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ABSTRACT

In this study, | examine how musicking and dancimdpalu circumcision rituals
participate in performing gender among the Bagiteastern Uganddmbalu denotes the
rituals, musics and dances performed to initiatelestent boys into manhood among the
Bagisu. Informed by the view that music is morentli@e sound structure (Seeger, 1987), |
use the concept of musicking to stress thmdalu is a process of creation, performance and
consumption of music and dance. | articulate hovsimand dance are integratedinmbalu
circumcision rituals. | argue that gender categoiee a product of cultural and social
correlates (Herndon 1990; Magrini (2003); Nannyoeimgmusuza 2005) and examine how
imbalu music and dance form a platform to perform gendégs, identities and relations
among the Bagisu.

This study was inspired by the rolenbalu circumcision rituals play in the
construction of the gender identity, defining tlender roles and shaping the gender relations
among the Bagisu. In addition, despite the fact ith@alu rituals are highly integrated with
music and dance, there is inadequate researchmbalu musicking and dancing. Most
scholars have preoccupied themselves with the rleatobackground ofimbalu and its
symbolism.As such, my main objective was to examine how nikirsgcand dancingmbalu
circumcision rituals perform the Bagisu gender Idgg. This study necessitated the use of a
gualitative research methodology, which involvearsty people’s views and experiences
through interviews, participant observation anddrly research.

This research has revealed that musicking and d@mabalu circumcision rituals are
a platform for performing gender roles, identiteasd relations among the Bagisu. Further,
informed by Nannyonga-Tamusuza’s (2005) recipraetdtionship theory, it was revealed
that whileimbalu music and dance define and create the Bagisu gatetdogy, the created
gender categories inform the musics and dancesrpgtl inimbalu circumcision rituals.
Besides this studymbalu circumcision rituals still present many avenueasfiibure research.
| recommend that future scholars should conducbraparative study on musicking and
dancing circumcision rituals of other ethnic growpighin and outside Uganda to examine
how initiation rituals construct the identity of meople. Lastly, since HIV/AIDS activists

argue that cultural circumcision like that of thagi&su accelerates the spread of HIV/AIDS,
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there is need to study the whole ritual processntiialu beyond the surgery of the penis to

include the impact of the musicking and dancinthmspreading of HIV/AIDS.
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CHAPTER ONE: GENERAL INTRODUCTION

1.1Introduction to the Study

In this study, | examine how musicking and dancimdpaly, the rituals, musics and
dances performed to initiate the boy into manhoadig@pate in performing gender among
the Bagisu of eastern Uganda. | articulate how masid dance are integrated imbalu
circumcision rituals. Informed by Anthony Seegdt987) view that music is more than the
sounds captured on the tape recorder, | stresgitbatu circumcision music is a process (see
also Nannyonga-Tamusuza ,2005). | use the conéeptisicking to demonstrate thiatbalu
music is not merely the music heard in these stublut also a process of creation,
performance and consumption of this music. Furthese the concept of dancing to stress
that the aspect of dancing imbalu rituals includes the display of the basic dancdifs)o
formations, costuming and the themes depicted tirdbe performance of variousbalu
circumcision dances.

Informed by the view that gender categories aresttaations of society (see for instance
J.S La Fontaine, 1981; Marcia Herndon, 1990; Sh@rgner, 1996 and Tullia Magrini,
2003), | examine howmbalu circumcision rituals, their interactive music amnce
participate in performing the Bagisu gender ideglogexamine thambalu circumcision
ritual process as well as the integrated musicdamte in terms of song texts, musical forms
and symbolisms in the instruments. Further, | itigase the Bagisu gender ideology as
performed through dance motifs, formations, costuasewell as the themes depicted in the
imbalu circumcision dances.

| demonstrate that there is a reciprocal relatiognbletween the Bagisu gender ideology,
imbalu circumcision rituals, music and dance. | stress$ iong texts, symbolisms embedded
in instruments, dance motifs, themesimbalu dances, formations as well as costumes
participate in the construction and concretizatafinthe Bagisu gender ideology. | also
illustrate that the constructed gender categories shape the nature of music and dances

performed inmbalu circumcision rituals.



1.2Background to the Study

The Bagisu (singular Mugisu) are people of the Baamily who live along the slopes of
Mount Elgon (also called Mount Masaba) in eastegadla. They spedkugisu,sometimes
called Lumasaba Like other Bantu languagekugisu has multiple dialects, however, only
four of these dialects will be mentioned. Whiledadiri is aLugisu dialect spoken by the
Bagisu from the northl.ubuuyais theLugisu dialect spoken in south Bugisu. Further, the
Bagisu who live near the Babukusu of western Kemgee the influence afubukusu the
language of Babuku$uAnd yet, the Bagisu who live in Central Bugisteak alugisu
dialect influenced by languages includingganda, Lusoga, LusamandLunyoli.

The termKigisu is used to denote that which belongs to the Baggaple. As such,
one can talk oKigisu music,Kigisu dances okigisu culture. Further, the generic term Gisu
(Gishu) has been used by scholars like Victor Tiu(h869, 1973) and Suzette Heald (1982)
to refer to the Bagisu people, their region, lamgpar culture. As such, one can talk of the
Gisu while referring to the Bagisu people or sonmgththat belongs to them. However, the
Bagisu do not refer to themselves or what beloageém as the Gisu (Gishu).

The Bagisu circumcise their males aged betweeresixand twenty-two years in an
elaborate ritual known ambalu. Imbaludoes not only denote the cutting of the foresKin o
the penis, which | have called pen-surgery, bub akher rituals, music and dance (see also
Dominic Makwa, 2005). Thanbalu circumcision rituals, music and dance undergooagss
which begins with the boy's announcement of hisdodeture and goes on through the
reminding rituals,jsonja dance and pen-surgery. There are also ritualsicemasid dances
performed after pen-surgery including purificatiomalking” the village paths, hatching
ritual andinembadance. In fact, to be considered a “real” man agnitve Bagisu, the boy
must pass through the above stagesnblalu as will be discussed in Chapter Five. As such,
the success oimbalu rituals primarily depends on the success of theicnand dances
performed. Because of the integrative naturiendsalu circumcision rituals, music and dance,
the Bagisu literally refer to the performance oédé rituals akhushina imbaluwhich
denotes “dancing” thenbalu circumcision rituals. To emphasise the signifiewé music
and dance immbalu, some of the rituals and dances performed shanesavith instruments

played to accompaniynbalu rituals. Inembafor example, is not only a ritual performed to

! The Babukusu are also Bantu people whose custeensirailar to those of the Bagisu. John Baptisteldsd
(2003) notes that Babukusu were merely separated the Bagisu by the colonialists at the turn o th
nineteenth century.



“commission” imbalu initiates into manhood, but is also a dance andiengenre which
derives its name from a long drum calledmba

The imbalu ritual is performed to initiate boys into manhoadd is a prelude to
marriage. Sincanbalu qualifies the initiate to get married, only “phgaily mature” boys are
circumcised.Ilmbalu circumcision rituals are performed only in everange because the
Bagisu associate these years with high food yiatdkreproduction of children. Food is very
important inimbalu circumcision rituals since it is used to feed aedorate candidates as
well as used in offering sacrifices.

Imbalu rituals function as a platform through which iaiés become “full” or
“complete” men of the Bagisu society. Further, ¢hesuals qualify males to transcend to
independence since it is only after being circuetishat sons receive their share of the
family property from their fathers. The newly cirsaised man is expected to get married and
welcome other clansmen into his household and filnereeeds land to carry out farming as
well as build a house. However, failure to get medr after circumcision leads to the
automatic lose of one’s man identity among the Bags will be discussed later in this
dissertation.

Due to the value and cohesive hold of the peoplendralu circumcision rituals,
society does not only see these rituals as a ggtéwadefining man’s roles but also as a
platform through which traits defining manhood amgparted. As Suzette Heald (1982)
stresses, it is througimbalu rituals that the Bagisu enculcate traits like aggiveness,
kindness and strength in the boy. Through the musinces and ritual admonitions, the boy
is told that a “real” man among the Bagisu is expgdo be “strong”, “kind”, “tough” and
hardworking as will be discussed in Chapter Five.

While men are expected to be strong, women aman@#yisu are considered weak,
subjective and emotional people, whose protectiwhdefence is vested in the hands of men.
A “real” woman among the Bagisu is one who produckidren and is expected to be
submissive to her husband. Further, since sexasleof procreation, the Bagisu set it aside
for only “men” and “women”, those females and maM® are ready to produce children.
The Bagisu stress the fact that procreation enlsati@econtinuity of the society and as such
any man or woman who does not produce childrenrbesoa social misfit. Since society
expects boys to get married afterbalu rituals, themes on sex and family life are embddde
in imbalusongs and dances. Some of ithbalu songs aim at enabling candidates to identify

prospective marriage partners.



Like in other African societies, gender is a comsied phenomenon among the
Bagisu (see also Nannyonga- Tamusuza, 2005). Tanea “man” or “woman” is a process
which begins at birth and goes on through namidgjescence, manhood, elderhood until
one becomes an ancestor after death. At every sfatlpes process, gender is defined by an
initiation ceremony. As this study demonstratés, ltfe cycle of any Mugisu is punctuated
with initiation rituals including naming at birtlejrcumcision at adolescence and last funeral
rites at death. Throughout one’s life, these rgymdrticipate in the gender construction of the
Mugisu andimbalu circumcision rituals are among the activities ba gendering trajectory
of the Bagisu.

Despite the fact thaimbalu rituals pervade the lives of the Bagisu, the iafloe of
western education and religion have led to manygés in the performance of these rituals.
For example some Bagisu, have opted for hospitaduwicision arguing that cultural
circumcision is primitive and also unhealthy wittamy hygiene problems. The church also
equates these rituals to a cult whose aim is twadispeoples’ minds from the “true” God.
And yet, the Bagisu who have persisted to perfouttucal circumcision have introduced
changes in the music and dances that are perfoimibese rituals. More sambalu musics
and dances have transcended their original cont@pit fromimbalu circumcision rituals,
these musics and dances are performed in inteoshdusic, Dance and Drama festivals,
political rallies and discos, an area which needthér research.

Despite the changes however, music and dancesnaento be significant immbalu
circumcision rituals. As such, to stop the Bagmant performing music and danceimbalu
rituals tantamounts to stopping the whole procdssreating” men in their society. Indeed,
those who get circumcised in hospitals are nevegpaeted in society because they missed
significant transformation agents in the form ofsiuand dance. This study examines the
muscking and dancing processesirmbalu circumcision rituals to demonstrate how they
participate in performing gender roles, identiteexd relations among the Bagisu. A more
detailed discussion on the background to the Bagesple is given in Chapter Four of this
dissertation.



1.3 Statement of Problem

Imbalu circumcision rituals among the Bagisu aim at gjtieaning cultural continuity
by enhancing the passing over of culturaksponsibilities and ideologies from older
generations to young ones. As Khamalwa (2004) hes stressedimbalu circumcision
rituals construct the Bagisu identity by makingnthstand out as a race of “menvagan) as
opposed to other un-circumcising tribes whom thgifa consider as boy®dsindé (see
also Heald, 1982)indeed, one graduates into a “man” and become derexd responsible
and indeed a “real” Mugisu through circumcision.eTtvomen’s “true” identity is also
defined by marrying a “real” man, one who is ciraised. And yet, music and dance are part
and parcel oimbalu rituals; the rituals are not complete without thasic and dance and
vice versa.

Despite theimbalu circumcision rituals’ role in constructing cultbrand social
identities and relations, which are indeed humaghtsi for the Bagisu, there is inadequate
research on musicking and dancingpalu rituals among the Bagisu. And yet, the limited
attention given to this subject has focused maamythe rituals and only mentioned music
and dance in passing. Further, there has beendgonatke examination of how circumcision
rituals, music, and dance participate in enhantiteggender ideology among the Bagisu.
Indeed, the study of how musicking and dandmbalu circumcision rituals and how they
participate in performing gender was necessarynttarece the understanding of why the
Bagisu circumcisand the centrality of this ritual in the constroatiof their cultural and

social identities and relations.

1.4 Objectives of the Study

1.4.1 General Objective

To examine how musicking and dancimgbalu circumcision rituals participate in

performing gender roles, identities, and relatiansng the Bagisu of eastern Uganda



1.4.2 Specific Objectives of the Study

1. To study the musicking and dancing processaslalu circumcision rituals

2. To examine the definition of gender roles, iderg and relations among the
Bagisu

3. To examine how musicking and dancimdpalu circumcision rituals participate

in performing gender roles, identities, andtiens among the Bagisu

1.5 Scope of the Study

1.5.1 Geographical Scope

This study was conducted in Bududa and Mbale Ristrieastern Uganda. Because |
had contacts in the above districts especiallytdube fact that | had carried out research on
imbalu rituals in 2004 for my undergraduate study, | hemby access to informants.
Khamalwa (2004) also notes thatbalurituals in southern Bugisu, where Bududa is logdate
have not been as much affected by change as in dines of Bugisu. As such, | expected to
witness some of thienbalu dances likasonja andinembawhich are significant to this study
and yet are rarely performed in other parts of Bugi

Further, in Bududa District, there are numerousucal sites where candidates, led by
ritual elders, go to performimbalu circumcision rituals. Such sites include Namasho,
Nalufutu and lyerakha in Bulucheke, Bukigai and ldka sub-counties, respectively. Among
the rituals performed in cultural sites include anmg candidates with mud from the sacred
swamp and washing candidates’ penises before taki@g for the pen-surgery ritual. In
addition, cultural sites are characterized withoaus musics and dances. Many song leaders
(banamyenyasingularnamyenyg imbalu candidates as well &adodibands compete with
one another in singing and playing music whicmiggrated inmbalu circumcision rituals.
And since the above activities are relevant to #gtigdy, | found it pertinent to conduct
research in Bududa District.

Bududa District is where | was born, raised andcuwiicised which offered an
advantage of knowledge of the language as wellngmoitant informants for this study.
Indeed, | had witnessed a lotinfbalurituals, music and dances in Bududa. | had alsibed



cultural sites, witnessed the sounding of the reimigpy drum as well as the performance of
isonja, kadodiandinembadances as performed in Bududa. And since thereaieties in
imbalu rituals, music and dances in the different paft8uogisu, | found it pertinent to
conduct this study in Bududa.

Furthermore, since language is important for angcessful interviews, | chose
Bududa District due to the fact that | understhntbuyg the language dialect spoken in this
part of Bugisu. Further, there were easily accéssitiormants in Bududa District including
elders charged with smearing candidates, custodinstual drums, song leaders, clan
leaders andmbalu candidates. All these informants were ready taeshieir experiences
with me. Mbale District was chosen because | waideithterview people at Bumutoto, the
place whereambalu circumcision rituals are officially launched. Buibo and Bukonde sub-
counties in Mbale District are places known to heneny circumcisers. Since circumcisers
are among the stakeholdersinmbalu circumcision rituals, | chose Mbale District inder to

have easy access to the above sub counties foadtitsn with circumcisers.



Figure 1: Study Area

Source: By the cartographer of the Faculty of Avtakerere University



1.5.2 Content Scope

There are several ways researchers can approdietiu circumcision rituals among
the Bagisu. For example, a scholar can carryoubrmaparative study betweembalu
circumcision rituals among the Bagisu with circusi@n rituals among the Sabinys or
Babukusu. Another study oimmbalu circumcision rituals can emanate from the politica
perspective. Under this scope, scholars can irgastireasons as to why people seeking
political offices among the Bagisu associate thdéwesewith imbalu The list is endless.
However, in this study, | examined the interactanmbalu circumcision rituals, music and
dance and how these rituals, music and dance ipatgc in performing gender roles,
identities, and relations among the Bagisu. Adstiuis study approacheésbalu rituals,

music and dance as a space or platform for perf@social discourses on gender.

1.6 Definition of Terms

Candidate bioy who is undergoingnbalurituals

Church circumcision cutting foeeskin from the boy’s penis
following the tenets of Christian churches
(Pentacostals,

the Anglican Church among others)

Cultural circumcision cutting thie foreskin from the
penis of adolescent boys
following set ritual procedures of the Bagisu
Cultural debt activity that one must fulfil in order to
be considered a full member of a particular
society
Culturalists egple who advocate for the preservation of cultural

values of their society

Cultural re-integration theipdrafter the cutting ritual

Female-father padk aunt among the Bagisu with



fatherly roles

Hospital Circumcision Thetog of the foreskin from the penis
following hospital procedures and is
done in the hospital

Imbalu Preparatory stage the periogh@imbalu circumcision
cycle when candidates, their
parents and other relatives prepare for
imbalurituals by gathering costumes,
composing songs and performisgnja
dance

Initiation the act of admitting someone into
membership to a group with specific
qualifications

Intoxicating music garthat “induce” people into behaving

in a manner that seems rowdy

Male- mother aternal uncle among the Bagisu with

motherly roles
Musicking conceptualising music as not merely sound,
but a process which includes creation,

composition and consumption

Performing gender king on roles and identities which

society assigns to “men” and “women”

Ritual elders men charged with the responsibility of the

administration of rituals
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1.7 Hypothesis

Musicking and dancingmbalu circumcision rituals are a platform for performiggnder

roles, identities, and relations among the Bagisu.

1.8 Significance of the Study

Research oimbalu circumcision rituals among the Bagisu is hopededoeneficial
to ethnomusicologists, anthropologists, culturatsts scholars, feminists, human rights and
HIV/ AIDS activists, the church, Uganda’s ministof health, educational institutions,
journalists as well as general readers who mayntegested in reading about the culture of
the Bagisu. Since ethnomusicologists strive toysthd relationship between music and other
cultural components (see for example Alan Merria®64), this study is hoped to enable
ethnomusicologists understand hombalu circumcision rituals interact with music and
dance, an area of study which may stimulate rekaarother cultures. Anthropologists and
other cultural studies scholars may be interegiettie relationship between the components
of culture such as music, dance and gender whiststhdy serves to portray.

Further, this study is hoped to enable the chuachyists and culturalists understand
why the Bagisu circumcise, sing and dance whiléopering imbalu circumcision rituals. As
discussed earlier in this dissertation, the difierstakeholders itmbalu have been “locked
up” in debates as to whethienbalu should be abolished or not. Their advocacy is ddpe
be well informed after reading this dissertation.

Music and dance are part and parcel of the schootsiculum in Uganda. Since there
is limited material for use in higher institutiooklearning on “traditional musics”, this study
may be a reference for use in universities ancegel for both graduate and undergraduate
students. Furthermore, journalists and other génmesders may be interested in reading
about the Bagisu people and their culture so asipplement their reporting. Since this study
documents hovmbalurituals are performed as well as the significaoicthese rituals to the
Bagisu, journalists will have informed writing wliteporting about the Bagisu.

Furthermore, it is hoped that the transcriptior@duded in this study will enhance an
understanding of the structure of Gistbalu music. Interested music scholars will be able to

study these transcriptions and relate their ambegwith music from other African cultures.
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By relatingimbalu music with music of other African cultures, schislamay be motivated to
design transcription techniques for “African” music

Lastly, some Bagisu may not understand why thewlshperformimbalu rituals.
They may not also understand why music and dareetagrated in these rituals. And since
this study investigatesnbalu rituals as one of the forms of the identity of Ba&gisu, it is
hoped that the Bagisu will understand timabalu is part and parcel of the life of the Bagisu.
As such, to abolisimbalu circumcision rituals may not be possible.

1.9 Dissertation Layout

| present my findings in six chapters. Chapter @nigculates the problem of the
study, objectives and scope of the study. Sincevledyge is cumulative, | reviewed related
literature in Chapter Two under the following them&) Gender in Uganda; 2) Music, Dance
and Rituals; 3)mbaluRituals, Music and Dance; 4) Music, Dance and @end

In order to collect relevant data, | employed alitptave research methodology
whose details are discussed in Chapter Three. d ugerviews, participant observation,
photography, recording, personal experience and aaalysis to gather data. Chapter Four
discusses the contextual background to musickingdamcingmbalu circumcision rituals to
demonstrate the contexts under which musickingdamtingimbalu has thrived. In order to
enhance an understanding on how the Bagisu geddelogy is performed througmbalu
music and dance, | also discuss the Bagisu gerglprotess in Chapter Four.

In Chapter Five, | examine the musicking and damgnocesses and hoinbalu
rituals, music, and dances perform the Bagisu geitt#mlogies. | examine the processes
through whichimbalu rituals, music, dance and gender are performetisdus the Bagisu
gender ideology as performedimbalu rituals by examining song texts, drum symbolisms,
dance motifs and costumes.

| summarise, conclude and offer recommendatiofigttwe scholars who may wish to
conduct a similar study in Chapter Six. This receaevealed that musicking and dancing
imbalu circumcision rituals are a platform for performiggnder roles, identities and
relations among the Bagisu. Further, there is grecal relationship between music, dance
and gender. Whereambalumusic and dance define the gender ideology oBtggsu, the
created gender categories inform the music andedgmerformed imrmbalu circumcision

rituals.
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CHAPTER TWO: LITERATURE REVIEW

2.1 Introduction

There is inadequate research on the relationshipvelea imbalu
circumcision rituals, the integrated music and @armnd gender. Available
scholarly writings onmbalu rituals have been presented by anthropologists who
have preoccupied themselves with the originimabalu circumcision rituals,
reasons as to why the Bagisu circumcise, changecamiihuity in the rituals as
well as the description of thenbalu ritual process (see for example Khamalwa,
2004). In this chapter, | review literature relatedthe current topic of study in
order to establish a point of departure for my wstons. | review literature in
relation to the nature, methodologies, content,teedea and trends in the
scholarship of rituals, music, dance and genderortter to have a systematic
discussion, | have formulated the following therteeguide this review 1) Gender
in Uganda; 2) Rituals, Music and Dance;irBpalu rituals, music and dance; and

4) the relationship between music, dance and gender

2.2 Gender in Uganda

There are inadugate scholarly writings specific gender among the
Bagisu. Most writings are general surverys aboutdge in Uganda; discussing
the gender “factor” in relation to politics (Mirlslatembe, 2002), religion (Alice
P. Tuyizere, 2007), economics and health (seexamele, Fiedrich Mare, 2004).
Further, studies that focus on gendering among exifsp ethnic group have
emphasized Buganda (see for example Nakanyike BidiJul991; Nannyonga-
Tamusuza 2001; 2009). As such, this section dedls gender in Uganda in
general, in order to establish a point of deparforethe discussion on gender
among the Bagisu.

By projecting themselves as gender activists,engibn gender in Uganda

have stressed that there are gender inequalitidgamda. These inequalities have
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been noted in the areas of political participatiecpnomic empowerment and the
social injustices against particular genders, nyaimbmen. Using the case of
women in Rutoma (Mbarara, western Uganda), Miriddvidoe (2002) writes that

the “woman” gender in Uganda is defined in termbradeprice and production of

children. Furthermore, Matembe presents the sodaliural and economic

environment Ugandan women have lived in and ndtes women have been
undervalued as opposed to men when societies assigren domestic roles and
not allowing them to participate in decision-making

Similarly, Sylvia Tamale (1999) writes about thelationship between
women and politics in Uganda by positioning hercdssion on the Affirmative
Action Policy which was introduced by the Natioraksistance Movement
Government in 1989. According to Tamale, this poadvocated for the inclusion
of women in the decision-making process by piomgerihe election of a
minimum of thrity-nine District women members ofjgment to counter-balance
the domination of men in the decision-making predasUganda. By positioning
her argument on the view that women in Africanisg#t were not supposed to
speak in public, Tamale suggests that the partioipaof Ugandan women in
politics tantamounts to “hens beginning to crowuither, Tamale advises African
gender scholars to deconstruct the western notiomgeoder if they are to
understand gender from the African perspective. 8lse stresses that “the
dialectical relationship between gender, clasqjietfy, religion, imperialism and
neo-colonialism is ... pertinent for an analysis ehder relations in the African
context” (1999:3). Tamale also examines the prafflsome women politicians in
Uganda and discusses how they negotiate theiriigsnin a society that is
predominantly men-driven.

Indeed, the works of Matembe and Tamale informpfesent study in a
number of ways: Firstly, like in other African setes, the Bagisu construct
women as “second class citizens” who should occapyinferior position in
society. The Gisu society expects women to codkhfgvater, respond to what
men say and above all, be producers and reprodugeen inimbalu rituals,
music and dance, women are pushed to the perigimelgiven what | would call
“low value” roles: cooking for candidates as walrasponding to the songs sang
in these rituals. Secondly, the present study rEssnwith Tamale’s view of

avoiding to impose the notion of gender from on#tuce onto another. In this
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study, | argue that gender is culture and time ifipeand should be understood in
terms of its own cultural conditions. Socities penii the gender categories which
resonate with their demands. However, since MateamgeTamale did not focus
on how music and dance perform gender, the presedy fills their gaps by
examining the definition of gender roles, idensitand relations and how they are
performed througlimbalurituals, music and dance. In addition, the presamdy

is specific to the Bagisu people, discussing hoes Bagisu define the gender
roles, identities and relations and how these artfopmed throughmbalu rituals,
music and dance.

Discussing what she calls the gendering processgrthe Baganda of
Central Uganda, Nannyonga-Tamusuza (2009) strabs¢sgender among the
Baganda is a construction. As such, gender cagegaue not stable but keep
changing in relation to the social, political ancbeomic contexts. Nannyonga-
Tamusuza also notes that among the Baganda, tfteete@domains under which
gender can be understood: the palace and outsedealace. While in the palace
the “man”, “female-men”, “male- women” and “femal@men” genders abound,
the following gender categories are constructedideatthe palace: the “man”,
“‘woman”, “manly-female” and “womanly-male”. Accory to Nannyonga-
Tamusuza, we should not take it for granted thiatales are “men.” She also
argues that not all females are “women”. Rathendge definitions depend on
where someone is socialized. As such, women atgiiave a challenge of
establishing which women are mistreated since woratainly do not have
similar identities.

Finally, Nannyonga-Tamusuza notes that due to fédot that gender
categories are constructions of society, we nedsktoultural and time specific in
order to understand gender. Indeed, Nannyonga-Tarausdds a cultural
dimension to the study of gender in Uganda. Sirex&dgr forms the core of the
present study, | have borrowed insights from NanggeTamusuza in order to
critically examine the conceptualization of gendenong the Bagisu. Like
Nannyonga-Tamusuza, | argue that gender amongdhbesiBis a construction of
society. | also stress that the Bagisu genderinggss starts when the sex of the
child is established and goes on until someonerhes@an ancestor, after death. |
demonstrate that “men” and “women” who do not perfdhe roles expected of

them among the Bagisu lose their gender. Indeedrales of men and women in
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imbalu circumcision rituals demonstrate how the Bagistietyg views these men
and women.

Scholars have also noted that religion plays aifsognt role in the
construction of gender categories of a number afeties. More specifically,
scholars stress that religious practices are resplenfor the acceleration of
gender inequality and violence. For instance, ARcd uyizere, a Ugandan gender
scholar writes that “religion has been the engioe ¢ender violence and
inequality” (2007: 4). According to Tuyizere, rabg emanates from myths and
yet these myths are taken as reality. Furthermbugizere traces the history of
the church and discusses how the church is redgerfer the submissive nature
of women and the dominant position of men. By dregwon the example of the
Sabinys (eastern Uganda), Tuyizere also demonsttades cultural tenets like
male and female circumcision participate in definiroles and identities of
different gender categories. She stresses that d@nly after circumcision that
Sabiny youths are introduced to adulthood and toam®d into respected
members of society (2007: 60). Tuyizere's viewsoinf the present study in
terms of how gender roles, identities and relatiaresdefined among the Bagisu.
In consonance with Tuyizere, some of the myths usedonstruct gender
categories among the Bagisu are embeddeahtalu circumcision rituals, music
and dance. Since Tuyezire's discussion emanates demeral surveys, this study
fills her gaps by limiting itself to the study dfd Bagisu gender ideology and how
it is performed throughmbalumusic and dance.

Furthermore, Dereje Wordofa (2007) argues thatethe a relationship
between gender and poverty in Uganda. Wordofa dgssi how the lack of
consideration to gender and diversity has resttithe success of implementing
poverty reduction policies in Uganda. He traceslihekground to the efforts of
various governments in Uganda in attempting to cedpoverty since the mid-
twentieth century up to the late 1980s. More spe=dlf/, Wordofa examines the
Uganda Participatory Poverty Assessment Proces®ABP and notes that the
exclusion of women and youths, whom he calls theargmalized”, has
perpetuated the high poverty levels in Uganda. Atiog to Wordofa, poverty is
about powerlessness and exclusion from decisionfrgand not merely the low
incomes of the people. As a matter of fact, Worddéals with how relations

about gender categories can lead to acceleratioedoiction in poverty levels in
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Uganda. However, when examining gender, scholamsldmot only focus on the
relationships between gender categories but alesider the roles and identities
of gender categories. In the examination of thati@hship between gender and
imbalu circumcision rituals, music and dance, the prestmtdy has examined
gender in terms of the roles, identities and retetibetween men and women. |
argue that the roles and identities between geodigories among the Bagisu
determine how these genders relate with one angberalso Tamale, 1999).

In an article, Margaret Rugadya, Esther Obaikal Herbert Kamusiime
(2004) write about gender in relation to the lamfiorm process in Uganda.
Among other issues, Rugadya, Obaikol and Kamusdiseuss the 1995 Uganda
Constitution and how it has dealt with gender amal land question in Uganda.
Further, these scholars write about women’s acedantd, the co-ownership of
land by spouses and how land can be handled iavéet that there is divorce or
death of one of the spouses. Finally, the abovelachdiscuss the challenges for
gender land rights and note that the lack of thesgibed penalty for non-
compliance with the law is one of the major chaijles facing gender land rights.
With regard to the present study, | established tha definition of gender
categories among the Bagisu also relates to thehip and defense of property
especially land. Because land is the primary resguhe Bagisu do not entrust it
in the hands of women. Further, the ability to def@ene’s land also defines his
identity as a “man” in society. | also demonstratav imbalu rituals and their
interactive music and dance articulate that a “m&lmduld always defend his land
among the Bagisu.

Scholars have discussed that gender roles, igesnahd relations are not
fixed but fluid. In an article for example, Marcefrich (2004) discusses how
adult education programmes have deconstructed thscutine and feminine
identities. Fiedrich’s conclusions emanate froméb®ographic study he carried
out in Madudu village (Masaka District in Centra&hda) during an adult
education programme. Fiedrich stresses that de@tiact that Ugandan men are
self-assured patriarchs, these men look at thele raathority as being on the
wane. Fiedrich argues that because of HIV/AIDS,blmudebate ... tends to
condemn ... men’s sexual prowess” and yet, men aoafldbe ridiculed publically
in the African patriachical settings (2004:18). &satter of fact, the Bagisu have

not escaped the question of change in their soeietlyas such, Fiedrich’s views
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inform the present study. In relation to the préssindy, | argue that even in
imbalu music and dances, some aspects have changedottteles continue to be
performed.

Robina Mirembe and Lynn Davies (2007) discuss hs@hooling
contributes to risks in sexual health. These seh@egue that schooling gives and
denies power to boys and girls, respectively arslgbwer imbalance is translated
into the sexual behaviour of pupils. Mirembe andviBs stress that boys are
already empowered by culture and when schools \ga¥g as victms, they
accelerate harassment of girls sexually. Miremlgk Ravies present schools as a
“mirror” through which the gender ideology of théder society can be reflected.
In other words, what is done in the society outslte school settings is merely
superimposed in the school context. In the disoassin the Bagisu gender
ideology andimbalu circumcision rituals, music and dance, | argud thase
rituals, musics and dances do not merely refleaddge Instead,imbalu
circumcision rituals, music and dance perform germahe gender informsnbalu

rituals, music and dance.

2.3 Rituals, Music and Dance

The relationship between rituals and their assediatusic and dances has
received less scholarly attention.Where there dssaussion on rituals, emphasis
has been placed on describing the ritual procedgtaninterpretation of symbols
used in the performance of rituals (see for examjplener, 1969 and 1973).

In a journal article, Victor Turner (1969) invesitgs symbolism as an
integral part of the ritual process. Turner’s vieacrue from the ethnographic
studies he conducted on the Bagisu (Uganda) andhbid€Zambia) in 1966 and
1964 respectively. Turner investigates the symbolsmbedded in items like
yeast, animal chyme and the trees under which micion candidates are
initiated or kept before initiation. By emphasisitige above items as embodying
meaning in rituals, Turner depicts meaning as sbimgtwhich is constructed and
performed by society. He however, underplays thebsfic nature of music and
dance in ritual performance and how it participateperforming meanings in

society (see also Cheu Hock Tong, 1996). Ethnomlmicsts such as Kwabena
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Nketia (1957) and Alan Merriam (1960) have demaistt that music and dance
play a symbolic role in ritual performance. In faotusic and dance in rituals
participate in performing the meaning of other stali components including
gender ideologies. With regard to the present studiress that music and dance
play a symbolic role inmbalu circumcision rituals. In this regard, | discusg th
symbolism embedded in drums, costumes, song textsdances and how they
perform gender ideologies among the Bagisu.

By presenting rituals as a form of communicationiclthis enhanced
through singing and dancing, Maurice Bloch (198@uas that music and dance
are part and parcel of ritual performance. AltHowjoch’'s viewpoints inform
the present study, he uses a linguistic approacimvestigate how music and
dance are communication agents in rituals. Howeheringuistic approach may
not be appropriate for this study as linguists iaterested in investigating the
arrangement of phrases and sentences in the sfudynguages. Further, Jens
Kreinath (2005) advises us to avoid using lingaistpproaches in the study of
ritual. According to Kreinath, to interpret rituafsom the point of view of
linguistics does not allow scholars to go beyond tlichotomies of form and
meaning as well as thought and action. The prestatly employs an
ethnographic approach to examine hawbalu rituals, music and dance are
integrated. Beyond his life experience as a Mudispgent at least three months in
the field with the Bagisu people sharing their gigees, participating irmbalu
rituals, music and dances as well as making reogsdof the music and dances.

Further, scholars have argued that rituals arevines which undergo a
process, which includes learning songs, assembti@gtems which enhance the
performance of the ritual as well as the actualgperance of the ritual (see also
Timothy Wangusa, 1987). This view is illustrateg Bhomas Johnson (1974)
through his study on thenurhundzucircumcision ritual of Shangana- Tsonga
people of the border between Mozambique and SofribaA Among other issues,
Johnson discusses the significance of songs ialsitas well as the process of
learning these songs. Similarly, John E Kaemmetudises rituals as activities
which undergo a process and notes that the ritagless is highly integrated with
music and dance. Kaemmer writes that “music [, dp@nd ritual are ... so
intertwined that it is difficult to determine withny certainty which one is

affecting the other [in the ritual process]” (19%R8). The above views resonate
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with the present study. In this study, | demorsthatimbalu rituals are a
process and yet, there is no distinction betwsdralu circumcision rituals, music
and dance. Further, music and dance “mediate” @ mg of the various stages
of theimbaluritual cycle.

Further, by projecting songs as a platform throughich societal
meanings are reflected, Kaemmer demonstrates thaicnacts as a mirror for
reflecting societal norms. In other words, Kaemmemonstrates that whatever
may be seen in music in terms of costumes, sorg,tprerformance practice as
well as instrumentation reflects society. Howevas Nannyonga-Tamusuza
articulates, there is a reciprocal relation betwearsic and gender (2005:xvii).
Similarly, the present study resonates with th@recal relationship theory since
there is a link betweemmbalu circumcision rituals, music, dance and gender. |
argue thaimbalu music and dance do not merely reflect the meanfiggender
roles, identities and relations. Instead, the megf gender ideologies among
the Bagisu influences the nature of music and damedormed inimbalu
circumcision rituals.

In a presentation on the circumcision rituals amttregBabira and Bapere
people of the North Ituri forest in Beligian Cond®gse Brandel (1954) examines
how music is part and parcel gandja the circumcision ritual of the Babira and
Bapere people. Brandel dedicates a significantqddrer work to the transcription
and analysis of the music to show the nature amtsie of circumcision music.
Though she argues that circumcision raises thasst#tmen who undergo it, her
approach involves general surveys and therefors doé provide indepth data
about the significance of circumcision rituals dhd integrated music and dance.
Further, by over emphasizing music, Brandel ignal@sce as an integral part of
circumcision rituals. By using the concepts of mkgig and dancing, |
demonstrate that one can not understiamohalu circumcision rituals among the
Bagisu independent of music and dance. Further,imdgpth study through
interviews, participant observation, as well as speal experience as a
circumcised Mugisu provides indepth informatiambalu rituals, music and
dance.

In a book chapter, Claire R. Farrer (1980) disess¥east”, a qirls’
initiation ritual among the Native Indians in theSA. Farrer discusses how the

“feast” ritual is organized, people charged witle ttesponsibility of performing

20



this ritual and the role of music in the “feasttual. Farrer argues that through
songs sang in rituals, societies dramatise theit @goeriences and bring them to
the fore. As such, candidates seeking initiatioa akpected to know their
society’s past life and perform it through musiarrér’'s discussion resonates with
the present research in terms of the qualities @gpdeof song leaders as well as
the custodians charged with ritual drums and dankesmbalu circumcision
rituals, song leadergbanamyenya,singular namyenya)are expected to be
knowledgeable about the history of their clans mleo to instructimbalu
candidates effectively.

One of the areas of investigation in ethnomusigyploas been the idea that
music and dance form a stage where performers lseciand play out their
identites (see for example Woodford, 2002; Barb@radly, 2003). However,
music and dance in rituals as a stage for re-emgatieveloping new identities or
contesting old ones has received inadequate atenitn the field of
ethnomusicology. Writing about the Gikuyu people Kénya, Ngugi Wa
Thiong’'o (1965) presents male and female circuronigituals as a stage for
socialization. In addition, he describes the scepésmusical and dance
performances, messages embedded in circumcisioic rand dance as well as
scenes when the actual operation takes place @& #1-42).Wa Thiong'o
shows that songs texts embody messages which perfemale and male
sexuality among the Gikuyu people. Despite thé¢ tlaat the Bagisu do not share
geographical boundaries and do not speak the sangrdge dialect with the
Gikuyu, | find homogeneity in the performance caitgeof circumcision rituals
among the Gikuyu and the Bagisu. Homogeneity isxdoin the use of vulgar
language while performing music and dance as weltiecumcision music and
dances acting as avenues of socialisation. Howéeeng a novel, Wa Thiong'o
did not employ scientific methods to gather dataadidition, his presentation can
not answer the ethnomusicological question as o &od why music and dance
form a stage for performing such social discouttesgender. The present study
bridges Wa Thiong’o’'s gaps by analysingnbalu music and dance as an
embodiment of gender ideologies among the Bagisaugh conducting scientific
research in terms of interviews, participant obagon and personal experience.
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2.4ImbaluRituals, Music and Dance

There is inadequate research imbalu rituals and the associated music
and dance among the Bagisu. Most writingsirabalu rituals, music and dance
are in form of articles published in Ugandan nevepgrs such as The New
Vision, Daily Monitor and Weekly Obsever. Newspap#dicles are journalistic in
nature and as such only report iombalu inauguration ceremonies, myths about
the historical background oimbaly, incidents when some Bagisu men are
forcefully circumcised and the impact of HIV/AID$® anbalurituals.

Among the scientific studies done onbalu rituals among the Bagisu is a
presentation by Suzette Heald (1982) who offersy&lmlogical interpretation of
imbalu circumcision rituals. Heald discusses the phaseshe imbalu ritual
process, themes aibaly, costumes used and the symbolisms embedded in the
items smeared ommbalu candidates. She argues that the items smeared on
candidates, the way candidates are urged to danteilag are intended to arouse
anger(lirima). According to Heald, a boy whose anger is not ardusay not
undergo thembalu ordeal successfully because the power to withstagidnbalu
rituals is embedded in angéirima). Heald also argues that after undergoing
imbalu circumcision rituals, the Bagisu expect “real” nterput their anger under
control. Heald’s interpretation @fnbalu and the definition “man” as constructed
by the Bagisu does not provide proper datan@malu circumcision rituals and the
definition of the concept “man” among the Bagisw the data for this research
reveals,imbalu is not the only tenet which defines “man” among tBagisu.
However, it provides room for the Bagisu to “spellit” other qualities of
manhood: getting married, the ability to constrane’s house as well as being
able to “produce”. Furthermorembalu music and dances are not primarily
performed to arouse anggirima) in imbalu candidates. Instead, music and dance
educate, empower and play the role of transforrbmygs into men by telling them
what society expects of them when they become “mAs"such, the present
study fills the gaps left by Heald since it exansirieeimbalu process and how
imbalu defines and performs the roles, identities andtiais between men and

women among the Bagisu.
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The concepts of continuity and change have preaedigholars in various
fields including ethnomusicology, anthropology glinistsics and history (see for,
example Merriam, 1964). Scholars have argued tlestewn civilization, through
education, religion and technology have influengeibples’ attitudes towards
African cultural performances such a@mbalu among the Bagisu. In a book,
Musamali Nangoli (1987) discusses how western igzatilon has affected the
“beauty” of cultural forms likembalu Nangoli also definesnbaluand presents it
as a platform for defining thi€igisu identity. However, since Nangoli's book is a
result of extensive surveys conducted in varioudspaf Africa, he does not
discuss how, what and why certain aspentbalu circumcision rituals have
changed. Further, Nangoli does discuss changeimbalu rituals against
continuity. Indeed, as Alan Merrian (1964) has adjucultures do not change
overnight and whole: certain aspects change whileers remain. Unlike
Nangoli’s work, | conducted an intensive study axdmine the nature of music
and dances and some of the aspects ofntbalu ritual which have changed. |
also examine the continuities in th@balu rituals and demonstrate how the
Bagisu gender ideology is performed througtbalu circumcision rituals, music
and dance.

Further, by definingmbalu in terms of the pain experienced by the boy,
Nangoli ignores the fa@mbalu circumcision rituals undergo a process. This study
reveals thatmbalu circumcision rituals include the music, dancesials as well
as pen-surgery, the ritual which involves the reataf the foreskin from the
boy’s penis. To emphasise thabaluis more than the pen-surgery ritual, Heald’s
description oimbalu as “festivities” (1982: 15) is significant. Tolfthe gaps left
by Nangoli, therefore, 1 examine the reminding ossaies (khushebusa)
smearing, the pen-surgery ritual as well as théopeance ofinembadance as
part of the imbalu cycle.

Similarly, due to changes caused by educationgioal, technological
advancement and urbanization, many scholars handeved as to whether or not
the future ofimbalu circumcision rituals is guaranteed. Among thegdekars is
Henry Murton Namanda (1999), who in a dissertatiamites aboutimbalu
circumcision rituals in light of the effects of wem education, religion and the
urbanization of the twenty- first century. Namamt@amines the aspectsiafbalu

rituals like dancing, music, nature of participaaisl the rituals and how they are
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affected by the above elements of change. Indeedjamanda observes, some
phases oimbalu especially the performance tdonja dance and searching for
imbalu have significantly diminished from thenbalu scene. Further, education,
the influence of politics, technology and religibas led toimbalu music and
dances transcend their original contexts to schqmiitical rallies and discos.
Such questions as the roles of men and women afatpance practice of music
and dances imbaluare some of the areas of investigation by thegotestudy.

Many scholars portray the Bagisu as a “race” oation” of “men”
(basani)as opposed to their neighbors who are depictedb@ags” (basinde)(see
for example J.B Purvis 1909 ; Heald, 1982). Althoubese scholars stress that
imbalu circumcision rituals are a platform for concretithis identity, they have
downplayed the place of music and dance as a ptatfor performing the traits
which define men among the Bagisu. John Baptise&fal (2003), for example,
mentions riddles, proverbs, exposure to hard warlt ismbalu as the avenues
through which the Bagisu inculcate courage in yoorgn. As demonstrated by
this study, however, one of the reasons of perflognmiusic and dance imbalu
circumcision rituals is to enhance the transfororaprocess of boys into “men”.
In addition, throughmbalu songs and dances, the Bagisu teach boys to become
courageous men in society. In order to bridge dqesdeft by Naleera, therefore, |
examineimbalu music and dances as a platform for performing eggwveness
and strength, the traits which define men amond3tggsu.

The ethnographic presentation of Wotsuna Khamé2984) examines the
structure ofimbalu rituals from the periodsonja dance is performed to the
concluding danceinemba Khamalwa also mentions the major actorsnibalu
rituals, discusses symbolization of the ritualsval as the nature and factors of
change inimbalu ritual performance. Khamalwa’s work offers a létpmints of
departure to the present study. For example, hisseslgcholars to examine a full
canopy of thembalurituals. Indeed, scholars should examimbaluas a process.
To examine imbalu as a process therefore, the mresteidy examines the
preparatory, pen-surgery and incorporation stageshé imbalu circumcision
ritual cycle. Furthermoreimbalu rituals cannot be divorced from music and
dance. As such, approachimgbalu circumcision rituals as interactive with music
and dance enhances the understanding of the aliaaé process ofmbalu as

well as the reasons as to why the Bagisu circumEiseher, Khamalwa discusses
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thatimbaluis a stage for gender construct (2004: 13). Howdwe does not give
details about gender roles, identities and relatias performed througmbalu
music and dance, which the present study examines.

There are also other writings by undergraduate estisd at Makerere
University about imbalu circumcision rituals through their descriptive
presentations in dissertations (see, for exampledi@aWatera, 2002). The
ethnographic study conducted by Dominic Makwa (300&s one of the
ethnomusicological attempts to study the relatignsletweenmbalu rituals and
the integrated music and dance. In his work, Makdescribed imbalu
circumcision rituals, music, and dance as welllesrble of music and dance in
these rituals. Makwa'’s study revealed that mustt @ence are part and parcel of
imbalu rituals and the success iofibalu rituals depends on the nature of music
and dances performed (2005: 39). This view givepringboard to the present
study especially when | examine the musicking aakcthg processes imbalu
circumcision rituals to examine how these procegsescipate in performing the
Bagisu gender ideology. However, due to its defiegpature, Makwa’'s thesis
does not reveal much about the relation of musaocd and gender. The present
study examines and analyses dance motifs, formgtiomstumes, the nature of
imbalu songs, their texts and instrumentation to estiabliew gender roles,
identities and relations are defined and perfortheaugh them.

Among the non scientific writings aboumbalu circumcision rituals is in
Timothy Wangusa’s (1987) novel. Apart from “namagfi the process of
becoming a man among the Bagisu, Wangusa stresaesnbalu is a site for
enacting manhood among the Bagisu. In chapter afnkis novel, Wangusa
describes the process through which music and daaee performed immbalu
circumcision rituals, the role of music and daneehese rituals, costumes used
while performing the rituals and the pen-surgempali Though Wangusa’'s
writing informs the present study, it is narrative nature. Wangusa also
downplays the role of the stage after the pen-surgtial and how it enhances
the transformation of boys into men as this studynadnstrates. Furthermore,
although Wangusa enlists three categories of nhan g to say, “real”, “half” and
“womanly” men, he does not illustrate how these nae@ performed through
imbalumusic and dance. The present study approdoitesu music and dance as

a site for power struggle between men and womemgrtite Bagisu and stresses
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that they participate in performing the variousegatries of men as constructed by
the Bagisu.

News paper articles present some writings aboudalu circumcision
rituals, music and dance. Among the journalists Whge written abouimbalu
rituals is Kakaire A. Kirunda (2004) whose artidescribesmbalu inauguration
activities, myths about the origin ombalu and reasons why Bumutoto has
become a place to hoshbalu inauguration ceremonies. Further, Daniel Edyegu
(2008) presentsmbalu inauguration ceremonies as a stage for socialisads
well as a period when the time table iimbaluactivities for other parts of Bugisu
is launched. Since these articles are journalisticature, they produce only
descriptive facts. Moreover, the music and daneg®pned on the inauguration
day only depict the preparatory and the pen-surgergds. To understanohbalu
rituals, scholars need to examine the whole ritpgdcess from reminding
activities (khushebusajo the period wheimembadance is performed. Through
this ethnographic approach, | investigate how thesioking and dancing
processes during the preparatory, pen-surgeryrammaiporation stages enhance an
understanding ambalu circumcision rituals, music and dance.

Another newspaper article is written by Ronnie &ijbu (2008) who
presentsimbalu as a form of cultural identity which the Bagisuvlaupheld.
Using the example of Stephen Mujoroto, a sixtyefiyear old man who was
circumcised forcefully along the streets of Kampaity, Kijjambu shows that the
Bagisu can never tolerate an uncircumcised persee @lso Makwa, 2005).
Kijjambu’s article informs the present study inner of the value attached to
imbalu circumcision rituals. As this study revealt®palu circumcision rituals are
significant in defining the gender ideology of tlgagisu. However since
musicking and dancing pervade the whole ritual @ssc | demonstrate that a
person who does not perform music and dance dumbglu circumcision rituals
is not considered a “man” among the Bagisu. Sugleraon is believed to have
missed significant transformation agents in terrhsnasic and dance. As such,
even those Bagisu who are “highjacked” on the &raed forcefully circumcised
do not have the same status as those who “damoddiu

In his newspaper article, David Mafabi (2008) dss®s that elders have
an obligation to leadmbalu candidates in song and dance. In addition, he

discusses thaimbalu is highly valued by the Bagisu. As this study mdse
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however, the Bagisu do not entrust their boys tp @der but only those with
specific features: the kind, humble, wealthy ad asglelders who are married and
have produced male childreimbalu initiates are exposed to elders with the
above features because they are expected to entlubste elders in character and
behaviour. Further, by emphasising tirabalu is highly valued by the Bagisu,
Mafabi underplays the fact that culture is dynams.such, what is of high value
in 2009 may not be highly valued in 2019. Indeehis tstudy notes that
technology, urbanization, religion and educatiowehaffected peoples’ views
about cultural circumcision. Many Bagisu opt toddkeir children to the hospital.
Similarly, by emphasizing the “evils” associatedthwimbalu rituals,
writers have depicteonbalu as an outdated ritual. Among such writers is Josep
Wanzusi (2008), a journalist, who discusses thev\leat the ministry of health
needs to regulatenbalu rituals in order to curb the HIV/ AIDS scurge. ther,
Fortunate Ahimbisibwe (2008) argues that culturales such asmbalu go
against peoples’ rights especially when someogegassmcised by force. As such,
Ahimbisibwe stresses that such rituals need reigmldty government. However,
views against or in favour of cultural practicelselimbalu circumcision rituals
among the Bagisu should accrue from scientific isgidThis study is among the
scientific presentations abouinbalu circumcision rituals since it employed
participant observation, interviews, performancecordings and my own
experience as a member of tk@isu culture to study thé@nmbalu ritual process

and establish the reasons as to why the Bagisursgise.

2.5 Music and Dance, and Gender

The scholarship on the relationship between masda gender is a recent
phenomenon. In fact this scholarship is as recentha late 1980s when Ellen
Koskoff (1989) presented her viewpoints on studyhmg“gender factor” in music
(and dance). Koskoff discusses how a society’s gieraology and the resulting
gender- related behaviours can affect its musicalight and practice. As she
argues, music performs, reverses, transforms oriatesd gender relations in

society. In addition, the society’s gender ideadsginfluence the kind of music
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and dances performed. Koskoff's views resonate whighreciprocal relationship
theory. Like Koskof, | demonstrate that there i€annection betweemmbalu
circumcision rituals, music, dance and genderguarthat whereasnbalu music
and dance form a platform for performing the gendieology of the Bagisu
people, the created gender ideologies may influeheenature of music and
dances performed immbalu rituals. As such,mbalu music and dance may
perform gender while the created gender categamneg shapembalu music and
dance.

Scholars like Robert Walser (1993), Phillip Brets well as Wood
Elizabeth (2002) and Gillan Rodger (2004) have gmesd music as a stage for
negotiating or contesting a person’s gender idestitThese scholars have
particularly presented women as a gender whichrésisted the traditional roles
ascribed to them by taking over roles and idestitienstructed for men. Using the
case of popular music, Rodger, for example, obsettvat women have always
been associated with the role of dancing while raeting as lead singers and
instrumentalists. However, as the music videos i@ Lennox depict, the above
roles are contested through impersonation, use oofy danguage and vocal
manipulations. The above views resonate with tlesgnmt study especially in what
| call “reversal of roles and identities” durimmbalu performances. As this study
demonstrates, while performingnbalu music and dance, some men put on
women'’s dresses and skirts. Similarly, some womenop trousers, shirts and
even mould objects which imitate men’s penises.s€hgituations stimulate a
number of questions which inform this study. Foample, what genders do these
women and men want to identify with if they weaothkes which theKigisu
culture constructs for “men” and “women”? Are thegntesting what society has
designated for them and are creating their owntitilesf?

In a journal article, Paul G. Woodford (2001) giveeoretical insights on
the role of music and dance performances. He dissusnusic as a medium
through which meanings about a particular culture played out. Woodford
approaches musical meaning as socially construct€tis view relates with
Steven Feld’s music communication theory where tgues that meaning in
music is socially constructed and can be undersbyopleople who compose and
consume the music. The above views relate wittpthsent study in a number of

ways: Firstly,imbalu music and dance are only meaningful to the Bapeaple
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because they are the ones who make meaningfupietations out of this music
and dance. As such, to investigate meaningsbalu rituals, music and dance, |
interacted with the indigenous Bagisu people thhofigldwork. Secondly, as
Woodford argues, musical performances are a phatfmm which various players
compete. There is a power struggle between perisrorestage and the audience.
This struggle may lead to the re-enactment of dédhiities, creation of new ones
and contestation of other identities. This is omethe theoretical frameworks
shaping this study. Considering the fact that peapteract freely during the
performance ofimbalu music and dance, old identities may be enacted,ares
created and others contested.

Margrethe Silberschmidt (1999) investigates théagonistic relations
between men and women in Kisii District of Kenydb&schmidt examines the
socio-political and economic perspectives of thsiifieople in order to establish
how men and women were constructed among the Bé$ore the disintegration
of the traditional society. In her book, Silbersatimincludes a chapter where she
discusses initiation rituals; presenting ritualsaasnues of concretising cultural
components such as gender. In addition, Silberstthaiscusses culture as a
dynamic phenomenon and as such, the elements wleitfe it change as well.
Silberschmidt’s discussion resonates well with ydg in terms of continuity
and change as witnessed in th@balu circumcision ritual process, music and

dance. Because of cultural dynamism, gender ralestities and relations change

and this explains the concept of gender as a pe&oce.

Joke Dame (1994) discusses gender from the g&rep of the pitch of
the voice. Dame’s major question of investigati®thie genderedness of the voice
where she asks the question: Is the voice gendeBdd?argues that because
societies have constructed men and women to sirtg pprticular pitch levels, to
sing below or above a designated pitch makes ons® his / her gender.
According to Dame, since gender is constructed jrfenty and masculinity are
neither natural nor unalterable, but rather soaalturally and historically
determined categories which are subject to chaBge {page 140). Among the

aspects of investigation imbalu music are the symbolisms embedded in the

2 silberschmidt also discusses female circumcisa torm of gender construct among the Kisii.
While conducting this study, | established that tBagisu have never carried out female
circumcision much agnbaluamong the Bagisu is linked to Nabarwa, a woman.
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pitches of the drums and their relationship to rmearidd women’s voices among
the Bagisu. To add to Dame’s views, this study alsaminesmbalu dances and
how the associated motifs, formations, themes astumes relate to the gender
ideologies of the Bagisu.

A discussion on the relationship between musicsawilal relations is also
presented by Jane .C Sugarman (2004). In her amalysomen’s wedding songs
among the Prespa Albanians of Macedonia, Sugarriraesss that notions of
gender can be “heard” or even “seen” (my emphasis)usic. To show that men
and women occupy “given” places in society, Sugareheamonstrates that Prespa
Albanians use objects of nature- such as birdsegigdate the man and woman
preparing for wedding. Since women, for example, portrayed as vulnerable
people in the wider society, they are segregateshglyperformance practice and
are given roles which demonstrate “their placesatiety. On the hand, men are
expected to sing in such a way that portrays thmaisculinity. Through out this
study, | also show thambalu music and dance participate in the performance of
gender ideologies of the Bagisu by portraying tbsipon of men and women.

Like Sherry Ortner’s (1996) discussion on thetrefaof women to men in
society, | argue that roles given to men and woimneimbalu music and dance
relate to their predetermined positions among thgi®i. Women, for example,
respond to songs led by men and dance while mgnipd&ruments, lead songs
and preside over the dances. Women’'s and men’'s na@sonate with their
identities in society such as being associated wittotions and weakness (as
associated with women) and strength and aggresssenthe tenets the Bagisu
use to define men. Becausebalu is primarily performed to elevate the status of
men, all artefacts which accompany these rituatsuarder the custodianship of
men. This is intended to uphold men’s status iniespc On the other hand,
women are charged with responding to songs andrant order to enhance the
male gaze (See also Gillian Rodger, 2004).

The ethnomusicological study of the relationshgiween music, dance
and gender in Uganda was done by Nannyonga-Tamusuza book chapter,
Nannyonga-Tamusuza (2002) projects music as af@itedentity construction.
Through analyzing the song “Kayanda” by Willy Mukah Nannyonga-
Tamusuza discusses gender, ethnicity and poliscsoane of the identities that

can be performed through music (and dance). Intiaddishe discusses how
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veiled language can be used as a tool for “carfyingssages which cannot be
communicated in daily discourse. Nannyonga-Tamusistadiscusses the gender
ideology of the Baganda, noting the roles of med ammen as well as the

identities and relations between these genders.ordloty the Nannyonga-

Tamusuza, music can perform roles, identities adtions societies attach to
men and women. Nannyonga-Tamusuza'’s insights inthempresent study. For
instance, the notion that music and dance perfoender roles, identities and
relations is the foundation of the present studgdd to Nannyonga-Tamusuza’s
insights by examining a diiferent context, the eomtof defining and performing

gender ideologies through imbalu, a cultural penfance of the Bagisu.

Similarly, in a journal article, Nannyonga-Tamuay2003) demonstrates
that a music and dance genre can be recreated¢arfigured just as society can
reconstruct its gender roles, identities and reteti This view is illustrated by
analysing the relationship betwebaakisimbamusic and dance of the Baganda
and schools’ music, dance and drama festivals. arga-Tamusuza
demonstrates that through choreography, assignafieotes, instrumentation and
performance practicehaakisimbachanges shape. Her major concern is how
baakisimbaperformance practice in schools has led to the imésvpretation of
gender roles, identities and relations among thygaBda.

Further more, in an ethnographic study, Nannyongaisuza (2005)
discusses the various gender categories among dganBa and shows how
baakisimbamusic and dance are used as a stage to enactegotiate gender
categories among the Baganda. In this study, Narga/d amusuza advances the
view that music and dance are highly integrateelidiea she uses to define music
as dance. In addition, Nannyonga-Tamusuza argaesrthsic, dance and gender
can be linked through what she calls the reciprogiationship theory: music and
dance define gender while gender informs music dadce. Nannyonga-
Tamusuza’s views resonate with the present studgesi stress thatmbalu is
both the rituals, music and dance. Further, | liné& variables of gender, music
and dance by the reciprocal relationship theoanpalu rituals, music and dance
define the Bagisu gender ideology while genderrmftheimbalu rituals, music
and dance. By relating to Nannyonga-Tamusuza’s udgon on gender
constructions among the Baganda, my study presardther understanding of

gender among the Bagisu, another Ugandan context.
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According to La Fontaine (1981), Heald (1982) &idhmalwa (2004), it
would appear that music and dancentbalu circumcision rituals of the Bagisu
establish and perform normative gender roles aadtities which are very fixed-
not fluid or open to negotiation. While conductitigs study, | was attentive to
ways through whichmbalu music and dance performance potentially become a
stage for contesting or questioning the Bagisu gendrms and opening them up
for negotiation. However, this study establisheat the Bagisu gender ideologies
are fluid andimbalu rituals just form part of the gendering trajectamong the
Bagisu. In the next Chapter, | discuss the methomies | employed while

conducting this study.

2.6 Theoretical Framework

Since this study deals with gender, rituals, masid dance, it is informed
by theories on gender, integration of music andcdan ritual performance as
well as theories that link music and dance and genthis study demonstrates
that there is a close interaction between musicoamte, an area of concern in the
field of ethnomusicology since the 1950s (see #@neple, Rose Brandel, 1954;
Kwabena Nketia, 1965; Claire R. Farrer 1980 anchJetKaemmer (1993).This
research has revealed that music and dance arentegral part of ritual
performances and that one cannot distinguish betwesesic, dance and the ritual
performed. The study has also demonstrated thaicnaums dance “mediate”
meaning in ritual performances by dramatizing theseace of the ritual
performed.

Music and dance are significantimbalu rituals because they “mediate”
the meaning of the different stages of a ritualotimer words, one can understand
the embedded meaning in the different parts ofitbal by studying the nature of
music and dance in the ritual. Similarly, in higahetical viewpoints on ritual
performance in general, John E. Kaemmer argues“thatusic [, dance] and
ritual are ... so intertwined that it is difficult tdetermine with any certainty
which one is affecting the other [in the ritual gees]” (1993:69). In relation to

rites of passage, he adds that music is a veryrapopart of such ceremonies,
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“... because it frequently marks the division betwdla stages of the ritual”
(ibid.). The integration of music and dance resonatesl wéh imbalu
circumcision rituals. Indeed, it is quite hard ifetentiate music and dance from
other aspects oimbalu rituals. Inemba for example, is both ambalu ritual,
performed to “commissionimbalu initiates into manhood, and a dance, marking
the climax ofimbalurituals. In addition, th&adodidrum set derives its name and
meaning from the&adodi dance, also performed imbalu circumcision rituals.
Because of the integrative nature of music and el@mcl other cultural elements
in imbaly, the Bagisu refer to the wholenbalu cycle as khushina imbalu;
which denotes “dancing circumcision”. The music aatices performed at every
stage ofimbalu “mediate” the meaning behind the performance e&¢hrituals,
which is to “make” men is society.

Using Anthony Seeger’'s (1987) concept that musicas merely the
sounds heard on the tape recorder but a processeafion, performance and
consumption of the music, | use the concept of okisy to demonstrate that
imbalu music is a process (see also Nannyonga-Tamusa &td 2007). The
musicking process imbalu rituals begins when the boy composes songs to be
sang inimbalu and goes on througlisonja dance and searchingnbalu
Musicking imbalu also includes the musics performed during thealstuof
brewing, smearing candidates with yeast, pen-syrgerthe performance of
inembadance. Drawing on the musicking (and dancing) mees ofimbalu
circumcision rituals, | examine hoinbalu music and dance form a platform for
defining and performing the Bagisu gender rolesnidies and relations.

This research also resonates with Frits Staaderththat those involved in
the performance of rituals may not understand whay are doing but just
execute what they found in society. According taaBtthere “are no symbolic
meanings going through [the minds of ritual perferg) when they are engaged
in performing the ritual” (as quoted in KreinathG®0 103). According to Staal as
well as also articulated in the present reseaiitiilrperformers just follow the
procedures of performing the ritual and do not gskstions as to why they
perform these rituals. Staal also argues thatdfifactions are essentially self-
referential and should therefore be studied onrtlesvn terms” (ibid.). In
reference toimbaluy meanings attached to these rituals are consingtof

society. In other words, ritual meanings are satiperformances which differ
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from one generation to another. As this study destrates,imbalu music and
dance are among the platforms through which meanimgnbalu circumcision
rituals are performed.

Another theory pertinent to this study is the vithat gender is a product
of cultural and social correlates and is an onggrgress (see Marcia Herndon
1990; Sherry Ortner 1996; Tullia Magrini 2003 andnNyonga-Tamusuza 2005).
According to La Fontaine, the process of constngctgender categories is
performed through “socialisation and maintenancesatial sanctions” (1981
335) or what Herndon refers to as “enculturatiod®90: 12). As this study
reveals, gender categories among the Bagisu agraoted. This process begins
by society rewarding boys and girls according te tbles they are expected to
perform. Imbalu circumcision rituals participate in concretizingese gender
categories by emphasizing to the new “men” whatietpcexpects of them.
Further, the idea that gender is a societal antir@llconstruction indicates that
gender categories are unstable. In this studymiotstrate that among the Bagisu,
someone is a boy for sometime and becomes a “miée’ @ndergoingmbalu
circumcision rituals. However, if the man does fudfill his societal obligations,
he is assigned a different gender. This explaiasibw that gender categories are
in “a process never completed- always ‘in proce¢Stuart Hall as quoted in
Nannyonga-Tamusuza, 2005: 25). And like other perémces, gender is
different from one context to another. imbalu circumcision music and dance,
gender performances are not fixed and this is tlghithrough the recreation of
new costumes, songs and meanings as attachedsegbegs.

Finally, | use Nannyonga- Tamusuza’'s (2005) reaglorelationship
theory to enhance an understanding of the reladfogender, music, dance and
imbalu circumcision rituals. Music and dance are a ptatfavhere the society
may perform its gender ideologies while the sotsetgender ideology can
influence the kind of music and dance performedelation to the present study,
| argue that whereagnbalu circumcision music and dance may participate in
defining the gender ideology of the Bagisu, gendfarms the music and dances
performed inimbalu circumcision rituals. | affirm thaimbalu music and dance
participate in performing gender categories amdwegBagisu. On the other hand,
imbalu music and dance performances are also a platfonerevnew gender

identities are created and old ones affirmed.
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CHAPTER THREE: RESEARCH METHODOLOGY

3.1 Introduction

Like anthropologists, ethnomusicologists are ethapigers and therefore
must base their analyses from data gathered frenfield (Hellen Meyers 1992:
22). And yet, before embarking on field studiesiadars must make a plan. In this
chapter, | discuss the methodology | employed theyadata for this dissertation.
| also discuss the design, the various samplingnigaes and the tools of research
| used to gather this data. Further, | discussvir@us approaches | used while
analysing data for this dissertation. Lastly, lcdiss the ethnical issues | observed
while gathering data and include some of the camds (limitations) | faced

during fieldwork.

3.2 Reseach Methodology and Design

This study was informed by the qualitative reskarethodology which
requires scholars to work towards acquiring desggpfacts through discovery
and exploration. The use of a qualitative researethodology necessitated me to
to analyse, describe and interpret data with sbetl examples through an
ethnographic approach. Ethnography aims at prodwsystematic and descriptive
facts about people’s beliefs, values, rituals atietiogeneral patterns of behavior
(see Sara Cohen, 1993:. 123). Further, since ethpbygr strives to produce
descriptive results, researchers are expectedve &aalose interaction with their
informants. In this study therefore, | used an egjnaphic approach so as to
acquire data on hownbalu rituals interact with music and dance and how they
define and perform social discourses on gender. sAsh, this approach
necessitated me to establish rapport with my infort® and interact with them so
as to get their views and experiencesimibalu circumcision rituals (see also
Bruno Nettl 1983:9). In the next section, | disctiss various sampling techniques

| used while conducting fieldwork.
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3.3 Sampling

| employed purposive, snowball and stratified sangpltechniques to
gather data for this dissertation. Purposive sargplihich involves choosing
informants who can offer closely guarded informatiovas employed because not
all people were able to give the required inforomti In fact, during the
performance ofmbalu rituals, not all people are directly involved ierforming
rituals like smearing, circumcising or brewing theer used on candidates. As
such, | selected elders charged with the abovalsitas well as song leaders and
custodians of ritual drums to share their views amgeriences aboutnbalu
circumcision rituals. Similarly, Meyer has also eb&d that “ethnomusicologists
[should] rely on a few key informants, individualsith special musical
knowledge who are willing to share their time” (2986). As such, | selected the
above people because they have societal secratsiatialu circumcision rituals
which ordinary Bagisu cannot possess. Wotsuna Kheaneefers to the Bagisu

with closely guarded information as the “custodiahthe gourd” (2004: 14).

Further, | employed snowball sampling techniquegather data. This
sampling technique is where the fieldworker uses khown contacts to be
introduced to informants he or she does not knavihis regard, | was introduced
to informants | had neither known before nor plahtemeet. Snowball sampling
technique enabled me to trace for the custodianmlbélu ritual drums such as
the reminding drumifgoma ye khushebusasonja song leaders, circumcisers,
kadodi Band leaders and elders charged with the custskijarof the sacred
swamp. Custodians of ritual drums, for example fawed in specific clans and as
such, | found out that the only way to access saébrmants was to use the
contacts | had in my own clan. With snowball samglihowever, | discovered
that informants with whom | had contacts were delgding me to either their
relatives or friends.

Lastly, | employed stratified random sampling tagie, which involved
classifying informants in clusters in order to hawdair representation of the
population. As such, | classified informants in @clance with age, gender, role
in relation toimbalu rituals and levels of education. For example,léced ten

women without formal education; ten women with fafreducation; ten youths
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who had been initiated in 2008; ten local polittdaand community educators;
five custodians of ritual drums; ten religious leexj and ten circumcisers. |
randomly selected four people from each groupHerihterview. | carried out the
selection process during the performancerdfalu dances, musical performances
and conversational interviews. | considered edanatis one of the factors to
classify my informants since people with formal eahion tend to present ideas
influenced by what they learn at school as oppdsdtieir counterparts who do
not have formal education. Much as stratified samgplenhances a fair
representation, it involves a tedious processassification in order to ensure that

all groups of people are represented.

3.4 Research Tools

Since | conducted a qualitative research, | fourmecessary to use the following
tools of research: 1) participant observation;i2¢nviews; 3) photography, audio
and visual recording ofmbalu songs and dances; 4) library research; and 5)
personal experience. These research tools are tampdior ethnomusicological
research and enabled me to gather descriptivefalathis study (see for example
Alan Merriam, 1964).

3.4.1 Participant Observation

Participant observation is one of the tools | usedjather data for this
study. This tool of research requires ethnomusgiste to “immerse [themselves]
in the [culture] ... and experience music first haindits diverse settings”
(Meyers: 1992: 22). As such, | got involved imbalu circumcision rituals by
leading songs and dancing withbalu candidates when they were taken for pen-
surgery. | also participated immbalu dances includingkadodi which was
performed before pen-surgery. Because three dafggebpen-surgery involve
smearing rites, visiting cultural sites and materclans, | participated in the

above ceremonies. | was particularly interesteldearing the nature of the words
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spoken toimbalu candidates by their fathers and other clan memaedshow
these words correspond with the song texts embeddéubalu circumcision
music.

Further, the Bagisu discern the candidates’ resdiwe imbalu by
examining how candidates sing and dance beforespagery (see for example
Heald, 1982:18). As such, | attendeidodidance and participated in the songs
sang on the eve of pen-surgery to hear the kindrofrks elders make to approve
or disapprove the candidates’ resolve ifobalu | also observed the reaction of
candidates to the words spoken to them (see theofigvents | attended in
appendix 3). Sincembalu rituals continue after pen-surgery, | attended the
purification ritual, the ritual of “walking” the lage paths, the hatching
ceremonies as well asembadance. | attended the purification ritual to olser
how this ritual is administered and hear the wapsken to the initiate by the
circumciser and how these words relate to the sblmen and women among the
Bagisu. During the performance ioembadance, | participated in taking initiates
to assembling places, observed the ritual of twkigs and also danced with the
initiates.

Meyer advises that ethnomusicologists need to empdarticipant
observation while doing field work because “[itlh@mces validity of the data,
strengthens interpretation ... [and] helps the re$esarto formulate meaningful
guestions” (1992: 29). In this regard, participaiservation enabled me to
correlate views from informants and what actuabyppens in the performance of
imbalu circumcision rituals. For instance, | was abletofirm informants’ views
that performers ahembadance move closewise while dancing.

However, as Nannyonga-Tamusuza stresses that ernadass need to
distance themselves from their cultures and uderdiit “lenses” if they are to
understand their own cultures (2005: 37), | kephedlistance from the above
events. Caution against “over participatidit an event while doing fieldwork is
also given by Meyer when she writes that fieldweosk&hould remind themselves
that they have “[gone there] to study ... [and] db Imelong [there] ... (1992: 30).

As such, | was aware of my role and did not ovetig@pate in singing and

3 Over participation in this context is used to retethe situation where a researcher gets over
involved or “carried away” and becomes completedyt pf the event. As a result, he or she may
forget his or her identity as a scholar.
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dancing inimbalu rituals. Further, | stood at a distance and walchiee
performers ofimbalu rituals, music and dance. My aim was to examine/ ho
different performers take on their roles, the mataf music performed, dance
motifs, just to mention a few. However, since etimaphers need to spend some
time with people they study (see for example Sdblemidt, 1999: 24), this study
was spread over a period of at least four monthecébhber, 2008 to March,
2009). This was intended to enable me have ample to interact, learn and
understandmbalurituals and how they interact with music and dance

3.4.2 Interviews

Interviewing is another tool which | used to cotlelata for this study. |
interviewed various informants including song leadeslders charged with the
responsibility of smearing candidates, circumciséeschers, political leaders,
custodians ofimbalu dances and instruments, as wellilmbalu candidates to
gather data (see appendix 4 for the list of infortep | used both formal and
informal interviews with open- ended or non struetl questions. With formal
interviews, | made appointments with my informani®@ have a systematic
discussion, | wrote down the themes and questibastahe topic of investigation
to guide me during interviews (see appendix 2 fer sample of the research
guide questions). Because of using open-endedignsst was able to have free
interaction with my informants by asking follow-gjiestions to introgate further
the new ideas brought up by the informant.

Further, | used informal interviews especially withembers of the
audience during and after the performancé&adodi andinembadances. These
are interviews which Nannyonga-Tamusuza calls “eosational interviews”
(2005: 48). According to Nannyonga-Tamusuza, casatenal interviews are
convinnient where formal meetings are not posditmienformants who could not
have time for formal interviews. Since they are gnomptu”, informal interviews
may take place anywhere including taxis, kioskslong roadsides. As such, |
interacted with people as they went to the mastepkeepers, taxi passengers as
well as students and talked abduotbalu rituals, music and dance. Since

interviews expose scholars to deep interaction thieir informants, they require
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that the researcher builds rapport with them (Res@lax, 1960). As such, |
cultivated a good relationship with my informantsaugh exercising patience
with them and not rushing them to give answers thieuld otherwise not have
wished to. In addition, | attached “value” and nett to every opinion my

informants presented (see also James Spradley).1979

3.4.3 Library Research

Since new knowledge builds onto old knowledge, Viewed works of
scholars who have written ommbalu circumcision rituals, the relationship
between ritual, music and dance as well as musiegel and gender. | reviewed
works of scholars with repect to the content, rgtanethodologies, the trend of
scholarship on music, dance, gender and ritualafeam this study. As such, |
visited the Makerere University Main Library, Fagubf Arts Library, Music
Reading Room at Music, Dance and Drama Departmedt lidraries at the
University of Bergen- Norway to inform this studyhe sources | surveyed
included news paper and magazine articles, reseagbrts, journal articles,
monographs and dissertations. In addition, | visieme academic websites such

as www.jstor.com and www.googlescholar.com.

3.4.4 Photography, Audio and Visual- Recording

| took both still and video pictures of the dan¢ceendidates and the ritual
drums duringkadodi and inemba dance performances and used them in the
analysis of my data. Jackson Bruce (1987) infortiedchoice of this tool since
he stresses that one’s memory alone cannot be i@lies a store for information
because memories do not recall all information kBptice also advises that field
workers need to accompany their recordings withrtshotes to explain where,
who and when recordings took place. Similarly, Megmphasises the need to
take notes while doing fieldwork because when tiagrapher has a problem
with the “mechanical aids”, he or she “can fall ban [the] pen and pencil ...”

(1992: 39). As such, | took notes during field weok'back-up” my recordings. |
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also recorded interviews on a cassette recordeamve time as well as enhance the
payback during transcriptions and analysis of data.

Furthermore, | used pre-recorded materials donBugysu Cultural Board
during the launching ambalu ceremonies at Bumutoto Cultural Village in 2006
to make comparisons with thmbalu performances of 2008. These recordings
enabled me to acquire data @onja and tsinyimbadances.sonja dance, for
instance, is performed between the months of Jgrarad March and yet during
these months, | was still at the University doinigen course units of my course. |
also acquired recordings of the speeches by Baglders duringimbalu
launching ceremonies and this enhanced my undeiataof the origin oimbalu

as well as the value the Bagisu attachrbalu

3.4.5 Personal Experience

Being part of theigisu culture, my personal experience also informed the
research tool of this study. | am circumcised aaglehparticipated inmbalu
circumcision rituals since childhood and as sudigJe a wealth of data. Besides,
my father was a custodian @hbalu costumes, which | had access to from
childhood. This experience certainly informed tlopi¢, but also a number of
guestions | asked.

Similarly, Nannyonga-Tamusuza advises that “indmen scholars’
knowledge is worth including in scholarly studiesce it is knowledge acquired
over a long period” (2005:33). In this respect #fiere, indigenous scholars have
a right to claim possession of the knowledge albeir cultures since they are
part and parcel of that culture. Indeed, an emiwlse can be regarded as an
informant who can even quote him or herself (201&%) (see also Chou Chiener,
2002).
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3.5 Data Analysis

| carried out two kinds of data analysis in order make this study
complete: in-field and after-field analyses. Acangdto John Blacking (1995),
there is need for ethnographers and their informaot interact and share
knowledge and experiences which may lead to irtkeisd analysis. As such, |
conducted in-field-analysis by playing back some thé interviews to my
informants and cross-checked whether all the thdordbe study were covered.

After data collection, | went through an intensigeocess of analysis
which involved transcription of interviews as wels organizing the data in
themes. | coded all the transcribed interviews al as literature for easy access
during the writing process. While discussing thenaapt of thick description,
Clifford Geertz (1973) stresses that scholars rnteethink and reflect’ a lot if
they are to get indepth interpretations, the vidwcl shaped the interpretation of
data for this study.

Writing about song texts and sounds, Nicholas CAd®&98) emphasises
the significance of analysing how these variableeract so as to enhance
interpretation of the messages embedded in the. dd@gce, since | examined
howimbalusongs and dances are used as a platform for penfgigender among
the Bagisu, | did not only analyse song texts oucstire but also the pitches
(sounds) of the songs in order to establish thennga attached to them by the
Bagisu people. | carried out dialogic, thematiocural and textual analysis. As
such, | organised the songs and discussed theireth@nd structures in order to

understand how the Bagisu gender ideologies aferpgd through them.

3.6 Ethical Considerations

During fieldwork, | respected the rights of my infeants such as the right
to remain anonymous. As Spradley (1979) advisasfafmants request to remain
anonymous, this request must be granted. As sualed pseudo names while
referring to informants whose identity | neededctinceal.  Further, | was

cautious to consult the informants before engagdimggm in any of my research
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activities. In this regard, | first explained tdanmants the objectives of my study
and even presented an introduction letter from Maiee University before
interviewing, photographing or carrying out any aebngs. This ethical
consideration is shared by Brian M. Toit who stessthat scholars should first
inform their informants about the implications bktresearch and seek for their
consen{1979: 14). Similarly, Meyer cautions ethnomusigits to seek peoples’
consent before involving them in their studiesthis regard, she writes that “[t]he
participation of people in [your] research actedi [should] only be on a
voluntary ... basis” (1992: 27).

Further, while participating imnembadance, | respected the taboos the
Bagisu attach tenembadrums such as the caution not to touch or look the
drums. During the performance iolembadance, only people possessed with the
spirits ofinemba (kimisambwa kye nenmlzaie supposed to touch and plagmba
drums. However, | only touchedembadrums when elders charged wittemba
dance in Buchunya Parish (Bushika Sub-County) gchme permission. Lastly,
Anthony Seeger (1986) observes that ethnographesald give back to the
communities from whom they conduct research or khacknowledge the efforts
of their informants after field work. In this distion, | have acknowledged my
informants by quoting them. Further, there will e limitation to any of the
informants to read the final copy of this disseotat Finally, | sought informants’
permission to deposit music recordings as well hees ghotos of the musical
artefacts in the Makerere University Klaus Wachsmaviusic Archive to

facilitate future studies aboumhbalurituals, music and dance among the Bagisu.

3.7 Limitations to the Study

Like any field work, | faced a number of challengesl found solutions to
these challenges for the success of this rese&iddt, | could not rely on the
digital recorder; | immediately discovered that abthe areas of my research had
electricity. As such, | had to acquire a battergiveh recorder. Edward D. Ives
also observes that recorders create the feelirithiol persons’; hence causing

nervousness and fear in expression by informa®85)1l Many of the informants
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were not comfortable with my recording gadgets.s@ish, | had to explain that
recordings were only meant to ease my work. | arpththat a lot of time which

could be spent on writing notes during interviewaswo be saved if recordings
were done.

Some informants did not keep their appointmentsis Tforced me to
suspend the interviews and as a result affectedasgarch schedule. | had to
continue with some interviews even after the planresearch period was over.
Further, the big sample that | had made prior éorédsearch enabled me to fill the
gaps of informants who did not honour their appaints during field work.

Ethnographers studying their own cultures facealehge of negotiating
many identities- first as members of the culturadstd and secondly, as
researchers (Nannyonga-Tamusuza, 2005: 36). Diigliyvork, | had more than
one identity. | was a university student, someom@w a number of informants
considered to be of a higher level. Secondly, | w&dugisu who had participated
in imbalu rituals since childhood, someone who had also besumcised.
Further, | was aware of the fact that informantsuldogive views which they
think are “suitable” for a university student. balwas aware of my identity as a
music and dance performer and how this identity [d/@lhape the questions |
would ask. Because of my identity as a Mugisu Wwhd been circumcised, for
example, some informants expected me to know whaad looking for. Most
informants wondered why someone who grew up anccigoamcised under the
same culture could ask “obvious” questions. Howeas Nannyonga- Tamusuza
(2005) stresses, scholars need to first “map ostrategy before and during ...
fieldwork [.] ... [They should] be aware of ... [theiojvn views and how they ...
can influence [their] data” (2005:37). As suchhbwed my informants that | was
interested in whatever they were offering; somesirsieessing that as a Mugisu, |
only know that | had to be circumcised but did noterstand why | had to. This
form of attitude re-assured my informants.

Furthermore, other informants thought that | wamglsomething beyond
“mere studies” with their culture, thinking thah&d gone to the field to look for
information to go and “sell”. This “fear” was comypaded by the fact that at
undergraduate, | had studied the “Role of music dadce in circumcision
ceremonies of the Bagisu of eastern Uganda”. Dutireg present study, most

informants became suspicious. When | met my earfermants especially from
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KinabulyaKadodi Band and Yekonia Shibulo, Peter Massa, and Josagévat
Bukigai Sub-Countl; these informants were suspicious. They thouggt thvas
only an impositor. By portraying me as an impositbiese informants thought
that | was pretending to be a scholar yet my realveas to gather data for “sale”.

| overheard one of these informants say to hieaglles:

This man has always been here. After going to thigewnan’s country
[Norway], he must have got market for this musid dances. You see,
he even has cameras. He wants to make recoramptake them for

sale.

As such, they wanted money before sharing thewwigith me. In fact, this
complicated the idea of making informants sign ¢basent form | had designed
(see the informant consent form in appendix 6).ohder to overcome this
challenge, | had a big sample of informants fromomhl chose rather than
confining myself to those who were not willing tdase their ideas and

experiences (see for example Toit, 1989).

* | have used pseudo names in order to protectigmity of these informants. | fear that exposing
their true identities undermines the principle eirty ethical as a researcher.
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CHAPTER FOUR: CONTEXTS OF MUSICKING AND DANCING
IMBALU

4.1 Introduction

Imbalu circumcision rituals among the Bagisu are so wt&en with the
peoples’ lives that these rituals are defined l®yghographical, social, historical,
economic and religious perspectives. As such, diogia geographical, social,
historical, economic and religious background ef Bagisu does not only provide
an understanding of the Bagisu, but also strengthie®m argument thambaluis
shaped by the context in which the Bagisu livethis chapter, | examine the
geographical, historical, social, religious and remuic contexts in which
musicking and dancingnbalu circumcision rituals has thrived. | also discuss t
conceptualisation of gender among the Bagisu, fagusn the definition of
gender roles, identities and relationships andgéedering process among the
Bagisu.

Since the origin of imbalu and the performancehefassociated rituals are
linked to spirits kKimisambwg, | find it pertinent to discuss the religiousieé of
the Bagisu. | discuss the deities of the Bagispeeslly those directly related to
imbalu circumcision rituals and stresses tirabalu is a religious performance
since it involves the evocation of spirits.

Through agriculture and trade, the Bagisu acquiogl fand animals, which
are not only eaten or given as gifts, but are séswificed during the performance
of imbalu circumcision rituals. Therefore, the economic dince of the Bagisu
also forms a significant point of discussion irstbhapter. Further, in this chapter,
| examine the historical background of the Bagisd &nk it to the history of
imbalu | stresses thaimbalu pervades the life of the Bagisu because it is

associated with the origin of the Bagisu people.
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4.2 Origin of the Bagisu andnbalu

The origin of the Bagisu, which is interwoven witie origin ofimbalu
remains a mystery not only to scholars (see fomgt@, Naleera, 2003), but also
to the Bagisu themselves. However, Timothy Wang(i€87), John Baptist
Naleera (2003) and Wotsuna Khamalwa (2004) haveepted what | term as the
“Mundu and Seera” legend and this has become ontheffoundations for
explaining the origin of the Bagisu. Wangusa (198¥ho is a novelist and
literature scholar, recounts that the first man agnihe Bagisu was called Mundu.
Together with his wife Seera, Mundu emerged frohole on top of Mount Elgon
(Mount Masaba). They produced two sons- Masabakamdiu, the former being
a hunter while the latter a herdsman. AccordingMangusa, Kundu left the
Mount Elgon while Masaba stayed and brougfttalu circumcision rituals to the

Bagisu. Wangusa writes that:

Kundu, who, standing upon the mountain one day whensky was unusually
clear, saw a lake on the horizon in the directidnthee setting sun[.] [A]nd
yearning to go and find out the secret of the |§Kendu] journeyed many, many
days and nights till he got lost, never to retufitavellers in subsequent
generations [told] the stories of a man called Kyrdter known as Kintu, who
came from the mountain of the heavans, gguly and alighting upon the far side
of lake Nabulolo, gradually subdued his neighband became the founder of a
still-surviving line of heroic kings|.] ... [Kintu w&] ... the father of a prodigious
people, whose native language was incredibly a&irthait of the far-removed
Mountain of the Sun, inhabited by the great- gr&wldeen of Masaaba the elder
(1987: 79).

Presenting the same story, Khamalwa (2004) narthtdésKundu, whose
name later changed to Kintu, moved and settledugaBda. After overthrowing
the Buganda king, Kintu became their king. Indeszholars who have written
about the Baganda correlate Khamalwa’s view thair thrst king Kintu, might
have come from the Mount Elgon region in Bugisu.lvlay Nannyonga-

Tamusuza, for example, stresses that the theobest dhe origin of Buganda
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assert that Buganda was founded by Kintu. She g®tsone of these theories

“relate to Kintu as a foreigner who came from eastédganda in search of greener
pastures for his cow ... [H]e reached Muwawa (whiaterl became the core of

Buganda) [and settled]” (2005: 9). Another story,paesented by Naleera argues
that Kundu disappeared from the Mount Elgon rangssause he feared to be
circumcised. Naleera writes that after witnessimg ¢ircumcision of Masaba, his

elder brother, Kundu was so terrified that he mowedtwards and never came
back (2003:18-19).

Despite the fact that scholars have not articulatbéther Masaba was
circumcised before or after Kundu had moved awaynfhis father’s household,
they agree thambalu circumcision rituals among the Bagisu were inticatliby
Masaba. According to Khamalwa, as Masaba went oth wiis hunting
expeditions in the Mount Elgon forest, he met aelkgh girl called Nabarwa.
Nabarwa fascinated Masaba so much that he propoaethge to her. Inspite of
the fact that Nabarwa had been circumcised and béaseas not, she agreed to
Masaba’s marriage proposal. And since it was ammafetion for Nabarwa to
marry an uncircumcised man, she proposed circuorciso Masaba. After
consenting, Masaba was circumcised and was mawoi®éthbarwa. Masaba and
Nabarwa produced three sons-- Mwambu, Wanale andulai- and one
daughter, Nakuti. Mwambu settled in the north o§Bu and became the ancestor
of the Bagisu calle@adadiri. Wanale, who settled in the central, is the amcest
of the Bagisu living in central Bugisu and Mubuyawed to the south and
became the ancestor of the clans there.

In confirmation of the above legend, most infornsatdld | thatimbalu
among the Bagisu was introduced by Masaba. Micdlaslonga, an elder charged
with leading songs iisonjadance (performed duringibalu rituals) told me that
imbalu owes its origin to Masabangbalu ye Masabg(interview, January 25
2009).
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Wesonga emphasised that the Bagisu only perfionbalu to fulfil the
promise Masaba made to his wife Nabarwa that hispohgs will perform
imbalucircumcision rituals in all the generations to come

And so, whatever is done during the performancendilu circumcision
rituals is geared to the evocation of Masaba’'s ndmdact, most of the songs
sung duringmbalu circumcision rituals include in their texts themaof Masaba
as will be illustrated in Chapter Five.

The fact that the Bagisu merely circumcise to “gam” Masaba’s spirit
explicates the view thaimbalu circumcision rituals are merely a performed
phenomenon. People are just in a traunce, as tlgynot understand why they
“carry” on these rituals. As Frits Staal arguestual action is performed for its
own sake ... ritual action is meaningless” (as quatdg€reinath 2005: 103).

Throughout my life as a Mugisu who also got circised, | have
witnessed and participated imbalu circumcision rituals and can stress that
candidates are repeatedly told by their instructbed the spirit of Masaba (as
imbalu is sometimes called) is part and parcel of the dif the Bagisu. As such,
no grown up male Mugisu, after sixteen years, escapbalu even though he is
dead. As the boy grows, he is reminded by his psy@eers and other members
of the community that at one time, he must becomman” through Masaba’s
spirit (kumusambwa kwo Masaba)he boy is expected to execute Masaba’s
covenant by losing blood to the land Masaba gavestchildren.

In fact, the original name of the Bagisu is Bamasathich means “that of
the Masaba origin”. According to Khamalwa, the eaBugisu is recent and
traces it to the late nineteenth century when thiéisB colonialists came to
Uganda (2004: 20). Joram Webisa, an Anglican Chueelder told me that
Masaba’s name stands out unlike that of his fathendu because of the fortitude
he displayed while undergoing the ordeairbalu (interview, June 21, 2009).
Although there may be a number of stories whichlarpthe origin of the name

Bagisu, only one will be told here.

® Although Nabarwa — a woman was circumcised ancefbee lured Masaba to follow suit, the
Bagisu do not circumcise females. Is it becaodealu raises one’s status and therefore men want
to guard this space? As will be discussed in Chdpitee, circumcised “men” among the Bagisu
are highly respected and are assigned roles whichtended to portray this high status. As such,
to exclude women from being circumcised may hawntee strategy to tell women that “you see,
since we can face the knife, we are able to manag@iever, investigating reasons as to why the
Bagisu do not circumcise females is an area faréutesearch.
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According to Khamalwa, the name Bugisu is assodiatgh Mwambu,
the eldest son of Masaba. According to a legendaiiou, who used to look after
his father’s cattle, was attacked by the Masaanfitenya. The Masaai took all
the cattle he was herding. Mwambu is said to hawsed an alarm for help but as
his clansmen mobilised to come to his rescue, héowed the raiders
singlehandedly and caught up with them. The Masaaie shocked with
Mwambu’s courage and handed over all the cattlg treal raided including an
extra bull (known in the Masai language iagisu) as a symbol of Mwambu’s
bravery. When Mwambu'’s father heard about the dydeawas so shocked that
he gave Mwambu a nickname of Mugisu. However, winenBritish sent Semei
Kakungulu as their representative to “pacify” tlestern part of Uganda including
the Mount Elgon region, he was fascinated by peoyt® spoke a language
similar to his owrf. When some local chiefs recounted the above legend,
Kakungulu renamed the Bamasaba, the Bagisu.

As the above stories suggest, the origin of theidag invariably the
origin of theimbalu circumcision ritual. Both origins point to one scet Masaba,
who was the eldest son of Mundu. According to WaagiMasaba promised to
carry on thembalu circumcision ritual through the subsequent gerarat(1987:
79). And yet in another story about the originimbalu, Naleera reports that the
imbalu circumcision ritual must have stopped after thewncision of Masaba.
He suggests that it was not until a man called Buulyom Bumutoto clan in the
present day Bungokho South County-- was confromigl the sickness of his
male children thaimbaluwas revived as a remedy to cure sickness. Thexgtue
following story explains the origin ambaluand weaves it with sickness.

| stress that the performance iofbalu circumcision rituals is associated
with spirits kimisambwa kwe mbaland indeed the spiritual natureiofbalu is
traced from the origin ofmbalu (see also Namanda 1999; Khamalwa 2004,
Makwa 2005). In their discussions, the above sch@lege that Fuuya, who was
married to a Kalenjin woman, had his male childoed-ridden most of the time.
According to Khamalwa, during one of his visits aArunyenye, Fuuya’s brother-

in-law, was shocked to find his sister’'s childremribly sick (2004:21). After
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examining them, Aramunyenye discovered that thiel@dn were haunted by the
spirits of circumcision from their mother’'s clan.céording to Khamalwa,
Aramunyenye advised his bother- in- law to havedhitren circumcisedibid.).
When Fuuya consented, Aramunyenye circumcised argkd these children so
well that they emerged out of convalescence veajtimg and strong young men.
As a result, it was established that since alBhgisu are the children of Nabarwa
whose people circumcise, they all hauemusambwa kwe mbalthe spirit of
circumcision) in them and should be circumcisedider to appease this spirit.
As such, it became mandatory for all Bagisu matedd circumcised, lest the
spirits ofimbaluwould haunt them.

To avert the spirit of circumcision from hauntinggple, the Bagisu put in
place a stern condition to the effect that if soneewho is “physically” mature
and has children dies before being circumcised,bby must be circumcised.
However, to circumcise a dead body is very expendiecause it has an
implication of an immediate retirement on the mdrthe circumciser. The person
who circumcises dead bodies is not allowed to anase the living anymore. As
such, a circumciser is extremely expensive as Imeadds whatever he wants,
which forces the Bagisu to circumcise anybody o&friageable” age voluntarily
or by force so as to avoid the embarrassment apdnse of circumcising his
body before burial.

While officiating as Guest of Honour during the ugaration ofimbalu
circumcision rituals at Bumutoto in 2008, David Wikana re-echoed the
argument that the origin ofmbalu among the Bagisu is linked to spirits.
Wakikona explained that a “certain Mugisu”, whosalenchildren were sickly,
was advised to have them circumcised as a remedyestoring their health.
Ronnie Kijjambu, The New Vision journalist also ogfed that three Bagisu
youths “arrested” their father Stephen Mujoroto dmdgingimbalu (2008: 17).

According to Kijjambu, these youths forcefully airacised their father because

® Semei Kakungulu was a Muganda and as such, spo§anda Lugandais among the Bantu
languages and since the Bagisu are of the samadgedgamily with the Baganda, their language
is similar toLuganda

7 ltis important to note that because of the infeeenf education and Christianity, the practice of
circumcising dead bodies has drastically reducedwever, those who die before being
circumcised but have children do not pass their @gimver to other peopl@ society. Since
children are named after clansmen, the clansmendihavhile still “boys” among the Bagisu do
not pass on their names to others
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their homes had been “invaded” by strange sickisesBee “cure” for the said
sickness lay in circumcising their father who hadgedimbalu

In this era of HIV/AIDS, Kellen Namusisi’s view pooects practices like
imbaluto the prevention of illnesses. Namusisi expldha “male circumcision,
the surgical removal of the foreskin of the penishelp[s to] reduce the risk of
acquiring HIV [/ AIDS]” (2007: 32). According to bmson Kanyanya, the Bagisu
as a circumcised “race” stand lesser risks of agguiSexually Transmitted
Diseases (STDs) because the skins which harbogkrissses are removed”
(interview, 2009). The connection oimbalu circumcision rituals to the
preventation of STDs, especially HIV/AIDS may expl#éhe hold of the Bagisu
on this ritual.Imbalu is deeply rooted in peoples’ lives that it is el to be a
remedy to medical as well as spiritual problemss Historical interrelatedness of
the people and the ritual also explains wimpalu has perpetuated among the
Bagisu and how the latter proudly undergo it desmalls from the church,
feminists and other activists to abandon it. Whike camp of HIV/AIDS activists
argues thatmbalu accelerates the spread of HIV/AIDS, another camghese
activists stresses that male circumcision like tfidhe Bagisu prevents the spread
of HIV/AIDS. Of course, there is need to conduabren scientific research to
establish the effectiveness iofibalu in the “cure” of HIV/AIDS sincambalu is
not mere pen-surgerimbaluincludes the rituals, music and dances.

As earlier mentionedmbalu circumcision rituals and the integrated music
and dance are religious performances. This vievgestg thatmbalu music and
dances are supposed to be performed onisnbalu contexts. However, like any
cultural aspect, the performanceiofbalu music and dance has transcended its
original context as a ritual performance. Indeel&n®erriam has acknowledged
this cultural dynamism and argued that “no cultescapes the dynamics of
change over time” (1964: 303mbalu music and dance are performed as music
hybrids in discos; they are performed in school getitions as well as sounds of
protests and campaigns during political rallies,mtention some of the new
contexts. As suchimbalu musics and dances have been reworked upon and
recreated in terms of choreographies, costumingamedmpaniments to suit the
new contexts. The recontextualisation infbalu music and dance presents a

renegotiation of the relationship with the Bagisnder discourse. Details about
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the recontextualisation dfmbalu music and dance can be addressed in future

research.

4.3 Bugisu Environment and Imbalu Rituals

In his comparative study of the circumcision risi@mong the Bagisu
(Uganda) and Ndembu (Zambia), Victor Turner denmanss that there is a
correlation between the performance of circumcisitimals and the environment
in which they are performed. Turner discusses ttoselation in terms of
population densities and availability of land. Heesses, for example, that high
population densities have forced the Bagisu tordbeeshes unlike the Ndembu.
As a result, the Bagisu perform seclusion rituadstheir homes unlike the
Ndembu who seclude their boys from the bush (1289). Apart from seclusion,
the present study demonstrates that environmeatdbrs determine how the
Bagisu performimbalu circumcision rituals. Specifically, the relatiomslof the
Bagisu with their neighbours, climatic conditiorss\@ell as the physical features
of Bugisu sub- region shape the way the Bagisutoactsgender and how they
performimbalurituals as discussed below.

First and fore most, the location of the Bagisuuiafces the views about
their identity in relation to their neighbours. &nthey circumcise their males like
the Bagisu, the Sabinys (to the north) and BabuKtsuhe east of Bugisu) are
considered to be mebgsan) by the Bagisu. However, the Itesots (to the West)
Karamajongs (to the Northwest), Jopadhola (to tbatl®vest) as well as the
Bagwere and Banyoli (to the South) do not circumciss such, all males from
these tribes- whether young or old are consideoeldet “boys” pasind@ in the
eyes of the Bagist.

8 It is important to note that the Sabinys also @enf female circumcision, which is commonly
known as Female Genital Mutilation (FGM) to inidadolescent girls into womanhood, a practice
which the Bagisu have never had.
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To show that they do not tolerate uncircumcised imtheir midst, the
Bagisu do not even encourage their daughters toynfram these ethnic groups.
Further, the Bagisu have a saying that any man e@monot cope withmbalu
must seek refuge among “boys” (the uncircumcisieigimbours). This message is
always said tambalu circumcision candidates by elders duringithbalu rituals.
Further, imbalu music and dance act as a platform through whiclssages
against cowardice are communicated as will betiihtied later in Chapter Five.

Although this study does not investigate the sintits and differences
between circumcision rituals among the Bagisu, Rabu and Sabinys, one finds
similarities in the geographical features where dheve ethnic groups live. The
ethnic groups mentioned above are all located atbegMount Elgon slopes,
cultivating the same volcanic soils, growing simitaops and carrying out such
activities like hunting, tree cutting just to memtia few. One would wonder as to
whether their location in the plains justifies wiing Bagwere, Itesots, Jopadhola,
Banyoli and Karamajongs do not circumcise. As sushgcircumcision only
reserved for mountain or forest people? These munssare beyond the scope of
this study.

Further, the climatic conditions of the Bagisu m#pate in influencing
when imbalu circumcision rituals among the Bagisu are perfarmseice these
conditions determine the planting and harvestiragses. Indeed, people must be
sure that they have harvested their food beforéopeimg imbalu circumcision
rituals. As | will demonstrate in this dissertatidood is important inmbalu
circumcision rituals since it is used to feed tlagtipipants, decorate candidates,
as well as used in offering sacrifices. The follogvidiscussion on the climatic
conditions of Bugisu enhances an understanding benwthe Bagisu perform
imbalu circumcision rituals. Bugisu region is endowedhwitvo rainy seasons.
The first rainy season stretches from March to Juh#e the second one from
July to December. During these seasons, cropsdéans, maize, millet and
sorghum are planted. These crops are harvestedlynafd the beginning of
December for the first and second seasons respgétiv

Because food is very necessary in offering saesfi¢eeding participants,

imbalu circumcision rituals are only performed after tharvest seasons.
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Therefore, August and December became the apptepmnanths whenmbalu
circumcision rituals are performed. Candidates \ah® not students, commonly
known ashanabyalo(villagers) are circumcised in August, during sahtome and
the school-going candidates are circumcised in Déee, during the long school
holidays.

In fact, the influence of food on the performandanabalu circumcision
rituals has been a historical phenomenon. Formestahe Bagisu had to postpone
imbalu rituals in 1919 to 1920 since they had no foodabse of the famine.
Benayo Mukhwana informed me that the period betwEgh7 and 1919 had a
severe food shortage to the extent that peopledreln relief food provided by the
colonial government (interview, June"152009). Since there was not enough
food to offer sacrifices as well as feed the pgrénts, the Bagisu postponed
imbalu rituals to 1920, a time when there was plenty @idioFrom then on, the
performance ofimbalu circumcision rituals changed to even years (see al
Khamalwa, 2004: 115; Makwa, 2005: 23).

Furthermore, the hilly nature of Bugisu has ledh® occurance of natural
hazards such as landslides. Some of these lansidiiag never occurred during
the imbalu season. For instance, Charles Mashipwe told mé 18a0 is
remembered as a year of landslidgsngulurwe) As a result, thembalu
circumcision season of 1970 was nammedjulurwe,after the landslides. As this
study demonstrates, environmental hazards whichrodering the performance
of imbalu circumcision rituals have enhanced the creationesf songs which are
performed in these rituals. During the performantesuch dances likésonja,
song leadergbanamyenyasingularnamyenya)ring historical events to the fore
through the songs they sing to the candidates.alineis to “transform”imbalu
candidates into men who are aware of the histotheaf society and enable them

recount such events to future generatidns

9 Whereas crops like beans, maize and millet are gmwhe beginning of each rainy season, the
Bagisu also grow banan@isamatore)which are their staple food-throughout the year.

19 This view is also discussed by Claire R. Farr@8(l) in her article on The Mescalero Girls’
Puberty ceremony among the native Indians in Araef@rrer discusses that through music, the
society’s past is “brought” to the present and ofihtelligent” song leaders who are able to
narrate what happened in society are entrusted tivétrole of leading songs. Farrer writes that
“singers recount tribal history from the time oétbeginning ... [they] must be intelligent and able
to memorise long stories of the people, their tigva@nd accounts of tribal interactions ...” (1980:
126).
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Generally, Bugisu is a mountainous region, a viexdenced by the
presence of the towering Mount Elgon ranges. Tlyadst point on these ranges
goes as high as 8000ft while the low ones go asdew000ft above sea level
(Khamalwa, 2004: 19). Interwoven with the hillsyea and gorges are rivers like
Manafwa, Sorokho and Lwakhakaha, with countledsutaries wherambalu
candidates perform the ritual of washing their pesibefore proceeding for pen-
surgery. In the areas neighbouring River Lwakhakhlalu candidates are taken
very early in the morning to the river in ordemt@ake their muscles numb.

Like many Bantu communities, the Bagisu are agticalists. Those who
stay as far as 5000ft above sea-level grow Aratidtee, the biggest portion of it
being sold to Bugisu Co-operative Union (BCU) thiowiher companies dealing
in coffee also exist. On the other hand, cottorgiswn in the lower plains
extending as low as 4000ft above sea level. Tobacenmother cash crop grown
by a small proportion of the population. Much asdieas are grown primarily for
food, the Bagisu also sell them to supplement titeme earned from coffee,
cotton and tobacco. In addition, the Bagisu growzmabeans, millet, sorghum,
yams and cassava. During unfavourable climatic itiomd, the Bagisu acquire
millet and other foodstuffs from the Itesots, Bahydopadhola, Bagwere and
Sabinys which they use in the performancenabalu circumcision rituals. The
Bagisu also engage in business with their neighdocdimong the items traded in
include food, sugar, salt, soap, cattle and musisailuments.

The Bagisu also rear a number of domestic animailh as cattle, goats,
sheep, and chicken. Like the foods discussed altbese animals play vital roles
in imbalu circumcision rituals in terms of being used ineoifig sacrifices,
providing meat, which is used as the main sauceggisl to imbalu candidates.
Becausembalu involves monetary expenses especially in termBuying food,
payments for the circumciser, hiring kéidodidrums and hire of costumes, one
must be economically sound to perform these rituatieed, there is a correlation
between the economic base of the Bagisu and tleessiofimbalu circumcision
rituals. The wealthier one is, the well placed he is exmktteorganizembalu
rituals and the more the blessings he is expeoteeceive from his ancestors.

In fact, the Bagisu have a saying which goes: tijindoard work, a person
is able to feed others and perpetuate the wayseotdciety. As such, elders use

imbalu rituals, music and dance as a platform for enapngambalu candidates
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to be hard working men. Candidates are constaoltlythat they should not only
feed their own families, but also the clan and atwrs during such occasions like
imbalu The need for hard work for the “new” man is alophasised by the
circumciser during the purification ritual when In@nds to the initiate the hoe, axe
andpangawhich are the basic tools of production amongBhgisu.

As already mentioned, Bugisu environment has hddext influence on
the performance dmbalu circumcision rituals. This environment has undergo
many changes which have also directly affectedntiere of music and dances
performed inimbalu rituals. Hunting in the Mount Elgon forest is rested and
therefore the Bagisu have no easy access to the skicolobus monkeys which
are used in the making of head ge@amalubisi)worn byimbalu candidates.
Furthermore, such animal species like antelopesbaffdlos* from whose horns
the Bagisu make musical instruments have becomangeded species. To protect
endangered plant and animal species, the governohéiganda imposed a strict
ban on hunting. Because of the inaccessibility astemes and materials for
making instruments, the Bagisu have reinventeducoss and instruments thus
affecting the nature of music performednmbalu circumcision rituals. In the next
section that follows, | discussnbalu as a religious performance in order to

establish how this ritual has pervaded all aspefctise life of the Bagisu people.

4.4 Imbalu as a Religious Ritual

Imbalu circumcision rituals are a religious ritual perfance. Like other
religious performances, these rituals are assatiatgh spirits and their
performance follows strict procedures. In additiompalu circumcision rituals are
administered under the unquestionable authoritytoél executors; they involve
the evocation of the dead; convenating; and hawgbelic meanings which are
not known by all the participants.

The performance afbalu circumcision rituals is associated with spirits
(kimisambwa) which are believed to have come from the claiNabarwa, the

1 Many informants told me that most of the costumes instruments used imbalu rituals are
made from “fierce” wild animals in order to deptbe “fierce” nature of men among the Bagisu.
The buffalo, for example, is believed to be on¢heffiercest animals.
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wife of Masaba who is believed to have lured hesbamd into getting
circumcised. According to Khamalwa (2004), sindetts Bagisu are children of
Masaba and Nabarwa, they need to be circumcisedder to avert the spirits of
circumcision (kimisambwa kyembalufrom haunting them. It is believed that
when the Bagisu had attempted to “abscond” fiorhaly, these spirits attacked
the male children of Fuuya, thus forcing the Badisuevive the circumcision
rituals. It has become mandatory that all the Bagist circumcised lest spirits of
imbaluwould haunt them. To appease these spintbalu candidates are taken to
various places to offer sacrifices, as will be dgged in Chapter Five.

Further,imbalu circumcision candidates are smeared with clay fthe
sacred swamp as a way of putting these candidatésliowship” with the spirit
of imbalu (kumusambwa kwe mbaldjhe swamp where the claltgsi) is got is
sanctified with sacrifices in terms of slaughtehems and goats in appreciation of
the power of the spirits ambalu Furthermore, this spirit is evoked through songs
and dances performed imbalu circumcision rituals. In facimbalu candidates
are told through song that they should be firmhe $pirit of Masaba, the name
given toimbaluy, as will be discussed in Chapter Five.

Imbalu circumcision rituals involve the evocation of tihead to come and
“witness” as well as bless the candidate. Manyrmfints told me that the Bagisu
respect the dead members of their society to thenexhat they are referred to as
balamu (the “living”). Among the means through which tbead are respected
include naming children after them and leaving sdowmel in the cooking pot so
that the ancestors may find something to “eat” wttey visit at night. Another
means of relating to ancestors as the “living” ¢alling” them to be “present”
during imbalu circumcision rituals. If these dead peoflmkuka ni bakukhu)
come on their own during the performance of thésmls, they are believed to
cause severe harm to the candidate. So, they rauat\bted” through sacrifices,
music, and dance so as to make the candidate tirmglpen-surgery.

Imbalu is a religious performance since it involves coramging. It is
believed that the blood which is shed as a redulh® surgery of the penis is a
confirmation to the ancestors that the boy is pad parcel of the society the
ancestors left.
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While explicating the making of the convenant betwéhe boy and his ancestors,

Khamalwa writes that:

Shedding of blood by the novice signifies the sgpbf a convenant bond
with the living community and the ancestors ... Thagting of [the
novice’s or boy’s] blood with dust is an insepasbbnvenant ... with the

ancestors who have becofiteba (soil) (2004: 144).

As such, it becomes impossible for the uncircunttis@les among the Bagisu to
be counted as part of the society. Not only arey tdenied by the living
community, but are also not recognized by the d@ocesThey are considered to
have betrayed the values and norms of their sof@tgmalwa, 2004: 129).

Like other religious performances, ritual executorgmbalu follow strict
procedures. Time must be set aside for brewing, lggeng to cultural sites, as
well as smearing and shaving candidates. In adglibefore taking candidates to
places where they assemble before going to culsiteé or for surgery of the
penis, clan leaders wait to hear the sound of én@nding drum first. This drum
reminds people about the ritual they must perfoafole the ritual in question is
performed. Furtherimbalu ritual executors must follow the right routes wvehil
taking candidates to cultural sites or for circusram. They must also know where
to fetch water or take candidates for washing leefaking them for pen-surgery.
People charged with responsibilities of taking cafethe reminding drum,
circumcising candidates or playimgembadrums must be from “special” clans.
For instance, to play the reminding drum, one nu@ne from the clan of
babashebusa(those who remind others). Singmbalu circumcision rituals
continue up to convalescence, strict rules must &le observed there. For
example, candidates must sleep in certain posttimeg must not shelter under the
roof of other people or should not walk at night.

And yet, in executing any religious rituals, perf@rs do not ask the
guestion why they “do it the way it is done”. Ratheheir only concern is how
they “should do it” successfully, a feature whishcore inimbalu circumcision
rituals. During fieldwork, | established that mastormants were not able to
explain, for instance why candidates are sprinkhgth beer, put on skins of

certain animals or follow certain directions whiertainimbalu rituals. They
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emphasise that “we also got these rituals donethig€. Similarly, Jens Krenaith

writes that “[tlhere are no symbolic meanings gpifrough their minds when
[religious ritual executors] are engaged in perfogtheir work]™ (F. Staal as
quoted in Krenaith, 2005: 103). According to Krehawhat matters most to these
ritual executors is the ritual action. Krenaith kps that “[r]itual action is
performed for its own sake [,] implying that rituaition is meaningless ‘without
function, aim or goal, or also that it constitutissown goal’” {bid.). Due to this,
investigators on religious performances be patmtti their informants and also
should take time and interpret the meaning behha gymbols used in the
performance of these performances.

Another feature associated with religious perforoesn is the total
authority exerted by ritual executors on those thigyalise”. Indeed, what these
executors say is final. No one is expected to guegheir authority and this
feature is also experienced imbalu circumcision rituals, especially during the
time of smearing candidates with yeast or sprimkithem with beer. In fact,
executors telimbalu candidates to stand in specific postures befoeg thegin
doing their work. Inmbalu, circumcisers also yield a lot of authority beaatley
are considered the ones “making men”. Apart fromreising their power during
the time of pen-surgery, a lot of their authorgyexecuted during the performance
of the purification ritual as will be discussed@hapter Five. Similarly, Turner
has argued that “[tjhe community is the repositofythe whole gamut of the
culture’s values, norms, attitudes, sentimentsratationships. Its representatives
in the specific rites ... represent the generic autthof tradition” (1969: 103). As
such, ritual executors represent the authorityhef $ociety and therefore have
power to “prosecute” whoever goes against the @filthe society. The Bagisu
“decrees” rules against disrespecting age-Setgbamakooki singular
umumakooki). Umukooks a person with whom you were circumcised. Sgcie
decrees that he is someone who has shared thewtifeyou and as such, one
must not love the wife or daughter of his age-s#then theumumakookiis
circumcising his son, he must give part of the meatbeer to his fellow

umumakooki.

121n this dissertation, an age-set is a person witbm the boy was circumcised (see also Turner
1969; Heald 1982; Khamalwa 2004).
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| withessed an age-set who had been receiving afiftseat, local beer and
chicken from his fellow age-sets. However, whenetifor circumcising his own
son came, he took the son to the hospital. Howéwerage- sets heard that their
friend’s son was circumcised in hospital and seslipbounced on him and beat
him fiercely. In fact, the Bagisu believe that argmm with whom you were
circumcised can “make” you dance and sing as if gx@ugoing to be circumcised
if you offend him. Therefore, when this man begashdving “abnormally”
(singing and dancing around the village), his ata&s concluded that he had been
bewitched by hisimumakooki.

Since it deals wittkimisambwaspirits),imbaluis a means through which
the Bagisu re-examine themselves, remember theis gad connect the present
to the past. To enhance the readers’ understamafintpe religious nature of
imbaly, | therefore discuss the religious life of the Bagby examining some of
the deities worshipped in day-to-day life whileingttheir significance immbalu
performances.

Naleera writes that the Bagisu worship a supreme ¢atledwele lunya
also known asvele Namangg2003: 10-12). According to Naleenaamangais
derived fromnanga denoting a cloth, a view indicating that God veearwhite
cloth to symbolise his ‘holy’ nature. And yet, Khalva (2004) notes thatele
wemungakithe God who resides above, is the supreme GdloedBagisu whom
the latter consider to be a porter, one who is &bléo anything or the one who
has power (2004: 22). Sineeeleis invisible and resides above, the Bagisu expect
him to be everywhere and dwell in every activitgyttperform includingmbalu
circumcision rituals. Similarly, the Bagisu belietteat everything which takes
place comes from him thus respectimgleas much as they can.

Naleera enlists three assistantswiele (whom he callswele lunya as
follows: wele mainathe one responsible for animal wealbuljindify and is the
one who removes barrenness from cows. To appe&be maina a person
sacrifices a barren cow to him in a special shririee priest (normally a diviner)
brews beer, blesses it and then sprinkles it dwerémaining cows to “remove”
barreness from them. Further, theravede nabendevho was responsible for rich
crop yields and was in charge of banana plantatibne Bagisu sacrificed to him

by deliberately leaving some bananas to ripenerbdmana plantations.
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Further,wele nabulondelavas responsible for births and was symbolised
by millet put on the pillar of the house. While Wwieg beer, the Bagisu keep it
under the pole which holds the house in order lmnathis deity have her share
(see also Turner 1969). When a woman is in lalghe,gets hold on the pillar of
the house and the Bagisu believe tivale nabulondelas there to help her. In
addition, since millet is used to symbolise thig#yjehe Bagisu expect the house
wife to be as productive as millet and produce asyrchildren as possible. As
imbalu symbolises the second birth, when the boy is brotmthe courtyard for
circumcision, the mother runs to the house and @els on this pillar to
symbolise the second birth of her son (see for @anwWangusa 1987).

Another deity,wele namakandavas responsible for fertility and was
symbolised by the frolf As such, when frogs enter peoples’ homes, theyatre
supposed to be pushed away since they are believéding blessings to the
woman of the home to have as many children as lpesshmong the Bagisu,
people, especially children are forbidden fromimgtfrogs. It is belived that since
frogs “bring” blessings to women to have as manydoén as possible, hitting
them causes the breakage of the back of one’s maikesuch, the mother may
not be able to have more children (Naleera, 2003).

Weleis not only responsible for bringing blessingshe people but also
inflicting punishments on wrong doers. To do thilee Bagisu believe that God
uses small deities among whomwele matsakhavho resides in thickets and is
responsible for punishing his victims with suddéiness and fevers. Another
dangerous deity isvele lufutu who was responsible for draining blood from
people especially pregnant wométiele lufutuis believed to reside in the river
and is symbolised by a rainbow. Whoever could sesrdow was not supposed

to go to the river leswele lufuutudrains his or her blood.

13 1t should be noted that the influence of westestigion and education has affected the
traditional religious life of the Bagisu. Howevealthough the traditional deities are not
worshipped in daily day today life, these deities avoked during the performance infbalu
circumcision rituals.
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While wele wanyangavas responsible for causing droughéle murabula
was responsible for breaking the legs of peopleamohals.Murabulacould also
cause peoples’ and animals’ eyes to swell and Vgasappeased around the pillar
of the houseWele kitsaliwas responsible for causing epidemics like diagg)o
typhoid, fever, cholera and plagues.

Robert Kuloba told me that a “real” Mugisu man xpected to know how
to avoid and also appease these deities (intendamyary 1%, 2009). During the
performance ofimbalu rituals, these deities (especially those which ao¢
harmful) must be called upon to come and bless#nelidates. In fact, these gods
are believed to have power which can make candidateed profusely if
neglected. The Bagisu believe that next to the godsthe ancestors who also
have power to bless or harm people. Indeed, amseste believed to be part of
the candidate since the candidates’ name is thhtsofrandfather or uncle who
has recently been part of the human race. In theestion that follows, | discuss
the conceptualization of gender among the Bagisuasoto enhance an
understanding of how the Bagisu gender ideologgeidormed throughmbalu

rituals, music and dance.

4.5 Conceptualisation of Gender among the Bagisu

Indeed, as Nannyonga-Tamusuza (2005) has argueddegeis a
biocultural condition of being a “man” or “womanAccording to Nannyonga-
Tamusuza, “gender ... is based ... on biological attaristics and arbitrarily
assigned traits” (2005: 16). This view suggestd tha concepts of male and
female refer to sex. The sex categories are thewd @s “raw materials” to
construct gender categories which are compatibté tne existing norms and
conditions of society (see also La Fontaine 198E).3In this dissertation, | use
the concepts of “man” and “woman” to denote geralell male and female to
denote sex. Furthermore, gender roles are the tasks” and “women” are
expected to perform in society. Most societies ekpeen to build houses, lift
heavy objects, provide the basic necessities amaehincluding looking for food,
clothing just to mention a few. On the other hasutieties expect women to cook

food, look after children, fetch water, clean thme among other roles. In fact,
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gender roles are assigned on the basis of the @ajiected of men and women in
society.

Further, gender identities are the traits sociedtesch to men and women.
Among the Bagisu for example, men are expectedossgss such traits like
strength, assertiveness, aggressiveness and slijeddin the other hand, women
are defined as weak, emotional and subjective BeiSgnce the Bagisu define
gender roles on the basis of whether one is stoongeak, men and women use
these roles as spaces of defining their own idestitin order to enhance an
understanding of the conceptualization of gendeoramthe Bagisu, one also
needs to define the concept of gender relationzorling to Sylvia Tamale,
gender relations refer to the “interaction thatuyscbetween men and women as
they carry out their different roles in society”9@0: 4). Tamale stresses that
relations between genders reflect roles men andemopfay in their respective
societies as well as the value attached to thdee by society. In fact, the Bagisu
assign men roles, which put them in positions afisien making in homes and
the wider society and music and dance are amongeheles through which
gender relations are performed as will be discusee@hapter Five. In this
section, | examine the conceptualisation of geaseong the Bagisu in two ways
namely 1); Gendering from birth through pubertyd &) Gendering aftembalu

rituals.

4.5.1 Gendering from Birth through Puberty

The gendering process among the Bagisu begins wWieekhild is born
and this process is dependent on the sex one asdaatibirth. Like in many other
African societies, females and males are the oetpgnized sexes among the
Bagisu. In the case where the child is born witthis@xes, it is deemed abnormal
and society does everything possible to changesats especially through an
operation, a discussion which is outside the saufpthis study. When a male
child is born, it is calledumwana umusindevhile a female one is called

umukhana.George Weanga, a 75 year old retired Church leadkt, me that
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female children are callebakhana (plural of umukhany* because they are
expected to marry and bring home wealth as sodheysbecome mature. And
yet, males are calleoasindé® (plural form ofumusind§ because society expects
them to grow and become the custodians of the r&itimuseholds when the
latter grow old (interview, 2009).

Further, male children are likened to a tree knasrusoola®. Phillip
Wamayosi, the custodian of the reminding drum erplhto me thalusoolais a
tree which is normally planted in or near people@npounds because it is
associated with good luck (interview, Januafy 2009). As such, its bark, or
branches are cut and used in the performance ainmger of rituals including
imbalu In addition, the wood from this tree is fairlyrdaand can be used in the
construction of housesLusoola cannot be easily eaten by termites unlike
ecalyptus treegalutuusi).Reuben Wamaniala, a 50 year old man whose rote is t
smearimbalu candidates with yeast, enumerated to me the follgweasons why
the boy child among the Bagisu is relatedusoola (interview, December 28
2008). Firstly, Wamaniala stressed that males antbagBagisu are associated
with good luck. When a male child is born, the neotis congratulated for having
brought good lucKtsingabi)to society. As such, someone on a journey to meet
boy or man on the way concludes that his or hesionisis already successful. On
the contrary, when someone meets a female, therpenay postpone the journey
because he or she has met “bad omen”. In fads, @ie associated with bad luck
among the Bagisu. A woman who produces only giildebn is publically
rebuked and society strongly asks her husband toynraasecond woman in the
hope that he may produce a boy. Secondly, Wamaebghéained that just as
lusoolais used to construct a “strong” house, the boydcisi taken as hope or
someone who will sustain his father’s household. islenot easily “eaten” or
“taken” away like the girl. Male children are expsttto stay permanently in their
fathers’ homes and are the ones who become the dnmeong the Bagisu.

14 Although | was not able to establish the explietaming of the female childifhukhana plural
bakhand, most informants told me that female children @eéned in terms of property. They are
taken as beings who must get married and bringtivéakheir fathers’ homes.

> | was also unable to establish the explicit défni of the male child among the Bagisu.
However, most informats told me that male childflemsinde singumusindg are taken as hiers of
their fathers’ households as this study will reveal

'8 usoolais a tree which most Bagisu use to construct louse
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Similarly, Annet Nabutuwa, a 48 year old woman told that when girl
children are born, they are referred toragswa kanjelekhgthe lands across)
(interview, January "4 2009). According to Nabutuwa, in th€igisu culture,
women do not have authority in their paternal claffsey get married, produce
children and become part of the husbands’ ¢fadsd yet, Stephen Nakhokho, a
52 year old man who is also a Church leader toldhaegirl children are known
as kamasopaq(singularlisopog). Lisopois a shrub, whose trunk is very weak and
can only be used as fire wood. Nakhokho explaihetl women are weak people
and are only “valuable” in the production of chédrand cooking. According to
Nakhokho, since girl children are expected to bakyesociety relates them to
weak objects of nature (interview, Decembef,308)(see also Sugarman 2004:
261).

As La Fontaine has stressed, gender categoriesoasructed through
“socialisation and maintenance of social sanctiqd§81: 335). Societies expose
the male and female sexes to what Marcia Hernddls Genculturation”, the
process of learning the tasks and behaviours soeigtects of particular genders.
According to Herndon, enculturation “begins attbifand] persistently [rewards]
boys and girls for different behaviour ... [which] varies from one social group
to another ...” (1990: 12). As Phillip Wamayosi altoessed, males among the
Bagisu are socialised to become strong, aggresaive¢ objective people
(interview, January 2009). As they grow, society exposes them tostasid
games intended to instil the above traits in thédale children are always
encouraged to build “houses”, make “spears” or ‘lnedes”. Johnson Kanyanya
told me that a boy who practices building “housgsiws knowing that a man
among the Bagisu must construct his own house. &aygy explained that “you
can never find such a boy when he grows up staggedd go to other men’s
houses to sleep” (interview, January®18009). Further, the “spears” or
“machetes” he makes symbolise the tools men uggawide security in society
(ibid.). In fact, as will be discussed in Chapter Five thatchet and spear are
among the items the circumciser gives the initvetten defining manhood among

the Bagisu.

" In fact, the authority of women among the Bagisdétermined in terms of how many children
one has produced. As such, the more children a wopnaduces, the greater is her authority
among her husbands’ people.
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My experience while growing up relates well withrfikanya’s views. As |
grew up, | was told that the role of fetching waaed cooking is for girls. As an
upcoming “man”, | was assigned the role of lookadfter goats and cows. My
father emphasised that looking after goats or cewgsoses the boy to other
“tough” boys, a practice which enables him to beeditough” too. My father

used to say:

Kumulimo kwo Makwa khuyila tsingafu ni tsimbusi Whuaya. Inganama
namunyola mufumbiro ta. Akhile waba ni kamani ateafua nga basani balala.
Akhile azye basheewe bamupe nio aangale. Umusydeal@ana khunjila imalu.

Kene eme aryena burafu bwe kumubono nga alime torfuSi

Makwa'’s role is to take cows and goats to the Hoslgrazing. | do not want to
get him in the kitchen. He needs to grow “strongtl daggressive” like all other
“men”. He must go there and be beaten by his feeswthat he “toughens”. This
boy is soon getting circumcised. How will he stdhd pain of the knife if he is

not strong?

According to Juliet Muduwa, a primary school teacivho also doubles
as akadodidancer, male children need to be more exposeletdworld” than
females. In this regard, Muduwa stressed that nmalest be given tasks outside
the home. She said that,

Umusinde akhile wazya anzye, walula iburafu.

Akhile me wekhala ni mayi wewe ta. Inga umanyile, hamayi khwakhile
khwekhala ango ni bakhana beefe khwateekha. Khaulelthana beseetsa bazyia
ibulafu. Nga ne bayisa tsimbusi, oba khulenya tsjrdgaba bari khurula ibulafu.
Nga basani, bakhile balula iburafinterview, February 27, 2009)

a boy must be exposed to the world beyond homeshidald not
stay home with the mother. You know, for us mathere are
supposed to stay at home cooking with our daught®e let our
sons to go out. As they look after goats or fetdwiood, they get

exposed. As future “men”, they need to be exposed”
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Muduwa demonstrates that male children need toatafrom the kitchen
and “explore” the world so as to develop into “agprate” men. Muduwa also
portrays mothers as people whose duty is to “neftahildren, especially the girl
children. And yet, when male children are of “agéiey must be separated from
the mother to go and “explore” the “manly” world: hecome strong, aggressive,
assertive and objective. Similarly, Sherry Ortnentends that “mothers and their
children, according to cultural reasoning, beloogether. [However], boys must
be purged of the defilement accrued from being rmdanother and other women
so much of the time [when they grow up] ... (1996:32). Ortner’s views serve
to explicate the roles society ascribes to womenbd primarily in charge of
children.

As mentioned earlier, a female child among the 8ags calledumwana
umukhanaWhen it is born, the female is welcomed into eycas someone who
must bring wealth to the parents when she getsi@darAs such, she is socialised
to become a “good” wife by being associated withivdes like making mats,
cooking and knitting. To become a “good” woman| ghildren are expected to
stay near their mothers or aunties and learn “g@ading habits, sitting postures,
how to cook and all those behaviours expected obdj women in society. In
fact, a girl who does not behave well exposes hether to abuses. The mother is
looked at as someone who does not know how to reuhier daughters “properly”
and possible suitors may not come to such a honenwdoking for marriage
partners. To make girl children turn into “apprepe” women, the Bagisu also
use proverbs such @ukhwale butuufu intekhelo{proper marriage is cooking)
or “umukhasi umutuufu amanya inda yo museet&’proper woman knows the
husband’s stomach). These proverbs are intendeshtmd the girl that her office
in marriage is in the kitchen. She is expected neaititain” the husband’s
stomach. To demonstrate that cooking is one ofptireciple tenets of marriage,
girls who go for marriage among the Bagisu are saidave gone téBufumbo
College”, literally meaning she has gone to cook. If a Mugnan wants to chase
away his wife, he begins to occupy the kitchen emak his own food. A “man”

to cook food is abominable, a view which suggdsts his wife is worthless.

68



Despite the fact that children are supposed tostdytheir parents in the
same house, when they reach adolescence, childtegate to their own huts
called tsisimba(singular,isimbg. According to Aidah Namwano who is a local
government counselor and headteacher, the adotestzge induces boys and
girls to “explore” and become “aware” of the “wdtldAnd yet, a typical
traditional house among the Bagisu is built in sactvay that the mother and
father cannot have adequate “privacy” when growrchifdren stay with them in
the same house. As such, children may come to latlmwut the parents’ sexual
acts (interview, 12 March, 2009). Therefore, when they reach adolesgensign
that they are “ripe” for marriage and circumcisidoys construct theitsisimba
where they may dwell with their peers from the sastem. Likewise, girls at
adolescence leave their parents’ houses and st#lyeirsimba constructed for
them as they wait for marriage. Charles Mashipveen in 1952, explained to me
what is expected of boys and girls who leave tpanrents’ houses and go to live
in tsisimba.He noted that boys are expected to stay in harmetiyone another
and are frequently visited by their paternal unclésese uncles instruct the boys
on how to behave in society, the need to be ietiahto manhood as well as the
responsibilities of a circumcised man.

In addition, Mashipwe noted that girls are taugitlieir mothers how to
dig, cook and treat their husbands when they getieada Among the precautions
given to the girls is to ensure that they do nmvaboys to come and stay in these
huts. Girls were cautioned against losing theigivity as this would make their
mothers to lose the prestigious goat cali@bwana lyebwanais a goat given to
the mother of the newly married girl in appreciatior “guarding” the girl
properly. In the past, girls who were found to hdest their virginity were
returned to their mothers or married by old mesesond or third wives. In fact,
the status of a girl among the Bagisu is elevatednishe gets married and begins
to produce children. As a result, the roles andhtiles assigned to her also
change because she has become a “woman”. The “Womarexpected to be
submissive to her husband, cook food for him, tweée of the house and above
all, produce children.

Among the Bagisu, imbalu circumcision rituals catise the boy’s status
by re-echoing what parents and people from the tdé&h him as he grew up.

Imbalu circumcision rituals also concretise what the peteuncle used to tell the
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boy when he was insimba This emphasis is passed on through ritual
admonitions as well as the songs and dances pextbrmimbalu In fact,imbalu

is a transition through which the roles and idégitamong men in society are
tested. In the next section, | discuss the conedipaition of gender aftembalu

circumcision rituals.

4.5.2 Gendering aftémbalu Circumcision Rituals

Although the gendering process among the Bagisinbeq birth when the
sex of the child is established, it is afietbalu circumcision rituals that the
Bagisu begin evaluating whether someone is a fread” or not. David Walela, a
primary school teacher and religious leader toldtina¢ performingmbalu rituals
is just one of the activities on the genderingetiry (interview, February"?
2009). According to Walela, a “real” man among Begisu is also defined in
terms of marriage, production of children and siegpn one’s own house and
that circumcision is a mere mark inflicted on somas penis. Furthermore,
Samuel Watulatsu, a member of the Bugisu Culturaar8 told me that the
Bagisu emphasise the production of children andewbpis circumcised but has
no children is not a complete “man”. According taiMatsu, the Bagisu want to
test whether someone as a circumcised “man” caableeto solve the problems
which come when one has children. He explainedatfe¢al” man should be able
to buy food for his children and discipline themtérview, February 27 2009).

Further, informants emphasised that to be a “reah, one must have a
wife. A “real” man must also rule his wife. Bumallamanda, for instance,
emphasised that a man who does not control his iwife wasted person in the
eyes of the Bagisu. Namanda said that, “a realmast make sure that his wife is
under him. We do not circumcise you and expecttgobecome a ‘woman’. My
brother, you should rule your household!” (intewj®arch 15", 2009).

According to Khamalwa Wotsuna, one of the ways esftihg a man’s
control over his wife was the famous practice oakimg” the newly married wife
“jump over the cooking stones” (conversational iiview, 24" July, 2008). This
practice is literally known aghumushisa kamayikeKhamalwa observed that

when a Mugisu man got married, he was expectee@ab tis wife within the first
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two weeks to demonstrate to the clansmen that héavie control over the wife.
Within those two weeks, the man was supposed toensakveillance over his
wife, especially when she was in the kitchen. Abpportune moment (especially
the time she is busy with work), the man was suppde slap her to the extent
that she jumps over the cooking stones crying.s Type of beating was supposed
to be done in such a way that the wife is caughinames so as to make her jump
and go over the cooking stones. Much as the eltlens come to “rescue” their
daughter-in-law, inwardly they know that their sarll not be “driven” by his
wife. Whoever did not demonstrate to the clan tmatwill “control” his wife
within the first two weeks of marriage was declagedoft man who will always
yield to the demands of the wife.

As mentioned earlier, staying in one’s own house armong the
gualifications of “real” manhood among the Bagidtnis need is concretised
through the admonitions administered by the cirasercwhile performing the
purification ritual. As will be illustrated in Chegr Five, the circumciser stresses
to the initiate that “real” manhodtusani bubweena$ cutting trees and building
one’s own house. According to Stephen Wanyera, sdédcompels” a man to
think about marriage, produce children as well ag lousehold items. Wanyera
noted that a house without a wife is always “cdidterview, January 18 2009).

However, one’s gender is not only defined in terafisthe roles one
performs in society, but the traits he or she ppssewell. Among the Bagisu,
“real” men must portray what Robert Walser callsasoulinity” (1993: 108).
Writing about heavy metal music, Walser argues sloaieties, especially in the
western world construct men to be assertive, pawedominant, strong and
aggressive. These traits enhance an understantithg draits the Bagisu use in
the construction process of men in their society.

Betty Nabulwala, a Sub county Councillor told matthreal”, “full” or
“‘complete” men among the Bagisu are those who ggressive, strong, and
assertive (interview, 2009). Nabulwala explaineat & “real” man must be strong
because he needs to defend himself, his housemaldsaciety. According to
Nabulwala, a man who posses the above traits isvkrasumusani burwgone
who is “real” or “bitter”). Apart from being strongaggressive and assertive,
umusani burwanust have land, animals and food. Nabulwala addatdsuch a

man is one who makes sure that his property isemopered with by other people.
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Further, Robert Kuloba stressed thamusani burwamust also have more than
one wife (interview, January T2 2009). As Kuloba noted, a man with many
wives is “assured of many children. These childvesvide his household with a
lot of labourforce and wealth, especially whengirés get marriedfibid.)*®.

Many informants informed me that a man who doesfuldit his societal
obligations among the Bagisu loses his man gendéris defined in terms of
worthless societal objects. For instance, Reubema&vigla calls a man who does
not have a wife, children and a housse kamawusione who is spoiled). As
Wamaniala noted, a man without a wife is a worthlalsject who just wasted the
clan’s yeast and the circumcisers knife (intervieecember 28 2008).
However, Robert Kuloba, whose view is shared byrlesaMashipwe, David
Walela and Vincent Matanda stressed that a mandehe not measure to societal
obligations among the Bagisu is callethteleest9. Particularly, Kuloba stressed
that Mateleesidenotes soil from a destroyed house that cannaséé on another
house (interview, January 122009). As such, if a circumcised person is not
married, has no children and sells off his propdmty is as useless as soil which
cannot make a house.

Further, George Wekoye observed that the gender mian among the
Bagisu is defined in terms of production and repadidn. Wekoye stresses that if
a person is circumcised but does not have childrenis believed to have killed
his clan and his title ismukumbaone who does not produce (interview, January
29" 2009). Similary, Khamalwa argues that among tlagig, “whoever dies
without offspring ...[is] not accepted ... in the worddl the ancestors, as he will
have betrayed their cause by not fostering clatimoity” (2004: 129).

Furthermore, Betty Nabulwala told me that a man wloees not fulfil
societal obligations among the Bagisu is a “hadtgon. According to Nabulwala,
“half’men do not have houses of their own, theyndd have wives and children.
Such people cannot be given any roleintbalu circumcision rituals because
society has not “benefited” from them. Nabulwaldlscgauch menbisanisani

'8 Due to the influence of the market economy, religand education, most Bagisu men are
abandoning the practice of polygamy. Many inforreasitessed that producing many children is
associated with high expenditures in terms of bgiyjood, meeting medical bills as well as paying
schoolfees.

19 1t should be noted that Mateleesi is an oxymoramea which is also given to “normal” men in
theKigisu sense. As such, someone can be a man who fuldilstal obligations and is given such
a name especially if he inherits it from his grattér.
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(singular, khasanisani) those who are “just men for the sake of it” (mtew,
January 1%, 2009). And yet, Benayo Mukhwana, a 70 year old mhbo is also a
church leader noted that a man who fails to perfonale roles is called
umuwanga angiwhich means one who just roams around (intervibwne 15,
2009). Mukhwana’s view was shared by Yoramu Webi® elucidated the
features of the above man as one who has no hdusg awn, he sleeps in other
peoples’ kitchens, has no children and no capaaeityost fellow clansmen to his
home (interview, June 212009).

With regard to the above discussion, | contend Wike Dame when he
says that “gender is constructed, and ... mastylifg] neither natural nor
unalterable, but [a] rather socioculturally andtdrigally determined [trait], and
therefore subjected to change” (1994: 140). Gemdgegories change “form”
from time to time. Similarly, Silberschmidt stressé¢hat “masculinity and
femininity as well as notions about appropriate dwebr for each gender [are
fluid]. These notions are based on codes of behaaml expectations ... In
situations of change and the breaking up of traw#i structures, new norms and
values are created. While old norms and values [y (1999: 10). This view
explains why one among the Bagisu is a boy for siomeebut changes his status
to become a “man”. Further, even circumcised meargnthe Bagisu do not have
the same status. Their statuses depend on how am&chas achieved in society
(see also Turner, 1969: 233). In fact, this regeastablished thatmbaluinitiates
are constantly cautioned to engage in agricultcatle keeping, get married and
produce children if they are become “complete” m&s.such, even the “half’
men pamateleesi- sing matelepsan change their identities if they can transform
themselves and do what society expects of them.

As mentioned earlier, women among the Bagisu ansidered as weak
people, emotional, subjective and above all, exquietd be submissive to their
husbands. Isaac Matanda, a secondary school tedolkemme that a woman’s
behaviour to men should be that of submissiveneds@spect. Matanda’s views
are influenced by biblical teachings of Genesi22:that a woman was formed

from the man’s rib and as such must submit to Miatanda said that:
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Umukhasi ama mu lubafu lwo musani. Shimanyisa shiukhasi
akhile Khumanya ari umusani ari angaji awe. Aklkleikhusomo

umusani lukoodiinterview, June 10th, 2009).

The woman came from the man’s rib which meansttifetvoman should know

that the man is above her. She should treat thewitarrespect.
Similarly, Kuloba asserted that,

Umukhasi umutufu nga watuyile umusani khunzila, emsnushesa bulayi,
wafukhamila asi wamushesa. Oba nga akhunu akhulakisafukhamila asi ta,
wema bulayi, wabusa tsingubo tseewe atwela waslmessani bulayo. Umusani
naye wamulomo, umukhasi yo wamusibula,bawukhangab@aterview, June
12", 2009)

When a ‘real’ woman meets a man on the way, sheblasrherself and greets
him. She kneels down and greets him. But if whbaey thave met [woman and
man] is a bad place where she can not kneel domnstnds humbly, puts her
clothes in order and greets that man humbly. The ahso replies to that woman,
bids her farewell and they part.

The Bagisu construct women as humble people whd treet men with
respect. As such, women are assigned roles whegbestmem into submissive and
subjective positions. As Tamale puts it, women@ntities are also structured in
such a way that these women are relegated to timesta arena of the home and
family (1999: 15°. Furthermore, the Bagisu have prescribed speuifigs of
behaviour for women so as to place women in subweisand subjective
positions. As such, sitting with legs crossed ali as eating while standing are
among the mannerisms considered “masculine” whicmen are expected to
avoid. Consequently, the Bagisu expect women tchtehildren (especially girls)
on how to “dress”, “eat” well and how to conducetitiselves towards men.

% Tamale’s views accrue from her analysis of gemdés, identities and relations among the
Baganda people of Central Uganda. However, unliiee gresent study, Tamale writes about
gender categorisations in relation to parliamengamitics in Uganda.
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Just like men lose their man gender if they do pesform roles society
assigns them, women who do not perform roles asagg of them by the Bagisu
lose their woman gender. Women who portray traisckv the Bagisu consider
masculine or those women who go against “appraphbathavior” as well as fail
to cook, wash, submit to the husband, produceks tare of their children lose
their woman gender. According to Yekoyasa Mataadaeal” woman among the
Bagisu is defined by her ability to cook food foerhhusband and children.
However, some women fail to perform the above avlé automatically lose their
woman gender and becorbéeshe(the one who just roams allover the village
looking for the already cooked food) (interview, fda 13", 2009).Bitesheis the
kind of woman who does not settle down to cook famcher own home but
enjoys “roaming” to other peoples’ homes in seavtlthe already cooked food
(ibid). A woman is also given the nanieteske due to her sexual behavior.
Wekoye and John Makulo told me that a woman whauiaes the gender of
bitesheis one who may have sexual intercourse with any imgociety.

Further, Joram Webisa told me that the woman geanhemg the Bagisu
is defined in terms of marriage (interview, Jun& 2009). According to Webisa,
the gendenasikokodenotes a woman who gets married to one mantagesther
and such a woman destroys the identity of womersaciety as women are
supposed to “stick” to only one man. In additiond#& Neumbe, 37 years and a
primary school teacher, told me that much as woarerconsidered weak and are
expected to be submissive to their husbands, soongew are as “aggressive” and
“strong” as men. They stand their ground and fightk when men threaten to
beat them. Such women are callstkonga and their bodies are “manly”
(interview, June 1% 2009). Similarly, the namewokhula shisan{she who is
build like a man) is used interchangeably watkonga.During this study, | noted
that women who were described as having grownriles were those who had
“deep” voices, “rough” bodies and had developedrd®a In fact, among the
Bagisu, like in other African cultures, women amxpected” to have smooth
bodies and high pitched voices unlike men whoseidsodre expected to be
“rough”. Men are supposed to speak in “deep” vaices

In this chapter, | have discussed the context whiehnes the Bagisu
people and musicking and dancimgbalu circumcision rituals. | have discussed

the origin of Bugisu an@nbalu circumcision rituals and stressed that the oradin
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the Bagisu is invariably the origin ahbalu circumcision rituals. Furthermore, |
have discussed the relationship between Bugisu@mwvient and the performance
of imbalu circumcision rituals. | argue that the influendetlee environment on
the performance aimbalu rituals is portrayed in terms of the physical teeas,
changes in human activities, climatic conditiond #me location of the Bagisu in
relation to their neighbours. Among other issueBave noted that the climatic
conditions of the Bagisu have dictated whembalu circumcision rituals are
performed. Climate dictates when crops are plaatet harvested, for it is only
after harvests thamnbalu circumcision rituals are performed.

In this chapter, | have also discussed the genglggiocess among the
Bagisu and noted that this process begins wheisakeof a child is established.
As | have stressed, the gender of the Bagisu isnatauction of society and is
hirerachal. A “man” or “woman” maintains his or hgosition only if he or she
performs the societal roles assigned to that ge@éure to perform the assigned
roles leads to one’s lose of his or her genderthénfollowing chapter, | discuss
the variousmbalu rituals, music and dances and relate them to #ggsB gender

ideology which is the foundation of this disseudati
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CHAPTER FIVE: GENDERING IMBALU RITUALS, MUSIC AND [ANCE

5.1 Introduction

In this Chapter, | examine how musicking and damdmbalu circumcision
rituals participate in the performance of gendesoldgies among the Bagisu. |
examine the nature afmbalu rituals, musics, symbolisms in instruments, dance
motifs, formations and themes embeddedmbalu dances as sites that perform
gender roles, identities and relations among thgpddia

To stress the argument that musicking and dananbglu is a process, |
examine the nature of music and dances at eversepbfathe ritual to establish
how they participate in transforming a baby boyiat“man”. | also investigate
musicking and dancingnbalu circumcision rituals under thienbalu preparatory,
pen-surgery and the cultural reintegration stages.illustration purposes, | also
include transcriptions of some of timbalu songs. However, these transcriptions

are only intended to give a descriptionmbalu music.

5.2 Rituals, Music and Dance: An Integratlagbalu

The integration of music, dance amdbalu rituals is articulated in a
number of ways: 1) the use of similar names to tieimabalu rituals, music and
dance; 2) the use of music and dance in the pedoce ofimbalu rituals. | use
the concepts of musicking and dancing to articullaé® music and dance are part
and parcel ofmbalu circumcision rituals. And yetmbalu music is not merely the
sounds which can be captured on tape recorderd$dgisegample, Anthony Seeger
as quoted in Nannyonga-Tamusuza 2005: 21), butoaeps. As mentioned
earlier, musicking inmbalu rituals begins when the boy declares his candidatu
until the post pen-surgery ritual, which is crownedth inemba dance.
Furthermore, dancing imbalu circumcision rituals denotes the meanings of the
dance motifs, formations, costuming, and themeseeiadd inimbalu dances.
Due to the integrative nature @hbaluy, music and dance, it is impossible to
distinguish between these components. SimilarlgnJaemmer has stressed that

“music [dance] and ritual are ... so intertwined tias difficult to determine with
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any certainty which one is affecting the other” 439 69) (see also Thomas
Johnson, 1974 and Claire R. Farrer, 1980).

According to Suzette Heald (1982), when the Bagisuform imbalu
rituals, they actually sing and dance. In fact, Idesdresses that even when some
rituals are not explicitly music and dangapalu candidates are “accompanied by
song” to the venue of the ritual (1982: 21). Indegtenimbalu candidates are
taken for brewing(khukoya)or pen-surgerykhushebg) music and dance take
precedence. In such incidences, music and dandeipate in empowering
imbalu candidates especially through the song texts. stwhiKanyanya told me
that when Gisu boys seek for manhood, society @égpgbem to show that they
will become strong men. More so, the quality ofnigestrong is also inculcated in
candidates through songs and dances integratedimiialu rituals (interview,
2009). In addition, he stressed that simbaluis painful, music and dance “lure”
the boy into the act without stopping to ponderwhihe fierce pain (see also
Khamalwa, 2004: 142). Kanyanya noted that:

Umusinde afuna kamani. Eleyo akhabomo ni buri tawe.

Ngatsila busa mushilima she khush{irterview, January 18 2009)

the boy gets strength. He cannot be fearful.
He just moves through the “darkness” of dancing

[and finds himself getting circumcised].

Further, according to Robert Kuloba, music and daare so intertwined
with imbalu circumcision rituals that if music and dance amoved from the
rituals, it tantamounts to removing the “real flavbfrom these rituals. Kuloba

relates music and danceimbalurituals to salt in soup. He said:

Kumukholo kwembalu nga barusilomo jimyenya [ni ksiniraa],
Kuli nga no amba jumbi warusa mu supu.
Ari waloma ori unanywa supu angae?

Jimyenya [ni kamashina] nikyo jingaisa kumukholehkvbalu ate

2L In this dissertation, | use the concepts of bay eandidate interchangeably to refer to the male
undergoing thémbalu circumcision rituals.
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kyakyila imbalu yabomo kumukagnterview, January 12 2009).

If you remove music [and dance] frambalurituals,
It is like removing salt from soup.
Can you drink and enjoy this soup?

Music [and dance] are part [and parcel] of thekmls

George Wekoye emphasised the interrelatednessbalu rituals, music
and dance by referring to the wholmbalu circumcision ritual process as
“playing” (jiminyawo) To Wekoye,imbalu without music and dance is not
imbalu at all for it cannot be enjoyed by those takingt pa these rituals. As
Wekoye stressed, despite the fact that pen-surigetyhat defines the boy’s
manhood, music and dance give meaningnioalu circumcision rituals. Wekoye

argued that:

Imbalu iri kumunyawo. Singa benyaa kumunyawo kwdawe
Nakwo kubaa kamani nabi. Imbalu singa iba iye shyinsiba intuufu
ta. lyo khane ilimomo ni kamasanyu ta. Ne kamasé&etgila mu
khushina bulayi ni jimyenya,nio wajila imbalu yaldshila
(interview, January 28 2009).

Imbaluis play. If they perform that play, it gives th¢tine Bagisu,] a lot
of strength. limbaluis quiet [meaning: without music and dance], it is
not a “true” ritual. That type ombaluis without play. But enjoyment
comes through good dancing and music ... that is wiernwill

enjoyimbalu

Similarly, Khamalwa also reminds us that since itteeption ofimbaly,
music and dance have been part and parcel of thesds. As Khamalwa
discusses, during thenbalu season of 1833, it is believed that the Bagisu aaw
lot of comets flying over the whole of Bugisu. TBagisu were so terrified
because they thought that the end of the world dade since the comets had
“tails” of fire. Despite all the fear created byetltomets, the Bagisu did not

suspend singing and dancing while performimdpalu circumcision rituals- they
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performed music in form of humming as they dantebalu Khamalwa writes
that:

[The imbalu of] 1833 [was known asBamakombe/ Bawumit. is said that this
time [,] there were many comets seen in the skyth&se comets had tails of fire
... people thought these were spirits flying aboutBecause of this fear, while
dancing [,] the initiates did not sing but simplynhmed(khuwuma)... (2004:
109).

As such,imbalu rituals without music and dance are not compl@éteesthese
rituals, music and dance are part of the wholeakiforocess. As Khamalwa
explicates, even during times when the Bagisu Weeting “insecure®, they
hummed to demonstrate thatbaluis integrated with music and dance.

The integration ofmbalu circumcision rituals, music and dance is also
demonstrated through the use of similar names ttainerituals, dances and
musical instruments. In this cadedodiwhich is a dance and music genre is a
name which also denotes the drum set accompanyaigatiodidance. Likewise,
inembaritual and dance as performed to mark a climaxh& imbalu ritual
process is named after the long drum knowmesiba

From the above discussion, it is clear tihabaluis not the mere cutting of
the foreskin of the penis; it is music and dancevels Therefore, to studynbalu
circumcision rituals without examining the musicdadance is an incomplete
study of these rituals. In this chapter, | exanhog imbalurituals are integrated
with music and dance and how these performancessett with gender.

5.3ImbaluPreparatory Stage

The preparatory stage is the first phase inrtit®lu cycle, which begins
in January till July of an even year, the yeaimbalu The rituals, musics and
dances performed in the preparatory stage are daterio announce to the

prospectivambalu candidates, their parents and relatives that ¢#ae forimbalu

22 As a matter of fact, to see fire “flying” over thplace meant that the Bagisu were too insecure.
Perhaps if this was not a yeariwbaly, the Bagisu would have hidden in houses.
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rituals has began (Makwa, 2005: 28-30). As suabsdlhwho are ready to graduate
into manhood are expected to come forward and detieir candidature through
singing and dancing. Further, during the prepayastagejmbalu candidates visit
distant relations for blessings and to solicit imoney and materials that will be
are used in the rituals, as well as gifts.

The imbalu preparatory stage also involves the reminding alitu
(khushebusambalu). Andrew Mukhwana, (a thirty-nine year old margldt me
that the primary aim of the reminding ritual isimdorm imbalu stakeholders that
the year forimbalu has come so as to give them ample time to seach f
costumes, food and animals which are used to feegple and offer sacrifices
(interview, 2009). And yet, Philip Wamayosi, anexlcharged with the role of
keeping the reminding drum stressed #taishebusaeminds boys aged between
sixteen and twenty- two years about paying thettral debt” (interview, January
4™ 2009). As this study has already demonstratatialu as a form of identity
must be performed by all the Bagisu. As sucthaluis also considered a cultural
debt, which is an activity every male Mugisu mustfilf in order to be considered
a member of the society. Following is a discusibthe different rituals in the

preparatory stage.

5.3.1Khushebusa imballReminder about Manhood

Khushebusas a ritual that reminds prospectivabalu candidates, their
parents, relatives and circumcisers that the ygdoriimbalu (see also Makwa,
2005:27). This ritual is performed off dJanuary, during the circumcision year and
involves sounding a special drum knowniragoma ye khushebugéne drum that
reminds).Ingoma ye khushebusa a medium size drum of about three feet in
length. It has a double membrane though only ote i this drum is played. The
top part of the reminding drum is larger than itgtém. In every clan, there is a
special family calledbabashebusdthose who remind others) charged with the
responsibility of keeping and performing the renmgddrum. The custodians of
this drum are always aware of the beginning of dlmeumcision year and the
activities it brings with. As such, when this ydsgins, they play the reminding

drum from either their compounds or the villageygl@aund to tell people to
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“wake up” and prepare fambalu circumcision rituals. Apart from being sounded
to remind people aboumbalurituals, the reminding drum is also sounded during
last funeral rites, especially the burial of mermwinoduced male children. In fact,
men who are circumcised and have produced sortsgitly respected among the
Bagisu and are accorded “powerful” burial ceremsmndnen they die. Relating
imbalu circumcision rituals to activities like funeratas establishes thanbalu
defines the whole life cycle of a Mugisu.

Usually, the beating of the reminding drum begihg:80 O’clock in the
morning. This drum is sounded every after six haunsil 4:00 O’clock in the
evening. Phillip Wamayosi, an elder charged witle ttustodianship of the
reminding drum informed me that sounding the remmgdirum begins early in
the morning so as to deliver the message to alplpedle said that “there are
people who may go on journeys. We aim at givingrttessage when all people
are still at home. They go on their businesses vthey have heard the message”
(interview, January 2009). Moreover, at noon is when most people cfsoma
their gardens. Wamayosi explained that soundinge¢h@nding drum at noon is
aimed at informing people that whatever they mayimbalu rituals are part and
parcel of their programme. Finally, 4:00 O’clocktime evening is a time when
most social activities like naming or last funeriés are performed. And since
imbalu is defined as a social activify the reminding drum is sounded at 4:00
O’clock to inform participants to come out and shtihe clansmen and women
their intentions formbaluin that year.

The sounding of the reminding drum follows a patteshich depicts clan
seniority. A number of informants told me that amdhe Bagisu, older brothers
are the ones to lead younger ones in all aspedife gfind this hierarchy must be
articulated during the performance iaibalu circumcision rituals. As such, the
most senior clan sounds its drum first. Hearingdhem rhythms, the next clan
follows until the least senior clan joins. At 4:@clock in the evening, when
prospectiveimbalu candidates hear the reminding drum, they put oghtlbells,
headgears and other dancing regalia and go arallages singing and dancing.
Among the songs sang durilkpushebusaituals is “Khukana Bushebe”(We

Want Circumcision) whose basic melody and textlustrated in Figure 2.

% |mbaluis defined as a social activity since it bringgether people of different identities in
terms of age, gender and economic background.

82



Figure 2:Khukana Busheb@Ve Want Circumcisio}

The literal translation of the text of the sddwikana bushehs thus:

Shalelo khukana bushebe today, we want circumcision
Baseyi Bamasaba khwolile Masaba elders, we have come
Imbalu ye Masaba yolile Masaba'’s imbalu has come

Ni nafe khukana khunjile We also want to be circumcised

The candidates then move to village playgroundslong major roads
with other people responding to the songs they.siig music performed by
boys during this period is intended to announceltiers that they are ready for
the imbalu circumcision ritual this year. As a matter of fatiis music and
dancing are a way of communicating one’s candi@atimdeed, it is after hearing
the reminding drum that the prospective candida@®e out to portray their
candidature through singing and dancing. In FigByd illustrate the rhythms
played on the reminding drufmgoma ye khushebusa)

241t should be noted that the musical transcriptimetuded in this dissertation are just estimations
of the melodies. Like the music of other Africantates, Kigisu music does not have definite
pitches and keys.
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Figure 3:Ingoma ye KhushebugReminding Drum) Rhythms

John Makulo, a song leader imbalu rituals interpreted the rhythms
played on the reminding drum as saying tHaiywe inywe inywe inywe, kwola
kwola kwola kwola, mutima mutima mutima mutim@he literal translation of
the rhythm- text is?you you you you, it has come, it has come, it ¢t@we it, has
come, run run run run”(interview, January 2% 2009). Makulo explained that
boys who are not circumcis€dasinde)are reminded that the year has come and
therefore should prepare themselvesifidbalu circumcision rituals. They should
run and join the counsel of mdghasani)if these boys are to fit in the Bagisu
community”.

Khushebusaitual is also a “school” foombalu candidates to learn how to
sing and dancembalu And since these boys do not have experience about
manhood, circumcised men are the ones who lead thesongs and dances.
These are men who are skilful in singing, dancing ather societal values. While
men inform boys about the role of men in socidtgytalso educate boys on how
to relate with other men in society. Such men a@\n asbanamyenydsingular,
namyenya)In his study abouimbalu rituals, Khamalwa definesamyenyaas “a
local poet and historian, adept at composing didacings, knowledgeable in the
history of the tribe in general, knows the mythd genealogies of different clans,

as well as the legends associated with the diftdreroes” (2004: 74).

% However, Nannyonga-Tamusuza (2002) stresses thsicrmeaning is a mere construction by
those listening to the music. Otherwise, the mlisioands in themselves do not mean anything. |
contends with Nannyonga-Tamusuza because the ngsaaitached to these drum rhythms can be
as varied as the people who are listening to tobendAfter all, if the drum communicatésywe,
inywe(you, you), who are these people? In additiampla, kwola(it has come, it has come), what
is it? Is it the knife or the circumcision yearigiit even about danger, which has come? However,
since the knife andnbalu are synonymous with conferring manhood unto thg beontend that
the above drum rhythms emphasise the need for tmysecome men by performingnbalu
circumcision rituals.
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Since he is hoped to impart societal values, inolydhe traits expected of men
amongthe Bagisunamyenyads charged with the responsibility of leadimgbalu
circumcision candidates.

Among other activities of thghushebusaitual is the blowing of horns
(long and short horns known esngombiandtsimbeberespectively). Candidates
from adjacent ridges blow horns and are answeredtidiy counterparts across the
ridge. However, because buffalos are no longerdtuand yet they are the ones
where horns are fashioned, horns have drasticatlyaed fromimbalu musical
performances. Most informants told me that simbalu is intended to “turn”

boys into “tough”, “aggressive” and “strong

mercpstumes and props used in
these rituals must be made from fierce wild animals a matter of fact, the
buffalo is considered by the Bagisu to be among“tbeghest” and “fiercest”
animals. After the&khushebusaitual, imbalu candidates gather and perfoisonja

dance which is discussed in the section that falow

5.3.2IsonjaDance: A Site for Testing Manhood

Isonja is animbalu dance performed to train candidates about dancing
skills as well as enable them get acclimatized whté items they wear when
performingimbalu rituals. This dance is staged in an open fieldmadly one
preserved for special clan meetindsonja dance is performed between the
months of January and March since this period tscharacterized with a lot of
agricultural work. This dance is performed in tiver@ng when candidates, their
song and dance instructors, as well as the spesth@ve finished the day’s
work?® and therefore have time to participate in the danc

In stagingisonja dance,imbalu candidates from a particular clan come
together and hire an instructor either from theimovillage or another place to
lead them in songs and dancing skills. Instrucaneshired due to their scarcity in

many parts of Bugisu; a situation that increases ttemand in society.

% The period from January to March is dry. The majork people perform during this period is
to prepare their gardens as they wait for the raegson which normally begins in mid-March.
However, the commonest work is looking after ananéhainly men), looking for food and
cooking (by women). Normally by 5:00 Pm, most of tlomestic work is finished and people go
to watchisonjadance as a way of spending their leisure time.
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Prior to the emergence of the “monetary economgthémbalu candidate could
pay the instructors akonja dance in terms of eggs, local beer or by physicall
going to work for them in their gardens. Howeveuridg fieldwork, many
informants told me that eagmbalu candidate contributes between two and five
hundred Ugandan shillings per day for ibenjainstructor.

While going to the venue of performitgpnja dance, music takes central
place. Candidates run to the venue while singinggsothey learnt during
khushebusa Candidates “lead” themselves as they move to p&dormance
venues. When they lead themselves, candidates tlabthey are people who can
stand on their own as “men”. When candidates amivthe performance venue,
they stand in a circle and are led by their ingyc®anyenya. Nanyenydautors”
imbalu candidates on how to sing, dance and take catbeaf dancing items-
thigh bells, headgears, beads as well as the sifigkin which hang on their

backs. Figure 4 is an illustration npdmyenygsong and dance leader) “tutoring

candidates duringgonjadance.

Figure 4:Namyenyd_ eading Candidates isonjaDance

Photo by the researcher during fieldkno 2008

John Makulo told me thatamyenyatakes on the “mantle” of leading
imbalu candidates in songs and dancing skills at theidgnenue to test whether
these candidates are ready fombalu or not (interview, January 25 2009).
According to Makulo, what defines a man among tlagigu is having “tough”
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muscles as well as being strong. As such, somesgléng) manhood is expected
to prove that he is tough through the dancing. Agntire songsiamyenyasings
while instructingimbalu candidates duringsonja dance is entitledfolele Yolele

(ImbaluHas Come) as illustrated in Figure 5.

Figure 5:Yolele YoleldimbaluHas Come)

As demonstrated in Figure 5, the song is in calll aesponse form.
Namyenyginstructor) takes the lead part while the candisldake the answering

part. Below is the English translation of the steg:

Soloist:Yolele yolele it has come, has come

Chorus:l yaya yolele, yolele, iyaya sincerely itsheome,
has come

Soloist:Tsobolele uwakonela t#le one who
Postponed

Chorus:l yaya yolele, yolele, iyaya sincerely itsheome

Soloist:Kumukamba yakobole tommar, it will come

Chorus:l yaya yolele, yolele, iyaya sincerely it hamsne

87



In the first line of the songramyenyaeminds candidates that the year for
imbalu has come. In response, candidates confirm whatyenyaells them by
singing “sincerely it has come”. While the song dea changes the text,
candidates keep on repeating the same text. Th&cailuform relates to the
authority of “men” among the Bagisu. Men have atitii@nd as such, when they
talk, their authority must be adhered to. Accorditqy Kanyanya, by re-
emphasising that “it has come, has comigipalu candidates reaffirm their
obligation to undergdmbalu (interview, January 18 2009). Namyenyatells
candidates to go and tell whoever is not circuntiigarticularly those who had
postponedmbaluthat it has come. In faatamyenya last line “tomorrow, it will
come” re-echoes the fact that one can never dodigalu among the Bagisu.

This instructor demonstrates the basic dance mbéfere candidates try
them out and for those who do not show the comeatifs, he punish&$. One of
the basic motifs insonja dance is performed when candidates bend theirsback
and stamp the ground with their right feet. Thee spreads his arms and moves
them from the body (trunk). As he dances, the aatdi stamps the ground; each
time turning to a different direction. As a mattérfact,isonjadance is primarily
intended to enablembalu candidates to acquire dancing skills and become
“tough” in preparation for the pen-surgery ritulurther, it enables candidates to
get acclimatised to items like thigh bells, a ¢ié wood or ivory on the fore
head, and the headgear, all used during diffemaibialu circumcision rituals.
Other items include wooden circular objects witheBocurved in the middle of
each object so that the candidate can put his mandill it fits at the elbow. All
these items are heavy and therefore, need matwssutar, and strong candidates
to carry them. As suchsonjais meant to transform boys into people who are
mascular and strong enough to match with the tusiésl to define men among the

Bagisu. Figure 6 is an illustration mhbalu candidates performinigonjadance.

27Namyenyenormally carries a stick to beat those who fagxecute the motifs he demonstrates.
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Figure 6:ImbaluCandidates PerformirigonjaDance

Photo by the researcher during field work i0&0

Isonjais indeed a site for testing manhood. Throughloeterformance of
this dance, traits which the Bagisu associate wmitén like aggressiveness,
strength and persistence are emphasised and impateording to Andrew
Mukhwana, a “real” man must be strong because aftdalu rituals, he is
expected to become independent. Moreover, a mafésand children depend on
him for protection. Further, in case of any war,nnaee the ones called upon to
defend the society (interview, Januar, £2009). As such, for someone to be
allowed to undergambalu circumcision rituals, he must prove that he i®rsgr
while performingisonja dance. Similarly, Heald argues that “[lJike a viairy the
boy must conquer his fear by convincing himselfttha has the strength to
overcome an enemy” (1982: 17). To “perform” stréngitroughisonja dance,
imbalu candidates are expected to bend the upper patte dfody and stamp the
ground heavily, with their right feet. As one starpe ground, the arms must
protrude outwards from the main body, forming acawe shape with them. This
concave shape, which Andrew Mukhwana callé&hureka tsingumbo”
(“sharpening the arms”) is a posture of protecioterview, January 2 2009).
Sam Waneroba, aged forty-eight, told me that evewaily life, a man who
defends himself is one who builds a wall aroundHume (interview, %' March,
2009). According to Waneroba, such a man proteatsséif before disaster
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befalls him. Indeed, performers @fonja dance who do not keep their arms
“sharpened” are elbowed out of the dancing ciflepending on how one dances,
he is either pronounced young or weak by spectandmay be asked by the
clansmen to wait for the next season as he maamdsgrows strong (see also
Khamalwa, 2004: 75).

Further, Wamayosi informed me that prospective m@ong the Bagisu
are expected to portray the qualities of aggressis® and persistence. Wamayosi
explained that to persist means being patientntpigiood care of one’s property
and tolerating other people in society. He addetl dgressiveness enables a man
to guard whatever he has (interview! danuary, 2009). Wamayosi also links
aggressiveness to the defence of one’s land, yaltditcontrol one’s wife and
children and readiness for warfare. Land is theomf@ctor of production as well
as source of political power among the Bagisu. Illstrate the peoples’ hold on
land, the motto of the Bagisu'‘isve bulamu ni liswa lye BamasabgFor the life
and land of the Bamasaba [Bagisu]). A Mugisu mam maver forefeit even an
inch of his land to his neighbour, a stand thatnky taken if one “wears” a tough
face. James Wanakoolo, a 90 year old World Wareteran told me that the

Bagisu threaten war only if their land is tempength. Wanakoolo said that:

Khukhwama mu bakuka beefe, khwakhubetsakokhaaio lundi busa ta.

Bagisu abe bapana khubalaisa tsinzakha, balalaikbaltsinzakha tsingaale. Ne
khengubolele, Umugisu akhulekhelama liloba angabaphktu ta. Umusani
umweene abikhe kamakhono alolelele nga liloba li@gaghg ... (interview,
June 28, 2009).

Since the days of our ancestors, we have nevewhadver other

issues. The Bagisu have been fighting to expand bleeindaries or just
retain the old ones. But let me tell you, no Mugmas ever left even an
inch of land to go! A “real” man to fold hands alwbk on while land is

going (laughs) ...

In fact, during field work, | witnessed very fieratashes between the
Bagisu and Bagwere over their boundaries. To pteRemNamatala from flowing

in their land, the Bagisu constructed a “wdllilwakha)and “pushed” the river to
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the side of the Bagwere. As the Bagwere tried t@Vvent” their land, clashes
erupted and about five Bagwere people were killedmmentators blamed the
Bagisu and noted that their pride traces influénme imbalu circumcision rituals
which they perform.

As such, during the performanceisbnja dance, candidates are expected
to be tough and maintain their positions in theles or lines where they dance.
They are expected to persist however hard fellomcees strive to “knock” them
out. Vincent Matanda, a Pentecoastal Church pastessed that those who easily
“give- up” during the performance @donja dance are told to continue under the
care of their mothers because they are not yet rmdtaterview, March 19,
2009). Among the Bagisu, like in many other Africanltures, women and
children are associated with weakness, emotionaditypjectiveness and fear.
Therefore, for a circumcision candidate to portiegr or be emotional is a direct

pronouncement that one is still young and needsc#ie of the mother as he

grows older and strong&®. Because candidates from Bududa District are
circumcised when they are in their late teens oy éaenties, they are expected
to be strong. As a resulsonjadance is mainly performed in Bududa District and
the use of the ternsonjais common there.

Further, Khamalwa observes that the performanégsooja dance offers a
platform forimbalu candidates to learn the art of composing songsZ684: 74).
John Makulo re-echoed Khamalwa's view when he sé@sthat to compose
imbalusongs, one has to be inspired by his peers dthimgerformance agonja

dance. He noted that:

jimyenya kyo, umusani nga wasambile isonja, ufimialauluku

shakhuwa kamani. Ubona ori uzya ibulafu yi urikramba bitsenze, wabona
basho nabo balikho bapa tsinimbo bebulula naawe olala watatasokho
kukwowao(interview, January 25th, 2009).

28 As will be discussed in other sections of thisditation, a circumcised man is not expected to
associate with women because women are not expectetfectively” advise him. Women are
considered weak people whose thoughts are alsdk"wea
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If you performisonjadance, you get motivated. When you go out to
dance, you see your peers “beating” sticks, singftag also return home

and begin learning [composing] yours.

After composing their songs, candidates practiesmt as they move and
dance on road sides with the peers escorting tBemetimesimbalu candidates
meet with kadodi drummers to establish how the songs they had l&am
namyenyacan be enforced bkadodi music. To establish this connection,
candidates first sing their lines as the drummezate the accompanying rhythms.
The searching formbaluy, as discussed in the following subsection is @esta
which ushers candidates to the search for manHodbe next section therefore, |
discuss how searching fambalu participates in transforming the boy into

manhood

5.3.3Khuwenza BusanBoy “Searching” for Manhood

Imbalu rituals require a lot of resources in terms of mgnfood and
animals and yet only one’s parents may not be Bitijpo to provide everything.
As such, the novice needs assistance from othatives. There is also need to
visit relatives and friends for blessings so aspé&form imbalu circumcision
rituals successfully. As such, after the perforneard isonja dance,imbalu
candidates visit distant relatives not only to séwkblessings and material help,
but also to announce their intensions of becommgr”. George Wekoye told me
that sinceimbalu ushers someone into manhood, the prospective datedis
expected to be bold enough to inform others thahdeds to become a “man”.
According to Wekoye, the boy must announce "it” @i such so as to enable

his clanmen know that he is “ripe” for manhood éintew, January 29 2009).
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Similarly, Heald writes that:

throughout the rituals [,] there is ast@nt stress by the boy ['s]

kinsmen and those officiating, that the desirardralucan come from
the boy alone. He himself chooses the year in wheclvill be

circumcised and it is repeatedly said that no snmiiting any pressure on
him to undergo the ordeal (1982: 18).

Another informant, George Weanga, told me thasearch forimbalu
denotes searching for the “spirit of the Bagisut dikened it to the Kigisu
proverb“khuwenza kumusambwa kweef@lie search for our spirit) (interview,
January %, 2009). According to Weangambalu is “war” and therefore, the boy
must mobilize his relations (near and far) to cand stand by his side (see also
Heald, 1982). As such, duringbalu rituals, one’s relatives must be visited and
told about his candidature. In most cases, the leenetations are the ones visited
since they moved from their clans and got marriedlistant places. And since
they are now in “their” own clans, these femalatiehs must be visited well in
advance because during the period when smearimyyiry of beer, visiting
cultural sites and the cutting rituals are perfalminese relatives are also busy
with imbalu rituals of their husbands’ relations. In fact, sbamng for imbalu
explains the fact thambalu rituals are collective as they involve relativesnt
near and far as well as ancestors.

As they visit these relatives, the boy and hi©asaun while singing and
dancing. During my childhood, | participated in thetivities of searching for
imbalu where the songMasaba Akana Imbalu’(Masaba Wantsmbalu), as

illustrated in Figure 7 was sang.
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Figure 7:Masaba Akana Imbal(Masaba Wantinbalu)

The literal translation of the text of the abovegas as follows:

Masaba amile i Luteeka ari ngana imbaluMasaba came from the land of
Bamboo demanding iimbalu

Neewe kana imbalu Masaba imbalu But you demand fionbaly, imbalu
Yarafua is tough

Imbalu yarafua Masaba, imbaluis tough Masaba,

Bakhala bijele hey cut legs

As illustrated in Figure 7, the song leadeamyenyajannounces to the
public that Masaba is demanding fonbaly, which literally means manhood.
However, he warns Masaba thahbalu is “tough”, very “painful” and it
tantamounts to cutting off one’s legdamyenyaleads the song, telling people
how Masaba is demanding for manhood. Members ofegeorting team just
respondaee as if asking, “is it?” As Khamalwa explains, [¢g]movice carries a
long stick whose bark has been peeled off. Thik $f] known askumukheti,] is
what he waves in the air as he dancef2004:77).

Apart from the boy leading songgmyenyaalso play a significant role in
leading songs during the period of searchmbalu Namyenyas always close to
the boy to ensure that he learns other songs wheckvill sing while going to
cultural sites, the maternal clan among other IsStu&ometimes, the boy is

escorted by his female relations including hisessstand paternal aunts. The
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Bagisu expect men to be at the forefront duringpalblic performances unlike
women who are expected to merely follow what men Idtalu is a space
through which men consolidate their power and ah stoles of leading songs,

smearing candidates, brewing beer and circumceiagssigned to men.

When | asked Shibulo Mukhoko8Siwhy men lead songs duringnbalu
circumcision rituals especially when candidatessa&rching foimbaly, he said
that:

Lead what? In ourkjgisuculture, have you ever seen women coming to
the forefront? This is [leading songs durindalurituals] is men’s work.
We just excuse them [women] to come near us duhegerformance of
Imbalu (interview, April 18", 2009).

Mukhokoosi consolidatesnbalu as a space for men to articulate their
dominance over women. As a matter of fact, durlmg ginging, women merely
respond to what the candidateamyenyaand other men sing. In cases where
kadodimusic is performed when searchiingbalu®®, women perform the role of
dancing. Informants told me that women do not Ilsadgs inimbalu rituals
because they have never experienced the “bitterrmdsthe knife (burafu bwe
kumuboona)For example, Wesonga stressed that “the spifilasaba is not for
women. What can they tell the candidate? Have yau keard that a woman is
circumcisedmbalu rituals are for men” (interview, January"2%009). In fact,
the performance ofmbalu rituals, music and dances are a stage where the
relationship between men and women among the Bagisyeformed. Among
the songs sung during searching ifabalu is imbalu muliro(Imbaluis Fire) and

is transcribed in Figure 8 below;

2 Shibulo Mukhokoosi is a pseudo name | have usetsgo protect this informant’s identity. |
found out that this man looks at women as peoplewfesteem. Shibulo used such expressions
like “we buy women”, “women’s work is to produceilchien” or “how can we entrust our boys to
women duringmbalurituals?”

% Kadodi a music and dance genre is performed from thsgef smearing candidates with
yeast, visiting cultural sites as well as the madkiclan. Normally kadodibands are hired, the
reason whykadodimusic is performed for only three days. On averagband okadodidrums
costs 50,000/= Ugandan shillings per day.
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Figure 8:Imbalu Muliro (Imbaluis Fire)

The literal translation of the text of the melodyHigure 8 is as follows:

Soloist:Masaba Masaba
Chorus:Eeh Eeh
Soloist:Masaba wabweene Masaba, yourself
Chorus:Imbalu muliro Imbaluis fire

As illustrated in the above melody and texdmyenyaddresses the candidate and
calls him Masaba (meaning that the first Mugisub® circumcised was called
Masaba). He cautions the candidate that it is Himggo asked forimbalu The
chorus re-affirms thaimbalu is fire and therefore the candidate must be firm

during pen-surgery.

5.4 The Pen-Surgery Stage

After the “search for manhood”, the next stage M have called the
“the pen-surgery”, the rituals that climax with tremoval of the foreskin from
the penis. Indeed, the pen-surgery is the moshsetstage in the performance of
imbalurituals and includes the rituals of brewing, smegrivisiting cultural sites
and the surgery of the penis. These rituals aréopeed during the month of
August since this is the month of the first harvesten people usually have
enough food to feed candidates, their escorts andstors through sacrifices. In
addition, the Augustimbalu rituals are performed for candidates who are
commonly known abanabyalo(those who do not attend school).

Before examining the rituals, musics and dance$opeed during the

pen-surgery stage, it is important to note thatgbdormance ofmbalu among
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the Bagisu follows clan seniority. As such, senitans circumcise their boys
before junior ones, to open timbalu rituals. To “open”imbalu rituals denotes
the fact that boys from Bumutoto, the most senian are circumcised first.
According to Naleera, though many Bagisu belies lasaba is the man who
introducedimbaly, there was a time when the Bagisu stopped to roiccse.
Imbaluwas “revived by a Mugisu called Fuuya, son of Muklazof the Bamutoto
clan of Bungokho County” (as quoted in Makwa, 2009). Because Bamutoto
are associated with the revivaliofbaly, they are considered senior and therefore,
are the first to circumcise their boys before attyeo Bagisu. In the beginning of
August, the Bugisu Cultural Board, instituted bg ttocal Councils from Bugisu
organises the inauguration afbalu ceremonies for Bamutoto boys to be
circumcised. All the Local Council V ChairpersorfsBududa, Manafwa, Sironko
and Mbale Districts as well as Members of Parlianfesm Bugisu sub- region
and other political leaders atteimdbaluinauguration rituals. In Figure 9, | present
a photograph of the Local Council V ChairpersowsifBugisu during thenbalu
inauguration ceremonies of 2008. All, apart frore the on the extreme right
wore headgears to signify their authority in socidthey have also worn skins,

the traditional wear of Gisu men.
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Figure 9: Bugisu Local Council V Chairpersons Q#tmng atimbalu Ceremonies

Photo by the researcher during field work in 2008

The inauguration activities include speeches a$ agemusic and dances
by candidates from the Counties of Manjiya, Bub{ifast and West), Bungokho
(North and South), Bulamburi and Budadiri (East amdst). In fact, the
inauguration activities are a platform for displayithe varieties which exist in
imbalu musics and dances as performed in different pafrtBugisu. While
analyzing the performances of 2008, for examplealised that even where two
or three regions seem to perform the “same” musidamces, there are always
variations in the style of performance. For insggnm isonja dance as was
performed by candidates from Manjiya, Bubulo Westl 8ungokho North, |
noticed that candidates from Bungokho North stangpground with both the left
and right feet. However, their counterparts fromnjja and Bubulo West stamp
the ground using the right foot alone. FurtheBumgokho North, candidates tie a
piece of skin around their ankles to facilitate #mculation of the dance motifs,
an item which candidates from neither Manjiya nabBlo west had. Wilson
Kuloba told me that the structure iofibalu rituals, including the use of costumes

is different from county to county (interview, Ap#9™, 2009).
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Another dance performed durimgbalu inauguration rituals issinyimba
and was presented by candidates from Bubulo Hastyimbais a word used to
denote the hand bells candidates use to hit a miethlaround their wrists to
create rhythm for dancing. Unlikeonja dancers who use the feet to stamp the
ground, tsinyimbadancers use the upper part of the body to disfilaybasic
dance motifs. As they shake their shoulders anddjeandidates spread out their
hands. They then shake their heads; moving thetimetéront and behind. Moving
to the pace ohanyenya’ssong, candidates finally kneel down while movihgit
backs up and down (see also Makwa 2005: 69). Inr€id0, | illustratembalu

candidates performintginyimbadance.

Figure 10:Imbalu Candidates PerforminfsinyimbaDance

Photo by the researcher during fieldwork in200

According to Makwa, despite the fact thsinyimbadance “does not need
execessive energy &onja it is also a rigorous dance. The rigorous movemen
are intended to portray the candidate as a stragop, ready to stay an
independent life ...Tibid). Bugisu Cultural Board hires judges to adjudidhe
musical and dance performances and winners aren gigphies. Indeed, the
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element of competition induces the competeting gsaio innovate so as to win
the trophy (see for example, Nannyonga-Tamusuz&)2@asing her work on
school competitions, Nannyonga-Tamusuza argues ‘g@tool competitions
promote innovative approaches to music and danaetipes” (2003: 97). In
relation toimbalu music and dance, one may argue that the varietittee music
and dances as performed at Bumutoto cultural s#ieewnduced by the desire to
win. However, competition itmbalu music and dance is beyond the scope of this
study.

After witnessing the dances and musics, the invgedsts, are led by
Bamutoto elders to witness the circumcision of rttediildren. Since Bamutoto
boys “open”imbalu rituals, the courage they display during the openais
significant for all imbalu candidates throughout Bugisu. Many informants
confirmed that it is considered bad luck for tmaulala (the one who faces the
knife first) to shout or fall down when is beingaiimcised. Other candidates
may follow umulala’sexample and yet a “real” man must be firm and eadle
pain from the beginning to the end of the pen-sytgeo show cowardice during
pen-surgery is a demonstration that the candidat@ot withstand the challenges
of manhood. As such, when Bamutoto boys displayamei during pen-surgery,
the Bagisu become confident that ahhbalu candidates will be firm and
eventually transform into the men society desires.

After the circumcision of Bamutoto boys, other daircumcise their boys
but following their order of seniority (see timebka illustrated by Khamalwa
2004: 26). The performance whbalu circumcision rituals in accordance of clan
seniority demonstrates that there are gender difteations between the various
clans in Bugisu. By the fact that the Bamutoto vediimbalu they consider
themselves as “better” men than men from othersc#nBugisu. Further, in all
other clans among the Bagismbalu candidates are arranged according to the
age of their fathers. If there are five boys, whiadbers are brothers, it is son of
the eldest brother circumcised first. However, befthe actual pen-surgery, the
rituals of brewing, smearing and visiting cultusites, as well as maternal clans

are performed as will be discussed in the sectioaisfollow:
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5.4.1Khukoya BuseraBoys Sharing Men’s Space?

The brewing of beer, done three days before pegesy ushers in the
most elaborate rituals performed onbalu candidates. This ritual is performed
both at the home of the candidate’s father anctldue leader where the candidate
will be circumcised. In any of the above venues, ¢andidate is escorted to the
stream to fetch water in a pot, which he carriebare head. There is symbolism
in the water taken directly from the stream and thlich people keep in their
houses. According to Reuben Wamaniala, an eldergedawith smearing
candidates with yeast, stream water is preferreduse it is running unlike the
“static” water kept in one’s house. To usher some mto manhood is ensuring
that life is a constant “flow”. To ensure this, tBagisu collect “flowing” water
and use it while performingmbalu circumcision rituals (interview, December
28" 2009).

When the candidate reaches home, he pours the imadepot containing
roasted dough calledimuma.The elder then adds more water and places the pot
under the pillar of the hougezeko)for maturation. According to Victor Turner
(1969), it is under the pillar of the house thae ttieity mulabuld® resides.
Mulabulais connected with reproduction and when a woma liabour, she gets
hold on this pillar in order to give birth. It ileved among the Bagisu that the
head of the house must always appease this deibydwing beer under the place
it dwells if his wife is to have normal births. Arsinceimbalu is likened to
second birthmurabulamust be appeased if the boy is to successfully ngade
imbalurituals.Murabulais also evoked to be present so as to bless the boy

Normally, the beer brewed at the home of the a@atdis father is for
clansmen to drink after the operation ritual. Oa tontrary, the beer brewed at
the clan leader's home is what is knownbasera bwe kumwendthe beer for
the gourd). In every clan, there is an elder chadsn to his kindness, firmness

during his circumcision as well as reproductivibybie in charge of the gourd.

31 Although Turner notes that the deityurabulais responsible for reproduction, John Baptist
Naleera (2003) argues that@bulondelais the deity which gives the Bagisu the power to
reproduce. Naleera argues thegle nabulondelds symbolized by the millet kept in peoples’

houses (see also Dominic Makwa 2005: 17). Of couts&e is need for more research on the
traditional religious life of the Bagisu.
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In the gourd, he puts the millet-brewed beer and this beer that is sprinkled
using the mouth on candidates for evocation of stnakespirits. Millet is highly
considered in the performance odmbalu rituals because it symbolised
reproduction. According to Wekoye, after being eincised, the Bagisu expect
the novices to produce as many children as theetrdlbes (interview, January
29" 2009).

Like in otherimbalurituals, the brewing process is accompanied byienus
and dance. While going to the clan leader’s hoine,dandidate and his escorts
sing songs depicting the boy’s resolve for thednilthough Idid not witness any
brewing rituals during this study, during timebalu of 2006, | withessed a number
of imbalu candidates when they were brewing beer. In allitteddences, the
candidates’ escorts were very excited as candidetes singing and re-affirming
themselves forimbalu Candidates sang about their clans, parents aad th
readiness they had fambalu Among these candidates was one Kibooki whose
song was entitledNambakha Shalelo BamambaThe Stubborn One, Today |
am caught) as illustrated in Figure 11.
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Figure 11:Nambakha Shalelo Bamam©pghe Stubborn One, Today lam Caught)

The literal English translation of the song in Figd1 is as follows:

Nambakha shalelo bamamba The stubborn one, today | am caught
Bari Nambakha abe najema That the stubborn one, | had redaxe
Oh Nambakha tsa mwelokho Oh the stubborn one, time is out

As illustrated in Figure 11, the candidate telloge that he had been
stubborn but is now “caught” up lipbalu He stresses that he was “relaxed”’- not
thinking a lot abouimbalu but he is “caught”. The days he had are over &ov,n
his days are numbered. The escorting group repligg one word ahd’ to re-
affirm what the boy was singing.

The boy leads the songs while his escorts resgaéadnust show that he is
ready forimbalu by announceing “it” to the clan leader himselfrther, he must
portray boldness, a trait men among the Bagisiespected to have. As the boy
sings, his escorts refer to him by the titlesuafwami(chief) or umukhulu(the
honoured) and they form a sort of fortress aroune boy. A number of
informants told me that the status of the boy &t tiime changes to that of a chief
to “lure” him intoimbalu The people around tell the boy that “look, up@mng
circumcised, your life will be like that of a chigflohnson Kanyanya interview,
January 18, 2009).

Further, the music performed during the brewingalitis intended to
portray the boy as a tough man. At the clan leadeome, the boy jumps up and

stamps the ground so hard that he is given peromdsr imbalu As the boy and
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his escorts head to the stream, music and dancemieedche means of
communication. The boy behaves like one who is ggssd and anything he
wants is intoned through the song. While escortiveggroup ofmbalu candidates

including Kibooki in 2006, | heard Kibooki's fathask:

Are you ready formbalu? Tell me if you are not ready so that | do not
waste my resourceBnbaluis fire,imbaluis tough. Are you hearing? All
these sticks you see here [what Kibooki's escogrevearrying]will be

used to beat you if you do not stand firmly.

As soon as his father finished speaking, Kiboolst jwent on with his
song (the one illustrated in Figure 11 above). Wil boy re-affirms his resolve
for imbaly, his followers emphasise to him that it is himselfo asked formbalu
and no one is forcing him (see Heald, 1982: 18-TRBjs emphasis is intended to
make the boy withdraw if he is not fully ready besa fear in the course of the
operation is not only shameful to the boy but, dts® family and whole clan as
well.

According to George Weanga, the performancamifalu rituals among
the Bagisu is intended to enable the boy sharemesof the spaces which are
preserved for men (interview, Januaf§, 2009). Weanga enlisted such tasks as
brewing beer, preparing drinking tubes as well @eaking in public as some of
the man- controlled spaces. As such, when the $ajlowed to brew beer, it is a
demonstration that he is prepared for entry intovsepace. The boy is also
urged to stand firm during the operation in orderguard this “dear” space.
Wekoye argued that people who get circumcised spitals are not allowed to
interact and “enter” the guarded space of men lsec#éwey did not undergo the
“proper transformational” process. Similarly, Wasgudescribes an incident
where one of his characters (Mwambu) is warnednatjdrampling on men’s

space since he was circumcised in the hospitall@8é: 116).
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5.4.2Khuakha Kamamel&nforcing Man Traits?

Khuakha kamameléterally means “smearing yeast”. It is a rituahave
imbalu circumcision candidates are smeared with yeaginbiag on the evening
of the day when candidates brew beer and is repheatery evening up to the day
boys are circumcised. This ritual involves puttpmvdered yeagkamamela ke
buufu)into water and mixing it to form a paste. And than,elder considered for
his kindness, wealthy and “productivity” because Has children- especially
males, is chosen to smear the candidate. As herpesfhis task, he calls upon
ancestral spirits to come and bless the candittalso tells the candidate to be
firm during circumcision as well as what societypegts of him as a man. A
number of informants explained to me that the $icgmce of the ritual of
smearing candidates with yeast is to remind thalidates about what society
expects of “men”. Elisaphan Mabala, an 83 year malth, views the smearing
ritual as a site for enforcing “men” traits in beysspecially the need to be

“tough”, “strong” and “productive”. Mabala stresstwht:

Nga umanyile, ibowo babanu bakali bababowo nga badamamela:
Basani, bakhasi, babana besinde ni bakhana. Shidim&umunyawo
khukhwawula bakhula akali wo ... Bakhurama awo waaan
kamanganyu ta ...Umusani akha khuba umurafu atemaka Nga
umusani, bakhushebusa bari ulole umukhasi naawe

uruse babana. Angaba uwafa tsimoni, oba ari ni maiwela, khuloma
khuri uyile ...(interview, March 8, 2009).

You know, there are many people who witness theasimg ritual:

Men, women, boys and girls. It is not easy my s$ome isolated

and be put in the middle there ... You can’t undesgch treatment and
remain a fearful man ...A man must be tough and gir&s an upcoming
man, you are reminded about the responsibilitpoking for a woman
and produce children. Even if a woman is blind @ bne eye, we expect

you to pick on her ...
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Similarly, Robert Kuloba stressed that the smearitigal forms a site
whereimbalu candidates are reminded of their responsibilitypéohardworking
people in society. Kuloba argues that among thedBagt is only through hard
work that a man becomes happy and is able to aitesther people as well as

ancestors in his home. He argued that:

Nga balikho baakha babana kamamela, babashebusarwka bari
busani nibwo khuramba ni kamani. Bari busani khiisgakhukhwakanila
banashikuka mungo mwoo. Beleyo bamushebusa bale agikanila

basambwa ..(interview, June 12, 2009).

When candidates are being smeared with yeastatteeseminded from
time to time that manhood is hard work. That maet#s is being able to
welcome other people to your home. The [candidatalso reminded that

he should welcome ancestors ...

The excerpt in Figure 12 illustrates the admongiohthe yeast man while

smearing thé@mbalu candidate.

Figure 12: Admonitions of the Yeast Man while Snmegifrmbalu

Candidates

Shalelo ise boona nakhulokho bulo Today, | smear you with

yeast
Eni ube nga nase That you beelife
Umusani ukuma imbalu As a man, be firm durindalu
Imbalu yarafua Imbaluis tough
Ukhakhuswatsa ta Do not shanse u
Ife mushikuka shino For us in thiarm!
Si khurya imbalu ta We do not feabalu
Uyile umukhasi Get a woman
Angaba uwafa mooni Even that with ane
Usaale babana Producdarien
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Naafe shikuka shitsoe As a clan we alspaxd
Ulinde bajeni Keepitors

Ba ni lukoosi, ni butweela Be respectable and united

Further, the ritual of smearing candidates with syeanhances the
definition of “real” men as people who are unitembcial and respectable in
society. The smearing ritual concretizes #igisu proverb that‘kali atweela
kaluma ligumba’(litrally translated as “the teeth which bitesetwer are the ones
which can eat the borne). The above proverb mdaatsnien among the Bagisu
should be together, united and respect one anatherder to fight common
enemies. Otherwise how can one man resist an attiade? As the yeast man
gives the above admonitions, the candidate mugtstith and listen. He should
not shake his body or even twitch an eye as thist&spreted as a sign of fear.
Other members of the congregation may supplememthat the yeast man says.
After smearing the wet yeast, the yeast man, knaswunvakha kamamelaakes
powdered yeast and spreads it on the candidaterepehts what he has said
before.

Meanwhile, the candidate’s relations and friendsiguate the whole
ritual of smearing with singing and ululations. Angothe common songs |
witnessed during the smearing ritual was entitl8tié¢eta Umwana afane papa

we’ (Cut the Boy to Resemble his Father). This s@ganscribed in Figure 13.

Figure 13:Sheeta Umwana Afane Papa (@it the Boy to Resemble His Father)

The song in Figure 13, being in call and respdosa, is lead by the song
leader (hamyenya)while the candidate’s party of escorts respondee Soloist
sings ‘lele’ two times to denote the fact that the time for ¢hadidate has come

and the group witnessing the smearing ritual repligheeta umwana afane papa
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we- cut the boy to resemble his father”. Indeed, dbeve song portrays how
patriarchal the Bugisu society is. Among the Bagdhildren belong to the father
and society decrees that he gaves them names. &eysore recognized than
girls and are the ones who inherit the fathersharity. For a man to circumcise a
male child on his courtyard is a confirmation thlhé child belongs to him.
Throughimbaluy, a father “dedicates” his son to the ancestorsthadeliefs and
values of societyymbalumusic is used as a vehicle to perform societaétseand
passes them over to the next generation. Men pktglrgongs and sing songs to
inform a candidate that he wantedbalu himself. They use music to re-echoe
what the yeast man said through the admonitionan&foululate and respond to
the songs sang. The candidate is expected to ireraffhat the yeast man
emphasised by jumping and stamping the ground.

Apart from the admonitions and songs, the traifs n@anhood are
symbolized by the yeast. The Bagisu believe thastyenhances the process of
maturity. They argue that when yeast is put orber being brewed, it facilitates
the beer’'s maturation process from the tastelesdeii on the first day to bitter,
concentrated beer on the third day (see also, lrdakee, 1986). The process of
maturation is measured in the way the beer bubblele turning into the strong
alcohol. Duringimbalu, boys are turned into tough looking individualerir the
time of brewing. It is believed that by the timeyireach the third day, the day of
pen-surgery, they are as mature as the beer thetybiegaved on the first day.
According to Philip Wamayosi, just as yeast turreyenwater into alcohol, it also
transformsimbalu candidates into manhood (interview, 2009). Indesgast
shows [the boy] thatnbaluis tough. [when] yeast dri[es] out on the boy’'sdK
he feels [the skin] gripping ... [yeast] show][s] hihat he too must be fierce and
determined and he knows that he is going for ciaion” (Heald, 1982: 26).

At around 4:00 o’clock in the evening, the remimgdidrum is sounded
urging elders to take candidates to assemblingepfadNormally, people whose
clans point to a common origin meet in these asBeqlplaces and move
together (with an elder from the eldest clan legdimem) to the cultural site. In
Bududa District, there are three cultural sites elgnNamasho, Nalufutu and
lyerakha wherambalu candidates are taken to dance on the day of bgewmn

%2t should be noted that the rhythms played orréimeinding drum are homogeneous through out
imbalurituals. These rhythms encourage people to “wgRemun and perform the coming ritual.

108



fact, the spectacle in the cultural site is thatarfied music and dances. Being an
assembling place for candidates from different ldhere are varieties of music
and dances being performed. Candidates competeowéhanother to sing songs
their various instructors taught them durisgnja performances. Similarly, song
leaders(banamyenyajompete with one another to lead their partiesangs
outlining the boy’s lineages and the need to bra filuring the operation. On their
part, boys sing and even create new songs to amehe people following them.
Otherwise, since there are other candidates, aclesdive candidate may lose
people following him to other candidates.

During my childhood, | escortemnbalu candidates as they went to the
cultural sites to interact with their counterpaftsm other clans. Indeed, the
scenes in these places are nothing but music amsedBuring thembalu season
of 1986, | was fascinated by one candidate callatblba John who sang to the
extent that many people followed him. Kuloba’s &athwas staying in a place
where candidates, together with leaders from differclans meet before
proceeding to cultural sites. Because the variolas deaders carry gourds
(kimwendo)in which they put local beer, Kuloba composed agsabout the
gourds and related them itmbalu Kuloba’s song is illustrated in Figure 14 and
was sung to the elders and othhmbalu participants in Namasho Cultural Site
(Bulucheke).

Figure 14:Nakholola Imbalyl am “Coughing”lmbalu)

The literal English translation of the above sosgiven below:
Nakholola imbalu | am “coughingmbalu

Inaama khunamwendo For me who comes from where gourds meet

Nakholola imbalu I am “coughingimbalu
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Like otherimbalu songs, the above song is in call and response. fbine
candidate mentions where he comes from and reveffinimself that he is
“coughing” imbaly, literally meaning that he is ready fonbalu By using the
word “coughing” while singing aboumbalu, Kuloba was projecting himself as a
“tough” man.

In cultural siteskadodi music takes the greatest precedence. Competing
kadodibands accompany candidates from different cldbiscussing the scenes
of the cultural sites, Heald writes that:

the atmosphere is charged with excitement. Thehbogelf dances
more or less non- stop ... Emotions ... [run] extrentegh andmbalu
dancing parties give way to no one, with unwaryspes by risking
getting a lash from the sticks they carry. Forlibg, normal rules of
conduct can appear suspended; his absorption matfeing and thus in
imbalushould be so total that the normal courtesievefyeday life are
irrelevant (1982:21).

The reversal of the social code is mainly depidtethe way people dress,
talk and behave. Women put on outfits which aresw@red to be for men such as
shirts, trousers among others. They even make tsbjghich resemble male
reproductive organs and tie them around their waist addition, they speak in
voices which are considered masculine. Some menladk for costumes which
portray them as women. Such clothing includes wdsndresses and betticoats.
Men may also plait their hair to look like womendéedjmbalumusic and dance
performances become stages of performing, recgeamd contesting gender
categories among the Bagisu. When a man identifiitswomen, it is an indirect
voice of wanting to be called a woman and the ¥e&s true for women. Martin
Stokes (1994) relates to the above issue when dneesrthat music and dance
performances lead to the creation of new gendesgoaies which men and
women want to be associated with.

From the cultural sitambalu candidates move back to their homes while
singing and dancing. The songs performed at tme tare what Wangusa (1987)

calls sisiwoyo (plural bibiwoyg and tsisinya Among these songs is the song
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entitled“Kalibala Umusani Utsya Khubwoki(Kalibala the Man, You will Go for

the Knife). This song is transcribed in Figure 15.

Figure 15Kalibala Umusani Utsya KhubwoklKalibala the Man, You Will Go
for the Knife)

To “lure” the boy into pen-surgery, the song leachdrs the candidat®Jmusani”
(Man), the title reserved for only circumcised nanong the Bagisu. In fact, the
soloist implies thatmbalu is the only conduit through which this “respected”
space is acquired. The candidate has to accepbanehanhood.

Bibiwoyo are songs which are intended to persuade, “puldl laring the
candidate nearer and nearer to the knife. Thesgssare led by singers who
entice candidates to feel that when one is circsettihis status is high. The boy
is given titles likeumwami(the one abovelymukhulu(the one above others) or
uwe lukoosi(the one who is respected). In most casisjnyo (singular,lusinyg
are sang from the time boys are smeared with y@assinyo and bibiwoyo
(singular, shishiwoy® are very repetitive and short. Benayo Mukhwarid toe
that these songs are intended to inform the catedmleer and over that if he feels
weak, he should withdraw froimbalu (interview, June 1% 2009).Imbalu is
likened to “fire” and whoever exhibits fear duritige operation brings disgrace to
all members of his family and the clan. Particylathe family is branded
“‘cowards” and no one can ever take members fronh sudamily seriously

especially during clan meetings.
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5.4.3Khubeka LitsuneFemale- Father “Making” the Man

Before the candidate is smeared with yeast ondbersl day, he performs
the ritual of shaving off the hair from his headhigh is known askhubeka
litsune This ritual is performed by the paternal a(s&nje)chosen because of her
good behaviour, kindness and production of childespecially male®® The
Bagisu belief that one’s paternal aunt is moreess lhis or her father. As such,
the paternal aunt is given the title of female-¢ailpapa mukhasiand freely calls
the mother of her nephews or nieces as “my wifdterdall, the cows she brought
home in form of bride price are the ones her brotised on his wife’s bride price.
As imbaluis likened to second birth, even thenjecan give birth to the boy by
“shaving off his boyhood” and prepare him for maothd\Wamayosi, interview
4" January, 2009). Furthermore, Wekoye told me itéialu is a social activity
which attracts all relations from various corngkad each of these relations must
participate in transforming the boy into manhoods Auch, shaving is the
occasion “dedicated” to the female- father to gRlerth” to her nephew
(interview, January 29 2009). This occasion also enables the boy to ktimw
significance of his paternal female relations aive ghem due respect in future.

Wekoye observed that while cutting off the boy’srhthe paternal aunt
evokes ancestral spirits to come and bless him.a&teemphasises the fact that
the boy should be firm during pen-surgery, get redrand produce children as
“real” manhood is assessed in terms of the abaeifes. Figure 16 is the excerpt
of the paternal aunt’s evocations on her nephewv (mobalu candidate) while

performing the shaving ritual:

Figure 16: Paternal Aunt’s Evocations During thexBhg Ritual

Ise senje wowo | yoamnt

Shalelo ingurusokho litsune Today, | remove your hair
Ukuma imbalu Benfi with imbalu

Uyile umukhasi Getvaman

33 Male children are highly respected among the Bagise Bagisu argue that unlike girls who
get married elsewhere when they grow, boys remadnkaep their father's homes.
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Usaale babana Prodwtéldren
Umanye basenji, bakoko Know your aunts, sist

Obwo busani bubweene That is “real” manhibo

Explaining the relationship of the paternal aunth&s brother’s children,
Stephen Wanyera stressed that the gap between plesgnalities is not wide
(interview, 2009). For example, female childrenetdkeir paternal aunt as their
elder sister and can discuss issues of sexualitly er. As a matter of fact,
paternal aunts teach their nieces “bed matters’henvd to conduct themselves in
marriage (see also Tamale, 1999: 18). Likewisgshman entrust their paternal
aunts with secrets about their lovers. Wanyeranwdhat in the event that a male
child is suspected to be impotent, it is his patkaunt to “check” to ascertain
whether the allegation is true or not (interviewndary 18, 2009). In fact, the
paternal aunt can have sexual intercourse wittbtaher’'s male children if she is
to find out about their virility. Similarly, duringnbalu rituals, the paternal aunt
can persuade her nephew to say whether he is feadybalu or not. In other
words, the boy may tell his paternal aunt his fegdiaboutmbalu especially if he
has some fear for the knife and the aunt can peestam to withdraw from
imbalu

Like otherimbalu rituals, the shaving ritual is punctuated with mwnd
dance. Among the songs sangs sang when the boy'sish&ut is entitled
“Umusani womweene Ukana({You Demanded for Manhood Yourself) as

illustrated in Figure 17.

Figure 17:.Umusani womweene Ukafdou Demanded for Manhood Yourself)
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The following is a literal translation of the soimgFigure 17:

Leader:Umusani womweene ukanayou demanded for manhood yourself
Chorus:Aho

Leader.Umusani womweene wokanidou wanted manhood yourself
Chorus:Aho

This song is sung by female relations as the patewumt shaves the boy’s hair. In
the song, the boy is told to be strong during pagery; after all he is the one
who demanded foriribalu) manhood. He is also told to be ready to takehen t
“mantle” of manhood. According to George Wekoye sdaole is to sprinkle

imbalu candidates with beer, by re-emphasising the canmepmanhood, female

relations tell the candidate to perform the rolepeeted of a man in society
(interview, January 29 2009). Among the roles a Mugisu man is expecfed o

to get married, produce children, sustain the baseds of a family and welcome
other members of the clan to his home.

After the shaving ritualimbalu candidates are again smeared with yeast
and taken around the major roads to sing and déreteway to manhood. They
meet candidates from other clans, sing songs wdegict their resolve fambalu
as well as confirm their readiness to fulfill theligations of men in society.
During my childhood, | used to escort a groupimbalu candidates, who were
moving around villages singing and dancimdpaly, the day before pen-surgery. |
observed that the atmosphere was punctuated witticrand dancing just as the
period during which candidates are in cultural ssitenbalu candidates from
various clans met together and re-affirmed thespkee for the knife. Among the
candidates | witnessed was one Wakooba who sang hlsoancestry and how he
had been “crying” for manhood and his song islastilated in Figure 18;
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Figure 18:Mushikuka Shali Wakoo{in Wakooli’'s Clan)

The literal translation of the text of the sond-igure 18 is as follows:

Mushikuka shali Wakooli In Wakooli’s clan,

khuliyo babili we are two [catates]

Mushikuka shali Tsaama In Tsaama’s clan,

khuliyo babili we are two [calades]
Kumukamba mweesi Come all tomorrow

yitsa keene muboone you will see

Khwalila busani keene We have been crying for marthoo
khuboone we shales

Apart from going to sing and dance with other cdaths as discussed
above,imbalu candidates visit nearby relatives for gifts anesbings on the day
they shave their hair. Unlike previous days, caatdig are heavily guided by their
kins on this day. As the Bagisu argtemunji isi uwakhubiyila akhukholela bubi
-He who hates you waits for you in crowds”-- thare always malicious people
wanting to destroy the candidate. Such wrongdoeghinplant deadly herbs in
road junctions to make the candidate fieabalu or even bleed profusely after the
pen-surgery. As such, the candidate and his esedlls on new paths, they
themselves create.

On the eve of the day of pen-surgery, the bogdstd the home where he
will be circumcised. While in this home, women, mgaung boys and girls lead

the candidate in songs and dances. Johnson Kangmained that candidates
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are kept busy with music and dance in order taabstheir minds from thinking
about withdrawing frommbalu Instruments includingadodidrums, bells, horns
and metal gongs are played to produce music whedpx the candidate awake
throughout the night. As they sing and dance, wondsch are considered
abnormal in daily discourse are spoken. Peoplekspalgar words and may take
anyone for sexual intercourse.

Imbalu is a prelude to marriage and the underlying bamdniarriage
among the Bagisu is sexual intercourse. In mostéfr societies, sex is taken as
a secret affair. In fact, most Africans do not ewvesnt to kiss their partners in
public. However, one may wonder as to why issuesef are talked about
explicitly in public during the performance of imbaituals among the Bagisu.
Robert Kuloba told me that the boy must be toleatly that he exists as a human
being due to the fact that his parents had sex®gimducing him. The boy must
know that his organ is modelled primarily for regwation but not merely for the
seek of decoration. As Khamalwa notesbaluis a stage where the sexual organ
is “commissioned” for the work of fostering newelif2004: 132-133).

Therefore, to have intercourse duriimgbalu performances is a sign of
being “able” and “responsible” since you are coasd to be showing candidates
what they should do aftembalu Indeed, Christian churches base their arguments
againstimbalu because of the indiscriminate sexual intercoursetimed on the
eve of pen-surgery and advocate for the abolitibmndpalu rituals among the
Bagisu. The church’s argument is tirabalu accelerates immorality thus leading
people away from the Christian teachitfgs

The morning of the day of surgery is punctuatedhwitlot of evocations,
sacrifices, music and dance. First, a cow or bulgoat is slaughtered in the
courtyard of the boy’s father or the home where dhgery will take place. As
ancestral spirits are considered as the living déeay are expected to come and
witness the boy’s initiation. And yet, if they aret honoured with sacrifices, it is

believed that they may harm they boy. Therefore than circumcision day, an

¥Wa Thiong'o discusses a similar scene in his wgitibout the circumcision initiation rituals of
the Kikuyu people of Kenya. He notes that music dadce are the major items on the eve of
circumcision. In addition, words spoken during tiiement are offensive in normal discourse. As
Wa Thiong'o stresses, people go into a frenzy “..ngjivig their hips and contorting their bodies
in all provocative ways ... you [can] sing about dniryg and talk of the hidden parts of men and
women without feeling that you had violated theewmthise strong social code that [governs]
people’s relationships” ... (1965:41).
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animal must be sacrificed to them. Through suchifszes, the Bagisu believe
that ancestral spirits will come and bless the lamter any other charm, which
may have been planted to harm him. When the ansnslaughtered, the heart,
lungs and liver are hanged on the ritual p&angu)“planted” in the courtyard
where the boy will stand for the surgery. More trery other part, the heart
(kumwoyo) lungs (kamatsukhuland the liver(shini) are believed to sustain the
life of any animal and offering them to ancestardike giving them the “whole”
animal. In addition, the above parts are hanged @rked pole for all to see. If
ancestors come, they will easily see what has paemn to them. It is believed
that unless malicious people use charms to “infteénhese ancestors, they will
“think” twice before harming the candidate (seeadla Fontaine, 1981). After the
surgery, this meat is eaten since the Bagisu leelieat the ancestors would have

finished “eating their share.”

5.4.4 Ancestral Groove: “Fellowship” with Forefatbe

Before visiting his maternal clan, the candidatetaken to the burial
grounds of his paternal ancestors to have “fellop/shith them and receive their
final blessings. Normally, the burial grounds aleaced-off any bushes that very
morning. Elders slaughter chicken and roast thegetteer with part of the meat
from the animal that is slaughtered at the boytedds home. Bananas are also
roasted to be eaten with the chicken and meatc&hdidate is then taken around
the burial grounds while elders lead him in sonifisnaing the boy as part of the
relatives that are buried there. In fawmyenyanentions the names of the people
who died and their heroic deeds in society. Throsggs, the boy is told that he
is from the clan of warriors, wealthy farmers, rarst or arbitrators. After
patrolling the burial grounds, the boy eats theste@d bananas, meat and chicken
together with his clansmen. This kind of fellowshg intended to bring the
candidate nearer to his ancestors. As Robert Kulaiiad, a man must know
where his ancestors were buried and should betalfieed them with food and
meat, especially duringmbalu rituals (interview, January {2 2009). At this

time, the candidate also begins to name, througly $is ancestry. If they were
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warriors, porters, rain-makers or blacksmiths, &affirms his commitment to
follow in their trade.

After the burial grounds, the boy is taken backhi father's home to be
smeared with yeast. In addition, the beer brewedhenfirst day would have
“matured” and is therefore sprinkled on the canwidRart of the chyme from the
slaughtered animal is also smeared on the boy&h&ad, legs, and hands. All the
above items are intended to make the boy firm dk ageprotect him from any
possible harm planted by malicious people. The iciatel is then led by members
of the father’s clan to his mother’s place of amighs the party moves, the song
leader(namyenya)eads the coaxing song, repeating over and o\arttie boy
must display his courage to the clan if he is tocbasidered a “real” man in
society. In fact, everything the boy says or afderearound him is intoned
through song. Elders also use music to tell thethay he himself wanteidnbalu
and therefore must stand firmly during pen-surgesse Figure 7 for a similar

song).

5.4.5Visiting the Maternal Clan: Affirming “Male- MothéfTies?

Before the boy is circumcised, he visits his matkrian (Ibuwana)for
blessings and gifts. In the mother’s clan, the myelcomed by his mother’s
brother, especially the one who received her bpidee. The Bagisu stress that
when a girl gets married, her bride price belormgthe father, but the father may
surrender it to one of his sons. In fact, it is $hene cows that this son uses on his
wife’s bride price. Therefore, during the circumarsof his nephews, the brother
who took the bride price of one’s mother gives hymbubuwanacow or bull
from the mother’s clan). This cow or bull can baugjhtered or given when is still
alive. After handing over the gift, the boy is smezhwith yeast by the mother’s
clansmen to evoke the ancestral spirits of thein @n their nephew. The boy is
also sprinkled with local beer and is given a ctackarry in his hands as a sign of
portraying the wealth of his mother’'s clan. Thiskas calledisoso and also
symbolises the need to protect the relatives ofsongother in case of any

problem.
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In fact, the rituals performed on the boy by histineo's people are also
intended to caution him that it is an abominatian wage war against the
clansmen of one’s mother. The Bagisu stress ithavana usameyo ingabo ta,
meaning that you can not turn your shield againstir ymother’'s kinsmen
(Makwa, 2006: 33). In the case of war against yaather's people, you are
expected to allay and fight alongside your mothgr&ople. After all, when
misfortune befalls you in your paternal clan, yake refugee in the land of your
mother. Achebe’s discussion about the Igbo peopMigeria resonates well with
the above observation when he writes that “[a] rbatongs to his fatherland
when things are good and life is sweet. But whemetlis sorrow and bitterness [,]
he finds refuge in his motherland. Your mothehisré to protect you” (1966: 94).
Becausambalu circumcision rituals are held in very high estegythe Bagisu,
people suspected to harbour ill feelings aboutbitye are pushed to the side. As
such, only the boy’s relatives surround him, esgdbcthe brothers of his mother.
In fact, the Bagisu take one’s maternal unclesadis “male —mothers”, people
who share the “labour” pains with his mother. Astsut is believed that they can
never harm their sister’s child for they know hetheir own flesh. Therefore,
throughout the evocations, the boy is told to respes mother’s people, look for
the wife and produce children, know his maternkdtiees and welcome them to
his home.

The boy thanks the mother’s relatives in song, jsiimpair and dances to
bid them farewell. In 1990, for example, | escdrtay cousin to the maternal
clan. He was given a lot of gifts including a heif&s a result, the boy sang about
the generosity of his mother’'s clansmen, promigedefend them in case of any
problem and above all, stand firmly during surgetlys song was entitletise
naama Busoto isolo yimambégl am coming from Busoto, the Animal Will Get

Me) as illustrated in Figure 19.
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Figure 19:1se Naama Busoto Isolo Yimamibam Coming from Busoto, the
Animal Will Get Me)

Literal translation of the text of the song in Rigu.7 is as follows:

Ise naama Busoto solo yimambe | am coming from Busoto the anlima
will get me

Nga khwolile whee reach

iBumasata keene mbasiime Bumasata | will thank you

Bakhotsa banje nywe mwanyala my maternal uncles thanks

Nabi a lot

In the song, the candidatemusinde)appreciategkhusiima)his maternal
relatives for their generosity. He also confirmshie maternal relatives that when
they reach his paternal clan (called Bumasatayyihealso “thank” them. In this
case, the phase “when we reach Bumasata, | witktlyau” denotes the fact that
the boy will stand firmly when undergoing the pemgery ritual.Imbalu music
and dance, like other musics in African cultures stages where direct and
veiled languages are “played out” (see for exanmieirice Bloch 1989: 22). To
emphasise the relationship betweaerbalu candidates and their maternal clans,
any fear during the operation is blamed on one’semal relatives. People even
denounce marrying from such clans and as suctlhapenust stand firmly if he is

to uphold his mother’s relatives.
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While singing this song, the boy was led by thdees from the maternal
clan to the assembling place to wait for other @#aids to proceed to the sacred
swamp. Normally at around 4:00 O’clock in the ewgpithe reminding drum is
sounded to inform people to proceed to the swdibopsi) to be smeared with

mud as the last smearing rite as discussed irettteoa below

5.4.6 Sacred Swamp: Final Blessings to Manhood

From the place candidates assemble when they thawrematernal clans,
the boy heads to the sacred swamp to be smearedmwid. At the swamp, the
boy is smeared bymulongi(the custodian of the sacred swamp). The Bagisu
believe that this swamp is trampled upon duringpiieod ofimbalu by the spirits
of imbalu (kimisambwa kye mbaluHence smearingnbalu candidates with mud
from this swamp is believed to provide them extoaver to stand the ordeal.
Wamayosi informed me that smearing the boy withl $mm the swamp
symbolizes giving him blessings at the “hour of die@nterview, 2009). As he
smears candidatesmulongiemphasises to him thembaluis “hot”, “fierce” and
“fire”. He repeats over and over that the candidateoughts should be ambalu
since, just as Khamalwa stresses, “the boy need® tencouraged to stand the
ordeal with bravery and single- hearted resolve s..tree difference between
businde(boyhood) andusani(manhood) is touted with the latter being proftere
as the only adult thing to do” (2004: 88-89).

After the smearing ritual, boys are led by theiations® to the “surgery-
theatre”. At this time, music and dance take prened as there is no talking for it
may distract the boy’s mind. From the time of le@vone’s maternal clan, the
mood becomes tense because the boy’'s “journey” @aohwod is concretised

through firmness during the course of pen-surgery.

It should be noted that both paternal and matesiatives escort the boy from the sacred
swamp to the clan leader’s home where he is cirgaedc Unlike paternal relatives, the boy’s
maternal relatives walk very closely with him asyttare believed to offer him extra protection
against people who may want to harm him.
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And yet, any fear does not only affect the boy tat whole family and clan as
well. Further, the boy’s relations are not only ovieelmed with fear that he may
cry or fall down during the surgery but have fehatt malicious people may
bewitch him.

The man who is considered “courageous” is choselead the coaxing
song(shishiwoyo and lusinyayhose tone is similar to that of a war song. Among
the famousshishiwoyosongs sang whembalu candidates are taken for pen-
surgery isimbalu muliro (imbalu is fire) whose text is translated in Figure 20
below. As the party moves, the song leader takes command by singing the
verses ofshishiwoyo(the coaxing song) while the rest of the peopley she
chorus. At certain intervals, the boy leads thegsand the party of followers
responds to the chorus.

Figure 20:imbalu Muliro (Imbaluis Fire)®

Masaba Masaba

Ee Ee

Masaba womweene Masaba rgaif
Imbalu muliro Imbaluis fire

Shalelo Today

Ee Ee

Isolo ikhuruma Taeimal will eat you
Imbalu muliro Imbaluis fire
Womweene Yourself

Ee Ee

Imbalu wokanile Yoskad for imbalu
Imbalu muliro Imbaluis fire

Songs sang when boys are taken for pen-surgerig@ney “courageous”
men. The Bagisu believe that when courageous peopleear the candidate, he

gets the courage and also stands firmly duringpdresurgery ritual. And yet, he

% The melody of this song is the same as the offégiare 8. It talks on how tougmbaluis and
relates it to fire. At the time when candidates tateen to the surgery- theatre, more text is added
to communicate to the candidate how impossible fibi him to dodgémbalu
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needs to be told about the kind of men the Bugisiiety treasures: courageous,
tough and aggressive people. As such stiishiwoyosong, communicates how it
is impossible to escapmbalu The boy is told thaimmbaluis part of the Bagisu
and he is just fulfilling his responsibility as aulisu. And yetjmbalu is war,
something which leads to death if one does notdstamly. Crying or falling
down when being circumcised is an act the boy shgublrd against. In addition,
names of the brave are evoked through songs andatigidate must affirm his
own readiness to follow suit. He is not even alldwe look back as it is
interpreted as fear.

As the candidate is taken for the pen-surgery, @roare not allowed to be
near him. Women are associated with bad luck, #eadt emotions. Vincent
Matanda told me that the Bagisu can never leave emoto be near the boy
because women may be overwhelmed by emotion arsd imtio tears (interview,
2009). Women are only expected to wait from hone @me out when the boy
successfully finishes the ritual. They are expettedance and praise him, but not
being near when he is being taken for pen-surgery.

As the party goes to the clan leader's home forpte-surgery ritual, it
follows the clockwise direction, imitating the maoment of the sun which rises in
the east and sets in the west. Weanga explainédtthenove from east to west
follows the normal direction of lifekmbalu is part of the life of the Bagisu and
whoever takes part in it must not forget to folldve normal direction” (interview,
2009). Like Weanga, Wekoye stressed, that “you mainfollow the left while
doing things” (interview, January®32009). As Wekoye explained, the left hand
side, also known akibeeka lunyeletsiis associated with bad luck. Similarly,
when | was growing up, my father used to to reboiesfor using the left hand
while eating. He emphasised that anything to dd whie left side, direction or
hand is associated with bad om@msilaani). Therefore, in its movement, the
imbalu party must avoid emerging from the left or westéirection as this
tantamounts to exposing the boy to bad omen inctudhe inability to have
children.

If there is more than one candidate, before regctha courtyard, they are
arranged in accordance to the level of seniorityctviis determined from the age
or relationship of the boys’ parents. Normally, amgothe candidates to be

circumcised in the same courtyard, there may beetlveho are uncles, sons or
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grandsons to others. As Reuben Wamaniala stregsadnust circumcise a boy
from the most senior lineage before those from gurineages (interview,
December 28, 2009). A child cannot go before his father orlant¢ie comes
after the father for the latter is supposed tordlea way for the forme(ibid.).

5.4.7Khukhwinjila imbalu:“Entering” Manhood

Khukhwinjila imbalu literally means “entering’imbalu It denotes the
ritual of cutting the foreskin from the boy’s penkshukhwinjila imbalu takes
place either in the courtyard of the boy’s fathethat of the clan leader. In order
to prepare the space for pen-surgery, the eldersalaack on the ground and
spread soil dust on top of it as illustrated inUfegg21. The aim of preparing this
space in this way is to prevent blood from spilltegthe ground from where
malicious people may pick it and harm the candidafeer the surgery, the soil
where the boy’s blood dropped is carried away IByclosest relatives and hidden.
It is believed that people with ill feelings abdbe boy may pick this soil and
among other things, make him impotent or “fear woime
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Figure 21:Imbalu“Surgery-Theatre”

Photo by the researcher during field work 002

When the boy reaches the courtyard, he jumps iaithgvo or three times
before “landing” firmly on the sack where the dryilsis spread. The
circumciser’s assistant, callednunutsi,pulls the boy’s fore skin of the penis and
“puts dust [from a crushed brick] to remove any dollected under the foreskin
and to increase the grippling power” (Khamalwa, £2003). The circumciser
(umushebixomes forward and cuts the foreskin as elderso&ppin unison that
wakhwoneka, wakhwoneka, wakhwonéka has destroyed you! Destroyed you!
Destroyed you!). If the boy wants, he may jumphg tir for the second time to
show his courag€ before the circumciser makes what the Bagisu call
kumulundulathe inner incision).

As the circumciser takes his position to make itission, elders warn the
boy to be careful with his “behindinyuma) They shouulinda inyuma, nyuma,

nyuma (keep your behind! Behind! Behind!). In fact, thmner incision is so

37 In north Bugisu, when the boy’s foreskin is cut,ifdéaken around the village to dance again
before he comes to stand again. As he dances,ithelways someone to pour water on the wound
and scratch it. This practice is intended to sheapte that one is very courageous.
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dreadful that if the boy does not “tighten” his anbe can end up defeati$g
According to Wangusa, Kumulunduld beginning the trimming phase on the
underside [of the penis] with the point of the knif. [is] the very apex of pain
(1987: 68). As the circumciser makasmulundula elders keep on saying “there!

there! there! there! there! therel”silililililililililiill L

litintintitntititi,  which is an imitation of the sound of the knifeane’s ear as
it cuts through the flesh (see also Wangusa, 188Y.: If the circumciser is fast
enough, the whole operation may take thirty secofils average however, it
takes between one and two minutes. In Figure Z&hidlustration of the knife

used for pen-surgery.

Figure 22: Circumciser’s Knife Ready for the Job

Photo by the researcher during fieldwiark008

A successful candidate jumps in the air three tiagethe elders punctuate

his dancing with words of praise, for example: @b, thank you, you are now a

38To defeat or urinate in the process of the surgeryconsidered an embarrassment and
abomination to the clan. When a boy does thatBtgisu say that he has defiled his mother- for it
is the mother to be blamed for any negative beheawvid the children among the Bagisu. In fact,
Stephen Nakhokho told me that the boy who defeaataginates during the operation must be
cleansed by offering sacrifices to the ancestotsiview, December 30 2009).
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man like us”; 2) “in this clan, we never faarbalu’; and 3) “we now see that you

can manage a woman”. Throughout the jumps, thereullations and singing.

The music performed after the operation is intenibedelebrate victory. During

this occasion, songs are mainly led by women wing siraises to the boy

Among the songs sang after pen-surgery is the semigjled “khanyunyi
khamusuru khalule”(The wild bird has hatched) whose text is illustdain

Figure 23.

Figure 23:Khanyunyi Khamusuru Khalul@he Wild Bird Has Hatched)

The literal translation of the text of the sond-igure 23 is as follows:

Khanyunyi khamusuru khalule

the wild bird has hatched

Ee ee ee ee
Khalule has hatched
Ee ee

Khalule has hatched
Ee ee ee ee

Umwana wo papa wamalile

my father’s son has firidh

Ee ee ee ee

Wamalile has finished

Ee ee

Wamalile has finished

Ee ee ee ee

Jiboole wo papa wamalile my elder brother hasdsined
Ee ee ee ee

% Indeed, one can find correlation betwesrbalu circumcision and war rituals. Wanakoolo, a

second World War veteran told me that before gdamgvar, it is men to lead the war song since

men have war experience. However, after the wamevoare the ones to welcome combatants
back home (interview, 2009).
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Wamalile has finished

Ee ee
Wamalile has finished
Ee ee ee ee

As earlier mentionedmbalu enables a boy to “enter” manhood. The use
of the term “hatching” as illustrated in the aboseng symbolizes the boy’s
change of status to a new identity, of a “man”.fdct, as Johnson Kanyanya
stressedimbalu is a platform where the boy “hatches” into manhgoterview,
January 18, 2009). Furthermorembalu is considered as a “debt” among the
Bagisu. Society looks forward to any “mature” maeay this debt. As such, the
use of the phrase “has finished” demonstratesttigaboy has finally paid the debt
of the Bagisu in a voluntary manner. For someonket@ircumcised by force is
not only shameful to the boy but, also to his fgraihd clan as a whole.

Among the Bagisu, it is believed that women carstahd on their own,
they need men in order to make their lives “congileThis view explains why
women who do not stay under a man’s roof are naoisidered “complete”
women. As such, itmbalu circumcision rituals, women only come to fore afte
the boy has completed surgery successfully. Thay #®ngs after pen-surgery to
thank candidates for the suceesful victory. Singealuis a prelude to marriage,
women take the lead after pen-surgery to show tlyethat “see, we are ready for
marriage. We are ready for you” (Robert Kulobagiview January 12 2009).

However, when the boy falls down, he is left to ntenhold for the
circumciser to finish the surgery. Women stand diséance and some of them
run to the house to comfort the boy’s mother. bt,fthe boy’s mother is expected
to be in very great pain if her son does not firtisbimbalu ritual successfully.
Whether he stands firmly or is held down, the atéiis given a chair to sit on. He
is given a sweet brew of fermented millet meal gedst calledbushuto refresh
him from the fatigue of the day. He is taken topacsal hut callednukombeo
heal his wound. It is from this hut that the ciraiser performs the purification

ritual as will be discussed later in this chapter.
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5.5 Cultural Reintegration

Cultural reintegration is the period after the fpenance of a rite of
passage. In order to be reintegrated in sociegy ain-surgery, the boy performs
a number of rituals as will be discussed in théofing sections. In addition, after
the pen-surgery, the boy “enters” another genddrisugiven the namamufulu,
which denotes the person who has just been indtidde is taken to a special hut
calledmukombeo be confined till he performs the hatching rit(ldaukhuyalula)
Symbolically, the initiate is in an ambiguous sthie he is neither what he was
before nor the person he wanted to be. Many infatsatressed that the gender
of the initiate is like that of the woman since $tares the same features as
women. For instance, he wears a skirt- an attieeBagisu designate for women
and he bleeds like a menstruating woman. And yetaleo has the attributes of
men- has the male reproductive organ as well astaias the name he was given
during the ritual of naming.

Since he is not fully defined, society secludesithtiate from the defined
realms tomukombea place symbolising death. The Bagisu believe tiagn
someone dies, he goes to the world of the deadykrsimakombe In the same
way, the newly initiated boy is considered rituallyad and must be confined to a
place where he cannot freely interact with “livingéople. He has to perform a
number of rituals such as purification, “walkingethaths” and be “hatched” into a
“full” man before he is reintegrated into sociesgé¢ also Turner, 1973: 109). In
the sub sections that follow, | discuss the ritwaltéch the boy performs while in

seclusion and how these rituals relate with thei®@agender ideology.

5.5.1 Purification Ritual: “Defining” Manhood

After performing all the rituals that lead to then-surgery, the initiate is
considered ritually unclean. Wamayosi told me titaals performed before pen-
surgery make the candidate to “fellowship” with mapirits, some of which are
dangerous and can affect him during seclusionriree, January %, 2009). As
such, he must perform the ritual of purificatiolscaknown akhusabisaso as to

become cleanApart from cleansing the initiate, the purificatioitual acts as a
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stage for the circumciser, whom Wangusa calls “maker” (1987: 64) to “tutor”
the initiate about the qualities of “real” manhoamhong the Bagisu. Because the
circumciser is the one who gives “birth” to the libys second time, he takes on
the identity of the “father”. Like a father, the@imciser must tell the initiate how
to behave now that he is a new person: joining sheety of “men”. Before
discussing how the purification ritual is a stage defining manhood among the
Bagisu, | present a description of this ritual.

In the performance of the purification ritual, thiecumciser pours be€r
on the hands of the initiate to signify the “waghiaway” of the bad omen
associated with boyhood. He then brings out théekwith which he performed
the surgery as well as a machete, axe, hoe, spddira with which to make the
admonitions. Although | have witnessed a numbepuiffication rituals since
childhood, the ritual which my circumciser perfohi® “purify” me during my
own circumcision is very significant here. On theygreceeding pen-surgery in
December 1996, the circumciser, one Charles Waliantawme to “purify” me and
Figure 22 below is the illustration of the excerpmif the admonitions he

administered.

Figure 24: Circumciser's Admonitions

First, the circumciser brought out his knife andganted it to me and said:

Isese Walimbwah, kuka wowo I, Walimbwah, your grand fath
Nakhulele mu ngubo ye shisani | have put you in the robeninhood
Kuno kumubono kumukhale This is the ancient knife

Kwolya shisoni showo It ate your grgaand father

Kwalya kuka wowo Ate your gdafiather

Kwalya papa wowo Ate your fathe

Boona kwa khulya It has eay®U

Ulele umukhasi usaale babana Bring a woman and produce chitdre

Kumubono kuno kukobole ku bashebe So that this knife comes to cut them
Busani khuyila umukhasi Manhood is getting meuii

“0This beer may be any local brew. However, mosirinfints told me that beer for purifying the
initiate is specially made by his father on the tteyboy is circumcised.

130



He then brought a hoe and asked me to touch saying:

Shino shisili This is a hoe
Busani khuamba shisili Manhood is holgliam hoe
Uambe shisili ulime biryo Get the hoe and gfowad

Ulise babana, umukhasi ni banashikuka Feed children, the wife and

clansmen
Busani nibwo khulya ni babanu Manhood is eating with people
Ingueleme shisili shino | did not givewythis hoe
Eni unjilile basho ta that yolwrothers
Obwo lime busani ta That is meanhood.

After the machete had been brought, the circumeisked me to touch and said:

| panga eno $hs a machete

Lime utanya basho ta Not for cutgiothers

Oba unjilile banu shilo ta Nor are you to aktaeople at
night

| panga eno utanye kusala With this machetet the tree

Wombekhele inzu For lolimg the house

Umusani akha waba in nzu A man must have a house

Obwo ni bwo busani That is mant.

While handing over the axe, the circumciser strdsse

Eno iyaywa This is an axe

Umusani asaka tsingu A man splitrewood

Warema kyimisala Cuises

Wombekhela inzu To klid house

lyaywa eno ukhalemela basho ta With this axe, do not cutert
people

Obwo lime busani ta That st manhood
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He brought a spear and intoned that:

Lino lifumo This is a spear

Umusani utitia busolo As a mamtpct yourself
Watitia bashowo Defenithers

Ukhenijilila babanu ta Do not ubestspear to rob

other people

Obwo lime busani ta That tMmanhood

Lastly, he brought a piece of wood with fire, hathdteco me and said:

Kuno kumulilo This is fire

Lime urambise woshe bashowo ta Not to be used to burreoth
people

Umusani ulele umukhasi Find a woman

Akhutekhele biryo o ook for you

Usaale shikuka Produce and contribute to
the clan

Obwo ni bwo busani butufu That is real manhood

Considering the above excerpts, “real” manhoodrajrtbe Bagisu is not
merely the cutting of the foreskin from the boy'snfs. Imbalu circumcision
rituals only participate in an elaborate processeffning the identities and roles
of men among the Bagisu. “Real” manhood is ontgiaéd after marriage and
child birth. Many informants emphasized to me tiiadomeone is circumcised
and has no wife, that person is as good as beiag.d8eorge Wekoye, for
example, stressed that someone who fails to mardy moduce chidren is a
libility to the clan because he does not contriliatthe continuity of the clan.

Because marriage and producing children are higalyed, people with
no children are publically scorned. For exampleeeson without children is not
allowed to stand neambalu candidates. Wekoye told me that barren people are
not supposed to be neanbalu candidates because they may bring bad omen to
the candidates (interview, January"22009). In fact, the performance iofbalu

circumcision rituals forms a stage for those whweehahildren to celebrate. To
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show that gender construction is an ongoing progessple with male children

have more prestige in society than those who havéuged only girls. Boys are

favoured because they are considered as the Hidne bome and girls as people
who will grow and get married somewhere. Boys avpeld to contribute to the

continuity of the patriarchical clan system of Begisu.

Further, as earlier stressed, “real” manhood im@avith other people of
society. This concretises the Kigisu proverb thatlébe ind& meaning “relation
is the belly”. This proverb means that what shduegd someone is your relative is
when he or she gives you something to eat. Further,Bagisu have another
saying that: the path ends at the relative’s hdmeila yakama wo mulebg)
signifying that as soon as you reach the relativ®sie, you do not worry about
hunger. After all, he will immediately give you wheo eat. Therefore, during
purification, initiates are told that as men, tlaeg expected to host people to their
homes and give them food. To emphaise the abowereagent of manhood, the
circumciser presents the hoe, matchet and axe déoirltiate. These tools
symbolise hard work, one of the tenets of manh&uailarly, Chinua Achebe has
also stressed that hard work is among the qualiiesneasuring manhood in
African cultures. Presenting the picture of presoddl Africa in an Igbo society in
Nigeria, Achebe writes that “having enough in [@}ebarn to feed [clansmen
and] the ancestors with regular sacrifices” (1968:is what makes a man.

As also mentioned earlier in Chapter Four, the i®agalso define
manhood in terms of one’s ability to construct ause As such, during the
purification ritual, the circumciser re-echoes thegjuirement to the initiate and
concretises it by handing a matchet over to thiatei with which to cut trees.
The Bagisu believe that the words of the circunraisery more strength than any
of the ritual executors since he gives birth to ithidate the second time. The
purification ritual is given such great significanto the extent that when a man
misbehaves in society, his age-sets boldly tell turseek for another purification
ritual with his circumciser. Of course, this is rkecy for a man is only purified
once.

Further, the initiate is told by the circumciséat “real” manhood is
defending oneself, the household and the societyvalsole. He is handed a spear
and told to be on the standby for any aggressidme 3Jpear is also a tool of

political power among the Bagisu. In fact, durihg tinstallation of clan leaders,
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the spear is one of the instruments handed ovéhecchief. It symbolizes the
power to defend and protect the land of the Bagisu.

As the initiate is now in limb8, he needs a guide to instruct him on what
to do. As Turner stresses, these instructors éatit authority over initiates and
the latter must display total submission (1973: &6y the case of the Bagisu, it is
normally the initiate’s elder brother or even onketloe paternal uncles who
instructs him. They instruct him on how to applg tmedicine, how to clean the
wound and relate with other people. Further, thedlythe initiate stories about
great men in the past as well as what is expedt&thonow that he is a man. In
addition, instructors caution the initiate abows movements. Among the most
serious cautions | received during my convalesceve® to avoid company with
female friends and walking at night. My uncle usedtress that interaction with
women makes the penis to erect, an act which leadke opening up of the
wound. When the wound opens up, fresh bleedingperenced and this slows
down the healing process. About moving at nighy, uncle said that this act
exposes initiates to night dancers who, when erteoeth touch and scratch the
wound. Apart from the initiate’s uncle or elder threr, the initiate is also given a
young boy known asumukyesa.He is normally in his early teens and his
responsibility is to run errands for the initiatdmukyesais supposed to be
humble and one who acts faster when is sent. Heatsaycook for the initiate,

boil water for cleaning his wound, among other elsiti

5.5.2Khujenda tsinzilaSite for Knowing Short Cuts

Khujenda tsinzilawhich literally means “walking the paths”, is thtaual
performed to “show” initiates short-cuts to andnfréhe home compound. This
ritual is performed three days after pen-surgeny iavolves a group of initiates
from the same clan being taken around the villagéhk clan leader to “know”
the paths on which to walk since they are now “mém’fact, it is as if when they

were boys, the initiates used some routes “illg§ahd now they are given the

*1| use the concept of limbo to denote the fact @uaér pen-surgery, the initiate enters an
interdeterminate state where he may not be abitadw what to do. As a matter of fact, after pen-
surgery, the initiate enters a sate he has neyarienced and therefore needs guidance.
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authority to use them. According to Elisaphani Mapghe newly initiated are
considered new creatures in society who must kertdid on which ways to pass
and which ones to avoid (interview, MarcH, 2009). Khamalwa captures the
symbolism embedded in “walking village paths” whes writes that [bafulu]
(newly initiated) [are] shown all the minor patleadling out of the homestead,
symbolising that [they] could now use short cuts tlhte home] ...compound.
Uncircumcised boys [are] not allowed to use shats ¢to go out or come] into
the compound, but [have] to come and go only thinailhg main entrance” (2004
96).

As they perform this ritual, initiates carry lonticks whose barks have
been peeled off. Informants stressed that initipeed off the bark of the sticks to
imitate the fact that their skins have been “peetéfl during pen-surgery.
Meanwhile, the clan elder, carrying a gourd of Idoeer(busera) leads the way
as he blows the beer to remove any evil spiritctvinnay be on the way.

As they move, initiates sing songs of victory aslives rebuke their
counterparts who postponathbalu The song“umusinde umukonela munda
jojojo jo lolololololo” (the Boy Who Postponddhbaluis Now Having a Running
Stomach) is among the songs performed by initiatiede moving the paths. In
this song, initiates portray themselves as men shimwed courage during pen-
surgery. They also abuse their peers who crieglbddwn during the course of
the surgery. In their songs, initiates also singt tthe Bagisu are a “race” of
circumcised men. As such, those who can not cople Kigisu ways such as
performingimbalu circumcision rituals should seek refuge among‘bogs” (the
ethnic groups which do not circumcise).

Another song sang during “walking the paths” ¥aya Burawurii (My
Brown Sister) whose melody and text is illustrateéigure 25.

Figure 25:Yaya Burawun{My Brown Sister)
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| yaya burawuni nakhukana wandoba My brown sister, | loved you
but you declined
Waboona namala bari nio nawe ukana Now that | have finished it, you

bring yourself.

In the song illustrated in Figure 25, initiatesamh the girls they loved before
being circumcised but turned their suggestions dabwout their new identity as
“men”. In fact, initiates tell their lovers that 6y see, we are now men. You
despised us when we were still boys. Why are yaoghrg yourselves to us?”
(Robert Kuloba, interview January ,22009). During the performance of the
walking the paths’ ritual, initiates stress thaythare now “men” who can handle
the duties of marriage. In fact, initiates sing @abkheir lovers to come and marry
them. The role of leading songs during “walking theths” is vested with the
initiates themselves. Informants told me that mead|themselves and as such,
from the time of the purification ritual, all thersgs sang are led by the initiates
themselves while their escorts take the chorusth&g move, initiates are given

gifts in terms of eggs, money and chicken by thaatives and friends.

5.5.3Khukhuyalula“Man” Hatching from Seclusion

Khukhuyalulaliterally means hatching. It is a ritual performex the eve
of the performance ahembadance and involves the burning of the dry banana
leaves on which the newly initiated young men stiping seclusion. According
to Bumali Namanda, also a clan leddethe hatching ceremony is performed to
“dispose off” all the filfth associated with boyhtas well as “hatch” the initiate
to the new society. On the day of “hatching”, eagtiate’s hair is shaved off by

the paternal aunt who shaved it during circumcision

*2 Clan leaders among the Bagisu are charged with aflduties including arbitration in case of
family conflicts. Duringimbalu circumcision rituals, it is at the home of claraders that
candidates sleep. Further, if the candidate ismotmcised at his father’'s home, he is taken ¢o th
clan leader’'s home for pen-surgery.
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Afterwards, candidates meet on the village playgdoand begin running along

the “paths” they were shown after they had gorgetdusion.

They visit the homes of their kinsmen for giftstlasy sing and dance.
During my own initiation into manhood, together kwihy counterparts, we sang
the sondbusinde khwawona’(we have chased away boyhood) while performing

the hatching ritual whose text is illustrated iguiie 26.

Figure 26:Businde Khwawoon@VNe Have Chased Boy hood)

Businde khwawoona we have chasey hood

| yaya Bamasata ifefe khwawoona our brothers from Bumasata, we
have chased it

Oyoyo uwokoona ifefe khwawoona For that one who postponed, for

us we have chased it

In fact, during fieldwork, | heard initiates sintggt they had chased away boyhood
and all its filfthy, projecting themselves as mehonare ready to take on societal
obligations such as marriage.

Informants told me that as initiates run and abllgifts, they are not
accompanied by elders since they were “shown thlespan which to “walk”
when they were in seclusion. Even as they perfétrenniusic, initiates take over
the role of “leading” themselves as men are expettedo. Wanyera wondered
how “men” should be led all the time (interviewndary 18', 2009). According
to Wanyera, initiates are left alone to “try it d@ibeketsomo)o establish whether
they can stand alone as men in society. The mugiedbrmances portray a
celebratory mood because initiates have emergedobuwonvalescence fully
healed and healthy men.

After collecting gifts, initiates return to theagiground and share their
gifts after which each departs for his father’s kot around four o’clock in the
morning, each initiate burns the dry banana leékasnasanzadpn which he slept
(see also Khamalwa 2004: 102). They choose this tinthe day in order to
avoid ill-hearted people from picking the ashesrirthe burnt material. It is

believed that people habouring ill-feelings agaiti& initiate may “make” him
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impotent or even “fear” women. In fact, ashes frtme burnt dry leaves are
carefully collected and hidden in a place whereicials people cannot access
(ibid.). In the section which follows, | discuss the peamance ofinembadance
and its associated symbolization.

5.5.4lnembaDance: “Cloth” of Manhood

Inembais a ritual as well as dance performed to markdimeax of the
musicking and dancingnbalu ritual. This dance involves the newly circumcised
boys of related lineages coming together to be fo@sioned” as men.
Participants move from their homes to assembliaggsd from where they all run
to the performance venue. As will be illustrategdan this section, initiates sing
songs portraying them as triumph people in so@ety these songs are responded
to by people escorting the initiates. They apprahehperformance venue from a
higher ground and dance as they move from eastdst.\memba dance is
performed in an open place with enough space foates of related lineages to
come together and dance. Further, the dance isrpestl in the dry season when
people have not planted their crops to minimisedésruction which might occur
as people perform the dance. In Bududa Distireembais performed in the
month of February when the dry spell is tmembatakes place for three days to
give initiates ample time to socialise with thegeps and share experiences about
imbalu According to Khamalwa, “each and every newlyiatéd individual is
supposed to attenthpmbd dance at least once. If one cannot attend inopelr$
a proxy is paid to attend on one’s behalf” (200a3)1

Preparations forinemba dance performances begin at twelve noon.
Relatives of the initiate gather at his fathersi$® to drink local beer which has
been prepared to welcome the initiate back to tlogey. At around 4:00 O’clock
in the evening, the initiate performs the ritual biing “clothed into the new
robe”. An elder who is kind, wealthy and has pragtlichildren, especially males,
is chosen to put the skimsumbatt plural tsisumbati)on the initiate. As he gives
the initiate the skin, he re-echoes the admonitioviich the circumciser
administred during purification. He then puts ambtime neck of the initiate a long

garland oflibombwe plural kamabombwe)a fast thriving creeper believed to be
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with good luck. Then, the elder gives the initiatgift to welcome him back to the
society. Meanwhile, people gathering around folkwit and present their gifts to
the initiate. Whoever has a gift first pddisombwearound the initiate’s neck and
hands to him the gift. In fact, the more creefkasnabombwedround his neck as
he performsnembadance the more gifts the initiate is believed &véh gotten
from his relatives and friends.

When the reminding drum is sounded at 4:00 O’cliocthe evening, the
initiates run to the assembling places to meet theers from other clans so as to
go to the performance venue ioembatogether However, few meters before
reaching this venue, initiates perform the ritudl “dghtening their skins”
(khubwaa tsingubo-tsisumbatilElders from different clans bring their initiates
together and ask them to kneel down in two parafiek- facing each other. Each
initiate unties his skin, folds and throws it t@ tbne kneeling opposite him. In the
course of exchanging these skins, elders telbit@s that it is important for men in
society to have unity. Phares Masata, one of tls¢odians oinembadance in
Bugisu, explained to me that among the feature'seafi” manhood is the ability
to have unity and share resources with othersr(ie, February 8, 2009). In
fact, these features form the major theme of thaersl recitations while
performing the ritual of tightening skins. Figuré & one of the elders’recitation
during the ritual of tightening skins that Masagaited to me.

Figure 27: Elder’ Recitation During the Ritual afjiitening Skins

Umusani umutufu akholakana ni basheewe mubulay. igusani akana
khuzya khubujeni, asaba imbale oba isati khukhwamavoshe. Anyala
waloma ari ‘ise hakwara ingubo ye mbusi no imbugaln Inyetokho

iyoowo iye ngafu nase imbonekhokho lundi’. Ukhalklamuyeeta ta.

Obwo nibwo busani butuufu. Ari boona muri basaniengana. Muri
bamakoki. Ukhayila umwana wo makoki wowo ta. Oya@awana

wowo. Angaba umukhasi wo makoki wowo, eyo imbikho
(interview,February 8, 2009).
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A “real” man should have good relationships withest in society. When
a man wants to go on a visit, he borrows a shittauser from a friend.
He can say ‘I have been using this “shirt”, maaerfithe he-goat for so
long. Assist me with this one made from the bulttsat | look different’.
Do not hesitate to assist him. That is real manhblodv, you are equal
men. You are age-sefisamakooki) Do not take your friend’s daughter
for marriage. She is more of your own daughter.rBxaur friend’s wife
should be a “taboo” to you.

The tightening of the initiates’ skins takes platearound 4:35 in the
evening and afterwards, initiates run to thembaperformance venue reaching
there from the eastern direction. As mentionediexarthe Bagisu believe that
normal life moves in a clockwise direction justthe sun rises from the east and
sets in the west. George Wekoye told me that toemovan anti clockwise
direction is associated with bad luck. AccordingN¥ekoye, the Bagisu avert bad
luck when they are out for a journey by spittingtie right to evoke ancestors for
their protection (interview, January®22009)(see also Khamalwa, 2004: 91).

Like isonja dance,inembais also staged in an open area. The drums are
raised on two poles in order to make the soundhrehstant places and the
dancers move round the drums. The basic motiieémbadance is displayed by
putting one’s feet apart and somehow bending tlok.bhe performer then sways
his body from right to left as his hands move te #ame direction. The other
motif is when performers bend and pass the skifietween their legs. The skin
is first lifted to the left, then to the right sHdars and thrown in- between the
legs. The female performers, who primarily comeatwompany the initiates,
dance as they lift their legs.

Furthermore, as females spread out their army, shghtly bend to the
left and then to the right. Sometimes, they spribair chests forward as they
display their breasts. All the motifs ofembadance as discussed above relate to
the theme of sexuality. According to Robert Kulolmgtiates lift up their legs to
show girls that they are healed and can therefogage in sexual intercourse with
them. In addition, Kuloba stressed that when itesasee girls whom they

3 As mentioned earlier, the Bagisu perform mostaldanctions in evening hours (between 3:00
to 4:00 O’clock) and sincmembadance brings people together, it is considereatmbkevening.
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consider not to be beautiful, they push their skimghe left and right of their
bodies to symbolize that they are not interestezuch ladies. Similarly, by lifting
up their legs, female dancers “tell” initiates thveg are ready to be married as
wives (interview, January 22009).

Unlike isonja dance,inembadance is a stage for confirming manhood.
Initiates show their men identity through leadioggs as they perform the dance.
Since they are now men, society considers thategias strong and tough people
who can share in men’s space. As they danceatesising songs of victory,
despising their colleagues who feared, cried, dellvn during the operation or
those who postponed their circumcision. They sind dance with happiness to
show spectators that they are victorious “men” ware ready to handle the
obligations of men. Women merely respond to thegsoled by the initiates.
Further, they dance as a way of showing the iesidhat they are ready to be
taken as marriage partners. Indeegmbadance forms an avenue during which
young girls and initiates may acquire future ma@eiapartners. During the
performance ofinemba dance, the most common song is entitledusinde
umukonelathe boy who keeps on postponimgpbalu). This song is illustrated in
Figure 28.

Figure 28:Umusinde Umukonel&ong

In this song, the initiate takes the lead part vhils counterparts answer.
The initiate ridicules his colleagues who postponetdbalu and calls them
bokoonela(sing. umukonela) literally meaning “those who slept”. Asnbalu

welcomes boys into the council of elders, the atés use the song in Figure 28 to
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tell those who did not get circumcised not to camear them and step on their
mighty clothes, the name used to denote the shiitates wear during the
performance oinembadance.

Inembadance forms a stage fonbaluinitiates to be re-integrated into the
society as “full” members. George Wekoye told mattthe performance of
inemba dance enables the “new man” to receive “full” awity from his
clansmen (interview, January‘?92009). Wekoye stressed that this authority is
symbolised by the skin of a young bull or he- ggaten to the initiate as the

traditional wea*4. In fact, when the Bagisu s&hura babana mungubo ngale”,
“putting initiates in the traditional wear”, it mes performingnembadance. In
his theoretical views on meanings in rituals, MegifBloch (1989) argues that the
meaning in rituals is embedded in the symbols usede performance of rituals.
In other words, to understand what the ritual sigaj one needs to investigate
what the symbols communicate. Among the questi@es {0 examine meaning in
inembadance include: what does “putting the initiatethe traditional wear”
signify? Does it mean that people who are circuettibut did not perform
inembadance do not qualify to wear the bull's or goatisn? These questions
were a springboard to the understandingnefnbaas a stage for putting initiates
into the “cloth of manhood”. Indeed, many informambld me that somienbalu
candidates go to look for employment or return biac&chool as soon as they get
healed. As such, they may not be present vilmlembadance is performed.
According to Masata, skins are the “traditionaldtbles for Bagisu men
and whoever “enters” manhood is officially dressed skin (interview, February
3 2009). Further, Wamayosi, the custodian of timeimeing drum stressed that
to be “clothed in the robe of manhood” demonstrét@s one can sit with elders
and discuss with them (interview, Janualyy 2009). Further, Samuel Waneroba
argued thatnembais a confirmation that one should marry, begindwsr home
and be at the same footing with other clansmerriiew, March 2, 2009). To
demonstrate their power, men wear skins at impbraeetings or functions
including the performance ofmbalu rituals. This explains why initiates

44Robert Kuloba told me that sinaabaluis performed to initiate the boy into manhood naels
for sacrifices as well as skins to be worn whilefgrening these rituals must be made from bulls
and he-goats (interview, January"12009). Further, it should be noted that despieefact that
rams are commonly used in offering sacrifices dyimbalu rituals, their skins are not preserved
as traditional wear. | did not establish why raslghs are not worn among the Bagisu.
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performinginembadance sing to warn “boys” against stepping onrth@ghty
cloth, “ingubo” since they declined to be circumcised so as tdifgua wear
skins. In the section which follows, | discuss hihve shapes, rhythms and pitches
of the drums which accompamyembadance participate in performing gender
ideologies among the Bagisu. | present the longndfnembg and its medium
counterpart as performing the man and woman bodsgsinderstood by the

Bagisu.

5.5. 5Indonyiandinemba Woman and Man Drums

Inembadance is accompanied by two drums and thesenarabaand
indonyi Inembais a long drum of about six to seven feet longe Tpper end of
this drum is covered while the lower end is opeme Tpper part ohembadrum
is what is playedindonyiis a medium size drum with both ends covered tigh
skin. However, the upper end of thmelonyi drum is wider than the bottom one
and just likeinembadrum, the drummer plays the upper end ofitig®nyi drum.
Apart from providing the rhythm and definingemba dance, these drums
demonstrate the general significance of the druthddife of a Mugisu.

During fieldwork, informants explained to me thhetshapes as well as
the pitches and rhythms played ioembaandindonyidrums signify the man and
woman identities among the Bagisu. Despite thé flaat musical sounds in
themselves do not communicate meaning, the intexjowas of the Bagisu about
the rhythms and pitches of the above drums pottraynan and woman identities
among the Bagisu. In addition, the shapemeimbaandindonyidrums depict the
dominance of men over women, women as sexual abgesctvell as the structure
of male and female bodies. One of the informantslamned the symbolism of

inembaandindonyidrums as follows:

angaji khufura ingoma ingali. Nga umanyile, nga wawi ni mukhasi bari
mubulili, umukhasi aba angaji. Alila nabi khufurenusani. Nga bari
khubyawe, umusani afujilisa busa byeesi umukhagiraioma. Shishinu

shishindi, nga warekyelesile ingoma ifiti, ikanikktau bye khukhukata.

143



lloma eri "kumuli kwo mwoko kulikisa kwasuta KittBumakuma kwa
mushisa lumia Bumatanda” Ne ngoma ngali iloma shislshitwela
shonyeene eri: mushilima, mushilima, mushilimanfushilima mweesi
uri khuwulila mwo shimanyisa mukari mwo mukhasiaNgya uri,
uboona ma isi uri khuzya ta. Ushebulila busa ul{ygerview, January
25" 2009).

The small drum dominates during the performandaerhbadance. Its
pitches are higher than those of the long drumydsknow, when a man
and woman are in bed, it is the woman who domin&he “cries” more
than the man. And as this is done, the man judircesmwhat the woman
says. Another thing, when you listen to the smalhd it talks about sex.
It says kumuli kwo mwoko kulikisa kwasuta Kitutu Bumakuma k
mushisa lumia Bumatandalthis literally means that the “cassava tuber
is stiff, it carried Kitutu from the hill of Bumakmna and threw him in the
valleys of Bumatanda]”. The long drum just says woed “mukulima,
mukulima, mukulimaTliterally meaning “in the darkness”]. This darlase
you are hearing about signifies the inside of a ao1vagina. When you
go there, you actually do not see where you aneggdfou only find

yourself there.

Robert Kuloba, a member of the committee respoasibt organizing
inembadance in Bulucheke Subcounty, discussed the sysmbvoh inembaand
indonyi drums from the point of view of their shapes antth@s (interview,
January 1%, 2009). To Kulobajnembadrum resembles the man’s penis while
indonyi is as decorated as the woman’s body. In relategshape of the long
drum to the man’s penis, Kuloba argued that thisrdis made to stand just like
an erect penisnembadrum is made to stand and face upwards symbolikiiga
normal man should have a penis which is always .“Girther, Kuloba argued
that the upper end aiembadrum resembles the “head” of the penis. Morets®, t
demarcation of this “head” from the trunk of theumr is done by pegs called
tsimbibila (singular, lubibila) and such demarcation is also seen on the man’s
penis. Kuloba also told me that the long drum wugh” and painted black to

resemble the rough nature of the man’s body. Whielaling the wound after the
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operation, initiates are encouraged to smear tfeirses with soot so as to make
them black. The idea of “darkening” the penis blatky explain Kuloba’s view
that the black colour ahembadrum relates to the black colour of the penis. On
the other hand, the medium drum appears smoothdandrated just like the
“smooth bodies” of women.

Further, the materials from which these two drumesraade communicate
the identity of men and women among the Bagisu.réh#Masata, an elder
charged with the custodianship ioembadance told me that the long drum is
covered with a skin of a wild animal call@dburu,a monitor lizard(interview,
February 8, 2009). According to Masatanburuis a tough animal and it strikes
its victim only once and kills it. Masata also aeduthat the head amburu
resembles the man’s penis. As sudembadrum is made to denote that a “real”

man must be “tough” and “wild”. Figure 29 shows thembadrum (inemba)

Figure 29:lnemba Man Drum AccompanyingnembaDance

Photo by the researcher during field work 02

Unlike theinembadrum, the cow’s skin is used in the making of the

medium drum(indonyi) Many informants told me that the shape of the iomad
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drum resonates with the woman body. Comparinglhizge of the medium drum
(indonyi)with the woman, Masata told me that this drum &leout of the cow’s
skins to portray the woman’s calm nature (interviekebruary %, 2009).
According to Masata, unlike the monitor lizard whis “tough”, cows are calm
animals. In addition, the medium drum has no retsbris, anyone can touch it as
opposed tanembadrum. Sulaiman Mawosya, a custodianimégmbadance told
me that the medium drum can even be played by desrand Figure 30 is an
illustration of the medium drurfindonyi).

Figure 30:Indonyi Woman Drum AccompanyinggembaDance

Photo by the researcher durietgifwork in 2008

Despite the fact that the medium dr@mdonyi)is high pitched, the size of
the long drum(inemba) is more articulated innemba dance performances.
Kuloba stressed that theembais the dominant drum in the performance of
inembadance just like men are dominant in the affairdh&f home among the
Bagisu. To Kuloba, the high pitch of the medium mdruisymbolizes the

guarrelsome nature of women. Kuloba stressed that:
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Ari khakona khafiti khatima nabi khokho kheesi khgk khuri khe
luteete. Akho nikho kho mukhasi. Kale khane aklapdmpurukha
khazya akhunu. Ne sani nyeene ikhumulila muwenréatiuu. Pasi iyo
niye umusani. Shekhabili, tsingoma etsi kyila kimadkhuri eyi sani, eyi
ngasi, imbonekha nyeene iye ngoma isani. Ujibogmgme ngoma ngali.
llimo ni busiro ate nga bajisuta basani bakali. hNgoma ifiti, iyoyo iye
shikhasi, isi khuloma khuri ifiti yo, iye shikh&sio angaba ulolokho ryo
wamanya busa ori mbo bakhasi bafana bériterview, January 1%
2009).

The high pitch that runs so fast is the one thatisys crying. That is the
woman'’s voice. Now that one flies and goes somesiut the real man
speaks in a deep voice likbuuuu That is the man. Secondly, what
distinguishes between the man and woman drume isgphearance of the
man drum. You just see the long drum. It is heawyia carried by many
men. But the small drum is a woman one. That sorad| that woman one,

you just see and know that women look like this.

As the above informants demonstrate, the symbolemiedded innembaand
indonyi drums participate in constructing women and memtities among the
Bagisu. More specifically, thmembaritual and dance participate in concretizing
manhood among the Bagisu.

In this chapter, | have demonstrated tinaibalu circumcision rituals are a
process pervaded with music and dance, a discusdiich has confirmed the
musicking and dancinignbaluritual as an integral process. | have also adied
how musicking and dancinignbalu is a gendered performance. The gendering
process is performed through the roles the Bagsiga to men and women in the
performance ofimbalu rituals, music and dance. Further, the symbolisms
embedded in instruments as well as dance motif)etions and themes perform
the Bagisu gender ideology. Furthermore, the stuadusics and dances perform
the identities associated with men and women antload@agisu. As illustrated in
this chapter, the Bagisu regard women as weak,ienabtand subjective people.
As such, they are assigned roles which conformhéoabove identities. On the

contray, since men are considered to be strongertass aggressive and
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objective, they are assigned the role of playingfruments, leading songs and

dances.
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CHAPTER SIX: SUMMARY, CONCLUSIONS AND RECOMMENDATIQS

6.1 Summary

In this study, | have examined how musicking andcitag imbalu
circumcision rituals is a stage for performing gencbles, identities and relations
among the Bagisu of eastern Uganda. | have denadedtthatimbalu music is
not merely the sound which can be captured on@adec, but a process involving
creation, performance and consumption of music; recgss | have called
“musicking”. | have also looked at tlmbaluritual as a process from the time the
boy declares his candidature to the time he pedamemba a dance which marks
the climax of imbalu circumcision rituals. To articulate how gender and
musicking and dancingnbalu circumcision rituals interact, | discussed thegson
texts, instrumentation, dance motifs, formationssteaming and the themes
embedded in dance motifs and formations as gendered

This study is grounded in an ethnomusicology thewehich posits a
reciprocal relationship between music and cultwestoessing that while music
and dance define culture, culture informs the musid dance performed. In
relation to imbalu circumcision rituals, | have argued that whereéabalu
circumcision music and dance may participate inntlef the gender ideology of
the Bagisu, gender informs the music and dancedorpgd in imbalu
circumcision rituals. | have also discussedithbalu music and dance in relation
to ethnomusicological theories which discuss thegration of music and dance
as well as the mediation of ritual meaning throungksic and dance. By stressing
that music and dance genres share names, schalssemphasized that among
the Bagisu, one cannot make a distinction betweesiarand dance. Indeed, the
Bagisu refer to the performance whbalu circumcision rituals askhushina
imbalu”, “dancingimbalu’. Specifically, | have demonstrated how the vasiou
stages of thembalu ritual cycle are mediated through music and darek how
imbalumusic and dance define and perform the Bagisuegaddology.

Basing on the research data, | have articulatatigender is a bio-social

construction, which begins at birth. He have argthed by using sex as a “raw
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material”, the Bagisu construct gender categoridéschv are informed by the
cultural, social, political, and economic structird have demonstrated that
gender categories among the Bagisu are construgig@chical and performed.
Furthermore, this study discussed rituals as ajioeis performance, which is
passed on from one generation to another.

Because there is inadequate literature imibalu circumcision rituals,
music and dance, | have reviewed related studiésve a point of departure for
my discussion in Chapter Two. | have discussed lacsioviews in relation to
content, context, methodologies and the trend bblseship on rituals, music,
dance and gender. More specifically, | have revekliterature in relation to the
following themes: 1) Gender in Uganda; 2) Ritudsisic and Dance; 3mbalu
Rituals, Music and Dance and 4) Music, Dance, amhd8r. Because most
scholars have approachiedbalurituals from the anthropological perspective, this
study is one of the ethnomusicological contribugioon imbalu circumcision
rituals among the Bagisu.

To gather data of this study, | employed a qualearesearch design
whose details are discussed in Chapter Three. étutthis study is ethnographic
in nature. As such, | interacted with informantotigh use of snowball, stratified
random and purposive sampling techniques. Amongrattiormants, | interacted
with ritual elders, circumcisers, custodiansimbalu ritual drums, song leaders
and dancers to gather data. Specifically, |1 usedfdfiowing tools of research
during fieldwork: 1) Participant observation; 2}drviews; 3) Photography, audio
and visual recording; 4) Personal experience; aridbary research.

In addition, Chapter Three discussed how | andlyisa, during and after
fieldwork. To cross-check whether | had gatherei@d davering all the themes of
my topic, | carried out in-field data analysis. th@rmore, the out-of field analysis
involved transcriptions of interviews, data codigd thematisation. Among the
most salient ethical codes | observed were: 1);cealng the identity of
informants who requested annomnity; 2) requestorgiriformants’ permission
before any recordings or photos were taken; and@)gnizing the contribution of
the informants to this study by acknowledging them.

In Chapter Four, | have discussed the contextwakdround which
informs musicking and dancingnbalu circumcision rituals. 1 examined the

connection between the theoretical origin of thgiBa as an ethnic group and
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imbalu rituals. | have also examined how Bugisu environtes influenced the
performance oimbalu circumcision rituals by determining when, wherel &iow
these rituals are performed. Due to the naturd@fctimate for examplembalu
rituals among the Bagisu are performed only in Aiguind December, the months
of harvests. To enhance an understanding on thédjzation inimbalu as
discussed in Chapter Five, in Chapter Four, | disedimbalu as a religious
performance through the anlysis of the convenamtdanprocedures followed and
the evocation of spirits. Further, because genuteracts with the musicking and
dancing imbaly, this chapter discusses the conceptualization efidgr by
considering the gendering process, roles, idestidied relations of “men” and
“‘women” among the Bagisu.

Chapter Five is a discussion of genderingnmbalu rituals, music and
dance. This chapter is divided into three sectisitls the first section discussing
imbalurituals, musics and dances before what | havedaks-surgery; the ritual
which involves the cutting of the foreskin from tpenis. Under this phase, I
examined the reminding ritual&hushebusgpand discussed how they “remind”
boys about the need to become men. | also discussef dance as a site for
testing manhood through the way candidates dancevelisas the messages
embedded in the songs sang during the performahdsonja dance. | also
demonstrated thambalu candidates visit their relatives as a way of daagcfor
manhood Khuwenza busaniMusic and dance in this phaseimbalu are used as
a stage to communicate the boy’s intensions of iétg a “man”.

The second section is what | have called the pegesy stage and
includes rituals of brewing bedti{ukoya busefadone by the boy; a role which is
preserved for only men. Other rituals in the pergsty stage include smearing
(khuakha kamamejawhich is a rite through which male traits are ceoéd,
cutting the boy’s hairkhubeka litsuneby the paternal aunt and visiting cultural
sites. There is also the ritual of visiting matémcians to affirm one’s relationship
with the maternal relatives, visiting the sacredasyw as way of coming into
“fellowship” with the ancestral spirits @mbalu My discussion on this section is
conluded with pen-surgery, a ritual where the bdgi®eskin of the penis is cut.
As a matter of fact, the pen-surgery ritual sigrgffentering” manhood.

As | have demonstrated, one cannot separate randidance fronmbalu

rituals; the ritual informs the music and dance angic and dance define these
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rituals. The last section of this chapter is thikucal reintegration stage; when the
candidate is reunited with the community after pargery This stage involves
the rituals of purification where manhood is definéwvalking” the village paths
(khujenda tsinzilg “hatching” ritual (man “hatching” from seclusipnand the
performance ofnemba which is both a dance and convocational rituadleked,
inembadance is the “cloth” of manhood since it is durthg performance of this
dance that initiates are officially clothed in gien.

As demonstrated throughout the last section ofp@naFive, the initiates
portray themselves as triumph “men” who have acdmmgd the cultural debt of
the Bagisu. Music and dance form a platform forfqreming the identity of these
new men. It is articulated that gender pervadesalu circumcision rituals, music
and dances through symbolization of the instrumesdag texts, dance motifs,

formations and themes imbeddedriembadance motifs.

6.2 Conclusions

This study established thiatbalu circumcision rituals are a foundation on
which the Bagisu construct their identity. As thletudy reveals, the Bagisu
identify themselves as a “race” of “men(basani) as opposed to the
uncircumcising tribes who are regarded as “boflsdsinde). Further, through
imbalu circumcision rituals, the old generation passesr aesponsibilities of
“men” to the young generation. Because of the ppiold onimbaly, it may be
impossible for these rituals to be abolished.

Further, this study confirmed the hypothesis thatitking and dancing
imbalu circumcision rituals are a platform for performiggnder roles, identities
and relations among the Bagisu. Indeed, genderagesvin the song texts,
symbolisms in drum pitches and shapes as well asedanotifs, formations,
costuming and themes embedded in the dance matif§aamations. Embedded
in imbalu music and dance are traits the Bagisu use to @efien and women.
Through dressing in animal skins, being smearet yatast, and carrying heavy
drums among other items, men portray themselvestamger beings than

women. In addition, men lead songs as well as ¢eesverimbalu dances
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because they consider themselves the controllersh@fBagisu society and
everything that occurs there includimgbalurituals.

This study revealed that there is a reciprocalticiahip between gender
on the one hand and music and dance accompanyimgumituals on the other
hand. Whereas imbalu music and dance may defingg¢héeer of the Bagisu,
gender informs the music and dances performed balmrituals. In addition,
much as costumes, songs texts, performance pragéinee formations and motifs
enact and affirm gender roles, identities and imiat among the Bagisu, some
women and men use imbalu music and dance as praftos contest roles and
identities society assigns to them.

Gender is performed and just like other performandeis not fixed. It
keeps on changing depending on the performancexdorithis view concretises
the argument that gender categories are only spégiparticular places, contexts
and times. Because gender roles, identities amdiort are not fixed, men and
women constantly negotiate their positions in dycidore so, gender is a
process which begins with the biological determorabf sex and goes on until
someone becomes an ancestor, after death. As deatedsy this study, gender
hierarchies among the Bagisu start from the newbrnbchild through
adolescence, manhood, elderhood to ancestorhoad. praocess is performed
through the musicking and dancingibalu- articulating roles, identities and

relations between men and women.

6.3 Recommendations

Though a number of scholars have written abiotialu rituals, these
rituals provide many other avenues where scholansaonduct more research.
Among the controversial issues about male circuimtis whether it prevents or
accelerates the spread of HIV/AIDS. Future schokreuld investigate how
imbalu rituals can accelerate or reduce the spread of AIDS by considering
the whole process of the ritual and not just the-gergery ritual. The HIV/AIDS
activists only refer to the pen-surgery ritual iveit arguments for circumcision

and yetimbaluinvolves numerous rituals and musics and dances.
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Further, there is need to investigate the varietvbgch exist inimbalu
rituals in the various parts of Bugisu. The pregestarcher only studiethbalu
as it is performed in Bududa and Mbale Districtsuteern and central Bugisu
only. Future researchers can examine what accdontshe diversion in the
performance oimbalumusic and dances in Bugisu.

The Bagisu believe thambalu originated from the Kalenjins of western
Kenya, the place where Nabarwa, the woman whodaotiedimbalu came from.

As the legends discussed in this dissertation siggdabarwa was also
circumcised. As such, there is need for a studystzertain this allegation. Future
scholars should carry out research to examine howaracision rituals among

these two communities are performed. Moreover,esidabarwa, a woman was
circumcised and yet the Bagisu do not perform fencalcumcision, such a study
may be significant in explicating why the Bagisu mat circumcise women. The
guestion of establishing whether the Bagisu andeials speak the same
language dialect is significant in understandinguancision rituals in these two
communities.

Further, imbalu is considered as drama and yet since this study wa
beyond the scope dfmbalu as drama, future scholars can investigate thia. are
Scholars may look at the performanceimbalu rituals, music and dance and
examine the dramatic aspect in them. As a mattefacof, scholars should
investigate how the dramatic aspectrobaluperforms gender among the Bagisu.

Lastly, imbalu music and dances have transcended their origorgegts
and are performed in inter-schools’ music, dancd anama competitions,
political rallies, and disco halls. Yetbalu musics and dances are considered to
be sacred performances, a view which brings tofdhe the question as to why
these musics and dances are secularized. As suithie fresearchers need to
investigate the secularisation iofibalu music and dances. Among the questions
scholars should investigate include ways of howdgenis re-performed or

redefined in these contexts.
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APPENDIX 1: Glossary

Bamasaba

Basani

Basinde

Bugisu

Gisu

Imbalu

Kadodi

Khotsa

Khushina

Khushina Imbalu
Khasanisani
Khukhwinjila imbalu
Kumubono
Kumusambwa

Kumusambwa

kwa nanyembe

APPENDICES

another name for the Bagisu

men, circumcised rsale

boys, who are not yietamcised

the region of the Bagand it comprises the Districts of
Mbale, Sikw, Manafwa and Bududa

a generic term megrithe Bagisu people, their culture
or theinfuage

music, dances andhedirituals performed while
initiatitgys into manhood among the Bagisu
both a drum set anda@ genre accompaimgbalu
Rituals
the maternal uncle.iBlthe brother of the candidate’s
mother
dancing
dancingnbalu, a concept used to denote timbalu
ritualednighly integrated with music and dance
another title for describimgnan who does not live
to thepextations of the Bagisu
literally denoting “enteringinbalu It denotes the fact
thatbaluis the gateway to manhood
the general term useddnade the knife

the spirit

the spirit of circumcising. lbgsesses and bestowes

one th@ver to circumcise
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Inemba

Isonja

Inyembe

Lugisu

Lumasaba

Lutalo

Senje

Umusani burwa

Umusani Mateleesi

Umushebi

A dance performed to knifne climax ofimbalu
Ritualsembais also a long drum used to accompany

inembadance

the initial dance feemed to beginmbalurituals
among thegisu

the knife used to circusetmbalu candidates

the language spokemnhayBagisu

another name for the langusigoken by the Bagisu

war and going througtbaluis likened to
someonep@areng for war
the paternal aunthaf candidate. She is the sister of
the candeds father
title used to denote a “real” martha
contexttbé Bagisu
man who does not fulfil men’s roles assaribed by the

Gisu sogiet

A circumciser
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APPENDIX 2: Research Interview Guide

a) Initiates who were circumcised in 2008

What motivated you to demand fionbalu?

2. Did you go to the hospital or you were circumcis¢tiome?

w

© © N o 0 b

Can you narrate to me the activities that you wkrdugh from the beginning of
the circumcision year up to the time you were c¢mcised?

Can you sing some of the songs you performed dumibglu?

How did you learn the songs you performedhialu?

What messages were you communicating through ymgs®

Narrate to me the activities that happened on #yeydu were circumcised?

Tell me what the elders told you during the smegritual?

What did the elders tell you on the day of circusram?

10.How did you feel before and immediately after tipemtion?

11.What do you plan to do now that you are a circusttigerson?

© © N o g s~ wDdhPE

b) CircumcisersBashehj

Tell me the specific roles you playimbalu circumcision rituals?

How did you acquire the work of circumcising boys?

Who taught you this work and why?

Can you tell me how you carry out the operation?

How do you feel before and after circumcising tog

What happens to candidates who fall down duringcthese of the operation?
What happens if the boy you are circumcising tosgfoi?

What happens if the boy urinates on you or defe@ate

How do you perform the purification ritual?

10.What happens during this ritual?

11.Can you say some of the admonitions you say tanitiates during purification?

12.Why do you choose the hoe, machete, spear, woddfingt an axe and the knife

you use to circumcise the boy for the performarfabe purification ritual?

13.What is the meaning behind the above items?

14.What happens if someone misses the purificatiomlft
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15.How do you purify boys who cry, touch you, urinaie defecate during the
operation?

16.Do you ever get to meet and talk to the boys yotuoncise?

17.What do you tell them?

c) Song leaders

1. What is the importance of songsimbalurituals?

2. Who chooses the people who lead songsimalurituals?

3. Can you tell some of the features of the people afeosupposed to lead songs in
imbalu?

4. How do you learn the songs you sing toithbalu candidates?

5. What are the major issues you address in the sgogssing to theimbalu
candidates?

6. Can you sing any of the songs you sing to candsdateen they are performing
isonjadance?

7. What messages does the song you sing in 4 abovegoitate?

8. Can you sing any of the songs you sing when catebdare visiting their
relatives?

9. Why do you sing different songs at different stagiisnbalu?

10.Can you one of the songs you sing when candidatesasten to the maternal
clans?

11.Which songs do you perform when candidates aregliaken for pen-surgery?

12. Can you sing one of these songs?

13.Who leads songs whembalu initiates are “walking the village paths” and why?

14.Who leads songs when initiates are performing taching” ritual and why?

15.Do you remember one of the songs you sang duriegptirformance of the
“hatching” ritual?

16.Who leads songs during the performancaeimbadance?

17.Which songs do you sing when candidates are penfigrimembadance?

18.Can you sing one of these songs?

19.What messages are communicated thrangimbasongs?
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d) Custodians oinembadrums and dance

During which time of the year isembaperformed and why?
Who performs this dance?

Why isinembaperformed?

Can you describe to me the process (stagasgpaibadance?
What do people wear when performingmbadance?

Why do initiates wear animal skins?

From which animals are these skins made?

Why are the animals you have mentioned chosen?

© © N o g s~ w P

Can you tell me the rhythms playedioembadrum?

10.What do they communicate?

11.What does the small drum say?

12.What happens if the newly circumcised boy doespediorminembadance?

13. Can you tell me the taboos associated withritbenbadrum?

e) Otherimbaluritual executors (yeast man and Clan leader)

What isimbalu?

Why do the Bagisu perforimbalurituals?

Can you describe to me the processrdfalurituals?

What are the main rituals performed between thethsoof January and April?
Which rituals are performed between May and July?

What are the rituals performed during the montAwdust?

Which rituals are performed after pen-surgery?

Now, can you describe to me how the smearing ritudbne?

© © N o ok~ w DR

Which items are used during the performance ofrttual?
10.Why do they use yeast?

11.What do you tell candidates during the smearinglit
12.Who is supposed to be in charge of the smearingl@t

13.Why is the nature of the person described in 1Zalobhosen?
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f) Church leaders, Politicians, teachers and commuaitzators

What do you say about the performancexdfalu rituals?
What role do you think imbalu rituals play in sdgiz
What happens to the Bagisu who dodgbalu?

How shouldimbalu be performed?

How should a circumcised person behave?

As a church leader, what do you say about the padoce oimbalurituals?
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APPENDIX 3: Events Attended

Date Event Participants Venue Researcher’
Role
Dec 22nd, Kadod Dance Drmmers,mbalu [Kikholo Participant
2008 Performance [candidates, eldergrading GentreObserver
children, men and(Bukigai Sub
women County)
Dec 23rd, (Circumcision |Kadod Band Bushiyi ParislLed songs and
2008 of candidates membersimbalu |[(Bulucheke |danced with
candidates eldersSub County) |candidates as
men, women and they were taker
children for pen-surgery
Dec 27th, Kadod Dance DrummersjmbaluBunamubi  [Participant
2008 Performance [candidates, men, trading centreObserver
women and
children
Dec 28th, [Purification |Circumciser and Bumasata |Observer
2008 ritual initiates parents [Parish
Dec 29th, [Smearing of [Elder in charge ofBushiyi PariskParticipant
2008 candidates witlyeast, clan leader, Observer
yeast clansmen, women
and children
Dec 30th, [Kadod Dance Kadod Band Kikholo Dancer, led
2008 Performance |membersimbalu trading centresongs and
candidates, elders, observed what
men, women and was going on
children
Dec 31st, [Circumcision (Circumciser, Bunamubi  |Participant
2008 of candidates candidates, eldergarish Observer
men, women and|(Bukigai Sub
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children County)
Jan 5th, |Organised a |Kadod Band Bumasata |Playing the
2009 Kadod members Parish smallest drum.
researsal (Bulucheke |Asking
Sub County) |questions and
making notes.
Feb 20th, [Inemb: Dance [nemb:drummersBumasata |Participant
2009 Performance elders, members [Parish Observer
Buluchekeinemba
organising
committee,
security personne
business people,
imbaluinitiates,
their parents, men,
women and
children
Feb 22nd, Inemb: Dance Imbalt initiates, |[Buchunya |Participant
2009 Performance [inembadance Parish Observer
drummers, securi(Bushika Sub
personnel, busingCounty)
people, men,
women and
children.
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APPENDIX 4: List of Informats

Name of Date of Researc  Position/Status of Place of Research
Informant Informant
Bikala John Feb 20, 2009 Clan Leader Bituwaemba
Performance
Venue
Fungo Wilson June 202009 | ImbaluCandidate, | Bumasata Parish
2008 (Bulucheke Sub
County)
Kamukama Boas | Feb 902009 Imbalu Candidate, | Bituwainemba
2008 Performance
Venue
Kanyanya Jan 18, 2010 Primary School Bumasata Parish
Johnson Teacher (Bulucheke Sub
County)
Kuloba Robert Jan 12 2009 Uwe kumwendo Bumasata Parish
(Gourd bearer) (Bulucheke Sub
County)
Kuloba Wilson April 29", 2009 | Secondary School| Bituwa Village
Teacher
Kutosi George Feb 272009 KadodiPlayer Mbale town
Kutosi Paul Feb 20 2009 Dancer Bituwa Village

Maare Patrick

June 302009

Imbalu Candidate,
2008

Bumasata Parish

Mabala Elisaphan

| March 8", 2009

Uwakha kamameld

(smears candidates

Bumwalye Parish

with yeast)

Magomu Willy May 3¢, 2009 Business man Mbale town
selling CDs and
tapes

Majeme Malachi Parish Chief Bumasata Paris
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Makayi Stephen

June 162009

Member, Bugisu

Cultural Board

Mbale town

Makulo John Jan 25 2009 Musician Bumasata Parish

Makulo Samuel Dec 3 2008 KadodiBand Bumabiye
Leader (Bulucheke Sub

County)

Masaba Idi May 36, 2009 Musician/ Mbale town
Circumciser

Masata Phares | Feb 3% 2009 Organizer of Bituwa Village

Masanga inembadance in
Bumasata Parish

Mashipwe Charles Jan 24, 2010 Primary School Bumwalye Parish
Headteacher

Masibo Harriet March™, 2009 | Community Mbale town
educator

Matanda Bosco

Masaya

March 18", 2009

Primary School
Headteacher

Bumasata Parish

Matanda Isaac

Jan 102009

Secondary School
Teacher (was also

kadodiplayer)

Bumasata Parish

a

Matanda Vincent

March 102009

Pentecostal churcl

nBumasata Parish

leader
Matanda March 13", 2009 | Primary School | Bituwa
Yekoyasa Teacher
Mataya Dadeo Feb'2 2009 Musician Bumwalye
Matseketse David May™ 2009 Medical personnel  Mbale town
Mawoya Feb 20", 2009 Player oinemba | Bituwainemba
Sulaimani drum Performance
Venue
Muduwa Juliet Feb 27 2009 Dancer and Mbale town
Primary School
Teacher
Mukhwana Jan 2009 Uwe kumwendo Buwali Parish

170



—

Andrew (custodian of the | (Bubiita Sub
gourd) County)
Mukhwana Feb 18", 2009 Religious Leader Bituwa Village
Benayo
Murekyere Dec 28", 2008 Ukyesa basinde Bituwa Village
Charles (escorts candidates
to cultural sites and
maternal clans)
Mutunga Gabriel | Dec 28 2008 Ukyesa basinde Bituwa Village
(Escorts
candidates)
Nabulwala Betty | Jan 17, 2009 Local Councilor Bumwalye Parist
Kitongo
Nabulwala Jan &', 2009 Musician and Buwali (Bubiita
Jenipher Dancer Sub County)
Nabutuwa Mary Jan™ 2009 Musician and Buwali (Bubiita

Dancer

Sub County)

Nakasala Eric

March"2 2009

Student

Mbale town

Nakhokho Dec 28", 2008 Anglican Church | Bumwalye Parish
Stephen Leader (Bulucheke Sub
County)
Namanda Ben Feb 952009 Inembadrum Buchunya Parish
player (Bushika Sub
County)
Namanda Bumali| March™ 2009 | Umumiisi(Clan Bumwalye Parish
Leader)
Namono Jenipher| May 242009 House wife Wabigalo,
Kampala

Namwano Aidah

March 2 2009

Primary School

Bushiyi Parish

Headteacher (Bulucheke Sub
County)
Namwano Doreeny  April 12 2009 | Student Makerere
University
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Namwolya Fred June 152009 Musician Bumasata Parish
Nanjeshe Aidah | May 2% 2009 | House wife Mbale town
Nandutu Esther | Feb 202009 Dancer Bituwa
Napaya Fred May 2%) 2009 Community Wabigalo,
Educator Kampala
Neumbe Aidah March 132009 | Primary School | Bituwa
Teacher
Wabuna Difasi May %7, 2009 Business man Kampala
Wabuyela John Jund'42009 Uwakha kamamela Bumutoto, Mbale
(Yeast man)
Walela David Feb", 2009 Religious Leader Bumwalye
Primary School
Walimbwa Yosia | June™ 2009 Circumciser Bumutoto, Mbalg

Wakamala Julius

March 122009

Uwakha kamamela
(Yeast Man)

Bumasata Parish

Wakiberu Wilson

Feb 20 2009

Chairman,
Buluchekanemba

Cultural Committee

Bituwainemba
Performance

Venue

Wakinya Wilson | June 152009 | Community Buchunya Parish
Educator (Bushika Sub
County)
Wamaniala Dec 28", 2008 Uwakha Kamamela Bituwa Village
Reuben (smears candidates
with yeast)
Wamayosi Phillip| Jan"4 2009 Clan Leadddwe | Buwali Parish
kumwenddGourd | (Bubiita Sub
bearer) and County)

Custodian of the

reminding drum

Wanakolo Yakobqg

June 28, 2009

Uwekumwendo

(Gourd bearer)

Bumwalye Parish

Waneroba Samue

Marcti%2009

Primary School

Teacher

Mbale town
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Wanendeya May 10", 2009 Community Mbale town

Anthony Educator

Wanyera Stephen  Jan"1,@2009 Ukyesa basinde Bumasata Parish
(escorts candidates)

Wanzoya Hamidu| May 3% 2009 Circumciser Mbale town

Watsulatsu Feb 27, 2009 Member, Bugisu | Mbale town

Samuel Cultural Board

Wanzunula Dec 20", 2008 Clan leader Bumasata Paris

Nathan

Weanga George Jaff 22009 Anglican Church | Buchunya
Leader (Bushika Sub

County)

Webisa Yoramu June 212009 Church Leader Mbale town

Wekoye George Jan 992009 Uwekumwendo Bumasata Parish
(Custodian of the
Gourd)

Wesonga Michaell Jan 952009 Custodian asonja | Bumasata Parish

dance
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APPENDIX 5: Letter of Introduction from Makerere Warsity
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APPENDIX 6: A Sample of Informant Consent Form

Thank you for accepting to share with me your id@ad experiences ambalu
circumcision rituals. The information you have givae is geared toward writing
a dissertation which is part of the requirementstii®@ Award of the Degree of
Master of Arts in Music (Ethnomusicology) of MakexdJniversity. By signing
this form, you give me permission to use this infation (interviews,
photographs, songs and dances) in my dissertd®ng an academic work, my
dissertation may be published in future and theeeh® read by other people. As
an informant, you will deserve the right to accasd read my book. However,

there are no monetary compensations now or in @yd time.

, hereby

(Please print your name in capital letters)

allow Dominic D.B Makwa to use the data (intervieywsotographs, songs and

dances) he has collected from me on for his

dissertation entitledMusicking and Dancing Imbalu Circumcision Rituals
(Khushina Imbalu): Performing Gender among the Bagisu of eastern
Uganda.

| authorize Makwa to edit, copy, use and re-usedhmaterials in whole or part
for public presentations and publications.
| understand that | will not receive monetary congaion now or at any future

time for the rights | have granted herein.

Signature Date

Permanent Address
Telephone Number

175



