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ABSTRACT
The hypothesis was that the interaction between indigenous and scientific practices for the
conservation of forest resources would create a holistic framework that is not limited by the
pitfalls of relying on one approach. While conventional scientific practices are very much
available in literature, very little is known about how aboriginal people use their indigenous
knowledge and practices to manage forest resources. For this reason, this study investigated
how the aboriginal people in Ogun State, Nigeria, use their indigenous knowledge to manage
forest resources. To do this, two questions were asked: what indigenous knowledge do the
aboriginal people use to manage their forest resources? (Q1), and how does the practice of
indigenous knowledge facilitate forest management in Ogun State, Nigeria? (Q2). To answer
these questions, a qualitative and exploratory research approach was used to sample data from
aboriginal people living around forests with known status (sacred, degraded and intact). Three
forests (Imeko-Afon - Sacred, Yemoro – Intact, and Itoku – degraded) were selected through a
two-stage sampling technique, following which interviews and focus group discussions were
used to source data from informants from each of the forest community. The data was analyzed
using content analysis on a within-case and cross-case basis. Answering Q1, the result of the
study showed that strong belief in deities, customs and traditions, and myths and taboos were
traditional techniques used to manage the forest resources, although, the communities differed
significantly in the level to which these techniques were potent. In Imeko-Afon and Yemoro
communities, indigenous knowledge was highly conserved and fostered by their local beliefs,
traditions, religion, and practices. In Itoku on the other, their traditional local practices have
been eroded by modernization, imports of western ideas (education, religion, etc.), and
migration over time, which led to an “awareness without practice” situation. The study also
revealed that the farther the communities were away from major urban cities, the higher the
likelihood their indigenous knowledge and practices would remain conserved. Answering Q2,
the study showed that the communities restricted access to their forests through physical
barriers such as tree fencing – as is the case in Imeko-Afon – or had physical individuals manage
the forests – as was the case in Yemoro and Itoku. The communities also used traditional rites
and rituals to discourage exploitation of the forests, although, in Itoku, the potency of the
indigenous practices were not effective. Natives of the forest communities were constrained by
moral obligations not to exploit the forest resources, although, the same was not true for
outsiders. The study also revealed that despite the potency of the indigenous knowledge and
practices, they were fragile and could be eroded by modernization and demographic shifts. The
v

study concluded that while the indigenous practices are potent for forest management, scientific
intervention through an interactive framework with the indigenous practices would be effective
for innovating the traditional practices and eliminating the areas that require scientific input for
effective conservation of the forest resources.
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1.0

INTRODUCTION

1.1

Background

Nigeria is greatly blessed with forest resources which contribute about 2.5% to the Gross
Domestic Product (Keenan et al., 2015); however, the rise in the human population,
urbanization and the excessive demand for wood for construction purpose and industrialization
has led to an over-exploitation (use of the forest for logging, production of fuelwood and
charcoal production) and depletion of its forest resources (Tee & Amonum, 2008).
Some communities have relied on these forest for years, from which they derive tangible and
intangible benefits, and the decades of interaction between the forests (supply of cultural and
ecosystem services) and communities (management of forest resources) have overtime allowed
communities to make ownership claims to certain forests (Teitelbaum, 2014). To better enforce
ownership claims, the Aboriginal people (a group of people existing in a land in the earliest
period and possess the same culture; Wiessner, 2008). Aboriginal people living in such
communities have created frameworks based on their indigenous practices to ensure that the
forests are protected from intruders so that they can keep benefiting from the services provided
by the forests (Domínguez & Luoma, 2020). These indigenous practices have since kept the
forests managed and conserved for years, and have been passed down from one generation to
the next.
These indigenous practices, beyond persisting for years, are environmentally friendly and have
been vital for the conservation of forest resources (Su et al., 2020). Unlike the conventional
scientific/technical approach to forest management which is concerned with the intensification
and optimal management of forest through; forest events monitoring practices, measuring
structural changes in the forest tree population, testing for causes and possible effect, and how
best to engage sustainable forest practices that can be replicated on a global scale (Tomaselli et
al., 2017; Zhang, 2005). Indigenous practices vary and are based on the interaction between the
community, forest, and environment which can be sustained over time using frameworks based
on ontology, epistemology, and rationality (Sierra-Huelsz et al., 2020).
While the benefits of the scientific approach towards forest management are widely recognized,
recent social and environmental crises have shown that the conventional scientific approach
cannot always be used to model conservative forest solutions (Sierra-Huelsz et al., 2020; Su et
al., 2020). The limitations of conventional scientific approaches have led to increasing adoption
of more alternative approaches regarding forest management and conservation, Scholarly
1

attention has in recent times been drawn to how indigenous practices – which differs greatly
between local forest communities of the different nations of the world – have yielded the similar
positive outcomes in forest management (J. A. Parrotta & Trosper, 2012; Sierra-Huelsz et al.,
2020). For this reason, indigenous forest management practices have been gaining increased
attention in policy and research (Sierra-Huelsz et al., 2020).
Some scholars have suggested broadening the indigenous framework such that there can be an
interaction between the different forest management pattern (Cheveau et al., 2008; Kim et al.,
2017; J. A. Parrotta & Trosper, 2012). This scholarly suggestion is due to the notion that
indigenous knowledge and practices are vulnerable to modernization and societal evolution
through which some indigenous practices have gone extinct in many parts of the world (Su et
al., 2020). Given the decline of traditional customs, laws, and culture in recent times by
modernization, nations like Nigeria with vast amounts of forest resources, high levels of cultural
diversity, rurality, and where indigenous practices are still used in forest management (Madu,
2010) are good examples for exploring the potency of these indigenous practices and modelling
the viability of possible interactions between indigenous and scientific practices.

1.2

Problem Statement

Indigenous knowledge refers to innate and historically inherited knowledge of the aboriginal
people and is rooted in their traditional experiences, cultural identity, and territorial rights. The
aboriginal people have over time, developed – through the trial and error mechanism – traits
that have allowed them to adapt to their local environment, however, these traits are said to be
prone to changes that emerge with the modernization of the world (Eyong, 2007). Indigenous
knowledge has been in existence for centuries and decades and has served as conservative filters
for the management of their environmental resources. Indigenous knowledge is also passed
down from pedigree to progeny and is inextricably linked with the cultural and traditional
values of the aboriginal people (Warren, 1991).
The modernization of the world today has, however, eroded and is causing a gradual decline in
the potency and conservation of the indigenous knowledge systems (Liu, 2006). This loss of
indigenous knowledge is a result of the demographic, socio-political, economic, and paradigm
shift that has affected the world in recent times, and the emergence of newer paradigms that
often displaces traditional knowledge and practices. Soury et al. (2007) highlighted how
modern practices, technologies, western education, and social development has led to the
gradual fade off of traditional practices and argued that the gains from modernization may be
2

detrimental to life support systems whose persistence are dependent on indigenous knowledge
and practices.
For instance, there is a strong relationship between indigenous knowledge and the conservation
of forest resources by Aboriginal people. The relationship is mutually sustaining, as the
Aboriginal people derive tangible (ecosystem services such as food, medicine, water, and fertile
soils provided by the forest) and intangible (social, spiritual, and psychological) benefits from
the forest and the Aboriginal people in return through their indigenous knowledge play their
part in conserving and ensuring the sustainability of the forest for future generations (Wang et
al., 2019). This relationship is mediated and sustained by the use of indigenous knowledge that
ensures that relationship is circular, without which overexploitation and degradation of forest
resources would occur (Pudyatmoko et al., 2018; Su et al., 2020).
Some scholars (He et al., 2019; Wang et al., 2019) have criticized the use of indigenous
practices for forest management as being inefficient, owing to the high levels of complexity
that characterize changes in the forest communities’ (e.g. competition driving the extinction of
species that have high ecological importance, the dominance of species invasive and
unproductive tree species, etc.). They argue that indigenous knowledge may not be equipped to
manage forest resources (Shemdoe, 2017). However, some other scholars (Albano, 2001;
Kugonza et al., 2009) have advocated for a hybridized form of forest management, which
involves the merger between indigenous and scientific knowledge, as the limitation from the
adoption of a particular system is unlikely to be sustainable in the long term, given the
limitations that characterize each school of thought (indigenous vs. scientific knowledge).
If a hybridized approach involving scientific and indigenous knowledge would be incorporated,
knowledge about both systems must be available to create a merger. While knowledge on
scientific measures for forest conservation is abundant in literature, there is a dearth of literature
on what indigenous knowledge has been used by the Aboriginal people to manage forest
resources, and how they have used indigenous knowledge to manage forest resources. Studies
filling the identified knowledge gap in literature would contribute to the knowledge on how to
understand and combine indigenous knowledge and traditional practices used by Aboriginal
people with the available scientific knowledge and contribute to a more holistic approach of
sustainable forest management.
For this reason, this study explored the use of indigenous knowledge by Aboriginal people
living in forest communities to facilitate forest management and how indigenous knowledge is
3

used to facilitate forest management using three forest communities (Imeko-Afon, Itoku, and
Yemoro), Ogun State, Nigeria, as case studies.
The focus on Ogun State rather than other states in Nigeria is due to the strategic location of
the State in the rainforest zone of South-West Nigeria. According to the Ministry of Forestry
(2019), Ogun State is considered to be the origin where forestry started in Nigeria because the
first forest reserve is located in the state which was established in the year 1915. Ogun state is
naturally enriched with forest resources that are important and highly abundant because the
existence of forest contributes valuably to the state economy. In Ogun state, studies have been
carried out on how ecology and silvicultural practices have immensely contributed to
sustainable forest management. According to Von (2020), in Ogun state, the Government
stopped illegal farming, destruction of trees that are of great economic value and establishment
of building structures in forest located areas. These silvicultural measures were put in place by
the Ogun State Government to sustainably preserve forest resources from going into extinction.

1.3

Research objectives and research questions

1.3.1 Research objectives
The objective of this study is to investigate how aboriginal people use indigenous knowledge
to manage forest resources in their community.

1.3.2 Main research question
To get an extensive view of the impact of indigenous knowledge by aboriginal people in forest
management practices, I was guided by the central research question: How does indigenous
knowledge influence forest management practices in Ogun state, Nigeria?

1.3.3 Sub-questions
SRQ 1: What indigenous knowledge do the aboriginal people use to manage their forest
resources?
SRQ 2: How does the practice of indigenous knowledge facilitate forest management in Ogun
State, Nigeria?

4

1.4

Structure of the report

In chapter 2 the theoretical framework is discussed in which the use of indigenous knowledge
is connected to forest management. Chapter 3 discuss the methodology and analysis used for
this research. The research approach is a case study analysis of three community forests in Ogun
State Nigeria, with semi-structured interviews as the data collection method. Chapter 4 will
present the results of each research question for the report. Chapter 5 discusses the results,
reflects on the methodology, theoretical framework, limitation and recommendation. Chapter 6
concludes the report.

5

2.0

THEORETICAL AND CONCEPTUAL FRAMEWORK

This chapter explains the theories and concepts used in answering the research questions. I
introduced the practice-based approach which focuses on the importance of activity and
performance as argued by (Warde, 2013). The concepts and theory led to the development of a
conceptual framework designed for the study to aid answer to the research question.

2.1

Practice-Based Approach

This section introduces the theoretical framework that was used in this research. In finding
answers to the research questions and objectives, a practice-based approach was used. Scholars
across the globe have studied indigenous knowledge using the Indigenous wholistic theory,
Perennialism theory, Indigenous Standpoint theory (IST), just to mention a few.
Indigenous wholistic theory lays its emphasis on how indigenous knowledge came into
existence and how it forms a framework towards thoughts and actions (Absolon, 2010). This
theory encompasses its elements in understanding that aboriginal people possess various
worldview and perspective about their knowledge which form the basis of practice. This include
honouring human relation with all other creations (spirits) follow oral tradition has it has been
passed from one generation to the other, follow rituals, ceremonies and daily protocols. It
encompasses the spiritual, emotional, mental and physical elements of being, focusing on the
past, present and future. This theory focuses on the wholeness of knowledge, the social, political
and ecological factors (Absolon, 2010). However, indigenous wholistic theory does not delve
deeper into the specifics of the different areas of knowledge such as: identifying the kind of
knowledge that is used in a community and how these knowledge are practised by the people.
Perennialism theory proposes that the use of indigenous knowledge should be preserved and
duly maintained by the aboriginal people (Maira & Kauka, 2018). The aboriginal people
preserve the indigenous knowledge by using education as a tool to disseminate the values,
norms and culture it possesses for the continuity of indigenous knowledge. They believe these
knowledge has been helpful in the past, and are quite useful in the present time and will be more
important in the future, therefore there is a need to guard the knowledge against declining. This
theory supports the need to ensure that there is continuity in cultural heritage. However, the
theory has its limitation in identifying what knowledge is used and how does the said knowledge
work in practice.
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Indigenous standpoint theory (IST) advocates that when a community is being researched on,
the spiritual, cultural and moral ethics of the people in that community should be duly respected
(Nakata, 2007). This theory further argues for the need to take into consideration the ontological
and epistemological view of the aboriginal people taking into account their ethics and way of
life (Nakata, 2007). But the theory does not identify the knowledge that exists in these
communities and how these indigenous knowledge systems have worked in practice over time.
Indigenous wholistic theory, prerennialism theory and indigenous standpoint theory address the
interrelatedness of human and knowledge, it explains how moral, cultural and spiritual ethics
should be considered, the need for continuity of knowledge to protect the cultural heritage.
However, more information is needed as to how Knowledge is used in practice, how is this
knowledge transferred from one generation to another. There is a need to delve deeper into the
use of indigenous knowledge by aboriginal people.
To answer the main objective and research question for this study, I choose practice theory.
Practice theory addresses the social and cultural world by analysing knowledge-based practices
that are interlinked for forming social entities such as society as a whole, groups and lifestyles.
It encompasses the connection between human and nature, taking into account the moral, social
and cultural ethics of life (Warde, 2013). Practice theory affirms that the social world is more
than language, discourse or communication. This theory answers the objective of this study of
how indigenous knowledge influences the management of forest resources as it focuses also on
the importance of activity and performance (Warde, 2013). Practice theory is of more
importance than just describing what people do, it also gives meaning and aids in the forming
of identity in a social structure (Nicolini, 2012). Cetina et al. (2005) report that “practice theory
is not just a theory but a collection of accounts that exhibit considerable differences”. As further
argued by Nicolini (2012), practice theory is highly important as it offers a change in the
understanding of social development. Following this, the use of practice theory for this research
provides a holistic approach and further support in the understanding and meaning of how
indigenous knowledge works in practice.
This approach focuses on practices and the dynamic interaction that makes it a practice, the
active role of actors and the way policies, ideas and knowledge emerge. For instance, it gives
an assertion about the happenings in practice and how change occurs in practice. The theory
gives an overview of the outcome of how interpretation is given by actors and the level at which
response is projected. The unit of analysis for understanding the development in a society or
7

organization are practices and the practitioners (Nicolini, 2012). This implies that practice and
the practitioners are intertwined and greatly interact with one another. This explains why a
practice-based approach is used for the study since it assesses the use of indigenous knowledge
in forest management by the aboriginal people.
The practice-based approach consists of three concepts; Situated agency, Logic of practice and
Performativity of knowledge.

2.1.1 Situated Agency
This concept emphasises the fact that individuals are not autonomous as they depend on
situations to make their choices (Behagel et al., 2019) and also, practice changes by situations
and the situations which the actors face determine how they act. The concept describes that
disruption can birth different actions that follow every human activity other than what they are
used to. An example of the concept of situated agency is described by Tee et al. (2014), in the
case of the aboriginal people in Benue State, with the Fulani herdsmen crisis who invade
farmlands and destroy forest resources. This caused a negative decline in the farming activities
and the effort at which the aboriginal people invest in conservation has been reduced to the
barest minimum. In this example, the aboriginal people used their knowledge to conserve their
forest resources, but this changed drastically due to the manifestation of the Fulani herdsmen
who invaded their forest and destroy all it carried. This concept emphasizes that humans are not
autonomous but are shaped by a situation, this illustrates that a change in an event can lead to
a change in the action of the aboriginal people. Also, the lack of recognition by the Government
and poor documentation of indigenous knowledge poses a threat to the use of indigenous
knowledge by the aboriginal people (Check, 2011). These are some of the constraints faced by
aboriginal people in managing their forest resources.

2.1.2 Logic of practice
The concept of logic of practice is largely inspired by the scholarly contributions of Bourdieu
& Nice (1977). In its simplest form, it holds the world view that certain practices are modelled
by routines and tradition. This implies that the continual engagement in certain traditions and
routines would eventually morph into what is known as a social practice. This narrative as
Bourdieu & Nice (1977, p. 86) puts it that “practice has a logic which is not that of the logician.”
Under this concept, the various principles of the actors in an environment would eventually
converge into a practice. For instance, the practice of nomadism was formed from the routine
8

and tradition of seeking fresh forages and water for cattle. Over time, the routine practices:
searching for fresh grasses in the rainy season and dry reason, search for water, milking of
cows, etc., all converged and morphed into a social practice called nomadism. Under this model,
the emergence of a particular practice is not based upon a preconceived plan, pre-designed
model, or pre-ordered structure. The process of convergence of the different traditions and
routines into practice is a naturally occurring process that is not influenced by external actors.
As such, institutions, organizations, or administrative boundaries have very little explanatory
power in this model.

2.1.3 Performativity of Knowledge
This concept shows the connectivity between practice and knowledge, emphasizing what
people do to support the idea of nature conservation. The concept flows in a sequence by which
knowledge and practice are intertwined. According to Behagel et al. (2019), following the
concept of performativity in the absence of practice, knowledge loses its meaning.
The type of knowledge used by the local farmers in the community in Benue State is said to be
a good example of the concept of performativity. They use their indigenous knowledge obtained
from beliefs and taboos and also informal experiences that are passed on from generation to
generation to sustainably protect their forest resources (Tee et al., 2014). Some communities in
Nigeria also believe that the forest harbour a spirit god that shields them from evil and protects
their families (Tee et al., 2014). For this reason, it is an abomination to cut down the trees or to
carry out any illegal activities in the forest area (Tee et al., 2014).
Aboriginal people in the community are fully aware of the importance of protecting their forest
for spiritual, cultural and environmental purposes. They use their indigenous knowledge to
jealously guard their forest resources which in the long run influenced the sustainability and
existence of forest resources. Another example where performativity is applicable concerns the
people of Ethiopia. As stated by Hundera (2007), the aboriginal people conserved forest trees
such as Schefflera abyssinica and Croton macrostachycus for beekeeping purpose. They also
conserved Abizia gummifera, Acacia abyssinica and Militia ferruginea to play the role of shade
trees for coffee plantation. It can be said that the use of this indigenous knowledge by the local
community greatly influenced the management of forest resources also serving as a great
response to climate regulation, watershed protection and air purification (Hundera, 2007).
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A theoretical clarification that this concept provides is how the practice of values, norms,
beliefs, taboos and tradition are performed thereby influencing forest management
The concepts of situated agency, logic of practice and performativity of knowledge are
explained by the above examples illustrating how aboriginal people use indigenous knowledge
to effectively manage their forest resources.

Table 1: Summary of the different dimensions of the Practice-Based Approach

1.

2.

Situated Agency

Logic of practice

Performativity of Knowledge

Choices and practices are

Routines and tradition become

Knowledge and practice are

shaped by situations.

practice.

connected.

The actions and

Practice has a logic that is

Knowledge influences and

behaviour of actors are

patterned.

would eventually become a

shaped by the social

practice

practices of their
situation
3.

Disruptions to social

Practice is not necessarily pre-

Absence of knowledge =

practices can cause the

modelled or pre-conceived.

Absence of Practice

Without disruptions,

The roles of institutions,

Knowledge would lose

actors can modify

organizations, or

meaning if the practice is

existing practices and

administrative boundaries are

absent.

cause a change

not emphasized.

actors to act differently
4.

2.2

Conceptual Framework

According to studies done by previous researchers and reviews carried out on indigenous
knowledge in forest management practices, it is argued that there is a connection between the
concept of situated agency and performativity of knowledge (Behagel et al., 2019). Individuals
are not autonomous, they are also affected by a change in situation and factors. A change in the
actions, routine and norms of a community can affect the way knowledge is performed. This
study contextualizes the relation between the concepts in the diagram below (see Fig. 1)
showing the conceptual framework. Conceptual framework in a study serves as a guide towards
achieving the objectives of a study. It also supports a researcher on how to explain an event,
10

mapping out actions required in the course of study (Regoniel, 2015). That is to say, the
conceptual framework is the researcher’s understanding of how concepts link with one another
in a study by identifying the concepts needed in research.
The conceptual framework (Fig. 1) illustrates that in practice, situated agency, logic of practice
and performativity of knowledge are interconnectedly linked to how indigenous knowledge is
used by aboriginal people in the management of their forest resources.

Figure 1: Conceptual Framework for the Study

11

Diagrammatically, the conceptual framework of this study lays its focus on the question of how
the use of indigenous knowledge influence forest management practice. Bevir (2004) argues
that beliefs are shaped in the practice at which they are established. This implies that actors
follow routines based on their beliefs and ideas, and also these beliefs can be controlled by
customs. For instance, when you ask the aboriginal people, “Why do you keep this particular
tree and don’t cut them off?” You get the answer that they do not know why it is so. This implies
that their actions are based on routine and tradition. In this study, aboriginal people make use
of their beliefs, ideas and values to shape their practices in managing their forest resources.
However, these practices are confronted with disruptive events and situations that have led to a
decline in the use of indigenous knowledge. These changes include and are not limited to trade,
religion, western education, migration and modernization. This study aims to find out how the
use of indigenous knowledge has changed over time due to the changes mentioned above.
In this study, indigenous knowledge is conceptualized as the collaborative body of practices,
values, beliefs and norms that came into existence and are maintained by aboriginal people.
This knowledge is acquired through the acquisition of informal experiences and understanding
of the environment in a particular culture. In general, it can be argued that indigenous
knowledge contributes to the following developmental process. Firstly, this study was able to
show that indigenous knowledge forms part of global knowledge. This implies, that indigenous
knowledge can be acquired, documented, transferred and can be adopted in a different place.
Secondly, indigenous knowledge is of great importance for the local community who
established this knowledge and nurtured it into practice. Lastly, developmental agents such as
Governments, Non-Governmental Organizations, need to give indigenous knowledge a
recognition. There is a need to value and appreciate this knowledge.

12

3.0

METHODOLOGY

This chapter characterizes the research and elaborates on the methods used for data collection
and analysis. It provides the basis of argumentation used for the selection of the case,
consideration made and how this led to a choice of methods used to gather and analyse
information to answer the research questions.

3.1

Research Design

This research design was developed from a qualitative and exploratory perspective. Qualitative
research allows for an in-depth view of experiences in the social world, such that focus is on
the livelihood of people, daily practices, and the understanding of various human perspectives.
This is opposed to quantitative research that deals with variables that can be converted to
numerical entities and analysed using statistical methods. However, since the present study
seeks to gain insights into “how things work in particular contexts”, the adoption of qualitative
research is deemed proper (Mason, 2002).
This study followed an exploratory approach, because, based on the research questions, little is
known about the studied phenomenon (Saunders et al., 2007). Also, given that the research
question seeks to understand “how a particular phenomenon is used” and not ‘what is used” as
known of descriptive studies, or “why it is used” as known of explanatory research, the
exploratory approach was deemed the right approach since it is suited for understanding the
“how” of a phenomenon, and aids in the development of a holistic approach of the event and
experience in question (Denzin, 2005).
The research involved interviews with aboriginal people who are community Kings – called
“Baálè” in the Yoruba language, community chiefs – called “Ijoye” in the Yoruba language,
forest managers, and indigenous people who have lived in the selected community for very long
periods and are very knowledgeable about the studied communities.
Practices and its practitioner were the units of analysis for this study. Interview sessions were
conducted with multiple individuals in the data gathering process. For further clarity and the
possibility of gathering more information than received during the interview sessions, focus
group discussions (FGDs) were conducted with members of the community. This allowed for
further elaborations of ideas obtained during the interview sessions. The FGDs also served as
an interpretive framework for some proverbial and complex narratives supplied by the
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informants, how the said narratives were attached to the use of indigenous knowledge, how
they have evolved and enacted in practice.

3.2

Research Strategy

A research strategy contains information about how the methodological strategies employed to
aid in answering specific research’s questions. This study utilized one of the different available
research strategies (Table 2) that best fits into the context of the study.

Table 2: Research strategies from a methodological context
Strategy

Archival analysis

Type of research

Controls behavioural

Focuses on current

question

event

events

Who, what, where, how No

Yes/No

many and how much
Case study

How and why

No

Yes

Experiment

How and why

Yes

Yes

History

How and why

No

No

Survey

Who, what and where

No

Yes

Source: Adapted from (Yin, 2003)
Table 2. presents the different research strategies that can be adopted, however, only the case
study, experiment, and history strategies fit into the “how” framework that characterizes the
present research. Of the three strategies, the historical strategy cannot be applied to the current
study, because, the historical approach cannot be used to model contemporary event. This is
since the present study is also concerned about the current state of “how” the indigenous
practices are being used to manage the forest resources and not restricted solely to how they
have been used in times past.
The experiment approach also does not suffice, since it largely would involve behavioural
modification of the entity in question. In the context of this study, this may involve comparing
how different types of indigenous practices might influence the conservation of forest
resources. Such behavioural modification deviates significantly from the research questions and
objectives, given that this study only seeks to understand “how” without altering the default
state of the entity in question.
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The case study approach, on the other hand, fits into the context of the present study, because,
beyond being based on contemporary events and asking the critical “how” question, it allows
for more exploration of empirical findings without altering the state of the studied phenomenon
(Halinen, 2005). For this reason, the case study approach was selected as the research strategy
for the present study.
The selection of a case study, however, comes with the question of how many cases would
better reflect and aid in answering the research questions. As a result, one must choose by
selecting a single or multiple case study, although, each comes with advantages and
disadvantages. The multiple case study approach was selected in this study to increase the
exploratory power and for more robust analysis. This is in contrast to a single case study, where
the exploratory power may be low, because, there is only one analysing unit. In essence, the
multi-case studies would allow for a larger empirical result base which is usually more robust
and convincing such that inferences are drawn from multiple sources supporting the result as
opposed to the single case study approach that has a limited view.

3.3

Case selection

Initial case selection – ten forest communities
The selection of relevant samples is essential to the empirical data collection process (Yin,
2003). Selection of cases is usually based on specific criteria which must be in line with the
study’s objectives. Selected cases must all meet the criteria, as a result, the selection process
must be carefully thought of. Before the selection of the cases, a two-stage sampling technique
was used to stratify the forest communities in Ogun State. Ogun State has three distinct spatial
senatorial districts (Ogun West, Central and East), so in the first stage of sampling, the forest
communities were clustered based on these senatorial districts such that there were three forest
communities in Ogun West and East, and four forests in Ogun Central (Table 3).
The second stage was done using purposeful sampling. Purposeful sampling is widely used in
exploratory research as it aids in the selection of information-rich cases and involves the
selection of individuals or group of individuals that possess the knowledge and experience in a
particular state of interest (Patton, 2002). Purposeful sampling allowed for the identification of
entities possessing knowledge about the researched phenomenon (Cresswell & Plano Clark,
2011).
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Purposeful sampling was done based on the following criteria:
1.

The forest communities have not been deforested.

2.

Accessibility and ease of data collection (i.e. Presence of people with knowledge
about the indigenous practices and the ease of setting up face-to-face interviews with
them).

3.

Has a known status (e.g. degraded, sacred, intact, etc.).

The first criterion was selected, because of the underlying assumptions of the study’s objective,
which intentionally targeted active forests. The second criterion was selected because
accessibility to the forest communities is needed if any data will be gathered. Also, if the data
gathering process was unnecessarily difficult e.g. indigenes unwilling to divulge any
information, this would hinder the data collection process. The third criterion was also
important, because, prior information about the forest status must be available to give insights
into the relationship between the indigenous practices and the status of the forest.
Final case selection – three forest communities
The initial idea that ten forest communities would be used for the present study was reduced to
three, as it became clear that: not all cases met the outlined criteria, some forest communities
were unwilling to divulge information, and movement restrictions brought about by the
COVID-19 lockdown made some forest communities inaccessible. As a result, the final
selected forest communities were Imeko-Afon (Ogun West), Itoku (Ogun Central), and Yemoro
(Ogun East). The interviews were conducted on September 7, 2020, at Imeko-Afon, September
15, 2020, at Yemoro, and September 22, 2020, at Itoku.
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Table 3: Forests communities in Ogun State, Nigeria stratified by senatorial district

S/N
1.
2.
3.
4.
5.
6.
7.
8.
9.
10.

3.4

OGUN WEST SENATORIAL DISTRICT
NAME OF FOREST
LOCATION
Imeko-Afon Forest
Imeko
Owode Forest
Imeko
Idi Ajin
Imeko
OGUN CENTRAL SENATORIAL DISTRICT
Itoku Forest
Kobape
Igbo Kemta
Olugbo/Alagbagba South
Igbo Iporo
Boodo South
Kemta Forest
Lugo/Olugbo
OGUN EAST SENATORIAL DISTRICT
Isin Forest
Epe Bush
Imewuro Forest
Ijebu Ode
Yemoro Forest
Yemoro

STATUS
Sacred
Deforested
Deforested
Degraded
Forested
Exploited
Intact
Intact
Degraded
Intact

Data Collection Methods and Data Sources

The nature and type of data collected in any study and the method of data collection must be
suitable in answering the research questions before usage. Also, the type of information sources
available for collection dictates the type of data collection method that would be employed.
The data collection method employed in this study was qualitative and was designed to suit the
adopted multiple case study approach. Data collection in a multiple case study research allows
for the systematic comparison of the uniqueness of the studied phenomenon in the selected
forest communities. Also, the collected data were primary and secondary. Primary data was
obtained through direct observations and interviews with the aboriginal people of the forest
communities, while secondary data was obtained through the website, geological maps, etc.
Websites, because they granted some more information about the community forests (see the
introduction section of the within-case analysis). Geological maps to map the distance between
the community forests and the closest city/town. Since the objectives and questions of the
present study contain the “how” question, the present study drew empirical findings from both
primary and secondary data sources and this increased the exploratory power of the study.
Initially, based on personal positioning, it was expected that the bulk of the collected data would
be sourced from high ranking and elderly individuals in the forest communities (i.e. the kings
and chiefs of the forest communities, and very old people), however, information sources were
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turned out from a dynamic age demographic mix containing the young and elderly. The
practices and practitioner perspective served as the unit of analysis. This helped create a holistic
view of how indigenous knowledge is practised.

3.4.1 Remote gathering method
The data collection process deviated from the conventional process of data collection due to
global lockdowns and travel restrictions that denied me the opportunity to travel down to
Nigeria to initiate the process of data collection. However, due to the limited time available to
complete this thesis, I had to seek other options that allowed me to have access to the needed
data.
First, I established contact with known persons in Nigeria to ask about the state of movement
restrictions. At the said period, interstate travel was banned; however, since within state travel
was still allowed for some specific state-level officers, I explored the possibility of using this
to my advantage. I contacted persons at the Ministry of Forestry in Ogun State and asked about
how they could aid in assisting me with the data collection process. I was asked to submit a
preview of my research objectives, locations where I needed data to be collected from, a copy
of the interview guide to be used in the data collection process, and other information that would
be beneficial. I emailed the required information, and a junior research officer was allocated to
me after I paid a logistics and operations support fee.
The junior forest research officer (JFRO; Mr Joseph Ojelade) who had access to move within
the state without restrictions (classified as one of the important state workers) went around to
the forest communities to aid in the process of data collection. The JFRO was unable to fetch
data from Kemta Forest, and Isin Forest, because, the forests were highly conserved and the
community leaders were unwilling to divulge information about the forests. Igbo Iporo was
inaccessible due to excessive flooding that visited the area during the time. Lack of
representatives who were knowledgeable about the forest practices in Imewuro Forest marred
the process of data collection from the location.

3.4.2 Semi-structured Interviews
This study employed the use of a semi-structured interview in the data gathering process. The
use of the semi-structured interview allowed pre-determined questions to be asked which
transformed into a flowing conversation such that the conversation was very open-ended.
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The advantage of this method is the flexible approach towards data collection. It allowed for
raising new questions and ideas during the interview process as the dialogue progress. The
dialogue started informally as this raised the confidence level of the informants and eased off
any form of anxiety that could arise from responding to the questions.
The semi-structured nature of the interview allowed additional questions to be asked for clarity
purposes and to better elucidate contradictory statements, while questions, where the informants
did not feel comfortable providing direct answers to, were re-phrased. Also, questions were
formulated in a way that the informants were able to contextualize their response in a storytelling manner. For this reason, the semi-structured interview process was deemed adequate and
helped obtain the necessary information about the indigenous knowledge and practices used by
the communities to manage their forest resources.
The interview was video recorded using a smartphone. The JFRO used the structured interview
guide I provided to ask the questions. The same interview guide – which contained all the
questions – was used in all the forest communities that were sampled. 13 total interviews were
conducted across the forest communities
To correct for ethical concerns – particularly data privacy concerns, prior informed consent
(PIC) was obtained from the informants before the interview process. Aside from some general
questions about their indigenous knowledge and practices, the interviews also focused on laws
guiding the forest and the changes that have affected the said laws over time. Each videoed
interview lasted for about an hour.
In summary, the steps taken in the interview process are:
1. Compiling interview questions based on the research questions.
2. Interview guide design.
3. Conducting video recorded interviews using a smartphone.
4. Transcribing recorded interviews.
5. Analysis of data collected at the interview.
Overall, the conducted interviews were in line with the original research design. The quality of
the data collected was top-notch as the answers were clearer and the questions properly
discussed. Interviewing more than three communities would have increased the exploratory
power of the research, however, the three sampled communities provided good data quality
needed for the research.
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3.4.3 Focus Group Discussion (FGDs)
Focus Group Discussion (FGDs) were also done, and this further strengthened the quality of
the collected data. The FGDs were conducted after the interviews with a small group of
indigenes in the community. This helped with gaining more understanding of how aboriginal
people use different indigenous knowledge in the management of their forest resources.
Focus group discussion is a viable way to gather people with various experiences and
background to discuss a specific topic of interest. Questions about people’s perceptions,
attitudes, opinions or ideas were asked as this has helped to foster the trend in collecting
adequate information and further assist in giving a deeper meaning to questions that appear
unclear during interviews. This method is also important in data triangulation (this is a
technique that gives validity and credibility to research). According to Cohen & Manion (2000),
triangulation gives a detailed explanation of human behaviour when studied from more than
one point of view.
In the study, the FGDs session helped to clarify conflicting information obtained during the
individual interview session. Aside from this known fact, the discussions in FGDs also helped
in revealing details about other information that was not originally discussed during the
interviews with the informants.

3.5

Data Analysis

To make sense of the data collected and draw an impression out of it so that it can be used to
fully provide answers to the research questions, data analysis was carried out. Analysing the
collected data made it easy to find relationships between the study areas and also draw out
reasonable conclusions.
One key issue with qualitative research approach is that the collected data often has to be
reduced and properly structured to analyse the collected data. This is so because qualitative data
are very dynamic and impossible to systemise before the data-gathering process (Kujala, 2015).
Collected data were analysed through content analysis. which is an approach for analysing
qualitative data (visual or oral) obtained from interviews (Luo, 2020). Literal analysis of texts
could have been used for analysis, but it could lead to loss of cogent facts in the data (Mason,
2002), hence the reason for adopting content analysis. Content analysis allows for the
systematic analysis of texts through the process of coding. The content analysis helped to
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identify themes in recorded communication and can be used for coding words and concepts
within texts that emanates from the data.
Data reduction: This was the first stage of analysis which involved the careful selection,
focusing, organizing, simplifying and transformation of the collected data so that findings can
be verified and conclusions can be drawn from the collected data. This consist of transcribing
the interview so that speech can be adequately referenced in the text. Filler words – ‘uh’ and
‘ehm’ – were not included in the transcribed recordings.
To further create order, enable structure and find a relationship in the transcription notes,
ATLAS.ti 8 was used to code and reference the enormous pieces of texts. In the development
of codes and determinants of categories, I took into cognisance the need to maintain the links
between the research problem, questions and the data. Also, the conceptual framework used for
the study and the research questions formed the key source to develop my codes.
The documents were analysed using a combination of inductive and deductive coding.
Inductive coding which can also be referred to as ‘bottom-up coding’ is used when little or
nothing is known about a research project and codes are built from the scratch (Christians &
Carey 1989). Inductive coding uses specific observations from the texts to make broad
generalisations. On the contrary, deductive coding involves using a set of predetermined codes
which are designated to the data to be analysed (Medelyan, 2019).
I applied deductive coding, which is also known as ‘top-down coding’ by using common
concepts from the research as an analysis frame to look at texts. This means that a coding
scheme, with a list of predetermined keywords and categories, is used to analyse the documents.
In deductive coding, these set of codes can be obtained from previous research or based on
codes the researcher feels is relevant to the discourse of the study and requires analysis. The
deductive approach is time-saving and gives assurance that the area of specialization is duly
coded.
Data display: This was the second stage of analysis and starts with a within-case analysis (i.e.,
analysis of each forest community). This allowed for data screening, data portions that had no
genuine relevance were discarded. Only portions of the data cogent to the study were retained.
After the within-case analysis, a cross-case analysis was conducted. The results were displayed
using tables, similarities and differences that exist between the cases were discussed.
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Conclusion development: This was the last and final stage, and involved drawing meaning from
the analysed data and referencing the answers to the research questions, such that reasonable
conclusions were drawn.

3.6

Study Area

In this chapter, I discussed the state selected as the study area, starting with the state selection
(3.6), followed by a brief introduction to the community forest where the data was collected
(3.6.1 – 3.6.3). This study was carried out in Ogun State, a state in the South-Western region of
Nigeria. It was created on February 3rd, 1976, as stated by Omoyinmi & Ezeri (2011) and
according to Ogun State (2017), the State has an estimated total population of 7,100,000.
The state is located in the rainforest vegetation belt of Nigeria and borders Oyo and Osun states
(North axis), Lagos state (South axis), Ondo state (East axis), and finally, in the west, it shares
a border with the Republic of Benin which gives it an edge over other state and easy access to
the extensive market of the Economic Community of West Africa States (ECOWAS) (see Fig.
2). It lies in Longitude 20 45’ and 30 55’ E and Latitude 70 1’ and 70 8’N in the tropics Omoyinmi
& Ezeri (2011) with a landmass of 16,409,26 km2 (Oloruntoba & Adegbite, 2006). Ogun state
has two distinct seasons – the dry and wet season. The dry season starts in October and ends in
March while the wet season begins in April and ends in September. Ogun state has a soothing
temperature between 28 – 35oC all through the year with humidity ranging from 85 and 95%
(Oloruntoba & Adegbite, 2006).
Ogun state is largely dominated by the people of Ijebus, Yewas, Egbas and the Remos, and they
belong to the Yoruba ethnic group. This ethnic group has some other sub-groups such as the
Ikale, Ilaje and Anago (Jacob & Olubukola, 2012). The state has three senatorial districts, and
the forest communities used as cases in this study were stratified based on the senatorial districts
i.e. Ogun West, Ogun Central and Ogun East (Olapeju & Majid, 2019). Three (3) forest
communities were selected from the districts (one from each district) according to their status;
degraded, sacred or intact and according to a document provided by the Ministry of Forestry in
Ogun State. Selection of these forests based on their status provides strength to the research and
help to provide interpretation to the study. Details about the three selected forest communities
are presented in the following sections.
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Figure 2: Map of the Study Area showing the Selected Community Forests

3.6.1 Imeko-Afon Community Forest (Ogun West)
Afon sacred forest is located within the ancient town of Afon in Imeko-Afon local government
area of Ogun State, Nigeria. The forest geographically lies between 70 26’ North and 20 56’ East.
The forest is about 150 acres and established between four to five centuries ago by a brave
hunter (King Aladi) who first settled under an “Afon tree” (Treculia Africana) just within this
sacred forest. King Aladi is believed to be the son of king Obaloko, the 13th Alaafin of Oyo and
the ancestral father of Afon indigenes.

3.6.2 Itoku Community Forest (Ogun Central)
Itoku forest is located within the old traditional neighbourhood of Abeokuta city in Abeokuta
local government area of Ogun State, Nigeria. Itoku community is home to many people and
also possess a market where diverse people trade in clothes, sales of dead animals and animal
parts. There is a popular saying that, “whoever must look beautiful must get to Itoku”. The
forest was established centuries ago and was headed by a king.
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3.6.3 Yemoro Community Forest (Ogun East)
Yemoro community forest is located within the town of Sagamu local government area of Ogun
State, Nigeria. Sagamu lies between the coordinates of 60 501 North and 30 391 South. The
community forest is very big and large which was said to be inherited by the forefathers some
centuries ago. Yemoro community forest is of significance, because, it possesses a goddess of
defender who defends its people in cases of war and also fights as an invisible warrior against
its opponents till victory is achieved. The different status was selected to find out how
indigenous knowledge has played a role in the conservation of the forest resources, and also to
find out what has changed over time leading to the current status of the various forest.
According to the Food and Agriculture Organization of the United Nations (2015), communitybased forests involves the management of forest resources exclusively by aboriginal people
which can be done either in groups or individually with limited advice from Government. The
management of these forest resources can be achieved using diverse activities including the use
of indigenous knowledge in managing sacred sites of cultural importance.

3.7

Ethical Consideration

A reconnaissance survey was carried out, before starting the data collection phase to get the
approval from the community leaders on proposed arrival date for field data collection and to
prepare them in advance of what to expect. However, movement restrictions as a result of the
COVID-19 pandemic prevented my travel down to Nigeria. I, however, was able to make
preparations with a JFRO – Mr Joseph Ojelade who aided in the data gathering process.
The JFRO went with printed versions of my research proposal which he used to explain the
reasons for conducting the research. Leaders of each sampled community approved and made
known to other stakeholders within the village, the type of information and reason for why they
approved the collection of data. This ensured individuals who had knowledgeable information
granted the needed audience.
During the interview, the JFRO presented a prior informed consent (PIC) to the informants
before the interview process. The JFRO made clear that anonymity will be ensured and that
their data would not be shared without their consent and approval. Most of the informants
declined on including their name in my thesis report as individuals who supplied information.
Also, it was made clear to the informants that they were free to withdraw from the interview or
may decide not to give answers to questions they are not comfortable with it.
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4.0

RESULTS

4.1

Introduction

This chapter will give findings to the two research questions outlined in this research: about
what indigenous knowledge do the aboriginal people use to manage their forest resources and
how indigenous knowledge facilitates forest management. The contained information was
sourced using semi-structured interviews from customary and ‘famous’ elders who mostly were
well informed about the historical narratives of the forest and community. 13 informants aged
60 – 70 years were interviewed in this study (12 males and 1 female). The interviews were
conducted in September 2020 in the three communities – Imeko-Afon, Itoku and Yemoro. The
selected informants were individuals who have lived in the communities since birth. Most of
the interviewed respondents could identify notable areas that characterized their childhood days
(e.g. schools attended, playgrounds, etc.).

4.2

Within-case analysis

The selected communities were analyzed first on a case by case basis. Within this, each
community was considered as a case, and a within-case analysis allowed for an in-depth
analysis of what characterized each community i.e. distinct factors. Following the individual
case analysis, a cross-case analysis was also conducted for comparative analysis of the cases.
This allowed for the possibility of realizing similarities and differences in how they utilize
indigenous knowledge to manage forest resources. It is noteworthy to point out that although
the different communities are remotely located, they greatly differed in their distance from the
nearest major urban regions (Table 4).
Table 4: Distance between the forest communities and the closest city
Forest location

Nearest City

Distance

Afon

Lafenwa

58.5 km

Yemoro, Ijagba

Sagamu

27.4 km

Kobape

Kuto

14.9 km

Source: (QGIS Development Team, 2009)
4.2.1 Case 1: Imeko-Afon – Sacred Forest
Introduction
Imeko-Afon Community Forest is located within Imeko-Afon local government area of Ogun
State, Nigeria. The rural community has a predominantly agrarian population with an estimated
82,217 living in the local government. The area is bordered to the west by the Republic of
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Benin, to the south by the Yewa North and Abeokuta North Local Government Area (LGAs)
and to the North by Oyo State. The area is largely known for its border with the Republic of
Benin, with settlements closer to the international border than major towns and cities. Most of
the settlements are cut off from other settlements and aren’t easily accessible due to the poor/no
road infrastructure and living conditions in the area. Major farmed crops are yam, tomato,
beans, pepper, maize, vegetables, cassava, and other commercially viable crops. The LGA has
a commercial centre where the bulk of its agricultural products are sold on periodic days,
usually in a 7 days cycle (i.e. individuals from all major and sub-settlements converge at the
commercial centre to sell their products and this is perhaps the only time they can get better
pricing offers for their produce). During the periodic market exchange, nationals from the
Republic of Benin also converge at the market, and in some cases, products are exchanged for
goods rather than cash offerings. The lack of road infrastructure restricts access to the LGA and
significantly affects its commercial activities.

RQ1: What indigenous knowledge do the people use to manage their forest resources?
This following section identifies the indigenous knowledge the aboriginal people employ in the
management of the Imeko-Afon community forest resources. Imeko-Afon is considered a
sacred forest, although, to a large extent, the restricted access between the LGA and major
towns and cities due to poor road infrastructure may have contributed to this. Also, the
underdeveloped state of the community allowed its culture, knowledge, and practices to be by
nature, highly conserved.

Deity and belief
The interviewees agreed that the village was discovered by their forefathers who were pioneer
settlers in the village. According to them, the pioneer settlers handed the village and the
information that characterized their migration and settlements to their children, who in return
passed down the knowledge to their children in a continuous pedigree – progeny information
flow. Also, the nature of the Imeko-Afon community forest discovery has a historical
significance which one of the respondents narrated:
“King Aladi Ajala Aro was the pioneer settler who came from Oyo state because
he couldn’t sire children. King Aladi is the son of the 16th Alaafin of Oyo, King
Obalokun. The oracle told King Aladi to move in a certain direction until he
sees an “Afon” tree (Treculia africana), with birds crying on the tree, there he
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should settle. When he came, he saw the foretold tree right there and he settled
here. He lived under the tree until he went to bring his wife and fully settled.
This was where the Afon community derived her name ‘Afon’.”
(Informant 2/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
The historical narratives that characterized the discovery of the Imeko-Afon community forest
have a quite special value to the aboriginal people. For most of them, the forest is deemed an
ancestral entity that confers luck and goodwill on them, a belief dating back to the discovery of
the forest by their founding ancestors. As one of the interviewers narrated:
“… The very month the wife came here she became pregnant and started
bearing children. So, when it was time for him to die, he told the elders he will
die as a common man, that he will descend alive.”
(Informant 2/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
Such historical narratives have become a part of their belief and tales, and these narratives
persist until contemporary times as many still believe in the goodwill, luck, and blessings that
the forest affords them. One of the informants narrated an example of such an event using a
stream that flows from the forest into the village:
“… This small stream, you see doesn’t dry. It is fruitfulness stream. Any barren
woman who prays there always gives birth.”
(Informant 5/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
Another respondent also narrated how the spirit of their forefathers enters the village to confer
blessings on them:
“…King Aladi’s ghost from this forest enters the community to bless us.
Everyone in the community even the women will be rejoicing, as they hide in
their houses, after which King Aladi ghost returns into this forest around 8
pm..”
(Informant 5/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
These beliefs shape their behaviour and attitude and are well conserved through the story model.
The continued sustenance of this would continue to foster the persistence of practices that would
keep the forest resources conserved. It is also noteworthy to point out that a lot of emphases is
placed on deification, as one of the respondents emphasized:
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“The forest is categorized into two portions for different purposes. One portion
of the forest is dedicated to Oro deity, where departed kings are buried. Nine
kings had been buried there. Our just departed king is the 9th king buried
there.”
(Informant 1 / Imeko-Afon/ Sacred Forest/ September 7, 2020)
It is believed that the emphasis on the different deities is strongly linked to events that occur
within the village. They believe the deities (e.g. the Oro, Aro, Elemo, and Semo deities) reside
in the forest, protect the forest and people living in the community villages, and act as their
source of inspiration, granting them insights into the present and future events. As one of the
respondents asserted:
“When we see a notable chief that dies, it is “Oro” that cuts down the tree. No
one touches the tree branches whenever it is being logged down.”
(Informant 5 / Imeko-Afon/ Sacred Forest/ September 7, 2020)
These deification narratives in the Imeko-Afon community forest has some tales linked to its
discovery tales. These tales were what conferred the status of sacredness in the forest.
According to one of the respondents:
“King Aladi Ajala Aro.… as a powerful hunter, the day his wife raised an alarm
of his disappearance of her husband, the elders detected a long chain-end
above the ground which when pulled is pulled back. An indication of King
Aladi’s descends into the ground. People started worshipping him with Oro
festivity as a deity.”
(Informant 2/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
According to one of the respondents, some of the ancient relics tied to the historical narratives
are present in the forest and are there to serve as evidence for those who may have some form
of disbelief. The respondent narrated that:
“Yes, King Aladi’s chain is still there, well housed. If you are brave enough
you can pull it, but if it pulls you down, you are on your own. ”
(Informant 2/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
These historical narratives and tales serve to conserve the forest resources as they have over
time, shaped the culture, belief, and practices of the community.
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Customs and rituals
The conservation and management of the forest resource in the Imeko-Afon community also
have strong ties to the customs and ritual ceremonies that take place in the community. For
instance, traditional customs that date back to the discovery of the forest are still very much
practised in the community, because, to a large extent, the aboriginal people give a lot of
reverence to the foundational customs of the village. One of the respondents noted that:
“Some other traditional practices may have changed but the ones in respect of
King Aladi and this forest has not.”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
These traditional customs are classified as laws in the community for which a lot of emphases
is placed on adherence to the said customs:
“The forest belongs to the Afon community and we all follow the rules and laws
set aside in protecting the forest. Laws like women should not be seen fetching
firewood in the forest and many more.”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
These traditional customary laws define the level of access to the forest and when such access
is feasible. To a great extent, access periods are usually linked to the occurrence of some event
or ritual ceremonies that often take place in the Imeko-Afon community. For instance, access
is usually granted when a notable individual within the village dies. A narration by one of the
respondents revealed further insights into this that:
“This forest is a sacred one and one of the traditional rites associated with it
is done in honour of notable elderly chiefs that die. At his death, a good tree in
this forest is felled by the ‘Oro’ deity in honour of such aged chief.”
(Informant 5 / Imeko-Afon/ Sacred Forest/ September 7, 2020)
Such instances are notable events of spiritual significance, and sacredness of these events is
why the forest is highly conserved since it serves as a source of spiritual inspiration and
symbolism for certain events. Also, some of the ritual rites procession that takes place further
establishes the sacredness of the forest. An example is the ritual burial process when a king
dies, as two of the respondents narrated:
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“One portion of the forest is dedicated to Oro deity, where departed kings are
buried. Nine kings had been buried there. Our just departed king is the 9th king
buried there… Also, the corpse of dignitaries is buried inside this forest.”
(Informant 1/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
The dedication of the forest to the burial of nobles maintains the sacred status of the forest and
remain one of the reasons why the forest is highly conserved.

Myths and taboo
The sacred nature of the Imeko-Afon community forest prevents the existence of some myths
and taboos that the community members mostly adhere to for fear of being on the wrong pages
of the books of the community’s deities. For this, individuals stay away from activities that are
classified as taboos. For instance, women are not allowed access into the forest, and a breach
of this would be a taboo:
“No one can farm or fell trees in it. No woman can enter the forest even men
cannot enter without proper permission from the deity custodians like Aro,
Elemo, Semo, Alaagba, Akewe, Alaran, Akomode, Alapini etc.”
(Informant 1/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
Historical tales of misfortunes befalling individuals who breach the customary laws and taboos
are also told in the village to make people conform to the customary laws of the land. One of
the common tales was told by one of the respondents:
“My father told me that, he and his father (my grandfather) met the tree on
earth. There came a time that a man whose name I will not mention sneaked
into the forest and felled this tree for roofing purpose. We were told the house
which the man build later collapsed and he died mysteriously.”
(Informant 1/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
There are also mythical tales about the fear of the forest overwhelming those who breach it.
Also, the custodians of the forest use traditional edifices to signal warnings to an individual
who may not be aware of the customs and traditions of the community. A narration by one of
the respondents gave insight into this:
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“The moment you start entering you will be afraid and go back… We tie palm
fronds across the entrance path as a sign of forbidness”
(Informant 1/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
These mythical tales and taboos play a crucial role in the conservation of forest and have served
as effective means for regulating activities in the forest. However, it seems that there are barely
any recorded cases of violations as one of the respondents reported that:
“I have never heard it in history that anybody violated the law. Everyone in
Afon naturally grew up to abide by the laws”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)

RQ2: How does the practice of indigenous knowledge facilitate forest management in
Ogun State Nigeria?
Within this theme, identified indigenous knowledge practices used by the aboriginal people to
facilitate the management of the Imeko-Afon community forest resources are beliefs, taboos,
myths, proverbs, songs during ritual ceremonies, and pedigree-progeny stories. As can be seen,
and previously narrated, these practices confer a sacred status on the forest and this allows the
resources of the forest to be highly conserved.
The sacredness of the forest is also linked to the highly conserved state of the cultures and
traditions of the community, as one of the respondents narrated:
“There have been attempts to change the traditional ways and practices by the
new generation of children through curiosity, but they have so far co-operated
on the sacredness of this forest.”
(Informant 4/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
The respondent also affirmed that there have been no changes to the religion of their society,
and for this reason, much of the historical beliefs remain and have not been discarded as
superstition.
“There had been no change to the traditional religion, as it was in the
beginning, so it is now and so shall it remain.”
(Informant 4/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
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As part of the forest resource conservation strategy, the traditional rites and rituals conducted
in the forest, and restriction of access to the forest to only a selected few also plays a major role
in achieving this.
“… No forester can enter this forest, not even the indigenes.”
(Informant 3 / Imeko-Afon/ Sacred Forest/ September 7, 2020)
Adherence to laid out customary community rules also plays a major role in the management
of forest resources, because, the natives play their part in ensuring the forest is conserved by
adherence to the customary rules and ethics provision about using the forest resources, as well
as contributing to its management by fostering traditional customs that aids the conservation of
the forest resources.
“The protection of this forest is a collaborative function of all indigenes
including women who must not go in. We, the chiefs in-charge are the ones
overseeing the forest that nothing must go wrong… The forest is sacred, we
don’t farm, we don’t fetch firewood there, women don’t enter into it. As said,
the Elenti, Ajana, Elemo, Aro semo, Akomode and the king are the overseer of
this forest”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
“The villagers are law-abiding. For example, during the burial rite of our
demised king, they cooperated in all required traditional conditions for 41
days”
(Informant 5/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
Since the preservation of traditional norms and customs are essential for the conservation of the
forest resources, it becomes paramount that the knowledge of the historical narratives, as well
as the community norms and customs, are maintained and transferred from generation to
generation. To do this, the elders use the ‘Oro’ ritual ceremony as a tool to remind the natives
of the norms and customary cultures of the land.
“When we came of age, we were told about the laws and rules. The rules have
been before we came into the picture and that’s what we have been following”
(Informant 5/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
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“We teach our children through story and history telling, and majorly we
practice involvement in all the cultural celebrations… Once every 3 years, we
celebrate the Oro festival. Each of the village under Afon brings royalty to this
purpose. Royalties taken are cassava flakes, cassava flour, yam alligator
pepper, kola, bitter kola, big cock and cash”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
Buffer Zone: Information and physical buffer
As part of the forest conservation and management practices, the Imeko-Afon community forest
is demarcated by specific trees. Although, details about the species and type of trees were not
given as they regarded it a sacred fact only to be known by the community natives. When details
about some more in-depth taboos used in managing the forest were asked, the interviewee
responded:
“I am not in the position to give out this information to you, you can ask Chief
Abudu Kehinde. He has the right to delve deeper into the information
concerning this forest” (Informant 1/ Imeko-Afon/ Sacred Forest/
September 7, 2020)
The redirected person also didn’t give further information about taboos used to protect the forest
resource, suggesting there is an information buffer zone that restricts gaining more than known
basics about the forest. Also, it seems that the aboriginal people are well aware of the
specifications of the forest. For instance, when asked about the size of the forest, one of the
respondents gave an estimate about the forest area, and in another instance, another respondent
gave details about a historical event that destroyed the forest resources. The destruction of
certain parts of the forest extended community settlements and also allowed farmlands to be set
up in the now destroyed forest areas.
“… The forest is about 150 Acres”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
“…Except for the incident of the wildfire that crept into it in 1987, from behind.
This forest used to be a very thick jungle before the fire incidence. The fire came
in through Imawo forest that’s behind this one and burnt “Igbo farms” and
“Oko ko” which used to be a thick forest stocked with Afara, iroko trees and
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other economic species. This same fire burnt down the “Oko ko” and degraded
it to farmlands. Before then, no one farms there”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
Communities in the study areas create a buffer zone by dividing the forest land according to its
importance and usefulness. For example, in Imeko-Afon community, a visible demarcation is
done to the portion of the forest by using trees, and settlers are also placed at boundaries to
ensure there’s no encroachment into the forest.
“Our forefathers of fourth or fifth generations ago set the forest apart ever
before we were born… Our fathers demarcated with trees, and with the position
of such trees, portions can’t be mistaken”
(Informant 3/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
“…Afon places settlers around her boundaries to secure them. So at these
boundaries, the forests have been depleted by the charcoal and log merchants.
Afon community runs a community land. This makes it difficult to singlehandedly sell community lands and forest resources. There are over 700
villages under the domain of Afon.”
(Informant 2/ Imeko-Afon/ Sacred Forest/ September 7, 2020)

Indigenous Forest Management practices
Forest management of the Imeko-Afon community forest follows a natural process. According
to the respondents:
“No one weeds this forest. It is naturally maintained. If you get to the Oro part
of the forest, under those are exactly as if it's being weeded. Yet, nobody there
carries cutlass in this forest. You can never see another path in the forest except
the one through where you entered. If not for the camera, I could have shown
you some area. You know there are a lot of rituals in the forest”
(Informant 2/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
“The forest is naturally maintained. We do not carry out any special
management to”
(Chief Abudu Kehinde/ Imeko-Afon/ Sacred Forest/ September 7, 2020)
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The forest is majorly undisturbed, perhaps due to its sacred status and allowed to go through
the natural process of regeneration. Although, to an extent, this may affect the distribution of
the different tree species in the forest, given the competition for space, resources, and ecological
filters that modifies the persistence of trees in the forest. For instance, fast-growing trees are
likely to take over the forest faster than slow-growing trees since the process is naturally
maintained. This process, although, natural could force some species that may be unable to
compete effectively into the extinction vortex, underscoring the need for a mixed approach
(traditional + scientific) in the management of the forest resources.

4.2.2 Case 2: Itoku forest - Degraded Forest
Introduction
Itoku forest is considered degraded and this is possibly due to its closeness to major towns and
cities. The forest is close to a lot of sawmills which raises the possibility that the forest is hugely
exploited and perhaps characterize the degraded status of the Itoku forest. Although the road
infrastructure is not so developed, it is largely better than those of the Imeko and Yemoro area.
The community head – called ‘Baale’ in the local dialect, was the most knowledgeable about
the tales of the forest. Very fewer persons knew much about the forest, possibly showing that
some of the historical narratives have not been passed down, or that modernization led to the
loss of some vital historical information about the origins of the forest.

RQ1: What indigenous knowledge do the people use to manage their forest resources?
This following section identifies the indigenous knowledge the aboriginal people employ in the
management of the Itoku forest resources.
Deity and belief
Just like in Imeko-Afon, the historical narrative of the Itoku forest is linked to the presence of
deities, although, tales about the discovery of the forest are not so well developed as those of
Imeko-Afon. The ‘Baale’ who served as the major informant gave some insights into the history
of the forest.
“That forest used to be a kingdom headed by a king. It was during the slave
trade; when our people were stolen through wars, that our fathers, with the rest
of the Egba clan of Yorubas (The Egbaparapo), decided that every kingdom
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under their domain should converge at Abeokuta to forestall the injustice of war
and slave trade in their territory.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
The forest also has established ties with a particular deity but this association I limited only to
the continuous supply of rainfall and not for everyday practices or other intangible benefits (e.g.
spiritual advice, procreation, blessing, etc.) as with the deities of the other communities.
Ensuring continuous rainfall supply is done through certain rituals conducted to appease the
deity. The association between the forest and the deity is limited only to a ritual done to ensure
rainfall supply, and there is no other belief system that allows the deity wields a high level of
prestige in the heart of the villagers.
“We always remember Ita/Isoko shrine. Here resides the god of rainfall. When
the god is appeased with ram and, things are done rightly, rainfall is inevitable.
While we go to perform the ritual, we always mark our ways with conspicuous
signs because we may miss our way when the stormy rain starts. No matter the
season of the year, rain must fall if the ritual is performed.”
(Informant 8 / Itoku/ Degraded Forest/ September 22, 2020)
The gathered information revealed that there were no restrictions linked to deities or beliefs that
prevented access to the forest, as the forest did not have an officially established sacred status.
It seemed that the existence of the deity was not attached to the forest even though some of the
ritual rites to appease the deity of the forest had to be conducted in the forest. The reason for
this assertion was due to the high level of relevance the indigenes of the other case studies
attributed to the deities of their forest. This particular deity shared none of those traits, nor was
highly revered as the others. However, some form of belief meant to aid in the conservation of
the forest resources existed.
“If we warn anyone not to enter this forest and he does against warning, he will
not know his way out of the forest. Siblings of the same parent must not enter
this forest together or else, only one will come out while the other will be lost in
the forest.” (Informant 8 / Itoku/ Degraded Forest/ September 22, 2020)
While there were beliefs among the communities about getting lost in the forest, it appears it
does not suffice to prevent access to the forest. As one of the informants has noted, not all
dwellers in the community were natives of the community. A proportion of the settled
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individuals in the community had migrated there during the early boom of the Itoku market
trade. Infact, compared to the other communities in this study, the Itoku forest community has
the highest population of non-natives which suggests that not all dwellers of the community
have background knowledge about the history, tradition, and practices of the forest community.
The community is greatly open to trade, it allowed settlers from other regions. This change
would without a doubt have affected the flow of information about the forest.
“It’s not only Itoku people that are there, but people from other kingdoms also
send their wards for training and trade there too. In connection with that sir,
our fathers used to say Itoku is the point of sales to things that can kill or make
alive. Whoever must look beautiful must get to Itoku. What makes one beautiful?
Dresses/clothes are sold at Itoku.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
The information on deities and beliefs reveals that the historical narratives and tales that
normally would aid in the conservation of the forest resources may have been diluted by the
openness of the community as a result of the high volume trade that occurs in the community.
The trade also resulted in demographic shifts, allowing for non-native settlers, and lastly, the
migration of western religion may also have reduced the beliefs in deities, allowing natives to
shove them off as superstitions. This was exemplified in the response of one of the informants
who claim to respect the traditional practices and rules but does not practice the traditional
religions.
“Our father has said it all and it’s the truth. Although I am a Christian, I still
have respect for traditional practices and rules.”
(Informant 10/ Itoku/ Degraded Forest/ September 22, 2020)

Customs and rituals
Customs and rituals form a significant part of indigenous communities in Africa. Customs and
rituals are practices and ceremonies which are performed by individuals or a group of people.
In the Itoku community, customs and rituals occur as occasional events, however, the dilution
of their cultural practices resulting from migration has reduced their potency over time.
Usually, it is customary in Itoku that access to the forest resources is restricted to exploitation,
because, the community was once settled in the forest; however, strict adherence to the custom
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is not sustained as more than often individuals have been caught within the forest premises
trying to exploit it.
“Normally we don’t allow access to the forest, that why protect it, because, it is
a forest that was once a community. Itoku community used to be there… We have
caught many people. Very many people, we've even lost count… When we catch
them, we punish and fine them. Anyone of them trying to proof stubborn is
handed over to the Ogboni traditional court”
(Informant 10 / Itoku/ Degraded Forest/ September 22, 2020)
The fact that there is constant encroachment into the forest implies that the customs and rituals
are perhaps perceived as a mere superstition without due relevance. This is perhaps due to the
dilution of their customs and practices brought about by their proximity to urban areas which
possibly affects and reduces their beliefs in the traditional religions, customs, rituals, and
practices.
“Religion slavery in the disguise of civilization has robbed us a lot of value.
Women do not enter this forest before but now they harvest leaves. There is an
iroko tree in this forest, then if any woman sights it she will never menstruate
again in life but civilization has changed a lot.”
(Informant 9/ Itoku/ Degraded Forest/ September 22, 2020)
“Civilization has changed many things. Time will not allow us to go into that
now.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
There are still some traditional rituals (e.g. Ogun, Masquerade, Oro, and Omolu festivity) that
are conducted in the community. However, these do not necessarily foster indigenous
knowledge that aids the management of the Itoku forest resources. The ritual has become more
of an exercise that tries to promote traditional cultures and practices than it aids in the
management of forest resources.

Myths and taboos
The Itoku community has its fair share of myths and taboos. The most established myth about
the forest has to do with the emergence of strange voices and people getting lost.
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“Not being able to exit the forest while entering without permission, hearing
different voices in a different direction in the forest.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
There are also some myths linked to the periodic forest games that occur once in three years.
“Like I earlier said, the forest games are hunted once in 3 years and before this,
the Masquerade festival date is picked and Ogun homaged, ever before entry.
And also, there is an Iroko tree [Milicia excelsa] in this forest that is also
worshipped due to residing spiritual being performing mystiques in it.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
“Strangers must not enter this forest, Siblings of the same parent must not enter
together, and women must not sight the Iroko tree in this forest. The slaughtered
ram and food at Ita shrine must not be brought into the house. Everything must
end there.”
(Informant 9 / Itoku/ Degraded Forest/ September 22, 2020)
It is noteworthy to point out that further details about myths and taboos are somewhat conserved
and not discussed with non-natives.
“… I can’t tell you. That is the reason I told you earlier that you cannot be told
about the meaning of Itoku so that you will not become sick with a strange
sickness.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
However, to a great extent, the myths and taboos have not been so effective in conserving forest
resources, as one of the informants narrated:
“…the influence of modern religion that has corroded believes and trust in
ancient ways and practices.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)

39

RQ2: How does the practice of indigenous knowledge facilitate forest management in
Ogun State Nigeria?
A theme that occurred in the Itoku forest community is the fact that significant changes have
been made to the use of indigenous knowledge in managing their forest resources, following a
dilution of their traditional practices brought about by civilization. According to one of the
informants:
“We can say this knowledge is from our fore-fathers. But at this point, lots of us
do no longer follow the line of our fore-fathers anymore because of the change
which we have witnessed. A large number of us believe that the knowledge is
demonic and not right as religion as taken over, even though this knowledge is
what our forefathers used in the past to protect the forest. The is due to the
influence of modern religion that has corroded believes and trust in ancient
ways and practices.”
(Informant 9/ Itoku/ Degraded Forest/ September 22, 2020)
In essence, the open market nature of the Itoku forest community to trade has caused a major
shift away from traditional norms and has degraded the belief in indigenous practices such that
they are now termed superstitions. The informants also revealed that some of the things (e.g.
use of traditional scarecrows) that acted as “buffers” and “setbacks” to encroachments were no
longer potent.
“…people no longer believe in the traditional way of doing a thing. They see
traditional events as a waste of time and resources. All this happened because
of western civilization. It has changed the way people think and many see the
traditional ways as a form of ignorance. This is the problem Itoku is facing.”
(Informant 10/ Itoku/ Degraded Forest/ September 22, 2020)
“…Climate change is a major cause of variation in traditional methods and
festivity. Also, buffering/setback principle is no longer in practice.”
(Informant 9/ Itoku/ Degraded Forest/ September 22, 2020)
As earlier stated, the preservation of traditional norms and customs are essential for the
conservation of the forest resources, in the case of the Itoku forest community, traditional norms
and cultures have been greatly eroded by civilization and a lot of information about the forest,
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its significance, and symbolism have been lost. Adherence to the traditional norms and practices
is no longer deemed quintessential and only a few who follow the traditional exist.

Buffer Zone: Information and physical buffer
The information buffer at the Itoku forest community is highly conserved amongst natives and
are not discussed with non-natives. This implies that information about popular and potent tree
species in the forest are not discussed with individuals deemed as outsiders. The information is
kept secret and they use the possibility of an ill fate befalling the listener to wade off curious
individuals
“I can’t tell you about the myths, taboos, and other significant details about
the forest for your own sake. Bad things will happen if I tell you”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
On physical buffer, the respondents did not supply any information concerning this, however,
the note that they have individuals who man the physical boundaries of the forest borders. This
was emphasized by the ‘Baale’ who noted that:
“There are people that secure the forest. The forest was given to us by our
fathers, so we have to protect it if we will hand it over to our children.”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)

Indigenous Forest Management practices
Forest management of the Itoku forest is done by selected individuals. According to the ‘Baale’:
“We, the hunters do the maintenance and management of this forest. We own
the power to apprehend offenders”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
Forest poaching activities (which largely involved exploiting the forest for wood), however,
take place in the forest regardless of the efforts of the community leaders to curb them. They’ve
received little or no help from the government and cannot restore areas of the forest that are
degraded, nor do they plant trees that are logged and felled. It largely seems that the
management of the forest is beyond the capabilities of the community as the traditional practices
that helped maintain the forest is no longer effective to do so. Perhaps an intervention from the
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government may suffice in preventing further degradation of the forest, as well as possible
strategies to ensure recovery of degraded areas.
“Government is not playing any role in the protection of this forest. It is our
sole responsibility… We don’t plant trees that are degraded, as one is being
logged and felled unless it sprouts back itself”
(Informant 8/ Itoku/ Degraded Forest/ September 22, 2020)
4.2.3 Case 3: Yemoro – Intact Forest
Introduction
Yemoro community forest is located within Sagamu local government area, Ogun State,
Nigeria. The community forest is very large and is historically significant, because, the deity of
the land known as the “goddess of defender” defended the people of the forest during war times
and launched invisible attacks against opposing forces until the people of the community were
saved and victory attained. The forest just like Imeko-Afon is highly conserved and this also
may be because it is relatively far from major towns and cities. Road infrastructure leading to
the community is very similar to what is obtainable at Imeko-Afon. The community is
dominated by natives, with very few migrants living in the community. Unlike in Itoku where
migration was caused by economic trade boom, migration here was majorly a result of marriage
to natives of the community. The forest is managed by custodians selected by the “Yemoro”
deity and the awareness about the rules and customs of the village is high among community
natives.
RQ1: What indigenous knowledge do the people use to manage their forest resources?
This following section identifies the indigenous knowledge the aboriginal people employ in the
management of the Yemoro forest resources.
Deity and belief
The Yemoro forest area has significant historical ties with a deity who was largely believed to
have secured the community in the ancient wars times. The deity is believed to be the owner of
the forest and the natives are believed to be descendant of her children. For this, the forest has
a sacred status, with more liberalized restrictions to the forest than the Imeko-Afon community
forest, given that information about the forest is known to even non-natives, natives have access
to some selected areas in the forest, and women are granted limited access to selected forest
areas during festival times. The forest serves as a worship centre for the goddess.
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“Yemoro forest reminds us of the goddess of defender who defends our
community… She is the only deity of the forest who defends our community…
In cases of war against our community, this deity fights as an invisible warrior
against our opponents till victory is achieved… A goddess who used to be a
powerful warrior from Ile-Ife who has defended us in wars and battle and has
made the forest its abode”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
Because the forest serves as the location where the deity is worshipped, access to the forest has
some restrictions. According to one of the respondents:
“Female must not enter this forest except once every 3 years during Yemoro
festivity. After the festival, women are not allowed to come into the forest. The
reason why we allow women is for them to lay their petition before the gods,
either for childbearing, wealth or any request they need from the god”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
The historical narratives of the Yemoro forest have high reverence among the aboriginal people.
Because the deity resides in the forest and having heard tales about her actions in the past, the
natives are often too careful not to do anything that may attract curses or ill fate from the
goddess. To ascertain that the forest belongs to the deity, one of the informants reiterates that
the calabash at the entry point to the forest is an illustrative sign that the forest is owned by the
Yemoro deity.
“This forest host only one deity, and what you saw at the entrance is just an
illustrative sign that this forest is Yemoro forest”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
It is also believed that beyond protecting the community natives from wars and other
forms of attack, the deity also protects the forest from disasters, as one of the
respondents narrated:
“Nothing like a forest fire with our forefathers. It is not possible”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
The belief in the deity is significant for the conservation of the forest resources, as the people
in reverence for the deity ensure that the forest is kept as is.
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Figure 3: The Entrance of Yemoro Community Forest

Customs and rituals
The high linkage between the forest and the ‘goddess of defender’ deity precludes lots of
customs and ritual ceremonies to appease the goddess. On customary laws, and as previously
noted, only a selected few individuals are allowed access to the forest. Women are allowed once
during the Yemoro festival, and individuals who are custodians of the forest (which are selected
by the Yemoro deity herself) ensure that people neither trespasses on the forest grounds nor
exploits its resources. The custodians are selected based on family and very close ancestral ties
to the diety. The selected custodians have to be males, and upon selection, have to go through
some traditional discipleship, take their duty seriously, and apprehend individuals who trespass
on the forest grounds. They are bounded to serve the deity upon selection.
“I come here daily and hide in the forest and no one knows I am present. If
anything goes wrong I put a call to others for back up. One day I saw 2 Hausa
strangers lost in the forest with the sponge they harvested. The goddess
blindfolded them from finding their way out, I had to appease the deity so they
can exit the forest after proving their innocence.”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
The forest customs implies that some individuals are elected forest custodians – called carriers
of the deity – and their task is to secure the forest. Although, according to the norms and customs
of the forest practices, females are not allowed to become forest custodians, and are also
restricted to certain areas in the forest.
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“I am the Erotun of Yemoro which means I am the deity carrier... No, women
are not part of the custodians. Women are only part of the praise singers, they
make food for those to eat during the festival and they can only enter this forest
once in 3 years during Yemoro festivity. And also, there is a point in the forest
where they can't move beyond.”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
The slightly ordered structure of the traditional practices makes the conservation of the forest
resources a sustainable practice. Tapping into services offered by the forest e.g. fuelwood is
also forbidden according to the customs and practices of the forest. However, should an
individual, who has no initial knowledge, harvest the forest for such, the individual would be
later pardoned by the goddess of the forest. However, pardon only comes after innocence has
been proven to the goddess.
“If the source is unknown to the woman before use, she won't be harmed but if
otherwise, she will”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
The Yemoro festivity is one of the ritual rites that take place in the forest. The aboriginal people
also carry out Oro, Eluku, Masquerade and Agemo, festivity, however, the Yemoro festivity is
the only one that pertains to the forest.
“Asides from the Yemoro festivity, we also carry out the Oro, Eluku,
Masquerade and Agemo, festivity, but the Yemoro is meant specifically for the
forest”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)

Myths and taboo
The Yemoro forest also has its fair share of myths and Taboos. Although, to a large extent, the
myths and taboos of the Yemoro forest mirrors that of the Imeko-Afon community forest. First,
the forest is intact and community members fear the wrath of the goddess and for this reason,
adhere to not harvesting or exploiting the forest resources for personal gains.
“The law is that nobody must fell tree inside this forest. The more reason we
keep surveillance at every point in time … If we notice anyone felling a tree
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from this forest, we will seize the machine and take the person to the centre of
the community… ”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
“Female must not enter this forest except once every 3 years during Yemoro
festivity. After the festival, women are not allowed to come into the forest”
(Informant 6/ Yemoro/ Intact Forest/ September 15, 2020)
Some of the myths told about it is that those who evade the forest with an alternative motive of
exploiting its resources would be blinded by the deity.
“The goddess binds invades and stop them from finding their way out. We have
to appease the deity so they can exit the forest if they can prove they are
innocent”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)

RQ2: How does the practice of indigenous knowledge facilitate forest management in
Ogun State Nigeria?
The Yemoro forest community like the Imeko-Afon community also use beliefs, taboos, myths,
proverbs, songs during ritual ceremonies, and historial tales to manage their forest resources.
The intactness of Yemoro forest and the election of custodians also aid the process that ensures
the forest resources is conserved. The intactness of the forest is also linked to the highly
conserved state of the cultures and traditions of the community, as one of the respondents
narrated:
“There are no changes in our religion and practice, as we met our father doing
things, so we still carry on… Yemoro is only worshipped in this community
alone and nowhere else.”
(Informant 6/ Yemoro/ Intact Forest/ September 15, 2020)
Just like with the Imeko-Afon community, the traditional rites and rituals conducted in the
forest, and restriction of access to the forest to only a selected few also plays a major role in
achieving this.
“… Only custodians and those who have permission from them can enter this
forest.”
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(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
Indigenes of the Yemoro community also plays a major role in the conservation of forest
resources and management, because, they do not evade the forest nor break its rules.
“Since I became involved with this deity, I have never witnessed a violator that
is from this village, everyone had been mindful of the regulations. Even if any
hunter enters here he will feel strange and must quickly refrain”
(Informant 6/ Yemoro/ Intact Forest/ September 15, 2020)
Knowledge of the historical narratives, as well as the community norms and customs, are
maintained and transferred from generation to generation. Although this is restricted to the
family of the custodians.
“Our forefathers who were the foremost custodian of Yemoro deity established
this forest… as we met our father doing things, so we still carry on… We will
also pass on to our children”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)

Buffer Zone: Information and physical buffer
Contrary to the situation at the Imeko-Afon community, the information buffer at the Yemoro
forest community is also not conserved amongst natives, because, they are discussed with
foreigners. Details about the timing and place of Yemoro festivity is widely known to outsiders
who are also welcomed to enjoy the festivity with them.
“I will oblige since what we do here is not secretive … Foreigners are permitted
to the Yemoro festivity. Presently we have been recording foreign attendance
during the festivity”
(Informant 6/ Yemoro/ Intact Forest/ September 7, 2020)
The custodians of the forest serve as physical buffers, as they man the physical
boundaries of the forest borders, and fish out individuals looking to exploit the
resources of the forest.
“We the custodian of the deity we man and protect the forest.”
(Informant 7/ Yemoro/ Intact Forest/ September 15, 2020)
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Indigenous Forest Management practices
The custodians are also responsible for the management of the forest. According to one of the
respondents:
“We the custodian of the deity do the maintenance of this forest during the
Yemoro festivity. We clear the path and make it clean and tidy for the goddess”
(Informant 6/ Yemoro/ Intact Forest/ September 15, 2020)
The respondents believed that there are no ways through which the forest can be poached and
exploited for its resources. They believe the goddess of the forest has granted them the ability
to secure the forest all through and aids them by blinding intruders.
“No, no trees are felled in this forest… Although they fall trees in a nearby old
kola plantation, it’s not this forest. If we notice anyone felling a tree from this
forest, we will seize the machine and take the person to the centre of the
community”
(Informant 6/ Yemoro/ Intact Forest/ September 15, 2020)

4.3

Cross-case analysis

RQ1: What indigenous knowledge do the people use to manage their forest resources?
Deity and belief
The belief in deities was well established across two of the three forest communities. The
linkage between the Itoku forest and its deity was not as well developed as those of the ImekoAfon and Yemoro forests. Restricted access to the Imeko-Afon and Yemoro forest was because
knowledge of the deities was well established in the communities. The communities majorly
derived intangible benefits from the forests (e.g. the ability to procreate, spiritual inspiration
and support, and in some cases protected its indigenes – as is the case for Yemoro). Overall,
the Imeko-Afon and Yemoro forests had a lot of similarities as to how the belief in deities
shaped the behaviour, culture, and tradition of the forest communities.
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Table 5: Cross-case analysis on the use of deity and belief for forest resource management
Forest: Status

Discussion

Imeko-Afon:

 Forest has a well-developed historical narrative.

Sacred

 The belief in deity conferred the forest with sacred status.
 The discovery of the village is tied to the sacredness of the forest.
 The forest has religious symbolism.
 The existence of the deity is linked to the forest.
 The beliefs have shaped the culture and practices of the community

Itoku: Degraded

 The historical narrative of Itoku forest is linked to the presence of a
rainfall deity.
 Tales about the discovery of the forest is not so well developed.
 There were no restrictions linked to deities or beliefs that prevented
access to the forest.
 The forest does not have an established sacred status.
 Deity worship was independent and not attached to forest management.
 Beliefs among community natives were not robustly developed.
 The community is greatly open to trade which allowed settlers from
other regions in their community.
 Changing demography affected the flow of information about the forest.

Yemoro: Intact

 The forest has significant historical ties with a deity who was largely
believed to have secured the community in the ancient wars times.
 The forest serves as the location where the deity is worshipped so access
to the forest has some restrictions.
 The historical narratives of the Yemoro forest have high reverence
among the aboriginal people.
 Indigenes keep away from the forest so they don’t attract curses or ill
fate from the goddess.
 It is believed that the deity protects the forest from disasters.
 Belief in the deity is significant for the conservation of the forest
resources.
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Customs and rituals
The customs and rituals were widespread across the three forest communities, however,
adherence to the customs and rituals differed between communities. In Imeko-Afon, almost all
the customs and rituals in the forest community had some ties with the forest. This differed
from that of Itoku, although, sacrifice to the rainfall deity is a historical practice, there was no
evidence the practice persisted to the current day. Also, the rainfall deity had weak ties with the
existence of the forest. The Yemoro festivity was the only ritual connected to the Yemoro forest,
other rituals (e.g. oro, agemo) had no ties with the forest. The Imeko-Afon forest is
distinguished here as the most conserved, because, of the high levels of restrictions to the forest.
Table 6: Cross-case analysis of the use of customs and rituals for forest resource
management
Forest: Status

Discussion

Imeko-Afon:

 The conservation and management of the forest resource in the Imeko-

Sacred

Afon community forest resources have strong ties to the customs and
ritual ceremonies that take place in the community.
 Traditional customs are classified as laws in the community.
 Customary laws define the level of access to the forest and when such
access is feasible.
 Ritual rites procession that takes place establishes the sacredness of the
forest

Itoku: Degraded

 In the Itoku community, customs and rituals occur as periodic events,
however, the dilution of their cultural practices resulting from migration
has reduced their potency over time.
 Access to the forest resources restricted by customary law, but, strict
adherence to the custom is not sustained.
 Possibly, customs and practices have been diluted by proximity to urban
areas.
 Traditional rituals do not foster indigenous knowledge that aids the
management of the Itoku forest resources

Yemoro: Intact

 The high linkage between the forest and the ‘goddess of defender’ deity
prevents lots of customs and ritual ceremonies to appease the goddess.

50

 The forest customs implies that some individuals are elected forest
custodians – called carriers of the deity – by the deity, and their task is to
secure the forest
 Only a selected few individuals are allowed access to the forest. Women
are allowed once during the Yemoro festival.
 The slightly ordered structure of the traditional practices makes the
conservation of the forest resources a sustainable practice.
 The Yemoro festivity is the only ritual that takes place in the forest

Myths and taboos
All three villages had myths and taboos related to the forest, however, the extent to which the
myths and taboos were effective in preventing access to the forest differed. The mythical tales
and taboos for the Imeko-Afon and Yemoro forest aided in the conservation of the forest
resources, perhaps, because, most of the dwellers in the villages were native settlers. This
differed from the case of Itoku where the myths and taboos were not so effective in conserving
the forest resource because of migrations (causing demographic shifts), import of western
cultures and traditions, closeness to urban areas.
Table 7: Cross-case analysis of the use of myths and taboos for forest resource
management
Forest: Status

Discussion

Imeko-Afon:

 Community members mostly adhere to the taboos for fear of being on the

Sacred

wrong pages of the books of the community’s deities.
 Women are not allowed access into the forest, and a breach of this would
be a taboo.
 Customary laws define the level of access to the forest and when such
access is feasible.
 Mythical tales and taboos play a crucial role in the conservation of forest
and have served as an effective means for regulating access to the forest.

Itoku: Degraded

 The most established myth about the forest has to do with the emergence
of strange voices and people getting lost.
 Myths linked to the periodic forest games that occur once in three years
are not well believed.
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 Myths and taboos are discussed with non-natives.
 Myths and taboos have not been so effective in conserving forest
resources.
Yemoro: Intact

 Forest is sacred and community members fear the wrath of the goddess
and for this reason, adhere to not harvesting or exploiting the forest
resources for personal gains.
 Women are forbidden from entering the forests except during the Yemoro
festivity, for which they are restricted to certain parts of the forest.
 Myths and Taboos have been effective in conserving forest resources.

RQ2: How does the practice of indigenous knowledge facilitate forest management in
Ogun State, Nigeria?
Beliefs, taboos, myths, proverbs, songs during ritual ceremonies, and traditional stories are used
by the aboriginal people to facilitate the management of the forest resources. Although at the
Itoku forest, these tools have been less effective than the Imeko-Afon and Yemoro forests.
Table 8: Cross-case Analysis showing how the practice of indigenous knowledge facilitates
forest management in Ogun State, Nigeria
Forest: Status

Discussion

Imeko-Afon:

 Beliefs, taboos, myths, proverbs, songs during ritual ceremonies, and

Sacred

traditional stories are used by the aboriginal people to facilitate the
management of the forest resources.
 There have been no changes to the religion of their society, much of the
historical beliefs remains conserved.
 Access to the forest is restricted to only a selected few who play major
roles in conserving it.
 The adherence of natives to customary community rules plays a major role
in the conservation of forest resources and management.
 The preservation of traditional norms and customs are essential for the
conservation of forest resources.
 Community rituals like the ‘Oro’ festival help to conserve the traditional
beliefs and further establishes the sacred beliefs about the forest.
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Itoku: Degraded

 A theme that occurred in the Itoku forest community is the fact that
significant changes have been made to the use of indigenous knowledge in
managing their forest resources, following a dilution of their traditional
practices brought about by modernization (e.g. education, western religion
import, migration, openness to trade, etc.).
 The open market nature of the Itoku forest community to trade has caused
a major ideological shift away from traditional norms and has lowered the
belief in indigenous practices such that they are now termed superstitions.
 Traditional norms and cultures have been greatly eroded by modernization
and a lot of information about the forest, its significance, and symbolism
have been lost

Yemoro: Intact

 The Yemoro forest community like the Imeko-Afon community also use
beliefs, taboos, myths, proverbs, songs during ritual ceremonies, and
historial tales to manage their forest resources.
 The sacred status of the Yemoro forest and the election of custodians also
aid the process that ensures the forest resources is conserved.
 Traditional rites and rituals conducted in the forest and restriction of
access to the forest to only a selected few also plays a major role in its
management.
 Natives also play a major role in the conservation of forest resources and
management.
 Knowledge of the historical narratives, as well as the community norms
and customs, are maintained and transferred from parent to children.

Buffer Zone: Information and physical buffer
Conservation of information about the forest was identified at Imeko-Afon and Itoku forest, but
information about the Yemoro forest is not restricted to the natives of the community only as
they can be freely given to outsiders. The emphasis on information conservation was not as
important as the physical buffers that were used to prevent entry into the forest. Individuals
manned the Itoku and Yemoro forest communities, but trees were used as a buffer at the ImekoAfon.
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Table 9: Cross-case Analysis showing how information and physical buffer facilitate
forest management in Ogun State, Nigeria.
Forest: Status

Discussion

Imeko-Afon: Sacred

 As part of the forest conservation and management practices, the
Imeko-Afon community forest is demarcated by specific trees
 There is an information buffer zone that restricts gaining more than
known basics about the forest
 Communities in the study areas create a buffer zone by dividing the
forest land according to its importance and usefulness

Itoku: Degraded

 The information buffer at the Itoku forest community is highly
conserved amongst natives and are not discussed with non-natives.
 Individuals man the physical boundaries of the forest borders.

Yemoro: Intact

 There’s no information buffer at the Yemoro forest community i.e.
information about the forest (tree species present, size of the forest,
forest entrance and exit routes) are not restricted to the natives of the
community alone, they can be discussed with foreigners.
 Details about the timing and place of the Yemoro festivity is widely
known to outsiders. The outsiders are also allowed to participate in
the Yemoro festivity.
 Custodians of the forest serve as physical buffers. They prevent
exploitation of the forest resources.
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5.0

DISCUSSION

Forest management practices based on indigenous knowledge are becoming a very important
part of the upcoming post-2020 biodiversity framework. Indigenous people and local
communities (IPLCs) live on and manage about 25 % of the land areas on earth which holds
about 80 % of the Earth’s biodiversity. These IPLCs have contributed significantly to the
conservation of natural forest resource through techniques rooted in their traditional
experiences, cultural identity, and territorial rights.
Some scholars criticize the use of these indigenous practices as being inefficient, citing the
factors that characterize the changes in forest communities’ as being too complex to be managed
by IPLCs (He et al., 2019; Wang et al., 2019). For this reason, a hybridized approach which
combines scientific and traditional means of forest management has been proposed (Albano,
2001; Kugonza et al., 2009), however, while scientific approach is widely available, less is
known about the traditional means of forest management. This study, therefore, explored the
use of indigenous knowledge by Aboriginal people living in forest communities and how
indigenous knowledge is used to facilitate forest management using three forest communities
(Imeko-Afon, Itoku, and Yemoro), in Ogun State, Nigeria, as case studies.
The findings that emerged from this study show that longer distance coverage between forest
communities and urban regions contribute significantly to their conservation status. In essence,
the farther the distance of the forest from cities and urban areas, the higher the likelihood the
forest would remain conserved. Traditional customs and rituals enforced majorly through the
belief in deities and their laws which involves restrictions to the forest also contributed
significantly to the conservation of the forest resources. These findings emerged from the
research questions formulated that guided the objectives of this study. The research questions
and brief answers are outlined below, followed by a discussion of the findings that emerged
from each research question.

RQ1: What indigenous knowledge do the aboriginal people use to manage their forest
resources?
The use of indigenous knowledge to manage forest resources is a complex and multidimensional narrative. From a theoretical perspective, it can be based on direct knowledge
obtained through continuous observation of biophysical phenomena (logic of practice), or
based on experience acquired through perception drawn from personal experiences
(performativity of knowledge). Also, certain events can cause changes to indigenous knowledge
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that increase or decrease practice (situated agency). These theoretical notions are integral for
explaining how indigenous knowledge translates to practice and how these indigenous practices
have evolved, given that change in knowledge may have occurred.
The findings from answering this research question reveal that very strong belief in deities,
customs and traditions, and myths and taboos are traditional techniques used to manage the
forest resources, albeit, the communities differed significantly in the level to which these
techniques were potent. In the Imeko-Afon and Yemoro communities, the indigenous
knowledge fostered by local beliefs, traditions, religion, and practices, aided the conservation
of the forest resource. In the Itoku forest community, however, their traditional local practices
have been eroded by modernization and openness to trade over time. The following section
presents first, the discussion of findings under different thematic viewpoints.

Theme: Situated agency and performativity of knowledge explain the adoption of similar
indigenous practices in the forest communities.
In this study, some cultural beliefs – deities, customs and rituals, myths and taboos, etc. – were
identified as the traditional systems for forest management. These beliefs are responsible for
the highly conserved nature of these forests resources, preventing encroachments and other
forms of dangerous anthropogenic activities. Similar findings have been reported by some other
authors in literature Crofoot Graham, (2002); Diawuo & Issifu, (2015) where their findings also
show that cultural beliefs characterize practices employed by aboriginal people to manage their
forest resources. The potency of this traditional belief system perhaps characterizes why it is
employed in many parts of the world, underscoring its importance for the development of
sustainable forest practices.
In this study, despite the geological differences of the forest communities (i.e. locational
differences), the practices used to manage their forest resources were quite similar, with only
slight deviations observed with Itoku, where the forest and deity did not have a well-established
relationship. The observed similarities in how the communities legislate the management of
forest resources using their indigenous knowledge suggest the different communities may have
common historical ties, although, this is scarcely surprising, given the common socio-economic
and cultural conditions in Ogun State where the three forest communities were situated. As
such, from a theoretical perspective, the situated agency theory may explain why the different
communities employed similar techniques in the management of their forest resources. The
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differentiating factor here would be the migration of individuals from point A to point B, as
could be seen in the progenitors of the Imeko-Afon community who migrated from his initial
place of residence to a newer location that evolved into a forest community.
The performativity of knowledge approach also explains the similarity in the structure of the
practices used to manage the forest communities, given that indigenous knowledge is relatively
easy to use, is practical and fits better into the reality of the aboriginal people for dealing with
the task of sustainably managing their forest resources and ensuring that diminishing returns do
not set in. These findings are in agreement with the findings by Boafo et al. (2016) who also
observed similarities in the indigenous practices employed by different communities within the
same region. The authors in their report attributed observable differences in practices to
variations in ecosystem conditions and slight evolution to practice over time. In all, the findings
reflect the situated agency and performativity of knowledge theories and how these theoretical
notions explain the adoption of indigenous practices across the forest communities.

Theme: Strength of the belief system influences the conservation state of the forest resources.
The nature of indigenous belief systems is essential to the sustainability of forest resources,
because, they determine how well forest resources are conserved (Parrotta et al., 2016). As
such, the stronger the belief system the stronger the conservation measures and vice-versa.
These narratives are exemplified very well in this study, as the Imeko-Afon forest – which is
the forest with the highest conservation status – has a much stronger and more conserved belief
system than the other communities. This is because, in Imeko-Afon, the forests are seen as
sacred and holy, due to the belief that the deities reside in the forest. As such, the community
leaders prevent entry into the forest unless special access has been granted by the deity or
traditional rulers.
This belief that the deities reside in the forest – as is the case in Imeko-Afon and Yemoro – is
one of the major identified factors that prevent untethered access to the forests studied in this
thesis. These findings are in accordance with the reports by Diawuo and Issifu (2015) who
reported in their study that natives of some rural forest communities in Ghana believed the
forests were the dwelling place for deities who served as the custodians of the forests. The said
deities also served as the custodians and protectors of the towns and villages, therefore, attempts
to destroy any part of the forests were seen as an attack on the deity which attracted grave
consequences which sometimes could imply the death of an entire family. In essence, while the
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services the forests rendered to the communities could not be deemed tangible, the intangible
services obtained from the forest (e.g. spiritual protections, inspiration, and other spiritual
benefits) made them consider the forests as a social asset and by this, they ensured the
productivity and sustainability of the local ecosystem.

Theme: Belief systems are prone to disruptive events prescribed by the situated agency theory
The situated agency theory adopted in this study describes how certain disruptive events (e.g.
education, modernization, migration, the practice of non-native religion, etc.) can erode and
displace indigenous knowledge and practices. The findings from this study also show that the
erosion of these ideologies, customs, and tradition, does not occur suddenly, but happens over
time as the performance of indigenous knowledge weakens, gradually leading to lower practice
levels. This narrative is very much relevant, because, although the performance of the
indigenous knowledge differs between the forest communities, and even between studies, the
intended outcome of the said beliefs were similar. As such, it can be adjudged that pressure
from external forces can force down indigenous practices even when knowledge is sustained.
This is well exemplified in Itoku, where a low level of compliance to the beliefs was observed
despite the high level of awareness about the said beliefs.
This calls into question the usefulness of the indigenous knowledge and practices for the
conservation of the forest resources for the other rural communities in the long run. For
instance, following the situated agency theory, if significant disruptions alter the belief system
in the Imeko-Afon and Yemoro forest communities, it is possible that awareness, in the long
run, may not equate to compliance, as evident in the comparatively low and declining level of
compliance with all the indigenous knowledge in Itoku.
As such, just like Boafo et al. (2016) argues, there is a possibility that maintenance of forest
resources using indigenous knowledge may be weak, owing to closely related social, economic,
cultural, and environmental factors of the communities and the high likelihood that factors such
as migration, education, changing land tenure arrangements, climate variability, and change,
and effects of drought and floods would cause changes to the other communities as prescribed
by the situated agency theory. Similarly, Gibson (2006), had argued that it’s only in the case of
effective social enforcement bounded by law as a required condition can the process of
indigenous knowledge for natural-resource management be successful. Given this argument, if
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the government support the laws of forest communities, it might strengthen the persistence of
the knowledge even in the face of situated agency scenarios.

Theme: Limited contact with the modernized world allow indigenous knowledge and practices
(e.g. myths and taboos) to foster continued management of forest resources.
The frameworks designed and used by aboriginal people to manage their forest resources are
diverse and distinct. They are often not based on the popular convention known of the scientific
norms but are rather based on their knowledge of the environment, cultural values, and
sustained practice that have persistently worked (Lozano-Montes et al., 2009). For instance, in
this study, restrictions to the Yemoro and Imeko-Afon forests were established on the sole basis
that the deities lived in the forest, and the belief system was strong possibly due to how far the
forest communities were away from urban areas.
The use of myths and taboos also suffice as one of the measures that foster the conservation of
forest resources. Asides from the circulated myths and taboos, there is no specific punishment
outlined for natives who breach the customary laws of the community. The village elders and
traditional rulers rely only on the moral constraints formed by society and kinship. Despite how
loose the law is on punishing natives that encroach into the forests, the protectionist and
conservation status is obvious, especially for the highly conserved Imeko-Afon. It is suggested
that the limited social network of the Imeko-Afon forest community, for which there is
restricted access between the community and outside world. This fosters the highly conserved
nature of the forest. This is in contrast to the more opened Itoku forest that had a low
conservation status, further buttressing the narrative that the level of social interaction between
the forest and outside world influences their conservation status.
The present findings are in accordance with the reports by Su et al. (2020) who reported that
forest villages with largely limited access to the outside world, often place high levels of
restriction and protectionism on their forest resources. In essence, the more the village or
community is disconnected from civilization and modernization, the higher the likelihood that
myths and taboos would take hold on the belief system of such communities. In another
instance, Diawuo and Issifu (2015) reported that myths about people suffering from several
misfortunes including death, barrenness, disappearance, and mental disorientation were used to
prevent natives infringing on the cultural injunctions in the Ashanti kingdom. Without a doubt,
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these cultural beliefs in the traditional communities promoted sustainable natural resource
management.

Theme: Performativity of indigenous knowledge is strengthened by an effective knowledge
transfer system.
Cultural preservation of historical narratives is beneficial for enhancing the effort of
communities’ towards forest resource protection (Asante et al., 2017). Generational knowledge
transfer has been cited by many authors in literature Parrotta et al., (2016); Parrotta & Agnoletti,
(2007); Parrotta & Trosper, (2012) as an effective indigenous practice for the conservation of
forest resources.
This trait was an identified factor that allowed for the conservation of the community forest
resources. The forest communities ensured their historical narratives were communicated from
generation to generation either through oral, festivals, or other localized forms of knowledge
transfer. As one of the key informants in this study narrated, storytelling and traditional
discipleship were used as techniques to pass down known cultural beliefs so that the ideas could
persist into the next generation. Similar techniques have reportedly been used as cultural
preservation mechanisms in literature, and findings from the study conducted by AwuahNyamekye (2013) who revealed that songs were used by the Ashantis’ to preserve the codes
and laws of the land. According to the author, every member of the society mandatorily had to
know the said songs, and by instinct, deduced the importance of the song and what it meant to
them culturally.
This practice is vital, because, in the Itoku forest community where such practice has not been
effective, it has led to the death of historically important facts and cultural beliefs that normally
would have aided in the conservation of the forest resources. As such, it is scarcely surprising
that the Itoku forest has a degraded status, because, the traditional processes that would have
conserved it has lost relevance and are going extinct. In essence, lack of knowledge transfer is
dangerous for the persistence of these indigenous knowledge systems, and the various cultural
events that happen within the forest communities are there to reinforce the retention of the
indigenous knowledge system.
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Theme: Demographic shifts can affect the potency of the indigenous knowledge and practice
system
It is also noteworthy to point out the influence of changing demography on the potency of these
myths and taboos that help the communities conserve their forest resources. The significant
effect of migration into and out of the community and age on the awareness and potency of the
beliefs in the Itoku community is likely to be replicated in the other communities if such
demographic shifts take place. Other studies Millar (2004); Songsore (2011) have also pointed
out how changing demography could influence the customs and rituals and traditional means
of protected community forests. The authors just like in this study noted that the migrations of
millennial and their general disinterest in the traditional practices would cause the indigenous
knowledge and practices to be lost over time as it becomes disused. This aligns well with the
adopted performativity of knowledge paradigm, and this narrative reveals that knowledge is
likely to shift as the demography of the communities shift. As such it is scarcely surprising that
the majority of individuals who were very knowledgeable about the forests were individuals
who were aged and had spent longer times in the communities. This could have severe
implications for awareness and compliance with the indigenous practices in the future. Also, if
demographic shifts cause a decline in the proportion of the receptive population to the
transmission and operationalization of the indigenous knowledge of the communities, a decline
in the practice of indigenous knowledge should be expected (Boafo et al., 2016).

RQ2: How does the practice of indigenous knowledge facilitate forest management in
Ogun State Nigeria?
The knowledge and practices used by aboriginal people to manage their forest resources were
crafted out of their culture, customs, and traditions and although these practices deviate from
conventional norms, they have been effective and represent the value system of the forest
community. These practices have either been inherited (performativity of knowledge) or
evolved from the routine practice of continuous management overtime (logic of practice).
The findings from answering this research question revealed that in the management of forest
resources, the communities restricted access to their forests through physical barriers such as
trees in the case of Imeko-Afon and sometimes, had physical individuals manage the forests.
They also used traditional rites and rituals to enforce beliefs, although, in communities like
Itoku, the potency of these practices were not effective. Natives played major parts in the
conservation of forest resources and information buffer existed in Imeko-Afon and Itoku, but
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not in Yemoro. The following thematic points discuss the critical findings that emerged from
this study.

Theme: Indigenous forest management practice is facilitated by the performativity of the
indigenous knowledge system
The case studies presented in this thesis show that residents of the forest communities have
developed their means for managing the forest resources. The aboriginal people use the
knowledge passed to them from their ancestors as the baseline for their actions. Indigenous
knowledge which is social and religious are localized to the community and are used to protect
the forest resource (Ludwig, 2016). In places like the Imeko-Afon and Yemoro forest
communities, some rituals and festivals are conducted to further bind the ideas and beliefs that
characterize their traditional practices. The reverence given to the forests during this festivals
helps in maintaining their sacredness and ensures that the transfer of the inheritance of
indigenous knowledge between generations persists so that their offsprings can also protect the
biodiversity and conservation status of the forests. Also, there are stories and folklore circulated
in the village, emphasizing the historical importance of the deities and how it has protected the
village and the forest.

Theme: The use of Information buffer in the forest management system is not potent
Information buffers were used as techniques to ensure that information about the forest is
conserved within the community natives in the Imeko-Afon and Itoku communities; however,
this technique was not adopted in the Yemoro community. This finding questions the potency
of the not revealing information of outsiders as an effective indigenous method of conserving
forest resources. However, the fact that the practice existed – especially in Itoku – provides
evidence of the ingrained traditional system of operation in the studied communities.
It is noteworthy to point out that most of the indigenous management practices used to manage
forest resources in this study were environmentally friendly. They promoted a high level of
relationship between the humans of the community and the intangible benefits they derived
from the forests. This is very well exemplified in the fact that they had to maintain their duties
of maintaining customs and carrying out rituals to access certain intangible services provided
to them by the forests on a sustainable basis.
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Summary of the discussions
Overall, the indigenous practices serve as key resources that could improve the efficiency and
sustainability of the forest resources, and although these practices are not in tune with
conventional scientific practices, indigenous people have been able to use the resources at their
disposal to choose the best management practices that are environmentally friendly and
sustainable. It is even more pleasant to note that tangible benefits (e.g. fuelwood, food, and
other services) are not derived from the forest. Notwithstanding these practices are fragile and
demographic shifts or some other episodic events as explained by the situated agency and
performativity of knowledge theories could reduce the potency of these practices.

5.1

Reflection on Methodology

The remote method of data collection was essential to the completion of this thesis and could
be adapted in situations where there is restricted access to information. For instance, in areas
where certain catchments serve as barriers to data collection, this can be traversed by partnering
with individuals who aren't restricted by the catchment.
For this study, interviews were carried out. This was done with the Baale and the members of
the different communities. Despite interviewing some of the notable chiefs and members, the
number of interviews conducted was not very large and diverse enough to cover all types of the
community. This is so because it was during the corona period which do not allow for the
gathering of many people in a place.
Interviews were carried out in an informal conversation. Choosing the right interviewer who
understands the language of the people was very helpful during the research. The interview was
originally carried out in “Yoruba language’’ and then subtitled in English for transcription and
analysis. The Yoruba speaking people in Nigeria find it easy and natural to communicate in
their language. They regard you as a family once they are aware that you can speak the language
This allowed for familiarity between the interviewer and the aboriginal people which further
strengthened the research.

5.2

Reflection on Theory

This research aimed to identify how indigenous knowledge is used by aboriginal people in
forest management practices. The practice-based approach was adopted as the theoretical
framework and the linkage between the findings and the theory show that all three theories were

63

useful in explaining how the aboriginal people used their indigenous knowledge to facilitate
forest management.
The logic of practice was limited in the scope of its applicability in the present study. The
performativity of knowledge was great for establishing the link between knowledge and
practice, and how knowledge retention ensured practice was sustained. Also, situated agency
shows how disruptions caused changes to the use of indigenous knowledge and practice system.
Summary of the linkage between the findings and theory are presented in Table 10.

Table 10: Linkage of the adopted theories to the research questions and findings
Situated Agency
Deity and
belief

Customs
and rituals

Logic of practice

Openness to trade disrupted
the belief system in Itoku. No
disruption sustained the belief
in deities in Imeko-Afon and
Yemoro
The ritual rites procession is
sustained and keeps the forest
sacred in Imeko-Afon and
Yemoro.
Changing demography
disrupted the practice of
customs and rituals in Itoku.

Myths and
taboo

The potency of the myths and
taboos in Itoku was disrupted
by migration (demographic
disruption) and import of
western ideas (education and
religion).
The conservation of the belief
system in Imeko-Afon and
Yemoro allowed the Myths
and beliefs to persist.

How
indigenous
knowledge
facilitate
forest
management

Little to no disruptions of the
indigenous knowledge
effective facilitated forest
management in Imeko-Afon
and Yemoro.

Performativity of
Knowledge
No theoretical
Lack of efficient practice
application.
in Itoku caused a decline
in the belief in deities. The
reverse is true for ImekoAfon and Yemoro.
The routine practice of
Knowledge of customs
customs and rituals
and rituals in Imeko-Afon
sustained practice in
and Yemoro is conserved
Imeko-Afon and
and sustains practice.
Yemoro, but the
Absence of sustained
practice is not routine in practice in Itoku renders
Itoku hence the decline knowledge impotent in
in the potency of
aiding forest conservation.
customs and rituals.
Routine dispensing of
The highly conserved
knowledge about myths knowledge status of the
and taboos makes
myths and taboos led to
practice potent in
better indigenous forest
Imeko-Afon and
management practices in
Yemoro. Moral
the Imeko-Afon and
constraint gives
Yemoro communities.
credence to this.
Reduced practice in Itoku
reduced the potency of the
knowledge system
ineffective forest
management.
No theoretical
application.
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Knowledge of the
sacredness of the ImekoAfon and Yemoro fosters
practices that keep the
forests conserved.

Information
and physical
buffer

5.2

Changes to religious beliefs
and modernization reduced
how indigenous knowledge
influence forest management
Guarding the forests against
poaching is shaped by the
importance of the forests

No theoretical
application.

Cultural knowledge about
the emergence and
importance of the forest
sustain management
practices.

Limitations of the study

At the start of the research, the plan was to conduct field research in Nigeria. However, due to
the current global pandemic which led to travel restriction, it was not possible to travel to the
field research; however, the research was remotely conducted with a contact person who
assisted in conducting the interview session.
The remote data collection process came with some limitations as more in-depth questions
could have been asked if I had conducted the interviews myself. Although the JFRO who aided
in the research duly followed the due processes. However, probing and follow-up questions that
may have revealed more information that would have been beneficial for the study were not
strongly established. One prominent piece of question I found missing was the cooking heat
source used by the community members since they could not log wood in the forest for
firewood. Such a question would have been more probing and may have revealed further
significant details.
Some of the informants (in Itoku and Imeko-Afon) were reluctant in providing answers to some
of the asked questions, because, they had no idea how the recorded interviews would be used.
They were also reluctant to speak up due to fear of losing their forest resources to the
Government.

5.3

Recommendations

From a policy perspective, the promotion of cultural diversity and maintaining long term
innovative indigenous knowledge are essential factors that could be used for long-term
sustainability and the promotion of forest biodiversity in rural areas. This thesis, therefore,
suggests that policymakers should consider the traditional rulers and community head of the
forest communities as stakeholders. It must be recognized that aboriginal people add significant
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value to the persistence of these forest resources. At the same time, mirroring the practices of
the aboriginal people and innovating the process could aid in the development of forest practices
that could aid the conservation of other forest areas.
Also, national forest conservation plans should work and co-operate with the local people to
better expand the possibility that the forest resources would be better managed. However, it
may suffice to proffer policies that seek to improve the ecological knowledge of the aboriginal
people, so that they can better understand the process that drives the forest ecosystem. This may
be an effective way that would aid in solving the lack of scientific data for more modernized
research, however, such incorporations must still preserve the traditional knowledge, customs,
and beliefs. It is also recommended that further research should be carried out to retrieve
indigenous knowledge system that has been lost in depleted forests.
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6.0

CONCLUSION

The result of this thesis has shown that the different forest communities utilized different
indigenous knowledge to manage their forest resources. Conservation of the forest resource at
the Imeko-Afon and Yemoro forest communities were highly placed due to the historical
connection between the forest and the deity of the town and the preservation of these historical
tales that helped foster the conservation of the traditional norms and cultures that has kept the
forest safe.
Indigenous knowledge has played an effective role in protecting the forests. At the same time,
this thesis also made further discoveries, via an in-depth analysis of the indigenous knowledge
the people use to manage their forest resources. It was found that the indigenes were effectively
engaged in the conservation of the forest resources through moral constraints, religious
constraints, and worship rituals. This system of protectionism is based on the belief in deities
and the transmission of indigenous knowledge through oral, events, and historical tales from
generation to generation. The conservation of the indigenous knowledge reflects the
relationship between native dwellers and nature, it provides information necessary for survival
and the persistence of forest resources in a specific environment.
This study has also shown that the indigenous practices although potent, are fragile, being that
they are very prone to demographic shifts or some other episodic events as explained by the
situated agency theory. Also, reduced performativity of indigenous knowledge could reduce the
potency of these practices. For this reason, scientific intervention may be necessary, although,
not as a displacement mechanism to overwrite the indigenous practices, but as an interactive
framework that can be integrated into the traditional framework to ensure continued sustenance
of the forest resources. This would be effective for innovating the traditional practices and
eliminating the areas that require scientific input for effective conservation of the forest
resources
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APPENDICES

Appendix 1: People Interviewed
Informant No.

Status in the Community

Type of Forest

Date of Interview

1

He is the basorun and one of the
kingmaker and currently the
secretary for the community
He is the Oro chief priest for the
community

Imeko-Afon (Sacred
Forest)

07/09/2020

Imeko-Afon (Sacred
Forest)

07/09/2020

3

He is a member of the
community

Imeko-Afon (Sacred
Forest)

07/09/2020

4

He is a chief in the community

Imeko-Afon (Sacred
Forest)

07/09/2020

5

He is a chairperson which is a
strong post in the king making
process in the community
He is the Erotun of Yemoro
which means he is the deity
carrier
He is one of the forest police

Imeko-Afon (Sacred
Forest)

07/09/2020

Yemoro (Intact Forest)

15/09/2020

Yemoro (Intact Forest)

15/09/2020

He is the Lukosi of Itoku
community hunters and also the
Baale of Languna; a village
under the community
He is a member of Itoku Hunters

Itoku (Degraded Forest)

22/09/2020

Itoku (Degraded Forest)

22/09/2020

10

She is the Iya-Ode for Itoku
community forest

Itoku (Degraded Forest)

22/09/2020

11

He is the principal forest officer
for Imeko-Afon community
forest.

Imeko-Afon Forest
Manager

29/09/2020

12

He is the Chief Forest
Superintendent of the Ministry of
Forestry in Abeokuta, Ogun
State.

Forest Superintendent for
Ogun State

29/09/2020

13

He is the forest manager for
Itoku community forest

Itoku Forest Manager

29/09/2020

2

6

7
8

9
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Appendix 2: Verbal Consent Form
My name is Tosin Adeniyi, I am from Forest and Nature Conservation chair group, Wageningen
University and Research, The Netherlands. Mr Joseph Ojelade from the Ministry of Forestry
will assist me during the interview process. I am talking to people on how indigenous
knowledge is used to manage forest resources. The information that will be provided to me by
you will be used for my MSc. thesis. I will ask you some questions about how indigenous
knowledge is used in managing forest resources in your community and what indigenous
knowledge is being used. I am interested in understanding the use of indigenous knowledge
behind forest management practices (generation, accumulation and transmission of the local
knowledge used in forest management). During this time, you will share your views, opinions,
knowledge and experiences with me. Some of the questions that will be asked will be about
things you have personally experienced. No answer is right or wrong as you are free to refuse
or not answer any question. You have been selected to participate because you are
knowledgeable about issues related to the use of indigenous knowledge in your community.
Your participation is anonymous, and whatever quotation you make and things you say will be
recorded and reported as anonymous.

You are allowed to withdraw your participation in this interview at any time you deem fit with
no consequence attached.
The interview will last for about 1 hour. If there is a need to clarify a piece of information or an
important issue comes up, we may need to come again to interview you.
May I have your permission to begin this interview? Yes/No

If you do not want to participate, why:
…………………………………………........................................
Interviewer signature: ……………………………… Date: ………………………
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Appendix 3: Semi-structured guide for baale’s, chiefs and the community
members
1. Please tell me about yourself (These questions are just for background information)?
 Do you live in this community?
 Which ethnic group do you belong to?
 What is your religion?
 Which of these age bracket do you belong into (20-40, 41-60, 61-100)?
 How many years have you lived in this community?
 What is your role in this community?
2. I will be asking more general questions. Kindly tell me what this forest means to the
inhabitant of this community?
 What events or practices of cultural values come to mind each time the name of
this forest is mentioned?
3. Kindly tell me how is the forest protected by people in this community?
 Who owns the forest?
 Who takes care of the forest?
 How was this forest established?
4. Please tell me about the sacred rules that are used in protecting the forest?
 What rules are used by the community to protect the forest?
 What is the origin of these rules?
 What has changed over the years in the use of these rules?
 What do the community do to punish those who go against these rules?
5. What type of indigenous knowledge do the Yoruba people in this community perform
in protecting the forest?
 Who owns this knowledge?
 How was the knowledge created?
 What taboo does the community use in protecting the forest?
 Are there any special festivals that promote this knowledge?
 What tradition does this community perform?
 How do you share this knowledge among generations?
 How do you display this knowledge (Is it through sayings, proverbs or taboos)?
6. How are these practice(s) carried out in the community?
 Does this practice(s) take place inside or outside this community?
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 Who is involved in the use of this practice(s) (Individuals or member of the
community)?
 How has these practice(s) changed over time?
 What could have caused the change?
 What changes have you observed?
7. How does the government support in protecting the forest in this community?
 How has government involvement helped the community dwellers
8. How did your grandfathers tell you the forest was protected during his lifetime?
9. Can you name any additional people/user groups who you think are valuable and need
to be part of this study?
I have no more questions. Do you have any questions for me?

Thank you very much for participating in this research work and for spending time to be
interviewed today.
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Appendix 4: Interview question for forest managers.
1. How has indigenous knowledge helped in protecting the forest?
 What is the problem faced by members of this community in using indigenous
knowledge?
 What do you think about the use of indigenous knowledge in forest
management?
2. In your own opinion, what policies can be put in place to support the use of indigenous
knowledge from declining?
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Appendix 5: Focus Group Discussion interview guide.
1. How has the use of indigenous knowledge changed over the years?
 How did the knowledge come into existence?
 How has the community preserved this knowledge over the years?
 How do you practice this knowledge in the community?
2. What changes have you seen in the use of this knowledge in protecting the forest?
3. What do you know about the practice(s) that has been in place in this community?
 What custom does the community follow?
 What taboos do you have in this community that are linked to the forest?
I have no more questions. Do you have any questions for me?

Thank you very much for participating in this research work and for spending time to be
interviewed today.
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