CHAPTER ONE

Construction of Masculinities in The Suns of Indepedence

1.1Introduction

The key aim of this study is to examine the com$tom of masculinities as portrayed by

Ahmadou Kourouma in_The Suns of Independence. Tdwelndepicts how traditional
power and rule of the Dumbuya was disrupted ag thaitional power base, trade and
war, were “ruined” and “stopped” respectively dwecblonial rule and the coming of
independence. The study examines how people inddgrg under the chieftaincy of the
once powerful Dumbuya dynasty are compelled tosadju challenges brought about by
the coming of independence. It analyses how théocautlepicts post-independence
politicians, who he also refers to as the ‘sungndependence’ even as ‘bastards’, and
how this influences the construction of African mamities. | argue that colonialism
and later the attainment of independence brougloutala degree of disruption to
traditional institutions of power. Faced with drassocial, economic and political
changes, people express masculinity in differengswd@he attempt is to illustrate how
construction and expression of masculinity was cié@ following the attainment of
political independence, resulting in the formatemd expression of different identities,

power, new masculinities amongst men and women.



| further argue that Kourouma uses fiction to pytthe greediness and lack of delivery
of post-independence African leaders. Similar tbeotAfrican leaders in independent
African states, the politicians in lvory Coast tnlled in the footsteps of the other leaders
who failed to live up to their independence promiskhis is seen in that the majority of
the people continued to live in poverty while thelificians concentrated on

accumulating wealth in what is referred to as geérich quickly scheme’.

In order to address the main aim of the study Ithskollowing questions: First, how do
the people in the novel perform masculinities as@sequence of the coming of ‘the suns
of independence’? Second, how are the male-donarmdsitions of praise singers, fetish
priests, hunters and blacksmiths, which are styongbsociated with traditional
masculinities portrayed in the novel? Third, howesldhe disruption of trade lead to

traders’ and merchants’ loss of status and subsé(eraasculation’?

The study examines how characters in the noveltadaphange by way of assuming
different forms of masculinities. It demonstratesvhthe coming of independence posed
a challenge to people’s relationships with regardhdusehold chores, trade, traditional
roles, employment, as well as their political ot&ions. In this regard, it is believed that
the study will hopefully shed light on the understmmg of the construction of
masculinity in response to colonialism and latex #ttainment of independence as this

resulted in the disruption of the peoples’ livelio



1.2. Background

It is necessary to give a brief background of tathar of the novel, the Ivorian (1927-
2003) Kourouma as his life experiences in the IMOoast bears on novel and hence the

research aim and objectives. The Suns of Indepeederas his first novel. It was

published in 1968 and was later translated intoliEimdy Adrian Adams in 1981. The
setting of the novel is Horodugu (Ivory Coast) agdom that was ruled by the Dumbuya

dynasty.

Kourouma’s personal history encompasses studentatein. He was educated in
Bamako, Mali, but was expelled because of partitigan a student strike. As a young
adult, he was drafted in the French army (Francaumed Ivory Coast for almost a
hundred years and was the colonial master). This iwathe 1950’s, a time when
liberation movements were becoming strong and goafedissent louder. As a soldier,
Kourouma was ordered to participate in a crackdawn the emerging liberation
movement in Ivory Coast. Kourouma, however, refuded was transferred to Indo-
China where he spent four years as punishmentsidsversive behaviour’ during his
military service. Personally, Kourouma initiallysisted the idea of going to Indo-China
but he changed his mind after Benard Didier, whe Wwary Coast’'s most famous writer
of the time, persuaded him to go. Didier convinbéd that military experience would
prepare him for anti-colonial war in Ivory Coast ielh he strongly believed was
inevitable. After his service in Indo-China, Koumoa studied Actuarial Sciences at

Lyons and Paris in France in the late 1950’s amdrmed to Ivory Coast in 1961, just



after the country’s independence and worked asnanrance Executive He was not
happy with the political situation that prevailea Ivory Coast after independence as
confirmed in his words, “l was impervious to thegitaof the single party which claimed
to be the only form of authority capable of devébgpthe country”. This made
Kourouma leave the country. His second coming inO1®as brief. When his play “The
Truth Teller” was published in 1974, it was deerfyeyolutionary” by the government.

So Kourouma left the country and lived in Cameraod Togo until 1993.

To address his dissatisfaction with the socio-eogn@nd political system in his country
Kourouma embarked on writing that denounced théatlicship associated with single
party rule which he refers to as “the Kingdom @ sli (Gray, 2001:122). Ouedraogo
(1999) observes that the link between Kourouma taedcrises in Ivory Coast was a
principal force for his creation of the novel. In aterview with Ouedraogo (2004),

Kourouma is reported as saying:

When we achieved independence, there was mulyipartand
then suddenly one party rule was introduced. | thasfirst one
and | am very proud to say, | was the first ondigbt the one
party system.

This places Kourouma among the first generatiopastcolonial writers and among the
first to express their disappointment and disitbasnent of postcolonial rule. This is
further illustrated in an interview with Stephena@n2001) where Kourouma gives his

reasons for being opposed to the Ivorian post-ieddpnce government: “[...] having

! Hppt://www.holmesandmeier.com/titles/kourouma.html



fought so hard for independence, when it camedtdnt nothing to us”. In this regard,
Kourouma demonstrates how the post-independendgécjols who took over power
from the colonial French government, failed to delithe fruits of independence or to
live up to their promises. Kourouma’s criticismtbe government came to the attention
of the president. Ouedraogo informs us that it vessential for President Felix
Houphouet Boigny to keep a physical distance batwbe writer and the seat of his
power. The president deliberately gave Kouroumgas®ents that kept him away from
Ivory Coast as a way of minimising criticism (Ouadgo 2004:2). This enabled
Kourouma to pick various experiences from differ&frican independent countries such
as Algeria, Cameroon and Togo. It is illuminatihgttthe time the author spent outside
his country gave him enough material to use tocadte the ‘evils’ of governance.
Ironically, he used his experience, as stated bgdfaogo (2004:2) to denounce the lies,

to accuse the agitators, “to expose the buffoons”.

Living in ‘exile’ made Kourouma feel a sense of hefonging. By the time he returned
to Ivory Coast in 1970, there were political chage had to grapple with. Describing

the situation Ouedraogo (2004: 2) comments:

Without status, Kourouma has no ties anywhere;dteth invent a
status and class position for himself, even if anlyis imagination,
by nourishing the whole phantasmagoria of the &gof the pariah
and the exile that runs through his oeuvre. Litemathus gives him
the means for this reclassing: social degradatothiis seen to be

compensatory by symbolic reclassifying.



The above quote helps to confirms Kourouma’'s wdhddg The Suns Independence is

both fictional as well as documentagourouma uses the impotence of Fama (the last

Prince of the Dumbuya dynasty) to advance the datrag effects of the coming of
independence and the non-performance of the Ortg Bygstem. The manifestations of
disillusionment are demonstrated in the socio-caltgculture and religion), economic
and political (chieftaincy and party system) stunes that were disrupted rendering the
traditional way of life impotent. It is during thitime that the people experience

‘dissatisfaction’ with the coming of independence.

Thus, similar to the corpus of African writers, Kouma’s writing addresses the
atrocities that came with independence. Prominembreyst these was the failure to
deliver the promises of the fruits of independebgeoliticians. This view is supported

in an interview with Rene Lefort and Mauro Rosig2%) where Kourouma says:

The earliest opposition leaders turned out to henkin, drug
addicted looters, without principles and scruplesanigd first and

foremost to take revenge and get rich.

This state of affairs, in my view, moved Kourournddtand up and be counted’ as a way
of filling in the gap created by the lack of sesoopposition to the government. The
author has been acclaimed as one of the mostatwtigters of the post-independence era
as reflected in this particular novel. Jean Oueglva(?004:1) notes that Ahmadou
Kourouma is amongst “the first to sound discordatissonant notes in the literary
concert where ‘good’ French was the currency”. Hesvamongst the first to criticise

African rulers with regard to their actions aftadépendence. As a result of his critical



political stance on the government, he was twiced into exile, first in Cameroon and
later in Togo where he lived until 1993. The stuslyherefore, an attempt to investigate
how the author addresses the themes of disillusamrand to link these themes to the

notion of African masculinities in the novel.

1.2.1 The Suns of Independence

The Suns of Independence is considered by sevterari critics as a master piece.

Commenting on the novel, Guy Ossito Midiohouan (19232) notes: “Kourouma had
created a masterpiece of his first attempt - a engigice not only because of the themes
he explored [disillusionment in post-independentics], but also because of the

originality of his writing style.”

Ouedraogo (2004:3) observes that the strikingufeat of the novel draw from the
writer’s ability to “use Malinke, ‘broken Frenchhd pidgin found in his writings which
are an extension of the noble language and greg®ech of his characters and the
reflection of the colonial experience”. As Kourourpats it “the novel deals with the
African cosmogony, the language is African” (Ouedia 2000:1339). As such, the book
was originally written in “Malinkelised French”. This seen in the creative use of the
narrators ‘voices’ and skillful reference to hustegriots, totems, fetish priests and the
skillful use of proverbs which are all associatethvAfrican traditional societies. Islam

and ancestral worship are at the centre of thkgioes lives.



In addition, the uniqueness of the novel emanftes its fictional and documentary
aspects. This view is confirmed by Kourouma in aterview with Lefort and Rosi

(1999:5) when he says:

| ended the fictional part of the book with a s@etl would
describe as documentary. After telling the storyhef protagonist,
Fama, | described situations and events that tdagepin Ivory

Coast.

Ouedraogo (2004: 1) observes that “people wereriserp by the narrative form, the
irregularity, the diversity and especially the dgnsf his oeuvre”. Commenting on the

novel, Rosemary G Schikora (1980: 811) says, “TinesSf Independence is considered

by most critics as exceptional work of African fet, based on the belief that the oral
tradition and written African literature are linkeadl a very concrete way.” Eric Sellin

(1971: 642) adds that “Kourouma takes material The Suns of Independence from

double tradition”. Sellin adds that:

The story violates such precepts of writing death® European

heart as the classical unities, uniformity of powfitview and an

eclectic style, but it weaves its own spell in araginative fabric

made up of proverbs, fabulistic paragraphs, andtin of ancient

traditions and modern events (642).
Therefore, the incorporation of oral tradition iretnovel adds to its uniqueness. The use
of the griot and proverbs are remarkable. Schikp@80: 815) observes that “each of the

eleven chapters’ titles of the novel closely resiesa folk saying, cast in the oblique,

economical phrasing of proverbial language”. Sctakadds: “Proverbs are an integral



part of the tone and texture of the work which appdo recapture with such poise an
authenticity the voice of the African griot” (815Kourouma himself, points out that
among the Malinke, “one always illustrates the wehaith proverbs to enrich meaning”

(Ouedraogo, 2000:1339).

Furthermore, the voice in the novel, as Schikor@8QlL 812) observes “is that of a
Malinke narrator who reveals aspects of the engagiistry of the griot-master story
teller, trustee of lore, the genealogy, and thedans of traditional African society [...]

the narrator is well informed as an insider coudd toncerning the particular Malinke
milieu depicted. He knew what he is talking abodtttable also, are the various points
of view in the novel. Commenting on the point cdwiin the novel, Schikora (1982: 814)

observes:

Fama’s point of view is the naturally dominant oget much of
the work’s power to sustain our interest; to eaiartand move us

derives from the contrast of antagonistic pointsiew

The Suns of Independence has been describedenedit ways by different critics. Jean

Ouedraogo (2004:4) comments that through theriosel, Kourouma was able to tell the
“best story” by blending fiction and reality. Thigluthe story he “sought to represent the
experience of a large part of independent Afri¢d@tiaku Gyasi (1997:203) says ‘it is the
richest and most original novel judging by its tleeof disillusionment and the style of
writing”. Eric Sellin (1971:642) adds that “Kouroantakes material for The Suns of

Independence from the native and colonial of hisntxy; he emphasises the tragic



impact of militarism and bureaucracy on traditiom&rican customs”. This firmly

establishes that The Suns of Independence is aotarial and post colonial issues. As

Kourouma says, it is about “dictatorship that hented to denounce” (Ouedraogo,

2000:1338).

Secondary scholarship on the novel has so far ledye¢hat there has not been any work
done that looks at masculinity. It is hoped thaubing Kourouma'’s novel, we can have a
critical analysis of masculinity and masculinitiehis will broaden the scholarly view of

the subject and deepen our understanding of cargkand situational masculinity.

1.2.2 Synopsis of The Suns of Independence

The Suns of Independence is a novel of early pasn@l Africa. The central character

is Fama, the last prince of the once powerful Duyaldynasty that ruled over Horodugu
- an area that has now been divided into two indéget African states, Ebony Republic

and the Socialist Republic of Nikinai.

Fama losses his right to become chief when hisefatles. Frustrated, he leaves his
homeland for the city, where he is a fairly pody dweller now, far removed from his

home-town, unable to find his place in this comptexv world. People still show respect
for who he is, and yet he is obviously part of aldahat has largely been lost. He ekes

out his living through begging at ceremonies amdéfiorts of his hard working wife.
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Fama and his wife Salimata have not been ableve aachild, meaning his lineage will
die out with him. The beautiful but increasinglysgderate Salimata also has a tragic
history, as her initiation into womanhood is botthand she is then taken advantage of
by the fetish priest. She is now obsessed with fp@op pregnant. Salimata visits
marabouts, spends money and offers sacrifices,abbuthis does not assist her to
conceive. She always tries to do good, but “gooslmesarely rewarded”. She certainly

suffers for it. This situation robs the couple appiness.

Fama, the “sole remaining legitimate descendanthefDumbuya, returns to his native
land to assume his position after the death otthef. The countryside is different from
the city, but life has changed here as well. Fanesdot fit well in this changed world:
his personality clashes with the post independesqgeectations. People still make

allowances for him, but it is clear that he is lecrgom a bygone time.

Togobala is a place of “seething passivity”, thegle worn out by the turmoil of the post

independence adjustments. Traditions are upheh@ burial ceremony of his cousin, the
previous chief, is celebrated as elaborately asiples nearly as in the old days, thanks to
the assistance and wisdom of the old fetish paastthe praise singer. But the world is
not the same: “Truly the suns of independence atesuited to great things; they have

not only unmanned, but also unmagicked Africa”.

Fama inherits a position of leader of this once gdw territory but “in a world turned

upside down, Fama had inherited an honour withbet heans to uphold it, like a
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headless snakeFama does the best he knows how, but he cannot sd#pe changed

world. He is jailed as a political prisoner, andetahe is freed: it all remains

incomprehensible to him. He died tragically in aman’s land on his way back home.

1.2.3 Translation

French publishers were in the beginning reluctamublish The Suns of Independence.

The novel was therefore first published in Montrg2dnada). Soon after its publication
in Canada, the novel received an award and it whstben that French publishers paid
attention to the book. The argument that the phbhs raised for their refusal to publish
the novel was that Armadou Kourouma did not wrhie book in standard French.
However, Killan and Rowe (2000:128) have disagne@l this point of view arguing
that the ‘Africanising’ of the French language csually one of the strengths and aspect
of Kourouma’s creativity. Killan and Rowe (2000:)28dd that the reason why the
publishers refused to publish the book was thatwas critical of the new political
leadership and the criticism of the new regimes $madhded reactionary at the time.”
The novel was first published in France in 1970p tyears after the Canadian

publication.

Readers have a choice of using either the Engligfrench edition. Coming from an
Anglophone country and having no knowledge of Fnehased the English version.
This also explains why | relied on Anglophone sesrt¢hat are available on the
author and the novel, which in comparative ternes fawer than the Francophone

literature. It is highly likely that the translatedition may, to some extent, ‘lack’ the

12



flavour of the original owing to translation chaitges. This could be true for many

translations. However, for purposes of examining ¢onstruction of masculinities,

the English version lacked nothing to hinder a stimatudy.

1.2.4 Other Works by Kourouma

Ahmadou Kourouma wrote four novels. The Suns okepshdence, Monnew, Waiting

for the Vote of the Wild Beasts and Allah is Notli@bd, were written in this order. For

our discussion in this section, we shall considdy ¢he third and fourth novels. Danny

Yee (2005J notes that Waiting for the Vote of the Wild Beals&s also been published

under slightly different titles such as Waiting thve Wild Beasts to Vote and Waiting

for the Vote of the Wild Animals.

Waiting for the vote of the Wild Beasts is a sattinovel of post-colonial Africa. The

narrative is framed within the traditional Africlrmework of praise singers, Maraboults,
Shape - shifters and their stories of the actiwibéthe ancestors. The story that emerges

is a clear portrayal of post-colonial African dep.

Through the life story of Koyaga, the protagonisd &resident of the fictional Republic
of the Gulf Coast, his thirty years in power andvrfacing the greatest challenge of is
bloody career, we see the actions, mismanagemehtbeutality of a dictator. The

narrative is told by Bingo, a West African storigel Over the course of five nights, he

tells the story of the President and totalitarialer.

2 http://dannyreviews.com
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Yee (20055 observes that:

Koyaga’s life story has mythical beginnings, leadito a distinguished career.
Orphaned at the age of seven, Koyaga grows up totbaible hunter of men as
well as animals. He serves his country’s Frenchkrsund fights in Indo-China
(Vietnam) and Algeria. On his return to his newhgépendent country, he finds
himself rejected as a symbol of the old regime ebDrined, proud and ambitious,
Koyaga soon takes power, first as a part of a foan junta and then becomes the
sole ruler and dictator, reasoning that “.in a h#rére can only be one male
hippopotamus.” He emasculates his victims and plabeir penises in their
mouths to prevent their spirits taking revenge on.tHe fights mystical beasts
and is a shape-shifter, capable of changing hinrstelfoeasts and birds.

Shortly after establishing his rule through thegagioyaga visits other African dictators,
who compete to give him the most contemptuous adtypical of African dictatorial
leadership: “every man is a dissembler...The mosomat institution in any one-party

state is the prison...Africans are thieves from Birth

During the three decades of Koyaga’s bloody ruke,shrvives repeated assassination
attempts and still continues to exert his influetcgh at home and abroad, gaining
support and investment from abroad. Koyaga’'s daaincbmes when the ‘First World’
decide they no longer want to support dictatorslaipg call for democracy. Faced with

this challenge, Koyaga needs another strategy totama himself in power.

% http://dannyreviews.com
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Ahmadou Kourouma’s fourth novel is Allah is not @eld. The novel, originally

published in France in 2000, was Kourouma'’s lasbreehis death in 2003. The narrator
informs us that the full title of the novel {&llah is not obliged to be fair about all the
things he does here on Eartha title that is mentioned repeatedly in the stoifhile

Kourouma’s earlier works covered problems of padbiwy Africa, Allah is not Obliged

deals with the old and common issues and goeseiutthadd the more recent and jarring
phenomenon in the region; the widespread use dfl dvldiers which has led to

bloodshed and a lot of suffering.

The narrative is about Birahima. When his motheddhe was only ten years old. He set
off from his village in Ivory Coast to find his aum Liberia, hoping she would adopt
him. But once across the border, he soon finds élinsaught up in the tribal war raging
there. Birahima is given an AK - 47, a supply afigk (hashish) and orders to kill. This
was the beginning of a long and dangerous jourreegsa Liberia and Sierra Leone,
lasting three years in which Birahima becomes aalksoldier with a Kalash”, bouncing

from conflict to conflict.

Allah is not Obliged abounds with characters whacty define and divide themselves

as Muslims or Christians. Most people, irrespectf¢heir religion are affected by the
civil war forcing ‘everyone’ to be equally corruptjolent and power- hungry. The
warlords that Birahima fights under profess to bennof great faith, but religion
repeatedly proves to be a mere disguise of whatewederous actions a given tribe

wishes to commit.
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The story is told in the first person by Birahinaten year old orphan, as he moves from
conflict to conflict, frequently cursing and usifaul language (note that the use of foul
language is a technique that Kourouma used exigysiv his first novel, The Suns of
Independence). It is worth mentioning that Birahsnaofane voice is one of the novel's
great pleasures. It is told in a matter of fact waywever, from the perspective of a child

who is still innocent despite the actions.

We can clearly see from the works of Kourouma tieatvas a consistent critic of African
dictators. He exposed the leaders’ brutality, qatiom, lack of delivery and intolerance
to opposing views as some of the factors that hedvéo the instability witnessed in most
West African nations. Kourouma has made it aburigatear that independence has not
benefited the majority in Africa. The many militacpups that have been witnessed and
the civil wars all testify to the sad state of aaThe common citizen is left with no
choice but to make the most under the circumstamsgsy their survivor instincts.
Notable also is that the brutality and corruptioh tbhe leadership portrayed in
Kourouma’s works are perpetuated by men, who dawmitiee political arena, reminding
us of the general sidelining of women in natiosalies, a state of affairs that is common

in many African counties.
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1.3 Gender and Masculinity

There is a direct relationship between gender aaskcalinity. Gender basically refers to
the fact of being male or female and both men amdn&n can express masculine

attributes. Lindsay (2005:141) notes that:

Gender is a multi-dimensional concept, carrying cdpve and

prescriptive elements. At its most basic, gendemisocial category
imposed on bodies, an understanding about whae#ns to be male or
female. But it also signifies relationships betwaeen and women and

their relative positions in society

Julliana Makuchi Nfah-Abbenyi (1997:16) defines den as “the non-physiological
attributes and/or behaviours, shaped by societycattdre that are defined as appropriate
for the male sex and the female sex”. Lindsay amesther (2005:4) define masculinity
“as a cluster of norms, values and behaviourakepadtexpressing explicit and implicit
expectations of how men should act and repres&mgblves to others.” Lindsay and
Miescher add that “the ideologies of masculinitylike those of femininity — are
culturally and historically constructed, their megys continually contested and always

in the process of being renegotiated in the cordgégkisting power relations” (4).

It can therefore be seen that like masculinity, dgenis a social construct. Morrell
(1998:606), quoting Nancy Lindsfarne, confirms thissertion and add that “gender

identities are socially constructed, their focuspecifically on the ceaseless contestation
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of this process.” Victoria Bernal (2005:165) pushies argument further and add that
“gender is not given but is historically and sogiatonstructed according to particular
local realities.” Commenting on gender, Dorothy gsan (1999:230) says ‘there is
theoretically no limit to the number of genders @n given society.” Mills and
Ssewakiryanga (2005:90) suggest that “we neede@srder in a more fluid way, as the
performance of always changing, always contextedlis‘masculinities’ and

‘femininities’.”

It is noted from the above comments and observatibat there is a direct relationship
between gender and masculinity. They are both ssepatterns of behaviour that are
historically and socially constructed; they are finéd, are diverse and performed by
both men and women. This has resulted in gendesteations being dialectic. How
men and women see and represent themselves, angdmer relations are organised
and promoted are shaped by larger socio-economityral, political and religious

transformations (Lindsay and Miescher, 2003:2).

1.4. Contextualising Masculinities

Recently there has been extensive work on mastieiras various scholars have written
on its different aspects. As such, the diverseaighe term ‘masculinity’ has made an
unequivocal definition elusive. As studies and ktemlge on masculinity/masculinities
increase, even areas of agreement and/or disagnedraee also increased. This has

posed challenges in defining masculinity. Whitehaad Barrett (2001:1) observe that
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“today there are no areas of men’s activities tizate not been subject to some research
and debate by both women and men”. This has resintdifferent views of what is and
what is not masculinity. As a result, research nueeessitates the differentiation of
masculinities. It has therefore been establisheat there are diverse masculinities
(Morrell: 1998). This observation is supported byj (2002: 210) who argues that

“masculinity is malleable”.

Connell (1995) has also shown that men do not shareegemonic masculinity equally.
While men oppressed women, some men were also dtedimnd subordinated by other
men. Brittan (1989:14) supports this view and atld$ masculinities can be divided into

three concepts namely:

* Masculinity itself as “aspects of men’s behaviouniehr fluctuate with
time” such as hair length.

* Masculinism as the dominant masculine ideology Wwhiecludes what
Brittan calls “hierarchical heterosexuality”

» Patriarchal; the system of male domination whicly mat be antecedent

to and/or separate from class.

Brittan takes masculinity and identity further amdjues that masculinity has no fixed

form. Since masculinity is socially constructedfetient societies will perceive what it

means to be male or female differently.
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The concept of masculinity used in this study fekoRobert Morrell (1998: 607)
definition that, “masculinity is a collective gemddentity and not a natural attribute. It is
socially constructed and fluid. There is not oneversal masculinity, but masculinities”.
Morrell’'s definition is useful in analysing masaities in the novel as their construction
is influenced by diverse factors and situationsnhyabrought about by the coming of

independence.

The study examines the way African masculinities r@flected in the post-colonial era

using the novel The Suns of Independence as a staglg. African society is male
dominated; as such positions of leadership, relgi@ractices as well as political
functions are all male dominated. In the case @& tiovel under review, African
masculinities are seen to be manifested in thesrofehunters, praise singers, fetish
priests, traders, religious leaders, as well agigahs. While African societies are male
dominated women still find space to negotiate tipeisitions, enabling to them in some
cases to subvert certain male roles, hence thdityato perform female masculinity
(Miescher:2005). The women would, for example, gega trade and this opened
opportunities for them to provide for themselves &or their families. In this study |
argue that masculinities in both men and women gbarnn the face of a clash between
modernity and tradition and illustrate how the samasculinities (re)adjusted to

economic and political challenges brought abounbgpendence.
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1.4.1. Hegemonic Masculinity

The concept hegemonic masculinity is used to refgratriarchal power and how men
use this power to subordinate women. It is undedstm the basis of the common belief
that men are superior to women (Connell, 1995).ouaine and Morrell (2005: 4)
guoting Connell notes that hegemonic masculinitghiss dominant masculinity that is
performed from the awareness of what it means toabenan. In_The Suns of
Independence, Fama, the protagonist, prince andaiteof the Dumbuya dynasty is
someone who has lost his status due to the inttmofuof colonial rule and later the
coming of independence. He then tries to re-asssrposition in response to changes.
This further suggests that masculinities are exg@e@svhen individuals chose to respond
to a given situation in different ways. Fama findmself living a life of begging at
funeral ceremonies among his ‘subjects,” hencditlieeof the first chapter: “The Mastiff

and his Shameless way of Sitting”.

Mike Donaldson (1993: 645) is of the view that “Bewpnic masculinity is exclusive,
anxiety provoking, internally and hierarchicallyffdrentiated, brutal and violent. It is a
key element of patriarchal authority”. However, {ghindividual men enjoy ‘patriarchal
dividend’, that is, the advantage men in genera g@m the overall subordination of
women (Connell, 1995), it can be argued that nbtre&n share this conferred power
equally and not all men are individually exploivati An example in the novel is Baffi.
Despite the power that society conferred on hinffi Bails to control his wife who ends
up ‘killing’ him. As Morrell (2001:7) puts it, “masulinities are fluid and should not be

considered belonging to a fixed way or any one graiumen”.
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Furthermore, the expression of hegemonic mascelnis centred on stereotypes based
on the belief that men are the leaders and decisiakers. This belief is the basis for
keeping women out of politics and decision makingsifions. In _The Suns of
Independence, women are under represented anthggt flay many roles” (Ouedraogo
2000:1340). Kourouma admits that women are ungeesented in the novel and gives a
reason that is expected from someone coming frgrat@archal society. He is reported
in an interview with Ouedraogo (2000: 1340) sayilideel that the problems dealt with
in my novels are really male problems. Politics \ahsolutely considered the domain of

men in Africa”.

1.4.2. Masculinity and Violence

Violence is also examined as a site for expressibmasculinity (Hayward, 2005;
Beinart, 1992; Dover, 2005). This is seen from ey instances in the novel where
violence is used amongst men and between men anmemoFor instance, Fama states
that “a man should never be without a weapon”T8)s was the belief among the people
of Horodugu. Chemoko who had inherited Salimatarafte death of his brother Baffi
had ‘imprisoned’ her after she refused to havewix him. His rage is seen during the

night Salimata escaped. We are told:

He had spent the rest of the night searching thage, one hut after
another, with a knife in his hand. The next dag, fimger poised on the

trigger of his gun, he had roamed the bush, thHe hitd streams. The
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following days, without eating, drinking or sleegjrhe had vented his

rage and sorrow throughout the fields and villagfethe province (30).

This confirms men’s excessive use of violence ajairomen as a way of imposing their

power and subordinating them.

In the novel, Jakite’'s father expresses his disagent and displeasure violently. He is
affiliated to an opposition political party. Thendme independence, socialism and the
one party system” (57). When Jakite’s father’s fozdi party was defunct, he had to pay
a lot of money for party subscriptions to the rglparty (ten years arrears for himself, his
son, his ten wives, his sixty cattle and his tHorges). Later he is forced to release his
lorries for community work [socialist belief of conon ownership]. Jakite did not

participate in bridge maintenance work because ag busy in the fields and tending

cattle. He was severely punished by the youth leagembers (by attaching a rope to his
genitals and tying him to one of the posts). Thsaged Jakite’'s father who reacted
violently, killing several party officials (57). Ithis way, Jakite’s father proved to be a

‘real man’ who does not tolerate any nonsense.

When Fama was leaving for the funeral of his colsisina, he is advised to board the
lorry that is first in the queue. He refused “stagd pulled out a knife, and in spite of
Salimata’s screams threatened the delegate aniteiti®veryone, the delegate and all the

bastards in the union, their father and mothendépendence”(55-56).
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Sally Hayward (2005: 142) has written that “phykistiength and sexual exploitation
work interdependently to oppress both lower classnnand women. Men enact
masculinities and express them through physicahgth and sex exploitation”. This is
seen to be true when we consider the above exaroplemlent behaviour. Another

example is Chekura’s raping of Salimata after hération and circumcision when she
was still bleeding. While this incidence is inhumanthe mind of Chekura, he was only
expressing his masculinity. Paul Dover (2005: 1a&jis that “males’ superiority and
corresponding rights are maintained by ideology byndriolence”. Beinart (1992: 473)

adds that “men are the primary agents of violencanbst societies”. The violence
perpetrated by members of political parties negucial mention. Political parties are
expected to be agents of change and promotersagkpélowever, in the case of Youth
League, they are the ones promoting violence. Relgsle confidence and trust in the
party and its leadership. Thokozani Xaba (2001) 5ays “...the struggle male heroes of
yesteryear have become villains and felons of tadayis definitely affects and

influences the construction of masculinities.

1.5 African Masculinities

African masculinities have been constructed inousiways, by different societies and in

different contexts. Morrell (1998:620) notes thafrican masculinity was hegemonic in

pre-colonial society.” With time, hegemonic maseityi was subjected to influences of

religion, politics and the socio-economic factoesulting in diversity.
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The construction of African masculinities hingedh @he institutions of power.
Individuals born in the family belonging to theing class, those having religious power
such as fetish priests, traditional leaders sugtraise singers, persons with special skills
such as blacksmiths or hunters, the wealthy-likechrents and traders — all wielded
power in one form or the other. There was also rdomsome individuals to have
multiple identities, for example, a man can be atéy blacksmith, father, husband and
even fetish priest at the same time. These idest#@illowed the individual to express
different masculinities in different situations aodntexts. Therefore, to understand the
construction of African masculinities, it is essahto explore the institutions which
promoted specific notions of masculinity, how thims done and in what contexts
(Lindsay and Miescher, 2003:7). For example, thec@ss of how boys became men
through initiation/circumcision gives a sense ofvhmasculine identities were formed
through the institution of initiation (Morrell, 18%20). At the centre of construction of

African masculinities were ethnicity, clan, wealtéligion and politics.

An examination of the division of labour, the md@minated social and political
hierarchies, the organization of leisure time aeddgred nature of space are important in
establishing the nature of hegemonic masculinitygnd which various other forms of
masculinity emanate gives an understanding thaic#@ir masculinities are constantly
being protected and defended, are constantly brgakiown and being recreated
(Morrell, 1998:620). However, it is every societglssire to hold on to ideals that they
consider define them as a people. Allison Thom&88@1159) asserts that “our society is

structured in such a way as to obstruct poss#slitf change.” Morrell (2001:7) add that
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“the history of African masculinity is not made é@&sively by men. Women opposed
certain aspects of masculinity and supported otAdrsy did so in ways that reflected the
class...forces.” The result is, as Morrell and Ladioe (2005:16) observes, “the
processes whereby masculinities are constructedlase/s associated with contestation.

It is not that a particular version of masculiniil become dominant.”

1.6. Methodology

In order to investigate the construction of masutiés, the study follows the close
textual analysis approach. Following theories oscuhnity/masculinities expounded by
various scholars | proceed to identify and analygsmes running through the primary
text that relate to the construction of African mamities from the literary perspective.
The main purpose is to identify various aspects tmnstitute an understanding of
African masculinities from the primary text. Thesachieved through a close examination

of setting, plot, characterisation and themes ia $hns of Independence. The discussion

and analysis of the events in the novel focus enttansformations brought about by
political independence in Horogudu (a fictitiouiage in Ivory Coast). For instance, the
role of praise singers, hunters and fetish prissisterrogated in an attempt to bring out
aspects of African masculinities in their constinat This is done through a close look at
the characters in the novel; their relationshipseraction, identity, and expression of
power. An exploration of how the construction ofsmainities change with time and

place, especially in the context of the comingrafependence is given much attention.
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Secondary sources used include commentaries eacscan the novel, the author and

interviews.

1.7. Scope and Limitations

While this study takes cognisance of the fact thate are numerous debates surrounding
the concept of masculinity that also include issefesexuality such as homosexuality and
gay studies where on one hand women take on ‘pdiysisaracteristics of men and on
the other women take those of men (Halberstam: J1898main focus is on African

masculinities depicted in The Suns of Independefdes is because in the novel there is

no evidence of lesbians or gay masculinity. Nakaamd Matsuo (2003) argue that gay
and lesbian masculinities (‘male wives’ and ‘femhalesbands’) are debatable subjects as
to whether they should be accepted as African bebess although evidence of their

existence has been reported and legalized in mémgaA countries.

CHAPTER 1: Construction of Masculinities in The Surs of Independence.

This chapter states the aim and objectives oftimys|t justifies the research and goes

on to give background to the choice of Ahmadou Kounra’s_ The Suns of Independence

as the object of the study. The wide use of thegpnmasculinity is discussed. An
attempt is made to situate masculinity in the cexndé the present study. The textual
analysis approach is followed in the analysis efd¢bnstruction of masculinities. By

identifying major themes that address the reseidwetme on the construction of

27



masculinities in the novel the thesis hopefullytcitates to literary studies on

masculinity.

CHAPTER 2: Power and Masculinities of Praise Singes, Fetish Priests and Hunters

The coming of independence in Horodugu impactetherlives of praise singers, fetish

priests and, hunters. The chapter discusses hawmrties in the traditional society were

disrupted affecting aspects of their masculinities.

CHAPTER 3: The Emasculation of Fama and MasculatiorBalimata

This chapter focuses on the character of Fama @andife Salimata. It looks at how

Fama ‘drops’ from the status of chief to that démat as “an immense disgrace and

shame, as great as that of the great panther cégghhg with hyenas over carrion, for

Fama to be chasing after funerals in this way” (&)e character of his wife Salimata is

also analysed as a contrast.

CHAPTER 4: The Influence of Religion and Politics in the Construction,
[Re]construction and Deconstruction of Masculinities

The discussion deliberates on the impact of reigiad politics. It is demonstrated that

there was an observance of both ancestral worstdgsdamic practices. While religion

at times separated the people, it was at otherstithe uniting factor. It consolidates

issues surrounding how the Malinke people had aptatb political challenges brought

about by the introduction of the one party systew the socialist policies which largely

did not bring any benefits to the people but brisd¢ahtent and violence.

CHAPTER 5: Conclusion
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This chapter summarizes the discussion by highiighhow the aim and objectives of
the study has been explored in the previous chapterlso points out how African

masculinities are under challenge in the face dépendence and modernity.
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CHAPTER TWO

POWER AND MASCULINITIES OF PRAISE SINGERS, FETISH P RIESTS AND

HUNTERS

This chapter examines traditional power bestowezhypraise singers, fetish priests and
hunters and the masculinities associated with pog¥ers in Horodugu. The other people
of importance are blacksmiths, marabouts, soothsaged sorcerers. It is highlighted
that all these are male dominated positions. drgaied that power is in the hands of men
who preside over all serious matters and make idesigo the exclusion of women.
Judicial decisions also rest with men. As a resuiisitions of praise singers, fetish
priests, hunters, blacksmiths, marabouts, soothsamed sorcerers are respected in the
society. They are positions associated with maleegpoThe chapter demonstrates that
those who hold these positions of power have aisprlentity and they express their
powers in different ways at different times. Islsown that some of them carry more than
one identity enabling them to express different cuhsities in different situations. They
can function as fetish priests as well as huntersgxample, Balla. They are also able to
combine skills of marabouts and soothsayers, lHalji Abdulahi. It is illustrated that
while sorcerers are associated with magical powedsare believed to be helped by evil

spirits, they are at times consulted as fetishsprimarabouts and soothsayers.
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2.1 Praise Singers

Traditional African societies consider the positioof praise singer as important. In
Horodugu, the praise singers are men of castesd’&iinging is not a position or status
that one acquires easily because one must be bdheilineage of praise singers to be
recognised as such. One notable praise singer gobEda, a village in Horodugu is
Jamuru. He is described as a descendant of theepsaigers favoured by the Dumbuya
family (75). This gave Jamuru an opportunity tortethe history of the Dumbuya from

an early age and to be able to use it in oldeiiriferivate and public gatherings.

Praise singers are mostly old men who know thein genealogy and the roots of the
community. They are persons who know the histortheftribe and that history provides
the reservoir from which they recall names and attsotable persons in the clan or in
the dynasty. They sing praises and tell storiegenferations past. Traditional leaders pay
attention to the sayings of praise singer for uaioceasons. The message may be a form
of praise because of the leader’s heroism. Theslsaday be congratulated for what they
have done well and even compared to past leadevstvdhsimilar things. They may be
cited for their bravery or cowardice, for their &imess, cruelty, generosity, selfishness,
and so on. It is no wonder that when Fama was bestglled as chief of the Dumbuya
after the death of cousin Lasina, Jamuru the parsger sat by his side. By being close
to the chief, Jamuru acquires an identity, statgs @ower. During functions such as the

installation of a chief, weddings or funerals thaige singers take central stage. They are
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the equivalent of Master of Ceremony in modern §im&hey may also be the

spokesperson of the chief.

The praise singer acts as a link between the sisbpecthe one hand and the chief on the
other. He skillfully conveys the messages to theefcHrom the subjects and
communicates to the subjects the will of the chielr example, when Fama and Jamuru
went to see the widows, Mariam (one of the widoasjed Jamuru: “Jamuru speak to
your master, [...] Tell him that we rely on him aég he is our father and mother” (89).
While Fama was there, Mariam speaks through thiseginger. In this way she was
assured of her message being received favourdhldguld also mean that the widow was
being respectful by not addressing the chief dyeas this would be seen to be

disrespectful.

When something is seen to be going wrong, the @Eisger will comment publicly for
the benefit of both the chief and the subjects. Fhbjects obtain relief from the
knowledge that their concerns, whatever they mayhbee been brought to the attention
of the chief. Similarly, the chief takes advantafesuch opportunities to get to know the
concerns of the people in the chiefdom. Shouldether need for criticism, the praise
singer does so publicly, not with a view to embssrdhe chief but to correct. The
criticism the chief may face in public is purelycarrective measure. Every section of
African society had this privilege of commenting tme goings on in their locality

through praise singers. Vail and White (1991:44pdsthat:
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Many writers have rooted the phenomenon that th®ws forms of oral
poetry are licensed by a freedom of expression hwhiiolate normal
conventions - that chiefs and headmen may be isgticby followers,

husbands by their wives, fathers by their sons...

Vail (1991) calls this freedom of expression thedige singers enjoy as “poetic license”
conferred on them by tradition to say uncomfortatiisngs to their leaders. Their

language is obscure to ordinary hearers.

It is noted that when Fama was going to attenditheral of Ibrahima Kone, he was late.
It was expected that as a prince of the DumbuymaFshould have been among the first
to arrive as he was expected to honour Ibrahimaards. Fama was fully aware that he

was not going to be spared by the praise singee farrator in_The Suns of

Independence notes:

That was unfortunate; it meant he was going tduoggfin his face, and in
public the kind of insulting reproof that’s like Viag a snake in the folds
of your trousers; unbearable whether you are stgnditting, walking or

lying down (5-6)

Indeed Fama was not spared. His concerns werergemio sooner had he arrived than
the praise singer acknowledged his presence by uacig that “The prince of
Horodugu, the last of legitimate Dumbuya, has deded to join us... a bit late”. Soon
after announcing the arrival of Fama, the praisgesi proceeded to voice the people’s
concerns about the conduct of Fama. He said: “# avahame, a great shame for custom

and religion that some old men in this city hadite off what was handed out at funeral
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rites...in other words a lot of nonsense, quiteaillad for’(6). While Fama was not
mentioned by name, he and the audience were fwlgre that the praise singer was
referring to him because it was earlier alludedhat “it was an immense disgrace and
shame, as great as that of the great panther céighhihg with hyenas over carrion, for
Fama to be chasing after funerals in this wayivds then the duty of the praise singer to
bring this to the attention of the prince in a eleway. The message reached Fama and
he did not waste time in reacting. While Fama eefbyhe privilege of performing
hegemonic masculinity, by virtue of being the lakthe Dumbuya, confronted by the
praise singer, he had to listen. In a situatioa tikis, the praise singer takes central stage
and the prince, if he has to win the respect opkisple, has to show that he is a listening
leader. In a sense, the power and masculinity efpitaise singer in situations like this
‘become’ more important. He has an important fuorctio perform after which he
subjects himself to the authority of the chiefthis way, the expression of masculinity is

confirmed to be situational (Morrell: 1998).

It is worth noting that there is a degree of contjpet in the way individuals enact
masculinities. Note that Fama is criticised by pin@ise singers for eking a living through
begging at funerals. This in a way injures Famasspnality. Fama does not take this
kindly. He feels he has to correct the situatiordbgouncing the praise singer. The result
is Fama and the praise singer criticising eachrotBat it is Fama who feels more

challenged. Fama responds by saying:

That son of a donkey of a praise singer [the one pwlesided at the

funeral of Ibrahima Kone] was intermingling his igeof the dead with
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venomous innuendos...There are no real praisersihgi; the real ones
died with the great masters of war, before the pemo conquest...The
real praise singers, the last of the true casf@aite singers, were buried

with Samory’s great war captains (6)

Such confrontation puts the praise singer and thef @t loggerheads and yet they are
supposed to be complimenting each other. Whenits the chief, the praise singers are
good men but when not, they are “sons of donkeyeth the praise singer and the chief
want to express their identity and power. One wamtdominate the other. In this way,
Connell's (1989) argument that men do not sharesimegic masculinity equally is
confirmed. While men oppressed women, some mewda@renated and subordinated by

other men. Fama and the praise singer are strugglidominate one another.

It is noted that while the praise singer at theefal of Ibrahima Kone was critical of
Fama for taking advantage of ceremonies to begptase singers too were benefiting
personally from such ceremonies. Wherever thereangathering and traditional leaders

were there, the praise singers were there too. é/eold:

Since every funeral pays, one readily understandg Malinke praise
singers and elderly Malinke, those whose tradintyidies were ruined by
independence (and God knows how many old tradersedu by
independence there are in the capital city) all rkvahe burials and
funeral rites. Real professionals! Morning, nooml anght they keep on
the move from one neighbourhood to another, in rotdeattend all the
ceremonies. The Malinke most unkindly refer to theesithe ‘vultures’ or
‘that pack of hyenas’ (4)

35



While praise singers, elders and former tradersnaeationed for moving from one
funeral to another, Fama is the only one mentioftedbegging at ceremonies. The
elderly men and former traders are in desperatatgins because of the effects of the
coming of independence. The changes in politicdicigs had direct effects on the
people forcing them to lose their sources of incoamel ending up “chasing after
funerals”. In this way, even their expression ofsowdinities also changed with the

dictates of the economy and the political climate.

2.2 Fetish Priests

The position of fetish priest is hereditary. Chektie fetish priest’s origin is described

as follows:

He was the son and great grandson of a fetishtpbem and bred among
sacrifices and ritual; rainy season and dry themeghover him the sent of

slaughter and burnt offerings, silent mysteries laidden suffering (25)

Such background provides Chekura with opportunitiesearn skills of a fetish priest
from an early age. One of the duties of fetishqtsiés to make sure that the village and
the traditional leaders are safe. This is a heasgpaonsibility. In Horodugu, this
responsibility is placed on Balla. It was the fetipriest Balla who “consulted and
worshipped his fetishes - made several sacrifafif@rings on Fama's behalf, to make the
ancestral home safe to dwell in and ward off badk land evil spells during his stay”.
The fetish priests also have powers to preservevili@ge from drought, locusts,

epidemics and famine. The fetish priest even srikad kills at times (77). It was
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believed in Horodugu that children were sometimasiiced to fetishes. The people,
traditional leaders and the chief all feared argpeeted fetish priests because of their

mysterious powers. They even had powers over rfdturses. For example, we are told:

The fetish priest swore that the sun would noteshinthe village so long
as his fetishes were out of doors. He woke latthexmorning, and he
would take them all out to sacrifice a red cocktltem; so the sun was
held back for a long time, caught in a tangle o$tmémoke and clouds.

Once Balla’s fetishes were put away, the sun wbudak free (84)

The magical and spiritual powers fetish priestsspes gives them status, identity and a
special position in the community, thereby allowitize community to construct
masculinities as priest and magician for the fepsiest. At the same time, the fetish
priest also performs masculinities befitting histgss and what he perceives as the
village’s perspective. For example, Balla “believechself to be immortal like a baobab
tree, and swore that he would outlive independeHeehad become so wealthy, feared
and well fed above all others” (77). With this kimd thinking, Balla was able to
construct masculinities as a powerful and immadb&ihg. These traits were peculiar to

Balla and befitting what he considered to be hisitpm in Horodugu.

Fetish priests are believed to communicate withesimal spirits. This privileges them
and they assume status of being infallible. Eveerwthey have done something wrong,
no one would dare point out the wrong for fear tiish priest may cast evil on the

person. It is noticed that when fetish priest Chaek@aped Salimata after her initiation
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and circumcision, it was said “that it was a spmihhuman form that tried to rape her in
the blood of the wound” (24). The matron who wdsng care of Salimata and Salimata
herself feared to point an accusing finger at Chekalthough Salimata was very
convinced that it was the fetish priest who hacedaper. The fetish priest had his own
story (probably in defense). It was said that “®alia was born so beautiful, so as to
inspire the love of and provoke the jealousy ofritgdi (24). On the basis of this
information, Chekura got away with the case becdusas settled that it was a spirit,
using the fetish priest that raped Salimata. Nd¢e shat when Hadji Abdulahi, the
marabout, tried to force Salimata into having sétkh Wwim, he was knifed and in apology

Abdulahi claimed “it was God'’s doing”.

In Horodugu, female circumcision was a common feactHowever, some girls who

underwent the practice died in the process. Thokewho died were buried secretly and
it was probably only the matron (the women who @enied the circumcision) and the

fetish priest who knew where those victims weradzur‘Salimata had looked in vain for

the graves of those who had not returned and hadeen mourned because it was
believed that they had died as a sacrifice to enthe village’s future happiness” (22). It
is therefore not surprising that when Salimata tmstsciousness after the circumcision
operation, “she had been carried back in secreda omatron’s back, by a disused path
through a hidden gate, to the secluded hut oftfgireest Chekura, there to lie under the
protection of Chekura’s fetish”. It was this arrangent that exposed Salimata to

Chekura. It can be argued at this point that hegéneexuality and hegemonic
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masculinity go side by side. Nfah-Abbenyi (199hdjes that sexuality is a site of abuse,

exploitation and domination of women by the predwant patriarchal society.

While the fetish priests have all the powers totgubthe village, to offer sacrifices to
avoid famine and to communicate with the ancespaits, their powers and functions
are limited to traditional functions where Islamedonot come in. When there is an
activity and Muslims are present, the fetish prigshot allowed to come any nearer
because he is considered heathen. For examplagding fortieth day funeral rites of
Lasina, “Balla had been relegated to the rear,ijuftont of the brats and dogs, because
he was a heathen” (97). And yet this is the redidieltish priest who was assigned to
cleanse the ancestral home for the chief. Whenfetigh priest is relegated in such a
manner to a position of nothing, even his iderdityl how he expresses his masculinity
changes. He no longer exerts his influence. No woré sits “in front of brats and

dogs”.

In such circumstances, a marabout takes the plaadatish priest. A fetish priest and a
marabout perform similar functions and they araebvedd to have similar powers. The
only major difference is that a fetish priest igul traditionalist and is not a Muslim

while a marabout combines both tradition and Istanreciting the Koran. The notable

marabout in The Suns of Independence is Hadji AddulAbdulahi’s origin and powers

are believed to be as follows:

Born in Timbuctoo, beyond the river at the desegtige, among endless

stretches of yellow sand and the harsh desert h@mavhere even the
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wind instills knowledge in men just as storms inm cegion carry typhoid
fever, Abdulahi could enter the invisible world easily as his mother’s
room, and converse with spirits as if they werddttaod friends...He
need only point at a silk-cotton tree for its truarid the branches to wither
(43)

From the origins of Abdulahi we can conclude thaltyanen can be marabouts because
“the winds instill knowledge in men” and there is mention of women. Like other

traditional forms of power, the institution of mhoaits is also a preserve of men. The
marabouts, like the fetish priests, are believedatee so much power that they can “point
at the silk-cotton tree for its trunk and the bizes to wither”. There is every sense in
which the marabout is compared to the powers #mus] Christ had over natural forces.
Jesus Christ is reported in Mathews 21:18-22 thabr@e of his journeys, he felt hungry

and saw a fig tree, but upon getting nearer hecedtthat the tree had no fruits. Jesus

cursed the tree and it withered instantly.

As a marabout, Abdulahi practiced three diviningllsp “tracing signs in fine sand (to
raise the dead), casting cowrie-shells (to invopeits), and reading the Koran while
gazing into a calabash full of water (to imploredpo(44). Through these practices,
Abdulahi was able to raise his profile and to asswam identity of importance above all
other marabouts and fetish priests in the cityds necessary for Abdulahi to establish
himself because his status and identity dependegesformance. The moment it is
noticed that the marabout has lost some of his pwatention is likely to shift to
another marabout or fetish priest. In a male dotathasociety, there are a lot of

competing interests which eventually influencedbestruction of masculinities.
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The origin of the Dumbuya dynasty was prophesisedtart with the coming of a

marabout. It was said:

A marabout; a great marabout will come from thetmat the hour of
urebi, keep him. Don’t let him go! Offer him land andhause. The power

of the whole province will go wherever he and hesakndants dwell (66)

Since marabouts, like fetish priests, are maleafnt be argued that from its establishment,
the dynasty of the Dumbuya that was to be set upnwthe marabout had arrived was

going to be male dominated.

The people of Horodugu accepted and respectedfbtisih priests and marabouts who,
in almost all respects are the same. Numerous pttewere made for Balla the fetish
priest to convert to Islam. But Balla brushed sscdiggestions aside and argued that:
“don’t you think it is because I've no dealings wiGod that God has forgotten about
me?” Balla was suggesting that God had forgottesuahim, that is why he had lived
longer. Balla was the oldest man alive in the progiof Horodugu. Although Balla had
refused to convert to Islam, he still managed tgotiate his way and to make himself
useful in a Muslim dominated village. What enahiBadla to find space among Muslims

was that the Malinke seriously combined both relgand tradition. We are told:

The Malinke are full of duplicity because deep doimside they are
blacker than their skins, while the words they &pa@ whiter than their
teeth. Are they fetish worshippers or Muslims? A diilm heeds the

Koran, a fetish worshipper follows théomag but in Togobala, everyone
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publicly proclaims himself a devout Muslim, but ey@ne privately fears
the fetish (72)

It is this duplicity, in my view, that equates tfegish priest and the marabout. And the

two are likely to express similar masculinities.

2.3 Hunters

Lefort and Rosi (1999:8) observe that, “In Westiédr hunters belong to a brotherhood
which is at the top of the traditional social hrefey.” Hunters are associated with power
and magic. Kourouma (2004:7) observes that “powel magic are inseparable in the
minds of most Africans. The dictator not only hasver and money, but also has the best

fetishes and sorcerers”.

Lefort’s observation that hunters belong to a “beshood” clearly indicates that hunting
is a male activity. Unlike praise singers and fetwiest that belong to people of a
particular caste, their skills being handed dowrhtose that belong to those families,
hunting is learnt and magic is acquired. While immtcan be hereditary, it does not
belong to a particular caste although some famiiesommunities may distinguish
themselves as good hunters. During important conairfunctions or ceremonies such as
funerals, hunters of Horodugu attend. It is an ofymity for them to show their skills
and to prove their bravery, especially “those whd keven tigers to their name”. Ability
to kill a lion, leopard or tiger, animals that al@ngerous, is proof of bravery and strength

of a hunters magic. At the bottom of this displdytlee hunting skills is each hunter’s
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desire to establish an identity in society thal wd with recognition. The hunters even
have their own praise singers, who sing huntinggsan praise of the hunters (Vail:

1991)

Balla (who is a hunter and fetish priest) is saichave had a fight with a spirit buffalo
(86). Although Balla outwitted the spirit buffalbe was not free to go into the bush for
fear the spirit may take revenge. So “for threerydalla consulted marabouts, fetishes,
sorcerers and killed sacrifices upon sacrificegliszover thekala of this spirit of the
hunt” so that he could kill it once and for all. Bging all out to hunt the spirit, Balla was
trying to maintain his status quo and to prove tfathad strong magic and spiritual
powers. In this way, Balla would continue to halients coming to consult him and his
position in the village would be guaranteed. Not tvhile Balla is a senior fetish priest
and hunter, faced with a challenging situation,gbes to consult marabouts, sorcerers
and other fetishes. One can argue here that wiléhtinters and fetish priests all had
power and magic, they were in most cases dependesdch other. They did not operate
in isolation. They recognised each others strengtbswonder Balla offered sacrifices

and consulted extensively for him to manage totk#l hunting spirit.

Compared to all other hunters of Horodugu, Balla tee greatest hunter because he had
special hunting skills and he was assisted by thdgts Balla had entered into an
agreement with a spirit that helped to bring angmal his disposal for easy kill. The
bottom line of the agreement was that one daygéned was not specified) Balla would

have to offer to the spirit his own blood. It athded when:
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Balla met a spirit, spirit of the hunt — all Malmlhave heard tell of such
spirits, that live off warm blood and especiallynfbof human blood, that

lead wild animals as shepherds lead their flock (84

It can be argued that Balla’s ability to kill anilmavas not dependent on his skills but the
spirit that shepherded the animals. “Every timehtheter came out, the spirit would lead
him far into the bush, there the spirit would gattiee animals as the shepherd does his
flock and Balla would shoot as many as he likedB)(8/Ne can therefore agree with
Kourouma that power and magic are inseparableaBeiés magic to express an identity

and consequently, even his expression of mascpisminfluenced by external forces.

Balla’s ability to kill many animals makes him assthe title of provider to the village
and this gives him multiple identities. As a fetishest, he was consulted by the chief
and other villagers on many issues, some communthbthers personal. As a hunter, he
is a provider. He was also a magician bringing lifndoser to a sorcerer. A sorcerer is a
‘man’ with magic powers, who is helped by evil ggirHunters, fetish priests, marabouts
and sorcerers are like peers who play togetherewatil the time maintaining their

personal identities. They have their recognisaini@arities as well as differences.

The hunters are also associated with physical mgaelt is another way of expression of
manhood. It is believed that a good hunter is bemnetin times of conflict, hunters, who
may also be warriors or have a family backgroundv&bnging to a family of former

warriors, physical violence becomes a way of maiirig their hegemony. The violence
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affects both men and women. While some men areoimesway physically affected,
women are in most cases the victims. Jalna Haith#90:33) observes that “women are
much more likely than men to be assaulted sexwadty physically by men they know,
the closer the relationship, the more likely theaast is”. Chemoko’s physical and sexual
assault on Salimata when he inherited her as aiwiéegood example. As a renowned
hunter, Chemoko felt he could not be challengedabyoman and so he had to use

physical violence to impose his will on Salimata.

The dominance of men in position of power in Horgul@ll testify to the understanding
that Horodugu is a highly patriarchal society. J&amy (1990:44) notes that “patriarchy
traditionally meant the primacy of the father imstip, and by extension an authoritarian
and often antiquated yet paternalistic form of goweent as well as ‘the rule of the

elders’, the ‘wise men™. The term is used hereetobrace all these meanings and their
spiritual, biological, social and political ramiéitons, as well as to cover the whole
familial mode of androcratic domination. Remy (19B1) defines androcracy as “rule by
men”. This system, according to Remy, takes twnf¥ patriarchy (rule by the fathers)

and fratriarchy (rule by brotherhood), both of whiare predicated on the institution

known as ‘the men hut'.

All these institutions of male power were affectéidst by the colonial era, later by
independence and finally, the one party system soualism. Praise singers, fetish
priests and hunters lost their influence afterititiedduction of single party rule. The one

party system bestowed more power in the politiciditgs resulted in local party leaders
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assuming more power than did traditional leaderthéir different forms. The decisions
of politicians tended to carry more authority. Thesulted in conflicts between the
traditional leaders and ‘the suns of independentieé politicians carried the day and
they imposed their will on the people, who acceptesl changes reluctantly and with
reservations. The politicians had a way of imposhegr decisions, sometimes violently.
To avoid conflicts, traditional leaders (chiefsaige singers, fetish priests, and hunters)
withdrew from taking an active part in Horodugu@lifics at traditional and party level,
and with time completely lost their influence. Imetprocess, politicians gained more
room and power, and consequently, were able tmpartheir masculinities in different
ways while the praises singers, fetish prieststamders had to negotiate their positions

in the new arrangement.

In conclusion, the chapter has examined the poaedsmasculinities of praise singer,
fetish priest and hunters. It has been demonstrdiadall these are male dominated
positions and those privileged to hold them havepecial identity enabling them to

express their powers and masculinities in diffexeays according to their positions. The
chapter has shown that praise singers are clogestohief. They know the genealogy of
the ruling class and are privileged to have theefice’ to criticize the chief when it is

seen that something is wrong or will be wrong. Tétesh priests are the link between the
living and the dead. They offer sacrifices on bebathe villagers to appease the spirits.
However, because fetish priests are non-Muslinest thuties only go as far as traditional
functions are concerned. They are not allowed &side over functions where Muslims

require citing the Koran. During such gatheringssfe priest are treated as ordinary
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villagers. Hunters are respected for their brewitspecially those who have a record of
having killed dangerous animals like lions or lemsa Their powers are spiritual and
magical. Some hunters also assume other ideniidsdacksmiths, just as fetish priests
are also seen to be hunters. Those individualshbapd assuming different identities are
able to perform different masculinities as theyuass different statuses in different
situations. However, all these positions of tradiéil power were severely affected by the
coming of independence because politicians didgha these positions the respect due

to them. Eventually, these positions became posgdad almost useless.

2.4 Narrative Technique

The narrative uses orality tools such as provadisms, wise sayings and praises. The
careful narration and reference to oral traditidredps us to situate the story to a
particular African society, in this case, the M&Brsociety of West Africa. The activities

of praise singers, fetish priests and hunters arated in the form of stories. The former
statuses of these traditional leaders and thetitutisns of power are discussed and
compared to the present, making it easier to utaleighe reasons why political changes

that were taking place did not seem to help théarg citizens.

We have observed from what the traditional leadaysand what is said about them that
praise singers, fetish priests and hunters, anditigitutions of power are the custodians
of traditions and customs. As such, no traditiohaiction is complete without these

leaders. From the language the people use wheressidg their leaders and the way
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those in traditional institutions of power relatedrdinary members of society, we can
see that the Malinke respect their traditions. hlagrator tells stories using Malinke
expressions. The effective use of Malinke expressithe reference to traditional beliefs
such animal totems, the cursing and repetitionsfophasis, all work together to make
the story come alive and believable. It is alseeddtom the narrative that elders use foul
language. The use of foul language when referiang particular matter is indicative of
the fact that the matter is disliked. For exampleferring to the politicians as “the
bastard suns of independence” , shows that thelpeop disappointed and disillusioned
with their political leadership. This techniquesfectively used throughout the narrative.
The stronger the language, the higher the degrdesgfist. In many instances, we see the

tactful subversion of language to achieve maximifece
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CHAPTER THREE

THE EMASCULATION OF FAMA AND THE MASCULATION OF SAL IMATA

This chapter examines the various ways in which &assumes different identities,
sometimes by choice and at other times circumstafmeed him to shift from one
personality to another. As a result, Fama’s enattme not of African masculinities
change with his status. The chapter demonstratsFdima manifests masculinities by
virtue of him being a prince in a patriarchal conmityt The chapter argues that faced
with colonialism, independence and one party systeith its socialistic policies, Fama
lost traditional power associated with patriarckd ahieftaincy. The political changes and
the influences such changes brought about greapacted on the people of Horodugu in
general and Fama in particular, because he endbxsimg his inheritance, forcing him to
redefine his status and masculinities related @éanéaw circumstances The chapter further
demonstrates that Fama’s loss of the opportunitguttceed his father as chief of the
Dumbuya, unemployment and impotence, reduced higepand influence among his
people. His economic dependence on his wife Sadintaanslated to abrogation of his
responsibilities of a husband as a provider, ptoteand breadwinner of the family to
Salimata, factors that are important in the expoessf African masculinities, leading to
his emasculation. It is argued that Fama’'s emaBoolais by consequence the
masculation of his wife in that Salimata took upnsoof the major roles that society
perceives to be predominantly male roles in Africacieties and upon which African

masculinities are based.
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Traditional African societies hold the institutioh chieftaincy in high esteem. As such,
those who are close to the royal family and esfigcinose that belong to the royal
family have a special status and identity and grigileges them to enjoy a degree of
power associated with royalty in several ways. Famas lucky to be born a prince in the
ruling dynasty of the Dumbuya in Horodugu. Commegton Fama’s background, we

are told:

Fama Dumbuya! A true Dumbuya of Dumbuya father Boenbuya
mother, the last legitimate descendent of the Duwmabyrince of
Horodugu, whose totem was the panther...He, Fama bf gold,
food in plenty, honour and women! Bred to prefee gold to another,
to choose between dishes, to bed his favourite hafradred wives (4-
5)

Such a background gives Fama a privileged stataspatriarchal village where totems
mean a lot. The totem one belongs to determine's stegus as well. In this sense, Fama
had it all. His totem is a panther, a large wildnzad of the cat family. It is also called
puma. It is a vicious hunter. By having a pantherh&és totem; Fama is expected to
express the strength, power and agility of hisnoterom childhood, Fama is informed
of the strong characteristics of his totem and grdw portray such traits. Fama’s
expression of masculinities is in several ways @ased with the totem — power and
strength. These qualities are associated with mesdi (Holland, 2005:128). For this
reason ‘real men’ (according to the people of Hagag such as the Malinke could not

be buried in the same place as those belongingems that were considered inferior, for
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example, the hyena. The two (people of pantherrgmea totem) belonged to different
castes of master and slave respectively. Thesentbteriers were strictly observed in
Horodugu: marriages across totems and by conseguerastes were seen as an
abomination. This simply means that by virtue ofobhging to higher totem, one is
privileged and society constructs how one is exggkdo behave. It is this social

construction that influences Fama'’s performancamasculinities.

3.1 Fama the Prince

It is observed that Fama'’s expression of mascigmis largely influenced by his status —
a prince. He was made to believe that he was “bbgold” and that as the last legitimate
descendant of the Dumbuya dynasty, everything maie and inanimate - in Horodugu
belonged to the Dumbuya and by consequence, to Fimat explains why he could

“choose dishes” and “bed his favourite women” beeathey ‘belonged’ to him.

However, the establishment of colonial rule by Fnench greatly affected traditional rule
and power in Horodugu. The French now had the ppwedecide who should be chief
of the Dumbuya. A young French administrator wapoapted to be in charge of
Horodugu. These changes caused serious disturbamzkschiefs lost jurisdictional

control of their areas because decisions were beiade by the colonial administrator.
The loss of power of traditional leaders meant losgrivileges associated with such
power and this eventually affected the construcbbmasculinities of the ruling class

and the members of their families.
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Fama’s loss of status as prince and heir to the ldyan throne was gradual. When his
father died, he was expected to succeed him a$ @hidorodugu. However, the young
French administrator who was in charge of Horodpgeferred Fama’s distant cousin,
Lasina to him. The administrator’s choice of cousasina was not accidental. Lasina did
all he could to block Fama from succeeding hisdathVe are informed: “Cousin Lasina
was the man who by intrigue, magic spells and Baiali offerings had usurped Fama’s
place as chief of Horodugu” (55). This confirms Kowma'’s (2004:7) words that “power
and magic are inseparable in the minds of mosftcAfs”. It can be argued that Fama’s
loss of the opportunity to succeed his father asfalas one of the major steps in his
emasculation. While still being recognised as #st legitimate prince in the Dumbuya
dynasty, Fama'’s failure to be chief meant that las going to be subordinate to Lasina,
the new chief. This meant that Fama lost the chamdee at the top and the privileges
upon which he would have based his expression daifliness and upon which the
subjects would have defined his identity. In frasbn, Fama left Horodugu for the
capital city, hoping to start a new life but shithlding on firmly to his title of prince and

the last legitimate descendant of the Dumbuya.

3.2 Fama the trader

In the capital city, Fama had to fend for himsélé had to adjust to a capitalist cash

economy which was different from the subsistenamemy of Horodugu. Fama turned

to trade as a source of his livelihood. The Fremsha colonial power had provided an
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enabling environment for trade, although they wistiked for other atrocious activities.

We are told:

Fama had seen the colonial era, had known the Frashministrators who
meant many things and many troubles: forced lalodine wood-cutting
camps, on the roads and bridges; taxes and moes,taxd fifty other
levies such as every conqueror demands, not t@tfiahg lash of a whip
and other torments...But what matters most to airalis freedom of
trade. And the French, also and above all, stoodh® freedom of trade
that enabled the Jula, the big Malinke tradersrtsger. It was through
trade and war together that the Malinke race, ke man heard, saw,
walked and breathed; these two things were at @aceyes, its ears, its

feet, its loins. The colonial period killed war,tfavoured trade (13)

Fama liked the French’s liberal economic policiesl ahe freedom of trade they
provided, but he did not want them as coloniserad@& gave Fama an opportunity to
reassert himself as a man (as a prince and tradav)ng lost his opportunity to be chief
in the village, trade was the next best thing Famald do because the Malinke held
trade and traders in high esteem (Lindsay, 2005:I#ie freedom of trade the French
provided made the big Malinke traders (includingnga overlook the many troubles
associated with French rule — forced labour, tak@ges, physical abuse, etc. Great
African markets in Dakar, Bamako, Bobo and Bouakerhed as a result. Through trade,
Fama became a ‘big man’ and ‘big men’ were consileto be the powerful

(economically and politically). Traders were seentlae ‘real men’ because they had
money to spend lavishly and they could also affiarde polygamous. The ‘big men’

were the people who went into politics as well, deerit was easy for them to construct
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African masculinities as family heads, businessnagr as politicians (Mills and

Ssewakiryanga, 2005:91; Holland, 2005: 122).

Fama and other big traders did not realize thenéxieFrench influence on trade. When
nationalism started he joined the freedom fighterd he came to hate the French and
opposed their presence. He wanted the French e leat he did not realize that that
would lead to collapse of trade. Fama is comp#r€éthe blade of grass that complained
because the tall tree was taking all the sunlighte the tree was felled, it had its share
of the sun, but also of the wind which crushedq12-13). So independence came and the
French left. The result of the departure of thenErewas that trade, on which Fama and
other Malinke traders so much depended declined. cidming of independence and its
new policies virtually “ruined” trade, making Faruse his livelihood. Left without any
reliable source of income, Fama once again lostshasus as ‘a real man’ and his
influence as a trader diminished. The change im@wic power translated to change in

Fama’'s ways of expression of masculinity.

Fama was not the only one affected by the collagseade. The traders, like Fama,
depended on merchants to supply them with goodsenWthade was “ruined”, the
merchants suffered great losses. Consequently, lihelihood was greatly disturbed as
they could no longer afford to import luxury goasd to marry many wives as a sign of
wealth. Marrying several wives gave the tradersétmants special status and influence,
but now they could not afford it. Describing theedtyles of traders prior to

independence, Holland (2005: 122) quoting Akyeangpsays “the lifestyles of the ‘big
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men’ were peppered with imported drinks, rich cdsthgold ornaments, and a large
number of wives, children and dependents”. Theapsk of trade meant poverty for the
‘big men’ and their inability to marry because thaig not have money to pay for the
wives and to support their large families. As aileshe ‘big men’ could no longer enact

the masculinities they did when trade was booming.

Consequently, the traders had to look to other si@hrearning their living and hence,
adjustment in their construction of masculinity.r Example, when Abjawdi “dropped
out of trade, found nothing better to do, he seas@ money lender” (15). Those who
failed to adjust dropped on the social ladder anddctherefore not be seen as ‘real men’
any more, hence their emasculation. Robert Mo(f&IB8: 607) notes that “masculinity
takes different forms”. Therefore, those tradersowhanaged to adjust to economic
changes were able to express masculinities inrdiffteways, according to their new
statuses. This confirms that in any society, ‘¢hare many masculinities, each with a
characteristic, shape and set of features. Theoaosdf these masculinities change over
time, being affected by changes elsewhere in speetl at the same time, themselves
affecting society itself” (Ibid: 607). Morrell, fthier notes that “it is not the case that all
masculinities are equally powerful social forces subordinate and subversive
masculinities exist among marginal or dominatedugsoand these may be oppositional

to the dominant masculinity”, (quoted in ConneB95: 73).
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3.3 Fama and Politics

When Fama was a big trader, he earned a lot of ynané he went into politics. In the

initial stages of the struggle, he combined trani@ @olitics, but later he concentrated all
his efforts in the struggle for freedom. It was &dphat the coming of independence
would improve the situation for the people. Thapéonotivated Fama to devote his time

and resources to the struggle. We read:

Fama dropped everything to throw himself into padit with much

eloquence and bravery. A legitimate son of thefshigust devote himself
wholly to the task of expelling the French. In fick there was room for
manliness and revenge, and there were nearlyyiiars of occupation by

the infidels to denounce, challenge, and undo (36)

We are further informed that:

At the first gusts of wind, Fama had shed everghitrade, friends,
women, to use up his nights and days, his moneyaager in riling
against France, the father and mother of Francewélged revenge for

fifty years of domination, and for the loss of higthright (14)

It can be noted that Fama changed his identity filoah of a prince and trader to one of
prince and politician thereby confirming Mills as$ewakiryanga’s (2005:93) view that
“masculinities are not fixed, they are fluid”. # my argument that Fama was motivated
to sacrifice his time and money, to “shed everyhinecause he was convinced that his
sacrifices would be recognised at independenceaRaas also sure that, as a prince of a

once powerful dynasty, that gave him a privilegedifon and he hoped that would be
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the basis on which he would be considered for atiposin the independent Ebony
Republic. Unfortunately for Fama, the opposite wesresult. When independence came,
Fama could not be considered for a position asste@nideputy, or ambassador because

“he remained as illiterate as a donkey’s tail” (14)

Independence was followed by the introduction @na party system. The single party
rule introduced socialism and cooperatives whidalfy “ruined trade”. The coming of
cooperatives once again gave Fama hope for coasioler It appeared Fama would get

his chance now because:

There were fifty opportunities to do Fama a favdoyr making him
secretary-general of a party subsection or direata cooperative. What
had he not done to be co-opted? Prayers night ayd all kinds of

sacrificial offerings, even a black cat down a w&#)

All of Fama’s hopes were dashed. He was not appodiot co-opted into the system.
“Fama had been like the little swamp rat who digsoke for the rat catcher snake; his
efforts had brought about his ruin, for like a |#&t's just been used to wipe somebody’s
arse, once independence had been won Fama wasttodhe flies and forgotten” (14).
Since Fama had earlier “shed everything” — tradeney, women, friends — things that
gave him recognition in society and a basis forviprg his masculinity, independence
and the one party system worsened his situation.n®y being considered for any
position, Fama became poorer than he was duringdlmial era which gave him an
opportunity to engage in lucrative trade. “Indegemce did not bring anything to Fama,

only the national identity card and the party mersbi card” (14). Left with no money,
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Fama could not afford to get women anymore, a fabi@ gave the Malinke recognition.
It is my argument that the failure by a prince tarng more than one wife because he
could not afford it, reduced his status and infkeeand Fama could no longer be held in
high esteem by his societi that state, Fama could not influence any deossiHe had
become so broke that he could not even supponvifés a duty that patriarchy confers
on every Malinke husband (Remy: 1990). He was mméo a ‘real man’, hence his

emasculation.

Faced with this deplorable situation, Fama wasj\a life of despair. It is noted:

Misfortune was now Fama’s constant companion ntisfer took
part in everything he undertook, guided his eveegtgre as he
went about his business. Bargains, purchases,, galeseys all
ended in failure. Only despair remained. Pride,mthy kindness

vanished. Fama was a changed man (36)

Indeed Fama was a changed man. With everything hestesorted to eking his living
through begging and chasing after ceremonies (&indirthday, marriage), a thing
which disturbed elderly Malinke men in the city hase they felt their last legitimate
prince of the Dumbuya had “become a scavengeryemehin a hurry... a beggar at
ceremonies” (5). Fama had become emasculated,ughh@ome of his tribesmen
(Malinke) still recognised his royal birth and ia#/these people that made donations to
him. As a people, the Malinke still constructed idantity for Fama, and Fama was
deconstructing this identity through begging, conihg Morrell’s (1998:607) argument

“that masculinities can be constructed and decocisd”.
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It was when Fama’s life was at its lowest ebb ia tity that cousin Lasina, “the man
who had usurped Fama’s place as chief of Horoddgd. Everyone looked to Fama as
the obvious successor, since he was the lastrieg#i prince of the Dumbuya. Fama
went to his home village to take up his inheritaret first the funeral rites had to be

performed.

Among the Malinke, men are not supposed to exghessemotions in public. So, during
funerals, it is the women who cry openly. It isewthat when Fama arrived in Togobala

for the funeral of cousin Lasina:

... A piercing cry rung out: the signal for weepigd wailing in honour of
the dead man. Howling as if possessed, all the wdinag themselves on
the ground and rolled about in the dust. The ndiesv other women to

join in the keening and spread throughout the gdlé71)

The Malinke men’s insistence not to cry in publ&cda clear expression of African

masculinity. It is an indication of the thinkingattthe men are stronger and do not cry in
public. It also suggests that the weaker gendethis case the women, should cry to
honour the deceased. The subordinate gender masiragluty. In this sense, women are

subordinated (Connell: 1989).
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3.4 Fama as chief of the Dumbuya

Fama had been living on charity in the city. Therefhis enthronement as chief seemed
to be an upward movement on the social ladder anopaortunity to end his miseries.
The position gave Fama an opportunity to regainrbipect, status and power that
androcracy, patriarchy and fratriarchy provide. sTlé noted from his actions and
behaviour after he assumed office. “Fama sat theméjroned, haughty. He scarcely

looked at the callers. His eyelids would closeheifitted a true panther totem” (76).

Prior to Fama’s predecessor's deatlindependence had suppressed the chiefdom,
dethroned Fama’s cousin and set up a committebervitlage with a president” (78).
Fearing a similar thing might happen to him, Faonaed to other traditional forms of
power which were in the hands of fetish priests pradse singers. It is noted: “...in the
guest to regain power, Fama could rely on a fepisést, a praise singer, money and
political support; in other words, the ultimate daen of two old men on their old legs”
(78). Fama’s dependence on the fetish priest angridise singer, who both had power in
their own right, but which was subordinate to tlosvpr of the chief, demonstrates that
there is no single dominant masculinity arising nircstatus, but that there are

masculinities which manifest in different situatoand contexts (Morrell: 1998).

After becoming chief and inheriting whatever wa$ ¢¢ Horodugu, Fama for a moment

felt the problems and worries that had degradedvkére now going to be over. Little
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did he realise that he was taking over a chieftathat was almost dying and village that

was poor. We read:

Togobala, need it be repeated, was poorer thanr@ra's one pair of
drawers, as dry as the river Tuko in the middletleé harmattan,
tormented by hunger and thirst...In Togobala, piyveould neither be
healed or hidden (87-88)

The reality about the poverty levels in Horodugwdad on Fama just a few weeks after
he became chief. “In a world turned upside dowm&&ad inherited an honour without
the means to uphold it, like a headless snake.€Tohtef of a starving tribe means only
famine and a gourdful of worries” (61). Almost #le subjects were surviving on a
subsistence economy, with little or nothing to spdt was only Balla the fetish priest
and Jamuru the praise singer who were well off Bacha became dependent on them.
With the title of chief of the Dumbuya, Fama hadvpo and glory but “was a parasite”. It
can be argued at this point that Fama manifestedctwflicting identities (as chief and
‘parasite’) and consequently different masculiitiele was enjoying the status of chief
with all the respect and honour associated withptb&tion, save for the poverty of the
people. But his lack of economic power made hinkltmhis elders for support, thereby
compromising his position. Once again Fama, witigoad title of chief, could not
conduct himself as expected. He, in a way, hadcessgd to his old ways in the city. It is

noted:

In broad daylight, right in the middle of Togobalthe last of the

Dumbuya had become his servant’s parasite. It wviidfsilpdisgraceful,
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unbelievable. But when Fama lay alone throughoet Itting sleepless

nights, he found it shamefully soothing. He hadmaney worries (88)

It was earlier mentioned that while living in th#gyc Fama, as a prince, survived on
handouts and begging at ceremonies. In Horoduguchésf, he was a ‘parasite’,
depending on his subjects. It therefore can beearglat, Fama had become a perpetual
beggar, incapable of taking care of himself anthjvan independent life. In this sense,
he failed to maintain his status quo and faile@¢dastruct masculinities commensurate
with his position. Fama can be said to be emasmdilaécause he could not manifest the

expected characteristics and masculinities beditin African chief.

While Fama was struggling to support himself, tiadiand duty demanded that he looks
after the widows. When Fama’s father died, hebeftind two wives who were inherited
by Lasina when he became chief. Upon Lasina’s deasima was faced with four
widows to inherit, but he only offered to take tiwecause the other two were too old to
marry again after being widowed twice. Inheritamfavidows, in my view, objectifies
women. The women are considered as ‘property’ lgghgnto the deceased. The point
being made here in relation to African masculingythat, the man who takes over the
woman/women will ‘own’ them and this is a respoiigipthat society puts on men even
on those who are not responsible and may not heveneans to support the women. And
since polygamy among the Malinke of Horodugu isga ®f manliness, even those that
have no capacity to support their wives still willant to have more women for

recognition purposes. That was the rationale fond&aking Mariam as his wife.
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3.5 Fama the husband

Fama and his wife Salimata had been married fontiyvgears. Their biggest problem as
a couple was that their marriage was childlessicBymf many African families, Fama’s
relatives, both in the city and in Horodugu, blangalimata and argued that she was
barren. Fama too, blamed his wife for their inapito have a child. The ability to make
his wife conceive is one way in which Fama woulgéhproved his manhood to his wife
but more so to the community which believes tha& ifnan cannot make a woman
pregnant, he is not a real man. Salomane (200mB8grves the following about the
Hausa:

Only when a woman has a child is she fully an aduitl only when she
has a grown son is she fully secure and protedtieds, the pressure on
a man to perform sexually is great. And becomes gyeater when he
realises that there are younger men and old riahwie may entice his

wife

Fama was facing this kind of pressure. “Fama’sthead mind will never have peace, so
long as Salimata remains dry and sterile, so leh@@ child springs up” (16). In this

sense, it can be said that the Malinke put a dirgletionship between masculinity and
procreation. Realising that time was running outtiie last prince of Horodugu to have a
child, the elders of Horodugu gave Fama Mariam,oang woman who was “very

fertile”. But Fama declined the offer for two reasoFirstly, because “he’d neither the
loins nor the money” (62). Secondly, because Saéintbjected to Fama’'s taking a

second wife. She reasoned:
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Fama...just think, take a look at yourself. Do ylomk you can mount two
of us? With me, it's much a job as drawing watenfrthe top of a hill.
And those aches and pains in your back and sidesefery night (62)

Mariam was later given to Lasina. It can be conetudrom the above that Fama had
problems in performing his conjugal duties, butttal not deter him from trying to
prove his manhood. He was determined to exoneiatself because impotence was a

hard fact to f ace as society would render himagy“bSalomane (2005:83) notes:

There is tremendous pressure on males [Hausa] ag pl difficult
masculine role, one that puts a great deal of pressn them to provide
quite, calm leadership while proving their sexuabwgess daily. Their
failures are “taken to the public” by their wivefieovharangue them in the
loudest possible manner, throwing their sexual tsbaming in their face
for public amusement. Similarly, failure to providevife with a child can
lead to further insults and public humiliation.idta pressure from which

Hausa males seek to escape in various ways

Faced with similar pressure, from both his wife &achily, Fama and Salimata had no

peace in their home. We read:

Afterwards, their household knew neither the repofeieace or the
remote sweetness of happiness. Fama became resmribd idea that
Salimata was incurably sterile. He sought out fulitvomen, even tried
(Oh! The shame) some of the capital city’s womerewdry virtue. First
one, then a second, then a third. Nothing came(86)

By failing to produce a child, both in and out ofdlock, Fama proved himself impotent,

therefore, according to social construction, ‘nakal man’. Sally Hayward (2005:142)
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argues that “physical strength and sexual exploitatvork interdependently to oppress
women”. However, in the case of Fama, he failedige either his strength or sex to
exploit or dominate his wife, aspects on which megeic masculinity heavily relies
(Connell: 1987; 1995). Fama’s impotence made hfe wonsider him to be useless. He
was seen to be “useless and empty at night, usstesempty in the day, a weary-worn-
out thing like a chipped calabash!” (35). In mywjeby being considered “useless and
empty”, Fama was in every sense of the word ematsmlil We can therefore see a direct
relationship between the emasculation of Fama &aedntasculation of Salimata. As
Fama was getting emasculated, Salimata was becomasgulated especially through

devoting her energies to business.

3.6 Salimata and Female masculinity

Lindsay and Miescher (2003:5) say “female masdtyirmean women’s attainment of
positions or characteristics usually regarded asptleserve of men”. Judith Halberstam
(1989) makes a compelling argument for a more Wlexitaxonomy of masculinity,
including not only men, who have historically hgddwer in society, but also women
who embody qualities that are usually associateti wialeness such as authority and
independence. Commenting on the Yoruba of Nigddalland (2005: 132) quoting
Karin Barber explains that “socially prominent wameven big women gained status by
building and show of wealth often through succdssiaving, pottery making and other
crafts work” (Cornwall; Lindsay; 2005). In this wayoruba women and men “could

make themselves big”.
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Writing on the significance of women’s work in Ziaiawve, Chengarai Shire (1994: 153)
asserts that “[...] women constructed masculinitight through the lives of men from
birth to adulthood”. In these instances, womendtustriousness helps them to construct
female masculinities. Cornwall (2005:6) notes tinat “Yoruba markets provide women
with strategies and opportunities for getting onl getting by, in which men are often

barely relevant”. Lisa Lindsay (2005:141), commegtbn Yoruba women traders says:

Women traded because to do so was part of beingnaaw, a wife and a
mother. Trade allowed them to help provide for¢hédren, contribute to
their lineage, and maintain some financial indepewcd from their

husbands

The women’s involvement in trade reduced their depace on men. It also provided

them with a degree of financial independence, aiattactor in decision making.

The above information and arguments by differetiotars (Cornwall, Lindsay, Shire)

provides the basis for my argument that Salimatesttacted female masculinity. As a
wife, Salimata is hard working. She gets up easlgheweekday to go and sell porridge to
construction workers. In the afternoon, she goesetbrice at lunch hour. Through this
small business, Salimata manages to earn enougkyntonsupport herself and Fama.
She works to earn money “to feed Fama, to clothmda:ao house Fama, to pay the
marabouts and the sorcerers who made her magimsh#B2). This made her assume
the role of breadwinner in the family. As the ‘lileanner’, Salimata manages the

finances of the home. This economic independenge §alimata authority over Fama
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who was unemployed and spent his time sleepingewthi¢ wife was busy working.
Subsequently, Salimata assumed characteristiceaafghip. She could easily scold Fama
over his laziness and impotence. It is argued $laditmata’s economic independence and
the authority she assumed in controlling the afaf the family translates to her

performance of female masculinities.

It is noted that while Salimata enjoyed a degreauthority and economic independence,

she still felt duty bound to her husband. She amohesdl:

Whatever the man’s behaviour, whatever he mighvboeth, a husband is
still a sovereign ruler, to whom a wife owed alt bare. God has ordained
that a woman be submissive in her husband’s seririsecommandments
must be obeyed, for they signify strength, valgmace and quality for the
child of such a wife (28)

It would appear from the above statement that Saéirvas contradicting herself, bearing
in mind the bad names she had heaped on her husBahdy view is that, although
Salimata was able to provide for Fama, to disagyaarrel and even fight him, she still
was mindful of society’s definition of a good womdn whatever she did, Salimata did
not want to break away from the societal and religi constructs. This definitely
influenced her expression of masculinity becauseh&d to try as much as possible to

follow the descriptive and prescriptive elementsadiety.

Salimata does not only portray ‘male’ charactersstivithin the confines of the home.

She demonstrates her powerful abilities to the camity as well. At the market,
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Salimata “was offering porridge and rice on creditéiking people like Musa Wedrago to
“owe six and ten helpings of porridge, and he’drbeat of work for two weeks” (31).
While it can be argued that this gesture was puadysiness one, it is however the heart
condition in which the credit was given that makedifference. “Were you supposed to
let a human being suffer because he hadn’t beeedign that day?” Salimata would ask
herself. The other women at the market were ag&adimata’s view and of giving
porridge and/or rice on credit. For those vulnexapéople such as beggars, Salimata

gave them left over food on charity. She reasoned:

Mad men, beggars, and the unemployed don’t hateefif francs; they
have poverty, suffering and bitterness, but als@pen heart and God’s
love. Salimata should let the unemployed have rme credit.

Righteousness is more than wealth, and charitpésod God’s laws (39)

In a male dominated society like the Ebony Repulthe care for the underprivileged
was in the hands of men. The men either neglebisddsponsibility or they simply were
selfish and ignored the suffering of the poor. “&le rich people, the big Europeans and
Syrians, the presidents and secretary-generalslishmve fed the beggars and the
unemployed”, (40) Salimata thought to herself. Sitieey did not, Salimata took it upon

herself, though in a very small way but accordm@ér means and:

Distributed plentifuls of rice to the starving atieg unemployed, until she
had scrapped the basin clean — other starvelingd, keeggars came
crowding round her, stretching out their handspldigng their infirmities

and sores (40)
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What makes Salimata’s actions noted is that it thasrich men who were expected to
support the poor. By filling in the gap, Salimatasaplaying the role of ‘men’. In that

sense, she constructs masculinities associateplaying such roles in society.

Salimata also constructs ‘negative’ masculinitte®agh the use of violence. She is seen

to resort to violence from time to time, both witleind out of the family. For example:

Annoyed, she took aim and with her open right halagped once, the
buttock of a husband who did not perform his duytiggce, the right
buttock of a ne’er-do-well who knew only how toegbe and once more,
hard, the right buttock of a big eater who brougbthing home (26)

This is definitely domestic violence which men havged in patriarchal societies to
dominate and subordinate women. Salimata is usoignce to put her grievances across
to her husband. When Salimata had a difference kethco-wife Mariam, she became
violent. “Salimata ran outside and rushed back disdning a large knife, howling...And
when the night was Mariam’s, there was the samakiorg, that sent her howling to fetch
the knife, that made her to want to kill” (106). ¥hAbdulahi wanted to have sex with
Salimata, she used a large knife to assault Abgduidving him with a serious cut on his
shoulder. These incidences demonstrate that Saliregpressed male violent traits,
especially the use of a weapon. If it is agreed t@ence is used by men to express
masculinities, then it goes without saying thatiBata is performing female masculinity
through violence. Many scholars have confirmed thalence is a site of oppression.
Hayward (2005:142) says “physical strength is usegppress both lower class men and

women”. Paul Dover (2005:178) adds that “male’ exuiqrity and corresponding rights
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are maintained by ideology and by violence”, and, thccording to Connell (1987, 1995)
is what constitutes hegemonic masculinity. Beir{a@92:473) adds that “men are the
primary agents of violence in most societies”slhbted from the above that violence is
used to oppress, maintain ideology and construgemenic masculinity. The theories
used above refer mainly to men as the agents ¢éngée. However, Salimata seems to
subvert the common notion and she constructs magd that are rare in women in
African communities. It is ironic for Salimata te lviolent because that was one of the
reasons why she ran away from Chekura. The marvieksnt, almost always carrying a

weapon.

Salimata is not the only woman who constructs femahsculinity in_The Suns of
Independence. By applying Lindsay’s (2005) viewt tihade and financial independence
are some of the aspects that influence and deterrtine expression of female
masculinity, then Matali, like Salimata, manifelsese attributes. Matali is the daughter
of the chief’s praise singer Jamuru. She managesttio men in several ways, including
ownership of fixed assets such as shops, which wepeeserve of men in Horodugu.
Matali is a breadwinner and she “builds herselfoenpound and some shops; she also
grew rich” (75). If the men who grew rich throughsiness are called the ‘big men’
(Lindsay and Miescher: 2003; Holland: 2005; Cordw@005) and they expressed
masculinities befitting their status, authority apower, then Matali could be called a
‘big woman’. “She grew rich and built herself a qumand and shops”. In a patriarchal
society such as Horodugu, it is the men who build avn compounds. Women belong

to men as wives, daughters or nieces. It can beedrghat it was Matali’s riches that
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enabled her to break the ranks and started doingslthat were a preserve of men. That

also led to her construction of masculinities.

In conclusion, the chapter has demonstrated theusways in which Fama manifested
masculinities and how the manifestation of suchaouwlasties were affected by several
factors such as political and economic changedirigao his emasculation. To start with,
Fama lost his birthright to the Dumbuya throne.sTimade him leave the village for the
city where he became a big trader. However, hislilament in politics and the collapse
of trade after the attainment of independencetéeBiama’s drop on the social ladder.
Being unemployed and dependent on his wife, nohémtion his impotence, added to
Fama’'s miseries and subsequent emasculation. Thpterhfurther established that
Salimata’s industriousness was the determiningofaat her assuming male roles in the
family. It has been illustrated how Salimata to@kecof her family, her concern for the
vulnerable at the market and her violent behaviagirways in which she performed

female masculinity.

3.7 Narrative Technique

Fama and Salimata have had a share of good antinbesl in their lives in general and
their marriage in particular. Fama’s downfall cantbaced back to the time he lost his
chance to inherit the chieftaincy of the Dumbuyawdver, his switch from trade to
politics can be said to be the last straw that &tk back. It is also noted that Fama and

Salimata met when they were both young. Later, thely married and have stayed
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together for twenty years. It is obvious that betwéhe time Fama and Salimata met to
the present, there are many experiences that twey gone through. The narrator takes
us through some of these experiences not one ame lut the stories are told
simultaneously. Story of Fama, that of Salimata #r&drs as a couple, are told side by
side. We are able to follow the life histories ainfa and Salimata through a careful
narration spiced with flashbacks. The narrator $ake back into their past, narrate what
happened and link that to the present in a mafarelps to understand the causes and
effects of their actions. The technique of usiEgiflbacks makes the narration of the The

Suns of Independence to seem to have a story soreeSswithin a story’. These ‘stories’

are told in a matter of fact way which helps usitalerstand where Fama and Salimata,
and for that matter, other characters in the narel,coming from, where they are and the

reasons why they are lamenting about the comingdafpendence.
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CHAPTER FOUR

THE INFLUENCE OF RELIGION AND POLITICS IN CONSTRUCT ION, [RE]

CONSTRUCTION AND DECONSTRUCTION OF MASCULINITIES

As we have already indicted, the interaction oflitian and modernity played a vital role
in shaping of masculinities. This chapter examitvgs sites — religion and politics. The
chapter discusses the influence of religion andipslon masculinities. It is shown that
religion exerts tremendous influence on the petplthe extent that how individuals or
groups of people define their maleness or femateisatsed up with their religious beliefs
and political affiliation. The chapter demonstrathat the Malinke’s pervasiveness in
religion, they embraced both ancestral worship stamic practices, a situation which
caused problems in determining which form of wqusiias more acceptable than the
other — was it the fetish or the Koran or bothi® [demonstrated that there was a very
thin line between ancestral and Koranic worshipabse the people of Horodugu were
involved in both practices. It is argued that neligs teachings influenced men to conduct
themselves in a particular way and also defineditalguerimeters of the worshippers,
thereby determining the status of men and womehdrcommunity. The chapter further
illustrates that the introduction of one party systbrought about difficulties to people,
leading to some losing wealth and property. Thasitats and actions of the political
leadership contributed to violence. It is shownt thalitics was used by the political
leadership to exercise their powers, resultinghiypspcal conflicts. These conflicts shaped

the construction, reconstruction and deconstructibi\frican masculinities as people
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tried to adapt and/or adopt the changes and totamaitheir positions in the community,

thereby defining or redefining their masculinity.

4.1 Influence of Religion

There was a pervasiveness of religion among thénkklboth in the city and in the rural
areas. Those people, who were not Muslims, weltgeatgious in that they subscribed to
traditional forms of worship such as ancestral WigrsBut it is clearly observable that
the majority were Muslims. Islam dictated how memd avomen should conduct
themselves especially in relation to marriagesIhoted that men enjoyed better status
than women. It is common practice among Muslim$ than and women do not attend
prayers in the same rooms in the mosque. Thisioebgdifferentiation between men and
women spilled into everyday life away from the @aaf worship and influenced how
maleness and femaleness was defined. It becam&safbaconstruction of masculinities
and the sidelining of women. Those who held posgiof responsibility associated with
worship were even more privileged than the avepmyson. They exerted more influence
in society. However, occupation, wealth, clan aachify equally determined a person’s
status in the community. Those men who were pgeiteto hold religious positions and
were wealthy came mostly from a ruling clan oruefitial family. Salomane (2005:77)
observes that “among the Hausa [this is applicédblthe Malinke] occupation, wealth
and patron — client relationship plays a part i sbcial and religious system but birth is
at its root”. Salomane (78) further points out tfthie Hausa believe that Islam is the

proper religion for men”. Islam, they teach, “isngoatible to the nature of men”. This
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belief is the basis for subordination of women. Tdweestion to ask is: if Islam is

compatible to the nature men, what does this meawdmen believers? This belief also
distances the men who are not Muslims. It suggkstismen who are not Muslims are
not ‘real men’ because they do not belong to thigioa that is compatible with the

nature of men. These beliefs and arguments, in iew,vare ways of individuals using
religion to assume or ascribe status, power anldiente to themselves, resulting in
Muslim men looking down on those who are non-Isl@nverts. Religion becomes the

determining factor for definition of maleness.

It is my argument that because the Muslim men belidat Islam is the proper religion
for men, the women by consequence become Muslimselgnging to men as wives,
daughters or nieces. This belief, in a sense, axplahy Muslim men may marry several
wives. Polygamy, among the Malinke of Horodugu gitkem status. According to
Salomane (2005:82) the “Hausa believe that mendbyre are concupiscent. Instead of
condemning this concupiscence, Islamic teachersngntbe Hausa have stressed the
wisdom of allowing marrying up to four wives and emny concubines as one can
afford”. In this sense, Islam is at the centre méairaging polygamy, which is a site for
construction of masculinity among the Malinke. Té@gho can afford to marry several
wives and have concubines are seen to be econtynécal sexually powerful because
they can afford to maintain their women and satieBm sexually. This reasoning stems
from religious beliefs. Religion becomes the bdsisthe objectification of women and
the expression of masculinity. It was on the basieligion and tradition that Fama felt

duty bound to inherit the widows of his late cougimsina, because performing such

75



religious obligations was a sign of responsibibityd respect for the deceased. That was
viewed both as a religious and traditional dutyttf¢ same time, it was an act that gave

recognition to Fama and it elevated his statusraarmawho can handle more women.

It is noted that although Islam was the dominahgie amongst the Malinke, there was
a combination of both Islam and traditional worsloipancestral spirits. There were
observances that both the heathen (those who arBluslims) and Muslims practiced
together and there were occasions when the Mudimisnon-Muslims could not mix.
For example, during burial ceremonies of Muslims#Muslims (and women) were not
allowed to come near. Even men of status and infeesuch as fetish priests who were
not converts could not participate. This explairg/\Balla the fetish priest of Horodugu,
who was instrumental in performing sacrifices inravag-off misfortune in the village,
was not allowed to attend the burial prayers fog thief. The isolation of Balla
deconstructs his masculinity which he constructa &ish priest, magician, and hunter.
However, Balla manages to reconstruct masculinitieen he is called upon as the only
person who can pray for rains in time of drougtitering sacrifices when there is an
epidemic or famine. During such prayers, both Muasland non-Muslims come together.

They all depend and trust the power and wisdorhefétish.

It was understood that the Koran and the fetishdcba used for different purposes. The

general understanding was that:

A village could ward-off misfortune by offering sédices. People sought

to foretell, to unveil the future. It is not trueat the future remains hidden,
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like a wild beast crouched in a thicket. Nothingop@ns without being
announced: the rain warns the earth by wind, clamklightening that it
is about to strike; as death by dreams the man evieosl is near. The
Malinke of Horodugu knew this well; they practicdivination, and not
only by the methods God prescribes. As Muslimseatrthand at prayer,
they should have outlawed tkemafetish. But the fetish saw further into
the future than did the Koran; so they transgresded's law, and every
dry season th&omadanced at the village meeting-place, to reveal the
future and to prescribe the appropriate sacrific®sd what Malinke
village did not have its own oracle? Togobala, Eduf all Horodugu, had
two: a hyena and python (107-108)

The understanding that the Koran cannot foretedl fature is what motivates the
Muslims to turn to the fetish. This is ironic besauhe fetish priest is at times looked
down upon as a heathen and yet he is consulted thieea is need for divination. This
privileges the fetish priest and he is able to mstmct the masculinities that are
deconstructed when the Muslims treat him as a beatiFurther evidence of
deconstruction of Balla’s status and power is sddns death. When Balla died, with all
his power and influence “he was buried without pray and on the west side of
Togobala, rather than the east where Muslims arediubecause he was heathen. It is
again ironic that “there were splendid ceremonaastlie seventh-day and fortieth-day
funeral rites in honour of the heathen” (125).slimy argument that by burying Balla in
the west, he was stripped of the dignity befitteng oldest fetish priest who was so
important in Horodugu, just because he was not alikiu However, by preparing
splendid ceremonies for the seventh-day and fordety funeral rites, the Malinke were

reconstructing Balla’s status, though post-humauslye Muslims in the village who
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buried Balla in the west are the same ones whoapeepand participated in his

ceremonies. It can be argued that there was atleryine between the worship of the

fetish and the Koran. Most people appear to be téeviluslims but they argued that the
Koran did not foretell the future, thereby turnitogthe fetish and yet the fetish priest is
treated with contempt. What the people of Horoddglnot realise was that they were
deeply involved in the worship of both the fetisitddahe Koran, although they could not
admit to this reality because religion influencéa tpeople’s lives and was used to
determine several things. Religion (traditional asldm), is seen in several ways as the

site for the construction, reconstruction and detwoiction of masculinities.

Further evidence of the Muslim adherence to angeatrship is noted in the belief that
when a man dies, his shade hovers around the &illBlge purpose for the fortieth-day
funeral ceremony is to please the ancestors arefteest them to receive the dead man’s

spirit into their realm. It is reasoned:

Why do the Malinke hold funeral rites forty dayseafa burial? Because
exactly forty days after burial, the dead receive hewcomer into their
company, but they will only make him welcome angeghim room if they
have drunk on blood. Nothing therefore can be nimeeficial to the
departed than to kill many beasts on the fortieth (96)

This explains why during the funerals of Lasinai¢thand Balla (fetish priest) four
herds of cattle were slaughtered in each casel@), The fortieth-day funeral rites are
also an opportunity for villagers to exchange giftss believed that the more one gives

during the funeral, the more pleased the dead héll As such, there is giving and
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receiving of gifts in form of food, money and othtgms. That is why it is said that
“every Malinke funeral pays” (4). Almost all thopeesent get something especially the
meat from slaughtered beasts. In this way, funsgetmonies provide an opportunity to
individuals to prove their ability to give. Men ttg out do one another in giving and this
is one way by which masculinities are manifestedteNthat during Lasina’s funeral,
Balla donated a young bull. Only the wealthy codddthat. A son-in-law of the deceased

also donated a cow. He too was proving to hiswslthat he is a dependable son-in-law.

However, the coming of independence disturbed thg iw which funeral ceremonies
were conducted. Since the people of Horodugu hadrbe poor (there was no trade
which supported the livelihood of the people), gant that people’s ability to exchange
gifts was limited. The levels of poverty reduced 8plendor that funerals of important

persons used to have. It is noted:

But now, what with the single party, independerp®yerty, famines and
epidemics, at the funeral rites of greatest meh bsikilled at most a ram.
And what kind of a ram? Most likely a half-staruw@an, oozing less blood
than a carp. And what kind of blood? Blood as #@msnthe menstrual fluid
of a dried-up old maid (96)

It can be argued then that while wealth was usddréendependence and the single
party system to construct masculinities, conversabywerty associated with the coming
of independence was a factor in deconstructing sunahculinities. It also meant that
people could not sacrifice to and/or worship tlaicestors in the manner their tradition

demanded because they did not have beasts tasacrif
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4.2 Influence of Politics

Before the colonial era and independence, politmalver was vested in traditional
leaders. Major decisions in the village/s were miaygléhe chief or his appointed officials.
The first step towards the disruption of traditibrale in Horodugu was the
establishment of colonial rule by the French. ThenEh began to appoint chiefs, leading
to frictions in the ruling dynasty. The coming ofhdependence, especially the
introduction of one party system and socialism, seaed the situation because the
traditional institution of the chief was weakenewldooked down upon. In the case of
Chief Lasina, “truly, he had a hard time of it witldependence” (75). A committee with
a president was put in place and the decisionee@tommittee became more important
than the chief's, who became a ceremonial figurté Vittle or no powers to influence his
people without attracting criticism from the comie&. The loss of power of the chief
trickled down to all his appointed officials. Inighway, independence disrupted the
traditional power institutions. And since those wiaal positions in the traditional setting
were respected and consulted for various reasioeyg settled disputes, and presided over
ceremonies, these functions were taken over bypdny committee. We can say that as
the traditional leaders were losing their power arftlience on the people, the ‘suns of
independence’ were gaining power. The traditiomaders’ loss of control over the
subjects, translated to loss of the basis on wthiely could manifest their authority and

on which expression of their masculinities was Hase
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The loss of power of the traditional leaders, @dat sense of nostalgia in them and the
subjects. They began to look back to the days vifeewas ‘good and easy’ for them. It
should be mentioned that the Malinke were greatrii@; and through war, they
subjugated the neighboring tribes. “It was throughr and trade that the Malinke
prospered” (13). When war was outlawed by the dalomaster, the Malinke kingdom
began to decline with their leaders losing inflleenon surrounding tribes. The
introduction of committees in villages after indegdence, took away the little influence
that the traditional leaders were exercising, wiib resultant effect of leaders being
unable to manifest masculinities in the manner thegd to.. Tensions between the
committee members and traditional leaders ensumdeXample, when it was reported to
the committee that Fama (chief) was a counter-tgimiary, it led to exchange of bad
words between the president of the committee aadlhief, a thing that would not have
happened before the ‘suns of independence’. “Jarfpraise singer] and Balla [fetish
priest] were beside themselves, swearing and atpubia ‘committee bastards™. The
committee members were also saying the followingualthe chief: “Fama! He weighs
less than the down round a hen’s arse-hole. A dowrdething parasite, an empty shell,

a sterile carcass, a reactionary, counter-revaiatyg' (92).

In the eyes of the committee, the chief was nothamgempty shell’. They were reducing
the chief to nothing. As such, the chief could petform masculinities commensurate
with his position. The image he was presentinghte political leadership was being
deconstructed. This may explain why Fama was usang strong language against the

‘suns of independence’ (“sons of donkeys”, “bastamhs of independence”, “son of
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” ” o ” oo

cockroaches”, “sons of thieves”, “sons of dogs'ris of slaves”, “desperate bastards”)

because of the way he was emasculated by thegabltihanges introduced by the ruling

party.

The political changes in Horodugu were gradual, &aras not aware of what was taking
place in the kingdom because he was away in tlye ‘tie spent twenty stupid years in
the city” (66). When Fama left Horodugu in frusivat the kingdom was much better
than when he came to take over under the ‘sunsd#pendence’. That is why Fama
could not understand why a president of the villagenmittee could summon him for
whatever reason because he felt he was over ank diim. Fama wondered: “The
president of the committee: the son of a slave. &/Bo saw the son of a slave giving
orders?” (92). In this way, Fama was trying to @e@ul his authority while the president
and the committee members were also trying to assr power. In the process of these
conflicts, there was construction, reconstructiod deconstruction of masculinities. The
competition and fight for power was only resolvetlen the chief and the committee
president agreed to meet at a meeting. The chéflenpresident treated each other with
respect. “Fama, the president Babu andsthes-prefet'sielegate were given deck-chairs.
The two praise singers, Jamuru and the committersin, stood in the middle of the
assembly” (92). The reconciliation that followedsnsaportant because the committee
president spoke respectfully of the chief. Jambrigraise singer was a given chance to
speak in praise of the chief and most importantfy chief was co-opted into the

committee. These steps were crucial for Fama amdilato reclaim their statuses. Once
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again they were able to reconstruct the manlinesk @ower associated with their

positions.

4.3 Politics and Violence

Politics bred violence. It became a way of expreggiower and authority. The socialist
policies that came with the one party system lethéoyoung and the old politicians using
violence as a way of imposing their will on the plkeo Political violence was expressed
verbally and physically. Violence was seen as dckelthrough which manliness could

be manifested.

Jakite’'s father was a prominent person in Horodutie had been a wealthy and
respected man (sixty head of cattle, three lortiess,wives and only one son, Jakite”.
(37) The coming of independence, socialism andotie party system made him lose
substantial wealth. Since Jakite’s father belontgethe opposition, he was summoned
and informed that his party was now defunct, arad ke would have to join the existing

party, the NDL (the full name not given). The oldmhad no choice:

He joined, and paid dues for himself, his familig battle and his three
lorries. The next day the party officials calledhhagain, he would have to
pay party dues for every year elapsed since the MR@E created: ten
years’ dues for himself, his son, his ten wives aglthree lorries. He
paid up (57)
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It is important to mention that the old man had keor so hard to be a ‘big man’ and
Horodugu respected rich people. The rich enjoyestigp standing in the community.

The mistreatment of the old man by the politicianas counter productive and

frustrating. It was a recipe for violence. As ifathwas not enough, “months later, the
single party system introduced self-help and fordgkite’'s father to handover his lorries
for use in building the bridge for the village” (3MNoble as the project may seem,
forcing the old man to hand-over his lorries was thee best way to get the lorries.
Moreover, the organisers did not have the meansrt@nd maintain the vehicles. All the
same, Jakite’'s father “placed his lorries at theym disposal, but since there was no
petrol, the NDL youths set fire to them. The indgighold man resigned himself to his

loss” (57).

By burning the old man’s three lorries, the paryuths were making him poor,

considering that he had already paid so much monpgrty dues. In a community where
wealth is used to determine a man’s status, thehgowere reducing Jakite’s father’s
status and deconstructing the masculinities henmeafested through his wealth over the
years. In this way, policies and the conduct of #hens of independence’ impacted

negatively on the people, as seen in the caseeadlthman. Later:

The party officials turned up again another dag: lhidge was being built
by self-help, and neither Jakite nor his father veéeng part. The old man
reminded them that it was harvest time, that his sould not leave his
fields and cattle. They left but that evening whiakite, returning home
with his herd, crossed the bridge, the NDL youtlesenying in wait for

him; they leapt out and attacked him, pinioned Ipoiled off his trousers,
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attached a rope to his genitals and tied him to @néhe posts of the
bridge, like a dog (57)

It is noted that the NDL youths were using violehzexpress their power, authority and
to impose their will on the people. It was theinwd proving that they were in control. It
is said that violence begets violence. Jakite’seiapleaded with the secretary-general to
have his son released but the secretary-generahatidisten or even pay any serious
attention to the pleas. The secretary-generalisidét seemed to suggest that he was in
full support of the violent actions of the youths dakite. He simply said: “[...] since
socialism was to bring to an end the exploitatibman by man, nobody should set foot

on a bridge, he had not helped build...socialisra saxialism” (57).

A response like that was provocative considerirad the old man had already sacrificed
so much to the party. The secretary-general haghdlesr to order the release of Jakite
but he was too obsessed with power. Even whenlthman begged for mercy, he would
not listen. The only option for the old man wadripand have his son released by force.
He had to prove that he was a true Malinke. Hetbaghow his manliness in a way that
would send a powerful message to the party offcibinfortunately, that led to loss of

lives.

Jakite’s father went home, then returned and oddbmn [the secretary-
general] to go and release the victim; the segreaneral burst out
laughing. The old man went mad, raised his shotapohfired full in the
chest, the secretary-general collapsed. Othergeitlta came running.
Jakite’s father fired again, and panic spread. #swight time. The

demented old man went from compound to compound ,gamned down
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one after the other assistant secretary genegatreasurer and other party

members. The whole village took refuge in the b{&s§h58)

It is my argument that the NDL youths, the secketgeneral and Jakite’s father were all
in one way or the other expressing their power @adifesting masculinities associated
with their statuses. But the cause of all this wees political inclinations of the party
members and the power of belonging to the rulingypdhe party members were using
violence (burning of lorries, tethering of Jakiédusive language) to make people to do
what they wanted. The men like Jakite’s father wieoe wealthy would not stand losing
property and torturing of his only son in the naofesocialism. He had to provbat he
was a ‘real and bravaan’ by fighting to have his son released. The old matseded

in releasing his son, who immediately went intolle&x But the party officials would not
take such a challenge hands down. They took deceation with excessive expression

of power. The old man was tried and shot.

The violent behaviour of Jakite’s father is simitar Fama’s. “Fama still clung to the
good old ways: a man should never be without a eafs such, he carried a knife” (9).
Bamba behaved in the same way, reaching the pbidballenging Fama (prince) to a
fight at the funeral of Ibrahima Kone, which resdltin Fama’s robe being ripped.
Fama’s death can also be attributed to his pridkev@mient behaviour. He did not take
lawful instructions at the border. Fama always tiduas a prince and later chief, he was
the one to give orders and not anyone else. Hendideven realise that after the
partitioning of the country, each person crossimg border had to carry identification

documents. This did not seem to make sense to Rdenassociated carrying an identity
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card to asking for permission to enter his homel&adna asked: “Did a Dumbuya, a real
one, father Dumbuya, a Dumbuya mother, need peioni$som the bastard sons of dogs
and slaves to go to Togobala?” (132). When Famisgseehthat the guards would not let

him pass, he manifested his typical panther belavio

Fama felt anger well up in him, burning his armplis neck, his back.
The sun was already high. The mist had vanished. Oimbuya prince
looked about for a stone, a stick, a gun, a bomimething he could use to

kill Vassoko, his superiors, independence, the av(iB2)

Fama’s arrogance and violent expression of masguled him to death. He was shot by
the guards at the border. Fama died a painful deathno-man’s land. While as chief
Fama had status, the manner in which he died waftmag a Dumbuya chief. If Fama
had listened to Bakary in the city just after heswaleased as a political detainee, he
would have had a chance to re-organise his lifenadgut his arrogance, pride, lack of
reasoning ability and foolishness drove him todeath. As far as Fama was concerned,
that was the proper behaviour of a strong man harktis a sense in which we can say
the Malinke endorsed such behaviour. It was a bamastruction of the Malinke,

confirming Morrell s’ (1998) view that masculinisi@re socially constructed.

4.4 Language and Masculinities

Language is a powerful tool in construction andibeconstruction of African
masculinities. It is noted that it is not just wioete does in society that make a society

have a particular view about him/her, but also hbat person uses language — not just
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what is said but how it is said, especially in peibBearing in mind, traditional leaders
and politicians use language to persuade, influesnog show respect or demean someone

depending on circumstances, audience and the reaggnsomeone is speaking.

The use of wise sayings and proverbs is an impbaspect in serious conversations. A
person who uses proverbs in speech is said to e avid any person who has a position
of influence wants to be seen to be wise. This vateés both traditional and political

leaders to use both familiar and unfamiliar progesb they speak to people.

We can see clearly from Fama’s language that hewemsdisrespectful to the political

leadership in Horodugu. It is noted that Fama eeferpoliticians using demeaning terms
such as “sons of slaves”, “sons of donkeys”, “bastuns of independence”, “sons of
liars”, “sons of thieves”, and so on. By addressihg political leadership in such a
manner, Fama was expressing his disapproval ofptiigical leaders and whatever
masculinities that the political leaders expredsgdirtual of their positions were being
deconstructed by Fama. We can infer that by refgrto politicians as “bastard suns of
independence”, Fama was insinuating that the paliteaders in office were illegitimate,
and consequently, nothing. For Fama to managedongéuct the status of the political
leadership, he needed strong language such axdngpkes given above. Similarly, for

one to present his/her positive image to the publn® has to use good and persuasive

language.
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The village committee, with their president, wefdle view that they were the rightful
leaders under the one party system and that thef blaid no authority in the current
political dispensation. It was this understandihgttallowed the committee president to
summon the chief so that he could answer to allegateveled against him. But of much
interest is the disrespectful language that theigeat and the committee members use
when talking about the chief. As much as the cthelught the village committee was
illegitimate and nothing and he referred to thenmgidanguage that suggested so,
similarly, the village committee members equalll tee institution of the chief was no
longer in control of village affairs and the chieés subordinate to the village committee
president. This kind of reasoning is clearly notedhe way the committee members
describe the chief (sterile, empty, reactionaryinter-revolutionary). While the chief
was busy re-establishing his status at ‘great ctis#' village committee members were
equally busy redefining the institution of chieftey through what they said about it and
the office bearer. This state of affairs posed allehge to the chief and had a serious
bearing on the way he viewed himself, how societyved him and how he exercised his

power. Consequently, this affected how he expressestulinities.

We can also note that during the address of thel léés&State when he was pardoning
political detainees, the President used reconeiljatanguage. He referred to political
detainees as comrades, friends and brothers. Téefusuch language in public was
meant to portray a forgiving attitude to the peoplbe President was trying to re-
establish his reputation that was damaged becauiee mumerous people who were

disappearing and those who were detained. It caardpeed that the act of pardoning
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political detainees, giving them large sums of nyoire envelopes and organising a
festival to celebrate the reconciliation was comdadate. But what the President said and
how he said it during the public address, is whepéd much in improving his image.

The village committee president also used recatoily language at the meeting where it
was decided that the chief should be co-opted timovillage committee. The language
the committee president used suggested that tleé amd the village committee president
could now work together as equal partners. Thisugesnabled both the chief and the
president to re-assert their positions in Horodagd hence, to reconstruct masculinities
associated with their respective positions. Herairggthe power of language is

demonstrated.

In all these cases, we can conclude that languagesed by individuals to elevate
themselves, to demean others or to portray themsehs decent, kind, respectful,
responsible, wealthy, powerful, and so on. Throogteful use of language, a group of
people or society can construct and/or deconstnasiculinities. This is achieved through
tactful use of language — what is said and how #did has a bearing on how society

views the speaker.

4.5 Other Innovations

The political space of the ‘suns of independenagught about not only one party

system and socialism. The political atmosphere oypEn to innovations. For example, it

was tolerant to women and allowed them space tiicgate in politics which previously
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was a male dominated space. Some women became maigers to high ranking
officials, including the Head of state. The womeang praises at political rallies.
Traditionally, only men from selected families thHaad such a history and knew the
lineage of the leaders would become praise singérs.position of praise singers was
held in high esteem and closely associated withrdifieg clans. In a similar way, the
women who became praise singers to the politicaldeship were allowed to be close to
the ruling party officials and they sang praiseslioly. Notable is the occasion when
political detainees were being pardoned. It is regubthat: “the metallic tones of the
women praise singers rang out, followed by thescoemen” (120). One would expect
the men to sing the praises while the women crigid lsut the opposite was happening.
There was subversion of roles in a male dominatexley. This clearly was a new
feature in the country that allowed women to assur@e roles and to express their

femaleness in another way, thereby breaking the naalks.

In conclusion, the chapter has discussed the inflei¢hat religion played in the lives of
the people. Religion defined the position of med aomen. Religion determined how
ceremonies were observed and who attended or ptesidsuch functions. It has also
been shown that the Malinke, while claiming to besims, were also deeply involved in
ancestral worship. The chapter further demonstridiaidfuneral ceremonies were used as
an opportunity to express masculinities throughingj\of gifts. It has also been shown
that the one party system, especially the intradocof socialism and the village
committees brought about frictions between traddlgpower institutions and the party

officials. The party leaders imposed their polictgsthe people, and those who did not
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seem to follow were physically punished. It ha®ddsen illustrated that under the ‘suns
of independence’, women began to participate inpbltics of the country and that

language is used as a site for construction amt#foonstruction of masculinities.

4.6 Narrative Technique

Religion and politics both are sites for unity aslivas for division among the Malinke
people. The narrator highlights the importance @fgron among the Malinke and
tactfully presents an indirect proportionate siatof the shift of power from the
traditional and religious institutions to the ‘newolitical structures. As we are taken
through the events, the narrator implicitly introda the noted generation gap and how
this gap slowly widens. The narrative technique leyed is that of involving the reader
in predicting the course of events as not evergildet given all the time. As the story
unfolds, the narrator shows the interaction ofgiel and politics and goes on to expose
the ironies and hypocrisies embedded in both aligind politics. The narration unfolds

with several suspenses.
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CHAPTER FIVE

CONCLUSION

My overall aim of the study was to examine the starction of masculinities as

portrayed by Ahmadou Kourouma in The Suns of Inddpace. The thesis analysed

how colonialism, the coming of independence andrl#te introduction of one party
system disrupted traditional institutions of povierHorodugu. This disruption shaped
and defined power relations between the old anchéve order of running the affairs of
the people. Those who held positions of power hauis, authority and were respected,
enabling them to manifest masculinities commensundth their positions and according

to society’s view of what those positions entailed.

The study followed a thematic approach in the aialpf masculinities. In order to
identify and investigate the expression of Africarasculinities, we did a careful
examination of the primary text. This provided aeraue to critically identify messages
and themes that related to the aim. The objectiae @ examine various elements that

would constitute an understanding of African maisdiigs in the novel.

My literary inquiry was motivated by the understagdthat although much scholarly
work has been done on Kourouma’s novels, ther®iswidence of any work done that
dealt with construction of African masculinitiest was hoped that research on

construction of African masculinities shaped by titeraction of tradition and modernity
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would be another way of re-reading Kourouma’s waenkd providing a different
perspective to the studies that have been doneoomokima’s work in particular and the

study on African masculinities in general.

The study has demonstrated that socio-economicpalitical changes associated with
the coming of independence influenced how peopdaibéo understand and express their
maleness or femaleness. The deep rooted factdrstthped the construction of African
masculinities in view of the coming of independer@ve been discussed and those
factors resulted in construction, reconstructiom/an deconstruction of masculinities.
The thesis has argued that the policies of thes'sainindependence’ greatly affected
people’s livelihood. Trade which was one major seunf income for the Malinke was
disrupted. The situation became more desperate #fte introduction of socialism
because individuals who owned property were fotoesurrender their property such as
lorries for public use, especially on self helpjpots. While the people seemed to have
accepted these changes, it was only they had nioechthe disagreements and violence
that ensued as a consequence of such policieBetesti the people’s dissatisfaction and
disillusionment. The resultant effect of all this the people was loss status, power and

consequently, their construction of masculinities.

The research established that traditional instingiof power such as those of praise
singers, fetish priests, hunters, blacksmiths, grathers were held in high esteem and
were all male dominated. However, the powers thatholders of these positions held

were not absolute. The study has shown that religeove a different perspective to the

94



definition of power. Fetish priest, for example,ttwall their power and magic were
treated as nothing at times and consulted at ¢ithess. The result of such behaviour was
mixing of ancestral worship and Islam, although Malinke would not admit to this
reality. The study argued that having separateabsiies for Muslims and non-Muslims
translated to social division, but by observingtigh day funeral ceremonies together,
the Muslims and non-Muslims were demonstrating thay were united. In this sense,
religion was a uniting as well as divisive factoepending on the situation. The
situational coming together and separation of tleppe meant that even their

manifesting of masculinities changed accordingly.

Like religion, politics influenced and affected pésis lives. The research revealed that
there were frictions and name calling between ti@uhl and political leaders as they
tried to re-assert their powers and impose thell nespectively on each other. From
what each group said about the other, we can cdachat the traditional leaders did not
welcome the rule of ‘the suns of independence’ tluedpoliticians were just too eager to
impose their will and have everything under theintcol. While reconciliatory meetings

were held to improve relations, the damage hagayrbeen done.

The following research questions were asked initt@duction: How do the people

express masculinities as a consequence of the goafifthe suns of independence’?,
How are the male dominated positions of praise esgigfetish priests, hunters and
blacksmiths which are strongly associated with @sn masculinities represented in the

novel? And, how does the disruption of trade leadraders’ and merchants’ loss of
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status and subsequent emasculation? Chapters hve® &nd four answered the first
guestion. These chapters discussed the various wayhich different people acted or
reacted to changes and these changes shapedahsiruction of masculinities. Chapter
two dealt in detail with the power and masculirstief traditional leaders and in the
process answered the second research questioneCfap elaborated on the interaction
of religion and politics. The chapter demonstrdteat religion was the pivot of everyday
life and that political decisions impacted on tkeégious life of the people making them

fail to offer sacrifices as they would becausepgeple had become poor.

The study has also revealed that under ‘the suimglependence’, the political space was
opened to accommodate women. The traditional utstits of power sidelined women.
The coming of independence allowed women to pasdtei in political affair of their

country to the point of becoming praise singernsaditical rallies.
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