is it that when you come to Accra you don’t 
want to obey our laws? When we obey the customary laws, there will be no 
tension. That is why if you are in my town and you want to flout my rules, it 
means you don’t respect the elders who announced the ban. And they will 
feel their pride is wounded and they have to defend their stand and that of 
their Wulɔmɔ. If you obey it, there will be no conflict (B. Akwetey, personal 
communication, September 10, 2015). 

The statement above is derived from Article 11 (3) of the 1992 constitution 
which defines customary law as “rules of law which by custom are appli-
cable to particular communities in Ghana.” In order to understand this pro-
vision, it is imperative to explain how Ghana as a nation is structured. The 
nation-state is a democracy with fully fledged democratic structures of 
governance. Like many African states, it also has traditional structures ex-
isting alongside the democratic institutions. Traditional systems that ex-
isted before the era of colonialism and the subsequent republic are still 
recognised and therefore create two systems of governance side by side, 
albeit the democratic nation-state is superior. The nation-state can there-
fore be described as a conglomeration of several sub-states including the 
Ga state. These traditional states have their own socio-political structures 
which are still recognised within the national framework. For example, in 
the Ga state, the Wulɔmei are the spiritual leaders while the Mantsemei are 
the civil leaders. Within these communities, every member is expected to 

                                                 
93 See also http://www.graphic.com.gh/news/general-news/traditional-leaders-can-t-ban-
noise-making.html, Accessed January 15, 2016; Nana Odeneho Kyeremanteng is the 
Omanhene (divisional chief) of Apenuase in the Ashanti Region of Ghana and the Chief 
Executive Officer of the Commet Group of Companies specialising in Real Estate and 
Legal Services. 
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have certain obligations which include respect for the local deity, although 
in addition people are free to worship other gods. Within this customary 
system, the separation between religious and civil duties is not clearly de-
fined. Since this traditional system has not disappeared and is recognised 
by the nation-state, customary laws become the avenues through which 
traditional governments rule their areas. These laws which are location 
specific, have been protected and guaranteed in Article 11 of the constitu-
tion.  

In addition, a consideration of Articles 26 and 39 also affirm that the 
GTC have the right to celebrate and promote their festival and all the cus-
tomary laws that come with it. The question therefore is to what extent can 
customary laws be extended to people who do not subscribe to the indige-
nous religion of a particular traditional area? To what extent can the laws 
of the Ga state affect other ethnicities living in the capital of the nation-
state, which coincidentally also happens to be the capital of the Ga state? 
This is not clearly defined in the constitution. These grey areas of the law 
contribute to the confusion between the two parties. Like the Charismatic 
churches’ argument, it will take a court of competent jurisdiction to bring 
finality to these rather blurred boundaries in the constitutional provisions. 

Even if the GTC can make a solid argument for their freedom to prac-
tice their religion (Article 26), preserve their culture (Article 39) and pro-
mote their customary laws (Article 11), there are still limitations to these 
freedoms found in Article 26 (2) that one’s freedoms should not violate 
another person’s rights. That is, the exercise of their freedoms should not 
be injurious to another group or detrimental to public safety. This clearly 
implies that the way and manner of the attacks on the churches, infringes 
on their religious rights as well as causes harm and injury to the members 
of the churches. It also seems to violate the boundaries to freedoms pro-
vided for in Article 26 (2). By acting as law enforcement officers, the GTC 
claimed for itself the role of the police, the only people empowered by the 
state to enforce laws. Moreover, the attacks on churches also caused bodily 
harm and destruction of other people’s property which is an evident abuse 
of their rights, which amounts to some form of criminal offense under the 
criminal code of Ghana (Criminal Code (Amendment) Act 1998, Act 554). 

Another major question that arises from the argument of the tradition-
alists is the place of customary laws and local assembly by-laws in relation 
to the national constitution. Apart from the customary laws of these sub-
states, there is also the local government and decentralisation framework 
provided in Article 240 of the 1992 constitution, which stipulates that so 
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far as it is reasonably practicable, local government and administration 
should be decentralised. The implementation of this provision in the con-
stitution led to the introduction of the Local Government Act, 1993, Act 
46294 which fundamentally deals with the transfer of functions and respon-
sibilities of governance from the national to the community level. Sections 
79-81 of this Act deal with by-laws which stipulate that “[a] District As-
sembly may make by-laws for the purpose of a function conferred on it by 
or under this Act or any enactment” (Section 79 (1) Act 462). The by-laws 
according to these sections are to give some specificity to how day to day 
governance is executed at the local level (Ahwoi, 2010, pp. 53-66). This 
gives us an indication of the levels of laws in the country and also reveals 
the multiplicity of laws in existence, which sometimes complement each 
other and at other times complicate the whole legal system. The diversity 
of laws gives rise to the concept of legal pluralism, which Davies (2010) 
has defined as the notion that there is more than one legal system in any 
one geographic space “defined by the conventional boundaries of a nation 
state.” Moreover, Davies (2010) highlights how prevalent this notion of 
legal pluralism is in postcolonial societies such as Ghana, where a legal 
system is imposed to “co-exist and interconnect with customary, indige-
nous and/or religious laws” (pp. 805-806). 

Despite the complexities of the legal regime, understanding the way 
in which the laws relate to each other is imperative to understanding the 
claims of both the Charismatic churches and the GTC. The 1992 Consti-
tution definitely takes precedence over all other laws. However, while it 
guarantees the general human rights and freedoms of every citizen, it does 
not specify for instance, the sort of things that one can do that will not 
amount to disturbing your neighbour. These are enshrined in the by-laws 
of the Metropolitan/Municipal/District Assembly for example, the Accra 
Metropolitan Assembly (AMA). It is these by-laws that the assemblies 
adopt for the smooth administration of local communities in order to mit-
igate against any disharmony in society. For example, in the case of this 
conflict over noise, one by-law that becomes pertinent is the AMA’s by-
law on noise nuisance in Accra. While this by-law is clearly a by-product 
of Article 240 of the constitution transferring functions to the Metropolitan 
Assembly and therefore clearly hierarchically below the constitutional 

                                                 
94 For details see Local Government Act 1993, Act 462: https://s3.amazonaws.com/ndpc-
static/pubication/Act+462+-+Local+Government+Act.pdf, Accessed November 18, 
2016. 
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provision, the place of customary laws relative to the by-laws is unclear. 
The customary laws of the Ga state, such as the noise ban, which exist side 
by side with the by-laws of the institutions of democracy are intended to 
work in harmony with each other. However, in the case at hand, sometimes 
these two are actually poles apart and in competition with each other. Alt-
hough the AMA sees it as their responsibility and function to run the city 
at the community level including controlling noise pollution, the GTC 
from time to time especially during the period of the noise ban, assert their 
‘landlord’ status and try to override the powers of local governance, all in 
the name of preserving their culture and religion as provided by the 1992 
constitution. What makes the relationship between the customary laws and 
the by-laws in the city even more complicated is that nowadays the AMA 
mostly assumes the role of announcing the noise ban to the general public, 
something that is purely a customary law and belongs in the domain of the 
GTC. However, this is understandable considering the tension that the 
noise ban has generated among the residents of the city. It is however, not 
unusual that non-state normative systems like the GTC customary laws, 
which co-exist with state laws, like AMA by-laws sometimes compete 
with each other for authority over the citizens (Davies, 2010, p. 806). Since 
this case has not yet been heard at the Supreme Court, it is important to 
consider similar cases that essentially deal with the balance between reli-
gious freedoms, religious diversity, human rights and noise pollution. 

Between Noise Pollution and Religious Liberties: case laws 
According to Cross (2015) the purpose of protecting religious liberties 
should be connected to the way and manner in which such a constitutional 
provision is interpreted and applied (p. 2). That is, interpreting the rights 
and freedoms of citizens is as critical as the guarantee of such provisions 
in the constitution in the first place. Unfortunately, although there has been 
talk of seeking clarification at the Supreme Court by different parties such 
as the Christian groups and some civil society organisations, this has not 
materialised to date. It will be interesting to see how the apex court of 
Ghana will rule on this case, if ever the case is called. In the absence of 
such a ruling, we can only refer to precedents in the form of landmark 
cases and how the law was applied to bring finality to otherwise conten-
tious issue of religious noise. I have selected three cases from three differ-
ent jurisdictions namely, Ghana, England and India, to compare how cases 
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of this nature have been dealt with in three commonwealth countries, who 
subscribe to the English common law.95 

Case one 
This case is the closest one that can give us an idea of how the Ghanaian 
courts went about the issue of balancing the religious freedoms of a Char-
ismatic church and maintaining public peace. It is the case of The Republic 
vs. The Pastor in Charge, Power Miracle Chapel International,96 where 
some aggrieved residents took a local Charismatic church to the magis-
trate’s court for causing noise nuisance by using loudspeakers and modern 
public-address systems for church services. The court ordered the Envi-
ronmental Protection Officers from the local authority office to enforce 
existing laws on noise pollution and ordered the church to install sound 
proof facilities in their building within a period of 14 months. Failure to 
comply with the directive, would lead the city authorities to close down 
the church. The church however refused to comply, which resulted in the 
city authorities doing just that.  

This case did not involve the same level of conflict as the noise ban 
because it did not call for constitutional interpretations and hence it was 
handled at the district magistrate’s court, the lowest court in the judiciary 
system of Ghana. Obviously, the case involved a particular church and 
residents of a community, whereas our case involves the entire traditional 
set up of the Ga people and the Pentecostal-Charismatic churches as a col-
lective. However, case one shows that there is perhaps an alternative route 
to pursuing the conflict over the noise ban through the same court system 
not necessarily at the Supreme Court, which has often been advanced. But 
through individual residents of different localities taking specific cases of 
noise nuisance to the courts. Notwithstanding, the conflict over the noise 
ban as it stands now, can only be dealt with by the apex court since it in-
volves human rights issues and constitutional interpretations, for which 
only the Supreme Court has competent jurisdiction. This is not to suggest 
that the ruling of the superior court will bring an end to the conflict but 

                                                 
95 I am aware that an African sample of legal systems closer to the Ghanaian post-colonial 
dynamics such as Nigeria, Kenya and Zambia should suffice for a comparative perspec-
tive. Nevertheless, my selection of India and England is a conscious one, to compare 
completely different geographical areas. 
96  Republic v. The Pastor in Charge, Power Miracle Chapel International. Case no. 
B12/23/08 District Magistrates Court La, Accra. 
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clearly its interpretations will help clarify the legal positions taken by the 
parties. 

Case two 
In the multicultural and multi-religious97 community of the London Bor-
ough of Hackney, the rabbi in charge of a synagogue and a Jewish School 
was prosecuted at a magistrate’s court for noise pollution as a result of 
multiple activities during the Sabbath, Passover celebration, prayer at the 
Jewish school, and the induction ceremony of a new scroll. The latter event 
however had a Police escort as well as permission. The rabbi was given a 
two-year conditional charge and ordered to pay £4000 within half a year. 
Nevertheless, upon appeal to a higher court arguing, among other things, 
that the prosecution infringed on his rights to religious freedom, freedom 
of association and freedom of expression under the European Convention 
on Human Rights and Fundamental Freedoms (ECHR), after five Environ-
mental Officers from the Hackney Council gave evidence, the court pro-
ceeded to annul all the counts against the rabbi. The court determined that 
under the national Environmental Protection Act 1990, Section 79 (1) (g), 
noise could not be considered a statutory nuisance. An appeal by the Hack-
ney Council Environmental Officers to a divisional court was unsuccessful 
as it was dismissed on technical grounds. Although the judgement of the 
court was essentially based on the balance between religious freedom and 
public interest environmental protection, they also decided that the provi-
sion of Article 9 of the ECHR did not correspond to immunity from pros-
ecution for religious groups and their adherents (Knights, 2008, p. 51-53). 

Case three 
The third case was heard at the Supreme Court of India involving a Pente-
costal Church, Church of God (Full Gospel) in India as the petitioners vs. 
K.K.R Majestic Colony Welfare Association and others, as respondents.98 
This case involved loud music resulting from church activities in the peti-
tioners’ church auditorium which became noise pollution to the respond-
ents, representatives of a local community. Prior to petitioning the Su-
preme Court, the case had been heard in a High Court in which the Welfare 
                                                 
97 2001 Statistics of the area indicate that of the 202, 824 people, 46.6% described them-
selves as Christians, 13.8% Muslim, 5.3% Jewish, 1.1 % Buddhist, 0.9% Sikh, 0.8% 
Hindu, 0.6% other religions, 12% not stating any religion and 19% no religion (Knights, 
2008, p. 51). 
98  See http://judis.nic.in/supremecourt/imgst.aspx?filename=17134 for details of the 
case. Accessed November 1, 2016. 
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Association had complained that use of musical equipment and loud pub-
lic-address systems in the church’s services disturbed the peace and tran-
quillity of the neighbourhood and contravened the local EPA Act 1986. 
The High Court ruled that the law enforcement officers (police) and the 
Pollution Control Board should take steps to bring down the noise to the 
permitted levels by taking action against noisy vehicles and ensuring that 
noise was moderated in the church. Nevertheless, the church, not happy 
with the ruling, appealed the judgement on the grounds that its members’ 
right to freedom of worship was being infringed. Also, they submitted that 
the noise was actually due to vehicular traffic in the area and not the use 
of the loudspeakers. The Supreme Court of India however ruled first and 
foremost, that the right to practice, profess and propagate religion as en-
shrined in the constitution is definitely not an absolute right. They are sub-
ject to the restrictions of “public order, morality and health.” That is, the 
enjoyment of one’s rights must be in consonance with other people’s 
rights. Secondly, religious activities like prayer and preaching that ad-
versely affect the rights of the general population cannot be upheld in an 
organised society. Especially since no religious group teaches that loud 
public-address systems or the beating of drums should be used in the per-
formance of their religious rituals. Thirdly, no right can be absolute in a 
civilised society. That is, particular rights cannot exist in isolation, they 
are dependent on other rights and they must coexist. Fourthly, although 
there is generally increased levels of noise in a city as a result of industri-
alisation and urbanisation, which exceed permitted noise levels under the 
environmental protection regulations, it is not enough grounds to allow 
others to increase the same by the beating of drums, use of voice amplifiers 
and musical instruments. Accordingly, the Supreme Court affirmed the 
earlier ruling from the High Court and dismissed the appeal. 

These last two cases show how different courts, the High Court and 
the Supreme Court in two respective jurisdictions, England and India dealt 
with similar cases but they had different outcomes. The outcomes can be 
seen as informed by local dynamics such as the fact that England has a 
state church, the Church of England while India has no official state reli-
gion, although the dominance of Hinduism is pervasive being represented 
as “the religion of India” (Swamy, 2016, p. 99). Both countries grant reli-
gious freedoms to their citizens but England with an official state church 
and consequently, ecclesiastical laws, tends to favour one church (CoE) 
over other religious groups. Additionally, having a state church makes the 
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country generally more tolerant to religious noise (Watkin, 1996) than ju-
risdictions like India. Again, we see that the United Kingdom, as a member 
of the European Union is also bound by European Conventions on human 
rights while India does not share its sovereignty with any regional body. 
Like Ghana, both countries are multi-religious and adopt the English com-
mon law but unlike England, the other two countries through colonialism 
have had to adopt these legal frameworks and impose them on their mul-
ticommunal societies. This is not to suggest that a similar ruling in the 
Indian case could be followed by the courts in Ghana as the local dynamics 
are different. 

Indifferent or Measured? - The approaches of state and its  
institutions toward the conflict 

According to Azar (1990, p. 10) questions of governance and the role of 
the state are critical in either frustrating or satisfying the needs including 
rights and freedoms of individuals or identity groups. This means that there 
is a political side to religious freedoms and that political decisions can be 
made by the state at the expense of constitutional and legal provisions (Sul-
livan, Hurd, Mahmood, & Danchin, 2015). In this section, I will discuss 
the approach of the state towards the noise ban and its related legal issues 
by concentrating on four relevant state institutions, the Judiciary, the Com-
mission on Human Rights and Administrative Justice (CHRAJ), the Ghana 
Police, and Accra Metropolitan Assembly (AMA).  

Although laws might be fundamentally looked at as aspirational goals, 
eventually, the effect of the law is dependent on the way the courts inter-
pret and enforce them. Moreover, if the law is taken as a “public, general 
and binding command enforceable through state coercion,” then its impact 
on this present conflict in a democratic state cannot be overemphasised 
(Smulovitz, 2010, p. 730). The nation state and its institutions especially 
the courts, therefore, have a critical role to play in bringing this protracted 
social conflict under control. Some scholars have indicated that courts and 
laws are being more and more employed for the advancement and realisa-
tion of civil and social rights (ibid, p. 730; Langford, 2008; Gauri & 
Brinks, 2008), although Rosenberg (1991) has described the capacity of 
the courts to bring about social change as rather limited. In the conflict 
between the traditionalists and the Charismatic churches, there have been 
several attempts by the GPCC, the ecumenical body of Pentecostal and 
Charismatic churches, to have the issue heard in court to bring a closure to 
the constitutional and legal debate relative to the noise ban and religious 
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liberties. They have also appealed to certain state institutions such as the 
Parliament of Ghana to intervene (GPCC Document, 1999). First, they 
filed a writ at the Supreme Court in Accra seeking three reliefs on March 
9, 1994. The reliefs they sought include: 

A declaration that by the Provisions of the 1992 Constitution and in particu-
lar Article 21 (1) (b) (c) and 26, the plaintiffs as well as other Christian 
Church groups have an inherent right to worship, profess, practice and man-
ifest their Christian faith and belief. (2) A declaration that plaintiffs’ right to 
hold and profess their faith as guaranteed by the Constitution does not permit 
any one to interfere with or disrupt the mode, time or place where such belief 
or worship is to be manifested, save as is proscribed by the Constitution. (3) 
A declaration that any purported act or conduct of any traditional authority 
in Ghana or group of persons in any community in Ghana or others in pro-
scribing, preventing or interfering in the worship or the enjoyment of any 
meal, dish or food by any member of the Churches belonging to plaintiff’s 
council is a violation or contravention of their constitutional right as en-
shrined in the 1992 constitution (GPCC file document, 2000). 

Next, they also petitioned the Speaker of the Parliament of Ghana in June 
1998 citing the same reliefs they sought in court and requested that parlia-
ment: 

Tell the whole world whether it is right and constitutional to impose the mode 
of worship of one religious faith on all others. (2) Take appropriate steps to 
ensure that the perpetrators of these atrocious acts are brought to book. (3) 
Educate people of all faiths to respect one another’s constitutional rights and 
co-exist in harmony… (5) Kindly ensure that the safety and security of the 
lives and properties of every individual who lives in this country is not toyed 
with by any person or group of persons. Continual harassment of the Church 
may compel us to react (GPCC Document, Letter to Parliament of Ghana). 

This strongly worded request was sent to the Ghanaian parliament and 
copies were sent to the Chief Justice as well as the Vice President of the 
Republic, John Evans Atta-Mills, who later became the President. In all 
these attempts by the churches to seek redress from these important state 
institutions, the reaction of the state has been one of indifference or a 
somewhat measured approach to dealing with this conflict. A question is 
raised as to why the Supreme Court has never sought to address this issue 
to bring some clarity on the constitutional provisions both parties have 
sought to rely on. This is significant because like Langford (2008) and 
Smulovitz (2010) argue, the consequences of how the courts interpret and 
implement the laws have the capacity to bring about social change includ-
ing transforming this social conflict. 
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It is understandable on the part of the central government that it has 
taken a careful approach to dealing with this issue because irrespective of 
the guilty party, the government in power is likely to lose electoral votes 
from that particular constituency. The Charismatic churches are too pow-
erful and constitute a significant portion of the population of the country 
while the Greater Accra region has been a swing region in the electioneer-
ing since 1992. Therefore, to lose any of these two constituencies is detri-
mental to the electoral fortunes of the political party in power. The winner-
takes-all political environment in the country informs various govern-
ments’ approaches to dealing with the conflict. By trying to remain neutral, 
the central government and the Parliamentary groups have made a political 
decision at the expense of employing the law to ensure rights and liberties 
are respected. This sometimes appears as assuming a stature of indiffer-
ence to the current conflict. 

Commission on Human Rights and Administrative Justice (CHRAJ) 
The CHRAJ is a state institution mandated to protect the universal human 
rights and freedoms as well as the fundamental rights and freedoms en-
shrined in the 1992 Constitution of Ghana. The mandate for the protection 
of these rights is specifically spelt out in Article 218 (a) (c) and (f)99 and 
also a part of the Act of Parliament establishing the institution, precisely, 
Section 7 (1) (a) (c) (g)100 which defines and prescribes the functions of 
the agency as it relates to promoting and protecting human rights in the 
country.101 First and foremost, CHRAJ has been the only government 
agency that has made a specific determination on the implications of the 
noise ban on religious and other fundamental freedoms of the Christians. 

                                                 
99 The functions of the Commission shall include (a) to investigate complaints of viola-
tions of fundamental rights and freedoms, injustice, corruption, abuse of power and unfair 
treatment of any person by a public officer in the exercise of his official duties; (c) to 
investigate complaints concerning practices and actions by persons, private enterprises 
and other institutions where those complaints allege violations of fundamental rights and 
freedoms under the Constitution; (g) to educate the public as to human rights and free-
doms by such means as the Commissioner may decide, including publications, lectures 
and symposia. 
100 Ibid. 
101 The CHRAJ has a broader mandate besides the protection of human rights. The com-
mission is also the State Ombudsman and the Anti-Corruption Agency tasked with help-
ing to promote transparency and public accountability (Chapter 18 of the 1992 Constitu-
tion). For more on CHRAJ see: http://www.refworld.org/docid/44bf7f804.html, Ac-
cessed November 20, 2016. 
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In May 1999, during the first phase of our periodisation (1998-2001), the 
commission ruled that “While the ban on drumming is constitutionally 
protected, it does not extend to other groups, nor does it overrule the right 
of people practising different religions to exercise their own freedom of 
worship.” The commissioner at the time, Justice Emile Short further issued 
a statement after this declaration stating that the enforcement of the ban 
had no legal backing, therefore, instead of imposing it on the Christians, 
the traditionalists should rather appeal to the churches (Africa News, Issue 
39, 1999). Obviously, the Ga traditionalists did not take kindly to the dec-
laration by the Commission which sought to question the legality of the 
ban and threatened to continue to clamp down on Christians who violated 
the ban. This declaration should have brought some finality to the case but 
due to obvious limitations in the workings of CHRAJ, the ruling died a 
natural death after a few months. Although CHRAJ is a quasi-judicial 
body, its commissioner has the powers of an Appeals Court judge and the 
deputy commissioners, the powers of High Court judges according to Ar-
ticle 221. However, despite the powers of the commissioners, CHRAJ can 
only make recommendations to appropriate authorities such as ministers 
concerned in the issue under investigation or the best they can do after 
such investigations of violation of rights is to pursue the case in a regular 
law court. So, in this case, the recommendations were made to the central 
government after the determination. While the government failed to ad-
dress CHRAJ’s ruling, the constitutional body itself also did not take steps 
to enforce their decision through a court action. Moreover, even the ina-
bility of the commission to pursue a case without recourse to the regular 
court system is an obvious limitation that did not help to bring finality to 
the conflict. 
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Photo 12: Commission on Human Rights and Administrative Justice, Accra 
(Credit: Author). 

The Ghana Police Service 
From the initial outbreak of the clashes in 1998, the police have been meas-
ured in their approach towards the conflicting parties. The Christian 
groups have often complained of the lack of willingness by the Police to 
arrest and prosecute the traditionalists who perpetrate attacks on the 
churches during the period of the ban. This posture of the law enforcement 
officers has even attracted international attention, to the extent that the 
United States Department of State’s reports on the global landscape of re-
ligious freedom has captured it thus:  

The Government does not always prosecute those responsible for religiously 
motivated attacks. For example, none of those who attacked churches during 
the 1998 or 1999 annual ban on drumming were arrested or charged with an 
offense. Police authorities stated that pursuing the cases would exacerbate 
religious tensions.102 

                                                 
102 See http://www.state.gov/j/drl/rls/irf/2001/5651.htm for details. The International Re-
ligious Freedom Report is an annual report prepared by the US Department of State in 
accordance with Section 102(b) of the 1998 International Religious Freedom Act (IRFA). 
The Report supplements the most recent Human Rights Reports by providing additional 
detailed information with respect to matters involving international religious freedom. 
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Although the Police have not charged anyone for crimes linked to the at-
tacks on the churches, they have from time to time arrested some of the 
traditionalists, especially the Ga youth but not the Wulɔmei. For instance, 
in 2001, at the height of clashes, many GTC members were arrested after 
the assault on the Christ Apostolic Church in Osu. Nevertheless, upon a 
demonstration to demand their release and threats to boycott all mediation 
processes, they were released without charge at the behest of central gov-
ernment (Accra Mail, May 18, 2001). Regarding another series of arrests 
by the Police in 2010, one of my informants from the GTC side stated,  

About five years ago, our people went to arrest a church and the issue was 
reported to the Police at the Kaneshie Station. The Police arrested some of 
our people and so we went to the station to bail them but the Kaneshie Com-
mander called the Regional Commander and reported that the Wulɔmei were 
coming to break the cells to release their people. So, they sent in reinforce-
ment from other stations and they beat the Wulɔmei mercilessly, but some 
of us managed to escape. As a result of the beating of the Wulɔmei, the gods 
struck most of these police offices and some of them died while others suf-
fered strange diseases. Some came back to us to perform some rituals for 
them to be spared (Nuumo Okai I, personal communication, October 24, 
2015). 

We see that much as the police used a level of brutal force to clamp down 
on the attacks on churches, they have also been extremely measured in 
their approach at law enforcement. Several factors could be attributed to 
the posture of the police. To begin with, they see the conflict between the 
parties as a religious one and argue that prosecuting people will only serve 
to aggravate the situation since what is at stake revolves around the reli-
gious beliefs of the two groups. A Police officer stationed at the James 
Town Station (Ga Mashie) opined that “doing a mass arrest and prosecut-
ing them will not solve the problem. You have to know that although we 
are law enforcers and protectors of property, ultimately our aim is to make 
sure there is public peace and order.” She continued, “For this, we some-
times adopt different strategies to achieve it. Moreover, you have to know 
that on both sides we are dealing with religious leaders and some of them 
are reigning curses on us and others are praying against us” (Officer Linda, 
personal communication, May 12, 2014).103 The aspect of praying against 
the officers is corroborated by the Wulɔmei’s quotation above, that is, some 
officers had experienced death and others, sickness, as a result of some 
heavy handedness towards the Wulɔmei. Since the enforcers of the law 
                                                 
103 This is an anonymous name for the officer based on agreement with the author. 
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themselves consider the conflict as religious, police officers based in the 
communities are even afraid to arrest and prosecute perpetrators for fear 
of being visited with misfortune either by the actions of the Wulɔmei or 
even the pastors. Furthermore, a senior Police officer at the national head-
quarters in charge of operations also opined that, “These are two religious 
groups, arresting them amass will only lead to more chaos, so at the local 
station level we ask our men to deal with them tactfully and as much as 
possible dialogue with them” (DCOP Ampah-Benin, personal communi-
cation, February 19, 2014).104 Here we can infer from the view of the sen-
ior police officer that while he also sees the conflict as religious, he is quick 
to trivialize it by confining resolution to local Police stations. What this 
shows is that, contrary to the wider impact of this conflict on the national 
capital, he sees it as not enough of a threat on the nation. Admittedly, the 
measured approach adopted by the police in the specific case of the noise 
ban, has largely worked in their favour. However, over time, it has also 
created a culture of impunity on both sides of the conflict, where actors 
seem to think they will not be arrested after all, even if they find them-
selves at the wrong side of the law. 

Finally, we also see that anytime there have been arrests of the tradi-
tionalists, the political elite intervenes for fear of being punished in the 
electioneering. These actions reveal the undermining of the work of the 
Police by the politicians and also show how politicians can sometimes 
cross the boundary to interfere with the criminal justice system in Ghana. 

The Accra Metropolitan Assembly (AMA) 
The AMA is the local government authority in the city of Accra. In order 
to bring governance to the community level, the AMA has ten sub-metro 
offices from where local governance is executed. The AMA’s approach to 
the legal aspects of this conflict has been rather complicated. In the first 
place, the Chief Executive Officer of the AMA, who is the mayor of the 
city of Accra has since the beginning of 1992 been a native Ga person.105 
Coupled with this, in contemporary times (over 6 years) its Public Rela-
tions Officer (PRO) has been a Wulɔmɔ, Nuumo Blafo II. As a result, the 
city authorities are seen as bias arbiters by the Charismatic churches. This 

                                                 
104At the time of the discussion he was the Director-General in charge of Public Affairs 
but he has since been appointed as the Director General in charge of Special Duties. 
105 The mayors have been native Ga people but all of them have also been Christians but 
of the mainline church extract. The current mayor of Accra, Dr Okoe Vanderpuye is a Ga 
and a Seventh - day Adventist.  
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became clear during the first phase (1998-2001) when the AMA was per-
ceived to have connived with the GTC to break down the walls of the LCI 
Cathedral at Korle Gonno, which eventually exposed the church for an 
attack by the Wulɔmei and the Ga youth. Furthermore, in the last two 
phases (2002-2016) the AMA has taken upon itself the responsibility of 
announcing the ban, although as a government agency, they are by law 
supposed to be neutral. However, the PRO argues that their involvement 
has been as a result of the conflict that the noise ban has generated for 
some time now. He states further that it is also the responsibility of the city 
authorities to help keep the peace within its boundaries. 

Regarding the law, the AMA which is responsible for enforcing its 
own by-laws on noise and nuisance for the purposes of environmental pro-
tection has not been consistent with its enforcement. Although existing 
laws on noise pollution are expected to be enforced throughout the year, 
the AMA only brings up this law during the period of the ban. During this 
time, they collaborate with the GTC and the police to form a taskforce to 
clamp down on noise within the city. Thus, throughout the year, churches, 
businesses and other religious bodies are allowed to emit loud levels of 
sound without any problems. This approach by the AMA feeds into the 
notion espoused by the Charismatic churches and their ecumenical coun-
cils that they are biased and only serve the interests of the GTC. However, 
the argument can be made that the lack of enforcement of by-laws for the 
rest of the year, outside the 30-day noise period, actually works in the fa-
vour of the churches. 

Moreover, the local authorities do have in place legislation on zoning 
in their by-laws, but since these regulations are not enforced, several 
churches have mushroomed even in residential areas. Meanwhile, Charis-
matic churches are known for organising church services around-the-
clock, which creates noise nuisance for residents of the areas they are sited. 
It is common in Accra to find multiple churches in the same residential 
vicinity having church services simultaneously. Even silence zones such 
as hospitals, courts, and educational institutions have nearby or resident 
churches. What complicates this phenomenon is that each of these 
churches has a different building permit provided by the same local au-
thority empowered to enforce zoning laws. This could be due to the rapidly 
expanding city in which land or space is of the essence but more signifi-
cantly, purported corrupt practices by local government officials. It is clear 
that until these zoning regulations are enforced it will be difficult to control 
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noise pollution in the city because private space will always collapse into 
public space as the boundaries are constantly shifting. 

Conclusion 
In this chapter, I have attempted to show how the conflict between the 
Charismatic Churches, and the Ga traditionalists over the noise ban has 
generated different legal arguments among the parties and society in gen-
eral, as well as the implications of the ban on the constitutionally guaran-
teed religious freedoms in the context of religious diversity. I have shown 
that religious diversity and freedoms are guaranteed by the nation-state and 
that direct state interference in religious groups is almost negligible or very 
minimal, although religion remains central in public and social life. Nev-
ertheless, it is at the level of the relations between individual religious ad-
herents and among religious groups such as the Charismatic churches and 
the Ga traditionalists that some amount of intolerance is apparent, which 
is clearly embodied in their actions and reactions towards the noise ban in 
Accra. The claims and counter claims to rights and freedoms under the 
constitution by both parties have contributed immensely to the levels of 
religious intolerance between them. For example, if the GTC claims they 
have religious and cultural rights because of the customary laws of the Ga 
traditional state, which they consider as sacred, then there is bound to be a 
counter claim by the Charismatic churches who also consider their style of 
worship as sacred and protected by the same constitution. The obvious 
outcome in this case is the contravention of each other’s freedoms and 
rights since religious freedoms do not exist in isolation but in tandem with 
other freedoms. 

The next question from the discussions in this chapter is, why has the 
legal route not been pursued by the state and if it was, could it bring finality 
to this conflict? To quote the view of one newspaper editorial regarding 
the noise ban conflict, “[f]or far too long, the institutions of law and order 
have remained static, stagnant and lethargic. Shouldn’t we allow them to 
work since the law is greater than the churches, traditionalists and even the 
Executive [arm of government]? (Ghanaian Chronicle, May 16, 2001).” 
To begin with, while it is imperative for the institutions of state to work by 
applying the law to find a resolution to the conflict, as advocated by this 
editorial, it is also clear that application of legislation alone is not in itself 
sufficient. Ter Haar, (2000) has argued that, “It is becoming clear that legal 
instruments are not enough if human rights are to be firmly grounded in 
different cultures, as people’s understanding of human rights is informed 
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by their world views and cosmologies” (p. 3). Thus, constitutional provi-
sions and legal regimes are not enough, in this context of confrontations 
over the noise ban, because it has underlying religious and cultural human 
rights factors central to it. It is easy to say that religious freedoms should 
be compromised when they conflict with other societal interests as pro-
posed by Leiter (2008, 2010), at least, in Western democracies but the 
same cannot be said of the Ghanaian context, where democratic structures 
exist vis-à-vis the traditional structures of governance. The religious nature 
alone makes the conflict over the noise ban even more complicated. 

Pobee (1991) has emphasised that “Homo ghaniensis is homo radi-
caliter religiosus,” that is, the Ghanaian is a radically religious being. Re-
ligion is of extreme importance and a key identity factor to both parties in 
the conflict (p. 11). Actually, it is the primary identifier of many in the 
country and as Laycock (1996) has contended, religion is “important 
enough to die for, to suffer for, to rebel for…to fight to control government 
for” (p. 317). This probably explains why religious freedom is given legal 
recognition in the country and it is also the reason why it will be difficult 
for only the legal jurisdiction to be employed to bring a lasting resolution 
to the conflict. This is in no way a suggestion that religious groups should 
be exempted from secular laws but rather to point out that because con-
flicts with religious undertones “may be more intractable, given the de-
voutness of believers,” they need to be approached differently (Cross, 
2015, p. 8). Although “the human rights concept as expressed in the Uni-
versal Declaration is at root a secular idea. …it seems that of all the cultural 
factors which affect views of humanity and human rights in different parts 
of the world, none is more important than religion” (p. 3). Accordingly, it 
is important that state institutions pursue the legal route along with the 
alternative dispute resolution methods, which will incorporate local 
worldviews and cosmologies of the parties involved – what Atiemo (2013) 
has referred to as the inculturation of rights and freedoms (p. 4). Perhaps 
these methods are most feasible for states with pluralistic legal systems 
like Ghana, in cases involving religious rights and freedoms. 

Finally, for a system of law to be credible and beneficial to society, 
there must be clarity and certainty about it, which ingredients are missing 
in the aspect of the constitutional provision on customary laws, which con-
stitutes the enduring legacies of the legal systems of traditional societies 
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(Braithwaite, 2002).106 Therefore, the nation-state must perhaps find a way 
of balancing the democratic institutions and the traditional cultural ones 
such as the GTC in order to engender clarity in relation to the customary 
laws and practices of the traditional councils. 

                                                 
106 D’Amato (2010) has argued that rather than becoming certain laws when left to normal 
processes of adjudication, adjustment and statutory change tends toward greater uncer-
tainty (p. 4). 
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7. Dynamic and Creative Religious Exchanges:  
The relationship between the mainline historical 
churches and the Ga traditional council 

I can say from the onset that the Catholic Church has a cordial relationship 
with the Ga Traditional Council and indeed all traditional councils around 
the country. We always invite them whenever we have a major programme 
or celebration. It is that respect we give to them that generates this kind of 
cordial relationship between us. We respect them for who they are and what 
they stand for (Very Rev. Father Francis Adoboli, personal communication, 
January 20, 2015). 

Becoming a Christian in Ghana has always meant doing away with aspects 
of indigenous culture or making complete changes to one’s way of life. 
There has often been a challenge to both the churches and their congrega-
tions as to whether or not to draw a line of demarcation between the two 
worlds and if so, where to draw this boundary. Accordingly, various Chris-
tian groups in Ghana have adopted different strategies to cope with this 
conundrum. Despite obvious challenges, some Christian traditions have 
had significant success, while others have not managed the same level of 
cooperation. A classic example of the latter group is the strained relation-
ship between some Charismatic churches and the Ga traditionalists, the 
subject of this study.  

Whereas we have basically been examining the relationship between 
the Charismatic churches and the GTC within the context of the noise ban, 
it is imperative to tease out why there is minimal or almost no confronta-
tion between the GTC and the mainline historical churches. Accordingly, 
this chapter is an attempt to bring out some of the strategies the mainline 
churches have adopted over the course of time to cope with the noise ban 
in the Greater Accra Region. It is also to show how the relationship be-
tween these two groups has evolved from one of tension, in the earlier 
days, to one of cooperation in recent times, as alluded to in the above quo-
tation. 

The data for this chapter is primarily drawn from interviews, observa-
tions, document analysis, and archival material as well as some secondary 
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sources.107 Examples are mainly drawn from but not exclusive to the Pres-
byterian Church of Ghana (PCG) and the Roman Catholic Church (RCC). 
Specifically, Abokobi Zimmerman Memorial Congregation, Osu 
Ebenezer Congregation, and Accra Central Resurrection Congregation of 
the Ga Presbytery, the Adabraka Holy Spirit Cathedral, Osu St. Peter’s 
Parish, and Darby Avenue Sacred Heart Cathedral of the Archdiocese of 
Accra were selected from the PCG and the RCC respectively. The decision 
to choose these two churches to represent the mainline historical churches 
is informed by three factors. First, the PCG as the foremost Protestant 
Church in the Gold Coast and the Catholic Church with the largest spread 
of all mainline churches, respectively belong to different ecumenical 
groups, the Christian Council of Ghana (CCG), and the National Catholic 
Secretariat (NCS). This gives us the opportunity to see how a historically 
protestant denomination and the Catholic Church, with their different ap-
proaches to evangelisation relate to the traditionalists in Accra. Secondly, 
the PCG and the Catholic Church have been in the Greater Accra region 
for a long time, that is, almost two centuries (1828) and over a century 
(1893) respectively. This long association with the Ga people gives us an 
idea of the historical trajectory of their relationship with the Ga tradition-
alists. Thirdly, these two denominations have contributed immensely to 
the development of the country as a whole, being referred to by Miller 
(2003) as significant agents of social change in the entire country (p. 26). 
Finally, and more significantly, these two churches have had their own 
internal ‘Pentecostal-Charismatic’ presence, in the form of the Bible Study 
and Prayer Group (BSPG) in the PCG, and the Catholic Charismatic Re-
newal Group (CCRG), considered important arms of both churches. This 
makes the two churches obvious choices for a comparative case study that 
deals predominantly with Charismatic churches in Ghana such as this 
one.108 In order to establish the dynamics accounting for the cooperation 

                                                 
107 Of the vast literature, available on these two churches, I single out, Jon Miller’s Mis-
sionary Zeal and Institutional Control (2003) and Noel Smith’s, The Presbyterian 
Church of Ghana 1835-1960 (1966) for the PCG and Pashington Obeng’s, Asante Ca-
tholicism (1996) and Ralph Wiltgen’s Gold Coast Missionary History (1956) for the Ro-
man Catholic Church. 
108 The Pentecostal influence in the two churches in Ghana has been studied extensively 
by Cephas Omenyo in his 2002 publication, “‘Pentecost outside Pentecostalism’: A Study 
of the Development of Charismatic Renewal in the mainline Churches in Ghana.” Ome-
nyo, a Religious Studies Professor at the University of Ghana has since August 2016 been 
elected as the Moderator of the PCG.  
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between these groups, first, we shall explore historical factors such as 
modes of mission and evangelisation by the mainline churches. Next, we 
shall consider theological factors including liturgy and forms of religious 
engineering109 - interreligious dialogue, inculturation and creativity for co-
operation by the churches. Finally, we shall look at the antithesis to the 
cooperation between the parties. It is important, at this point, to offer a 
brief background history of the Catholic Church and the PCG in Ghana. 

The Roman Catholic Church 
The RCC was the first to bring the Christian message to the Gold Coast 
through the Portuguese chaplains on the merchant ships who reached 
Shama in the present day Western Region in 1471. However, this effort at 
evangelisation was intermittent and was later completely abandoned in 
1640 due to a lack of personnel, health hazards, and what was termed as 
the unpreparedness of the natives to receive the Christian message (Osei-
Bonsu, 1997, p. 7). As one missionary noted in 1630: 

The contemporary generation of Christians in Mina [Elmina]…were Chris-
tians in name only, going to confession only under pressure, and then not 
knowing how to make good confession, or what to confess…the greatest 
good being accomplished in Mina was the baptism of infants who died before 
attainment of the use of reason (Wiltgen, 1956, p.29). Emphasis mine. 

Wiltgen (1956) suggests that such reports of a lack of interest and impact 
on the local population might have contributed to the breakdown in the 
zeal of the missionaries to continue to evangelise. In addition, he attributes 
the fall of the Portuguese castle in Elmina to the Dutch in 1637 as the final 
straw that led to the interruption of the RCC missionary work in the Gold 
Coast.110 

Nevertheless, during the period of suspension of the missionary work, 
the Protestants arrived and started opening mission centres across the 
country, which instigated a rather late re-entry to the field by another group 
of Catholic missionaries. Prior to the suspension of the missionary efforts, 
the work had been done mainly by French and Spanish Capuchins, Portu-
guese Augustinians, and Propaganda Fide (Evangelisation of Peoples) 
missionaries. But in 1879 the Propaganda Fide erected the prefecture of 

                                                 
109 Refer to section p. 246 for explanation on religious engineering. 
110 It is important to note that during the religious wars in Europe, the Dutch religious 
policy forbade Roman Catholic worship and churches out-rightly, and tried to omit any 
traces of Catholicism on the West African coast. 
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the Gold Coast and entrusted it into the hands of the Society of African 
Missions (SMA), which led to the resumption of Catholic missionary ac-
tivities in 1880. The SMA sent two missionary fathers, Moreau and Murat, 
who arrived in Elmina in May 1880 charged with the responsibility to give 
impetus to the evangelisation endeavour. These two priests are therefore, 
variously described as the founders of the RCC in the Gold Coast because 
they persisted despite bouts of malaria, exhaustion and a lack of adequate 
financial support (Van Brakel, 1992; Obeng, 1996, p. 104; Norbert Okole-
dah, 2005, pp. 66, 67). The Catholic missionaries, like others at the time, 
established schools and agricultural posts to help train their converts in 
land cultivation as well as translating the Catechism into Fante, the Akan 
dialect spoken by the local people in Elmina. As the number of converts 
increased in Elmina and Cape Coast, they began to spread into Accra and 
the Northern territories (Osei-Bonsu, 1997). 

Catholicism in Accra 
The first Catholic priests to come to Accra arrived in the 1570s when the 
Portuguese set up a trading post there, which lasted for only seven years, 
until it was destroyed by the indigenes. The next Catholic priest came to 
Accra in 1679 when the Portuguese bought the Osu Castle from the Danes 
and ran it for a three-year period. After this, the only time Accra saw Cath-
olic priests were those travelling through while their ships unloaded cargo 
at the port. However, following the resumption of Catholic missionary 
work, the SMA missionaries officially started a Catholic mission in Accra 
in January 1893, thirteen years after the re-entry into the Gold Coast. The 
first church was established on Derby Avenue in present day Accra Cen-
tral. The Accra mission was led by the SMA until 1931 when they trans-
ferred responsibility to another missionary group, The Society of the Di-
vine Word (SVD). Accra became a prefecture in 1944 and a metropolitan 
See in 1992. Today, the Catholic Archdiocese of Accra has six deaneries 
covering the majority of the Greater Accra Region, with several pre-ter-
tiary institutions, hospitals, a printing press, and several charities (Norbert 
Okoledah, 2005; Wiltgen, 1956).111 

The role of the RCC in the country cannot be underestimated having 
contributed immensely to the debate that returned Ghana from military 
dictatorship to a democracy in 1992, as well as to education, health care 
and other social services. With a total membership that constitutes 13% of 
                                                 
111 See also Catholic Archdiocese of Accra, 120th Anniversary Brochure (Revised Edi-
tion), November 2013. Pp. 17-27. 
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the Ghanaian population, the RCC is the most widespread of any mainline 
historical church in Ghana (Ghana Statistical Service, 2012). 

The Presbyterian Church of Ghana (PCG) 
The PCG traces its formation to the Basel Evangelical Missionary Society 
founded in 1815 by reformed Swiss and Lutheran pietists in South West 
Germany, particularly from Württemberg. The Basel Mission, which was 
characterised by interdenominational composition and multinational net-
works including reformed Dutch, Lutheran Danes, the English Church 
Missionary Society and the Presbyterian Scots made “arguably [the] most 
spectacular advances in mission…on the West African Gold Coast” (Heu-
ser, 2015a, p.1; Heuser, 2015b). This multinational dimension to the Basel 
Mission saw them invited by the Danish crown to begin a mission work in 
the Gold Coast, where they had a flourishing trade post.  

The PCG, still commonly referred to in Ghana as the Basel Mission 
Church, was founded in December 1828 in Osu (Christiansburg) in Accra. 
It holds the designation of being the first mainline church, in historical 
continuity, to be established in the country (Jenkins, 1978, p. 3). As we 
referred to earlier, although the PCG takes this first established church po-
sition, it definitely does not imply that the Basel Missionaries were the first 
to work in the Gold Coast, that title belongs to the Portuguese Catholic 
fathers. Nevertheless, the Basel missionaries were considered the most 
persistent in the face of deaths, and financial and logistical constraints. 
Their missionary enterprise has continued unabated to date, only having a 
temporary break between 1914 and 1918 due to the outbreak of the First 
World War. This break was necessitated by the British colonial govern-
ment’s suspicion of the mission as a pro-German organisation and there-
fore a threat to them. Consequently, their infrastructure including church 
buildings, schools and farms was transferred to the United Free Church of 
Scotland to continue the mission and evangelisation work. It was these 
Scottish Presbyterians who instigated the formation of the autonomous in-
digenous church, the Presbyterian Church of the Gold Coast (PCGC). 
However, in 1926, the Basel missionaries were allowed by the colonial 
government to return and take full charge of their missions, albeit under 
the Scottish authority (Miller, 2003). They have since then been ever pre-
sent in the country, maintaining what the PCG calls today, a ‘partnership’ 
instead of ‘mission’ and pursuing various religious, educational, and tech-
nological projects together as well as transcultural exchanges. The inde-
pendent indigenous church continues to fully identify its history with the 
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mission origins of the Basel Missions, which was confirmed by being co-
celebrants of the 200th anniversary of the founding of the Basel Missions 
in 2015 (Heuser, 2015, p.1; Heuser, 2016).112 

The PCG in Accra 
Since 1828 when the Basel missionaries arrived in Osu, the Accra area has 
been a very important region in the annals of the church. The PCG is one 
of the few mainline historical churches that can trace its origins in the 
country to Accra, although they worked predominantly in the areas north 
of the Greater Accra Region by establishing many of their mission stations 
in the Akan areas in the present day Eastern Region of Ghana. Neverthe-
less, Osu, Central Accra (Makola) and Abokobi in Accra have been his-
torically pivotal to the growth of the church and they continue to be im-
portant branches in contemporary times. Osu and Akropong were the first 
two stations which were followed by Abokobi, Aburi, Odumase-Krobo, 
Anum, Kyebi, Larteh and Ada (Agyemang, 1997, p. 2; Smith, 1966, p. 47). 
Today, the PCG has grown into a network of eighteen presbyteries in 
Ghana and some branches in Europe and the United States of America. 
But the centrality of the Greater Accra Region to the church cannot be 
overemphasised as the area plays host to the headquarters of the church, 
situated in Makola in Central Accra, albeit shortly to be relocated to Kuku 
Hill also in Accra.113 Additionally, the region alone has three presbyteries 
namely the Ga, Ga West and Adangme presbyteries.  

Regarding the impact of the Basel Mission and its successor church 
on the sociocultural development of the country, Miller (2003) affirms that 
the marks left on Ghanaian culture “go as deep as the grain in the block of 
wood, capable of resisting every attempt to send them away” (p.17). Fur-
thermore, in the colonial era, Sir John Harris, the English missionary and 
anti-slavery campaigner observed that, 

The results of the Mission’s work can be seen all over the Colony; the polite 
native clerks, the managers of stores, the English-speaking planters, the col-
oured Government officials have nearly all of them received training at the 
Basel Mission school, and the Acting Governor…does not hesitate to recog-
nise that his best officials have been produced by the mission. Testimony of 
this nature is unhappily seldom forthcoming from other colonies” (Smith, 
1966, p. 62).  

                                                 
112  See also: http://www.pcg.pcgonline.io/brief-story-of-pcg/, Accessed, August 30, 
2016. 
113 See: http://www.pcgonline.org/index.php/presbyteries , Accessed August 30, 2016. 
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The PCG has obviously been at the forefront of social development in 
Ghana, educating most of its leaders, providing healthcare services, agri-
cultural ventures and most importantly promoting two important local lan-
guages – Ga and Twi. Today, it forms a significant part, along with its 
Protestant siblings such as the Methodist, Anglican, Baptist, Evangelical 
Presbyterian and Global Evangelical Church in constituting 18% of the 
national population (Ghana Statistical Service, 2012). Having offered a 
brief profile of the churches, we shall now explore the possible reasons 
that have contributed to the relationship of cooperation between them and 
the Ga traditionalists. 

Accounting for Religious Cooperation 
One of the striking statements about the level of cooperation between the 
traditionalists and the mainline churches was provided by one of my in-
formants, a Catholic priest:  

We [the mainline churches] have been living peacefully with them [Ga tra-
ditionalists]. No one has come to seize our instruments – we have not had 
any Ga youth disrupting our services during the ban on drumming and noise-
making. They have never done that to us; even when they go round to inspect 
whether or not churches are complying with the ban, they spare us because 
of the cordial relationship we have with them (Very Rev. Fr. Francis 
Adoboli, personal communication, January 20, 2015). 

While the above statement clearly gives us an indication of the extent of 
cordiality between the two parties, it is also worth noting that the mainline 
historical churches have not been completely free from the attacks of the 
traditionalists during the implementation of the noise ban by the GTC. 
Throughout the period covered by this study (1998-2016), there were some 
intermittent attacks on some of the churches as well, although not at the 
same level of intensity as confrontations with the Charismatic churches. 
The rarity of the occurrence of attacks informed Father Adoboli’s view 
above that there has been no confrontations between them and the tradi-
tionalists. While that can be true for the Roman Catholics, there are other 
mainline churches who have been attacked by the traditionalists in recent 
times. For example, in 2009 it was reported that “three macho men” pur-
ported to be representing the GTC interrupted the church service at the 

PDF-Muster LIT Verlag 25/07/18



240 Dynamic and Creative Religious Exchanges 

 

Global Evangelical Church to enforce the noise ban (GNA, 2009)114. Then 
there was another incident involving the Saint John Methodist Church in 
New Achimota, which was attacked in May 2013 by the Ga youth for con-
travening the noise ban (K. Asamoah-Gyadu, personal communication, 
February 12, 2014). The difference, however, is that in both cases the lead-
ership of the churches managed to reach a compromise with the tradition-
alists, in order to avoid an escalation of the incident. For instance, in the 
case of the Global Evangelical Church, it was reported that the elders of 
the church promised to desist from using drums until the period of the 
noise ban had elapsed. More importantly, these examples of confrontations 
show that the historical churches have had their share of attacks from some 
of the elements of the GTC. The question therefore is, what informs this 
relative calm and cooperation between these two groups. Then, apart from 
the non-confrontational approach exhibited by the churches in the exam-
ples provided above, it is important to find out what other things they do 
differently from their Charismatic counterparts in their dealings with the 
GTC. In the following section, I argue that the contemporary relationship 
is shaped by various historical, theological and other innovative factors.  

Modes of Missionary Evangelisation: historical precedents and 
recent events 

Since the relationship cannot be fully understood without consideration of 
the historical connections, we shall first of all, consider the historical prec-
edents and how they have informed contemporary relationships. Unlike 
the often very direct and aggressive evangelisation strategy of the first-
generation Charismatic churches, the missionaries of both the Catholics 
and the Presbyterians took different approaches to evangelism. To begin 
with, the method of evangelisation employed by the Roman Catholic 
Church’s missionaries can be categorised into three stages. First, upon ar-
riving at a new place the missionary fathers spent the first year learning 
the language and the customs of the people including adjusting to the life 
styles of the people in such areas as food and dress.115 This stage was 

                                                 
114 See: http://www.ghananewsagency.org/social/ga-youth-interrupt-church-service-to-
enforce-ban-on-noisemaking-6022?utm_source=gna&utm_medium=search&utm_cam-
paign=sitesearch&utm_term=keywords&utm_content= 
115 Unlike the Catholic and the Basel Missionaries, the Methodists strictly used English 
as the medium of instruction in their schools and their missionaries also used translators. 
See: Brokensha (1966, p. 25). 
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meant for them to understand the lives of the would-be converts. Secondly, 
they committed to a minimum of four years’ pre-baptismal catechumenate 
in order to ensure converts had enough Christian knowledge before they 
were baptised. This was to allow the converts enough time to turn away 
from their indigenous worship. This method is still being employed by the 
Catholic Church in Ghana today where adherents still go through a long 
time of Catechism before they are confirmed as Catholics. Thirdly, the 
missionaries then took steps to establish local churches only after this 
length of time with the local populations (Osei-Bonsu, 1997; Norbert 
Okoledah, 2005, p. 41). This approach to evangelism meant that before a 
church was planted there was a longer time of field work, which is in sharp 
contrast to say, the Anagkazo Church Planting Strategy used by the LCI, 
where the local church is usually started immediately after the Healing Je-
sus Crusade by Dag Heward-Mills or any of his associates. 

Correspondingly, the Basel Missionaries also adopted a three-
pronged strategy namely, preaching the gospel in the local language, em-
phasis on education and a stress on the protestant work ethic and self-sus-
tenance through the teaching of modern agricultural and craft skills 
(Smith, 1966, p. 54; Miller, 2003, pp. 15-17). First, the Basel Missionaries 
also adopted the missionary strategy of living with the indigenes before 
establishing their churches. Significantly, during this period they took a 
keen interest in and dedicated much time to the learning of Ga and Twi, 
local languages spoken in Osu and Akropong respectively, the two most 
important areas of their mission operations. Second, they also prioritised 
education as a valuable tool for converting the indigenes into Christianity. 
As a result, many schools were established and here too, instruction was 
mainly in a local language, although English was also taught during the 
colonial era (Smith, 1966, p. 16, Miller, 2003, p. 15). Third, in order to 
instil in the converts, the Protestant work ethic, they insisted and trained 
them in agriculture and modern husbandry techniques to help the converts 
achieve self-sufficiency. Apart from inculcating in these converts the need 
to grow crops and raise animals for subsistence in addition to growing cash 
crops for sale based on the agrarian expertise of South Germany, they also 
provided a lot of life skills training through apprenticeships in masonry, 
carpentry and dressmaking to the converts (Miller, 2003, p. 16). These 
three main areas became the strongest tools used by the Basel missionaries 
to win the indigenes into Christianity, which is also entirely different from 
the church planting strategies employed by many Charismatic churches 
where the gospel must be necessarily preached first and foremost. 
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The methods used by the missionaries have had an impact on how 
these churches operate today with regard to their relationships with the 
traditionalists and also other Christian churches. We see from both ap-
proaches, a conscious effort to connect with the local population before 
the gospel was preached. This helped them to usually target the conversion 
of chiefs, traditional priests and opinion leaders in specific communities. 
Consequently, the histories of the two churches are awash with the con-
version stories of several chiefs and indigenous religious priests including 
those from the Ga traditional area. The strategy paid-off as these leaders 
then enjoined the whole community to open up to the Christian message, 
sometimes resulting in mass baptism for a whole town. For example, it is 
widely known that the Basel mission got a massive breakthrough in Abok-
obi when the chief and Mohenu,116 the powerful traditional priest con-
verted, leading the whole community to Christianity (Agyemang, 1997, p. 
17-19). 

One of the significant implications of the conversion of chiefs and 
opinion leaders is the facilitation of land acquisitions in areas like Osu, 
Akropong, Accra Central and sometimes entire villages as in the case of 
Abokobi. Not only did the chiefs become members of the church but they 
also made enormous donations in the form of lands for the missions to be 
established (Smith, 1966, p. 269; Agyemang, 1997, p. 17). The case of 
Abokobi is unique in that the whole township now belongs to the church 
and the chief of the town is elected by the PCG from among its congrega-
tion but fully recognised by the National House of Chiefs. As one of my 
informants remarked, “The town of Abokobi is part of the church and the 
church is part of the town,” revealing how this approach to evangelisation 
can connect a church to a whole community, to the extent of determining 
its lawmakers (E. Akrong Aryeetey, personal communication, October 10, 
2016). Accordingly, although places like Abokobi are still part of the Ga 
lands, they are not affected by the noise ban because the traditionalists re-
spect the fact that the town now belongs to the church. 

Besides entire townships, the mainline churches acquired even more 
lands in Accra and its environs for several purposes including church 
buildings, schools and agricultural projects. In many cases, the big com-
pounds accommodate the chapel, mission house, offices and schools all in 
one place. These massive tracts of land are normally found on the outskirts 

                                                 
116 Mohenu, the local juju man would later become a Catechist and an itinerant evangelist 
of the Presbyterian Church. The current chief of Abokobi is descendant of Mohenu. 
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of the towns and cities - away from the residential settlements.117 Accord-
ingly, sound coming from the places of worship rarely crosses the bound-
aries of the church premises into peoples’ homes, and consequently, is un-
likely to cause any nuisance to the public. Also, these vast compounds are 
very often walled and gated to prevent any intrusion from groups like the 
Ga youth. Thus, it is unlikely for the traditionalists to go to the compounds 
to enforce the noise ban, even if they are in contravention. The location of 
the churches and security measures they put in place are thus critical fac-
tors that help most mainline churches from being attacked. Moreover, the 
majority of the lands were acquired before and during the colonial era, in 
the period before the subject of Ga lands became a topical issue in Accra 
(Agyemang, 1997, p. 11). This usufruct right held by the mainline 
churches is significant because it means that in recent times, unlike the 
new churches, they are not embroiled in any land conflict with the GTC or 
the Ga families to whom the allodia rights of the lands and first-comer 
status belong. As I have argued in chapter six, land issues in the Greater 
Accra Region constitute a crucial underlying factor in the clashes between 
the traditionalists and the Charismatic churches. 

Furthermore, the subject of mission evangelisation and the conversion 
of chiefs into Christianity, is reflected in many Ga towns today, where 
some of the chiefs or Mantsemei and opinion leaders double up as promi-
nent members of the mainline churches. For example, Nii Adotey Obuor 
II, the acting chairman of the GTC is a staunch Anglican church member; 
Nii Kojo Ababio IV, the paramount chief of James Town in Ga Mashie is 
a well-known Anglican and La Mantse, Nii Kpobi Tettey Tsuru III is a 
prominent Roman Catholic. Also, Robert Nii Yarlai Quaye, the Secretary 
to Nai We, the traditional priesthood family of Nai, is a retired Anglican 
Priest and the Korle Wulɔmɔ was a Methodist before he became the chief 
priest of the Korle deity. He asserts, 

I have no problem with the mainline churches. I was born and baptised into 
[the] Methodist [church]. Even last Sunday I went to church because the 
singing band people invited me to their Easter singing festival. My father is 
a local preacher and I have two brothers who are ministers. When I wasn’t a 
Wulɔmɔ, I always attended the Monday class at the Methodist church. My 
brothers respect what I am doing and I respect what they are also involved 
in (Nuumo Okai I, personal communication, October 24, 2015). 

                                                 
117 As Accra has expanded towards these vast church lands, some of the churches have 
become part of the inner city but are still generally situated away from residential areas. 
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The fact that these influential leaders in the Ga community, who play cen-
tral roles in the GTC, are also prominent members of the mainline churches 
or at least have a proclivity towards them, works in the churches’ favour, 
that is, it prevents them from being attacked by the Ga youth or the GTC 
taskforce. Admittedly, no one will give the directive to attack or crack-
down on a church when they are aware that members of their own family 
worship there and this is certainly the situation in Accra. Again, this asso-
ciation with the chiefs and leaders of the GTC has its foundation in the 
evangelisation strategies of missionary Christianity in Ghana.  

Additionally, the conscious use of local languages by both churches, 
implies that over time, they have built a strong affinity for Ga, Adangme 
and Twi vernaculars. This was a deliberate policy by the missionaries to 
enable their converts to read the Bible in the vernacular and led to two of 
Basel mission’s foremost missionaries, Johannes Gottlieb Christaller and 
Johannes Zimmermann committing themselves solely to the development 
of written forms of Twi and Ga respectively. On his part, Christaller trans-
lated the entire Bible, produced the first ever Dictionary, Grammar and 
Encyclopaedia in Twi (Smith, 1966, p. 55). Similarly, Zimmermann also 
translated the entire Bible into Ga and developed the first ever Ga Diction-
ary, Grammar, and hymn book as well as establishing the first Ga-Dangme 
mission. In addition, Zimmermann produced Luther’s Catechism, the 
Wurttemberg Confirmation book, catechism and bible stories in 
Adangmes, the prototype of the Ga language (Smith, 1966, p. 56). The 
emphasis on local languages has remained with the PCG to date as the 
church’s printing press still produces many Bibles, Christian based re-
sources, and other educational materials in Ga and Twi. The lack of the 
use of Ga language in schools and in the media in the Greater Accra Re-
gion, as we will point out in the next chapter, is one of the underlying 
factors for the clashes between the traditionalists and the churches. This is 
because the GTC and pressure groups like the Ga-Dangme Council see 
this lack of the use of Ga as a lack of respect for the Ga people and their 
culture. Nevertheless, the mainline churches like the PCG and the Catholic 
Church have been using and developing the Ga language since missionary 
times, when they vernacularised their liturgy and Catechism. The work of 
Johannes Zimmerman in the production of Ga and Adangme literature for 
both liturgical and educational purposes was ground breaking. Thus, al-
most every person learning to read Ga or the Adangme language is likely 
to have used PCG produced materials and most Ga Christians in the 
Greater Accra Region wanting to participate in Christian worship or rituals 
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conducted in their native tongue are equally likely to attend these mainline 
churches, where their native language takes precedence over any other. By 
these acts of vernacularisation, both churches have remained a critical part 
of the development of the languages to date. This missionary policy has 
helped put them in a position where they can effectively collaborate with 
the Ga traditionalists and even the Ga elite, who have been at the forefront 
of pushing the Ga language agenda. This collaboration coupled with the 
notion that many Ga Christians are members of the mainline churches such 
as the Anglican, Catholic and PCG in particular further helps prevent any 
such attacks from the traditionalists because they also appreciate the ap-
proach of the churches.  

You see the Orthodox [mainline] churches have come to understand the tra-
ditions that are at stake and they try to live side by side with them. The Or-
thodox Churches are not deviants at all. They are very inclusive in their ap-
proach. There was a time I went to an Anglican church here in Accra and 
one of the pastors saw me entering and said in Ga, “People! These are the 
real prophets. For us we learnt the job, these are the priests who are called. 
So anytime we see them we should accord them that respect.” Why would 
you want to put such a group in your bad books? They are very cooperative 
and respectful of our tradition (Nuumo Blafo III, personal communication, 
January 20, 2014).118 

The question of whether the Anglican priest meant what he said or not is 
open for discussion, but what the comment above reveals is further confir-
mation of the generally positive image the mainline churches enjoy in the 
eyes of the traditionalists, which has been built over many years of co-
existence in Accra. This image is further testament to the cooperation be-
tween these two groups. 

Another critical area of missionary history that stood the mainline 
churches in a good stead over their Charismatic counterparts is the use of 
education as a tool for evangelisation. The two churches, the PCG and the 
Catholic Church along with their other protestant counterparts employed 
education of young people as one of the main methods of converting the 
indigenous people to Christianity (Brokensha, 1966, pp. 9-10). This re-
sulted in the establishment of several pre-tertiary mission schools across 
the country, which continued through British colonial times to date. Mis-
sion schools have educated many of Ghana’s leaders including Kwame 

                                                 
118 The historical mainline churches are popularly referred to as Orthodox churches in 
Ghana. 
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Nkrumah, the founding leader of present day Ghana, who was himself ed-
ucated by the Catholic missionaries. Of the PCG Fred Agyemang, in his 
book, We Presbyterians asserted: 

[W]e [Presbyterians] produced the first Speaker in the nation’s parliament, 
five university vice-chancellors, one President of our Republic, one of the 
two first District Commissioners, the first government hospital nurse, the 
first scholarship awarded…for overseas study, the first two Ghanaian secre-
taries to the cabinet, the first Ghanaian commercial air pilot, the first woman 
lawyer and judge, two deans of the medical school, the first woman lawyer 
and judge, the first woman religious minister, the first commissioner of po-
lice, the first army officers, the first inspector-general of police, the first 
woman veterinary surgeon, [and] the first head student of the University of 
the Gold Coast (quoted in Miller, 2003, p. 29). 

This extensive appraisal of the PCGs work is not only impressive, but they, 
along with the Catholics, continue to be significant stakeholders in the ed-
ucational sector. It is also worth noting that the majority of the Ga leaders, 
be they from the GTC or the Ga youth, have gone through the mission 
schools and consequently, understand Christianity as taught in these 
schools. This is because to date, religion remains a vital part of the mission 
schools’ education as the weekly worship services are compulsory for all 
students regardless of their professed religion and also, the role of chap-
lains in these schools is critical in the areas of counselling and spreading 
the Christian message. This mission school system and the training they 
offer therefore, plays a pivotal role in enhancing the cooperation between 
the two groups. 

Theological Factors and Religious Engineering 
Besides the historical factors and how they have influenced contemporary 
activities, I argue that church policies by the mainline churches have been 
instrumental in precipitating a harmonious relationship between them and 
the Ga traditionalists. These policies are in the form of church dogma, doc-
trine or innovations promulgated by the leadership of the local churches, 
which I have termed as theological factors. Also, religious engineering as 
used here refers to what Eva Spies and Paula Schrode refer to as the “active 
and conscious ways of working on the future shape of a given society (or 
the world)…also implies transformations of the religious culture and self-
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understanding that go along with these activities.”119 Thus, religious engi-
neering in the context of this study refers to religious innovations engi-
neered by the mainline churches to address the nexus between Christian 
theology and cultural practices in order to ensure there is harmony between 
themselves and the traditionalists. There are two broad factors to be dis-
cussed here including the liturgy of the churches and forms of religious 
engineering - interreligious dialogue, inculturation and creativity for co-
operation. 

Liturgical worship 
The liturgy or modes of worship in the mainline historical churches differs 
from one church to another. Whereas the administration of the sacraments 
is central in the Catholic Church, the PCG, as a reformed protestant church, 
places much emphasis on the use of the Bible and the hymn book. It is 
clear, nevertheless, that for both churches the liturgy serves as the focal 
point in which their beliefs and practices are expressed and interpreted. In 
the Catholic Church for instance, the celebration of the Holy Eucharist is 
pivotal because it shows the centrality of that sacrament in the Catholic 
faith. It is also clear that the role of silence in these churches, unlike the 
Pentecostal-Charismatic churches, is more prominent. 

Liturgy in the RCC 
First, we look specifically at the liturgical worship in the Catholic Church 
and how it has evolved with time. The liturgy is the pinnacle of Catholic 
spirituality and it is considered as a foretaste or a kind of rehearsal for what 
will be celebrated in heaven. It is therefore, a “sacred action surpassing all 
others; no other action of the church can equal its efficacy by the same title 
and to the same degree” (Vatican II document on Sacrosantum Concilium, 
1963, p. 7). This indicates that every item that goes into the liturgy is care-
fully considered and is seen as sacred. In the pre-Vatican II era (1880-
1963), the regular Sunday mass as well as daily morning masses of the 
church in Ghana and other places like Germany, was based mainly on the 
European Latinized forms. Bishop Osei-Bonsu (1997) in Instrumentum 
Laboris, Ecclesia in Ghana observed: 

                                                 
119 This is rather a new concept which is still being explored by Eva Spies and Paula 
Schrode, Religious Studies professors at the Department for the Study of Religions, Uni-
versity of Bayreuth. See conference leaflet: Religious Engineering Workshop, September 
28-30, 2016, Bayreuth, Germany. 
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For many years, the Church’s liturgy was overwhelmingly regulated by ru-
brics that were universally relevant. Missionaries observed those meticu-
lously as they had been taught in the devotional life and practice of their 
home Churches. The Fathers at Elmina administered the sacraments as they 
had been taught in Europe. The first generation of Catholics along the coast 
could sing Tu es Petrus at pontifical ceremonies in adulterated Latin. They 
may not have understood much of what they sang, but at least they were 
assured that they were doing something authentically Catholic. A commen-
tator states an opinion on the issue of liturgy thus: “somehow the Catholic 
liturgy with its ‘Mysterium tremendum et fascinosum’, its tremendous and 
fascinating mystery and its often-colourful expression seemed to appeal to 
the people”.120 [Emphasis in original]. Pp.10-11. 

Although Osei-Bonsu (1997) went further to appreciate the enormous 
work done by the missionary fathers, he did not mince words in pointing 
out that the use of Latin as a language for worship and the style of the 
celebration of the liturgy accounted for the weaknesses in the methods em-
ployed by the missionaries. This method was seen as lacking the partici-
pation of the local converts especially because it lacked an indigenous fla-
vour that was relevant to the “people’s religious and social traditions” 
(p.10). Significantly, there were no drums allowed in the church services 
and music was restricted to western choral forms even though these art 
forms along with energetic dance formed an inextricable part of the peo-
ple’s religious and social lives. The liturgy was therefore seen as rich but 
dull to the indigenous converts. The style of liturgy employed by the mis-
sionaries is further explained by Very Rev. Father John Louis of the Holy 
Spirit Cathedral of the Archdiocese of Accra: 

Initially when the missionaries came to Ghana, they saw drumming and 
dancing as evil. The reason is that they got to know of the whole process of 
making a drum. The one who goes to the forest for the wood will traditionally 
pour libation because they believed the woods were inhabited by the gods. 
That is to say they were not there to offend the gods by cutting the trees. 
After that some rituals were done before the wood was used to carve the 
drums. This they saw and understood as traditional practices that involves 
paying allegiance to some fetish or some traditional gods. Therefore, it made 
them stay completely clear of drums and drumming. But later the churches 
realised, after the Europeans had left, that Ghanaians are quite exuberant in 
worship. We don’t go for worship as Africans sitting there quietly. This 
drumming and dancing animates that exuberance in worship so we borrowed 

                                                 
120 Osei-Bonsu quoted from Van Brakel (1992, p. 45). 
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it and thought about making the best out of it. However, the church encour-
aged members to make the drums so that there will be no sacrifices to the 
fetish etc.121  

The view above indicates that the source of the wood used for the drums 
might have been the reason for the missionaries staying away from incor-
porating drums into the worship. This suspicion not only made them frown 
upon drumming but also made them prohibit dancing and other forms of 
expression of religious emotions in the liturgy of the Catholic Church in 
Ghana. The situation, according to the view above changed, after the mis-
sionaries left. Actually, the impetus for the introduction of drums and other 
instruments as well as dance into the liturgy is mainly from the Second 
Vatican Council and the rise of the Catholic Charismatics. The relevant 
document that changed the course of Catholic liturgy in Ghana states in 
part: 

21…For the liturgy is made up of immutable elements divinely instituted, 
and of elements subject to change…30. To promote active participation, the 
people should be encouraged to take part by means of acclamations, re-
sponses, psalmody, antiphons, and songs, as well as by actions, gestures, and 
bodily attitudes. And at the proper times all should observe a reverent si-
lence. 37. Even in the liturgy, the Church has no wish to impose a rigid uni-
formity in matters which do not implicate the faith or the good of the whole 
community; rather does she respect and foster the genius and talents of the 
various races and peoples. Anything in these peoples' way of life which is 
not indissolubly bound up with superstition and error she studies with sym-
pathy and, if possible, preserves intact. Sometimes in fact she admits such 
things into the liturgy itself, so long as they harmonize with its true and au-
thentic spirit. 40. In some places and circumstances, however, an even more 
radical adaptation of the liturgy is needed, and this entails greater difficulties 
(Sacrosanctum Concilium, 1963).122 

Since the release of the Sacrosanctum Concilium in 1963, along with the 
emergence of the Catholic Charismatic Renewal groups in the country, 
drums and dance have been incorporated into the Catholic liturgy as a 
means of promoting the lively participation of the Congregation. These 
have been fused into a liturgy that is mainly celebrated in local languages 

                                                 
121 Fr. Louis is an expert on Catholic inculturation policy at the Archdiocese of Accra and 
based at one of the biggest Cathedrals in Ghana, The Holy Spirit Cathedral in Adabraka, 
Accra. 
122 See: http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-
ii_const_19631204_sacrosanctum-concilium_en.html ,Accessed August 29, 2016. 
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with intermittent usage of Latin. Today, owing to the influence of the Pen-
tecostal-Charismatic movement, the Catholic church has integrated even 
more expressive forms of worship, to the extent that apart from the intro-
duction of drums, dance and local music into their ordinary Sunday morn-
ing mass, they also have what has been popularly called the ‘Charismatic 
mass’. This is the mass organised for members of the Catholic Charismatic 
Renewal group after every major programme, which involves the integra-
tion of such things as spontaneous corporate prayer, use of local songs, 
and exuberant dancing. 

Liturgy in the PCG 
Secondly, the liturgy of the PCG is informed by its background in the re-
formed protestant theology, as introduced by the Basel Mission and the 
Scottish Presbyterians. This also included very little participation from the 
congregation with the exception of the hymns which were translated from 
English and German into local languages but sung in Western rhythms. 
Smith (1966) gives a good description of the service from 1835 to 1960: 

The Sunday morning service begins with a hymn, followed by the Beatitudes 
said by the minister and congregation in vesicle form, thereafter is a long-
written prayer of praise, confession, thanksgiving and intercession ending 
with the repetition of the Lord’s Prayer. The long prayer is punctuated by 
five set responses and by singing of three hymn verses. From this point the 
service proceeds through the reading of the Scripture, the singing of hymns 
and the Sermon (p. 272). 

Smith’s (1966) description of the order of the service indicates a rather 
stiff and dull style of worship held in a rather sombre mood as inherited 
from the European missionaries. It shows how systematically structured 
the liturgy was with little concentration on religious experience. This or-
derliness fits the discipline inculcated into them by the Baslers. 

However, like the Catholics, the proliferation of the AICs, and then 
later the Pentecostal-Charismatics influenced them to rethink their liturgy 
and edge towards reform, as they began to lose members to these new re-
surgent Christian communities. The need for reform was also given impe-
tus by the emergence of the PCG’s own charismatic group, the Bible Study 
and Prayer Group (BSPG). This group put pressure on the leaders to re-
form and make the Sunday worship culturally relevant, a little flexible, 
participatory and a celebration, without losing the centrality of the Bible 
in the liturgy. The pressure led to a consideration by the synod of the 
church to create an avenue for more exuberant forms of worship and in-
corporate local songs in their official Sunday morning services. The order 
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of service for Sunday worship prepared by the national worship committee 
of the church in 1997 has since integrated the singing of local choruses 
usually before the sermon into the liturgy. They have also introduced 
drums and a time of dancing into their Sunday morning services (Omenyo, 
2002b). 

While the liturgy has been altered to meet the demands of the times, 
it is still very much a reformed one today. The key components of the re-
formed tradition have been built into the service, namely, a call to prayer 
and worship, local choruses, exhortation, affirmation of faith, praise and 
adoration, scripture readings, sermon, intercessory prayer, offertory, 
thanksgiving and self-dedication, benediction, doxology and recessional 
hymn in that order (PCG, 2010, pp. 1-2). Besides this, the congregation is 
entreated to observe silence as a critical part of the service, which is re-
ferred to as quiet meditation. The biblical text Habakkuk 2:20, “The Lord 
is in his holy temple; let all the earth be silent before him” is the key text 
used every Sunday to call the congregation to worship and to exhort them 
on the need to give God, who is believed to be present in the service, hon-
our and reverence. On a particular Sunday service, I attended at the Osu 
Ebenezer Presbyterian Church, the minister in charge took his time to enu-
merate the essence of silence in the service after reading Habakkuk 2:20. 
He stated among other things that, “we come before our God to speak to 
him and to allow him to speak to us. Observing silence affords us the 
chance to hear from God. It is an opportunity to reflect on our relationship 
with God as Christians.” Although this passage of silence lasted for only 
two minutes, it shows a kind of meditational approach to God, reflecting 
and focusing also on the individual’s relationship through prayer. Silence 
is therefore, a key component of the PCG liturgy which is considered not 
only as a sign of reverence to God but also as a means of communicating 
with him. 

We realise, from both churches, that while there has been a conscious 
effort, over the years, to indigenise their liturgy due to the emergence of 
charismatic groups within their own ranks or the appeal of resurgent inde-
pendent Pentecost-Charismatic church forms, the liturgies still rely heavily 
on their missionary roots. The revitalised liturgies only differ slightly from 
their Western counterparts by the incorporation of features such as drum-
ming, dancing, corporate prayer, local music and also comparatively 
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higher volumes of sound.123 It is clear however, that these elements are not 
such major aspects of the liturgies of either church as they are in the Pen-
tecostal churches. For example, in the RCC we see that drumming and 
dancing constitute only one of at least ten elements in a normal morning 
mass, which is the period during the offertory, where the singing band 
group lead the church with danceable local tunes. The Catholic liturgy still 
leans heavily on the sacraments, which demands quiet reflection on the 
part of the congregation, while the PCG up to this time sticks to a strict 
order of worship in which they emphasise the centrality of the Bible and 
silence in worship. Since silence is pronounced in both liturgies in order 
to, as Father Louis puts it, ‘listen to the still small voice of God’, it is there-
fore unlikely that these churches will clash with the GTC over the noise 
ban regardless of the level of indigenisation they achieve in their liturgy. 
Their views on the essence of silence in the worship sit well with the notion 
of the noise ban advocated by the GTC. 

Inter-religious dialogue 
Another significant way in which the mainline historical churches cooper-
ate widely with the traditionalists, is in the area of inter-religious dialogue, 
which is a form of religious engineering. Dialogue, according to Cornille 
(2013) is a term used to cover a variety of engagements involving different 
religious traditions as they relate to such issues as everyday interactions 
between adherents in one and the same community or locality (p. xii). She 
emphasises that while inter-religious engagements might be geared to-
wards achieving multiple goals, including peaceful co-existence, the sim-
ilarities in all forms of inter-religious dialogues are shared respect and re-
sponsiveness to the prospect of learning from each other. This effort at 
building bridges between religions is a critical tool and significant theo-
logical factor employed by the mainline churches such as the Catholic 
Church and the PCG. 

 

                                                 
123 The sound produced in the mainline churches is comparatively louder than their coun-
terparts in Europe but still very quiet relative to the sound emitted in Pentecostal-Charis-
matic churches. Andreas Heuser, a Professor at the Theology Faculty of the Basel Uni-
versity, with whom I did some fieldwork in Ghana shares this view that sounds emitted 
from mainline churches are equally loud. Prof. Heuser is also an ordained pastor with a 
Lutheran/Reformed background, with ample experience dealing with different kinds of 
Christian traditions in the global south.  
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Inter-religious dialogue in the RCC 
First, we take the case of the Catholic Church and how it adopts this strat-
egy in its relations with the traditionalists and other religions. Since the 
Second Vatican Council (1962-1965), the Catholic Church has adopted a 
positive approach to dealing with other religions including traditionalists, 
Muslims and other so-called world religions. While there are several doc-
uments on the topic, perhaps the most important document in this regard 
is the Nostra Aetate. This document provides the theological basis for in-
ter-religious dialogue. It shows among other things that all human beings 
originated from God and they all have a common destiny which is God, 
whose providence and goodness extends to all men (Nostra Aetate, 1965, 
point 1). It shows the Catholic Church’s willingness to deal with other re-
ligions and affirms its recognition of other religions by stating thus: 

Likewise, other religions found everywhere try to counter the restlessness of 
the human heart, each in its own manner, by proposing “ways,” comprising 
teachings, rules of life, and sacred rites. The Catholic Church rejects nothing 
that is true and holy in these religions. She regards with sincere reverence 
those ways of conduct and of life, those precepts and teachings which, 
though differing in many aspects from the ones she holds and sets forth, 
nonetheless often reflect a ray of that Truth which enlightens all men. Indeed, 
she proclaims, and ever must proclaim Christ “the way, the truth, and the 
life” (John 14:6), in whom men may find the fullness of religious life, in 
whom God has reconciled all things to Himself. (4) The Church, therefore, 
exhorts her sons, that through dialogue and collaboration with the followers 
of other religions, carried out with prudence and love and in witness to Chris-
tian faith and life, they recognize, preserve and promote the good things, 
spiritual and moral, as well as the socio-cultural values found among these 
men (Nostra Aetate, 1965, point 2). 

Based on the Nostra Aetate and other documents related to inter-religious 
dialogue, the church established the Pontifical Council for Inter-Religious 
Dialogue (PCID), formerly the Secretariat for Non-Christians, based in the 
Vatican. The purpose is to promote inter-religious dialogue and encourage 
the study of other religions. However, the real work of inter-religious dia-
logue is carried out at the local church level, although with oversight from 
the PCID.124 There are several ways the churches in the Archdiocese of 
Accra deal with other religions – but in the specific case of the GTC there 
                                                 
124  See: http://www.vatican.va/roman_curia/pontifical_councils/interelg/documents/ 
rc_pc_interelg_pro_20051996_en.html, Accessed August 27, 2016. 
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have been several conscious collaborations made in order to keep a cordial 
relationship. 

To begin with, the National Catholic Secretariat has, since Vatican II 
included inter-religious dialogue as a critical part of the training of its 
priests. It forms part of the curriculum in all the Catholic seminaries in 
Ghana and particularly at St. Paul’s Seminary of the Archdiocese of Accra. 
Dialogue amongst religions is the focus of the course named “Diversity of 
Peoples and Cultures.” This provides the priests with the foundation for 
their future dealings with other religions and the cultures in which they 
work. Accordingly, they graduate from the seminaries better prepared and 
equipped to deal with the communities they serve.125 Moreover, there are 
conscious practical steps that the church has taken, in contemporary times, 
to ensure the cooperation with the traditional council and other religious 
groups. A classic example is that when the current Archbishop of Accra, 
Gabriel Palmer-Buckle was installed as the archbishop of the Metropolitan 
See in 2005, one of the first things he did was to embark on a visit to all 
major religious leaders in the city including Mensa Otabil, the Chief Imam 
of Ghana, the Amir of the Ahmadiyya Mission, the Ga Mantse and Wul-
ɔmei as well as the Protestant Bishops such as the Methodist, Anglican and 
Presbyterian. One of the members of the entourage describes this trip: 

We were welcomed courteously in all the places we visited. We spent quite 
some time there. For the traditional council, you could see two interfaces of 
religious groups. The common denominator was that we realised we are all 
children of God. This theme run through the Archbishop’s discussion with 
the various leaders too. That is what we believe and that’s what they also 
profess. They also realised that love should be the fundamental basis for our 
relation. Although the Ga Mantse was dead at the time of the visit, the Wul-
ɔmei, the regent and the elders at the palace were very positive and cooper-
ative. We all realised that the need to live in peace is paramount for both 
groups since the development of the nation can only materialize in the face 
of peace. We acknowledged that in disunity we could not project the God 
that we both worship (Very Rev. Fr. Francis Adoboli, personal communica-
tion, January 20, 2015). 

From the comment above, we see in practical terms how priests in the 
Catholic Church recognised the Ga traditionalists and other religious lead-
ers as co-workers in a wider religious field. They did this first and fore-
most, by finding a common ground and in this case, they emphasised a 

                                                 
125 Course Structure for 2016/2017 at the Saint Paul’s Catholic Seminary, Sowutuom, 
Accra. 
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common God they both worship and also the need to collaborate for the 
peace of society. This is a pattern that aligns with the propositions from 
the Nostra Aetate, which also shows that in inter-religious dialogues, there 
is always the need to set specific goals and find a common denominator 
which will aid in reaching that goal (Cornille, 2013). 

Next, the Catholic Church and the GTC collaborate as far as events in 
both organisations are concerned. For example, on the 24th of November 
2013, the church celebrated the 120th anniversary of its presence in Accra. 
This event took place at the Independence Square in Central Accra and 
among the guests of honour were the Nai, Sakumɔ, Korle Wulɔmei and 
many Ga Mantsemei. On this occasion, the traditionalists gave a message 
of support and made donations to the Catholic Church on their landmark 
celebration. Even before the climax of the anniversary programme, mem-
bers of the traditional council also joined the Catholic church to celebrate 
a mass at the Darby Avenue Catholic Church, in Central Accra, the loca-
tion of the first ever parish of the church in the city. Furthermore, in No-
vember 2014 when the Catholic Bishops’ Conference, the association of 
all Catholic bishops in Ghana, met in Pokuase in Accra for their plenary 
meeting, among the special invited guests were the elders from the GTC, 
a Wulɔmɔ and two Mantsemei. As part of the programme of activities the 
representatives of the GTC gave a goodwill message on behalf of the coun-
cil, wishing the Bishops well and a successful meeting. On the other hand, 
there has been a reciprocal honouring of invitations by the church too. For 
instance, the Catholic Church sent a high-powered delegation to the final 
funeral rites of the late Ga Mantse, Nii Tackie Tawiah III in January 2013 
and in line with the demands of Ga customs, they made a substantial do-
nation towards the occasion. Apart from this, they have also been making 
donations to the GTC during the annual Hɔmɔwɔ celebrations (Very Rev. 
Fr. Francis Adoboli, personal communication, January 20, 2015). These 
give-and-take transactions between the two groups definitely foster good 
neighbourliness and mutual respect. Moreover, with peaceful coexistence 
as the sign of the dialogue between them, the result is the absence of 
clashes during the annual period of the noise ban. 

The PCG and inter-religious dialogue 
The PCG also have an initiative for the promotion of inter-religious dia-
logue, a department under the Ecumenical and Social Relations Committee 
of the church. The primary aim of this department is the provision of re-
sources and research to enable members to reach out and meaningfully 
relate to non-Christians (S. Atteh Odjelua, personal communication, 

PDF-Muster LIT Verlag 25/07/18



256 Dynamic and Creative Religious Exchanges 

 

March 10, 2015). However, it is clear that inter-religious dialogue in the 
PCG, and most Protestant churches in Ghana, is usually channelled 
through their ecumenical body, the Christian Council of Ghana (CCG).126 
The PCG is one of the key founding members of the CCG and plays a 
central role in its activities.127 They have been at the forefront of the activ-
ities of the CCG especially with regards to everyday interactions with other 
religions, including the traditionalists. The CCG has a whole department 
responsible for interfaith and ecumenism. Through this department, the 
protestant churches have collaborated with the National Catholic Secretar-
iat (NCS), the Ghana Pentecostal and Charismatic Council (GPCC), the 
National Association of Charismatic and Christian Churches (NACCC), 
the Council of Independent Churches (CIC), the Office of the National 
Chief Imam, the Ahmadiyya Muslim Mission, and the traditional councils 
on several inter-religious projects, particularly on national peace cam-
paigns. For example, the CCG in conjunction with the Muslim Council 
and the traditional councils recently organised, “The Inter-Faith Youth 
Sensitization Programme on Peace”, which sought to train about a hundred 
youth from different religious backgrounds on the need to uphold the peace 
in the country before, during and after the December 2016 elections 
(Christian Council of Ghana, communication document, September 15, 
2016). The inter-religious engagements of the CCG also include issues of 
governance. The CCG has recently launched “The Ghana We Want” cam-
paign, which is an awareness programme to engage government and civil 
society on the need to have long-term planning for the development of the 
country and to confront the political establishment on their adoption of 
short term strategies employed in nation building (Christian Council of 
Ghana, communication document, May 8, 2016). We see from the exam-
ples above that the inter-religious activities of the CCG are usually built 
around the common goal of good governance and interfaith peace-building 

                                                 
126 Such inter-religious departments have been part of most of the ecumenical churches 
since the World Council of Churches (WCC) paved the way in the 1970s and the PCG is 
part of the WCC. 
127 The PCG is an important component of the CCG. The current General Secretary, Rev. 
Dr. Kwabena Opuni-Frimpong was before his appointment with the CCG, the chairper-
son of the Asante Presbytery of the PCG. As a part-time academic specialising in Chris-
tianity and culture, he has been pushing for more collaborations with other religions. Dr. 
Frimpong has actually done some work along these lines. Using oral traditions to redirect 
PCG policy on traditional kinship, he analysed the PCG’s relations with traditional au-
thorities in Akuapem area of Ghana. See (Opuni-Frimpong, 2012) 
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activities in the interest of the state. It also shows how the religious leaders 
perceive a brighter peaceful future of the Ghanaian society and subse-
quently engineer religious products to realise it. 

However, with regards to the everyday interactions of the member 
churches such as the PCG and the traditionalists in Accra, we see a variety 
of activities aimed at cooperation. I observed that, over the course of time, 
the CCG members have accepted in principle, that the Hɔmɔwɔ festival is 
a community event – something that brings people from different areas of 
society together. Therefore, they have sought different ways of generating 
a spirit of collective engagement with the traditionalists. For example, in 
2015, the CCG joined the various Ga towns such as La, Osu, Teshie and 
Ga Mashie to celebrate the Hɔmɔwɔ festival. They collaborated with the 
traditional councils to organise such activities as a Bible Quiz, Current Af-
fairs Quiz, Gospel Musical Show, Prayer Bazaar, and Thanksgiving Ser-
vice. These activities were held in all Christian Council churches in the 
four towns and the climax, which was a thanksgiving service was held in 
Osu Ebenezer Presbyterian Church, one of the biggest and oldest PCG 
churches. Again, in September 2016, the climax of the Hɔmɔwɔ festival 
was a thanksgiving service held at the same venue. This shows the extent 
to which the PCG is at the forefront of the effort to collaborate with the 
traditionalists, and also how they have opened up to the celebration of 
Hɔmɔwɔ to enable its members of Ga descent to participate in the festival. 
Whereas dialogue is very often considered a verbal exchange between par-
ties, we see here that the act of participating in the church services or the 
Hɔmɔwɔ celebration, whether by the Catholics, Presbyterians or the tradi-
tionalists - the very act of worshipping together - also constitutes a form 
of dialogue (Cornille, 2013, p. xiv). This kind of dialogue, therefore, serves 
as one of the key reasons why the traditionalists do not clash with the 
mainline churches. 

Inculturation 
There has been considerable literature on the interface between Christian-
ity and cultures in which Christians and the church communities as a whole 
find themselves at specific times and in specific places (Tillich, 1959; Nie-
buhr, 2001; Ward, 2005; Sanneh, 2008). In the context of Ghana, the chal-
lenges faced by the churches in dealing with aspects of the various local 
cultures is equally well documented (Busia, 1961; Opoku, 1974; William-
son, 1974). The Catholic missionary fathers are believed to have adapted 
to local circumstances by learning the language and customs of the people 
including adjusting to the life situations of their converts when it came to 
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food and clothing. Notwithstanding this adaptation, it is also widely known 
that they struggled to relate to such local realities as polygamy especially 
in the north of the country (Osei-Bonsu, 1997, p. 17). The approach by the 
missionary fathers to indigenisation 128  of the Christian message was 
termed Adaptation, Accommodation or simply Christianisation. This in-
cluded largely importing European Christian formats and imposing them 
on the converts. For example, African names were dropped and 'Christian’ 
names were assigned to converts during baptism, names which turned out 
to be European such as George, Edward, Arthur, William and others (Ude-
ani, 2007). Accordingly, the converts were ‘forced’ to adapt to a Eurocen-
tric Christian message. The PCG or the Basel missionaries on the other 
hand, sought a radical rupture with traditional and cultural practices by 
creating separate Christian communities, which came to be known as 
Salems in which new group dynamics were promoted.129 It is important to 
note, however, that the Basel missionaries despite favouring this separa-
tion between Christians and non-Christians, made a start with indigenisa-
tion of the church by also adopting local languages as the medium of com-
munication in the church (Miller, 2003). 

The mainline churches have, since the post-missionary era, sought 
various forms of integration between Ghanaian cultures and Christian the-
ology and practices, and looked at how they can be applied in contempo-
rary contexts. While the Catholics and other protestant churches like the 
Methodists have been successful at this integration process others like the 
PCG have generally struggled with the process of indigenisation. The 
Catholic church and many of the mainline churches have, since the Second 
Vatican Council and early 1960s respectively, adopted a new approach to 
indigenisation termed inculturation, what Udeani (2007) defines as “The 
concept for the penetration and taking roots of the Christian message and 
the springing up of a Christian life in a way that accepts the uniqueness of 
the particular culture” (p. 130). Inculturation is very different from adap-
tation because of the goals and approach but also similar in the sense that 

                                                 
128 I use indigenisation here advisedly as an overarching term for all the processes of in-
corporating Christian spirituality and local culture. I am aware that some scholars have 
argued about the negative implications of the terminology. Sarpong (2002, p. 32) for ex-
ample asserts that it gives the impression that culture is static whereas it is a dynamic 
process. 
129 This is an indication that ‘complete break with the past’ did not begin with the Pente-
costal-Charismatic groups in Ghana as argued by scholars such as Birgit Meyer. The 
Salems will be discussed later in this chapter. 
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they both look at how Christians and church communities can relate to the 
culture in which they live. Inculturation, unlike adaptation is positive, usu-
ally considering how the Christian message should adapt to the cultures 
and not vice versa. It is a dynamic approach that sees specific cultures as 
unique. Since the PCG is not known for employing this mode of indigeni-
sation, we will concentrate first and foremost, on the activities of the Cath-
olic Church regarding inculturation and how that has helped them to relate 
to the Ga traditionalists. 

Inculturation in the RCC 
As referred to earlier, the Catholic Church’s missionary activities received 
significant attention at the Second Vatican Council. This was considered 
by documents such as Ad Gentes130 (A Decree on the Missionary Activity 
of the Church) and the Sacrosantum Concilium131 (The Constitution on the 
Sacred Liturgy). In the Ad Gentes, it is clear that the Catholic Church em-
phasised the need for renewal and called for change in the approach to 
evangelisation. It discusses their understanding of mission including the 
need to evangelise differently based on the external circumstances in 
which the church finds itself. It also sets out practical ways to achieve these 
the mission targets. Significantly, the two documents highlight the flexi-
bility of the Catholic Church to adapt their style of mission to the setting 
and demands on the ground. There is also an emphasis on embracing and 
promoting unity in diversity. Accordingly, we see that the church does not 
only cooperate with other religions but also inculturate its doctrines in di-
verse cultures. Although, inculturation as a terminology does not appear 
in these documents as it only became an accepted term in 1997 as an 
adopted concept of indigenisation, it is what these Vatican II documents 
explain (Udeani, 2007, p. 130). Moreover, the execution of the incultura-
tion process is left to the local church. The Sacrosantum Concilium states 
thus: “The competent territorial ecclesiastical authority mentioned…must, 
in this matter, carefully and prudently consider which elements from the 
traditions and culture of individual peoples might appropriately be admit-
ted into divine worship” SC 40 (1). Thus, the policy is based on local con-
texts where the churches are faced with different cultural challenges, as 
result of which, practices have to be structured to meet them. Accordingly, 

                                                 
130 http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_de-
cree_19651207_ad-gentes_en.html, Accessed October 5, 2016. 
131  See: http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-
ii_const_19631204_sacrosanctum-concilium_en.html, Accessed October 5, 2016. 
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we will look at how the inculturation process at the Archdiocese of Accra 
has been designed in relation to the Ga traditionalists. First, inculturation 
like interreligious dialogue is fundamental to the training of future priests 
in the Metropolitan See and this serves as the foundation that shapes how 
they relate to the traditionalists regarding matters of beliefs and practices. 
An informant opines: 

If you take the situation in Accra for instance, we [priests] go through a sem-
inary training and we are made to respect the faith of others. In this case, 
they have made a law which says by their tradition, they have to ban drum-
ming and noise making in a particular time of the year. So, if there is a period 
where the traditional people who are not Catholics or Christians are celebrat-
ing their festival and they say we should observe the ban, we will not have 
any problems because we have been trained to respect people and their be-
liefs. We will abide by the directive because it does not infringe on our faith 
(Very Rev. Fr. John Louis, personal communication, January 14, 2015). 

This indicates that the Catholic fathers, who are in charge of the various 
parishes in Accra have a rather positive attitude towards the noise ban and 
the Hɔmɔwɔ festival in general. The willingness to cooperate with the tra-
ditionalists is informed by among other factors, the exposure of the priests 
to how to relate to the local communities through their pastoral training. 
This kind of training makes them better prepared to deal with people of 
other faiths and cultures in general. Unlike many Charismatic pastors, who 
would rather interpret abiding by the noise ban as ‘bowing to another god,’ 
the Catholic priests do not see the noise ban or the celebration of the 
Hɔmɔwɔ as a contradiction to their Christian faith. Since the priests them-
selves comply with the directives of the GTC, naturally, they are able to 
instruct their parishioners to abide by the same. This openness to and tol-
eration of the traditionalists is linked to their belief in and training in in-
culturation. Secondly, inculturation helps the Catholic Church to look at 
the positives in the cultural practices of the Ga people. Inculturation itself 
presupposes that there are good things in a culture and no culture is entirely 
filled up with errors. Accordingly, when the Christian message is intro-
duced into a particular culture it is incarnated into that culture. Father John 
Louis argues that the principle underlying inculturation is the mystery of 
incarnation, which is Christ became flesh and took on not only human na-
ture but he also made use of human culture, in terms of language, religion, 
values and norms. Thus, inculturation helps the church to look at for ex-
ample, the culture of the Ga people and appreciate all the good things it 
contains as a tool for presenting the message of Christ. So basically, they 
do not condemn the cultural practices of the Ga people. This stature helps 

PDF-Muster LIT Verlag 25/07/18



Dynamic and Creative Religious Exchanges 261 

 

them to avoid any aggressive stands towards the traditionalists, which in 
turn fosters cooperation. The fundamental difference between this ap-
proach and that of the Charismatic churches in Accra is quite conspicuous. 
Whereas both the Catholic Church and the Charismatic churches exhibit 
the notion of the superiority of Christianity over indigenous religions, the 
Catholics are much more accommodating as a result of the doctrine of in-
culturation. Additionally, for the Charismatics, to become a Christian does 
not only mean following a superior religion but it in turn makes the be-
liever spiritually superior to a traditionalist and even Christians from other 
traditions. Thirdly, inculturation aids the Catholic Church in exploring and 
stressing the commonalities between their religion and the Kpele religion 
of the Ga. To demonstrate this, I will take an example from the parallels 
the church draws between silence in Christianity and the noise ban. Father 
John Louis argues that a clear similarity is drawn between the periods of 
lent (that is, 40 days before Easter) in the Catholic Church calendar and 
the noise ban, which comes after Easter. He asserts that in their own case, 
the church encouraged engagement in silent prayers and fasting from food, 
and the joyful aspects of worship such as the use of drums, organs and 
singing out loud. Accordingly, the church’s ability to link silence as a 
means of communication with God to the noise ban imposed by the Ga 
traditionalists enables them to cope well with the GTC, although the focus 
of their silence is obviously the Christian God rather than the Ga deities.132 
However, we see that the common denominator is that they both see si-
lence as an act of worship, albeit with different religious lenses. Father 
Louis further explained that: 

If we [the Catholics] observe silence, it is not because we are appeasing their 
[the traditionalists] gods but basically, because we respect them. We are set-
tlers in their jurisdiction. More importantly, we are able to draw lessons from 
our experiences here in the Ga homeland. The good thing is that we both 
agree that there is the need for silence at some point in religious worship. So, 
for example, if I am talking to Gas in my church about the need for silence 
at some point in a man’s life, I have a good example in the ban, that worship 
can still go on without noisemaking. Based on that I can then jump into the 
Scriptures, for example, Elijah’s encounter with the Lord when he was run-
ning away from the sly queen, Jezebel in 1 Kings 19. When he went to the 
mountain that he was directed to, there was earthquake, storm and so on. But 
in each one of these events, we were told God was not in them. Then there 
was a whispering voice and that is where he heard God’s voice. From this, 

                                                 
132 The same can be said of the PCG’s observation of silence in prayer. 
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we know that there is the need for silence in encountering God. If you look 
at this encounter, we can then infer that to be able to hear God involves some 
silence on the part of believers. So, we need that. Coming to the New Testa-
ment, we realise that Jesus occasionally, went away from the crowds and 
spent some time with the father. That is a period of silence. This is the im-
portance of silence in our own worship, although in our own worship the 
object of silence is Christ while theirs will be the traditional god (Very Rev. 
Fr. John Louis, personal communication, January 14, 2015). 

The view expressed by the Catholic priest shows us how the church oper-
ates the inculturation policy by adopting examples from the Ga culture to 
teach biblical themes. It shows how they explore similarities between 
Christianity and indigenous religions in order to find a common ground 
for the two communities to coexist. This is all achieved through the policy 
of inculturation as a theological underpinning for evangelisation. This sub-
sequently implies that bad blood between the two communities is avoided, 
ultimately preventing any clashes resulting from the noise ban.  

Another area on which the Catholic Church in the country has engen-
dered a discussion as far as inculturation of the Christian message is con-
cerned, is the making of libation in indigenous religions. Archbishop 
(emeritus) Peter Kwasi Sarpong, a well-known social anthropologist, who 
was at the forefront of the inculturation of the Catholic liturgy in Ghana, 
has been a strong proponent of this aspect of indigenisation. He argues that 
libation in its current form is compatible with Christianity since it is a form 
of prayer to God offered through representatives such as ancestors and de-
ities. He further emphasises that since ancestors and deities, as intermedi-
aries are not worshipped, libation through them does not also amount to 
worship. It expresses the belief in God just as a Christian prayer does (Sar-
pong, 1996, p. 2). He argues that libation has both social and religious 
significance to the Ghanaian (Akan) (p. 1) since it is a symbolic way of 
recognising the departed members of a family. This view which is now 
widespread in the Catholic Church through the inculturation process, puts 
an otherwise controversial topic among Christians in Ghana, in a positive 
light, in contrast to the pervasive anti-development discourse around liba-
tion in Pentecostal-Charismatic circles. 

It is also worth noting that while the Catholic church has been cham-
pioning the inculturation doctrine as a means of effective evangelism, we 
also see on the side of the traditionalists, a conscious effort to draw on a 
perceived commonality in cosmology and practices with the Catholics. 
Parallels in terms of symbolism such as the use of images and saints in the 
Catholic Church and their equivalents in indigenous religions, are drawn 
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in order to foster cooperation between them. For example, the Nai Wulɔmɔ 
comments as follows: 

You see ancestors to us are like the saints in the Roman [Catholic] Church. 
They play very important roles just as the saints are also central to the Roman 
Church. People consult them for directions and it will surprise you to know 
that they indeed come to our aid with answers from the land of afterlife. They 
direct us and bring exact solutions to issues we bring before them just like 
people will pray to the saints. You can also see statues like this [pointing to 
a traditional graven image] and look at the statues of Mary around the Cath-
olic Church in Accra [Central]. What is the difference? Are we not similar? 
(Nuumo Akwaa Mensa III, personal communication, February 17, 2014). 

The Wulɔmɔ is here emphasising some of the commonalities in cosmol-
ogy, highlighting why there is an enhanced cooperation and mutual respect 
between them. This view by the traditional priest is equally in line with the 
Catholic approach to inculturation, which basically facilitates the harness-
ing of positives in Ga culture and adapting them to the gospel message. 
For instance, the idea of the ancestors as saints has been explored and cor-
roborated by Sarpong (2002, pp. 98-99) and Osei-Bonsu J. (2005, p. 109), 
who also connect the role of ancestors to those of the Catholic saints. Ul-
timately, we see that the cooperation between the two parties is not a one-
sided effort because the inculturation policy is complemented by the tra-
ditionalists’ accommodation of other religions. 

PCG and Inculturation: mixed reviews 
At the Presbyterian Church in Osu and Abokobi, it was clear that unlike 
other protestant mainline churches, the PCG has no official systematic pol-
icy on inculturation. This does not in any way imply that there were no 
efforts to inculturate the Christian message by the church. Actually, music 
and vernacularisation were addressed by the Basel Missionaries as far back 
as the beginnings of the church. First, church music was indigenised by 
translating western hymnody into Twi and Ga, albeit maintaining their 
western style and metrical accuracy. On this Nketia (2009), an ethnomusi-
cologist asserts that in contemporary times, the PCG would rather preserve 
its mission legacy for both nostalgic and ecumenical reasons than to com-
pletely indigenise its church music because western hymnody is a critical 
part of mainline church Christianity in Ghana (p. 4). Nketia (2009) hit the 
nail on the head with this assertion because the PCG to date shows no signs 
of complete inculturation, although it is worth noting that the recent ver-
sions of their Twi and Ga hymnals have several local choruses with no 
relationship to mission Christianity. Nevertheless, the mission influence 
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lingers because it is clear that for the PCG, inculturating church music has 
fundamentally been about accompanying western musical types with 
drums to make it danceable and make church services lively. Second, on 
the aspect of vernacularisation, which we explored earlier in the chapter, 
we observe that while the Basel Missionaries did not commence indigeni-
sation of Christianity at the same scale as we know it today, at least they 
began with the languages, a tradition which has been followed by the PCG 
so far.133 

Besides vernacularisation and music, we see that there are several as-
pects of Ga cultural practices that are completely no-go areas for the PCG 
such as libation, sacrifices to deities and even funerary rites. It became 
evident to me after attending services, that in the PCG the demarcation 
between ‘us’ the members of the church and ‘them,’ those involved in in-
digenous religious practices tends to be more evident than in the Catholic 
church. Those involved in practices like libation are not considered Chris-
tians in good standing unlike the Catholic Church, which is open and more 
accommodating to such individuals. Rev. Samuel Atteh Odjelua explained 
that although he cannot make a blanket statement to the extent that none 
of the PCG members especially chiefs, do not make libations, he is very 
clear that the act is sacrilegious and those who engage in it are in contra-
vention of the PCG’s rules (S. Atteh Odjelua, personal communication, 
March 10, 2015). Andreas Heuser also opined that in both historical and 
in contemporary times, the PCG has not been as good at the practice of 
inculturation as the other protestant churches; they still struggle with ac-
commodating certain practices that others have managed to accommodate 
(A. Heuser, personal communication, August 27, 2016). Historically, two 
cases bring the PCG’s struggles with inculturation to the fore. First, the 
infamous case in 1933 of expelling Ephraim Amu134 from the Presbyterian 
Teachers’ Training College in Akropong for not abiding by the church’s 
strict boundary between Christianity and cultural practices. Amu’s wrong-
doing was that he preached wearing his native Kente cloth and also wrote 
songs for the church’s singing group using traditional musical idiom. The 
                                                 
133 It must however be noted that the PCG were at the forefront of the post-colonial the-
ologising which took central stage in theological circles in the 1950s (Heuser, 2015b). 
134 Ephraim Amu is a famous Ghanaian composer who composed Yԑn ara asaase ni, one 
of the national patriotic songs sung every school day in Ghanaian public schools and at 
national events. His work Twenty-Five African Songs in Twi Language, which also con-
tained music earmarked for church use was published in 1932. His compositions mainly 
showed the nexus between African Christianity and culture. 

PDF-Muster LIT Verlag 25/07/18



Dynamic and Creative Religious Exchanges 265 

 

second case is when the paramount chief of Akyem Abuakwa, Ofori Atta 
I petitioned the synod of the church in 1941 to considerably relax their 
rules on the Christian’s participation in traditional practices. A negative 
response by a conservative group within the leadership ended any chance 
of dialogue (Agyemang, 1988, p. 90-91; Miller, 2003, pp. 204, 205). Paul 
Jenkins affirms that Christian Baeta, who served as the secretary to the 
conservative group, admitted later in life that the negative reply to King 
Ofori Atta’s letter was a missed opportunity for the church to start a con-
versation on inculturation and to give impetus to what was happening at 
the grass-roots level (in Miller, 2003, p. 205). What these incidents show 
us is that the relationship between the traditionalists and the mainline 
churches has not always been as cordial, there are still areas of tension 
even up to this day. It also shows that there exist, still, differences between 
the various mainline churches and lumping them all together can some-
times be problematic. More importantly, despite this selective and at times 
not accommodating approach towards inculturation by the PCG, the 
church has managed to collaborate with the Ga traditionalists and there-
fore, have a good relationship with the GTC, obviously as a result of the 
other factors we discussed earlier. Accordingly, inculturation could also 
be understood as religious engineering just like interreligious dialogue. 

Creativity for cooperation 
The third factor is the creativity of some of the clergy of these churches to 
ensure that there is peaceful coexistence between their religion and indig-
enous religion. One obvious act of engineering, to ensure peace remains 
among the religious communities in Accra and the stability of the wider 
Ghanaian society, is the declaration of a period of prayer and fasting by 
some branches of the PCG, Methodist and Anglican churches during the 
annual noise ban in the city. This period of fasting by the churches ensures 
that during the period of the noise ban members of these churches engage 
in a time of prayer and meditation to self-reflect on their Christian life and 
also to think about their relationship with people of other religions – in this 
case the Ga traditionalists. What is significant about this act is that the 
ministers in charge normally try to change the calendar of the church to 
align with Ga traditional calendar as a way of creating harmony with them 
while simultaneously contributing to the spiritual growth of its members. 
This double-pronged approach is usually employed as a local initiative by 
the protestant churches located in the traditional areas. The creativity and 
compromise to cooperate with the traditionalists at the community level 
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obviously helps to prevent any animosity between them and in the long 
run, promotes peaceful coexistence. 

The Downsides of the Relationship: antithesis to cooperation 
Thus far, we have established that the relationship between the mainline 
churches and the Ga traditionalists has been one of cooperation, which has 
helped to prevent clashes between the two parties. However, as we pointed 
out in the area of inculturation, there are downsides to this relationship 
especially at the level of belief and ideology. First, the idea of polygamy 
and the Catholic communion has been a source of tension especially 
among adherents who are also actively involved in the Ga indigenous cul-
tural practices. In pre-colonial missionary Christianity one of the chal-
lenges the Catholic fathers faced was to admit people in polygamous mar-
riages to partake in communion. Today, despite the Catholic Church’s suc-
cess of inculturating the gospel message, we see that the notion of polyg-
amy and the Catholic communion still remains a controversial one, with 
the Church arguing that “Polygamy is incompatible with the unity of mar-
riage.”135 This view is not only a dilemma to the priests but a challenge, 
especially for the Ga Mantsemei, some of whom are faithful Catholic 
church-goers. Secondly, the so-called system of Salems, or mission quar-
ters, established and promoted by the Basel missionaries still influences 
the wider relationship between the PCG and the traditional councils. The 
Salems were initially set out to be the missionaries’ solution to living a 
Christian life in a non-Christian environment typified by “shameless hea-
then behaviour” (Smith, 1966, p. 49). The Salems became settlements 
within the same town, normally on the outskirts, that separated Christian 
converts from their non-Christian family members to give them an “organ-
ised, ordered, quiet and secure” space to live a Christian life (Smith, 1966, 
p. 49). This concept was extended to all the areas where the Baslers estab-
lished missions in Ghana. Two prominent ones in the Greater Accra are 
the Osu and Abokobi Salems. On the one hand, the Salems have received 
positive reviews for creating an atmosphere that enabled converts to live 
the ‘Christian way’ devoid of noisy brawls or quarrels and the entrapments 
of tradition such as participation in sacrifices to the deities (Agyemang, 
1997, p. 25). It has also been considered as a very practical response that 
suited the times as the skills training on offer resulted in converts being 
                                                 
135  http://www.vatican.va/archive/ccc_css/archive/catechism/p2s2c3a7.htm, Accessed 
October 15, 2016. 
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gainfully employed and thus, socially mobile (Smith, 1966, p. 50; Miller, 
2003, p. 187). On the other hand, there have been several criticisms of the 
Salem system including the fact that it forced converts to move away from 
their native towns and their families, leading to a deep cleavage in the life 
of the community. Some converts were even denied access to their non-
believing relatives for fear of been contaminated (Brokensha, 1966, p. 19; 
Agyemang, 1997, p. 27). The Salem system also created a class structure, 
where the European educated socially mobile convert with a taste for Eu-
ropean goods was considered civilised, whereas the non-believer was seen 
as uncivilised and ‘barbarous’ (Brokensha, 1966, p. 32). Therefore, Chris-
tianity became more than a religion but also a ladder for upward mobility 
in society, which is similar to some Pentecostal groups like the LCI and 
ICGC’s appropriation of Christianity as a multi-pronged religion in Ghana 
today. Although the Salem concept is no more in operation, the continuing 
existence of the sites in Abokobi and Osu helps perpetuate this idea of 
superiority of the Christians over the traditionalists. For example, when I 
asked three members of the PCG in Abokobi about the noise ban they 
quickly dismissed it, saying such traditions have no recognition in the 
town. An elder of the church puts it concisely, 

No, No, No! [Shaking the head] Abokobi is a Christian village, we don’t 
engage in any fetish and traditional practices. The ban on drumming and 
noisemaking doesn’t affect us in any way. Here we are free to play the drums 
anytime of the day because we are not under the jurisdiction of the traditional 
council. We have our own chief who doesn’t pour libation and even libation 
is not allowed in the town because it is a holy place (E. Akrong Aryeetey, 
personal communication, October 10, 2016). 

The view above indicates how members of the old Salem communities 
continue to build boundaries between their village and the wider commu-
nity. It highlights the difference between ‘us’ and ‘them’ and the superior-
ity of ‘our religion’ against ‘their religion.’ This is further strengthened by 
the fact that to this day, inhabitants of the community are generally Chris-
tians and particularly members of the PCG, which in my estimation 
amounts to keeping borders – that is, separating Christians from others. 
This tendency to exhibit exclusion however, is in contrast to the general 
notion of the cooperation the mainline churches enjoy with the tradition-
alists. It affirms that although the relationship is largely cordial, it is not 
always the case as there are drawbacks as well. 
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Photo 13: Osu Salem Primary Signboard (Credit: Author) 

Conclusion 
In this chapter, we set about to explore why there are minimal or no clashes 
between the mainline historical churches and the GTC, and also to exam-
ine the factors that contribute to the relationship of cooperation. We have 
seen that this relationship is enhanced by several factors: First, the length 
of their co-existence has been an essential contributing element in building 
the harmony between them. Over the years, this relationship has gone 
through some difficult periods but the two parties have learned to accom-
modate each other through mutual respect and compromises. Secondly, by 
employing the theology of inculturation and interreligious dialogue as a 
theological endeavour, the mainline churches have shown that they are 
open to new frontiers by reaching out to other religions. This is also evi-
dent in how the churches have treated the Hɔmɔwɔ festival by redefining 
it as cultural customs in order for native Ga members to celebrate with 
their family and friends. By treating the festival as a social event, they have 
not only sought to build bridges with the GTC but they have also gained 
credibility as partners in the planning process. Thirdly, despite the creativ-
ity of the mainline historical churches, the peaceful coexistence is very 
much dependent on the ability of indigenous religions to accommodate 
other religions and even borrow from them. This explains why the 
Hɔmɔwɔ thanksgiving services are held in mainline churches, although the 
festival itself is not a Christian celebration. 

PDF-Muster LIT Verlag 25/07/18



 

 

8. Understanding the Complexities of the Conflict: Toward 
some conclusions 

Globally, there is an increasing religious resurgence with a corresponding 
growth in religious diversity. Several factors account for this, including 
migration, conversion, diasporic interconnections and transnational circu-
lations (Bouma, 2006, p. 52; Bouma, 2007, p. 187; Knott, 2015, p. 91). 
Religious diversity has several dimensions when applied in particular set-
tings. For example, religious diversity in the Ghanaian context has evolved 
to include the number of religions, various religious groups, as well as an 
array of divergences between and within these groups themselves. As I 
argued in chapter one, increasing religious diversity has come with a 
growth in academic attention on the subject. However, while there have 
been several well-known studies on religious diversity in North America 
and Europe, the ways in which post-colonial nation-states, like Ghana, are 
religiously diverse has not previously been explored in detail.  

To address this omission, my research examined how a case of reli-
gious diversity is experienced, negotiated and contested in contemporary 
Ghana. I focused on the Ga Hɔmɔwɔ festival, which, I have argued, acts as 
a microcosm in the encounters between indigenous religions and Charis-
matic Christianity. Thus, this festival serves as an entry point to illustrate 
the relationship between indigenous religions and Christianity in general. 
Specifically, I set out to investigate the confrontations between the Ga tra-
ditionalists and Charismatic churches over the noise ban imposed on the 
city of Accra by the former group, which all communities within the city 
– including, Pentecostal-Charismatic groups – are obliged to comply with. 
This ban is imposed to respect the Ga deities who visit the towns to oversee 
the gestation of the crops planted as part of the implementation of the 
Hɔmɔwɔ festival. I have, first of all, sought to understand the dynamics of 
the conflict and its diverse dimensions. Secondly, I have examined why 
the conflict has protracted since it first became violent in 1998. Accord-
ingly, I have proposed, first of all, that conflict is a part of the negotiation 
between diverse religions co-existing in post-colonial nation-states, where 
democracy and pre-colonial traditions exist concurrently. Second, I have 
shown that beside religious dimensions, the conflict is a culmination of 
several dimensions including socio-economic, ethnicity, land, partisan 
politics and governance issues, which contribute immensely to its protrac-
tion. To show the connection between the negotiation of religious diversity 
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and conflict through the politics of religious sound, I drew on my findings 
from a year of ethnographic fieldwork in the Greater Accra region of 
Ghana and employed a combination of the concept of boundary making 
(Bouma, 2007) and Azar’s (1990) protracted social conflict (PSC) model 
as my theoretical framework. 

In the current demographic distribution of Ghana, Christianity is the 
largest religion (71.2%). Within Christianity itself, the majority tradition 
is the Pentecostal-Charismatic strand, whose followers constitute 29.6% 
of the national population (Ghana Statistical Service, 2012). Pentecostal-
Charismatic churches are found in most urban areas, but they are even 
more conspicuous in Accra, the capital city, where they are found on every 
street corner, in hotel lobbies, throughout the inner-city and even in indus-
trial areas. Their dominance on the religious landscape has shifted the re-
ligious equilibrium that existed before the emergence of the Charismatic 
denominations in the late 1970s and early 1980s. Thus, whereas, for ex-
ample, in the 1960 census only 2% of the population was categorised as 
Pentecostal and 25% were considered Protestants (Methodist, Anglican, 
and Presbyterian, among others), today the figure is 18.4% as against the 
Pentecostal’s 29.6%. In that same period, the number of adherents of in-
digenous religions have reduced from 23% to 5.2%, despite the population 
growing from 6.7 million to over 25 million (Nyarko, 2012; Owusu Ansah, 
1995, p. 73). 

Indeed, the growth of Pentecostal-Charismatic Christianity and the 
subsequent general decline of indigenous religions coincided with an in-
crease in the number of confrontations between the two religions in places 
such as Accra. Prior to the introduction of the Charismatic churches, com-
munities in and around Accra – including the mainline Christian churches 
– largely observed or ignored the noise ban with little or no confrontation. 
This period was characterised by cooperation between the mainline 
churches and the Ga traditionalists through the former’s tolerant ap-
proaches to evangelisation, inculturation and interreligious dialogue, as 
well as the Ga indigenous religion’s ability to accommodate and adapt to 
other religions (as is discussed further below). 

The clashes between the resurgent Christian group, the Charismatic 
churches and the Ga traditionalists reached its most violent peak in 1998, 
when the headquarters of the LCI, a prominent megachurch, was attacked 
by Ga youth led by Wulɔmei. These attacks were mainly instigated by the 
Charismatic churches’ style of worship and an aggressive theology that 
calls for a “complete break with the past,” which makes them the least 
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receptive to indigenous religions (Meyer, 1998; van Dijk, 2001). Overall, 
I found that there is conflict between these two groups despite obvious 
similarities between them, and hence the encounters between them are 
complex and multifaceted. I outline below a summary of eight major 
findings, which show the complex nature of the encounters between the 
parties. The first five findings: similarities as a source of conflict; contest-
ing for media space; the complexities of the post-colonial Ghanaian state; 
becoming a minority in your ‘homeland’ and asserting traditional author-
ity aims at delineating the sources of the conflict - that is - the factors that 
lead to the conflict. The rest of the findings: multifaceted nature of the 
conflict; religious liberties in the context of diversity and creative ex-
changes in religious diversity are devoted to explaining the diverse dimen-
sions of the conflict. 

Similarities as a Source of Conflict 
There are some simultaneous similarities and differences between the two 
main religious traditions considered in this research. Nevertheless, while 
some scholars emphasise the differences as the source of conflicts in a 
multi-communal setting (Huntington, 1996; Bouma, 2007), I found that 
similarities can also be the cause of conflicts. Although the Charismatic 
churches completely refute the notion of similarities with indigenous reli-
gions, both at the level of belief and practice, I argue, first of all, that their 
view of religion is very similar to that of the indigenous religions. One 
striking similarity, for instance, is that both groups consider religion as the 
mechanism for making of the invisible transcendent visible through the 
use of media, in a manner that resonates with Orsi’s (2012, p. 147) view 
of religion. In this case, there are different transcendental beings, accord-
ing to the respective emic perspectives, but the processes of making them 
both visible is the same – mediated. Religion, therefore, becomes a prac-
tice of mediation between adherents and their specific transcendent, which 
depends upon certain authorised forms of material media that render the 
transcendent concrete. Accordingly, in the Charismatic movement, God is 
seen as present when the Holy Spirit is experienced through worship. To 
have this experience, certain media forms are employed, including sound, 
touch, bodily experiences like slaying in the spirit, feet washing, and the 
use of certain objects such as the Bible, anointing oil, and Christian-
themed necklaces. Similarly, in Kpele religion, transcendental beings are 
made manifest through media such as human mediums, ritualised perfor-
mances such as libations, invocation songs, music and dance, as well as 
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through accompanying objects like drums, shrines and plants. Thus, reli-
gion is not only viewed in mentalistic terms as projected by western post-
enlightenment scholarly thought, which gives precedence to beliefs, values 
and meanings internally located in the human self, but it is also critically 
regarded as manifested in the present through objects, practices and other 
forms. These beliefs and lived experiences are, therefore, seen as 
intertwined and “mutually constitutive” (Meyer, 2015, p. 337). In addition 
to the similarity in their understanding of religion, it is also clear that they 
also occupy the same urban space, share similar ideas about creating 
community through religious practice, share common ideas of family and 
sometimes, share the same ethnic identities. 

In order to further illustrate the similarities between these two main 
religions, I offer the following empirically grounded examples. 

Sound and Aural Practices: 
The main cause of disagreement between the two parties in this conflict is 
related to how mediated religion is expressed in both religions. The liturgy 
of the Charismatic churches is characterised by loud sound practices, mu-
sic and performances with the aid of modern musical instruments and pub-
lic-address systems.136 Referring to their church halls as ‘auditoriums’ is a 
clear suggestion by the Charismatic churches of the significance and place 
of sound and performances, such as music, dance and choreography, in 
their view of how religion is materialised. It also shows the centrality of 
experience in their liturgy. Similarly, sound in its various forms, whether 
as silence or noise, also plays a pivotal role in Kpele religion and the Ga 
society at large. While the confrontation is largely seen as illustrating the 
differences between the two groups, I see it as a conflict over the centrality 
of sound to both religions, albeit where one has a preference to higher vol-
umes and the other for silence, to manifest the transcendent. Also, the 
boundary between what is considered acceptable sound and what is noise 
seemed to be at the discretion of the traditionalists. In this sense, noise 
becomes valuable in negotiating the boundaries between these two 
religions because its meaning is not fixed. One group’s religious practice 
is seen as a nuisance by the other group because it does not fit their view 

                                                 
136 This is not to suggest that silence is completely absent in Charismatic Christianity; 
there are periods of silence and meditation, especially at the individual level, called quiet 
time, for personal bible study and prayer. This is just not prominent at the congregational 
level, where worship is vibrant. 
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during a particular sacred time. In effect, the traditionalists use the noise 
ban to demarcate outsiders from their community. 

Music137 and performance: 
Music and performances have always been critical in building and bring-
ing communities together in Ghana. Particularly among the Ga, music and 
performances, such as dance, are seen as fashioning a sense of belonging, 
fighting exclusion and even as a tool to expose social miscreants and rep-
rimand misbehaving members of the community. Indeed, music and per-
formances are used to ensure social cohesion among the Ga communities 
(Field, 1937, p. 48; Klein, 2010, p. 3). The noise ban partly serves as a way 
of denying the Ga communities of music and dance in preparation for the 
most significant celebration on the Kpele religious calendar, the Hɔmɔwɔ 
festival. This culminates in a sense of release when the festival gets 
underway. Likewise, in the Charismatic churches, music and 
performances also aid in communal cohesion and offer a sense of release 
to adherants. Due to the ‘born-again’ posture taken by the Charismatics, 
they encourage members to stay away from ‘worldly music’, night clubs 
and other sources of sound that are deemed secular. Accordingly, the 
music and dance offered in church serves as a substitute to these ‘wordly’ 
sources by providing the same sense of emotional release. 

The drum as a sacred instrument: 
Just as loud sounds are integral to Pentecostal-Charismatic worship, sound 
generated by beating drums is also a source of sacredness in the Kpele 
religion and it precedes every major religious celebration. For example, 
before the imposition of the ban, talking drums were played to usher the 
deities into the Ga towns in order to look after the gestation of the planted 
crops. The lifting of the noise ban (Odadaa) is also preceded by the sounds 
of the most sacred drums among the Ga, the Obonu, which are played only 
once each year. Subsequently, the Obonu is stored in a secret sacred place 
until the next Odadaa because its sounds are believed to set the Ga uni-
verse in order. The sounds from the Pentecostal-Charismatic churches are, 
therefore, considered by the traditionalists as an impediment over the Ga 
universe within the sacred period. Thus, the vigorous application of the 
noise ban can be interpreted as a resistance strategy by the traditionalists 

                                                 
137 While music is a subset of sound, I treat it differently because of its unique role in 
building social cohesion among the two communities. 
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against the Pentecostal-Charismatic group being in their religious and cul-
tural space. In the same fashion, the enforcement of the ban indicates the 
capacity of the indigenous religions to stop the sounds from the Pentecos-
tal-Charismatic churches, and is a clear indication of the continuous clout 
of the traditional authorities. That is, the traditionalists’ ability to deter-
mine who and what can be heard within the boundaries of Accra at a par-
ticular time shows they still have leverage within the city. Similarly, drums 
play a key role in Pentecostal-Charismatic music, to the extent that, even 
in churches where a complete set of musical instruments is absent, one is 
likely to see a set of drums. Drum appellations, a practice where the sound 
of the drum is used to invoke the presence of the Holy Spirit during Char-
ismatic worship is common in Ghana. 

Thus, it is clear that similarities in the role of sound, music, 
performances and drums are conspicuous in both communities, socially 
and religiously. Even the perceived differences between their use of sound 
are not necessarily as prominent as the actors would have us believe. I 
consider the centrality of sound in these religions on a continuum – at one 
end is silence and on the other end is noise. Therefore, although different 
types of sounds are involved in the conflict, ultimately, they serve the same 
purpose, as forms of media through which the transcendence materialises. 
Besides, similarities are normally considered as points where dialogue 
between groups can be pursued, while differences are usually considered 
the source of conflict between groups. However, in this case, it is not the 
differences between the parties that results in conflict, but rather the 
commonalities between them. Thus, regardless of the emphasis on 
differences as the source of conflict in multireligious contexts 
(Huntington, 1993), I argue that it is the similarities, rather than the 
differences, between the parties in this case that leads to the confrontations 
over the noise ban. This can be explained by the proclivity for the parties 
in the conflict to build boundaries instead of bridges. This finding reveals 
some of the sources of the conflict between the parties, one of the key 
questions I sought to answer. 

Contesting for Media Space: use of modern mass media 
The extensive use of modern mass communication media by the Pentecos-
tal-Charismatic churches in Ghana has been widely reported (Meyer, 
2008, 2013; Asamoah-Gyadu, 2008), to the extent that Maxwell (1998) 
has argued that the appropriation of electronic media is now part of the 
Pentecostal self-definition (p. 255). From the beginning of the conflicts in 
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1998, the media – specifically radio, television, and print in the first phase, 
and in addition, social media in the second and third phases – became a 
critical space where the churches’ resistance to the ban was waged. These 
media forms became the space where Pentecostal-Charismatic hegemonic 
discourses and vilification of the Ga traditionalists was conducted. Of 
course, when encounters between two religious groups reaches a violent 
expression, the media networks ensure that the news is heard locally and 
internationally. In this case, people called the Twi (Akan)-speaking FM 
radio stations to denigrate the Ga traditionalists and indigenous religions 
in general, describing the noise ban as outmoded and the traditional 
authorities as backward. Through these media attacks, the conflict was 
inflamed and the discourse turned to ethnicity, because the traditionalists 
felt the Twi-speaking Akan people were disrespecting their customs in 
their ‘own land.’ Consequently, they intensified the clampdown on the 
offending churches and more vigorously implemented the ban. 

Over time, the mass media space has become a contested space 
between these two groups. As a result of the tensions over the noise ban, I 
suggest that the Pentecostal-Charismatic groups have influenced the Ga 
traditionalists, and even other indigenous religious actors, to reform by 
adopting new media forms to present their counter-hegemonic discourse. 
At present, the Wulɔmei and some leaders of the Ga community have time 
slots on television and radio stations, during which they explain Ga cus-
toms and traditions, as well as the history of the Ga people. There is also 
evidence that some indigenous religious shrines are reinventing them-
selves by adopting modern media forms to be competitive in Ghana’s re-
ligious landscape, which is leading to their ideas being exported to other 
parts of the world (Nrenzah, 2015). This appropriation of modern media 
to contest the legitimacy of the Charismatic churches, apart from showing 
the importance of mediation in both religions, also reveals how the two 
religions are constantly interacting and borrowing from each other, even 
when their relationship is largely informed by conflict and contestation. 
This finding, apart from being one of the factors that trigger the conflict 
shows how religions compete not only for physical urban space but also 
how the competition is extended to the mediascape. Each group competes 
for public presence through audio-visual representation in the mass media, 
seeking to control the religious sounds and sights within the city. This is 
an example of how religious diversity is experienced and negotiated 
through media soundscape. It also shows that religious diversity engenders 
both competition and conflict. 
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The Complexities of the post-Colonial Ghanaian State 
The post-colonial nation-state of Ghana is characterised by a ‘two state’ 
system – what Ekeh (1975) has described as the problem of Africa’s “two 
public.” This means that the democratic state, with its inherited colonial 
structures, exists concurrently with traditional states. This instigates com-
petition between the traditional states and the nation-state in terms of the 
loyalties of the people. Members of traditional societies such as the Ga 
state consider the traditional state and its customary laws as ‘sacred’, albeit 
this is not the case for many Ga Christians especially the adherents of Pen-
tecostal-Charismatic Christianity. Unlike the legal framework of the na-
tion-state, which was inherited from the colonial government, the custom-
ary laws of the traditional states “incorporates the influential morals and 
religious beliefs of the people” (Ocran, 2006, p. 467). Also, although the 
national integrated legal system has incoporated customary laws, there is 
sometimes, contestations between these two laws, as the national legal sys-
tem, imported from the colonial administration, insists on rights of indi-
viduals while the customary laws of the traditional societies emphasise 
communal good. These differences in the legal frameworks is only one 
aspect of the tension between the post-colonial nation-state and its constit-
uent traditional states. 

Moreover, the traditional state represents the collective identity of the 
people and so everything related to it becomes a sensitive issue, which the 
leaders of the nation-state would not want to offend because like the colo-
nial governments, they also need the traditional authorities to ensure the 
stability of the entire nation. Therefore, they are very careful when dealing 
with the traditional authorities, because although the nation-state inherited 
all the instruments of statehood from colonialism, it did not come with the 
power of the colonial era (Englebert, 2000, p. 13). Accordingly, the nation-
state and its democratic institutions such as CHRAJ, AMA and the Police 
have found it difficult to apply the law when dealing with the GTC and 
other institutions connected to the traditional state. 

Also, the post-colonial nation-state is characterised by the resurgence 
of pre-colonial rivalries of its constituent traditional states. One such ri-
valry is between the Ga and the Ashanti, which has been revived because 
of the noise ban. The history of pre-colonial rivalries between the two 
groups coupled with the internal dynamics of the dominance of the Akan 
groups in the post-colonial nation-state has contributed immensely to the 
protraction of the conflict between the Ga traditionalists and the Akan 
dominated Charismatic church groups. 
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Becoming a Minority in your ‘Homeland’ 
With the recent demographic adjustments in the city of Accra, the Ga peo-
ple have become a minority in their ‘own land’. This situation has hitherto 
become a source of this conflict. Historically, the city was a place of di-
verse ethnic and religious mix, built on a complex history of precolonial 
settlements from various ethnic groups, colonial administration of the Brit-
ish, postcolonial administration, influx of migration, commercial activi-
ties, and territorial expansion (Parker, 2000; de Witte, 2016, p. 3). 
Therefore, the city is a product of different encounters resulting from 
commerce, religion and ethnicity. In contemporary times, when people 
from various ethnicities and regions in the country migrate into the city, 
especially in search of economic opportunities, they do not feel obliged to 
respect the traditional practices of the host Ga communities. 

Many of those who have moved into the city are Akan, to the extent 
that they now form the majority ethnicity in the Greater Accra region 
(Nyarko, 2012). However, many of these migrants come to the city with 
their own religion, or they rely on the support available from new religious 
groups, such as the Pentecostal-Charismatic churches, to help them settle 
in. By inference, the Akan population are predominantly adherents of Pen-
tecostal-Charismatic churches, who are considered by the Ga traditional-
ists as a group who have been consistently heedless to the Hɔmɔwɔ cele-
bration and other customary practices of the Ga. Therefore, this situation 
is the result of a complex interaction between ethnicity and religion. The 
animosity between the Akan (especially the Ashanti sub-group) and the 
Ga has its origins in the precolonial rivalries between the Ashanti138 and 
the Ga people. This animosity feeds into the traditionalists’ perception of 
all the Charismatic churches as Akan, who are regarded as ‘strangers’ to 
their land. Also, the link between Akan and these churches, according to 
the Ga traditionalists, is informed by the fact that many of the independent 
prophet-led Charismatic churches use Twi, a variant of the Akan language, 
as the medium of communication in their services. Therefore, the assump-
tion is that because they speak Twi, then they must be Ashanti and if they 
are, then it explains why they do not respect the Kpele religion. These is-
sues are further complicated by the fact that the big Charismatic churches 
that I have described in this study have an international outlook, preferring 
                                                 
138 The Ashanti are the largest Akan sub-group found predominantly in the Ashanti Re-
gion and the Brong-Ahafo Region of Ghana. There is also a significant number of them 
in the Greater Accra Region. They speak the Twi dialect of the Akan language. 
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to use English over any Ghanaian language. The reference to the churches 
as Akan, and hence ‘strangers’, is a strategy adopted by conflicting parties 
to create the ‘imagined other’ in conflict situations. This involves stereo-
types, but also, beyond that, “it is the creation of imagined communities of 
otherness” which sometimes has no basis in the actual encounters between 
the conflicting parties (Bouma, 2007, p. 194). Clearly, I see that the tradi-
tionalists themselves do not know much about the Churches because there 
are equally Ga people who pastor some of the churches. It is also clear that 
the process of the creation of the imagined other happened on both sides, 
as most of the Charismatic pastors I spoke to did not even know much 
about the Hɔmɔwɔ festival and the Kpele religion, yet they had imagined 
stories about the Ga traditionalists and had drawn their own boundaries 
based on these. 

Nevertheless, because of the use of the imagined other in the creation 
of the boundary, there is a shift in the salience of how the boundary is 
defined (Wimmer, 2008). Thus, the conflict can sometimes shift from a 
religious dispute to one that is defined by ethnicity. Using ethnicity as the 
defining factor makes them a minority in a place that is not only the na-
tional capital but also the historical centre of Ga nativity. Accordingly, 
there is concern that if they fail to enforce their customary laws, their tra-
ditions as an ethnic group will die out and this will lead to punishment by 
their deities. Therefore, the refusal of the Charismatic groups to observe 
the ban is seen as an assault on their cultural identity because the Hɔmɔwɔ 
festival is considered as critical in the formation of Ga ethnic identity. 
Therefore, the rigorous imposition and application of the noise ban can be 
read as an attempt by the traditionalists to affirm and maintain their cul-
tural identity and, consequently, to challenge the authority of the Charis-
matic church leaders on their ‘homeland’. 

Asserting Traditional Authority 
Leading Pentecostal-Charismatic pastors, such as Mensa Otabil, Dag 
Heward-Mills and Nicholas Duncan-Williams, are powerful and ex-
tremely well connected within Ghana’s socio-political arena. Indeed, 
many of the leading business people and other influential Ghanaians are 
members of their congregations. Also, due to their high social mobility 
status, these leaders are themselves powerful political actors in the coun-
try. This enormous social and economic capital possessed by the Pente-
costal-Charismatic pastors (Bourdieu, 1986), the popularity of the religion, 
together with the vilification of indigenous religions has led to a significant 
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break in the trust in traditional leaders, such as the Wulɔmei and Mantse-
mei. Therefore, the vigorous nature of the implementation of the noise ban 
by the traditional authorities is, in my view, to show their considerable 
political clout within the wider Ghanaian context. To be able to exert an 
influence in banning the Charismatic churches is a source of self-assertion 
and legitimation for the traditional leaders, who struggle to maintain their 
status and position of authority within the Ga socio-political structure and, 
consequently, their political influence within the wider nation-state. 
Linked to the assertion of traditional authority is the idea that non-compli-
ance with the ban leads to a distortion of the Ga as an ethnic family unit. 

Distortion of family unit: 
One of the most important aspects of the Hɔmɔwɔ celebration is that it 
highlights the unity of the Ga people as a family unit. Similarly, Charis-
matic churches like the ICGC and LCI “function like surrogate extended 
families”, where members are readily offered support through the cell 
group system (Miller & Yamamori, 2007, p. 23). In this way, a family 
support system is established in these churches, where there is shared 
neighbourly love and close traditional family-type relationships within the 
church setting. These bonds are valued in these churches above those 
based on extended ethnic-based relationships. In fact, social relations are 
revised immediately after a person is ‘born-again’, as they go through a 
resocialisation process through the new members’ course. Within the cell 
groups, people help each other when they are bereaved, in financial need, 
hospitalised, getting married or give birth. This means that things previ-
ously sought from one’s own kith and kin are now being provided by the 
Charismatic churches. Although the majority of the Ga people are Chris-
tians today, there is no data available that shows whether the majority of 
them are Pentecostal-Charismatic Christians. However, as pneumatic 
churches represent the most popular religion in the Greater Accra region, 
I can infer that a sizable number of Ga Christians belong to these churches. 
This shifting of allegiances, from the extended family system to the church 
family, has resulted in many people losing interest in the traditional roles 
provided by celebrations like Hɔmɔwɔ. Accordingly, realising the poten-
tial of a breakdown in the traditional system, including the unity of the Ga 
people as an ethnic group and a family, the traditional authorities use their 
position as the custodians of the Kpele religion and defenders of the Ga 
community to try to avert this interruption. In other words, in the tradi-
tional set up, these leaders have the obligation to protect the Ga population 
from ‘harm’. In order to do this, there is a strict implementation of the 
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noise ban because they consider it as setting the stage for a good Hɔmɔwɔ 
celebration, which will lead to the strengthening of family bonds within 
the Ga population. The next aspect is also related to traditional authority, 
as it describes the recent prevalence of internal power struggles within the 
Ga traditional set-up. 

Internal power struggle: 
Within the context of the confrontations, there is another level of socio-
political power struggle amongst the Ga; that is, the contest between the 
Mantsemei and Wulɔmei over who has the final say regarding issues of 
traditional authority. For example, at the height of the clashes between 
1998-2001 (first phase), the mediation efforts initiated by the state were 
conducted with the chiefs as representatives of the traditionalists. This is 
because the nation-state works through the National and Regional Houses 
of Chiefs, which recognises the chiefs as the traditional representatives of 
the people. In contrast to the rest of the country, however, the Wulɔmei are 
at the apex of the Ga socio-political structure, above the chiefs, and a per-
son cannot become a chief without the blessing of the priests. As a result 
of this, most of the agreements reached with the chiefs by the nation-state 
and other parties during negotiations were out rightly rejected by the Wul-
ɔmei, because they were not consulted. This intensified the clashes in that 
period, because the Ga youth were willing to execute the directives of the 
Wulɔmei because of the significant trust they have in them, in comparison 
to the chieftaincy. While the chiefs are responsible for providing secular 
leadership in the traditional areas, issues regarding the Hɔmɔwɔ are con-
sidered within the ambit of the Wulɔmei. To the present day, the imple-
mentation of the noise ban has become an arena where this internal lead-
ership contestation is expressed, to show who has greater socio-political 
capital. This internal competition within the Ga traditional leadership is in 
line with Bouma’s (2010) view that in the context of religious diversity, 
there is not only a possibility of competition across religious traditions, but 
also between actors within the religions themselves (p. 232). These actors 
will compete for leadership positions, the support of adherents and, by ex-
tension, the capacity to define the direction of the religious organisation 
and its public perception (Bouma, 2007, p. 191). Overall, this section 
shows that, in the context of religious diversity, there is a likelihood of 
internal political struggles within the religious groups. Significantly, it 
shows that Ga traditional authorities recognise their agency and they assert 
it actively. Moreover, by asserting their traditional authority for the self-
preservation of the Ga community, the Wulɔmei affirm my proposal that 
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the conflict is not only religious but has other dimensions such as ethnic 
identity and politics, in this case, internal politics of the GTC. 

Multifaceted Nature of the Conflict 
With the influx of people in search of opportunities in the capital, the issue 
of land being needed for various uses, including economic ventures and 
religious purposes, becomes more pertinent. As the city continues to ex-
pand beyond its original boundaries, land becomes ever more essential. As 
well as the state, commercial and real estate companies consider land as 
critical to their functioning, but none more so than the Pentecostal-Charis-
matic churches. With their constant drive to expand into various parts of 
the city, land has become an important commodity that aids this expansion 
into new frontiers. Meanwhile, land has been at the core of many conflicts 
within the city, both religious and chieftaincy based. The Ga traditionalists 
consider land an important natural resource, but it is also linked to their 
cosmology because they believe the lands belong to the gods, albeit allodia 
rights are entrusted to the Wulɔmei and the families (We). Quarcoopome 
(1992), a Ga himself, puts it thus, “land is of basic importance in the iden-
tity, integrity, solidarity and culture of any group of African people” (p. 
40). To the Ga traditionalists, it is perhaps the most treasured material re-
source and their attachment to the Accra land is renowned in local dis-
courses because land is considered as an identity category to them. This 
view of land, in addition to the expropriation of large tracts of land by the 
colonial and postcolonial governments from the Ga people, has made the 
issue even more complicated (Sackeyfio, 2012, p. 296). In the meantime, 
issues relating to land leasing in Accra are usually negotiated with the tra-
ditional authorities and family heads. However, the Pentecostal-Charis-
matic pastors, with their considerable links to state officials, usually by-
pass the traditionalists in their land acquisition negotiations. This practice 
is partly what led to the 1998 conflict between the traditionalists and the 
LCI, as the church circumvented them to secure land from the Accra Met-
ropolitan Assembly to build a car park. I argue, therefore, that the strict 
implementation of the noise ban is a mark of remonstration against the 
Charismatic churches for their blatant lack of recognition for the tradi-
tional authorities, the custodians of Ga lands. As has been previously 
noted, when conflicts happen communities feel their very existence to be 
threatened and they react with extreme measures (Azar, 1991; Bouma, 
2007, p. 200). 
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Along with land matters, there are other underlying factors that have 
combined to contribute to the enduring nature of this conflict. First, there 
are the need-based grievances expressed collectively by the Ga people, 
including the growing perception among them that, with the arrival of 
many people from other regions and the dominance of Akan groups, their 
culture, religion and language – what Azar (1990) refers to as acceptance 
needs – are under threat. Also, the nation-state’s inability to address 
security needs, such as distribution of land, poor housing conditions, youth 
unemployment and poverty in the traditionally Ga neighbourhoods of 
Accra have exacerbated the issue. Secondly, the political elites can often 
be seen using the conflict for propaganda purposes, including politicisation 
of ethnicity, for political capital. Furthermore, the Ga traditionalists’ 
perception of the political marginalisation of the Ga in the wider national 
political framework contributes to the ongoing conflict and contestation. 
These issues raised have combined to prolong the conflict from 1998 to 
the present day. But while I initially considered this conflict as nominally 
religious-based throughout this study, it clearly reflects an intersection of 
identity issues, resource-based grievances, basic need deprivation, and 
governance issues. This results from the multifaceted nature of the conflict 
and it is this complex nature that has caused it to linger on for so long. 

Religious Liberties in the Context of Diversity 
In their attempt to question the legitimacy of the noise ban, the Charismatic 
churches have often advanced legal arguments based on the guarantee of 
religious freedoms and rights enshrined in the 1992 constitution of Ghana. 
Led by their ecumenical councils, the GPCC and the NACCC, they have 
argued that the ban is an infringement on their right to worship, which is a 
violation of their religious human right and freedom of association pro-
vided by Articles 21 (1) (b) (c) and 26,139 as well as international conven-
tions, such as the Article 18 of the Universal Declaration of Human 

                                                 
139 Article 21 (1) (c) “All persons shall have the right to practice any religion and to man-
ifest such practice.”; Article 26: Every person is entitled to enjoy, practice, profess, main-
tain and promote any culture, language, tradition, or religion subject to the provisions of 
this constitution. All customary practices which dehumanise or are injurious to the phys-
ical and mental well-being of a person are prohibited.” 
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Rights.140 These arguments are countered with provisions in the same con-
stitution by the Ga traditionalists, who argue that the celebration of 
Hɔmɔwɔ and all of its related customs, including the noise ban, are en-
shrined in Articles 26, which guarantees them the right to practice their 
religion, tradition and culture, as well as Article 11 (2) (3),141 which rec-
ognises the Ga state and its customary laws. These arguments raise a legal 
debate not only on the lucidity of the provision, but also on the legal im-
plications of the noise ban on religious rights and freedoms in the context 
of religious diversity. I argue, based on my reading of the constitutional 
provisions (Article 21 and 26) and the 1999 ruling of the Commission on 
Human Rights and Administrative Justice (CHRAJ) that the right of the 
Charismatic churches have been infringed upon by the traditionalists. This 
is because elevated sound practices have been proven to form an integral 
part of Pentecostal-Charismatic worship, which means that they have the 
right and freedom to participate fully in every aspect of their worship. 
Thus, any obstruction, such as the imposition and implementation of the 
noise ban, does not only interfere with individual rights and freedoms but 
also, collectively, with an entire religious community. On the other hand, 
the rights and freedoms of the Ga traditionalists to practice and promote 
their religion, tradition and culture, as guaranteed in the constitution, have 
been contravened by the Charismatic churches who distract the Ga uni-
verse with loud sounds during that sacred period. The Ga state, as one of 
the sub-states of Ghana, is recognised by the nation-state and its customary 
laws are protected by law, which means that they are within their rights to 
promote and celebrate their festival, while anything that prevents the im-
plementation thereof is a breach of their rights. 

However, while both parties cite Article 26 as granting them the right 
to religious freedom, it is obvious that they are both in contravention of 
the same provision. The reason is that while this provision grants them the 
rights and freedoms to practice their religion, it also places a limitation on 

                                                 
140 Everyone has the right to freedom of thought, conscience and religion; this right in-
cludes freedom to change his religion or belief, and freedom, either alone or in commu-
nity with others and in public or private, to manifest his religion or belief in teaching, 
practice, worship and observance. 
141 “The common law of Ghana shall comprise the rules of law generally known as the 
common law, the rules generally knowns as the doctrines of equity and the rules of cus-
tomary law including those determined by the Superior Court of Judicature. For the pur-
poses of this article, customary law means the rules of law, which by custom are applica-
ble to particular communities in Ghana.” 
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the extent to which these rights and freedoms can be exercised. That is, the 
extent of exercising one’s rights is dependent on whether another person’s 
right is being breached at the same time. In other words, the practice should 
not be detrimental to public health and safety. In line with this, the Char-
ismatic churches are clearly infringing upon the rights of not only the tra-
ditionalists but also the general public, including their own members. This 
is because loud sound levels have been scientifically proven to have ad-
verse effects on public health, such as lack of sleep, concentration issues, 
heart diseases, and mental health issues, among others (WHO, 1994; Ber-
glund, Lindvall, & Schwela, 1999). On the other hand, the attacks on the 
churches and seizures of their musical instruments by the traditionalists is 
also a clear contravention of the limitations imposed by constitution, that 
the practice of one’s right must not be injurious to the general public. By 
attacking the churches in breach of the noise ban, the traditionalists not 
only trespass on private property, but they also assume the position of law 
enforcement officers, a right which the constitution only assigns to the po-
lice and other security officers. 

As both parties abuse each other’s rights and religious freedoms, one 
would have expected the nation-state, through its institutions, to intervene, 
as it has been done in other jurisdictions such as England and India 
(Knights, 2008, p. 51-53). Nevertheless, these state actors and institutions 
have adopted measured and sometimes indifferent approaches to dealing 
with the conflict. First, the central government, run by political actors, has 
not been proactive because of the winner-takes-all syndrome that is prev-
alent in the country. Politicians cannot afford to lose any of the two con-
stituencies because, since 1992, the Greater Accra region has been a swing 
region, deciding which of the two main political parties governs the coun-
try. Obviously, the sheer size of the Pentecostal-Charismatic following 
makes them significant political players as well. Whereas the politicians 
have not been able to use state authority to intervene in the conflict, the 
institutions of state have been equally restrained in their approach. The 
police have failed to charge anyone on ban-related attacks since 1998, and 
those they have arrested they had to release at the behest of the politicians. 
Furthermore, the police argue that they are restrained because the conflict 
has religious underpinnings, which cannot be resolved through mass ar-
rests. Next, the AMA, the local government authority, does not enforce its 
own by-laws on noise pollution all-year-round. They also do not enforce 
the zoning laws and, therefore, churches are situated in residential areas 
and silence zones, albeit mostly with building permits having been granted 
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by the same city authority. The CHRAJ, a quasi-judicial body which in 
1999 ruled that the noise ban was illegal, also did not follow it through to 
the courts to enforce their own ruling. The Supreme Court itself has never 
called a case in which the GPCC is seeking interpretation of Article 21 as 
regards to religious freedoms and diversity since 1994 (GPCC file docu-
ment, 1999). Azar (1990) has argued that state actions have the potential 
to either mitigate or frustrate a social conflict, and, in that sense, the actions 
and inactions of the institutions of state have contributed to protracting this 
conflict. 

On the whole, I conclude that whereas religious diversity, religious 
liberties, and religious human rights are guaranteed by the 1992 constitu-
tion and encouraged by the nation-state, it is at the level of practice that 
these provisions encounter challenges. It is clear that in terms of religious 
liberties and diversity, there is negligible or very minimal direct state in-
terference within religious groups. Religion, however, remains central in 
almost every facet of public and social life in the country. While the state 
grants religious freedoms through legislation, it is at the level of relations 
between religious adherents and among religious groups like the Ga tradi-
tionalists and the Charismatic churches that there is a level of intolerance, 
which is typified by the confrontations over the noise ban in Accra. The 
claims and counter claims to rights and freedoms under the constitution by 
the parties have contributed immensely to the levels of religious intoler-
ance between them. Therefore, I infer from this that it is not enough for 
religious freedoms to be guaranteed by nation-states, it is also up to the 
religious communities to tolerate each other in order to make these legis-
lative provisions effective. This is because the communal contents, be they 
multi-religious or multi-ethnic, and their actions have the potential to set 
the stage for a protracted conflict. 

Creative Exchanges in Religious Diversity 
While I concentrated primarily on the encounters between the Pentecostal-
Charismatic churches and the Ga traditionalists, in an attempt to under-
stand the various dimensions of the conflict between them, it soon became 
clear that there were seldom confrontations over the noise ban between the 
traditionalists and the mainline historical churches during the period I con-
sidered (1998-2016). I found that the absence of conflicts between the tra-
ditionalists and churches such as the Catholic, Presbyterian, Anglican, and 
Methodist, to mention only a few, had its basis in the indigenous religion’s 
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ability to accommodate other religions, the modes of missionary evange-
lisation, and theological factors such as inculturation, interreligious dia-
logue and the liturgy of the mainline churches. These factors have created 
a relationship of cooperation between the religious traditions, which re-
veals the other side of religious diversity that can exist, as well as conflicts 
and religious exclusion. It shows the blurring of both symbolic and social 
boundaries (Lamont & Molnár, 2002) and the building of bridges between 
religions, in what Baubock (1998) calls ‘the boundary crossing’. Indeed, 
as Field (1937) has shown regarding the Ga, borrowing other people’s 
gods was critical to the formation of the Kpele religion. People could bor-
row other people’s gods, but they were expected to remain faithful to the 
communal deities, such as Nai, Sakumɔ and Korle. Thus, many of the Ga 
deities were originally from other indigenous religious groups, like the 
Akan and the Ewe. This idea of being able to bring in other deities, and 
yet remaining faithful to the Kpele deities simultaneously, illustrates how 
the indigenous religions, as host religions, received other ‘foreign’ reli-
gions, like Christianity and Islam. It is, therefore, common to find people 
in Accra today who attend churches and yet are heavily involved in Kpele 
religious practices. Prominent among them are some key Ga Mantsemei 
like Nii Adotey Obuor II, the acting chairman of the GTC and Nii Kojo 
Ababio IV, James Town Mantse are well known Anglicans while Nii 
Kpobi Tsuru III, the La Mantse is a staunch Catholic. I argue, therefore, 
that the ability of the Kpele religion to accommodate other religions makes 
cooperation between the traditionalists and the mainline churches possible. 
Consequently, because these respected members of the Ga community are 
also church members, although they may be amongst the enforcers of the 
noise ban in the city, it is unlikely that their churches will be attacked. 

Nevertheless, this form of double belonging would not be possible 
without the cooperation of the mainline churches themselves. Their open-
minded approach to evangelisation has contributed to maintaining this 
equilibrium between them and the traditionalists. Their mode of mission-
ary evangelisation strategy includes vernacularisation, where the Ga lan-
guage is used in the churches within the traditional areas of Accra. Fur-
thermore, they provide education as part of their mission, which has re-
sulted in most of the leaders of the GTC and the Ga youth having been 
trained in mission schools, which still play a key role in the delivery of 
education in the country. The mainline churches also provide social ser-
vices, such as hospitals, as well as apprenticeship training as tools of evan-
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gelism. These strategies have meant that there has been a longstanding en-
counter between the Ga community and the mainline churches, which has 
helped them to resolve their differences and coexist. It also means that 
many of the people trained in these church-based training institutions be-
come conversant with Christianity as taught by the mainline churches and 
are able to live with them without confrontations. Moreover, one of the 
main grievances of the traditional authorities is the lack of the use of the 
Ga language in the Greater Accra region and the dominance of the Akan 
language over the Ga language in their ‘homeland’. Therefore, the use of 
their language by the missionaries and in these churches, makes them nat-
ural partners, rather than opponents. 

Secondly, theological factors such as the mainline churches’ liturgy, 
policies of inculturation, and interreligious dialogue have been central in 
blurring the boundaries between themselves, the indigenous religions, and 
other religious traditions. Unlike the Pentecostal-Charismatic churches, 
where worship is characterised by loud sounds, noise plays no role in the 
liturgies of these churches. Therefore, they rarely make noise to the levels 
that would attract attacks from the traditionalists during the thirty-day pe-
riod of the ban. 

As I have indicated with regards to the ban in Accra, noise is not only 
based on the volume of sound, but it is also relational. This is affirmed by 
the fact that although there are several sources of noise within the city, 
including the church bells from the mainline historical churches and the 
Muslim Azan, it is the Pentecostal-Charismatic groups who clash with the 
traditionalists. Therefore, it is clear that the other critical points, including 
inculturation, the theological position that advocates “the springing up of 
a Christian life in a way that accepts the uniqueness of the particular cul-
ture”, and dialogue with other religions are key in preventing clashes be-
tween the groups (Udeani, 2007, p. 130). These theological positions in-
form how these churches have treated the Hɔmɔwɔ festival as a community 
social event, in which their native Ga members are free to participate and 
celebrate with their family and friends. By treating the festival as a social 
event, they have not only sought to build bridges between themselves and 
the GTC but they have also gained the credibility as partners in the plan-
ning of the festival. Broadly speaking, these missionary strategies, theo-
logical underpinnings, and the long coexistence between the two parties 
have helped build and redefine the boundary between the two groups, 
which is a contributing factor to the cooperation between them today. 
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Nevertheless, the relationship between these groups was not always 
cordial, especially during the initial stages. There was a strict demarcation 
between the Christians and what they referred to at the time as the ‘hea-
then’. This led to the creation of strict Christian communities that did not 
interact with even their unbelieving families. For example, the Presbyteri-
ans (Basel Mission) built Salems, communities meant to separate their ad-
herents from their non-believing family members, for fear of them being 
contaminated by the practices of their indigenous religions. Christianity 
was seen as ‘modern’, while indigenous religions were considered ‘unciv-
ilised’. This system of exclusion divided families on the basis of religion, 
an antithesis to cooperation. But over the years, as I have shown, the cul-
tural and religious boundaries have been blurred and people are now easily 
able to negotiate these new redefined boundaries between the religious tra-
ditions. This challenges Meyer’s (1998) notion of ‘make a complete break 
with the past’ being a Pentecostal-Charismatic idea, as the Presbyterian 
Salems were intended to ‘completely’ break people from their traditions 
and separate adherents from their non-Christian family members. So, 
while the Pentecostal-Charismatic churches have popularised this idea of 
rupture with the past, it is not a new concept in Ghana. The phenomenon 
has only resurged in different forms and within a different Christian tradi-
tion. It could even be argued that the clashes between the traditionalists 
and the Pentecostal-Charismatic church are actually older disputes that 
have been rejuvenated, albeit with new Christian actors. This finding an-
swers the question on why there have been minimal, or no, tensions be-
tween the Ga traditionalists and the mainline Christian denominations. 

Conclusion 
First of all, in this study, I have shown how sound becomes a religious 
issue which impacts the interplay between religious diversity and conflict 
in contemporary Ghana. I have shown how two strands of Christianity, the 
mainline historical churches and the Pentecostal-Charismatic churches, 
relate to the adherents of Kpele indigenous religion. The case has revealed 
that whereas religious diversity is nominally seen as the number of 
religious traditions and sometimes also, the divergences within religions 
represented in a particular setting, the concept is rather more complex than 
that. It is not simply the co-existence of manifold religious identities in a 
contemporary setting. It is intertwined with other expressions of diversity 
such as ethnicity and language especially when the GTC is considered as 
having both religious and ethnic facets. Divergences of religious nature 
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only come forward when religion comes up for discussion. Religious 
diversity in my case also shows how other concepts such as power and 
resistance come to play between diverse religious traditions. It highlights 
not only the conflict that can exist between different religious groups but 
also the creative ways in which they engage each other in a multicultural 
post-colonial context of Ghana.  

Second, this study identifies the presence of conflict within the plu-
ralised Ghanaian context, which differentiates it from the mainly theolog-
ically informed portrayals of diversity as something that is not prone to 
conflict. The research has revealed that even within the context of diver-
sity, that is characterised by coexistence and tolerance there is conflict, be 
it inter-religious or within religions themselves. I propose that conflict can 
be caused by points of similarity between two or more religious groups, 
which differs from the normative assumption that similarities should be a 
common ground for dialogue and reconciliation. Thus, I make a two-fold 
input into the debate on religious diversity and conflict: foremost, I chal-
lenge the overly positive assumptions about religious diversity, and then, 
contradict the belief that conflict only arises when there are marked differ-
ences between religious groups. 

Third, I have revealed that while conflicts about sound are usually 
about volumes and decibel measurements, in this case, it is also relative to 
the relationship between parties involved. It depends on what the neigh-
bours of the sound producers are prepared to tolerate. This is because 
sound is heard and responded to differently by different individuals or 
communities. What constitutes religious sound to one group amounts to 
noise to the other group. For example, loud sounds emanating from Char-
ismatic church halls are considered as core religious practice by the Chris-
tians while the Ga traditionalists consider same as noise, especially during 
the period of the noise ban. However, during this same period, sounds from 
the mainline churches, in the form of church services and hourly ringing 
of church bells are allowed to reverberate without any complaints because 
of the cordial relationship they have with the Ga traditionalists. Thus, the 
Charismatic church sounds are categorised as noisy and therefore, has to 
be stopped from resounding during the 30-day period of noise ban because 
of the tensed relationship they have with the traditionalists. It also shows 
that the context within which the sounds are produced, in this case the 
Hɔmɔwɔ period, is critical to the reaction of the audiences to the producers 
of sound. More significantly, the reaction of the traditionalists highlights 
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that sound is about the social identities of both the producers and the re-
cipients. Clearly, religious sound in the context of the noise ban becomes 
an element for engendering inclusion and exclusion within communities. 
Thus, sound is used to build a demarcation between ‘us’ and ‘them’, the 
insiders to ‘our’ group from the outsiders. This social negotiation of sound 
between the groups is what I have referred to as the politics of religious 
sound. 

Fourth, by taking the case of the Hɔmɔwɔ festival and its noise ban, I 
bring a new perspective to discourses surrounding indigenous religions, 
which usually consider them in the context of rural landscapes (Greene, 
2002). These studies often give lengthy expose on how Pentecostalism as 
an urban phenomenon has gained prominence, while indigenous religious 
forms are presented as having lost their relevance and are consigned to a 
few old people in the villages. In this study, I show that right in the centre 
of the cosmopolitan city of Accra, the Kpele indigenous religion is 
resurging and with this new energy they are asserting their authority over 
the majority religion, Pentecostal-Charismatic churches. The ability for 
indigenous religions to stop Pentecostal-Charismatic sound is a clear 
indication of the continous leverage of the traditional system. 

Finally, I started out by describing the conflict over the noise ban as a 
religious one. Nevertheless, while religion is critical to these confronta-
tions, especially as it used as a tool for mobilisation by the conflicting par-
ties, there are other equally significant dimensions to this conflict. All 
these dimensions are interwoven, to the extent that it is near impossible to 
separate them. The question is, why do we even try to separate religion 
from say, ethnicity when the traditionalists themselves do not make such 
separations. Accordingly, the conflict cannot be described as a religious 
one but multifaceted and multi-dimensional in nature. Thus, I have come 
to two conclusions that (1) in post-colonial nation-states, where pre-colo-
nial or contemporary traditions and democracy coexist, conflict is to be 
expected in the experience and negotiation of religious diversity. (2) 
ostensibly, the conflict appears entirely as a religious one but a closer 
assessment shows that it is multi-dimensional including socio-economic, 
ethnic identities, resource-based, partisan politics and governance issues. 

PDF-Muster LIT Verlag 25/07/18



 

 

References 

Adler, P., & Adler, P. (2012, March 26). How Many Qualitative Interviews 
is Enough: Expert Voices and Early Career Reflections on 
Sampling and Cases in Qualitative Research. (S. E. Baker, & R. 
Edwards, Eds.) National Centre for Research Methods Discussion 
Paper , pp. 8-11. 

Adogame, A. (2005). Prayer as Action and Instrument in the Aladura 
Churches. In U. Berner, C. Bochinger, & R. Flasche, Opfer und 
Gebet in den Religionen (pp. 115-131). Gutersloh: Gutersloher 
Verlagshaus. 

Aetate, N. (1965, October 28). Declaration on the Relations of the Church 
To Non-Christian Religions Nostra Aetate Proclaimed by His 
Holiness POPE PAUL VI. Retrieved August 29, 2016, from 
Vatican : http://www.vatican.va/archive/hist_councils/ii_vatican_ 
council/documents/vat-ii_decl_19651028_nostra-aetate_en.html 

Agyemang, F. (1988). Amu the African: A Study in Vision and Courage. 
Accra: Asempa Publishers. 

Agyemang, F. (1997). Abokobi Christian Village. Accra: Waterville 
Publishing House. 

Ahwoi, K. (2010). Local Government and Decentralisation in Ghana. 
Accra: Unimax Macmillan. 

Akrong, A. (2006). Religion and Traditional Leadership in Ghana. In I. 
Odotei, & A. Awedoba, Chieftaincy in Ghana: Culture, Govern-
ance and Development (pp. 193-212). Accra: Sub-Saharan 
Publishers. 

Alba, R. (2005, January). Bright vs. Blurred Boundaries: Second 
Generation Assimilation and Exclusion in France, Germany, and 
the United States. Ethnic and Racial Studies, 28 (1), 20-49. Allman, J., & Parker, J. (2005). Tongnaab: The History of a West African God. Bloomington: Indiana University Press. 

Amaladoss, M. (2009). Religious Diversity and Harmonious Living: The 
Indian Story and Challenge. (P. Laude, Ed.) Religions/Adyân (0), 
92-103. Retrieved from http://dicid.org/english/Journals/0En.pdf 

PDF-Muster LIT Verlag 25/07/18



292 References 

 

Amanor, K. (2009). Pentecostal and Charismatic Churches in Ghana and 
the African Culture: Confrontation or Compromise. Journal of 
Pentecostal Theology, 18, 123-140. 

Amartey, A. A. (1985). Omanye Aba. Accra: Presbyterian Press. 
Anderson, A. (2002). Diversity in the definition of ‘Pentecostal-

Charismatic’ and its ecumenical implications. Journal of the 
International Association for Mission Studies, 19 (2) (38), 40-55. 

Appiah, K. A. (2006). Cosmopolitanism: Ethics in a World of Strangers. 
New York: W.W. Norton. 

Arnson, Cynthia, and Zartman, William I. (2005). Rethinking the 
Economics of War: The intersection of Need, Creed and Greed. 
Washington: Woodrow Wilson Center Press/Johns Hopkins 
University Press. 

Arthur, Justice A. (2011). The Heart of Charismatic Preaching: Literary 
and Theological Analyses of Some Sermons. Unpublished MPhil 
Thesis: University of Cape Coast. 

Asad, T. (2003). Formations of the Secular: Christianity, Islam, Modern-
ity. Stanford: Stanford University Press. 

Asamoah-Gyadu, J. K. (2005). African Charismatics: Current 
Developments within Independent Indigenous Pentecostalism in 
Ghana. Leiden: Koninklijke Brill NV. 

Asamoah-Gyadu, J. K. (2005b). Anointing Through the Screen: Neo-
Pentecostalism and Televised Christianity in Ghana. Studies in 
World Christianity, 11 (1), 9-28. 

Asamoah-Gyadu, J. K. (2008). ‘Get on the Internet!’ Says the LORD: 
Religion, Cyberspace and Christianity in Contemporary Africa. 
Studies in World Christianity, 13 (3), 225-242. 

Asamoah-Gyadu, J. K. (2008b). Conquering Satan, Demons, Principali-
ties, and Powers: Ghanaian Traditional and Christian Perspective 
on Religion, Evil and Deliverance. In N. Van Doorn-Harder, & L. 
Minnema, Coping with Evil in Religion and Culture (pp. 85-103). 
Amsterdam: Rodopi B.V. 

Asamoah-Gyadu, J. K. (2009). African Traditional Religion, Pente-
costalism and the Clash of Spiritualities in Ghana. In S. Hoover, & 
N. Kaneva, Fundamentalism and the Media (pp. 161-178). 
London/New York: Continuum International Publishing Group. 

PDF-Muster LIT Verlag 25/07/18



References 293 

 

Asamoah-Gyadu, J. K. (2013). Contemporary Pentecostal Christianity: 
Interpretations from an African Context. Oxford, United Kingdom: 
Regnum Books International. 

Asante, R. (2011). Ethnicity, Religion and Conflict in Ghana. Ghana 
Studies, 14, 81-131. 

Atiemo, A. (2006). International Human Rights, Religious Pluralism and 
the Future of Chieftaincy in Ghana. Exchange, 35 (4), 360-382. 

Atiemo, A. (2006). Singing with Understanding: The Story of Gospel 
Music in Ghana. Studies in World Christianity, 12 (2), 142-163. 

Atiemo, A. (2013). Religion and the Inculturation of Human Rights in 
Ghana. London: Bloomsbury Publishing. 

Atiemo, A. (2014). Fighting for the Rights of the Gods: Tradition, 
Religious Human Rights, and the Modern Nation-State in Africa: 
A Ghanaian Case Study. Studies in World Christianity & Inter-
religious Relations, 48, 233-247. 

Attuquayefio, P. (2012). Culture, Religion and Land: The Conflict over 
the Ga Ban on Drumming and Noise-making. In L. Darkwa, P. 
Attuquayefio, & A. Yakohene, Peacemaking in Ghana: Lessons 
learnt, Options for Future (pp. 17-53). Accra: Imagine Communi-
cations Limited. 

Azar, Edward. 1985. Protracted International Conflicts: Ten Propositions. 
International Interactions 12 (1): 50-70. 

Azar, E. (1990). The Management of Protracted Social Conflict: Theory 
and Cases. Dartmouth: Aldershot. 

Azar, E. (1991). The Analysis and Management of Protracted Social 
Conflict. In J. Volkan, J. Montville, & D. Julius, The Psycho-
dynamics of International Relationships (Vol. 2, pp. 93-120). 
Lexington: D.C. Heath. 

Azar, E., Jureinidi, P., & McLaurin, R. (1978). Protracted Social Conflict: 
Theory and Practice in the Middle East. Journal of Palestine 
Studies, 8 (1), 41-60. 

Baeta, C. G. (1962). Prophetism in Ghana : A Study of Some ‘Spiritual’ 
Churches. London: S.C.M Press. 

Bailey, P. (1998). Breaking the Sound Barrier. In P. Bailey, Popular 
Culture and Performance in the Victorian City (pp. 194-211). 
Cambridge: Cambridge University Press. 

PDF-Muster LIT Verlag 25/07/18



294 References 

 

Balangangadhara, S. (1994). The Heathen in His Blindness...: Asia, the 
West and the Dynamic of Religion . Leiden: Brill. 

Barrett, D. ( 2001 ). The Committee of Sleep: How artists, scientists, and 
athletes use dreams for creative problem-solving-and how you can 
too. New York: Crown. 

Barth, F. (1969). Ethnic Groups and Boundaries: The Social Organization 
of Culture Difference. London: Allen & Unwin. 

Baübock, R. (1998). The Crossing and Blurring of Boundaries in Inter-
national Migration: Challenges for Social and Political Theory. In 
R. Baübock, & J. Rundell, Blurred Boundaries: Migration, 
Ethnicity, Citizenship (pp. 17-52). Brookfield, CT: Ashgate. 

Bediako, K. (1990). Jesus in African Culture: A Ghanaian Perspective. 
Accra: Asempa Publishers. 

Bediako, K. (1999). Gospel and Culture: Some Insights for Our Time from 
the Experience of the Earliest Church. Journal of African Christian 
Thought, 2 (2), 8-17. 

Berglund, B., & Lindvall, T. (1995). Noise Community. Archives of the 
Center for Sensory Research, 2(1), 1-195. Retrieved November 16, 
2016, from http://www.nonoise.org/library/whonoise/whonoise. 
htm 

Berglund, B., Lindvall, T., & Schwela, D. H. (1999). Guidelines for 
Community Noise. (B. Berglund, T. Lindvall, & D. H. Schwela, 
Eds.) Geneva: World Health Organisation. Retrieved November 
16, 2016, from http://www.who.int/iris/handle/10665/66217 

Berner, U. (2013). Religious Traditions: Kinship Based and/or Universal. 
In J. L. Cox, Critical Reflections on Indigenous Religions (pp. 49-
61). Aldershot: Ashgate. 

Boahen, A. (1975). Ghana: Evolution and Change in the Nineteenth and 
Twentieth Centuries. London: Longman. 

Boateng, C. (2013, March 19). Government has no Business Organising 
Pilgrimages. Retrieved October 1, 2013, from Graphic Online: 
http://graphic.com.gh/General-News/govt-has-no-business-
organising-pilgrimages-for-christians-catholic-bishops.html 

Bouma, G. D. (2006). Australian Soul: Religion and Spirituality in the 
Twenty-first Century. Cambridge and New York: Cambridge 
University Press. 

PDF-Muster LIT Verlag 25/07/18



References 295 

 

Bouma, G. D. (2007). Religious Resurgence, Conflict and the Trans-
formation of Boundaries. In P. Beyer, & L. Beaman, Religion, 
Globalization and Culture (Vol. 6, pp. 187-202). Leiden: 
Koninklijke Brill NV. 

Bouma, G. D., Ling, R., & Pratt, D. (2010). Religious Diversity in South 
East Asia and the Pacific: National Case Studies. Dordrecht and 
Heidelberg: Springer. 

Bourdieu, P. (1986). The Forms of Capital. In J. Richardson, Handbook of 
Theory and Research for the Sociology of Education (pp. 241-258). 
New York: Greenwood. 

Botwe-Asamoah, Kwame. 2005 . Kwame Nkrumah's Politico-Cultural 
Thought and Politics: An African-Centered Paradigm for the Se-
cond Phase of the African Revolution. New York: Routledge. 

Braithwaite, J. B. (2002). Rules and Principles: A Theory of Legal Cer-
tainty. Australian Journal of Legal Philosophy, 27, 47-82. 

Brobbey, F. (2007). Understanding the Religious Conflict between the 
Ethnic Ga Traditionalists and Charismatic Churches in Accra. In 
S. Tonah, Ethnicity, Conflicts and Consensus in Ghana (pp. 63-
97). Accra: Woeli Publishing Services. 

Brokensha, D. (1966). Social Change at Larteh, Ghana. Oxford: 
Clarendon Press. 

Brown, Graham K, and Arnim Langer. 2010. Horizontal Inequalities and 
Conflict: A critical review and research agenda. Conflict, Security 
& Development 10 (1), 27-55. 

Bruce-Myers, J. (1927). The Origins of the Gas I & II. Journal of the 
African Society, 27 (105), 69-76 & 167-173. 

Busia, K. (1968). The Position of the Chief in the Modern Political System 
of Ashanti (New Impression ed.). London: Frank Cass and 
Company Limited. 

Busia, K. A. (1961). Has the Christian Faith been Adequately Presented. 
International Review of Mission, 50 (197), 86-89. 

Carmen, Fought. 2006. Language and Ethnicity. Cambridge and New 
York: Cambridge University Press. 

Cohen, C. L., & Numbers, R. L. (2013). Gods in America: Religious 
Pluralism in the United States. Oxford and New York: Oxford Uni-
versity Press. 

PDF-Muster LIT Verlag 25/07/18



296 References 

 

Collier, Paul, and Anke Hoeffler. 2004. Greed and Grievance in Civil War. 
Oxford Economic Papers, 56, 563-595. 

Collier, Paul, and Anke Hoeffler. 1998. On the Economic Causes of Civil 
War. Oxford Economic Papers, 50, 563-573. 

Collier, Paul, and Anke Hoeffler. 2002. On the Incidence of Civil War in 
Africa. Journal of Conflict Resolution, 46 (1), 13-28. 

Collier, Paul, Anke Hoeffler, and Dominic Rohner. 2009. Beyond Greed 
and Grievance: Feasibility of Civil War. Oxford Economic Papers, 
61 (1), 1-27. 

Comstock, W. R. (1984). Toward Open Definitions of Religion. Journal 
of the American Academy of Religion, 52 (3), 499-517. 

Cornille, C. (2013). Introduction. In C. Cornile, The Wiley-Blackwell 
Companion to Inter-Religious Dialogue (pp. xii-xvii). Chichester: 
Wiley-Blackwell. 

Cox, J. L. (2007). From Primitive to Indigenous: The Academic Study of 
Indigenous Religions. Aldershot: Ashgate. 

Cox, J. L. (2013). Reflecting Critically on Indigenous Religions. In J. L. 
Cox, Critical Reflections on Indigenous Religions (pp. 3-18). 
Aldershot: Ashgate. 

Crawford, R. (2002). What is Religion? London/New York: Routledge. 
Creswell, J. W. (2007). Qualitative Inquiry and Research Design: Choos-

ing Among Five Approaches (Vol. II). Thousand Oaks/London: 
SAGE Publications. 

Creswell, J. W. (2009). Research Design: Qualitative, Quantitative and 
Mixed Method Approaches (3rd Edition ed.). Thousand Oaks: 
SAGE Publishers. 

Creswell, J. W. (2014). Research Design: Qualitative, Quantitative, and 
Mixed Methods Approaches (4th Edition). Los Angeles/London: 
SAGE Publications Inc. 

Cross, F. B. (2015). Constitutions and Religious Freedom. New York: 
Cambridge University Press. 

D’Amato, A. (2010). Legal Uncertainty. Faculty Working Papers (Paper 
108), 1-52. Retrieved from http://scholarlycommons.law. 
northwestern.edu/facultyworkingpapers/108 

PDF-Muster LIT Verlag 25/07/18



References 297 

 

Davies, M. (2010). Legal Pluralism. In P. Cane, & H. Kritzer, The Oxford 
Handbook of Empirical Legal Research (pp. 805-827). Oxford: 
Oxford University Press. 

Debele, Serawit B. (2015). Managing Irreecha Ritual: Religion and Poli-
tics in Ethiopia. Unpublished manuscript, BIGSAS, University of 
Bayreuth, Bayreuth, Germany. 

de Witte, M. (2002). Accra’s Charismatic Screens. Etnofoor, 15 (1/2), 222-
228. 

de Witte, M. (2003). Altar Media’s Living Word: Televised Charismatic 
Christianity in Ghana. Journal of Religion in Africa, 33 (2), 172-
202. 

de Witte, M. (2008). Accra’s Sounds and Sacred Spaces. International 
Journal of Urban and Regional Research, 32 (3). 

de Witte, M. (2016). Encountering Religion through Accra’s Urban 
Soundscape. In J. Darling, & H. Wilson, Encountering the City: 
Urban Encounters from Accra to New York (pp. 133-150). London 
and New York: Routledge. 

Delanty, G. (1996). Beyond the Nation-State: National Identity and 
Citizenship in a Multicultural Society. Sociological Research 
Online, 1 (3). Retrieved from http://www.socresonline.org.uk/ 
1/3/1.html 

Denzin, N. K., & Lincoln, Y. (2005). The Sage Handbook of Qualitative 
Research. Thousand Oaks: SAGE Publishers Inc. 

Dubuisson, D. (2003). The Western Construction of Religion: Myths, 
Knowledge, and Ideology. Baltimore: The John Hopkins Uni-
versity Press. 

Durkheim, E. (1995). The Elementary Forms of Religious Life. (K. E. 
Fields, Trans.) New York: The Free Press. 

Ekeh, P. (1975). Colonialism and the Two Publics in Africa: A Theoretical 
Statement. Comparative Studies in Society and History, 17 (1), 91-
112. 

Englebert, P. (2000). Pre-Colonial Institutions, Post-Colonial States and 
Economic Development in Tropical Africa. Political Research 
Quarterly, 53(7), 7-36. 

Fearon, J. D., & Laitin, D. D. (1996). Explaining Interethnic Cooperation. 
The American Political Science Review (4), 715-735. 

PDF-Muster LIT Verlag 25/07/18



298 References 

 

Fearon, James D, and David D Laitin. 1996. Explaining Interethnic Co-
operation. The American Political Science Review, 90 (4), 715-
735. 

Field, M. J. (1937). Religion and Medicine of the Ga People. London: Ox-
ford University Press. 

Field, M. J. (1940). Social Organization of the Ga People. London: The 
Crown Agents for the Colonies. 

Finke, R., & Harris, J. D. (2012). Wars and Rumours of Wars: Explaining 
Religiously Motivated Violence. In J. Fox, Religion, Politics, 
Society and the State (pp. 53-72). Boulder and London: Paradigm 
Publishers. 

Fitzgerald, T. (2007). Religion and the Secular: Historical Colonial Form-
ations. London: Equinox. 

Florida, R. (2002). The Rise of the Creative Class. New York: Basic 
Books. 

Fraser, Giles. (2016, November 24). In the Age of Noise, Silence becomes 
a Political Issue. The Guardian. Retrieved from https://www. 
theguardian.com/commentisfree/belief/2016/nov/24/in-the-age-
of-noise-silence-becomes-a-political-issue. 

Gauri, V. & Brinks, D. M. (2008). Courting Social Justice: Judicial En-
forcement of Social and Economic Rights in the Developing World. 
Cambridge: Cambridge University Press. 

Geertz, C. (1973). Religion as a Cultural System. In C. Geertz, The Inter-
pretation of Cultures (pp. 87-125). New York: Basic Books. 

Gifford, P. (2004). Ghana’s New Christianity: Pentecostalism in a Glo-
balizing African Economy. Bloomington/Indianapolis: Indiana 
University Press. 

Greene, S. E. (1997). Sacred Terrain: Religion, Politics and Place in the 
History of Anloga (Ghana). The International Journal of African 
Historical Studies, 30 (1), 1-22. 

Greene, S. E. (2002). Sacred Sites and the Colonial Encounter: A History 
of Meaning and Memory in Ghana. Bloomington: Indiana Uni-
versity Press. 

Greenawalt, K. (2008). Religion and the Constitution 2. Princeton, NJ: 
Princeton University Press. 

Hall, D. D. (1997). Lived Religion in America: Toward a History of 
Practice. Princeton, NJ: Princeton University Press. 

PDF-Muster LIT Verlag 25/07/18



References 299 

 

Hackett, R. I. (2012). Sound, Music and the Study of Religion. Temenos, 
48 (1), 11-27. 

Hagopian, F. (2009). Religious Pluralism, Democracy and the Catholic 
Church. Notre Dame, IN: Notre Dame Press.Henderson-Quartey, 
D. K. (2001). The Ga of Ghana: History and Culture of a West 
African People. London: Book-in-Hand. 

Heuser, A. (2009). Transnational Construction and Local Imagination of 
‘Crusade Christianity’. Nova religio, 13 (H.1), 68-91. 

Heuser, A. (2015a). Prisms, Mirrors, and Refractions: Insiders’ Per-
ceptions of Basel Mission History in Ghana. Basel: Basel Evange-
lical Mission Society. 

Heuser, A. (2015b). The Basel Mission and the Birth of Postcolonial Afri-
can Theology. In C. C.-v. Wedel, & T. K. Kuhn, Basel Mission: 
People, History, Perspectives (pp. 37-42). Basel: Schwabe Verlag. 

Heuser, A. (2015c). Religio-Scapes of Prosperity Gospel: An Introduction. 
In A. Heuser, Pastures of Plenty: Tracing Religio-Scapes of Pros-
perity Gospel in Africa and Beyond (pp. 15-29). Frankfurt am 
Main: Peter Lang. 

Heuser, A. (2016). Prisms, Mirrors, and Refractions: There-Centric Per-
ceptions of Basel Mission History in Ghana. In K. Hock, The Po-
wer of Interpretation: Imagined Authenticity-Appropriated Identi-
ty. Discourses on New Forms of African Christianity (pp. 149-
171). Wiesbaden: Harrowitz Verlag. 

Heward-Mills, D. (1998). Anagkazo: The Compelling Power. Accra: 
Parchment House 

Heward-Mills, D. (1999). Anagkazo: The Compelling Power, Accra: 
Parchment House, 1999. p. 5. 

Heward-Mills, D. (2005). Loyalty and Disloyalty. Accra: Parchment 
House. 

Heward-Mills, D. (2008). Lay People and the Ministry. Wellington, South 
Africa: Lux Verbi. 

Heward-Mills, D. (2011). How You can be in the Perfect Will of the Lord. 
Accra: Parchment House. 

Heward-Mills, D. (2012). The Art of Following. Accra: Parchment House. 
Hobson, J. A. (1989 ). Sleep. New York: Scientific American Library. 

PDF-Muster LIT Verlag 25/07/18



300 References 

 

Hobson, J. A. (1990). Sleep and Dreaming. The Journal of Neuroscience, 
10 (2), 371-382. 

Hocken, P. D. (2003). Charismatic Movement. In S. M. Burgess, & E. Van 
Der Maas, The New International Dictionary of Pentecostal and 
Charismatic Movements (Revised and Expanded Edition ed., pp. 
477-519). Grand Rapids, MI: Zondervan. 

Hollenweger, W. J. (1972). The Pentecostals. Peabody, MA: Hendrickson. 
Hollenweger, W. J. (1993). Listening to Africa. In J. K. Olupona, & S. S. 

Nyang, Religious Plurality in Africa (pp. VII-XIII). Berlin. 
Hoover, S. M. (2002). Introduction: The Cultural Construction of Religion 

in the Media Age. In S. M. Hoover, & L. S. Clark, Practicing Re-
ligion in the Age of the Media: Explorations in Media, Religion 
and Culture (pp. 1-6). New York: Columbia University Press. 

Huntington, Samuel P. 1996. The Clash of Civilizations and the Remaking 
of World Order. 2nd Edition. New York. 

Idinopulos, T. A. (1998). What Is Religion? CrossCurrents, 48 (3), 366-
380. 

Khatab, S., & Bouma, G. D. (2007). Democracy in Islam. London and 
New York: Routledge. 

Kilson, M. (1969). Libation in Ga Ritual. Journal of Religion in Africa, 2 
(2), 161-178. 

Kilson, M. (1970). Taxonomy and Form in Ga Ritual. Journal of Religion 
in Africa, 3 (1), 45-66. 

Kilson, M. (1971). Kpele, Lala: Ga Religious Songs and Symbols. Cam-
bridge, MA: Harvard University Press. 

Kilson, M. (1974). African Urban Kinsmen: The Ga of Central Accra. 
London: C. Hurst & Company. 

Klein, T. R. (2010). Fondling Breasts and Playing Guitar: Textual and 
Contextual Expressions of a Socio-musical Conflict in Accra. Zeit-
schrift der Gesellschaft für Musiktheorie, 261-278. 

Knights, S. (2008, May 28). Sacred Space and the City:. Harvard Inter-
national Law Journal Online, 49, 50-55. 

Knott, Kim (2005). Insider/Outsider Perspectives . In J. Hinnells, The 
Routledge Companion to the Study of Religion (pp. 243-258). 
Abingdon, Oxford: Taylor and Francis Group. 

PDF-Muster LIT Verlag 25/07/18



References 301 

 

Knott, Kim (2015). Religious Differentiation and Diversity in Discourse 
and Practice. In S. Vertovec, International Handbook of Diversity 
Studies (pp. 91-97). Abingdon, Oxford: Routledge. 

Kockelmann, P. (2007). Agency: The Relation Between Meaning, Power 
and Knowledge. Current Anthropology, 48 (3), 375-401. 

Kroeber, A., & Kluckholm, C. (1952). Culture: A Critical Review of Con-
cepts and Definitions. Cambridge, Mass.: Peabody Museum of 
Archaelogy and Ethnology. 

Kropp Dakubu, M. E. (1997). Korle Meets the Sea: A Sociolinguistic 
History of Accra. Oxford: Oxford University Press. 

Lamont, M., & Molnár, V. (2002). The Study of Boundaries in the Social 
Sciences. Annual Reviews Sociology, 28, 167-195. 

Larbi, E. K. (2001). Pentecostalism: The Eddies of Ghanaian Christianity. 
Accra: Centre for Pentecostal and Charismatic Studies. 

Langer, Arnim, and Ukoha Ukiwo. 2008. Ethnicity, Religion and the State 
in Ghana and Nigeria: Perceptions from the Street. In Horizontal 
Inequalities and Conflict: Understanding Group Violence in Multi-
ethnic Societies, by Frances Stewart, 205-226. Basingstoke, 
Hampshire: Palgrave Macmillan. 

Langford, M. (2008). Social Rights Jurisprudence: Emerging Trends in 
International and Comparative Law. Cambridge: Cambridge Uni-
versity Press. 

Laycock, D. (1996). Religious Liberty as Liberty. Journal of Con-
temporary Legal Issues, VII, 313-356. 

Lazarus, R. E., & Cohen, J. B. (1997). Environmental Stress. In I. Altman, 
& J. F. Wohlwill, Human Behaviour and Environment: Advances 
in Theory and Research (Vol. 2, pp. 89-127). New York: Plenum 
Press. 

Leiter, B. (2008). Why Tolerate Religion? Constitutional Commentary, 25 
(1), 1-34. 

Leiter, B. (2010). Foundations of Religious Liberty: Toleration or Res-
pect? San Diego Law Review, 47, 935-959. 

Lippy, C. H. (2015). Pluralism Comes of Age. London and New York: 
Routledge. 

Lipton, E. (2002). Religious Freedoms in Africa. New York: Nova Science 
Publishers. 

PDF-Muster LIT Verlag 25/07/18



302 References 

 

Lokko, S. D. (1981). Hunger-Hooting Festival in Ghana. The Drama Re-
view, 25 (4), 43-50. 

Lovemann, M. (1999). Is ‘Race’ Essential? American Sociological Re-
views, 64 (6), 891-898. 

Lutman, M. (2000). What is the Risk of Noise-Induced Hearing Loss at 
80, 85, 90 dB (A) and Above. Occupational Medicine, 50 (4), 274-
275. 

Marshall, W. P. (1991). In Defense of Smith and Free Exercise Revision-
ism. University of Chicago Law Review, 58, 308-328. 

Masuzawa, T. (2005). The Invention of World Religions. Chicago and Lon-
don: The University of Chicago Press. 

Maxwell, D. (1998). Editorial. Journal of Religion in Africa, 28 (3), 255-
257. 

Mbiti, J. (1994). Introduction to African Religion. London: Heinemann 
International. 

McCutcheon, R. (2001). Critics not Caretakers: Redescribing the Public 
Study of Religion. Albany: State University of New York Press. 

Mckernan, Bethan. (2016, November 14). Israeli Ministers to Ban Use of 
Speakers for Muslim Call to Prayer Due to ‘Noise Pollution’. The 
Independent Online. Retrieved from http://www.independent.co. 
uk/news/world/middle-east/israel-palestine-mosque-call-to-
prayer-banned-bill-passes-a7416121.html#commentsDiv. 

Mckim, R. (2012). On Religious Diversity. Oxford and New York: Oxford 
University Press. 

Meyer, B. (1995). ‘Delivered from the Power of Darkness’: Confessions 
of Satanic Riches in Christian Ghana. Journal of the International 
African Institute, 65 (2), 236-255. 

Meyer, B. (1998). ‘Make a Complete Break with the Past’: Memory and 
Postcolonial Modernity in Ghanaian Discourse. Journal of Re-
ligion in Africa, 28 (3), 316-349. 

Meyer, B. (2008). Religious Sensations: Why Media, Aesthetics and Po-
wer Matter in the Study of Contemporary Religion. In H. De Vries, 
Religion: Beyond a Concept (pp. 704-723). New York: Fordham 
University Press. 

Meyer, B. (2009). Introduction. From Imagined Communities to Aesthetic 
Formations: Religious Mediations, Sensational Forms and Styles 

PDF-Muster LIT Verlag 25/07/18



References 303 

 

of Binding. In B. Meyer, Aesthetic Formations, Media, Religion 
and the Senses (pp. 1-28). New York: Palgrave. 

Meyer, B. (2013). Material Mediations and Religious Practices of World-
Making. In K. Lundby, Religion Across Media: From Early Anti-
quity to Late Modernity (pp. 1-19). New York: Peter Lang. 

Meyer, B. (2015). Picturing the Invisible: Visual Culture and the Study of 
Religion. Methods and Theory in the Study of Religion, 27, 333-
360. 

Miller, D. E., & Yamamori, T. (2007). Global Pentecostalism: The New 
Face of Christian Social Engagement. Berkeley: University of 
California Press . 

Miller, J. (2003). Missionary Zeal and Institutional Control: Organi-
sational Contradictions in the Basel Mission on the Gold Coast, 
1828-1917. Grand Rapids: Wm. B. Eerdmans Publishing. 

Mody, C. C. (2005). The Sounds of Science: Listening to Laboratory 
Practice. Science, Technology, & Human Values, 30 (2), 175-198. 

Müller, F. M. (1882). Introduction to The Science of Religion (New 
Edition). London: Longmans Green and Co. 

Niebuhr, Helmut Richard (2001), Christ and Culture, New York: Collins 
Harper 

Norbert Okoledah, D. (2005). Problems and Prospects of the Search for a 
Catholic Spiritual Tradition in the Ghanaian Catholic Pastoral 
Ministry. Muenster: LIT Verlag Muenster. 

Nortey, S. (2012). A Cultural Appraisal of Odadaa: An Artistic Practice of 
the lifting of the Ban on Drumming and Noise-making amongst the 
Ga People of Ghana. Arts and Design Studies, 2, 10-21. 

Nrenzah, G. (2015). Modernizing Indigenous Priesthood and Revitilizing 
Old Shrines: Current Development on Ghana’s Religious Land-
scape. Bayreuth, Bavaria, Germany: University of Bayreuth 
Library. Retrieved from https://epub.uni-bayreuth.de/2178/1/ 
GENE.%20NRENZAH%20THESIS.pdf 

Nterful, Emmanuel (2013) Church Expansion through Church Planting in 
Ghana: A Case Study of Lighthouse Chapel International Model, 
Unpublished M.A. Dissertation, North-West University. 

Nyarko, P. (2012). 2010 Population and Housing Census. Accra: Ghana 
Statistical Service. 

PDF-Muster LIT Verlag 25/07/18



304 References 

 

Obeng, P. (1996). Asante Catholicism: Religious and Cultural Repro-
duction Among the Akan of Ghana. Leiden: E.J. Brill. 

Ocran, J. M. (2006). The Clash of Legal Cultures: The Treatment of 
Indigenous Law in Colonial and Post-Colonial Africa. Akron Law 
Review, 39 (2), 465-481. Retrieved from http://ideaexchange. 
uakron.edu/akronlawreview/vol39/iss2/4 

Odotei, I. (1991). External Inflences on Ga Society and Culture. Research 
Review New Series, VII (1 & 2), 61-71. Odotei, I. (2002). Festivals 
in Ghana: Continuity, Transformation and Politicisation of Tra-
dition. Transactions of Historical Society of Ghana, New Series 
(6), 17-34. 

Odotei, I. (2002). Festivals in Ghana: Continuity, Transformation and 
Politicisation of Tradition. Transactions of the Historical Society 
of Ghana, New Series (6), 17-34. 

Oduyoye, M. A. (1986). Hearing and Knowing: Theological Reflections 
on Christianity. Maryknoll, New York: Orbis Books. 

Ojo, M. (1988). Deeper Christian Life Ministry: A Case of the Charismatic 
Movements in Nigeria. Journal of Religion in Africa, 141-162. 

Okyerefo, M. P. (2014). Transnational Dynamics in African Christianity: 
How Global is the Lighthouse Chapel International Missionary 
Mandate? Journal of Africana Religions, 2 (1), 95-110. 

Olupona, J. K. (1991). African Traditional Religions in Contemporary So-
ciety. New York: Paragon House. 

Omenyo, C. N. (2002). Pentecost Outside Pentecostalism: A Study of the 
Development of Charismatic Renewal in the Mainline Churches in 
Ghana. Zoetermeer: Boekcentrum Publishing House. 

Omenyo, C. (2002b). Charismatic Churches in Ghana and Context-
ualisation. Exchange, 31 (3), 253-277. 

Omenyo, C., & Atiemo, A. (2006). Claiming Religious Space: The Case 
of Neo-Prophetic Churches in Ghana. Ghana Bulletin of Theology: 
New Series, 1 (1), 55-68. 

Opuni-Frimpong, K. (2012). Indigenous Knowledge and Christian 
Missions: Perspectives of Akan Leadership Formation on Christ-
ian Leadership Development. Accra: SonLife Press. 

Organization, W. H. (2015). Hearing Loss Due to Recreational Exposure 
to Loud Sounds: A review. Geneva: World Health Organization. 
Retrieved from http://www.who.int/iris/handle/10665/154589 

PDF-Muster LIT Verlag 25/07/18



References 305 

 

Orsi, R. (2012 ). Material Children: Making god’s presence real through 
catholic boys and girls. In G. Lynch, J. Mitchell, & A. Strhan, Re-
ligion, Media and Culture: A Reader (pp. 147-158). London: Rout-
ledge. 

Osei-Bonsu, J. (. (1997). Instrumentum Laboris, Ecclesia in Ghana: On 
the Church in Ghana and its Evangelizing Mission in the Third 
Millennium. Working document of the First National Catholic 
Pastoral Congress. Accra: Catholic Bishops Conference of Ghana. 

Osei-Bonsu, J. (2005). The Inculturation of Christianity in Africa: Ante-
cedents and Guidelines from the New Testament and the Early 
Church. Frankfurt am Main: Peter Lang. 

Otabil, M. (1992). Beyond the Rivers of Ethiopia: A Biblical Revelation on 
God’s Purpose for the Black Race. Accra: Altar International. 

Otabil, M. (2014). My 20-Year Personal Development Plan I. Sermon pre-
sented at the ICGC Christ Temple, Accra. 

Otto, R. (1936). The Idea of the Holy: An inquiry into the non-rational fac-
tor in the idea of the Divine and its relation to the rational. (J. W. 
Harvey, Trans.) London: Oxford University Press. 

Owusu Ansah, D. (1995). The Society and its Environment. In L. Berry, 
Ghana: A Country Study (pp. 59-127). Washington DC: FRD Lib-
rary of Congress. 

Ozanne, P. (1962). Notes on the Early Historic Archaelogy of Accra. 
Transactions of the Historical Society of Ghana, 6, 51-70. 

Parker, J. (2000). Making the Town: Ga State and Society in Early Co-
lonial Accra. Portsmouth, NH: Heinemann. 

Parrinder, G. (1982). African Mythology. London: Hamlyn. 
Patton, M. Q. (2002). Qualitative Research and Evaluation Methods (3rd 

Edition). Thousand Oaks: SAGE Publications. 
PCG. (1987). Liturgy and Prayer Book. Accra: Waterville Publishing 

House. 
Phalet, K., Maliepaard, M., Fleischmann, F., & Güngör, D. (2013). The 

Making and Unmaking of Religious Boundaries: Comparing Turk-
ish and Moroccan Muslim Minorities in European Cities. Com-
parative Migration Studies, 1 (1), 123-145. 

Pobee, J. S. (1991). Religion and Politics in Ghana. Accra: Asempa Pub-
lishers. 

PDF-Muster LIT Verlag 25/07/18



306 References 

 

Quarcoopome, Samuel S. 1992. Urbanisation, Land Alienation and 
Politics in Accra. Research Review New Series, 8 (1 & 2), 40-54. 

Quarshigah, E. (1999). Legislating Religious Liberty: The Ghanaian Ex-
perience. Brigham Young University Law Review, 1999(2), 589-
607. Retrieved from http://digitalcommons.law.byu.edu/ 
lawreview/vol1999/iss2/6 

Quaye, A. (2015, May 11). Ga and Dangme Land Rights and Other Rights 
Practising Fairness and Equity! Retrieved May 11, 2015, from 
Modern Ghana: https://www.modernghana.com/thread/57165/ 
208730/1 

Ragin, C. C. (2012, March 26). How Many Qualitative Interviews is 
Enough: Expert Voices and Early Career Reflections on Sampling 
and Cases in Qualitative Research. (S. E. Baker, & R. Edwards, 
Eds.) National Centre for Research Methods Discussion Paper. 

Ramsbotham, O. (2005). The Analysis of Protracted Social Conflict: A 
Tribute to Edward Azar. Review of International Studies, 31 (1), 
109-126. 

Ramsbotham, O., Woodhouse, T., & Miall, H. (2016). Contemporary 
Conflict Resolution: The Prevention, Management and Transform-
ation of Deadly Conflicts (4th Edition). Cambridge: Polity Press. 

Ramirez, R. (1999). Stakeholder Analysis and Conflict Managament. In 
D. Buckles, Cultivating Peace: Conflict and Collaboration in 
Natural Resource Management (pp. 101-126). Ottawa, ON: Inter-
national Development Research Centre. 

Reindorf, C. C. (1895). History of the Gold Coast and Ashanti. Basel: 
Basel Missionaries. 

Robbins, J. (2004). The Globalization of Pentecostal and Charismatic 
Christianity. Annual Reviews Anthropology, 33, 117-143. 

Rosenberg, G. N. ( 1991). The Hollow Hope: Can the Courts Bring About 
Social Change? Chicago: University of Chicago Press. 

Sackeyfio, Naaborko. 2012. The Politics of Land and Urban Space in Co-
lonial Accra. History in Africa, 39, 293-329. 

Safo, A. (1999, June). Christianity and Tradition on Collision. Africa 
News. 

Sanneh, L. (2008). Translating the Message: The Missionary Impact on 
Culture (2nd Edition). Maryknoll, New York: Orbis Books. 

Sarpong, P. K. (1996). Libation. Accra: Anansesem Publication. 

PDF-Muster LIT Verlag 25/07/18



References 307 

 

Sarpong, P. K. (2002). Peoples Differ: An Approach to Inculturation in 
Evangelisation. Accra: Sub-Saharan Publishers. 

Schartz, H. (2011). Making Noise: From Babbel to the Big Bang and Be-
yond. New York: Zone. 

Scheff, T. (1994). Emotions and Identity: A Theory of Ethnic Nationalism. 
In C. Calhoun, Social Theory and the Politics of Identity. Oxford: 
Blackwell. 

Schmidt, L. E. (2000). Hearing Things: Religion, Illusion, and the Ameri-
can Enlightenment. Cambridge, MA: Harvard University Press. 

Schumm, D., & Stoltzfus, M. (2011). Disability and Religious Diversity: 
Cross-cultural and Inter-religious Perspectives. New York: 
Abingdon Press. 

Sehat, D. (2011). The Myth of American Religious Freedom. Oxford: Ox-
ford University Press. 

Sevincer, Timur A, Shinobu Kitayama, and Michael E W Varnum. 2015. 
Cosmopolitan Cities: The Frontier in the Twenty First Century. 
Frontiers in Psychology. Edited by Vinai Norasakkunkit. 14 
October. Accessed April 23, 2016. http://journal.frontiersin.org/ 
article/10.3389/fpsyg.2015.01459/full. 

Sharma, A. (2011). Problematizing Religious Freedom. Dordrecht: 
Springer. 

Sikka, S., Puri, B., & Beaman, L. G. (2016). Living with Religious Divers-
ity. Abingdon: Routledge. 

Smith, N. (1966). The Presbyterian Church of Ghana, 1835-1960 : A 
Younger Church in a Changing Society. Accra: Ghana Universities 
Press. 

Smith, J. Z. (1998). Religion, Religions, Religious. In M. C. Taylor, Criti-
cal Terms for Religious Studies. Chicago: Chicago University 
Press. 

Smith, W. C. ( 1962). The Meaning and End of Religion. New York: Men-
tor Books. 

Smulovitz, C. (2010). Law Courts' Impact on Development and Demo-
cratization. In P. Cane, & H. M. Kritzer, The Oxford Handbook of 
Empirical Legal Research (pp. 729-752). Oxford: Oxford Uni-
versity Press. 

Spies, E. (2013). Coping with Religious Diversity: Incommensurability 
and other Perspectives. In J. Boddy, & M. Lambek, A Companion 

PDF-Muster LIT Verlag 25/07/18



308 References 

 

to the Anthropology of Religion (pp. 118-136). Chichester and Ox-
ford: Wiley Blackwell. 

Stewart, Frances. 2008. Horizontal Inequalities and Conflict: An Intro-
duction and Some Hypotheses. In Horizontal Inequalities and 
Conflict: Understanding Group Violence in Multiethnic Societies, 
by Frances Stewart, 3-24. Basingstoke, Hampshire: Palgrave Mac-
Millan. 

Suchocki, M. H. (2003). Divinity and Diversity: A Christian Affirmation 
of Religious Pluralism. Nashville: Abingdon Press. 

Sullivan, W. F., Hurd, E. S., Mahmood, S., & Danchin, P. G. (2015). Po-
litics of Religious Freedom. Chicago and London: The University 
of Chicago Press. 

Swamy, M. (2016). The Problem with Interreligious Dialogue. London: 
Bloomsbury. 

ter Haar, G. (2000). Rats, Cockroaches and People Like Us: Views of Hu-
manity and Human Rights. The Hague: Institute of Social Studies. 

ter Haar, G. (2000, August). World Religions and Community Religions: 
Where Does Africa fit in? Occasional Paper, 1-12. 

Tillich, P. (1959). Theology of Culture. London: Oxford University Press. 
Tillich, P. (1969). What is Religion? New York: Harper Torchbooks. 
Toye, John, and Carl Jackson. 1996. Public Expenditure Policy and 

Poverty Reduction: Has the World Bank got it wrong? Institute of 
Development Studies Bulleting, 27 (1), 55-66. 

Tschumi, R. (2006). Last Respects, First Honoured: Ghanian Burial 
Rituals and Figural Coffins. In K. Bern, Six Feet Under: Autopsy 
of Our Relation with Death (pp. 114-125.). Leipzig: Kerber. 

Tschumi, R. (2008). The Buried Treasures of the Ga: Coffin Art in Ghana. 
Bern: Benteli. 

 
Tsikata, D., & Seini, W. (2004). Identities, Inequalities and Conflicts in 

Ghana. CRISE Working Papers, 5, 1-51. 
Tsikata, G. (2007). Challenges of Economic Growth in a Liberal 

Economy. In K. Boafo-Arthur, Ghana: One Decade of the Liberal 
State (pp. 49-85). London: ZED Books. 

Tweed, T. A. (2002). Between the Living and the Dead: Fieldwork, Hist-
ory, and the Interpreters Position. In J. V. Spickard, J. Shawn 

PDF-Muster LIT Verlag 25/07/18



References 309 

 

Landres, & M. B. McGuire, Personal Knowledge and Beyond: 
Reshaping the Ethnography of Religion (pp. 63-74). New York: 
New York University Press. 

Tylor, E. (1871). Primitive Culture (Vols. I, II). London: John Murray. 
Udeani, C. (2007). Inculturation as Dialogue: Igbo Culture and the 

Message of Christ. Amsterdam: Rodopi. 
van Brakel, J. (1992). The First 25 Years of SMA Missionary Presence in 

the Gold Coast (1880-1905). Nijmegen: Drunkkeskellechef 
Guelle. 

van Dijk, F. (1986). Non-Auditory Effects of Noise in Industry. Occu-
pational and Environmental Health, 325-332. 

van Dijk, R. (2001). Contesting Silence: The Ban on Drumming and Musi-
cal Politics of Pentecostalism in Ghana. . Ghana Studies Series, 4, 
31-64. 

Wacker, G. (2001). Heaven Below: Early Pentecostals and American Cul-
ture. Cambridge, MA: Harvard University Press. 

Walby, S. (2003). The Myth of the Nation-State: Theorizing Society and 
Politics in a Global Era. Sociology, 37 (3), 529-546. 

Ward, W. (1967). A History of Ghana. London: Allen and Unwin. 
Watkin, T. G. (1996, July). A Happy Noise to Hear? Church Bells and the 

Law of nuisance. Ecclesiastical Law Journal, 4 (19), 545-555. 
Weber, M. (1969). Economy and Society. Berkeley: University of Cali-

fornia Press. 
Weiner, I. (2009). Sound and American Religions. Religion Compass, 3 

(5), 897-908. 
Weiner, I. (2011). Sound. Material Religion, 7 (1), 108-115. 
Weiner, I. (2014). Religion Out Loud: Religious Sound, Public Space, and 

American Pluralism. New York: New York University Press. 
Wiafe, E. K. (2010). Inter-religious Dialogue and Cooperation Among the 

Three Major Religions of Ghana. Berlin: Verlag im Internet 
GmbH. 

Wiebe, D. (1985). Does Understanding Religion Require Religious Un-
derstanding: Current Progress in the Methodology of the Science 
of Religions. Warsaw: Polish Scientific Publishers. 

Williamson, S. (1965). Akan Religion and the Christian Faith. Accra: 
Ghana University Press. 

PDF-Muster LIT Verlag 25/07/18



310 References 

 

Wiltgen, R. M. (1956). Gold Coast Missionary History 1471-1880. 
Techny, Illinois: Divine Word Publication. 

Wimmer, A. (2008, January). The Making and Unmaking of Ethnic 
Boundaries: A Multilevel Process Theory. American Journal of 
Sociology, 113 (4), 970-1022. 

Wimmer, A., & Min, B. (2006). From Empire to Nation-State: Explaining 
Wars in the Modern World: 1816-2001. American Sociological Re-
view, 71, 867-897. 

Wuthnow, R. (2005). America and the Challenges of Religious Diversity. 
Princeton and Oxford: Oxford University Press. 

Zainabu, I. (2013, August 6). Create a Permanent Hajj Secretariat. 
Retrieved January 1, 2013, from Graphic Online: http://www. 
graphic.com.gh/news/general-news/7830-create-a-permanent-
hajj-secretariat-government-urged.html 

Zartman, William I. 2008. Negotiation and Conflict Management: Essays 
on Theory and Practice. Oxford: Routledge. 

 
 

PDF-Muster LIT Verlag 25/07/18



 

 

Appendices 

Appendix 1: List of Individuals Interviewed 
Name Gender Place of 

Interview 
Biographical Data 

Nuumo Akwa Mensa 
III 

M Accra Ga Chief Priest (Nai) 

Nuumo Ogbamey III M Accra Ga Chief Priest 
(Sakumo) 

Nuumo Okai I M Accra Ga Chief Priest 
(Korle) 

Nuumo Blafo II M Accra Ga Blafo Priest 
(Asere)/Public 
Relations Officer, 
AMA 

Nuumo Charko M Accra Ga Priest (Sakumo) 
Elvis Nii Yarboi 
Amugi 

M Accra Elder (Nai We) 

Nuumo Tumowulai 
Yartey III 

M Accra Head of Family (Nai 
We) 

Robert Nii Yartei 
Quaye 

M Accra Elder (Nai We) 

Okyeame Tawiah M Accra Elder (Nai We) 
Bright Akwetey M Accra GTC lawyer/National 

Politician (Convention 
People’s Party) 

Emmanuel Sackey M Bayreuth Ghana National 
Association of the 
Deaf/ Ga Activist 
(James Town) 

Patricia Tagoe F Bayreuth Ga Activist (Osu) 
Judith Yarboi F Accra Ga native (Korle-

Gonno resident) 
John Bannerman M Accra Ga native (Korle-

Gonno resident) 
Juliet Ashong F Accra Ga native 

(Laterbiorkorshie 
resident) 
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Clara Tsiquaye F Accra Ga native (Osu 
resident) 

Ishmael Quartey M Accra Ga native (La 
resident) 

Cleopatra Vanderpuye F Accra Ga native (Osu 
resident) 

Joyce Lokko F Accra Ga native (La 
resident) 

Nana Quarm M Accra Head, Afrikania 
Mission 

Rev Eric Xexemeku M Accra Pastor, ICGC 
Euphemia Armah F Accra Member, ICGC 
Benjamin Ato Abbiw M Accra Elder, ICGC 
Henry Ansah Akuffo M Accra Elder, ICGC 
Edem Sosu M Accra Elder, ICGC 
Edem Fiagbey M Accra Pastor, ICGC 
Bishop Emmanuel 
Nterful  

M Accra Pastor, LCI 

Rev S. E Bandoh M Accra Pastor, LCI/Anagkazo 
Bible Seminary 

Rev Crankson M Takoradi Pastor, LCI 
Pastor Christopher  M Accra Pastor, LCI/Anagkazo 

Bible Seminary 
Rev Jude Orecca-
Tetteh 

M Accra Pastor, LCI 

Rev Bernard Arde-
Acquah 

M Accra Pastor, Powerhouse 
Ministries Int. 
Chorkor-Korle Gonno 

Grace Commey F Accra Member, Powerhouse 
Ministries 
Int./Chorkor resident 

Mary Ocquaye F Accra Member, Powerhouse 
Ministries Int./La 
resident  

Very Rev Fr Francis 
Adoboli 

M Accra Vicar General, 
Catholic Archdiocese 
of Accra 

Very Rev Fr Dr John 
Louis 

M Accra Priest, Catholic 
Archdiocese of 
Accra/Academic 
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Prof Dr Nicoletta Gatti F Accra Catholic/Expert 
Rev Samuel Atteh 
Odjelua 

M Accra PCG, Director of 
Ecumenical and Social 
Relations 

Rev Andrews Odonkor M Accra Minister, Ebenezer 
PCG, Osu 

Dr Ebenezer Akrong 
Aryeetey 

M Accra Catechist, Zimmerman 
PCG, Abokobi 

Rt Rev Dr Nathan 
Samwini 

M Bayreuth Academic/Christian 
Council of Ghana 

Apostle Samuel Yaw 
Antwi 

M Accra General Secretary, 
GPCC 

Rev Samuel Korankye 
Ankrah 

M Accra Vice Chairman, 
Ghana Pentecostal and 
Charismatic Council 

Bishop Titi Ofei M Accra General Secretary, 
National Association 
of Charismatic and 
Christian Churches 

Rev Alex Quarshie M Accra Pastor, RUN Missions 
DCOP Ampah-Benin M Accra Director General, 

Public Affairs, Ghana 
Police Service  

Supt. Frank Hukporti M Accra Ghana Police Service 
Corporal Linda F Accra Ghana Police Service 
Dr Nii Dortey M Accra Academic/IAS 

University of Ghana 
Rev. Fr. Dr. Stephen 
Acheampong 

M Accra Academic/IAS 
University of Ghana 

Dr. Mercy Akrofi-
Ansah 

F Accra Academic/IAS 
University of Ghana 

Rev Prof Kwabena 
Asamoah-Gyadu 

M Accra Academic, Trinity 
Theological Institute 

Dr Kwadwo 
Appiagyei-Atua 

M Bayreuth Lawyer/ Academic, 
Faculty of Law, 
University of Ghana 

George M Accra Staff Member, ICGC 
Body Temple,  
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Appendix 2: Focus group interviews 
Date Venue Participants 
20th April 2014 ICGC Open Heavens, 

Adjiringanor, Accra 
Members of the ICGC 
and LCI 

30th April 2014 Nai We, Ga Mashie, 
Accra 

Elders of the Nai We 
and members of the 
GTC 

11th May 2014 Powerhouse Ministries 
International, Chorkor, 
Accra 

Members of the PMI and 
residents of Korle-
Gonno and Chorkor 
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Appendix 3: Letter from traditional authorities to churches 
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Appendix 4: Press statement by the GPCC (1998) 
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Appendix 5: Joint declaration by religious groups in Ghana 
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Appendix 6: Report on managing religious conflicts in Accra 
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Appendix 7: Minutes of a meeting of all major religious bodies 
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Appendix 8: GPCC petition to the parliament of Ghana 
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