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EDITORIAL

Most HIV and AIDS interventions have focused on women and children. This is understandable as these groups remain more vulnerable to the pandemic. However, this has tended to leave men out of the picture. This issue of the Journal of Constructive Theology (under the theme, “Men, HIV and Religion”) examines the role of men in the response to HIV and AIDS in the context of theology and religious studies. The authors explore the social construction of masculinities and probe how this renders women, children and men vulnerable to HIV. They propose the reconstruction of masculinities using religious and cultural resources.

Cognisant of the postcolonial African men’s awareness of cultural imperialism, Christopher Isike and Ufo Okeke Uzodike call for the transformation of contemporary African masculinities within an African cultural context. They trace the changes that African masculinities have undergone during the colonial and post-colonial periods. They argue that contemporary negative images of manhood (that is, high risk sexual behaviour, alcohol and drug abuse, and violence against women) that many African men adhere to are distorted images of pre-colonial African masculinities. They propose the mental decolonisation of African men and call upon churches, mosques, and traditional organisations to contribute to the quest.

Zeferino Teka argues that the general absence of men from HIV and AIDS interventions has a particular association with the question of male honour (that is, men’s constant fear of losing honour, which means self worth and identity). Men appear hesitant to participate in interventions that have a public orientation. Utilising a fictional-cultural approach, Teka’s article uses Chinua Achebe’s novel, Things Fall Apart, as a prism for a broad reflection on the dynamics of masculinity. The article focuses on the main character, Okonkwo, and his reaction to the challenges that he faced. Teka concludes that a private intervention alongside current public forms of intervention is crucial if men are to make effective contributions to the struggle against HIV and AIDS.

Mark Malisa reflects on the shared experience of HIV and AIDS in Black communities in the United States of America and Africa. He focuses on the category of race, and how Black men have been rendered vulnerable due to poverty, globalization and racism. He identifies Malcolm X and Nelson Mandela as two men who provide alternative models of masculinity that can be appropriated in the response to HIV and AIDS.

Ezra Chitando and Sophie Chirongoma examine the role of African departments of religious studies in transforming masculinities in the era of HIV and AIDS. They emphasise the need for scholars of religion(s) to focus on conducting research, publishing and teaching courses that deconstruct dangerous masculinities and foster positive values of manhood. The article envisages redemptive African masculinities that have been transformed and liberated. 

Tabona Shoko reminds readers of the marginalisation of women in African indigenous religions. However, he notes that in Karanga religion, women who no longer menstruate (who have “become men”) have a secure place. Shoko critiques several Karanga practices, taboos and proverbs that have been used to prevent women from expressing themselves fully. Shoko argues that women’s low status increases their vulnerability to HIV. He proposes the search for a new model of gender relations that will integrate women in all aspects of life. While focusing on women’s experiences, Shoko’s article lays the foundation for other articles in this volume.

Overall, the articles in this volume remind us of the need to invite men to the conversation table as we respond to HIV and AIDS. 

Ezra Chitando and Sophie Chirongoma

Guest Editors
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Introduction

This paper argues that men remain vital to any effort to curb the HIV and AIDS epidemic in sub-Saharan Africa given the often critical roles they play in spreading the HIV virus. Accordingly, it explores the plausibility of reconstructing and modernizing contemporary African masculinities within an African cultural prism to progressively engage men in combating HIV and AIDS in the continent. This modernization would require a cultural paradigm shift from the present worldview of masculinities that view women as sub-humans to one that acknowledges them as part of a whole web of interdependent relationships without which their own (men’s) existence is empty (ubuntu). 

Indeed studies have shown that women and men in Africa experience HIV and its effects differently, with women being disproportionately affected and dying from AIDS more than men (Leclerc-Madladla, 2001; UNAIDS, 2001; Vetten & Bhana, 2001). For example, among young adults (20-24 years) in South Africa, 24.5 percent of women are infected compared to a 7.6 percent infection rate for men (Pettifor et al, 2004).   According to the SA National Strategic Plan (NSP) document, in 2006 women accounted for approximately 55 percent of HIV-positive people in the country; the age group 25-29 are the worst affected with prevalence rates of up to 40 percent. Expectedly, while much of the scholarship on the epidemiological impacts of HIV and AIDS as well as international and national policy interventions efforts have focused on, and underscored, the vulnerability of women and children (Vetten & Bhana, 2001; Lawson, 1997), not much focus has been given to reconstructing the role of men in the HIV and AIDS response.   Men play a significant role in the spread of HIV; this is not only because many are engaging in irresponsible sexual and social behaviours but also because it puts men and women, and the society in general, in a position of vulnerability (Blackwell, 2005). Therefore, understanding the evolving nature and characteristics of African patriarchies and the new masculinities they spew (that is, the high risk sexual behaviour, alcohol and drug abuse, and sexual and other forms of violence against women) should be an integral part of every international and national policy response to the HIV and AIDS epidemic. 

Given this context, this paper seeks to explore the plausibility of retooling contemporary African masculinities within an African cultural prism to progressively engage men in combating the HIV and AIDS epidemic in sub-Saharan Africa. It highlights and characterizes African masculinities based on evolving patriarchies from the pre-colonial through to the post-colonial eras showing how these have changed over time due particularly to the influence of capitalism.   Thereafter, the paper explores the utility of reinventing African masculinities to progressively recruit men in the HIV and AIDS response without necessarily importing western cultural worldviews wholesale. This is reinforced by the fact that western feminism does not exist in a socio-cultural vacuum; rather, it is located within the western cultural experience and perspectives, which might not fit into African cultural realities. Indeed, as Postmodernist feminist scholars contend, ignoring the differences amongst women and their global experience of social, cultural and economic oppression amounts to imposing a false notion of homogeneity among women and perpetuating a false uniformity on reality (Barrett, 1992; Eisenstein, 1989; Molyneux, 1985).  This too should apply to men. 
The paper explores the utility of reinventing African masculinities to progressively recruit men in the HIV and AIDS response without necessarily importing western cultural worldviews wholesale.
Therefore, the paper  proposes three broad strategies for reinventing African patriarchies to progressively engage men in efforts to curb the HIV and AIDS epidemic: one,  a cultural re-enlightenment and re-socialization of men to abhor the socio-cultural worldviews and images that undergird their dangerous behaviors and actions; two, using gender-friendly men to encourage other men on behavioral change and aimed at fostering preventive behaviour like faithfulness as well as caring for the infected;  and three,  co-parenting,  (the rearing of children on an equal basis with women) in order to dismantle the basis of patriarchy in society and in the process enthrone a new kind of African civilization. These will enable, not only a meeting of African men  on their own cultural levels, but also enabling them to rightly perceive and accept gender equality actions in post-colonial Africa as innately African, rather than as a Western imposition.

The evolving nature of African patriarchies and masculinities

An indigenous and inherent ‘tradition’ and ‘culture’ of patriarchy has been implicated as the main source of the masculinisation of African societies (Walker, 1991; Hassim, 1993). This sweeping proposition has tended to portray African societies as deeply patriarchal and African men as irredeemable masculinists with no regard for women.  Consider for instance the implications of the following statement from Dessine L'Espoir in a write-up about their “Know Your Body Support Programme” in South Africa:
Although South Africa has one of the most affirming constitutions in the world, gender equality is far from a reality. 60 percent of all AIDS cases are women and gender bias remains a reality due to economic dependency that stems from a traditional patriarchy and an acceptance of violence against women.

http://www.dessinelespoir.org/projects/knowyourbody/index.html (Accessed 15 July 2006)
These kinds of generalizations do not take cognizance of the evolution of African patriarchies over time nor do they echo the capitalist influence in transforming patriarchies and constructing masculinities 
 on the continent. Indeed, as in most states of Europe, Asia and the Americas, most African societies have deep patriarchal roots that predate the capitalist mode of production.  However, scholars who have written on African patriarchy have not brought to light the nature and features of these patriarchies with regard to how they benefited women. We shall refer to them collectively as the “old” patriarchies of African societies.  As we will show, the old African patriarchies are different from the “new” African patriarchies or “neo-patriarchy”, which have been wrought on the continent by the forces of imperialism, foreign religions and colonialism.  These new patriarchies are what subsist in African societies today. By not making the distinction between old and new patriarchies in Africa, most scholars distort the reality of patriarchy on the continent. This distortion has laid a false premise for understanding it and has had an attendant negative effect on the response of African men to affirmative policies on gender balancing, which manifests sometimes in harmful masculine sexual behaviours and male violence (dangerous masculinity) that make women more vulnerable to the HIV virus and, in extreme cases, deliberately infecting some women (Leclerc-Madladla, 1997) or passion-killing (Sowetan, 23 August, 2000).  
The phenomenon of dangerous masculinity is particularly glaring in Southern Africa, for instance, where men generally oppose gender equity policies and actions based on their belief that ‘African culture’ does not permit women to be active in the public space nor be equal with men for that matter. For example, the opposition of Zulu men to gender equity action based on cultural misunderstanding is palpable in common arguments like “in Zulu culture women are inferior to men, and must never contest with men in politics” and “Politics is culturally a man’s domain.” 
 However, today’s Zulu men are often ignorant of the fact that the transformation from agrarian patriarchy to capitalist patriarchy impacted on gender identities and relations which, though ever changing, has remained dominant in perceptions and attitudes of men towards women in contemporary times. For example, according to Sadiki (2001), violence against women in the Great Lakes region, and elsewhere in Africa is an invention of modernity, “a new phenomenon that is both a novelty and serious contradiction of the values linked to respect for human life and for women, seen as the providers of life in pre-colonial African societies” (Sadiki, 2001: 445-446).  
Indeed, capitalism and economic exploitation across Africa by the colonialists relied on gender and other social cleavages for maintenance and sustenance with concomitant effects for gender relations. Therefore, there is a need to interrogate critically the culture men refer to when they say things like “in our culture, women are inferior to men” or the culture that justifies risky sexual behaviour and other forms of violence against women.  Such misconceptions and misrepresentation of African culture and its patriarchies provide the operational raison d'être of contemporary male violence and negative masculinities men now freely employ to perpetuate women’s vulnerability to the HIV virus. This section briefly outlines an overview of African patriarchies showing how they have changed from their pre-capitalist forms with implications for contemporary masculinities. 
Gender relations in pre-colonial African societies
Patriarchy existed in diverse African societies in varying forms before colonialism. However, in general terms, it was a kind of patriarchy that respected women and retained significant socio-cultural and economic spaces for them. In the economic realm, for example, Gordon (1996: 29) contends: “production and consumption were centered in the extended family where both men and women had vital productive roles in predominantly agricultural or pastoral societies”. Therefore, while women’s condition and position in various pre-colonial African societies obviously varied from one society to another according to the kinship structures and the role women played within the economic structure of each society, women commonly held complementary positions to men, although patrilineal and patriarchal kinship structures dominated most African societies. 
As with the family and economic structures, African traditional religions conceived the position of women as complementary to that of men

Women in most societies often controlled a range of economic activities. For instance, there was a distinct sexual division of labour, with certain crops, handicrafts, animal husbandry activities, and other tasks assigned to both women and men (Gordon, 1996: 29). Although she argues that elder males tended to have more control over productive assets than women as well as power over the labour and produce of women within the household, April Gordon concurs that “women often had enormous autonomy that helped to dilute tendencies toward male dominance”, such that in some societies, they had dual authority structures which allowed them control over their own spheres of activity as well as a measure of economic independence and control over productive assets (Gordon, 1996: 29; Okonjo, 1976).  Besides, this male dominance was also mediated by age, as older women, just like older men, within these societies were privileged over other younger members of society based on recognition of women’s dual roles as producers and reproducers. Amongst the Yoruba society in Nigeria, older women had opportunities to participate in other economic activities such as manufacturing and trade. The responsibility of a woman to provide for her family included providing the material resources for such care. Women believed that providing such resources met their responsibility as women and citizens. Their society considered the work the women did as complementary to the work of men, and some women achieved impressive status in the economic and social realms of Yoruba life (Awe, 1977).

Socially, women had considerable value as they were a symbol of fertility and, as such, a guarantee of children.  Kinship groups, whether patrilineal or matrilineal, expected their married women to give birth to children to ensure the future of the group. This in no small measure underscored the importance of women in these societies. As with the family and economic structures, African traditional religions conceived the position of women as complementary to that of men even though, as aforementioned, men were believed to be superior to women and, to some extent, in control of women. 
Politically, pre-colonial African patriarchies provided spaces for women to participate in the public arena contrary to formal and circumscribed Western-invented history which perpetuates the view that before colonialism African women did not participate in governance, existed only in shadowy spheres and meekly accepted whatever their male lords and masters directed (Nzeogwu, 2000). No doubt, as Coquery-Vidrovich (1994: 34) notes: “men certainly asserted their political supremacy, but women always retained opportunities for power.” For example, in very patrilineal societies such as the Sherbro and Mende in Sierra Leone (West Africa), Ganda in Uganda (East Africa) and the Zulu Kingdom in South Africa (Southern Africa), there is evidence of women playing active roles and having a fair share in politics.    In diverse states such as Nigeria where there were variants of centralized and decentralized pre-colonial political systems, Igbo women groups such as the Umuada constituted a social base of political power and also served as checks on the abuse of power by the Council of Elders.  According to Ifi Amadiume, indigenous Igbo society was based on strict sexual dualism, whereby women’s economic and political organizations were separate from those of men (Amadiume, 1987: 89).  
In essence, pre-colonial African women held complementary, rather than subordinate, positions to men in their societies and played far more important roles in the economies of their societies, where many were involved in farming, trade, and craft production, than previously conceived in Europe or America (Terborg & Rushing, 1996). Although men appropriated political power and were dominant in most of these societies, power was generally based on seniority rather than gender. The absence of gender in the pronouns of many African languages and the interchangeability of first names among females and males strikes Sudarkasa (1996) as a further relation of the social de-emphasis on gender as a designation for behaviour. For instance, amongst the Igbo of Nigeria, you would typically hear a woman being addressed as “Ngozi, daughter of Okonkwo and the wife of Okoli” instead of “Mrs Okoli” which effectively denies Ngozi of her personage and that of her parents. Men and women co-existed in these societies, not as equals though, but as complementary subjects living in a mutual world of responsibility sharing, where differences were appreciated and celebrated. Masculinities were understood in ways that regarded and respected women, where it was a virtue to protect women, not just in ways that perhaps suggested that women were weaker beings needing men’s protection, but out of consideration that women were  equally deserving of deference and honour with natural abilities and powers to produce economically and reproduce existentially. Men did not, for instance, dictate the lifestyles of women nor attempt to control their fertility. The gradual subordination and eventual objectification of African women started with European contact through the transatlantic slave trade and culminating in the colonial interruption of the continent’s socio-cultural existence which also transformed existing economic modes of production and their accompanying gender relations. 
Gender relations in colonial Africa
A plethora of literature by scholars of different ideological nuances exists on the negative economic, political and social impacts of colonialism on Africa (Fanon, 1967; Rodney; 1972; Amin, 1972; Chazam et al, 1999; Betts, 1998). However, according to Chinweizu (1987), the most damaging impact of colonialism on Africa was not economic or political but rather psychological, which connotes a colonization of the mind that the African is yet to break from (see also The Economist, 2000). 
New patriarchal conceptions of the appropriate social role for women dictated by colonial administrators and missionaries changed the position of women in economic and social endeavours.

A cultural persecution of Africa’s traditional value systems and beliefs was a logical strategy the colonialists used to impose and perpetuate their own worldviews (Fanon, 1967; Chinwezu, 1987). Although Africa provided Europeans with a source of vital raw materials, it represented for them the home of unsophisticated people on whom they could impose their views and whom they could exploit without the qualms dictated by their Christian assumptions and avowed values. In this way, colonialism undermined and eroded African socio-cultural values by weakening and distorting them and by destroying the self-confidence and the worldviews of African people. Not surprisingly, gender relations were affected as part of that process. For example, with the creation and incorporation of African states into the international economic system as suppliers of raw materials, new patriarchal conceptions of the appropriate social role for women dictated by colonial administrators and missionaries changed the position of women in economic and social endeavours by confining them not only to stipulated and marginalized roles in the emerging economies as secretaries, nurses, and housewives but also in the mainstay agricultural sector as beat players. 
And so began the psychological reorientation of African societies towards new forms of patriarchies, which further subordinated and marginalized women even within the home.  Males began to dominate the cultivation of cash crops for the international market and confined women to the growing of food crops, which received lower returns. By targeting men as cash crop farmers, bureaucratic efforts to improve agriculture further encouraged the separation of economic roles of men and women that had previously complemented each other. The importing of cheap manufactured goods from Europe, and later from Japan, led to the decline of craft industry, except for a limited range of luxury goods, which in some regions affected the significant proportion of women engaged in such manufacture. Thus, the creation of the colonial economy tended to marginalize the structural position of the majority of women. 
In sum, colonialism disrupted the traditional systems of production in pre-colonial societies and, in so doing, reinforced existing systems of social inequality by introducing oppressive forms of social stratification through the instrumentation of the colonial state. The resultant loss of power for women has been exploited by men who, in an attempt to maintain the new privileges, often assume hegemonic and/or dangerous masculinities which are usually justified by a misconception or misrepresentation of African culture.
Gender relations in post-colonial Africa 
The post-colonial African state inherited the colonial conception of statehood and its accompanying patriarchal ideologies at independence and these have endured since then. These new capitalist patriarchies have intensified the hegemonic masculinisation of the public arena leading to the feminization of poverty, illiteracy and disease. The feminisation of HIV and AIDS is indeed a consequence of the masculinisation of the public sphere based on a distorted understanding of Africa’s culture and old patriarchies.  Today, apart from Rwanda (49 percent), South Africa (36 percent), and Mozambique (31 percent), that have surpassed the 30 percent critical mass threshold set by UN Resolution 1325, women’s representation in national parliaments across Africa is about 15 percent on average.
  Women play a minimal role in politics generally, despite their 50 percent average population stake in the continent and their disproportionate vulnerability to the effects of its underdevelopment. While women’s status generally improved (at least at the formal level) in the last decade of the 20th century through increased political representation that has brought issues of concern to women to the fore, these gains have been blurred by continuous marginalisation at the informal levels of relations with men and society in general. Informal barriers to gender equality, because they occur in the subtle realm of social relations between men and women where ‘traditional’ male authorities continue to dominate, are actually more difficult to overcome as they cannot be simply legislated away. Unfortunately, their impact, not only on the deliberation processes of governance but also in the application of policy, actually does impede and undermine women’s participation in the social, political and economic life of their societies (Fraser: 1997; Robinson: 1995).  This compromise on the quality of women’s political participation has been traced to informal-level discrimination against women politicians by their male counterparts through the use of invectives, labelling, innuendoes and sex-role expectations to undermine their (women) authority. 
 Implied then, is that until men are re-socialized towards recognizing and accepting the place of women as important parts of a whole without which life is incomplete, formal approaches to engendering development based on equality and justice will continue to grasp at straws. Perhaps, reconciling the cultural rights of the past with the liberal freedoms of the modern age will help both men and women in Africa to peacefully negotiate the much needed change in gender relations today.

Modernizing African patriarchies within an African cultural context

African patriarchies have not remained static since their intensive contact with European patriarchies as far back as the 15th century. They have evolved into different forms since then through to the present post-colonial era. It is therefore not out of place to suggest that patriarchies are malleable and can be reinvented to meet particular needs and requirements. Since patriarchy, whether African or Western, does not exist in a social vacuum, the reinvention of African patriarchies to meet the expectation of responsible masculinities must be within an African cultural worldview. This does not in any way imply a return to out-dated traditional patriarchal practices/norms that emasculate or properticise women. Rather, it is an inward-looking approach that seeks a convergence of whatever is good about Africa’s rich cultural past with whatever is good about western culture; one that seeks a cultural understanding of Africa with a view to reviving and creating an authentic African personality and masculinity. As Murithi (2006: 14) notes, in reinventing African patriarchies, “we have to create a framework that is a hybrid between indigenous African traditions and modern principles to ensure the human dignity and inclusion of all members of society – women, men, girls and boys…to create something that is uniquely African”. And this implies a combination of “present notions of gender equality with progressive indigenous norms and principles to create something that is uniquely African” (Murithi, 2006: 14). This is what the whole idea of modernizing without westernizing is about; a combination of African tradition and Western modernity to recreate functional masculinities that could be utilized, in the context of this paper, in combating the HIV epidemic in Africa. 

Men would have taken responsibility not only by avoiding reckless sexual behaviour but also by providing emotional support and care for women and children infected and dying from the epidemic.

As aforementioned, men and women in pre-colonial African cultures and societies held positions in the social, economic and political milieu and co-existed as complementary subjects living in a mutual world of responsibility sharing, where differences were appreciated and celebrated. The gender worldview that underpinned and defined masculinities in this era was one that saw women as spiritual and earthly leaders with awesome abilities and powers to produce economically and reproduce existentially. This kind of attitude would have informed men’s responses if pre-colonial societies had encountered the HIV and AIDS epidemic.  Men would have taken responsibility not only by avoiding reckless sexual behaviour but also by providing emotional support and care for women and children infected and dying from the epidemic. These are virtues that flowed from an inner recognition and acceptance of the role and essence of women as partners in progress and in reaffirming their (men’s) existence. These positive virtues can be retrieved from indigenous African culture and enlisted alongside positive attributes of contemporary western culture in the bid to combat the HIV epidemic.
Across different parts of pre-colonial Africa, the dominant cultural worldview that defined social, economic, religious and political existence was underpinned by a communal ideology that was rooted in ubuntu. The meaning and practice of ubuntu in Southern Africa can be inferred from a Zulu maxim: umuntu ngumuntu ngabantu, which literarily translates to “a person is a person because of other people.” This underscores the collectivism and agency of people as the means and end of development. Ubuntu captures the human essence of the African personality (male or female) and traditional society built around familyhood and which, according to Julius Nyerere, was an attitude of mind that was not taught but lived (Nyerere, 2000: 151-158). In conceptualizing ubuntu, Desmond Tutu (1999: 35) observes:
a person with ubuntu is open and available to others, affirming of others, does not feel threatened that others are able and good; for he or she has a proper self-assurance that comes with knowing that he or she belongs in a greater whole and is diminished when others are humiliated or diminished, when others are tortured or oppressed, or treated as if they were less than who they are.   
· Clearly, this was not a worldview that ill-treated, neglected or humiliated women since an injury to one was an injury to all. Men did not need to feel threatened by women as each complemented the other in ways that allowed them to function cohesively as a social unit. This is tantamount to Lederach’s (2005) worldview of peace-building which advocates the centrality of relationships in an ever-evolving web of social interactions, where every member is a part of the web and plays his/her role based on a moral understanding of their personal responsibility and acknowledging relational mutuality. According to him, “the centrality of relationship provides the context and potential for breaking violence, for it brings people into the pregnant moments of the moral imagination: the space of recognition that ultimately the quality of our life is dependent on the quality of life of others” (Lederach, 2005:35). 
· Therefore, African men need a cultural paradigm shift from the present worldview of masculinities that view women as sub-humans to one that acknowledges them as part of a whole web of interdependent relationships without which their own (men’s) existence is empty. African men need to reconnect with ubuntu -- the moral imagination and understanding of self and other; of taking personal responsibility for their every action and acknowledging the mutuality of human existence. Morrell (2001: 30) suggests that a moral understanding of humanity based on the principle of ubuntu (the cornerstone of Desmond Tutu’s work as chairperson of South Africa’s Truth and Reconciliation Commission) 
 was one of the positive fall-outs of the TRC for gender relations; “for many, acceptance and forgiveness have been incorporated into new self-understandings of what it is to be a man (sic)”. It is this kind of mental consciousness or attitude that is needed as we seek to establish sustainable peace and development based on gender equity and justice in all parts of our continent. African men must understand that taking on preventive and caring responsibilities in the face of HIV and AIDS, and generally supporting notions of gender equality will serve to enhance the quality of their own lives since in the long run “men are men because women are and women are women because men are”.
Broad strategies for progressively engaging African men in combating the HIV and AIDS epidemic

Lillian Musang’u, a Malawian social activist encapsulated the significance of involving men in efforts to combat the HIV and AIDS epidemic in these words at the World Social Forum conference in 2007; 
As long as our men are not part of the war, then we should forget about ending HIV /AIDS infection and the violence that comes with it.   (www.ipsnews.net/news.asp  accessed 12/01/08)
She underscores the imperative of a simple but probably elusive strategy for combating HIV and AIDS in Africa -- actively engaging men in the struggle (Taylor, 2007; UNAIDS, 2006). This paper contends that with their tendency to perpetuate the HIV and AIDS epidemic through irresponsible sexual and relational behaviour, dangerous masculinities are often a result of misguided conceptions of ideal manhood. Therefore, men should not only be involved in efforts to curb the pandemic but also should be re-socialized to abhor the socio-cultural worldviews that undergird their behaviour and actions.   This re-socialization should also aim to identify and promote positive masculine virtues and attributes that could be utilized in preventive and caring strategies to contain the epidemic.  Broadly speaking, the following strategies are recommended:

Cultural re-enlightenment of men

According to famous African-American historian and writer, Lerone Bennett:
Men act out of their images, they respond, not to the situation, but to the situation transformed by the images they carry in their minds. In short, they respond…to the ideas they have of themselves in the situation. The image sees… the image feels…the image acts, and if you want to change a situation you have to change the image men have of themselves and of their situation (Lerone Bennett in Chinweizu, 1987: 211)
As we have argued, the image contemporary African men have of themselves as men are distorted images of pre-colonial African masculinities. The original cultural images of manhood have been corrupted over time by the external influences of imperialism, colonialism and now globalization. Therefore, as Bennett and Chinweizu have argued, to change the current situation of hegemonic and dangerous masculinities in Africa, African men would need to be mentally decolonized of the patriarchal ideology that inform the conception of women as inferior beings. Through deliberate and systematic projects of cultural engineering (employed using institutions – churches, mosques, traditional organizations), African men can be re-enlightened culturally to see that embracing gender equality is truly African. By identifying and promoting progressive virtues of masculinities, African men are returning to their roots while also laying the foundation for safer, healthier, and more peaceful and productive African communities. According to Nomundo Mseleku 
, there is need to encourage traditional practices like male circumcision 
 which was a veritable instrument of transmitting progressive masculine behaviour amongst Xhosa men in South Africa as it was used to teach young boys to respect and have regard for women and to be socially responsible in their sexual relations with women (Interview with Mrs. Mseleku, 28/01/08).

Using gender friendly men to encourage men on behavioural change
There is a need for African men already involved in gender equality advocacy work to forge collaborations and alliances between themselves and with HIV infected men aimed specifically at encouraging other male folks to change their general attitudes and behaviour towards women. This will help to teach and foster preventive behaviour like faithfulness and commitment to one spouse or partner, practice of safer sex (condoms) as well as post-infection behaviour like voluntary testing, disclosure and caring for women who are already infected. Men’s organizations like Papa Plus in the Democratic Republic of Congo 
, the Young Men’s Christian Association (YMCA) and the  South Africa Men’s Forum 
 , should be replicated all over the continent to help involve all men in combating  HIV starting with attitudinal change. In the same vein, since traditional rulers’ councils across Africa are male dominated, these councils should be enlisted in the fight to revive positive indigenous cultural values that would make men more responsible partners of societal progress.

Co-parenting
The family is the building block of society; therefore, the quality of people (men and women) of which a society is made up is dependent on the character of childrearing. It implies that the origin of patriarchy can be traced to childrearing in varied cultural and social contexts. According to Balbus (1987), the pre-oedipal experiences of a male child in “mother -dominated” childrearing presuppose him to assume oppositional stances and withdrawal attitudes towards his mother in the absence of a parent of his gender (father) who he can identify with (Balbus, 1987: 110-127). This scenario is aggravated by the fact that in mother-dominated childrearing, the mother is also the ‘first overwhelming adversary’ of the will of the child, the constant representative of authority which he always confronts, eventually loathes and must resist and overcome if the he is to become a ‘man’. This hatred of the mother is subsequently “transferred to all those who came to represent her, i.e. to women in general. And the exclusion of women from positions of authority outside the family reflects the terror of ever again experiencing the humiliating submission to the authority of the mother within it” (Balbus, 1987: 113). Balbus therefore contends that since the mother is both the source of the satisfaction and the frustration of the imperious needs of the infant, “co-parenting is the key that can unlock the possibility of a society in which the nurturance and caring that have thus far been largely restricted to the  arena of the family come to inform the entire field of human interaction” (Balbus, 1987: 119). 
…where men will feel free to openly discuss their sexuality with women and feel the need to identify with rather than oppose their feminine side as a way of reaffirming their masculinity.
African men should be socialized to get involved in the rearing of their children on an equal basis with women in order to dismantle the basis of patriarchy in society and, in the process, enthrone a new kind of civilization; a civilization without domination where the moral imagination that enables ubuntu will guide the interaction between men and women; where men will feel free to openly discuss their sexuality with women and feel the need to identify with rather than oppose their feminine side as a way of reaffirming their masculinity.  This is quite imperative considering that gender equality is pivotal to containing the spread of HIV (Kaufman, 2001).
Conclusion

Men remain vital to any effort to combat the HIV and AIDS epidemic in Africa. Accordingly, their images of contemporary manhood which inform their conception of women as inferior beings, and which underlie irresponsible sexual behaviour need to be transformed in line with Bennett’s postulation on social change. Such transformation should occur within an African cultural context as all masculinities and femininities are located in cultural worldviews.  In turn, this conduces to a cultural reinvention which, apart from meeting African men at their own cultural levels, enables them to rightly perceive and accept gender equality in post-colonial Africa as innately African rather than as a Western imposition.
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Introduction

Because heterosex has been identified as the most common way of HIV /transmission in Africa, until recently, prevention campaigns largely targeted women with a view to empowering them to be more independent in their sexual relationships with men. This was supported by the theoretical platitude that women were and are still more vulnerable to infection than men because of their position of powerlessness to negotiate safer sexual practice with men (Bujra 2000:7). With the evolving understanding of masculinity as “masculinities” (Morrell 2001:7), coupled with the rising concern about men’s health, there has been a significant shift from women-only focused campaigning to more holistic approaches which  also target men. Men are now called upon to be partners in stemming the tide of the pandemic (Bujra 2000:9). However, the call has been met with a disconcerting degree of hesitance from men. Empirical research shows that in many instances, men have felt their masculinity compromised (Bujra 2000:9), and in other instances men have failed to account for the complicity of male behaviour in the spread of the pandemic (Moletsane 2004:8). 

This article engages the question of male honour and HIV and /AIDS as a gendered pandemic in the context of this hesitant male response. The article resonates with African women theologians’ expressed stance that HIV and AIDS is a gendered pandemic (Ackermann 2004:35), and it reflects, from an African male point of view, how men can effectively be engaged towards a positive male response to the campaign to curb the spread of HIV and /AIDS. The study argues that the currently unsatisfactory male response has a particular association with the question of male honour, which the call for partnership seems to have overlooked by focusing mostly on a public intervention i.e. public discourse and education on issues of power, behaviour, ideology, and structure. However, this public intervention does not seem to be the only hindrance to the expected positive male response. What is also pertinent is the challenge facing men of losing one’s honour, which means self worth and identity without which one would hardly feel like a man. 

Theoretical framework

As Swart (2006:16) observes, gender theories are divided into two broad camps: essentialist and social-constructionist perspectives. An essentialist approach asserts that male and female “characteristics are innate essences” and according to this perspective, studies focus on “biological or sex role differences between genders” (Swart 2006:16). On the other hand a social-constructionist approach involves two major lines of inquiry: “sociological approaches” which have explored “the effects of socialisation on gender appropriate behaviours” and “anthropological approaches” which have explored “masculine behaviours and attributes across cultures” (Swart 2006:16). 

This article follows the ‘socio-constructionist’ perspective because, according to the convention in this school of thought (Connell 2000:9), sex role theory is inadequate for understanding the diversity in masculinity and for understanding the power and economic dimension involved in gender relations. As a result, recent research on men has shifted beyond the “ abstractions” of the sex role approach to a more concrete examination of how gender patterns are constructed and practiced (Connell 2000:9). Since this study does not involve a comparative study component, of which anthropological studies consist, but focuses on the single context of HIV and AIDS as a gendered pandemic, it therefore specifically follows a sociological i.e. social construction rather than an anthropological line of inquiry within the broader  ‘social constructionist ’ frame of understanding and study of  gender. Thus the theoretical framework guiding this article is the notion that gender is a product of socialisation. 

Methodology

Connell (2000:8) asserts that ‘social constructionist’ studies of gender have applied a wide range of social-scientific methods to explore “situationally formed” gender identities, practices, and representations of men and boys. These studies have ranged from “quantitative surveys, to studies of organisations, life-history studies, and cultural forms such as film, novels, and plays by people” (Connell 2000:8). From this array of methodological options, this study adopts a fictional-cultural approach which takes its cue from the cultural premise of analysis. That is, the article explores the nuances of gender, especially masculinity, through cultural eyes as mediated by fiction. For this purpose the paper uses the Nigerian author Chinua Achebe’s novel Things Fall Apart (1996) as a prism for a broad reflection on the dynamics of masculinity. The paper focuses on the novel’s main character “Okonkwo”, his masculinity, and how he reacts as a man to the two major changes he faces in his life. From Okonkwo’s profile the study draws relevant lessons about male responses to changing environments and what implications that may have in terms of engaging men in a positive partnership in combating HIV and AIDS as a gendered pandemic today. 
The study speaks to male experience today vis-à-vis the call for men to participate as partners in combating HIV and /AIDS as a gendered pandemic.
Achebe’s novel Things Fall Apart (1996) can lend anecdotal yet true value to the discussion because it is not only fictional but also historical. It literarily captures the experience i.e. culture, beliefs, life, social structures, and moral values of the Ibo people who resided in the eastern region of the present day Nigeria in the period 1850-1900, prior to and after the arrival of western missionaries in that part of West Africa (Anonymous np.13). It is asserted that “the atmosphere of the novel is realistic and not romantic, although there are romantic elements in it.  Achebe manages to express a romantic vision of Ibo life in realistic form to encompass aspects of that life which evoke it in all its complexity and convincingly” (Anonymous n.p. 14). Also, both the cultural and Christianisation experiences of the Ibo people greatly resemble that of most of Africa. The fact that there is a wide time gap between then is wide and now, does not undermine the value that the novel lends to this article. This is because the purpose of the exercise is not primarily anthropological i.e. cultural expedition, but rather an exploration of the dynamics of masculine response to changing environment. It is based on lessons that can be drawn from the experience of the novel’ s main character that the study speaks to male experience today vis-à-vis the call for men to participate as partners in combating HIV and /AIDS as a gendered pandemic. 

The next section sketches the reality of HIV and /AIDS as a gendered pandemic, followed by a short narrative of Okonkwo’s male experience before the two major events that changed his life. After that, I reflect on masculinity and honour in light of Okonkwo’s experience and how it may relate to men’s experience today in the face of HIV and /AIDS as a gendered pandemic. Lastly, I make suggestions on how men can be effectively engaged in a positive way to the call for partnership to curb the spread of HIV and /AIDS. A conclusion then follows. 

HIV and AIDS as a gendered pandemic

According to the latest UNAIDS and WHO report on the global HIV and AIDS epidemic, in the year 2005 Sub-Saharan Africa was home to about 70 percent of the estimated 38.6 million people that were living with HIV in the world (UNAIDS/WHO 2006). TLhe infection rate in the continent was estimated at 6.1 percent, about 2.7 million people were newly infected, and 1.7-2.3 million people died of AIDS (UNAIDS/WHO 2006). Poverty has been identified as onea major factor contributing to for  the spread high rate of HIV at such high rates  spread, a reason why many, especially non-Africans, have stereotyped HIV and /AIDS as a poor people’s problemdisease (Cohen 2005:3; WHO 2003). Apart from poverty, other contributing factors to the spread of the virus and its acute effects are stigma, denial, and the limited access to and availability of anti-retroviral drugs and use of condomsMSOffice.

Notwithstanding the role of these factors in creating a risky environment and vulnerability for the spread of the HIV virus, African women theologians are of the view that HIV and AIDS is also a gendered pandemic. According to the African theologian Teresa Okure, cited in Ackermann (2004:35), one of the main reasons in support of this assertion is the ‘inferior status of women to men in society’. On this account, women have experienced greater poverty than men, which in turn has fuelled the sex industry as many women have found in it the only way for survival. This form of livelihood has rendered women vulnerable to HIV infection especially through clientele abuse and unprotected sexual practices (Ackermann 2004:35-36). High levels of poverty among women have been a contributing factor to “intergenerational infection” as many poor women are breast-feeding HIV into their children due to the inability to afford “baby formula” (Cohen 2005:4, 5). Likewise, children are being born HIV infected because of many infected mothers’ inability to access the AZT drug to avoid “perinatal transmission” of the virus (Cohen 2005:4). 
Ackermann (2004:37, 39) observes that culture and religion have been complicit in women’s social subjugation to men owing to their spreading of patriarchal ideology. This reality has influenced the construction of mentalities and male behaviours that have also contributed to create an HIV resistance free environment. Bujra (2000:12) notes that many African cultures sanction male, while restricting female promiscuity. This induces men into promiscuity while women are expected to be monogamous. This predisposes men to be virus carriers, especially migrant workers whose wives have thus become natural prey to HIV infection. Women’s socially designed powerlessness has also exposed them to HIV infection through sexual violence, rape, and many men’s dislike of condoms (Bujra 2000:12). From an analysis of a total of 51 essays written by boys/men from KwaZzulu-Natal South Africa, designed for an essay competition on the role of men in the fight against the spread of HIV and /AIDS, Moletsane (2004:4) observed that most of the men failed to highlight the value of condom use for safer sexual practice. They further showed an even greater sense of ignorance with regard to the reality of power dynamics involved in such unprotected sexual practice (Moletsane 2004:4). From a different empirical research conducted in Lushoto, a rural area in Tanzania, Bujra (2000:44) reports that when it was suggested to somea men that a wife should have control over her own sexuality by refusing sex or demanding use of condoms, most menhe replied “How can a woman decide? She cannot order her husband to do things” (Bujra 2000:44). 

Besides women’s inferior social status to men, another major factor that has rendered women particularly vulnerable to HIV infection is women’s ‘physical and biological’ make- up. Dyk and Dyk (2002:210-211) point out that women’s risk of contracting HIV during unprotected sexual intercourse is four times higher than men’s. This is so Bbecause women are recipients of semen which remains in their bodies a few hours longer than women’s body fluids do in men’s bodies. Secondly, women have cervical or vaginal conditions such as “STIs, erosions, open sores” that make HIV transmission very easy. Thirdly, the practice of “dry sex”, which many men have demanded of women, leads to “swelling, suppression of natural bacteria, friction and easy lacerations of the tender vaginal walls” (Dyk and Dyk 2002:210-211). 

On the other hand however, men have also been exposed to the virus through some conspicuous media. While the most common form of HIV infection in Sub-Saharan Africa has largely been through heterosexual intercourse, there have also been reports of increasing rates of HIV infection through homosexual encounters among men (WHO 2003). However because some African leadership views that homosexuality asis an “alien and non-African perversion” (Bujra 2000:10), men have also been vulnerable to the virus through this medium since it has been largely unattended. Bujra (2000:13, 14) argues that lack of education among men has also been a problem. For example, men’s ignorance of how to use condoms properly has influenced them to dislike using them. Thus poor HIV and /AIDS education and care among men seems to have been both disadvantageous and an obstacle to prevention (Bujra 2000:14). Lindblad (2003:3) posits that men’s HIV insensitive behaviour has not only put women at risk of contracting the virus, but also men themselves because of the cyclical nature of the infection. 

It is in light of this bleak situation that men are called to respond positively. The next sections look at the romantic-realistic male character Okonkwo, his response to new situations and how that can speak to the challenge facing men today i.e. the bleak reality of HIV and /AIDS as a gendered pandemic. 

Umuofia and the man Okonkwo

Okonkwo is a member of the Umuofia village, one within a group of nine villages. Umuofia is an extremely religious society but also materialistic. Its cosmology consists of Chukwu – the Supreme Being or God who is believed to be the creator and sustainer of the universe (Achebe 1996: 62-163).  Next to Chukwu in the hierarchy is Ani, the Earth goddess and source of all fertility. She is also a judge of morality and conduct in the clan (Achebe 1996:26). Through her “a powerful female principle pervades the whole society of Umuofia and sits in judgement of events in the community” (Anonymous np.19). After Ani come ancestral spirits, chi or personal gods, and magic (Achebe 1996: 9-10).  Then there are men. Men are holders of public leadership as well as household headship. What also characterises Umuofia as also a materialistic society is the fact that wealth is one of the measures of nobility i.e. noble manhood (Achebe 1996:155). And Yam is the most expensive commodity in Umuofia society. 
This is because in Umuofia a real man was a ‘warrior, wealthy and great provider, powerful, influential, master of the home, earner of accolades, blood fearless, courageous, heroic, hardworking’

“A man’s wealth, status and reputation depend on his possession of yams. Yams are food, true, and he who could feed his family on yams from one harvest to another was a very great man indeed” (Anonymous n.p.19). Yams stood for manhood. With yams a man could claim titles in the clan and achieve power and ability to influence the conduct of the affairs of the clan. However, the community’s sense of morality could still prevail over materialism by virtue of the spirituality that undergirded life in the clan. That is how things stood in Umuofia until the arrival of western missionaries. The latter brought a new faith, culture,  government, demoted local leadership, dismissed local beliefs and practices, and sought to westernise Umuofia. 

Okonkwo’s infancy was marked by a conflict between his father figure and his society’s ideal of a man. As far back as he could exercise reason, Okonkwo despised the male image modelled by his father Unoka. He abhorred that his father was weak and a failure in life since he was poor, lazy, improvident, a debtor, a coward (Achebe 1996:4-5). On this account, Unoka had no honour in the community and his family was poor. In the eyes of the community he was an agbala i.e. an effeminate man or simply a woman (Achebe 1996:9). This is because in Umuofia a real man was a ‘warrior, wealthy and great provider, powerful, influential, master of the home, earner of accolades, blood fearless, courageous, heroic, hardworking’. This is the kind of man Okonkwo grew up idealising while despising his father figure. Eventually Okonkwo became the embodiment of Umuofia masculinity.

However, two major events changed Okonkwo’s life. The first was a seven year exile to Mbanta, his mother’s people’s land, because he had inadvertently killed a kinsman, which culturally required expiation. According to the gods, the expiation involved the expulsion of the perpetrator of such an offence from the community for seven years and his patrimony had to be gotten rid of (Achebe 1996:28). Thus Okonkwo and his family left for Mbanta where they arrived with nothing. But despite this gloom that befell him, Okonkwo immediately reaffirmed his value and determined to climb the social ladder, ending up as one of the lords in Mbanta, (Achebe 1996:118-9). Interestingly enough, we are told that from his first day in Mbanta, Okonkwo planned a triumphant return to Umuofia, one that would be marked by his people “with a flourish”. For example, he envisaged building himself a “compound on a more magnificent scale…building a bigger barn than he had had before”, and initiating his children into high society, which only “the really great men in the clan” were able to do (Achebe 1996:155). 

This leads to the second major event that altered his life: his return to Umuofia. But Okonkwo found a different Umuofia. Missionaries had come and ‘things had fallen apart’. Outcasts
 now became ‘people’ as they adhered to the new faith; warriors and heroes of yesteryear had succumbed to the new order; and most of the customs and traditions Umuofia was all about were dismissed as demonic. Apart from his close relations, nobody really noticed Okonkwo’s return, a yesteryear hero. Rather, the challenge for him now was to adapt to the new milieu. But soon his coup de grace came. 

Following the jailing of prominent local leaders by the new government on allegations of complicity in the burning of a Christian church, Umuofia felt angry and abused. This led to a public meeting for deliberation on the way forward, and Okonkwo felt cheered that after all his people were coming back to their senses. But in the course of the meeting five court messengers representing the new order arrived and ordered the meeting to stop. Angry and defiant Okonkwo used his matchet and beheaded the head messenger. But the other four messengers escaped without anybody in the crowd touching them. Then Okonkwo heard a whisper from the crowd: “why did he do it?” With this he realised that Umuofia had changed too much and would not go to war to reclaim itself. Then he swiftly left the crowd and the next thing is that his body is found hanging. Okonkwo had committed suicide (Achebe 1996:184, 186). On this note the next section looks at Okonkwo’s masculinity in terms of male honour. 

Okonkwo and male honour

Vandello and Cohen (2003) posit two definitions of honour. One is consistent across most, if not all, cultures. It pertains to “virtuous behaviour, good moral character, integrity and altruism”. That is what people generally mean when they speak of “esteem, recognition, dignity and status” (Vandello and Cohen 2003). The other definition is the one ascribed to men and stands for “status, precedence and reputation that is based on strength and power and the enforcement of will on others” (Vandello and Cohen 2003). This form of honour varies according to culture and is shaped and transmitted through “norms and values, behavioural scripts, ideas that run to the core of one’s identity of what it is to be a man or to be not much of a man” (Vandello and Cohen 2003:998). 

Important also is the point raised in Swart (2006:8) that gender theorists seem to distinguish between cultures-of-honour and cultural honour. Swart (2006:8) asserts that anthropologists refer to a culture-of-honour as one in which men have to respond “aggressively” to insult otherwise be humiliated and lose status before their families and peers. A macho response is the main feature in ‘culture-of-honour’. This is [the] major way of asserting male honour, which stands as “an organising principle for social life especially in a patriarchal society” (Swart 2006:8). Whereas, Gilmore, cited in Swart (2006:8), asserts that cultural honour is found in cultures or contexts where there are no particular or strictly set norms of masculinity, yet men may still display “aggressive” behaviour just to save face. 

What the above theoretical juxtaposition implies is, first, that honour is a universal virtue found everywhere and in all societies irrespective of the diversity that it may entail in terms of culture, gender, race, history, or geographical origin. This sense of honour is a humanly constructed ideal of good based on whatever value(s) different peoples or individuals may consider being universally imperative, right or good. The second implication, which is central to this paper, is that honour is also a uniquely male thing, as fuelled by the ideology of patriarchy. It sets standards by which men are measured to be either true male or false male. Moreover, such sense of honour also varies according to people, place, social class and culture as each of these factors has the potential to construe distinct male ideals. Thus in terms of the second implication, it can be safely concluded that despite both the diverse and similar traits that exist between different masculinities, honour, as a seemingly and significantly common reason for being a man everywhere, although in diverse ways, ultimately stands as a barometer of masculinity or, for that matter, a barometer of male pride. It is in the light of this understanding that this paper interprets Okonkwo’s bitter experience at his return from Mbanta to Umuofia.
The second implication, which is central to this paper, is that honour is also a uniquely male thing, as fuelled by the ideology of patriarchy.
In Mbanta, Okonkwo’s main problem was being empty handed, which he immediately remedied by applying the tools that made up his manliness: hard-work, ambition, pursuit of power, strength, warriorand being a distinguished warrior ness. Eventually he acquired wealth and became a respected man in Mbanta, in fact a lord. Thus the Mbanta context became familiar terrain for Okonkwo because he not only could identify with the new community ideals but he could also, in particular, maintain his honour. However, in the new Umuofia context Okonkwo found no honouring alternative masculinities to the kind of man he knew he should be. There were certainly alternative versions of masculinity available in the new context, but not ones that befitted his standards of honour. Such alternatives were, among other, embracing the new faith, making use of the industrial trade that was introduced, learning to read and write (since missionaries opened schools) and possibly become a civil servant under the new government. These constitute the paths that most other sons of Umuofia embarked on. While some of these alternatives could have fitted Okonkwo’s sense of manliness to some extent, ultimately they all failed his honour in one thing: agbala i.e. being an effeminate man or simply a woman; in this case a powerless man who follows orders from other men. All the alternative masculinities put the sons of Umuofia under the power of the new government, making them effeminate or, as they put it in the old days in Umuofia, ‘women’. After beheading the head messenger who had interrupted the clan meeting which was to decide the future of Umuofia, the crowd’s reaction in letting the other four messengers escape confirmed to Okonkwo that things had really fallen apart. Achebe underlines that “Okonkwo realised that Umuofia would not go to war” (1996:184). 

From a gender, rather than a political, perspective, what also seems to be crucial in understanding Okonkwo’s masculinity is his “becoming” experience. That is, besides Umuofia’s patriarchal culture, the personal historical factor that came to define Okonkwo’s male pride was being different from Unoka, his father. Whereas his father was an agbala, Okonkwo strove hard since infancy to be a real man. However, with the arrival of the new civilisation in Umuofia which sought to relegate all men to agbala status, Okonkwo found suicide as the only escape from ever turning out like his father and to save face. Thus what can this understanding of Okonkwo’s masculine dynamics speak to the unsatisfactory male response to the call for men to be partners in combating the spread of HIV and /AIDS, which is a centrally gendered pandemic? The section below provides a suggestion from an African male point of view. 

Engaging men toward a positive response to HIV and AIDS as a gendered pandemic 

There appear to be a few similarities that can be drawn between Okonkwo’s masculinity and contemporary African masculinity. First, like Okonkwo who was challenged to adapt to a new westernised environment, 21st century African men are also faced with the challenge of responding to the bleak reality of HIV and /AIDS that is devastating society. Of particular emphasis in this challenge is the need for them to embrace masculinities that are HIV and /AIDS sensitive. This means that African men have to make a positive change from patriarchally oriented behaviours to gender sensitive behaviours. Second, like Okonkwo who refused to give in and ended up in the pit of death, many African men are hesitant or unwilling to cooperate with HIV and /AIDS education and prevention tools. In fact, some have succumbed to violent countermeasures such as refusal to use a condom, rape, beating up women, increasing promiscuous behaviour, etc. Gender studies experts interpret such reactions as power-maintaining mechanisms and thereby an upholding of honour. Hearn, cited in Swart (2006:5), has posited, “Violence is an important means by which gender inequalities are maintained. This culture of violence against women both subordinates and harms women”. Ptacek, cited in Swart (2006:5), adds, “Women’s claims of autonomy are viewed as a violation of men’s entitlement”. 

On account of this incrementally gendering reality of the HIV and AIDS pandemic in the [African] continent, t/his article argues that the call for men to change does hinge on male honour. It interferes with the patriarchal forms of honour that are defining men’s identities and their sense of self-worth. This is a major factor as to why many men have failed to cooperate and many men have responded aggressively in order to preserve their honour. Thus there seems to be a need for a more effective way of presenting alternative HIV and /AIDS sensitive masculinities to men. HIV and /AIDS prevention campaigns and activisms have generally engaged men on a public level through education and cultural, structural and ideological talk. However, Okonkwo’s masculinity still failed to change even with changes at a socio-political level in Umuofia. There was something a deeper thing that made him remain adamant, and that something was his “becoming” experience as identified above. Swart (2006:1), citing Bentley and Brooks, remarks, “it is significant to note that South Africa has one of the most gender equitable constitutions in the world but male dominance, escalating rates of violence and sexual harassment remain deeply entrenched in this society”.  This is just one quote and which is particularly relevant to the South African context. However, if its truth is to be appreciated, it implies that men need more than public intervention in order for them to effectively change and consequentially contribute  positively in curbing and combating the spread of HIV and /AIDS. 
Such a private intervention would offer men a space that does not directly confront their honour, and it would enable them to be more personal and true to themselves.

Men also need a private intervention that will speak to their “becoming” experience. Such intervention can be provided in a narrative space following, for example, the method of the Circle of Concerned African Women Theologians. The latter tell their stories “against forces of oppression (which are religio-cultural dominant masculinities)” (Ntsimane 2006:35). “Through telling stories they make meaning, take action and transform their communities…their personal stories become communal stories of life-giving spirituality, which bring about profound healing to their lives and the lives of those women around them (van Schalkwyk, cited in Ntsimane 2006:35).

Such a private intervention would offer men a space that does not directly confront their honour, and it would enable them to be more personal and true to themselves. This would be an eye-opener to alternative masculinities that can be more sensitive to the reality of HIV and /AIDS as a gendered pandemic. Speaking from a male experiential point of view, I can state that more often than not men tend to take public intervention impersonally as alluding to systems and structures but not to themselves individually. That can explain why, after attending great educative sessions and even being activists, those very men may go home and beat up their wives, have unprotected sex, and son on
. This is because their honour may not only hang on the cultural and structural norms and values that shaped them. It may also hang on their personal “becoming” experiences. Some men may find honour in the compliments of their peers, or, because of their low self esteem, in commanding authority over women. Others, like Okonkwo, spend their lives trying to achieve some male ideal that does it for them, and so on.  In cases like this, private intervention can help men to open up sincerely, identify with other equally sincere men, and to find new male truths and honourable values. 

Conclusion

This article has been concerned with the question of men and their response to HIV and  /AIDS as a gendered pandemic, at least in Africa. It has acknowledged that women have been more battered by the pandemic because of the inferior status to men that society has ascribed them, as a result of which even poverty has been gendered, with women again generally being the more affected party than men
. Some of the other factors that have rendered women vulnerable to the pandemic include women’s physical and biological make up. However the central argument of the article is around the need for more effective engagement with men if they are to respond more positively as partners in the campaign to combat and curb the spread of HIV and /AIDS. Such a responsed should take the sense of male honour into account because male honour, inappropriate as it may often be, is a major factor as to why men have not been so cooperative. Thus, the article has suggested that a private intervention alongside current public forms of intervention is crucial because male honour also resides in men’s “becoming” experience, besides social structures and ideologies that shape their masculinities. The article further suggests that one method of private intervention that could be useful is a narrative space. Hopefully the insights shared will be of some value in our common struggle to combat and curb the spread of HIV and /AIDS.
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Introduction

The public image and existential conditions of the Black and the African male are arguably at the lowest ebb possible in the history of the continent and at a global level. In the United States (from where I am writing this paper) many observe that in some states there are more Black males in prison than in institutions of higher education. In the motherland
, news is rife with corruption, child soldiers, and death. Medical practitioners observe that Blacks (in the United States) are the highest ethnic group with HIV infection, and that sub-Saharan Africa is one of the world’s most HIVand AIDS ravaged regions. In the words of Zimbabwean musician Oliver Mutukudzi
, the times call for asking ‘what shall we do?’. In this paper I attempt to reflect upon the HIV and AIDS crisis from the perspective of one in the Diaspora, and contend that recapturing the best ideals of manhood from traditional cultures might be one of the better ways for surviving the AIDS onslaught. I deliberately place the HIVand AIDS crisis on a global level, not only because we are living in a global age, but because the HIVand AIDS problem is a global one, in the truer sense of the word global. However, it is also true that when the rest of the world talks about ‘global issues’ Blacks and Africa(ns) are no more than an after-thought. It is for this reason that I argue that the key to overcoming the HIV and AIDS situation will be largely a local or indigenous appraisal and adoption of the best ideals of manhood or masculinity informed by religious ideals. Throughout, I use Malcolm X and Nelson Mandela as examples whose masculinity was grounded in and informed by both religious and African or Black worldviews.

It is for this reason that I argue that the key to overcoming the HIV and AIDS situation will be largely a local or indigenous appraisal and adoption of the best ideals of manhood or masculinity informed by religious ideals.
Facing and combating the challenges that HIV and AIDS poses, is one of the pressing tasks for those concerned with the wellbeing of the world’s poorest peoples. While HIV and AIDS are health related conditions, in this paper I argue that part of the struggle lies in understanding the political, cultural, and economic, historical mechanisms and conditions that make HIV and AIDS possible. By exploring masculinity through the lives of Nelson Mandela and Malcolm X, my intention is to show how two men from different parts of the world have reacted to conditions that threatened the wellbeing of the world’s wretched peoples. While acknowledging that the world around them had changed and was still changing, both dug deep into the best in African traditions, Christianity, and Islam to combat the problems their generations faced.

Malcolm, Mandela, Masculinities
 and the challenges of our times

In many respects, the men I chose as emblems of masculinity dedicated their lives to creating a better society by choosing to work with and among the poor, the oppressed and the marginalized. They were men who gave up power and privilege to make the world of others qualitatively better. At a time when the price of the human soul was negotiable and politics was a means towards economic wellbeing, they each chose to forgo the good life. West (1993) observes that after Martin Luther King Jr. and Malcolm X there have not been many credible Black leaders in the United States. Gandhi’s non-violence resistance movement and its role in overcoming British occupation and exploitation in India revealed the extent to which democracy is possible without military might or political violence. In a similar fashion, Mandela’s ability to forgive a people who took away twenty-seven years of his life, as well as willingly giving up power, showed that to a certain extent not all developing world leaders are enamored by power. Each of them had a vision that transcended the mundane and the immediate gratification of personal pleasure. Of course, to say they were great men does not in anyway imply that they had no personal or collective shortcomings. Initially, mainstream Western society and media portrayed them as renegades. Malcolm X was frequently portrayed as a hatemonger, while Nelson Mandela was described as a terrorist for fighting for the freedom of all South Africans.
Malcolm X
The masculinity of Malcolm X has been immortalized in the eulogy given by Ossie Davis at his funeral. I quote at length: 

Protocol and common sense require that Negroes stand back and let the white man speak up for us, defend us, and lead us from behind the  scene in our fight….Malcolm knew that every white man in America… profits from racism even though he does not practice it or believe in it… that every Negro who did not challenge on the spot every instance of  racism was …without balls or any other commonly accepted aspects of  manhood….And you always left his presence with the sneaky suspicion that maybe, after all, you were a man! (Autobiography, 1999: 464-465).
While most remember Malcolm X for his fight against racism on a global level, what stands out for me in the life and work of Malcolm X is the way he viewed the wellbeing of women as central to the wholeness of society. Malcolm X acknowledged that in his pre-Moslem days he participated in a debased masochistic masculinity that devalued the value and humanity of women. The masochism and sexual debauchery manifested itself in pimping
 out women and various sexual trysts between blacks and whites, some of which were not based on meaningful human relations. Although Malcolm X might not have articulated a well defined feminist agenda, one of the reasons he split from Elijah Mohammed was over the latter’s sexual abuse of women.

Mandela

Even Mandela himself was aware of the mythic proportions his life had taken because of his struggle against apartheid and his role in transforming South Africa into a multi-ethnic democracy. In general, Black African leadership has been criticized for brutality and corruption.
 However, Mandela seems to have avoided the trappings that post colonialism sets for African presidents. While in general power seems to have been an end in itself, Mandela used power as a means to achieve an end, and when that had been accomplished he freely relinquished power.

HIV/AIDS in Africa and the United States: State of the Black condition
Rarely have times been so bleak in post-colonial Africa and post-Civil Rights United States for Black people in general, and for Black males in particular.
 (It is true that black women everywhere have borne the brunt of all kinds of oppression, but since this paper is on masculinities and the HIV crisis, I will not write much about femininities). It would be naïve to isolate or separate the HIV problem decimating sub-Saharan Africa from the one ravaging Blacks in the United States. It would be equally naïve to pretend that media and culturally informed depictions of what constitutes manhood do not mutually inform and misinform each other regarding Blacks. However, without true solidarity between all peoples, mutual critique and survival will be well nigh impossible. Throughout, I will contrast Black Africa with the experiences of African-Americans or Blacks in the United States. Our fates are linked with regard to the problems of HIV, poverty, underemployment, and racism
. I am not arguing for separatism, but more local and culturally appropriate responses and constructions of manhood. At the same time, without critiquing and analyzing the global and economic or material conditions that make HIV possible, and seeking to change such conditions, there is little point in lamenting the crisis and highlighting the statistics.
Collins (2005:280) observes that the “problems of HIV and AIDS among African Americans resemble those in South Africa and throughout the African Diaspora.” She further notes that, in general, HIV disproportionately affects Blacks. While calling for a need to rethink Black sexual practices, she does not shy away from pointing out that Blacks lack access to good schools and meaningful education, and to good health care. In addition, material poverty seems to be the norm, regardless of whether it is in the United States or South Africa. As such, there is a need for a collective response to the HIV pandemic. Part of the struggle involves reconstructing Black masculinity, (Wallace, 2002).
The way forward is through the past: recovering the ethics in what was the best of Black traditions and using those to transform the present.

In this paper I offer some of the complex issues facing Black males in relation to HIV and propose that the way forward is through the past: recovering the ethics in what was the best of Black traditions and using those to transform the present. A genuine reconnection with the past might make it possible to transcend the present. I also provide a brief depiction of black masculinity in the public media (music and film), the historical and cultural foundations of a hermeneutic of suspicion regarding the causes and spread of HIV, and the challenges these pose for black males in the 21st century. The call for a return to masculinities rooted in the best of Black traditions is not one for a conservative restoration of exploitative relations. However, without critiquing current cultural and epistemological sources of what constitutes masculinity, new directions are difficult to envision. Such a return to indigeneity necessarily rewrites and recreates the new directions which reshape cultural, political, and social constructions of manhood. I conclude with a brief examination of the ideals of masculinity in the lives and works of Malcolm X and Nelson Mandela and highlight the ways in which they struggled to create a world view whose ethic negated the dehumanizing nature of material conditions that affected the poor.
In a speech at the 13th International AIDS Conference, South African President Thabo Mbeki (2004) observed that the HIV and AIDS problem posed one of the greatest and gravest challenges for Africa and humankind all over the world. While the rest of the world could be celebrating the achievements of globalization, Black America
 and Africa were and are reeling from the effects of HIV and AIDS and globalization. While the West is currently engaged in a war of, or against, terror, for most of Africa the urgent issues are related to combating poverty and HIV. One of the unasked and unanswered questions is on the relationship between poverty, disease, military conflict and wealth. In the following section I discuss the nature of globalization and how it relates to HIV/AIDS, in general, and to the Black condition in particular.

Globalization and Poverty
Arguably, one of the dominant paradigms for rendering the state of the world in the 21st century is ‘globalization.’ Used from the perspective of the West, it generally means that there is a desire for oneness, for harmony, and for the economic integration of all cultures and communities, (Smith, 2007). Smith also observes that proponents of globalization generally work for Western or capitalist oriented institutions such as the World Bank and the International Monetary Fund. For those living and working in Africa, the economic devastation wrought by structural adjustment programs mandated by the two organizations is an on-going nightmare that I have no need to rehash. The untold miseries of lost jobs and currency devaluations are a byproduct of the ‘successful’ implementation of World Bank policy directives under which most men (and women) lose gainful employment, which in turn makes it difficult to live and lead ethical lives.  For those living and working in the West, the relocation of manufacturing jobs to countries outside the United States has brought about untold poverty in places such as urban Michigan, the District of Columbia, and parts of Maryland. In brief, the pursuit of profit under globalization and globalizing tendencies has left many Black males grossly underemployed or unemployed and undereducated/miseducated.
Smith (2007), Barlow & Robertson (1994) observe that one of the characteristics of globalization is the primacy of economic value of human life over and against the cultural and political. As such, every facet of human existence can be commercialized or used to maximize profit. Consequently, even Black masculinity is subject to commercialization if it means optimum profit. The athletic success of a few Black males is used to market more goods to poorer neighborhoods, and oftentimes the goods themselves are manufactured under deplorable conditions.
 Profit over human life at all costs seems to be the modus operandi.
Primarily because of the profit motive, Bauman (2004) and Bales (1999) contend that globalization necessarily creates a culture that views human beings as disposable. However, it is not all human beings that are disposable, but minorities and the poor. In general, in the United States, blacks fall within ‘minority groups’ and in terms of material conditions Africa remains arguably the poorest (materially) continent.

Other scholars contend that globalization does not stand for anything more than Americanization, with Americanization referring to modeling or patterning after the United States. Orelus (2007), and Smith (2007) associate it with a new form of imperialism in which the traditions and cultures of others are trampled under a market economy. What is disheartening according to Smith is that the current milieu is constructed on falsehoods that are sustained by a powerful media and military. The fulfillment of Orwell’s 1984 manifests itself in the maliciously deceptive nature of globalization where what is proclaimed as life-affirming is in fact dehumanizing and life-denying.
I placed the discussion of masculinity under globalization primarily because of the impression in the dominant media that globalization is real and works, but also to highlight that what is touted as a vehicle for economic and cultural integration is nothing more than a consolidation of western hegemonic tendencies in the rest of the world. Orelus (2007: xv) notes that globalization necessitates the need for new strategies from the poor and marginalized, as well as globally concerned citizens:
Resisting this shift will require us to seek a new political and ideological terrain that enables us to shape what is happening both locally and  globally, as the local informs the global and vice versa. Given that the local and the global are intertwined, one can no longer analyze what happens on a local level without linking it to what happens globally.
At the same time, the quest for profit often means working conditions are such that human relations are impossible and meaningless. Alienated labor begets alienated human beings. Of the many successes of capitalism and globalization include the elimination of workers’ rights, the marginalization of workers’ unions, the privatization of health care, and the so called deregulation of industries. It is largely under these conditions that one has to understand the relationship between Black masculinity and the spread of HIV. However, a discussion of HIV and masculinity should also discuss the global/local material conditions under which they occur.
Poverty
In spite of an appearance of material wealth in the developed world, there is massive poverty in the developing world, and to a great extent, a significant amount of material poverty in the developed world itself. Although globalization projects an image of plenty, the reality is that most of the wealth is disproportionately concentrated in the West.
Mbeki opines that redressing sexual behaviors without correcting the material conditions that make HIV possible, falls short as a means of eradicating the problem
Mbeki (2004) views the nature of extreme poverty and underdevelopment in Africa as related to the spread and higher rates of HIV infection in comparison to the rest of the world. Without condoning sexual promiscuity, he opines that redressing sexual behaviors without correcting the material conditions that make HIV possible, falls short as a means of eradicating the problem:
You will see from that plan…that there is no …hesitation on the part of our  government to confront the challenge of HIV and AIDS. However, we remain convinced for the need for us to better understand the essence of what would  constitute a comprehensive response in a context such as ours which is characterized by the high levels of poverty and disease to which I have referred. The world’s biggest killer and the greatest cause of ill health across the globe, including South Africa, is extreme poverty, (p. 52).
While safer sex and the use of anti-retroviral drugs are important, for Mbeki, on their own they do not constitute the whole solution to the problem and spread of HIV. As such, a prognosis of the problems associated with HIV that focuses exclusively on human sexuality and sexual conduct, on the use and promotion of safe sex and anti-retroviral drugs, misses the big picture. Although Malcolm X expected the best in terms of sexual relations, especially after his conversion to Islam, he always saw sexual immorality as tied to conditions of material poverty, which in turn made spiritual poverty possible.

Race/Racism
When rapper Kanye West told a national television audience in the United States that the current United States government does not care about Black people not many argued with him.
 His message resonated with the experiences of most Black people. Kanye West’s point was that racism is still a factor in how human beings, and attributes of what it means to be human, play a role in the United States. At a deeper level though, his message was that Black people in the United States will have to count less and less on the federal government in catastrophic events that disproportionately affect Blacks. Instead, Blacks would have to shoulder most of the responsibilities for self-preservation. Although many scholars would like to pretend we now live in a color-blind society, the reality is when it comes down to the basics, HIV and poverty affect mostly Blacks.
If Kanye West’s message rang true for and to most Black Americans, the experiences of apartheid, colonialism and neo-colonialism are a permanent and living reminder of the power of racism in Africa. While colonialism and apartheid gravely underdeveloped Africa, the psychological wounds are still festering. That the Rwandan genocide was possible and occurred is evidence of the strength of racism’s hold on the Black psyche
. I am not making an apology for genocide or post-independent conflict in Africa. However, it is true that whenever civil strife and violence occur in postcolonial Africa, European and American nationals are swiftly and conveniently evacuated. It is also true that in general most of the weapons (guns, landmines, and bombs) used for committing genocide and other atrocities are rarely manufactured in Africa.

To be blind to the nature, presence, and working of racism in the current global economic and political relations is to be complicit in systems that do not value Black life. That HIV and AIDS disproportionately affect Blacks and non-Whites in general should provoke discussions on some of the underlying reasons for such an occurrence. However, the struggle against HIV and AIDS should/need not be seen as just a Black struggle or problem.

Religious roots of cultural critique and renewal

Both Malcolm X and Nelson Mandela acknowledged the role that religion played in their understanding of what it means to be a human being and a man. For Malcolm X this was mainly within Islam, although he had a comprehensive understanding of the nature and workings of Christianity, Hinduism, Buddhism, and Indigenous Religions. Nelson Mandela, on the other hand, drew some inspiration from Christianity, but had an equally sophisticated knowledge of other religions and cultures. Reflecting on his youth, Mandela (1994:19) observed that “the two principles that governed my life at Mqhekezweni were the chieftaincy and the church…the church was concerned with this world and the next.” Implicit here is the church’s involvement in the mundane and the physical wellbeing of ordinary people. 
In a similar fashion, Malcolm X saw religion (Islam) as informing the best practices in what constituted masculinity. Islam, according to Malcolm X, not only defined relations between men and women in general, but global human relations. It was one of the few religions in which women were honored and respected; and it was one of the few religions that affirmed the oneness of humankind. In the letter from Mecca, Malcolm X noted that Islam offered one of the proven cures to the problems of racism and economic exploitation and in its practices approximated a classless society. He argued that Islam could make it possible for people “to accept in reality the Oneness of Men,” (1999:347). He further contended that from Islam he learned that “it takes all of the religious, political, economic, psychological, and racial ingredients or characteristics, to make the Human Family and the Human Society complete,” (1999:382).
For both Malcolm X and Nelson Mandela, religion informed ethical conduct and human relations. Religion did not deny but affirmed the best of cultural conduct and practice. However, because he was Muslim, Malcolm X did not reject or deny that African and Black culture had a lot to offer for cultural renewal. In a similar manner, being a Christian did not lead to Nelson Mandela denying or negating the African values that shaped his life and beliefs. Although they both had their belief and practices anchored in religious or theological worldviews, they also believed that it was the duty of the oppressed to liberate themselves, (Mandela, 1993).

Cultural Renewal and Indigenous Movements and Knowledge Systems

The retreat of and from Marxism and the waning of hope in any redemptive potentialities in advanced capitalism have made room for traditional or indigenous knowledge systems and their viability in creating alternative social and political imaginaries. Among the new knowledge systems is uBuntu.
 In terms of addressing the problems of racism and human relations in general uBuntu affirms the humanity of all people. Before one is defined as a man or a woman, of this tribe or another, this or that race, they are umuntu.
 In terms of understanding and defining what constitutes masculinity, indigenous knowledge systems counter the hegemony of Eurocentric definitions of manhood.
Within the context of sub-Saharan Africa, uBuntu and traditional cultural practices offer viable alternatives to Eurocentric definitions of manhood and healthy relations. The didactic content and value of rites of passage were part of how traditions and knowledge regarding masculinity were passed on. With the adoption of Western patterns and knowledge systems, critical resistance to dehumanizing models of masculinity were absorbed and gradually dislodged traditional values. The point here is not for a return to unhealthy initiation passages, but to re-evaluate and embrace the cultural import of the knowledge associated with those rites. The cultural vacuum created by the removal of initiation rites has never been fully replaced.
I argue that indigenous and/or aboriginal cultures and worldviews offer more human and life-affirming versions of masculinity.
One of the areas were uBuntu has made a difference is in the Truth and Reconciliation Process, especially in its attempt to heal race and human relations in post-apartheid South Africa. In terms of redefining human relations, uBuntu places harmony and wholeness above profit and materialism, especially as reflected in the theory and practice of the Truth and Reconciliation Process. To be a man in this context differs from the Western context were violence is the traditional way of solving problems, and revenge/vengeance is the norm.
 I would argue that uBuntu and other indigenous knowledge systems contain in them radically different ways of masculine behavior in relation to human sexuality and responsibility for the wellbeing of others. Baldwin (1986:47-48) observes that in spite of  “our imminent and global responsibilities as the most notorious and important of all African contributions to the West, …our actual and moral alternatives have never been, and are not now, simply at the mercy of the North American inferno.” I argue that indigenous and/or aboriginal cultures and worldviews offer more human and life-affirming versions of masculinity.

Sources of masculinity: Indigenous Knowledge Systems
Traditional cultures constitute an invaluable source of knowledge about what constitutes manhood. Mandela (1994:13) noted that “the traditional religion of the Xhosas is characterized by a cosmic wholeness, so that there is little distinction between the natural and the supernatural.” While such traditional culture saw all things as holy, the sacredness of human life was also held in high esteem. In the Xhosa culture, for example, “young men are the flowers of the nation.”
 To combat the HIV epidemic, humanity has to see the value of young men.
However, traditional cultures did not nurture or foster a spirit of poverty or dependence. Mandela (1994:30) further notes that “without land and independence the promise of manhood is empty and illusory.” The material or economic conditions were an integral part to understanding the nature of masculinity. For most peoples in Africa, land is the source of wealth and sustenance. 
 According to Smith (2007)  one of the tragedies in this ‘global era’ is that “the very question of what constitutes knowledge, its nature and character, has been posed and answered for today’s world almost exclusively by Western powers,” (p. xxiii). Consequently many Black men grow up with little cultural knowledge of what it means to be a man, or do not have the ability to construct alternative masculinities. Kerckhove (1997), as cited in Smith, contends that about 80 percent of what constitutes knowledge of Africa is from European or American information systems. Granted the issues discussed under the section on the culture of suspicion, it means that the quest for self knowledge for Black males is riddled with puzzles and possible falsifications.

Pan Africansim and Struggle for Wholeness
Other than the problems associated with HIV, there is more that Black America has in common with Black Africa. Mandela (1994: 583) noted that “an unbreakable umbilical cord connected black South Africans and black Americans.” During a tour of the United States immediately after his release, Mandela acknowledged the inspiration he drew from Martin Luther King Jr., W.E.B. Du Bois, and Marcus Garvey
, among the many Black Americans who struggled to make conditions better by combating racism. Even Malcolm X (1999) observed that for Black Americans to overcome the psychological impact of racism in the United States, a cultural and psychological migration to Africa was essential. Many historians of the Civil Rights Movement and independence movements in Africa note that the two struggles were often mutually informative. On countless occasions, Malcolm X drew inspiration from the Mau Mau’s strategies for overcoming colonial rule.
 While the glory days between Black Americans and Africa might appear to be over, a number of Black organizations continue to stress the role of Afro-centric dispositions on a global level. Molefi Asante (1993: 45) observes that one “cannot isolate the African problem in the United States from the African situation in Cuba, Brazil, or in South Africa.”
In seeking to understand how we as Africans and Black people in general can respond to the problems that affect us, looking for some of the solutions within traditional cultures might reveal the strengths and resources we have to combat HIV
For a discussion which deals with the dilemmas affecting primarily Black men, and for a situation that requires responses from that perspective, I find the Afrocentric method most appropriate.
 Asante (1993:3) states that one of the characteristics of this school is the study of issues dealing with Black people from an African perspective. Asante takes it for granted that there is a connection on many levels between Blacks in the United States and Africa. In terms of subject matter, Afrocentricity deals with the social and behavioral issues affecting Black people. Although it seeks to ground discussions on life in the Black experience and knowledge, Asante contends that Afrocentrism “is not about cultural separatism or racial chauvinism,” (1993:3). In addition, there is no limit to what or where the sources of data related to the study of African reality come from. Social institutions, music, literary texts, and stories are some of the many sources that can be used to understand and study Black reality or the Black World. Its general orientation is that “African peoples are subjects and agents of historical processes”. In seeking to understand how we as Africans and Black people in general can respond to the problems that affect us, looking for some of the solutions within traditional cultures might reveal the strengths and resources we have to combat HIV.

Out of Africa, something good
While many cultures, and sometimes most scholars, have portrayed Africa and traditional cultures in a negative way, for Malcolm X, Nelson Mandela, and to some extent, Mahatma Gandhi, there were many positive elements in African cultures that were instrumental in the positive regeneration of humankind. For Black Africans, the memory of African cultures in general was acknowledged as having contributed to surviving the dehumanizing encounter with capitalism. For Malcolm X, Africa and the Black experience provided the data and lived experience for a theology that could offer redemption for all peoples. This was true whether from the perspective of Islam or Christianity.
 Even before Malcolm X, ‘the back to Africa movement’ was informed by an ethos that recognized there were positive and life affirming attributes in traditional African culture.
 For all three, Africa offered more than the negativities depicted in Western controlled media. Granted the moral and practical failures of Western ways, I would argue that even in the struggle against the HIV pandemic/epidemic, African traditional cultures have more to offer on what constitutes ideal manhood. Without calling for separation from the non-Western world, both saw the ideologies and visions that made life meaningful as grounded in Afrocentrism.

However, the absence of self-knowledge or knowledge about one’s culture frequently leaves a vacuum that is filled with distortions and can be easily manipulated. Often times, the media (generally controlled by the West) projects what constitutes the ideal world.  Mandela (1994), notes that South African tsotsis modeled their lifestyle and values on those of American gangsters. Most of the tsotsis lived in the poorer urban centers of South Africa and the shanty towns. In other words, there was a direct relationship between a culture and climate of material poverty and a value system that negated human life. I have selected  examples of historical figures whose life struggles for constructing a different world offers a radically different view of masculinity. One of the negative effects of the mass media is that it has reduced the goals of the struggle to an empty materialistic lifestyle that celebrates the immediate gratification of the flesh as the be-all and end-all of life.

The tasks ahead

One of the major challenges for us men will be the ability to read the world.
 Subsequent to that will be the ability and willingness to accept that we can shape and create our own history. One of the areas from which to begin would be redefining what constitutes manhood, and where we get our ideas of masculinity. Because of the power exerted by Western media, Western notions of what it means to be human and masculine hold sway in most of the world. As they currently exist, most institutions of learning legitimate the stranglehold that Euro-centric values hold. To submit to such ideological and mental captivity would defeat any humanitarian prospects in any struggle in which a people are involved. Baldwin (1986: 21) noted that “the White Republic…has absolutely no image, or standard, of masculinity to which any man, Black or White, can honorably aspire.” This has several implications for understanding as well as attempting to reconstruct meaningful masculinities.

Needless to say, one of the first tasks is creating masculinities that differ from those projected or supported by capitalist ideologies, or what Baldwin (1986) describes as the White Republic. Granted that the western worldview has traditionally and systematically rejected the humanity of Blacks, alternative sources of meaningful manhood will have to be rediscovered or revived.
To what extent do we, as men, contribute to the absence of viable alternatives to patriarchal constructions of manhood?

Cornel West (1993) contends that one of the major obstacles to progress in Black America is the dearth of quality leadership in the post-Civil Rights era. One could easily argue that the same is true for most of Africa in the periods after political independence (with the possible exception of Mandela, Nkrumah, and Nyerere). What factors continue to negate the emergence of a new revolutionary leadership whose vision can rally people to defeat the challenges posed by HIV as well as the material and psychological conditions that make HIV possible? To what extent do we, as men, contribute to the absence of viable alternatives to patriarchal constructions of manhood?
While the immediate challenge is that of combating HIV, it is incumbent upon us to commit ourselves to finding alternative ways that offer alternatives to the dehumanization present in capitalism. Poverty, war, crime, and disease are made possible by the profit motive that drives the engine of capitalism. Our commitment to ‘truth’ will inevitably lead to a better understanding of how to live meaningful lives. Malcolm X, Mahatma Gandhi, and Nelson Mandela committed their lives to a struggle against what they perceived to be obstacles to a wholesome life for all. At various times each was tempted with material rewards in exchange for a conscience. Each held on to a truth in which they were rooted. Like all generations we will have to find what constitutes the truth in our condition. It would be misleading on my part to pretend that the accomplishing of this will be without the help of other peoples. We live and work in a global and interdependent world.

Conclusion
The challenges of HIV pose a number of problems for Blacks in the United States and in sub-Saharan Africa in particular, and for humankind in general. To a great extent, Black males will have to shoulder a lot of responsibility for stemming the scourge of the epidemic. A greater part of the struggle against HIV will involve a reconstruction of what constitutes masculinity. For Black males in particular, and for all men in general, there needs to be a soul searching regarding what it means to be a man. In this paper I have argued for an alternative view of manhood not based on Eurocentric models. If five centuries of Eurocentric masculine domination have brought us to this precipice and we cannot construct alternatives, maybe it is not far fetched to say most of humanity will be doomed.

I also made a connection between the global economic system, capitalism, and HIV. This is important because without addressing the material conditions which make HIV possible it is difficult to devise workable strategies. Economic or material poverty, political violence, sexual abuse, and drug use are all, in one way or another, related to the profit motive that drives the engine of capitalism and exercises a rigid hegemony on what it means to be a man.
One of the many things we need to do as Black men is to acknowledge the existence of the problem, and devise challenges for combating it. Malcolm X, and Nelson Mandela, who I chose as examples,  were committed to eradicating the problems that their generations and their people faced. Racism and colonialism had and still have a devastating effect on Blacks. Men of vision dedicated their lives to affirming the humanity of all, particularly the oppressed. Without negating the role of women, as Black men we have to rally around leaders with a vision on how to combat the spread of HIV.
It is possible there will be genuine allies from other racial and ethnic groups who are moved by the plight of Black America and Black Africa. Like Malcolm, Nelson, and Mahatma we will have to take the initiative but also accept the help of allies who realize that the problem of HIV affects all of humanity even though it disproportionately affects and infects Blacks.
In spite of the appearance of progress Black people have made in the past fifty or so years in the United States, there are not many institutions dedicated to the study or substance of Black thought or philosophy.
 Most philosophy text books in the West in general and the United States in particular hardly mention African or African-American philosophies and philosophers. In some Western universities it is possible to obtain the highest degree without ever studying the contributions of Blacks and other ‘minorities’. Consequently, some Blacks graduate without learning anything that affirms the validity and importance of their own history and experiences. Akbar (1991: 64) observes that there is a scarcity of information regarding Black history and heritage. Hooks (2004) notes that in general most Black males in positions of power state that they do not have enough time to research or write about issues related to masculinity. However, granted the urgency of the situation, I argue that the creation of schools and departments dedicated to Africana and Indigenous Studies is of prime importance.
 They offer viable alternatives to the vampirism of capitalism. To a great extent they are part of the few forms of thought that resist globalization, and have not yet been wholly colonized by the new world.
Armah (1979) views the absence of a connected consciousness among Black people as one of the loopholes that make it difficult to overcome problems. In spite of the existence of the Organization of African Union, the continent remains divided on many issues, with little progress being made toward ending genocide, underdevelopment, disease, and corruption. Nelson Mandela and Malcolm X both saw the importance of solidarity in opposing and rejecting all forms of oppression. For those in the Diaspora, there is a need to connect with struggles going on in the motherland and other parts of the world. Mandela and Malcolm X’s political lives indicate that to a great extent it is possible to have new political imaginaries and governments that are not based on military might or state maintained terrorism. Both saw the emptiness and duplicity of any constructions of humanity based on Western or Euro-centric systems and practices. Like many who argue for an end to exploitative relationships, I am not against white people. However whiteness, as it currently exists, cannot nurture or create viable and life-affirming masculinities for humankind.
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Introduction

There is a growing interest in the role of men in responding to the HIV epidemic. Since the emergence of the epidemic in the 1980s, there has been greater focus on the vulnerability of women and children. This has had the effect of overlooking the role of men in the epidemic. Alternatively, there has been a tendency to blame men for violence against women and the spread of HIV. While it is clear that men are seriously implicated in the HIV epidemic, it has also become obvious that leaving them out of prevention, care and support programmes is counterproductive (Chitando 2007: 40). There is therefore need to ensure that men remain very much in the picture as nations, communities and institutions seek to provide effective responses to the epidemic.

Departments of religious studies in African universities and educational institutions are being challenged to tackle the issue of men and HIV in a creative and determined manner. Musa W. Dube, one of the leading voices in the transformation of African theological education and religious studies in the wake of HIV, calls upon lecturers to ensure that their teaching is relevant to the struggle against the epidemic. Questioning the dictum of pursuing knowledge for its own sake, she contends that the epidemic calls for a paradigm shift. For her:

The question of how our teaching can become part of the solution by helping the church and the society in general to reduce the spread of HIV/AIDS and to provide quality care to those who are infected and affected is urgent. What is the point of our teaching if it cannot save lives and improve communities that are living under the shadow of death and hopelessness in this time of HIV/AIDS? (Dube 2003: xii).

African departments of religious studies need to take the theme of men and HIV seriously. They must conduct research, publish and teach courses that deconstruct aggressive and dangerous masculinities
 that are exacerbated by religion and culture. They must address the reality that, in most instances, men provide leadership in the homes, communities and nations. The quality of leadership demonstrated by men at these various levels has a direct bearing on the level of success attained in their response to the HIV epidemic. Scholars of religion(s) in Africa must interrogate the extent to which religion and culture have disempowered men in the era of HIV. They must proceed to suggest strategies for empowering men to ensure that they become valuable resources in the overall response to HIV.

Africa’s development is tied to the quality of its women and men. While there has been greater emphasis on the vulnerability of women and children, it is clear that “we have moved into an era of widespread talk of ‘men in crisis’, ‘troubled masculinities’, and ‘men at risk’”(Chant and Gutman 2001: 1). The HIV epidemic has brought the theme of dangerous masculinities to the fore. Departments of religious studies in Africa are strategically placed to challenge these dangerous masculinities and facilitate their transformation to life-giving masculinities.

Many Ways of Becoming a Man: An Overview of Masculinities in Africa

“Men are all the same,” is an oft-repeated statement/accusation. It captures the conventional wisdom that men are driven by their own interests, especially in relation to the domain of sexuality and in reneging on responsibility in the domestic sphere. It essentialises masculinity, suggesting that men share the same mindset and operate in a highly deterministic way. This suggests that there is “a single and binding idea of what is ‘masculine’”(Sampath 1997: 47). Furthermore, men are written off as a hopeless gender. According to Sarah C. White:

In the gender and development literature, men appear very little, often as hazy background figures. ‘Good girl/bad boy’ stereotypes present women as resourceful and caring mothers, with men as relatively autonomous individualists, putting their own desires for drink or cigarettes before the family’s needs (White 1997: 16).

While stereotypes help humans to make sense of complex realities, they can be quite misleading. There is no single way of becoming a man. This has given rise to the concept of masculinities. Adopting the plural seeks to remind scholars that “men” does not signify a homogenous category. Men are highly differentiated, and they should not be casually subsumed under one label. The notion of “hegemonic masculinity” was coined to capture the idea that in any society there is a dominant idea of what it means to be a man, but this idea is always in competition with other interpretations (Connell 1995). Underlying this debate is the refusal to endorse the notion that all men are the same. For Morrell and Ouzgane:

This has occasioned the shift from the concept of masculinity to the concept of masculinities. The shift allows one to distinguish meaningfully among different collective constructions of masculinity and to identify power inequalities among these constructions. Put differently, the concept provides a way to understand the evident fact that not all men have the same amount of power, the same opportunities, and, consequently, the same life trajectories (Morrell and Ouzgane 2005: 4).

Masculinities in Africa, like the continent itself, are wide and varied. African philosophers have drawn attention to the diversity that marks Africa. There are differences on what being a man means in a matrilineal African community, as opposed to those communities where descent is traced through the father’s line. Men in contexts of violence have different options of expressing their manhood. Unemployed men, men whose races are discriminated against and those whose sexual orientation is stigmatised, have limited avenues for expressing themselves. Men with different religious values will have different ways of expressing their manhood.
There is no single fixed identity for men. Men can, do and must change, as experience indicates.
Having accepted the value of the concept of masculinities, it becomes possible to embrace the idea that men can be transformed. There is no single fixed identity for men. Men can, do and must change, as experience indicates. A good example is how young men often feel invincible and are given to risk taking. However, as men grow older and have families, they tend to accept their vulnerability and are generally less willing to engage in risky pursuits. This possibility of transforming masculinities has empowered gender activists to work with boys and young men. The hope is that a new generation of sensitive and progressive men will emerge.

It has become clear that the social construction of manhood needs to be interrogated. Too often, men have imbibed cultural values that threaten the well-being of women and children. Patriarchy privileges men, allowing them to appeal to what they see as divine and natural laws that allow them to dominate women (Mukonyora 2007: 101). There is therefore need to work with men to enable them to appreciate that they can express themselves in ways that are not harmful to women, children and themselves. This has become particularly urgent in the context of the HIV epidemic.

Hyper-active and Unrelenting Studs? Men, Sex and HIV

The theme of men and HIV in sub-Saharan Africa requires more space and analysis than can be undertaken in this paper. For the purpose of identifying the role of departments of religious studies in challenging masculinities, we have selected the dimensions of men and sexuality, violence against women, as well as men and leadership. It is critical to focus on the role of men as they are critical players in HIV prevention, care and impact mitigation. Men must be engaged in HIV discourses as they currently wield a lot of power and influence. Thus:

Leaving men out of the picture not only fails to engage with the processes that construct gender identities and so often result in women ‘losing out’, but also neglects aspects of gender, including war, violence, and AIDS, which, though relating primarily to masculinity, adversely affect everyone---(Chant and Gutman 2000: 25).

 Men have been implicated in the rapid spread of HIV in the region. Although the epidemic has spread across sub-Saharan Africa in different waves (Iliffe 2006), the phenomenon of men having multiple sex partners has been identified as a major factor. African cultures have generally socialised men to become comfortable with the idea of sexual conquest. Boys and young men have grown up with the idea that it is “manly” to have more than one sexual partner at a time. Although the term machismo has gained currency in Latin America, it captures the key concept in gender and sexuality in Africa. According to Peter Sternberg:

There is no English word which adequately translates this term, but machismo could be described as a cult of the male: a heady mixture of paternalism, aggression, systematic subordination of women, fetishism of their bodies, and idolisation of their reproductive and nurturing capacities, coupled with a rejection of homosexuality (Sternberg 2001: 61).

The male quest for sexual pleasure has had negative consequences for women, children and men themselves in the era of HIV. Although there are many factors that facilitate the spread of HIV, including poverty, migrant labour, international injustice and others, patterns of male sexual behaviour require urgent attention. One is here not succumbing to a racist stereotype of African men as having an insatiable sexual appetite. Rather, one is drawing attention to the dominant social construction of men. Unfortunately, many men strive to live up to the ideal of competence and conquest in the area of sexuality. 

Most men do not invest in intimacy. They regard sex as a form of entertainment wherein they must be the ones who derive maximum satisfaction. Men have been pampered to believe that their egos must be massaged, and that they must always have things their own way. In a study on the Zimbabwean male psyche with respect to reproductive health, HIV, AIDS and gender issues, the researchers unearthed worrying patterns. Below we outline their findings at considerable length:

· The results of the study showed that the majority of Zimbabwean men and male youths hold very poor sexuality standards. They tend to view sex not as an expression of love and intimacy between two equal partners in a loving relationship, but as an activity that should result in optimal sexual satisfaction for the man.
· As such, having multiple sexual partners, engaging in casual sex without a condom, sexual coercion and sexual abuse of women (including rape), are merely overt expressions of the internalized male psyche that is driven by the pursuit of sexual gratification by men from women in a variety of situations.
· The poor sexuality standards were strongly associated with increased high risk- taking behaviour that was characterized by a reluctance to use condoms and other safer sex methods in high risk sexual encounters.
· Most men and male youths (over 80 percent) said that having multiple partners is a normal thing for men to do. A commonly cited reason for this is the belief among men that “because men need sex more than women, they have to sleep with other women to satisfy their sexual desires” (Chiroro, Mashu and Muhwava 2002: 24).

The majority of men have the mistaken notion that “real men cannot abstain,” and that faithfulness is particularly difficult. Although there is evidence that more men are using condoms, many men continue to regard condoms as a challenge to their masculinities. The use of alcohol and drugs, which in many societies is an integral part of what it means to be a man, contributes to the vulnerability of men and boys to HIV. In addition, men in institutions, including the military, police, teachers and religious leaders often exploit their positions of power and trust to force girls and women to engage in sexual activities (Chirongoma 2006:57). It is therefore necessary to address men and promote their responsible sexual behaviour (Weinreich and Benn 2004: 30-31).

Images radiated by the mass media promote the notion of a healthy and strong masculine body. Preferably, the same body is a sexual machine that knows neither hesitation nor physical exhaustion. Young men with resources invest in perfecting their bodies through the gym and regular exercises. The male body has been celebrated as a potent and powerful organism. However, the HIV epidemic and its debilitating impact has brought this popular reading into question. Thus:

Disease, decay, hunger and death in the age of HIV/AIDS in contemporary Zimbabwe, and indeed Southern Africa, deconstruct this privileged figuring of the male body. Used as an instrument of domination in reproduction and in the public sphere, it has not benefited from a closer scrutiny of its built-in instabilities and incapacities (Muchemwa and Muponde 2007: xvii).

In the light of the foregoing, it is crucial for departments of religious studies in African universities to expend considerable energy in exposing the abuse of religion and culture by men who seek to have multiple sexual partners. Through research, publication and teaching, departments can highlight the negative effects of such approaches to masculinity. Positively, they can draw attention to religious and cultural values that promote self-care and responsibility for men. By emphasising positive masculinities, that is, masculinities that promote mutuality and respect, departments of religious studies can make an important contribution to the struggle against HIV and AIDS in Africa.

By emphasising positive masculinities, that is, masculinities that promote mutuality and respect, departments of religious studies can make an important contribution to the struggle against HIV and AIDS in Africa
Challenging religious and cultural values that are used by men to justify their dangerous sexual behaviour in the time of HIV would enhance the social and academic relevance of departments of religious studies in Africa. Pedagogically, this entails working with students and the community to expose death-dealing religious and cultural beliefs and practices. The ultimate aim must be the transformation of masculinities so that they promote health and life. Male and female students need to explore the extent to which men have (mis)appropriated religious and cultural ideologies to justify themselves in the era of HIV. Departments of religious studies must interrogate harmful masculinities and empower young men to become agents of change in their communities. 

Men and Violence against Women

Alongside abusing religion and culture to justify dangerous sexual behaviour, men have also (ab)used religion and culture to support their acts of violence against women and children. There is need for departments of religious studies in Africa to expose such manipulation of religion and culture in the time of HIV. It has emerged that HIV and gender-based violence are two linked epidemics. Women who endure domestic violence are more vulnerable to HIV (Musasa Project 2003). By far, it is men who dominate the category of perpetrators of gender-based violence. In situations of conflict, rape has been used as a weapon of war by male combatants. Violence against women in the domestic and public spheres hinders development as it prevents women from expressing their capabilities. 
Violence, and fear of violence, limits women’s choices in virtually all spheres of their lives. It has short-term, as well as long-term, negative consequences for women’s ability to gain an education, earn a livelihood, develop human relationships, and participate in public activities (Ravelo-Hoërson 2006: 98).

Thus men must be empowered to regard gender-based violence as working against their own progress, since women’s capacities, if fully expressed, also benefit men. 

Violence against women and children mainly stems from the socialization process that most men have undergone. Men who grow up believing themselves to be “little gods to be worshipped” often find it difficult to engage with women who may challenge their perspective on particular issues. The cultural practice of regarding the boy child as the hope for the family or lineage burdens the young man with an exaggerated sense of importance. Men who believe that their own needs and desires are primary are likely to be perpetrators of violence against women and children. Pamela Cooper-White (1995: 207) writes:

Self-worth becomes confused in the violent man with being able to extract compliance from a woman (or child), who, he believes, should be servicing his needs. Men’s socialization to appear strong and invulnerable paradoxically works against their ability to express legitimate needs and desires.

The time of HIV provides a valuable opportunity to address the issue of violence against women. Since there is a clear link between violence against women and HIV, tackling the issue of violence will go a long way in checking the spread of HIV. Men must be challenged to respect women and children, and to refrain from using violence. Strength of character must be celebrated; not physical strength that is abused in unleashing violence. The academic study of religion must invest heavily in exposing violence against women and its negative impact on the struggle against HIV.

There is an urgent need to transform masculinities that encourage violence against women in the time of HIV. The efforts must begin early, with boys being taught to respect girls and women. Unfortunately, some families condition the boy child to expect preferential treatment. The boy grows up with the notion that women are there to obey his orders and fulfill his desires. This fuels the gender inequality that facilitates the spread of HIV. In his reflections on a new Christian sexual ethics, Armin Zimmerman says:

We know that we are living in a patriarchal society where men determine the order of things. That includes our sexual lives as well. Women had and often still have no right over their own bodies. It is men who determine where and when sexual intercourse takes place, and women often have no right or means to refuse it. This in-built inequality in our male-female relationships, which is part of the broader picture of gender inequality in our societies, has been identified as one of the main reasons for the spread of HIV/ADS (Zimmerman 2004: 257).

Departments of religious studies in Africa need to invest resources in exposing the abuse of religion and culture by perpetrators of violence against women. Research has shown that men who hold important positions in society, including religious leaders, politicians, university lecturers and others, are among the perpetrators of violence against women. Statistics relating to the prevalence of rape/sexual violence are a major cause of concern since these increase the chances for HIV transmission. As Zimmerman suggests, men must recognize that women do have rights over their own bodies. Men’s use of violence to dominate women must be countered by presenting alternative models of masculinity. Masculinities that respect the full and equal dignity of women need to be emphasised. 

While violence against women is shocking enough on its own, the situation becomes worse when it becomes clear that most men who commit this crime do not want to accept its severity. Men have been socialised to dominate women in the public and private spheres. In some African urban contexts, men have appointed themselves guardians of women’s dress code and have brazenly sought to undress and humiliate women who dare to “transgress” this code. Worse still, men do not realise that they are infringing on the rights of women (Chirongoma 2006: 57). Writing in the context of South Africa, Denise Ackermann bemoans this tragedy:

Years of counselling and collecting anecdotal evidence have shown me that, in my context, the problem is that many perpetrators do not think they have committed rape, and not recognise the difference between ordinary heterosexual activity and sexual violence. The social construction of heterosexual activity is largely based on patterns of dominance and submission, in which men are expected to be dominant and women are expected to be submissive (Ackermann 2002: 18).

Men’s Leadership and the HIV Epidemic

It is unfortunate that men have not matched women’s leadership in the HIV era in Africa. It is women who have ensured that the home-based care programmes are effective. It is women in faith-based organisations who are providing effective prevention, care and support programmes. Women constitute the bulk of the volunteers and have mobilised themselves to make a difference. In most instances, men have stayed out of the picture. There is need to change the situation and ensure that men are more visible in the struggle against the HIV epidemic (Chirongoma and Manda 2008: 204-205).

Men must be encouraged to exercise quality leadership in the time of HIV so that the effects of the epidemic are minimised in the short-term and overcome in the long-term.
It is critical that men play an effective leadership role as they currently wield a lot of power and influence. Due to patriarchy, it is men who tend to preside over affairs of nations, communities and families. Leadership makes a difference in the response to HIV and AIDS. Those countries, organisations, institutions and families that have provided effective responses to the epidemic are characterised by sound leadership. Where leadership is weak and indecisive, the epidemic has caused a lot of devastation. Men must be encouraged to exercise quality leadership in the time of HIV so that the effects of the epidemic are minimised in the short-term and overcome in the long-term.

The leadership of men is crucial at the family level. However, men have often confused leadership with violence and dominance. Effective leadership at the family level implies that men invest in intimacy, love and protection. Departments of religious studies need to equip their students to support men (who) show sensitivity and concern for women and children. They need to transform their curricula to include the dimension of leadership. Lectures that critique men’s pursuit of power, wealth and possessions at the expense of the welfare of women and children will equip young men to become more responsible leaders. Men must be encouraged to show sensitivity and concern for women and children. 
Men are strategically placed to provide leadership at community and national levels. Of particular significance are the decisions men must make regarding the allocation of resources to the response to HIV. As Members of Parliament, Cabinet Ministers and Presidents, men have the responsibility of ensuring that adequate resources are directed towards the epidemic. Instead of pursuing status symbols and engaging in military adventurism, male leaders must make it a top priority to improve the quality of life of people living with HIV. Above all, men must re-define power and leadership so that they work towards the good of all. Nyambura Njoroge, a leading voice in theological education in Africa, has made a passionate call for sensitive leadership in the era of HIV. For her:

We need leadership that is willing to work with people, including children, youth and the very poor so that together we can become agents of change in our families, churches and communities. Such transformed and empowered leadership will be able to view injustices critically, reflect upon them and work towards their eradication in the community. Transformed and empowered leadership will be prepared, above all else, to dismantle sexism, patriarchy, clericalism and hierarchy within the body of Christ (Njoroge 2008: 192).

African Religious Studies: Challenging Masculinities in the Time of HIV

The academic study of religion in Africa must play a constructive role in the transformation of masculinities in the time of HIV. In order to do this, there is need for a paradigm shift in the curriculum. Currently, most religious studies departments pretend to be gender neutral. Students are introduced to the various religions of the world in an “innocent” way that glosses over the role of religion in aiding dangerous masculinities. The heroes in religious studies are predominantly male and the lecturers, too, tend to be mostly male. The earliest human beings associated with the introduction of Buddhism, Christianity, Islam and other religions were men. Students may therefore unconsciously believe that men define the world.

It is crucial for religious studies to be revamped and to integrate masculinities within its scope. As feminists and African women theologians have argued, there is a deep-seated androcentric bias in academic disciplines. The views of predominantly white heterosexual males have been largely accepted as “mainstream scholarship”, closing out the perspectives of women and less powerful men. Schűssler Fiorenza (2002:207), a leading feminist biblical scholar, dubs this the “malestream,” thereby drawing attention to the dominance of the male perspective. Focusing on masculinities might rescue religious studies from total dependence on the ideas of a few powerful and privileged men. Rosemary Radford Ruether, a leading feminist theologian, has drawn attention to the bias that pervades academic disciplines. 

This androcentric bias in all the academic disciplines, itself reflects the basic sociology of the production and control of knowledge. Women have been largely excluded from higher education in all the traditions that have shaped Christian thought: Judaism, classical Greek and Roman societies, and medieval and early modern Europe. Men, especially an elite class of men, have had an almost total monopoly on the production of all fields of knowledge, both the learning and the teaching of it. Male domination in education thus has created a social context in which all fields of knowledge both reflected and justified male control of knowledge and the uses of knowledge (Ruether 2002: 180).

In African religious studies, women’s voices remain peripheral. The discipline has been dominated by men, although a few women scholars have emerged. It is African women theologians who have sought to de-centre “his-story” and draw attention to “her-stories”(Phiri, Govinden and Nadar 2002). The era of HIV in Africa necessitates a more elaborate and engaged critique of power relationships within the academy. If students are exposed only to male heroes, does this not buttress patriarchal biases that they may already harbour from the home environment? When lecturers trace the history of a discipline like the phenomenology of religion and only male scholars are featured, might this not discourage the girl child when she reflects on her chances of becoming a notable phenomenologist of religion? 

The academic study of religion in Africa needs to deconstruct destructive masculinities in the face of the HIV epidemic. Scholars of religion can expose the ideological use of religion to defend male privileges. They need to retrieve themes relating to gender justice and mutuality across the diverse religions of the world. They must alert both women and men about the positive ethical values that emerge from religions that can be appropriated as resources in the response to HIV. 

Interrogating the Patriarchal Dividend: The Role of Religious Studies

Religion and culture have been abused to defend men’s quest for sexual pleasure, violence against women and claim to positions of leadership, as has been noted above. Scholars of religion need to rigorously expose this misuse of religion and culture. In the time of HIV, scholars of religion must examine how the various religions found in Africa provide alternative models of being men. To begin with, African Traditional Religions place emphasis on the need for men to be responsible. Men are expected to provide effective leadership and protection for their families. In the context of HIV, this definitely excludes violence and sexual abuse of women and children. Lecturers in religious studies must retrieve the positive teachings on masculinities that were communicated during circumcision and other rites of passage in traditional societies. Simultaneously, they must critique death-dealing beliefs and practices that formed part of the “course outline” of these rituals.

In the time of HIV, scholars of religion must examine how the various religions found in Africa provide alternative models of being men.
The earliest people associated with world religions like Siddarta Gautama (the Buddha) in Buddhism, Jesus in Christianity and Muhammad in Islam were revolutionary in their approach towards women. Although they were men, they provided alternative models of masculinity. The Buddha challenged the marginalisation of women in Indian society and allowed the formation of an order for women. Jesus took serious risks by recognising the humanity of women in his ministry. He was not afraid to shake the social order by making friends with women, healing them, listening to them and according them respect. Similarly, Muhammad accorded respect to women, including putting a stop to the killing of the girl child soon after birth. Admittedly, these men had their limitations. However, scholars of religion need to highlight the restructured masculinities that these religious leaders offered to their contemporaries.

Men in contexts of HIV in Africa must be willing to forgo the patriarchal dividend. The patriarchal dividend relates to the advantages that accrue to men by virtue of being men. The era of HIV requires that men be willing to question their benefits from the existing system. They must be encouraged to identify with women and children, and to work towards gender justice. Scholars of religion must question the idea of neutrality and actively participate in public debates on gender and HIV. They should equip their students with the necessary skills to transform masculinities and recruit men to the struggle for gender equality. Given the popularity of religious studies in many African countries, it is strategically placed to build a new generation of men who are not afraid of challenging violence against women.

The era of HIV in Africa calls upon departments of religious studies to prepare men and women to interrogate the licensing of men to engage in casual sex and perpetrate violence against women. They must also revamp their courses to ensure that leadership training is an integral part of their academic programmes. The academic study of religion must equip men and women to become agents of change in the time of HIV. Graduates of religious studies must mobilise their communities to restructure masculinities and promote lives of quality.

In order to challenge dangerous masculinities in the time of HIV and AIDS, departments of religious studies in Africa must re-examine their mandate. To a very large extent, they have been hesitant to undertake exercises that may be deemed “activist” or “socially engaged.” While there have been calls to ensure that the study of religions in Africa contributes to causes like peace-building and environmental conservation (Chitando 2008), there is a tendency to restrict the scope of religious studies to “scholarly pursuits.” This article seeks to encourage departments of religious studies in Africa to integrate scholarly approaches with interventions that have practical relevance by interrogating masculinities in the era of HIV and AIDS.

Conclusion

Masculinities have come to the fore in contemporary discourses on the HIV epidemic. There is need to interrogate men’s sexual behaviour, men’s violence against women and men’s ineffective leadership in the time of HIV. Departments of religious studies in Africa must become sites of struggle where these themes are examined and alternative masculinities are formulated. Graduates of religious studies must emerge as competent gender activists who critique aggressive masculinities. They must be actively involved in mobilising their communities to promote gender justice in the wake of HIV. Working with boys and young men, they must prepare a generation of men in Africa who are committed to partnership and mutuality. Through a rigorous critique of hegemonic masculinities as well as the cultural and religious ideologies that sustain them, departments of religious studies in Africa will make an effective contribution to the response against the HIV epidemic. The emergence of transformed, liberated and redemptive
 masculinities bodes well for women, children and men in contexts of HIV and AIDS.
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Introduction

The participation of women in social, economic and political arenas has been downplayed. This has been a result of both male chauvinism and legal structures that tend to play down the active role and participation of women in society. There are a number of evident points that indicate that cultural practices, as well as sexism and gender have been used to legitimate the marginalization of women. This article is relevant as it provides a critical analysis of the position of women through field research conducted among the Karanga, a sub-group of the Shona people of Southern Zimbabwe in the Mberengwa district in Zimbabwe. The article will shed light on the rural based women in so far as their position is concerned. 

The article begins with a survey of relevant literature by African scholars that handle the topic on gender and sexuality. Then it deals with the negative and positive portrayal of women in the Karanga society. Data for this article were collected in both rural and urban areas of Zimbabwe. Based primarily on empirical data, the article utilizes the phenomenological method with its concept of epoche which cautions one against reading biases into the phenomena. This method advocates a non-judgmental study. It explores the beliefs and practices of a people and endeavours to establish the essence of religious phenomena through hermeneutics (Cox 1992). In addition, the article utilises Zimbabwean women’s writings to locate the status of women in society.

Scholarly Critique on the Status of African Women: Special Focus on Zimbabwe 

A number of scholars in Africa have made substantial contributions on the issue of women, gender and sexuality. This literature is important in that it provides insights into the status of women in African societies. Mercy Amba Oduyoye studied women’s issues from the socio-religious set up in Africa. She noted that in most African countries, living as a male is honourable, as exemplified in religious rituals in which the women’s participation stops at puberty, when she becomes a ‘woman’, and resumes only at menopause, when she becomes a ‘man’ because she no longer menstruates (Oduyoye 1986: 128). She observes that the woman’s religious impurity sidelines her from full involvement in religious ritual for almost half her life. Oduyoye identifies the cultural reasons for the marginalization of women. They assert that African societies are patriarchal in nature and this means that men dominate the subservient women (Oduyoye 1984: 104). The patriarchal nature of African traditional societies inhibits equal participation of men and women in most socio-politico-religious duties. 

Child (1958) asserts that women remain subject and inferior to their husbands to whom they owe allegiance and honour. Those who fail to perform their rightful duties in their marital status find no freedom in their marital families. Child asserts that all females were ‘minors’ in their lives, being particularly unsophisticated they found no fault with their lot in the rural areas; even today they have no desire to change (Child 1958: 52). However Child’s assertion may not apply to the contemporary situation of the Karanga women today who have made strides to wrestle for their status in society. A number of women now hold influential positions in the political, economic and religious sectors either as administrators, businesswomen or religious practitioners. Be that as it may, Child’s contribution helps us understand the position of women in Africa and the need for emancipation.

In Zimbabwe significant contributions on the subject have been made by scholars in anthropology and missiology, among others. Michael F.C. Bourdillon (1987) is an anthropologist who wrote about the position of women in the traditional Shona society. He argued that “it is a misconception that women had little or no status in traditional African societies” (Bourdillon 1987: 252). For Bourdillon, women gain a lot of status through marriage and are independent in their marriage lives. Marthinus I. Daneel (1970), a missiologist on Shona independent churches in Zimbabwe, but who also studied traditional religions, conducted research on the role of female spirits in the ‘rain-making’ cult in the Matopo hills. He observed that the voice of Mwari in the Matopo’s is the female voice that is at the centre of every ritual among the people of Zimbabwe (Daneel 1970: 10). In that case it is evident that there is some kind of gender equality in the enactment of the ritual.            

Some Zimbabwean women writers explore gender prejudices and inequities in society. According to Chidavaenzi, a freelance writer, the African women theologian discourses in post-colonial Zimbabwean literature capture women’s despair and disillusionment after the country's independence in 1980 that brought little cause for joy. Women chronicle their meager successes and serious losses in a society that, more often than not, confines them to its fringes.  Women writers in Zimbabwe include Yvonne Vera (1990) and Tsitsi Dangarembga (1988), both of whom are internationally acclaimed authors. Barbara Makhalisa (1996), Lillian Masitera (2000), Spiwe Mahachi-Harper (2000), and Vivienne Ndlovu (1997), also register their discontent at the way a deeply patriarchal society clips women's wings. All these authors testify to the extraordinary strength of women, although some fail in the end as they fight for a gender-sensitive and more balanced society (Chidavaenzi, internet 15/01/08)
. 

All these authors testify to the extraordinary strength of women, although some fail in the end as they fight for a gender-sensitive and more balanced society
A perusal of Vera's works Nehanda (1990), Why Don't You Carve Other Animals (1992), Without A Name (1994), Under The Tongue (1996), Butterfly Burning (1998) and Stone Virgins (2000) reveal a consistent theme; the ills that women experience as they struggle to break free. Men, in the author's view, are the source of women's problems, which include rape, incest and infanticide. Vera also emphasizes men's refusal to accede to women's call for emancipation in all walks of life; social, economic and political. In all her works, Vera, a former director of the National Art Gallery in Bulawayo, maintains a no-holds-barred confrontation with an African traditional system controlled by men and run along chauvinistic lines, and a colonial system, which she argues was the root cause of women's domination (Chidavaenzi, internet 15/01/08)
. 

Dangarembga's internationally acclaimed Nervous Conditions (1988) which was chosen to be in the top 12 of Africa's best hundred books of the last century is an eloquent portrayal of a society whose younger generation of women is battling to extricate itself from patriarchal domination. Just like Masitera's The Trail (2000), it notes how women's failure to work as a single front works against their own interests. Mai Tambu's words, informed by the philosophy of stoicism, capture a defeatist mentality: “This business of womanhood is a heavy burden . . . What will help you my child, is to learn to carry your burdens with strength” (16). Dangarembga and Masitera show that the older generation of women’s experience under colonial rule and a staunch, intact patriarchal system has made them believe that nature intended them, unlike men, to have limited choices in life. Of Nervous Conditions, Dangarembga said: “I was trying to highlight a number of issues and various other struggles, for instance, the oppression during the colonial struggle. While women have their own problems, these are not divorced from other problems in the world” (Chidavaenzi, internet 15/01/08)
.

A prominent sociologist and University of Zimbabwe lecturer, Professor Rudo Gaidzanwa, in Images of Women in Zimbabwean Literature (1985), believes that the negative portrayal of women in colonial and post colonial Zimbabwean literature, mostly by male authors, delegitimises their struggle for basic human rights like education and health. 

Because in Zimbabwe, barren women are often derided for their inability to conceive, women writers have attacked the perception that a barren woman is a failure. In Trials and Tribulations (2000), Mahachi-Harper tells how desperate women are forced to manipulate society's value systems to cover for their perceived failures as women. In a society that makes motherhood central to a woman's existence, women believe that only having children brings respect. To make her husband “a man” by giving him a child, she'd do anything, no matter how immoral. Mahachi-Harper points out that although infertility is also a male problem, the patriarchal society of Zimbabwe makes barrenness a woman's problem (Chidavaenzi, internet 15/01/08).
 

Since Zimbabwean culture holds that women are obligated to give their parents grandchildren, it forces barren women to share their husbands with other women who can give them children. Eva’s song, For Want of a Totem (1996), which challenges traditional beliefs that work against women's interests, calls upon society to revise adoption laws and allow barren women to adopt children and in the process, curb the ever-escalating problem of street children (Chidavaenzi, internet 15/01/08)
.

Some prominent women theologians who have dealt with women’s roles in religion include Isabel Mukonyora (1999) who wrote on the Mwari cult traditionally viewed as a male patriarchal enclave, and argued that women are creative agents despite their denigration in traditional religion. She depicts the influential prowess of Mbuya Nehanda, the iconic female spirit medium that influenced the war of liberation in Zimbabwe. Lilian Dube (2003)’s study of Majecha, a female prophetess, captures the dynamics of gender, spirituality and power in Independent Churches in Zimbabwe. Amongst the studies that focus on the Mberengwa district in Zimbabwe, Gurli Hansson (1984) a nurse, explores the rise of Vashandiri, a women’s movement in the Lutheran church in Zimbabwe. In Mwana ndi Mai (1996) she depicts the role of motherhood and childcare in the Mberengwa district. She also shares ‘inside views’ on Abraham Mawere’s (1995) study on the activities of a  female spirit medium called Juliana, whose ‘prophetic’ influence covered parts of Mazvihwa, Chivi and Mberengwa districts in Southern Zimbabwe. This sets the tone for women’s emancipation in the Shona society.

While the works reviewed above provide valuable information on the status of women in Zimbabwean society, there is need to probe further into the underlying cultural and religious ideologies that sustain the marginalisation of women. This article seeks to highlight the extent to which Karanga traditional religion has dimensions that facilitate the subordination of women. Paradoxically, it also possesses dimensions that can be appropriated in the struggle to emancipate women. The following section outlines the abuse of women in Karanga traditional religion.

Abuse of Women 

Preconceived notions about women date back to cosmogonic mythical stories in the Mwari cult. These stories were told as folktales in the past but still exert a strong influence in the people’s minds. The Mwedzi myth, a creation story among the VaDuma, a Karanga ethnic group, helps illustrate the point:

Mwari (God) made Mwedzi (moon) at the bottom of a Dziva (pool). Mwedzi insisted on going to the dry land but Mwari warned him against that as it was barren and lifeless. Mwedzi bitterly complained and insisted that he was too lonely. Mwari gave him a girl, Masasi (morning star) to be his wife for two years. She was given fire-making tools. The two spent a night in a cave. They kindled fire and lay down on either side of it. Mwedzi dipped his finger into the medicated horn and touched Masasi’s body. Masasi gave birth to trees, bushes, grass etc. Trees gored the sky and produced rain. Both lived in plenty. After the stipulated time, Masasi returned to the pool. 

Mwari gave Mwedzi another wife Murongo (evening star) to serve him for 2 years. Mwedzi anointed his new wife with the contents of his medicated horn and she gave birth to all kinds of animals. Eventually she bore boys and girls. Mwedzi wanted to continue sleeping with Murongo but she said, “Look your daughters are grown up. Sleep with them”. He did likewise and became mambo (king) of a great nation. Murongo slept with a snake and she became barren. Mwedzi one day tried to sleep with Murongo against her will and was bitten by the snake. He fell ill. Rain stopped and drought came. The children approached an n’anga (diviner) and they were told to send the ailing king back to the pool. The children strangled Mwedzi and buried him together with Murongo. They chose another as successor to kingship (M. Jandura, interview 2/04/06).
 

Women are portrayed as evildoers and that they influence men to do evil. Therefore women are treated as having a low status and being associated with evil.
According to Mutanda (2006), from the Mwedzi myth, it can be noted that a woman was not on the same level as the man. She was lower, for she was created after man. Both Masasi and Murongo were created after the man and were to be for the benefit of the man. Hence this mythical story is the root of oppression and subordination (Mutanda 2006: 22-23). It can also be gleaned from the myth that women are portrayed as the ‘other sex’ that can be subjected to polygamy. However, from field research, some women supported the subordinate position of women, arguing that it be maintained as the status quo. Mai Gracina Shava believed the tradition they were taught by their aunt to respect their husbands and be subordinate to their husbands.  Such a position is God given (G. Shava, interview 12/02/05).

The Mwedzi myth also echoes the Biblical story of the ‘Fall’. The myth is a replica of the Biblical Eve’s temptation of Adam resulting in fall and condemnation. The story of the fall reflects how a ‘serpent’ tempted Murongo (Eve) to have sexual intercourse. Murongo then persuaded Mwedzi (Adam) to indulge. As a result of ‘sin’, Murongo became barren, ill and rain failed. This action of Murongo has yielded great condemnation that prevails to this day. Women are portrayed as evildoers and that they influence men to do evil. Therefore women are treated as having a low status and being associated with evil.

A close scrutiny of the myths show that women are not only associated with evil, they are also “sources of green”. Masasi was the “mother of all the greens on earth” (Mutanda 2006: 24). In the myth, she produces trees, grass and all forms of nature. Masasi is also productive as the mother of all boys and girls, although male chauvinistic interpretation plays down this role to that of child production. In the contemporary situation, with regard to marriage, in which the man pays lobola (dowry) to marry a woman, in the form of cattle and money, the man feels that he has ‘bought’ the woman. Quite often she is subjected to domestic violence such as physical assault, sexual abuse, emotional, psychological abuse and economic deprivation. She is considered as a ‘stranger’ in her in-laws family. In terms of sexuality she only serves as “a breeding machine” used to bear children for her husband. In that patriarchal set up children adopt the father’s name. When the couple is blessed with children, only male children are considered as ‘blessings’ over and above their female counterparts (Hove, interview 3/04/06). 

In this mode of thinking women are treated as the ‘inferior sex’ and ranked low. They are effectively ranked second in status to men along with their children. The status of women is downplayed by male patriarchalism. In several cases culture has been used to determine the position of women. There are some cultural practices, taboos and proverbs that have been used to determine the low position of women. Some of these customs have endangered women by exposing them to HIV and AIDS. They are:

Barika (Polygamy)

On polygamy, the Karanga culture enjoins that a man is not obliged to have only one wife. This indigenous practice is highly regarded. In the Shona society most peasants depend much on agricultural production and as cultivation requires a lot of labour input, polygamy ensures the availability of sufficient cheap labour. A polygamist Mr. Vincent Shiri argues that a lot of labour input is only possible through an increase in the size of the household and that this was what made the practice mandatory (V. Shiri, interview 14/01/05). But the manner in which the practice can promote the spread of HIV is that if the husband or one of the wives becomes unfaithful and gets infected then the greater the number of people who will contract the virus. The more wives one has the less one is likely to satisfy them sexually. The result is that the possibility of infidelity increases and this in turn increases the chances of getting HIV (Mukweva 1997: 12). However some traditionalists defend the system, as one health worker confirms, “Polygamy can help curb the promiscuous behaviour of married men and thus reduces the chances of getting infected by HIV” (M. Gumbo, interview 10/01/05). 

Kugara Nhaka (Wife Inheritance)
Wife inheritance is a common practice among the Karanga traditionalists. This practice means that if a man dies and leaves behind a wife or wives and children, his younger brothers can inherit the deceased’s surviving spouses by marrying them and then looking after the children of the dead. The problem with the practice is that if the deceased was infected by HIV then his wives may also be infected and then infect the man who inherits the wives. He too will also infect his own wife and further spread the infection (B. Mukweva interview 3/06/05). Wife inheritance also means that a woman is not at liberty to make independent decisions. She and her children are the property of the men. Women are therefore envisaged as minors and inferior in terms of their positions. Therefore it is clear women are in bondage. 

Kuripa Ngozi (Payment/Propitiation of a Vengeful Spirit )
Some practices with a cultural orientation include Kuripa ngozi (paying back an avenging spirit. Ngozi (avenging spirit) is one of the most dreaded spirits in the Karanga society.  This is the source of the worst kinds of illness and disease and can even cause death. Ngozi is a spirit of a person whose death came as a result of foul play or a person who had been wronged and indebted and died harbouring feelings of having been mistreated, and who now seeks justice against the living. It may also be the spirit of the dead mother, who died without reconciliation with one or more of her rebellious children who assaulted her while still living, or the spirit of a mother who died without being given her beast (mombe youmai) during the marriage procedures of her daughters.   This quest for justice takes the form of causing illness to the family of the wrongdoer. The illness is seen as a form of punishment meted out in various ways that may include death by lightning, disappearance or bleeding through the nose. The indigenous Shona hold the view that “mushonga wengozi kuripa” (cure for an avenging spirit is payment) (C. Matcheza, interview 9/01/1990) which is normally done in the form of a large herd of cattle and a girl who is meant to raise offspring on behalf of the dead (Shoko 2007: 3).

Chimutsamapfihwa (Taking over)
Another marital cultural practice that subjugates the women in the Karanga society is chimutsamapfihwa (taking over). In this custom, if vahosi (first wife) dies, the husband is given another substitute wife called by this name. The purpose is that she continues to bear children on behalf of the deceased and multiplies the genealogy.  Other cultural practices include sarapavana (taking care of children), a practice that stipulates that when an elder sister or aunt fails to conceive then a younger sister is supposed to marry the brother-in-law in order to conceive children on behalf of her sister, and kupindira (taking over) whereby a brother of a deceased man is expected to sleep with his sister-in-law in order to produce children on behalf of his brother. 

Kuzvarira (Betrothal/Barter Trade of a Girl Child for Material Gain, such as Grain, Cattle or Money). 

The men will barter or trade a girl for material gain such as grain, cattle or money. A girl child is much prized because she will bring new members into the family unit. When the barter trade is achieved, the practice exposes the girl child to early pregnancy and that is child abuse. In these cultural practices, the chances of spreading HIV and AIDS are abundant (Shoko 2007: 7).
Rituals

On some ritual occasions such as mukwerera (rain making) beer is brewed by women who are at the post menopausal stage. They are assisted by pre-puberty girls who will still be virgins. Middle aged women are prohibited from partaking in ritual activities. They are considered as sexually active and therefore ‘ritually unclean’. Likewise at funeral rites, a grieving woman is not allowed to visit the burial site of her husband, particularly on the day of burial. Rather she is helped to wash her body at the time of burial. The belief is that she abstains from polluting the deceased. 
In these cultural practices and rituals, women are expected to be dormant and men are the administrators of all family matters.
At kurova guva, the ritual meant to bring the spirit of the deceased back home to protect the family; she is tested for fidelity and inherited by the dead man’s uncles  (B. Shoko, interview 20/06/05). In both cases the woman undergoes ritual isolation.
In these cultural practices and rituals, women are expected to be dormant and men are the administrators of all family matters. These marriages also contribute to the state of ignorance in which many women find themselves (Raynold 1988: 481). It instills in them the feeling that to bear children is their only reason for existence, and to believe otherwise is to condemn them to utter despair. The women accept the idea and transmit it to their daughters. The women see themselves as dependent on men and need male support in every sphere of life. So anything that has to be done in the family has to receive approval of men before it is accomplished. As such the male voice becomes final. The women retain an inferior position and are not expected to question the ‘wisdom’ of the elders. These are circumscribed by an unchanging set of norms enshrined in the culture that appears to be unchanging. But these beliefs have hurt women physically, psychologically, economically and educationally (Mutanda 2006: 42). 

In the Karanga tradition there are taboos and proverbs that affect women’s position. These are rules of respect that are meant to regulate behaviour. Howells (1962) said that taboos act as regulations of behaviour in society. They inculcate fear and prevent or lessen the commission of sin, person’s sin if they violate the set norms, conventions or beliefs (Howell 1962: 34). Breaking a taboo makes a person unclean and impure. Below we provide examples of some taboos ascribed to by the Karanga.

Taboos   

	Taboo


	Explanation

	A woman should not marry her relative
	She will bear a crippled child

	A woman should not eat chicken backbone 
	She will suffer back pain

	A woman should not climb a tree
	She will have still birth

	A man must not sleep with a menstruating woman
	She will suffer stomach ache

	A woman should not touch her in laws
	It is disrespectful

	A woman should not get pregnant at her parents’ home  
	She will cause harm to her in-laws

	Menstruating women should not cook
	They pollute the food

	Women must abstain from eating their totem
	Their children’s teeth will decay


An overview of the taboos shows that they are used to determine the position of women. Taboos impose certain restrictions that curtail the freedom of women in the Karanga society.  Whilst some taboos help control human behaviour the overall purpose for women is negative. For instance the taboos against menstruation make women feel uncomfortable with their condition and ‘shame’ in society. Taboos that prohibit women from climbing trees have undermined their potential for creativity in life. Taboos therefore hinder the wellbeing of a woman and can prevent them from enjoying life in its fullness (Mutanda 2006: 45). 

One example of a proverb that paints a negative picture of women is Matende mashava kuvazva doro. This means that women who are light in complexion are evil doers. They cause all sorts of misfortune. Chatira strongly believes women are ‘evil’ and he “will never marry harlots” (Chatira, interview 3/04/06). In Karanga cultural belief, women are associated with all the negatives of life. They are renowned as varoyi (witches). They also practice mupfuhwira (medicine to tame husbands), makuhwa (gossiping) and have loose morals (mahure) Shoko 2007: 20-21). Mary Douglas (1966)’s analysis of Purity and Danger identifies women’s ‘menstruation’ and ‘blood of child birth’ as ‘dirty’, ‘ritually unclean’ and ‘polluting’ (Douglas 1966).

Positive Image of Women  

The Karanga also believe in myths that reflect the positive role of women. This is captured in several cosmogonic myths shared by the Karanga people. The myth of Kurumbi is one such myth. According to S. Madhende, the myth is unfolded as follows:

Musiki, (Creator) created the world. Then he created the earth. The first man and woman emerged from shanga (reeds). The reeds burst open and men and women emerged. The man was called Kurumbi (star) and the woman Dzavana (child bearer). From then on the people multiplied.

Kurumbi walked along a path. This path can be seen in the sky marked by a cluster of stars. The elders call this path, Gwara raKurumbi (the way of Kurumbi). This path stretches from the Guruuswa (place of tall grass) in Tanganyika (first to exist) in the North. Here our progenitors originated in a marshy area before they migrated down south across the Zambezi to their present site at Dzimbabwe (Great Zimbabwe).  No crops can be grown along this path because the earth is solid (S. Madhende, interview 10/05/05).

 The myth of Kurumbi, as told by the Karanga, dovetails with the Guruuswa Shona myth of origin that describes their migration from a mythical place called Guruuswa (place of tall grass) in Lake Tanganyika. Historians have established the linkage with the Bantu history of migration. In the Guruuswa myth, David Lan (1985) analyses symbolic grass as ‘pubic hair’ from a woman that converts the myth to an act of female reproduction (Lan 1985: 25). In the myth above, man and woman were created at the same time and with equal status from a single source, a reed. Women are accorded a special place as maintainers of kinship and for being producers. However some men remain adamant and find it difficult to accept as they battle to relegate the women to a lower status. As N. Gumbo said, women are inferior no matter what, “During intercourse, men sleep over them and not the other way round. Sex is not reciprocal. One does the other” (N.Gumbo, interview 6/06/05).        

Despite the general status of women, several people identify the positive roles that women play in society. At the Mwari cult at Matonjeni, the haven of the Karanga rain rituals, there are females that Daneel describes as ‘mbonga’ (female medium spirits). At the onset of marriage, the muroora (bride) is usually welcomed at home. This supports the sayings such as, musha mukadzi (a woman is a pillar at home). This accords the essential and positive roles that women provide in society. 
Despite the general status of women, several people identify the positive roles that women play in society.
The Karanga also concede that there are equal opportunities being given to people of all genders in the Karanga area. The Karanga boast of equal opportunities in the academic, political and religious spheres. People in high posts either come from or have some connections with Mberengwa. As M. Shumba said, “Mai Tsungirirai Hungwe is a member of Zimbabwe’s ZANU-PF Central Committee; Dr Primrose Kurasha, is The Vice Chancellor of Zimbabwe Open University (ZOU); Dr C. Moyo, is the first female Dean of the Lutheran church, Eastern Diocese in Harare and Mrs. Rev Dube is ELCZ Pastor in Charge at Masvingo Mission Parish. There are several other appointees in the church and the police. Even enrolment at schools such as Chegato, Musume, Masase, and Mnene shows gender equality. This is in line with Government’s Affirmative Action policy” (M. Shumba interview 12/02/05). Be that as it may, some men disregard the contributions made by women in contemporary society. As B. Marufu remarks, “Hatitongwi norudzi ugu gune ‘G-string’ (It is unacceptable to be ruled by women who wear ‘G-string’ underpants. We need time to prepare ourselves emotionally and psychologically” (B. Marufu, interview 8/06/06).  

What emerges is that male supremacy is rooted in the mythical stories and it is used to determine the position of women. The Karanga myths seem to be ideologically biased against women especially the Mwedzi myth. But the Kurumbi myth seems to be ideologically biased towards women. There is need to increase awareness of such myths in order to promote gender justice. Religious and cultural ideologies that focus on mutuality and equality must receive priority in efforts to transform society.

Analysis and Conclusions

This paper tested the contention popularized by African women theologians that the position of women in African Religions is downplayed by patriarchalism, sexism and culture. From our findings, women are generally regarded as the ‘other sex’ in several cases that include myths, cultural practices, rituals and other social institutions. Whilst women of child-bearing age are excluded from rain making rituals, they are also sidelined in kurova guva funeral rites. The paper has shown how cultural teachings and practices, such as myths and proverbs, shape gender relations. Taboos also featured as another instance in which women’s role is denigraded. Whilst some taboos enhance the status of women, others are a hindrance to women emancipation. Whilst taboos bring social order and control behaviour in the Karanga women’s experience, they can instill fear, retard creativity and personal initiative and slow down development. 

In the Karanga thought pattern, women are treated as the ‘inferior sex’ and ranked lower than men. They are effectively ranked second in status to men along with their children. In terms of cultural practices that place women in bondage such as kugara nhaka, women are in bondage and need liberation. But women need emancipation. Perhaps one way out is that women organize themselves and demand that a new law be instituted to the effect that a man who forces widow inheritance be liable to prosecution. Zimbabwe’s Domestic Violence Bill 2006, which provides protection and relief to victims of domestic violence of any kind, attempts to address some of these problems. 
In order to attain liberation of women, it is important that in areas where women are viewed as inferior they need to be emancipated and search for a new model that integrates women in all aspects of life in society, at home or in other social institutions. Women must therefore be helped to fight for improvement of their status that has been denigrated by men. In Zimbabwe, the Legal Age of Majority Act of 1982 offers freedom to both males and females after the age of eighteen and this may be a ‘safety valve’ for the emancipation of women.  
In the Karanga society, culture and religious sexism does determine the status of women. However tradition gives two positions, one that is positive where women’s roles are given elevated status. On the other hand, the dominant position seeks to subordinate women to men. In the era of HIV and AIDS, it is crucial to promote the first stance that is based on mutuality and collaboration between women and men. Religion and culture must be harnessed in the struggle to build a better society. In particular, they must enable men to regard women as partners, and not as subordinates. Karanga religion possesses positive values that are vital to the liberation of women and men. It is unfortunate that these values have not received as much emphasis as those that understate the status of women. There is need for partnership between men and women if the challenges associated with HIV and AIDS, development, human rights and other contemporary concerns are to be overcome. 
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� 	Like femininities, masculinities are fluid and dynamic and should not be considered as a homogenous category as different forms of masculinities exist in Africa, just like elsewhere, mediated by class, race, ethnicity and sexual orientation.  For instance, see Bhana (2006) and Pattman (2006) who underscored the need to speak of “masculinities” rather than “masculinity”. Also, within masculinities, there are hierarchies as some are dominant  while others are subordinated, marginalized or complicit (Connell, 2000: 10; Morell, 2001: 6-8)


� 	This emerged from a Focus group discussion with 15 male Zulu students in a Humanities Access Programme class (Africa in the World) at the University of KwaZulu-Natal on 25 October 2006. Of this number, 13 (86.7 percent) felt very strongly about their masculinity. According to them, being dominant in their relations with females was part of the process of being umnunzane (a real man).


� 	This is not such a terrible record compared to the world average of women’s representation in the national parliaments of liberal democratic nations, which is about 10 percent.  According to Mutume (2004:4), “despite being one of the poorest regions in the world, the level of women's representation in parliament in sub-Saharan Africa is higher than in many developed countries, observes UNIFEM in its Progress of the World's Women 2002 report. In the US, France and Japan for instance, women hold slightly more than 10 percent of parliamentary seats”. However, the critical issue is the quality of this representation compared to female power in pre-colonial societies.


� 	This came out from personal interviews with the MEC for Public Works, KwaZulu-Natal province in South Africa, Mrs. Lydia Johnson. According to her, men also use non-verbal communicative methods like expressing doubt on women’s technical ability to carry out a task or simply ignoring them when they make contributions to certain debates in council (Interview with MEC, October, 2007).


� 	See Tutu (1999) where he reflects that he assumed an ubuntu posture throughout the TRC’s hearings of the evils of apartheid from both perpetrators and victims. 





� 	Mrs Mseleku is a Counselor at the Campus HIV and AIDS Support Unit, University of KwaZulu-Natal. A Xhosa by ethnic origin, she claims to have gotten insights into male circumcision practice through her elder brother who underwent the ritual and told her, against cultural expectations, of how that experience shaped his overall attitude towards his wife and women generally.


� 	Studies have shown that male circumcision is also a tool for curbing the spread of the HIV virus as there is a positive relationship between male circumcision and HIV infection in varying contexts given that the male foreskin is rich in blood cells that are conducive to HIV. However, this does not imply that circumcised men were not prone to the virus (Mail & Guardian, 18/08/06).


� 	Lubunga Ewusha elaborates on the role of this organisation in his article “The role of an 'ideal’ man in Bembe Culture and within the contemporary African Christian tradition in the face of HIV and AIDS: Towards a proactive male response” in the forthcoming issue African Theologians’ Response to the Role of Men in HIV and AIDS (Cluster Publications, Pietermaritzburg, South Africa, 2008)


� 	For information on the South African Men’s Forum see www.sarpn.org.za/ documents/d0001222/Gender-based_violence_case-study2.pdf.


� 	These are people (men) who were not considered real men because they failed to meet the criteria that defined masculinity in the former Umuofia , namely a fighter, brave, warrior, assertive, provident, hardworking,  and economically well-off, stable man.  Also, outcast referred to physically deficient people who would have lived on the peripheries of society (Achebe 1996: 140-155).


� 	Although this affirmation may be considered assumptive for not being drawn from a documented source, yet it is very real. The author draws on personal experience of personally knowing and hearing of male public educators on the subject of HIV and AIDS who have not themselves necessarily lived up to what they preach. Some even being culprits of the very errors they point out publicly.


� 	Here, allusion is made to the link between the reality of patriarchy in (African) societies today, and its elevation of men’s status over women’s and the greater effect that the HIV and AIDS pandemic has had on women compared to men, at least on the African continent.  Patriarchy is a universally observable phenomenon.


� 	The term motherland refers to Africa as a continent, in cognisance of the fact that Africa is regarded as the cradle of humanity, ‘mama Afrika.’


� 	This statement comes from the song by Oliver Mutukudzi, from his title track in Shona “Todii?” translated as “What shall we do?” Oliver is a popular Zimbabwean musician and in this song he grapples with the challenges that the nation faces in the context of HIV where lives are being lost on a daily basis and the whole nation seems to have run out of solutions/ideas. The song is a plea for a concerted effort to address the huge challenge in our midst.


� 	See also the papers by Gathogo, Lubunga, and Iseke & Okeke in this volume. Written from different perspectives and regional emphasis, all argue for a need to reconstruct masculinities based on the best from, and in African traditions and other religions.


� 	There are countless examples of great Black males from any continent and any discipline. I could easily have included Lumumba, Muhammad Ali, Steve Biko, Martin Luther King Jr., and one could even go as far back as Augustine of Hippo. Cornel West (1993) notes that often times it is the Western controlled media that sometimes projects certain people as spokesmen of the race, and that on occasions when  radicals are embraced by dominant western culture, their message and life are stripped of their revolutionary impetus. Hooks (2004) observes that is especially true in the case of Malcolm X and Martin Luther King Jr., who were posthumously embraced by White society. See also Mbeki, (2004: 185).





� 	A pimp finds and manages clients for � HYPERLINK "http://en.wikipedia.org/wiki/Prostitute" \o "Prostitute" �prostitutes� and engages them in � HYPERLINK "http://en.wikipedia.org/wiki/Prostitution" \o "Prostitution" �prostitution� (in � HYPERLINK "http://en.wikipedia.org/wiki/Brothels" \o "Brothels" �brothels� in most cases and some cases � HYPERLINK "http://en.wikipedia.org/wiki/Street_prostitution" \o "Street prostitution" �street prostitution�) in order to profit from their earnings. Typically, a pimp will not force prostitutes to stay with him, although some have been known to be abusive in order to keep their prostitutes submissive or to maximize profits. A pimp may also offer to protect his prostitutes from rival pimps and prostitutes, or from abusive clients. He can also enable a prostitute to work in a particular area under his control. Pimping is illegal in many countries.





� 	See narratives or historical depictions of Idi Amini of Uganda, Mobutu Seseko of Zaire, or the Burundi and Rwanda genocides. Mobutu Seseko owed the longevity of his regime to the support of the United States. The United States’ policy of constructive engagement was a lifeline for apartheid when most of the non-Western world had taken measures to isolate apartheid South Africa. Amini boasted that the British made him what he became. See The Last King of Scotland.


� 	See Cornel West (1993), bell hooks (2004), and Naim Akbar (1991). They all argue that in general the situation regarding Black America borders on genocide: social, physical, psychological.


� 	It must be acknowledged that the socio-economic and religious contexts in Africa and the U.S. differ, however, despite such differences, the vulnerabilities of the Black person seems to stand out in both contexts. However, the experiences of apartheid and racism have a lasting effect in both countries.


� 	The existence of two nations in the United States by virtue of racially determined social, legal, and political policies has been the subject of many studies.





� 	See criticisms of conditions under which Nike/Adidas products are manufactured, and the use of successful athletes to endorse such products. In general, most athletes shy away from politics or discussions of political conditions, and see sport as a ticket out of the ghetto. See also Hoop Dreams.


� 	See The Constant Gardner, Blood Diamond and other movies that depict the constant material exploitation of Africa, and the relationship between the material success of the West and the poverty and wars in Africa.


� 	See also James Baldwin, The Evidence of Things not Seen.  Baldwin contends that most United States presidents in general have been indifferent to the plight of Black people.  “As concerns all…presidents…Blacks have never had any human reality at all,” (1986:41).  Baldwin despaired of Blacks ever getting human recognition in the United States to the extent that he wrote “Blacks have never been, and are not now, really considered to be citizens here,” (p. 31). However, in Baldwin’s works, the treatment of Blacks in the United States was representative of the treatment of non-Whites across the globe. Malcolm X (1992) and a host of others concerned with the human condition of non-Whites also observe the indifference with which the federal government responds to the plight of Black people in general. See also Pedagogy and praxis in the age of empire: Towards a new humanism by McLaren & Jaramilo. Hooks (2004: xii) describes the current age as “the truth is that this is a culture that does not love black males” and consequently most black males do not love themselves, hence the need to urgently address the situation.


� 	See Frantz Fanon (1964:56). According to Fanon, the colonized people often embrace the negative characteristics of their oppressors, seeing in them signs of progress. Some argue that postcolonial genocide in Africa is a product of the encounter with Europe. The same goes for repressive political regimes and dictatorships. There is thus a need to decolonize the mind. See Ngugi, 2000.


� 	Although uBuntu has been part of sub-Saharan life and culture for a very long historical period, scholarship in that field appears to be relatively new. The nature of colonialism was such that the cultures of the colonized were vilified and viewed as inferior. See Memi: The colonizer and the colonized. The success of the Truth and Reconciliation Process in South Africa also helped bring awareness of the concept and practice of uBuntu to the Western world. See also In My Country where there is a hint of uBuntu working in contexts outside sub-Saharan Africa in so far as human relations are concerned.


� 	On its own, umuntu does not discriminate on the basis of tribe or sex. Umuntu is a human being. It is only after one’s humanity has been affirmed that people ask further as to sex/tribe, etc. See also Asante, above.


� 	Robert Morrell (1998), writing from the University of Natal, contends that violence was part of the way Africans solved problems. Nothing could be further from the truth. There were mechanisms for solving problems in traditional societies, and violence was usually a last resort. In his autobiography Mandela highlights the extent to which people from different tribes coexisted peacefully in South Africa, and that much of the violence was instigated by the apartheid government which routinely provided arms, and set one tribe against others. Of course, it is significant that the philosophy and practice of non-violence is associated with non-western peoples and its architect might have developed its central tenets while in South Africa.


� 	This siXhosa metaphor denotes the “positive and soft spot” of masculinity. Flowers offer sweet and fresh fragrance, they are tender, fragile and feminine, and it is from the flowers that new seeds, plants and positive growth are nurtured. The metaphor therefore denotes young men as the seeds for new and positive growth of the nation, the death of the flowers is the death of a nation. It is in complete contrast to the negative notion of masculinity which portrays men as chauvinistic and militaristic.


� 	Martin Luther King Jr., is regarded as one of the architects of the Civil Rights Movement (1960s) in the United States. The policy of non-violence as an alternative to the violence in United States government policy contrasted with the initial militancy of Malcolm X. Marcus Garvey is credited with raising the need for Pan-Africanism as a way to overcome the problems of racism in the Western world, particularly the United States. His ‘back-to-Africa’ movement inspired Malcolm X, and a generation that embraced a positive view of Africa. All three saw Blacks as endowed with a messianic destiny for the salvation of the human race. See Wilson Moses (1993), Black Messiahs and Uncle Toms.


� 	See Roots. There have been countless other attempts by many African Americans to embrace aspects of African traditions. Some in the United States celebrate Kwanzaa, and still others try to forge meaningful engagements with African countries. See also White/Cones (1999) on the role of ujamaa (cooperative economics) as alternatives to individualistic capitalism and on the role of umoja or the importance of unity in general. White and Cones also argue that Afrocentrism is one of the few outlets from the nihilism prevalent in the ghettoes of the United States.





� 	Afrocentrism or Afrocentricity is primarily associated with African American scholars who stressed the importance of reconnecting with Africa. See Asante’s Malcolm X as cultural hero and other Afrocentric essays, 1993. In theory and in practice, it is the closest to uBuntu, particularly with respect to centering human knowledge and experience on the Black condition.


� 	See Autobiography, as well as the movie, ‘Malcolm X’.  Malcolm was one of the first in his generation to argue that the historical Jesus was not White.  See also James Cone, Black Theology.


� Many scholars deliberately fail to distinguish among pre-colonial, colonial, and postcolonial traditional African cultures. The colonial experience had negative effects on African cultures, and these effects are still reflected in postcolonial traditional cultures. Fanon’s works generally deal with the tragic effects of colonialism and postcolonialism in Africa.


� 	See also Thabo Mbeki (2004) Africa: Define yourself.  Mbeki sees the struggle against HIV, and for a better future, as tied to an African Renaissance. 


� 	See criticisms on the Black middle class and its concern for upward social mobility as defined by moving into wealthier neighborhoods and rejecting Black culture in general. See also Malcolm X, Autobiography.





� 	From critical pedagogy, this refers to critical consciousness as well as political astuteness. For example, we have to be able to ask the question of how things came to be the way they are, and to work toward providing solutions to the problems we face. Book knowledge that does not lead to transforming material conditions is no more than literacy for stupidification, see Macedo 1999,  See also Armah’s Why are we so blest?


� 	See also bell hooks (2004: xii) who writes that “at the center of the way black male selfhood is constructed in white supremacist capitalist patriarchy is the image of the brute, untamed, uncivilized, unthinking, unfeeling.” The point here is that depictions of black manhood in white controlled media are rarely positive. At the same time there is little that is worth emulating in white masculinity. Radical scholars of European heritage realize the importance of choosing against whiteness; see McLaren (2002), McIntosh (1997). The White Privilege Conference has become a tradition in most United States colleges as a way for highlighting the ways that White peoples are destroyed by racism in spite of the short term material benefits that are associated with whiteness. Whiteness Studies/ Conferences are part of a newer trend in the quest for a better understanding of the workings of racism. A similar view is expressed in the work of Bourdieu (2001) which explores the nature of male domination.


� 	The failures of advanced capitalism or globalization, in so far as social justice is concerned, are the subject of critical theory, liberation theology, critical pedagogy, and post colonial studies among other disciplines. See Dialectic of Enlightenment. The rape and pillaging of the Third World/Developing World is the subject of colonialism and neocolonialism.


� 	Many scholars, especially from the field of critical theory, despair of the possibilities of revolutions ever happening again, or of the power of revolutions to change anything. However, without an ideological, material and cultural revolution, and a change in patterns of human interaction, it will be difficult to combat HIV. To correct material relations between Africa and the rest of the world, a new and different revolution will have to occur.


� 	See West (1993) and hooks (2004). Both argue that the large number of Blacks who made it into middle class United States society has not really translated into meaningful Black leadership or a connection with the lived and living conditions of the poor. West further contends that after Martin Luther King Jr., and Malcolm X there have not been great leaders in Black America.


� 	Black and African Studies in general are often marginalized in the United States, and scholarship in this field rarely gets the credibility it deserves. Sometimes the ‘experts’ in these disciplines have no organic, linguistic, or cultural connection with the Black world,. At other times Black Studies are used as a means to get into mainstream or dominant academia. However, there are some sincere ‘experts’ who care about the plight of Blacks in general. By the same token, blackness on its own is not an indicator of commitment to the struggle. See Malcolm X on the use of the house and field Negro allegory. It is important to state that some universities in (South) Africa have realized the importance of studying uBuntu.


� 	There are models of cooperation between Whites and Blacks in both the United States and Africa. The success of the Underground Railroad was partly due to the help some Whites offered to the runaway slaves. In South Africa, many white women (primarily Jewish) fought to end apartheid. See also Mississippi Burning, or Biko. A few whites worked to help Blacks obtain civil rights in the United States. It is also true that a few whites (mostly of Jewish descent) joined the ANC, were imprisoned alongside Mandela, and joined uMkonto WeSizwe. See Long Walk to Freedom.


� 	The term ‘dangerous masculinities’ refers to the negative/stereotypical conceptions of manhood which emphasize the aggressive, exploitative and abusive aspect of manhood, traits such as risky sexual behavior, abuse of drugs and alcohol as well as violence against women and children


� 	The authors are indebted to Gerald West for this concept.


� 	Chidavaenzi, internet  http://www.usp.nus.edu.sg/post/zimbabwe/gender/ chidavaenzi1.html,15/01/08.


� 	Chidavaenzi, internet  � HYPERLINK "http://www.usp.nus.edu.sg/post/zimbabwe/gender/" ��http://www.usp.nus.edu.sg/post/zimbabwe/gender/� chidavaenzi1.html,15/01/08.


� 	Chidavaenzi, internet  http://www.usp.nus.edu.sg/post/zimbabwe/gender/ chidavaenzi1.html,15/01/08.


� 	Chidavaenzi, internet  http://www.usp.nus.edu.sg/post/zimbabwe/gender/ chidavaenzi1.html,15/01/08


� 	Chidavaenzi, internet  http://www.usp.nus.edu.sg/post/zimbabwe/gender/ chidavaenzi1.html,15/01/08.


� 	See also Bucher (1980), Parrinder, (1981) for accounts of Mwedzi Myth.
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