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Abstract 
This study presents a discussion of ethnographic research on the nature and functions of sociolinguistic etiquette among Gonjas. The data for the study was collected through primary sources, and the researchers’ own intuitiveness as a native speaker. The research indicates that these sociolinguistic etiquettes are an integral and inseparable part of traditional Gonja society, and perform important socio-cultural functions. Most notably, sociolinguistic etiquette seems to function as vehicles of both oral and non-oral knowledge transferred through which Gonja cultural norms, beliefs, and values are conveyed. The traditional Gonja approach to sociolinguistic etiquette also appears to be strongly underpinned by certain Gonja cultural concepts, which are reinforced within Gonja communities through continued adherences to traditional sociolinguistic etiquette practices. This is because the social etiquette are seen as having twofold character of denoting the individuality of the person, and also making social connections as well to identify unique individuals. Thus, the sociolinguistic etiquette appears to play a crucial role in maintaining Gonja culture and perceptions of cultural identity. On the other hand, a society  functions best when all its members are proud to be what they are because of what they all agree to what to say, when to say it and to say it in the proper manner.
1.0 Introduction 
Human communication exists when any source (single group) encodes and transmits a message that is decoded. Language therefore concerns our knowledge of linguistic terms and their meanings. It stands at the centre of our conception of mankind. Its primary function is communication, but communication does not end at the mere meaning of words and sentences. Effective communication involves a network through which other components of human activities are expressed. It is our cultural process which brings about the learning and use of language. Speech as intimated by Oslon (1977) is an instrument of socialization. This means that the natural system of communication is speech. This may be made up of short or long strings of linguistic items viewed on a particular occasion for a particular purpose. De Saussure (1916/1959) avers that speech is totally individual; it depends on the will of the individual and therefore unique to the speaker. Owski (1933), as quoted by Hudson (1996), also takes a similar stand like Owski. This author sees speech as a mode of action and not an instrument of reflection. This suggests that, so long as the speaker knows the relevant language sounds and sequences allowed to be used for which meaning is attached, it is speech. This concept delimits itself to only our knowledge in speech rather than the uses to which it is put. Considering the function of speech between a speaker and a listener, one can hardly agree with such a claim. For instance, Hudson (1996) thinks that speech is not an automatic reflex or spontaneous expression but a skilled work that is controlled by rules that we learn as part of our culture. Language therefore does not just act as a control on people’s actions but stands out as a control symbol of every society. 
The fact that the speaker is exhibiting knowledge learnt or acquired from a culture rather than self-concocted knowledge is sufficient evidence that speech is a reflection of a culture. There are social constraints on language which we need to know if we need to communicate effectively. Such constraints are many, varied and differ from society to society: for instance, while among some cultures (e.g the Dagaaba) it is a taboo for a couple to engage in conversation when in bed at night, the Gonja may like it as a good recipe for ironing out differences or for sharing top level private information. Our task is to consider the types of socialization constraint that we accept from the society in which we live and to relate them to what we do as individuals. Social constraints on speech-acts can apply not just to speech, but to social behavior in general for example information, expression of emotions, per formative utterances and so on. 
Gonja is the major language of the people of the newly created Savannah Region of Ghana. The Gonja people currently occupy six local government areas (districts) in the Savannah region of Ghana, namely; Sawla-Tuna- Kalba, Bole, West Gonja, East Gonja, Central Gonja and North Gonja the most recent. The land scope as Twako, (2010) postulates, span Kpembe to Bole and Nyoli in the West and Chache near Wa in the north to Bamboi in the south. The 2010 population and housing census gave the population of these people as about four hundred and sixty nine thousand four hundred and ninety (469,490). The speakers are called Ngbanyԑ (Gonjas) and they speak Kegbanyε.
1.1 The Concept of etiquette.
Etiquettes are rules that we live by in order to show respect to others and ourselves. This means that etiquette is all about building better relationships with others which involves how you behave out in the public, with friends and strangers, whether you are at your home, at someone's home, at a gathering or in a school. If you treat your friends and neighbors with respect, you are more likely to remain on their lists of people they trust, care about, and invite to occasions. Etiquette and manners have been around as long as man has been on earth. There is evidence of this in even the most primitive of tribes and groups of people in the vast, far reached of the world (Choukimah, 2006). Thus, etiquette must be seen as conformist rules of personal behavior in polite society, because it is about being well mannered, courteous and showing respect for each other. Being polite works everywhere all the time. At home, your good manners help everyone in your family to develop self-esteem. At school, good manners draw friends closer to you. In the office, good manners stimulate others to work well with you. 
1.2 Speech norms.
The common saying that ‘no one lives on an island’ is such a true statement, and like other societies, it applies greatly to the lives of the people of the Gonja society. A mostly peasant farming and hunting community ,the Gonjas live a closely-knit and an unavoidable communal life, because they depend very  much on one another; indeed they support one another physically, mentally , spiritually , psychologically and socially. In fact, there is a high degree of agreement on linguistic norms referred to by Keller (1987) as focusing. Focusing implies maintaining “face work” and not losing face such that it will be identified as one’s unique character when using a language. Although the individual may be identified with some unique characteristics in language use, he or she should be able to lead his/her life without losing face. As suggested by Goffman (1969) there is the need to maintain ‘face work’. This we do by adopting the golden rule ‘Do to others as you will like them to do to you’. In this sense one is called upon to avoid aspects of behavior that might otherwise lead to loss of face. Episodes in an individual’s past or personal characteristics that might produce embarrassment if mentioned are not commented on or referred to. There is the need for a protective device which each party employs in the expectation that, in return, weaknesses will not deliberately be exposed to general view. Giddens (1969) and Hudson (1996:114) state, “face is something that other people give to us, which is why we have to be so careful to reciprocate”.
Brown and Levinson, (1987) distinguish two kinds of faces; positive face and negative face. Hudson (1996) equates them with solidarity face; this refers to the appreciation and approval others show for the kind of person we are, for our behavior and our values for example, among the Gonjas, address form like n tuto “father” m pibi “my child” depict instances of this. Let us take two speakers, a younger and an older one to demonstrate this. The younger one uses the term n tuto “my father” to the older man. The older one is expected to reciprocate by addressing the child as m pibi “my child”. Both kinds could be described as respect: in this scenario the younger one’s address is solidarity-face, which shows respect for others, while the power of face-the older one, shows respect for others “the younger ones” right. To render proper service to this study, one cannot do without considering the linguistic universals in the language.
1.3 Linguistic universals
As a prelude to this part of the write-up, it will be useful to reiterate that it is possible to suggest some linguistic universals in connection with language etiquette. Hudson (1996) suggests the following;
i. every language might be expected to have some way of signaling differences in either power-face or solidarity face or both.
ii. power and solidarity tend to be expressed by the same range of forms.
iii. however power and solidarity are reflected in the same range of forms, the form which expresses higher solidarity also expresses greater power or solidarity on that part of the speaker, and vice versa.
iv. in every society at least two kinds of names are available for use within the family in identifying people or addressing them as unique individuals. For example in Gonja Toto is for “father” (the head of the nuclear family) and Enio is for “mother” (the landlady of a nuclear family) Hence Labor (1989:52) avers that language is not the property of an individual but the community.
2.0 Data collection Methodology
The study was envisioned for views, concepts, opportunities, aspirations on linguistic etiquettes and how they impact on the Gonja people. Data analyzed in the paper was gathered from Gonja students and from the Gur-Gonja department at the Universty of Education, Winneba, in addition to researcher’s native intuition. They were thirty one (31) students in all comprising fourteen (14) females and seventeen (17) males. 

2.1 Data Presentation and analysis
The data for this study is analyzed in relation to research objectives as it sought to find out whether communication exists when any source encodes and transmits a message that is decoded, the socio-cultural functions of the sociolinguistic etiquette of Gonjas and whether sociolinguistic etiquette play a vital role in maintaining culture and perception of cultural identity. The paper is modeled within the frame work of social stratification principle by Tonjan et’al (2021). It provides translations and some ethnography background on the linguistic etiquettes. The data is presented as follows: 2.3 discusses the relationship parameter, 2.4. The chronological age principle, 2.5. The social status, 2.5. Language register, 2.7. Discourse and 2.8. Paralinguistic mode of communication 

2.2 The Social Stratification Principle
Social stratification according to Tonjan et’al (2021), is a society’s categorization of its people into rankings based on factors like wealth, income, education, family background, and power. So, from the theoretical perspective, Symbolic interactionism uses everyday interactions of individuals to explain society as a whole. Thus, Symbolic interactionism examines stratification from a micro-level perspective. This analysis strives to explain how people’s social standing affects their everyday interactions.
In every human endeavor communication exists when any source encodes and transmits a message that is decoded. Interestingly, the Gonjas have a social hierarchy and the appropriateness of language dwells very much on the nuisances of this social ladder. Adherence to the placement of the individual or group of individuals on this common ladder depends on the following:
i. relationship (biological and social)
ii. age (chronological and social)
iii. social status (inherited or acquired)
iv. occasion/register
v. miscellaneous(discourse, paralinguistic etc)

2.3 The Relationship Parameter
The study reveals that basically, the socio-cultural functions of the sociolinguistic etiquette among the Gonjas in a speech may be determined by descent or otherwise depending upon the speaker’s position in relation to the addressee. Since the individual starts the learning of language from the home it is here that s/he builds the knowledge of descent speech. Honorific forms like, n nio “my mother”, n niokar “my small mother”, n niogboŋ “my big mother”, n tuto “my father”, n tutokar “my small father”, n tutogboŋ “my big father”, n tana “my father’s sister”, n dache “my elder sister”, n danyԑn “my elder brother”, n nanache “my grandmother” and n nananyԑn “my grandfather” etc. are the address forms accepted in the family. These forms are used during any interaction between a younger one and an elderly person in the family. The older one is expected to reciprocate this with forms like m pibi “my child”, but incidentally this is not the case in the home situation rather the junior one’s name is used. However, this is only used by strangers or people outside the family.
Since marriage is partrilocal and inheritance patrilineal, chronological age is not the main determinant of one’s position on the family ladder. You may see an older man addressing the child as n tuto “father”, n tana “father’s sister”, mma/nnio “my mother”, n da “my senior brother” n wupa “my uncle”, n nana (my grandparent). In fact, this may be an own child, nephew or niece of the addresser. Indeed there is a saying in the language that, esa beeŋ shi ndɔto m ba nε bu kurwe mo tuto “a person may return from the farm only to see that your father has been born”. This sometimes happen in the case where the son or daughter of a man is older than the brother or sister of that man. In such a situation, the son of the man addresses the man’s younger brother or sister as n tuto “father”, n tana “father’s sister”. Also, if the younger person is a reincarnated born who bear the name of a past father, mother, uncle or aunt, sister or brother of the older one, the older addresses him or her same. 
All the informants did agree that among the Gonjas the man can call his wife by her name but the woman is not allowed to call her husband by his name. According to them this practice is still inherent among many parts of the Gonja community. The woman should address Her husband as n da “my brother” and in times of misunderstanding she may address him as n tuto “my father” with the man’s family appellation. A woman may usually refer to her husband as mabe kowurnyԑn “my house owner” to other people. Generally, among the Gonjas the older person will address the younger ones by their real names, but the younger ones must never do that since that will be a mark of disrespect.
However, there are exceptional occasions when the father may address his daughter, enio/ m ma (mother/ my mother), or his son nto/n tuto (father/my father). This may be because the child has been named after his mother or father. But this particularly happens when the interaction involves praise or admiration of a feat accomplished by the younger one or may be to calm her/him down. Also, it does happen if the child is born after their parents.
2.4 The Chronological age principle
Sociolinguistic etiquette plays a crucial role in maintaining Gonja culture and perception of cultural identity. This is probably the most important factor with reference to politeness in language use among these people. The Gonja believe that they are one family and therefore a child addresses any person older than him or her as s/he would address his or her family members as n da “elder brother or sister”, nto/n tuto, “father/my father”, n nio/m ma “mother/my mother”, nana “grandfather/grandmother”, mabe enimu “my elder” etc. 
2.5 The social status
In the position to maintain the culture and cultural identity sociolinguistic etiquettes play a major role in the life of Gonjas. People in certain respected positions are accorded special addresses. For instances, it is strictly unaccepted language to ever address the chief by his birth name or chieftaincy title; rather you say Ewura “chief” or Garba, Jira, Aselo “chieftaincy appellation”. So also, you cannot address the land lord or the Kasaawura “land owner” ordinarily. Instead, address systems such as Kulende “the peace maker between the gods and the community”, Jiabεna “the eater of rotten things”, Apurowa “the applauder” who calms the anger of the kings and gods and masters are used to address him. The priest, the soothsayer, and the herbalist also share the same honorific form, n tuto “my father” or n nyԑnpe “my master”.
Another social standing worth is wealth. Wealth among these people has always been equated with the number of wives and children one has. This is followed by the size of your kenalu “kraal” number of anaa “cattle”, kaboelu “pen” number of sheep and goats, koshilu “hen coop” number of poultry birds. Again, money has much value and those who have it are very much respected but food, children and animals are still given much prominence. It was revealed by the informants that even today, some people insist on having their daughters bride-wealth paid in food stuff. In the past, the rich were always the elderly men because the family had a common pool of all their resources. There was no individual ownership. In any case, if you had a young man inheriting a wealthy family property, he would be given respect not because of the riches but because he represents a family. Again, it might be that since the wealth is communal property, such a person cannot boast over it as his own since he is holding it in trust. Therefore, among the Gonjas, wealth is not a yardstick in determining linguistic preference. For instance, a rich young man will squat to greet the poor old man, and would dove his hat when interacting with same. Today, it is the vise-versa. The old man worships the rich young man because of his wealth. They even go to the young man’s house every day in the morning, afternoon and evening just because he holds power (money). 
There are also honorific forms for some special social relationships. One’s father in-law, mother-in-law and brother or sister-in-law will each address his or her counterpart by saying masha “my in-law” for the father or mother-in-law and nchuro “brother or sister-in-law”. The woman however addresses her husband’s parents as nto/ntuto “my father” and mma “my mother” respectively. It should however be noted that someone younger may address an older female masha “my in-law”. This is often the case when a man meets a woman who is a total stranger, and whether such a woman is older or younger, this address is accorded her. Indeed this address seems to be the most cherished form for the highly respected person after that of the chief. The reason may be that the Gonja cherish marriage so much so that their mothers-in-laws are the most revered people in their lives, thus this is applied to the woman. Indeed such a woman is also expected to address the man she does not know by the same linguistic form. A similar expression ma jipo “my darling” is used between two opposite sexes of about the same age but who respect each other highly. 
It is not uncommon to have older ones addressing the younger ones as ma kul “my husband” or ma eche “my wife”. This particularly happens when there is a great disparity in their ages. For instance, a fifty year old man may refer to any girl between the ages of 2 years to 20 years as ma eche “my wife”. In a similar development a woman of fifty may also address a boy of tender age as ma kul “my husband”. Traditionally, your grandfather is your eteri/kenekpa “friend”. Whiles your grandmother is ma eche “my wife”. However, this is used mostly in the extended family relationship. 
The pronoun fo (“you plural” representing a group of people), is also used even for one person to show respect. It is used by and for everybody and anybody that one feels he or she has some respect for. Another reason for its use culminates from the fact that at any given time that the individual may be seen to be interacting, that individual is really representing his/her family, village clan etc. This is particularly the case when it involves greetings. Greetings involve inquiring about the individual and the rest of his/her community he/she is coming from.
2.6 Language register
Communication is personal and relies so much on context. If you know someone very well and you trust each other very well then you can communicate the things that maybe you could not have said to someone you barely know. Language register can be looked at in the perspective of who speaks what kind of language to whom and where and how? Thus, communication may exist between two sources if any of the two engaged in discourse encodes and transmits what the other decodes. As mentioned earlier, language belongs to the community and not the individual. Language individualism ends at the differences between speakers with regard to their sociolinguistics past, No two speakers have the same language because no two speakers have the same experience of language Hudson (1996:11). Language register is the choice of words in any language society which conform to the norms of that society. So then no matter how eloquent or proficient you are in the language your choice and use of register must be guided by societal norms. 
Here again the younger has to speak ‘humble’ language to the older one. Generally the young one is not expected to use proverbs without asking for permission from the elders. S/he may not use jargons neither should he use vocabulary that expresses strong nor negative emotions which are socially dangerous; for instance, cursing, swearing, insulting etc. In the same vein, the older ones are not expected to speak obscene language in the presence of the young. And both parties are expected to use euphemisms to water down otherwise obscene or strong abusive language, especially in the public. For example, one may say, sha eche “love a woman”, ji eche “eat a woman”, di eche, “sleep with a woman” which really mean “to have sex”). Also, expressions such as: ….. maŋ wɔtɔ “…..is not there”,  , …..ta katoe n gbasa, “…..hand over his spoon”, …..kepechɔŋ tuwe “…..horse has cut off from the peg”, …..kini kude “…..has refused food/tz”  …..bla kɔnɔ m bԑ “…..has packaged his mouth” , …..pla kaman n sa durnyaŋ “…..turned the back towards the world”,  …. kͻ n tͻr  “fought and fell” which really means one is dead  are used when both the old and the young find themselves delivering an information that concerns the  reporting of the death of a king or chief, an elder or a prominent figure of society.
2.7 Discourse
Gonjas adhere to the sociolinguistic functions of the socio-cultural etiquette when two people are engaged in a discourse. Normally, it is the higher of the two people in a dialogue that controls the speech. Except in the situation where the lower ranking individual wants to ask for clarification or seek information, otherwise s/he listens only. The visitor or guest greets the host, no matter the age of either. Unless the younger one wants to make an enquiry or seek information from the older one, the older one initiates the discourse and directs it as such. It is also the older one who exits from the discourse to bring it to a close.
Also, when one is at a meal, one is not supposed to mention the names of certain things like kemele “phlegm” and ajɔŋԑ/ebin “excreta”. Not at a meal alone, even in bars and other public drinking places, is one supposed to mention the names of wild animals since it may be a taboo to some people if the name of a particular animal is mentioned; the affected person will not eat the food or drink again. S/he will leave, making the speaker embarrassed or sometimes ashamed. It is possible that the offender may be called upon to eat or pay for the cost of the food or drink if it was bought.
Since appropriate language choice presents a problem, there are certain places one may need to speak or interact through a second person. In the chief’s court the Gonja is expected to speak through a dɔgti “linguist”. Similarly during courtship in marriage, the suitor interacts with the intended bride and her family through kabɔɔ “a mediator”. Indeed without the kabɔɔ one cannot say he is going to court or marry a girl. Other instances include funeral, arbitrations, ritual performance etc.
Just as a traditional Gonja woman is customarily barred for insulting her husband ewulpo jagata “stupid fool”, a Gonja man also has no right to insult the kefii/kegbo “buttocks/bottom” of his wife. It is a strong case for divorce if it does happen. The woman in turn has no right to chɔ/parsi “purf” on the man as it is considered to be an unpardonable insult. 
 	With people who are familiar and of the same age group, the use of jargons and expressions like hei, hai, hԑԑ, nkpa (friend) abound. Again, these are not permissible to older ones or strange people. Also, there is a special linguistic form, kanyԑnso/kacheso “Mr man/Madam woman” used to address people with deformities or the physically challenged.
To consult the soothsayer, to perform libation or to sing funeral dirges, one needs a linguist  who not only understands the language of the area but one, who knows very well  the polite way of presenting one’s case. 
Generally there is a difference in the tone of the language of the sexes. The male has a more power –laden and assertive tone, while the woman is sort to have a resigned and submissive tone. For example, men will not only speak at the top of their voices but use language in addition to the beating of their chests. The explanation is that the man is strong enough to protect the woman while the woman should be meek so as to be loved and protected 
2.8 Paralinguistic mode of communication 
Per the crucial role that the sociolinguistic etiquette is playing in maintaining culture and perception of cultural identity, communication cannot be overlooked or perceived in one mode. There are several other modes of communication among the Gonja which include body language, gestures, symbols and some pronouncements. According to Abercrombie (1998) ‘we speak with our vocal organs but we converse with our entire bodies. McNeil (1992) adds that the gestures help make content, but content must be delivered in a ‘cultural’ manner. Some body language forms we use are universal as for example; kejɔŋԑase “squatting” to show respect, kumugba “nodding of the head” indicates agreement while shaking hands (kebɔ enɔ to) may show gratitude. Also, emotions like kagbenefuli “happiness”, kechiŋchiŋso “surprise”, kagbenejajԑ “sadness” and anger (agbo) and others may be expressed facially. However, some of these differ with use, occasion or audience. Generally the left hand is not used in conversations. Indeed, there is a proverb in Gonja to this effect that; esa maa teŋi enɔ bena a shoŋi mobe/ mo tuto be kowu “a person does not point with his left hand to his house/father’s house”. So in talking to elders one does not use the left hand. It is also unacceptable for a child to greet or eat with the left hand. A younger one may not wave his/her hand to show an older one to indicate agreement. Neither can s/he sneer nor beckon the superior one. Waving an older one on or to stop is not proper. To use the palm of the hand facing downwards when gesturing the height of a human being is an insult, rather you have to use all fingers pointing upwards. 
It is not customarily right for a young one to extend his/her hand first for an older one, neither is it a cultural heritage for a woman to shake hands with a man. The subordinate squats or stoops when greeting or giving an object to the older one. For instance, when a woman or girl is offering water to her husband or visitor she must squat or kneel down and remain in that state until the person has finished and gives back the container. As s/he greets, the first sentence of greeting either begins or ends with the personal/family/clan appellation of the individual (older one). In other words, every appellation is applicable to the individual based on his or her family lineage or clan. For instance, the following appellations are applicable to the following categories of people during greeting:
	Name/Title	                                	 Appellations 
Gonja	      Gloss                  	Gonja
	Bewura                 Chiefs  		Aselo, Jira, Garba, Yiram
	Bewurche             Queen mothers 	Gbaŋsaga, Wɔndaga
	Bewurabinyԑnso   Princes  		Chԑrba, Lɔŋna,
	Bewurabicheso     Princesses   	Laŋka, Woriga, Nanka
Kupo/kasaawura Landowner             Purowa, Jiabԑna, Mbonyɔ and Kpampowa (female)
	Mbɔŋwura            Chief warior  	Jɔnyԑn, Lajo, Kɔnyaŋ and Kpampowa (for female)
	Ekpampo              Hunter 		Digboŋ, Mbonyɔ and Kpampowa (for female)
	Bɔipo                    Blastmith  		Asa, and Bɔyiga(for female)
	Wonjomu              Babber 		Asa, and Bɔyiga(for female)

Removal of hats and sometimes footwear, when greeting are culturally expected of the junior ones. For instance, in the case of greeting the chief, the Gonja will remove the hat and the footwear and lie down sideways on the left to greet until he or she is being permitted to get up or sit up by the chief or the chief’s linguist. It is generally unaccepted for any of the parties to turn their back to the other during conversation. Equally it is unaccepted for children/younger ones to keep looking directly/squarely into the face of the older one during dialogue. 

One other phenomenon in this write-up has to do with proxemics. This is the physical distance proportional to social distance in a culture. Pocheptsou (1996) opines that what varies from culture to culture is the distance which is thought appropriate for a particular degree of solidarity. For example, while an American may feel insecure or feel that there is an intrusion of his/her personal territory of space by a stranger or non-acquaintance hug who tries to keep too close to him and tries to keep off or keep too far away, to the Gonja it is a sign of coldness. Solidarity face by physical contact is quite permissible but mostly among the same sex group. It may also take place between the very elderly and the very young. However, acquaintance with the opposite sex do indulge in romantic hugging, especially those of the same age group. Indeed such a couple would even drink from one calabash at the same time. Indeed the younger one is not allowed to speak to the older one at a distance. He/she must get close before speaking to the elderly. To contravene any one or two or more of the issues raised among these people violates their proper use of language, and therefore attract sanctions like, denial, confrontation or rebuke. Indeed you would have lost your own credibility in the face of your ‘insulting’ language.
Conclusion 
From the study it came to light that language is one of the most important systems in human activities. Seen on the surface to be made up of linguistic forms, its real semantics are tied to certain accepted practices within that language community which are many and varied. This study has taken one such language communities and has looked at some of the major constrains on the linguistic forms. Among these constrains are age, status, sex, peer group and other social considerations. In addition, the “what” and “how” of the language came to light. In effect, if a person makes himself and others uneasy in conversation by ignoring the socially accepted norms associated with the language, that person is likely to have such a baleful effect upon the social life around him that he could just as well be called a faulty person. The study also found out that a society functions best when all its members are proud to be what they are because of what they all agree to what to say when to say it and to say it in the proper manner.
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