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Abstract

Drawing examples from the pre-colonial Igbo soci&gfola (1998) has argued that pre-colonial
African societies enjoyed a dual-sex system whiad hoots in the philosophy of ‘holistic
harmony’ and ‘communalism’ and in the principle‘@latedness’. For Sofola, that philosophy
was violated by the European thought system thatrbats in the philosophy of ‘individualistic
isolationism’. Two of Norbert Mutasa’s noveldhume YaMambandMisodzi Dikita Neropa
expose the nature of a dual-sex system that peslailthe pre-colonial Shona society. As such,
the novels provide an atmosphere and an environthahtcan aid an intellectual, who has a
keen interest in the up and coming theories ofcafti Womanhood, to question the degree to
which tenets of some of those theories, which Haen developed in some parts of Africa, do
apply to African cultures that are separate andtdpam their founding cultures and traditions.
Using Mutasa’s two novels, this article grappleshwhe extent to which Sofola’s concept of a
dual-sex system applies to the pre-colonial Shatare. Generally speaking, the article debates
on the applicability of some of the tenets of theadries that are originally developed in some
parts of Africa to the Zimbabwean situation.

Introduction
Nnaemeka (1998: 11) notes that, Kamene Okonjo, Bdlinla, Flora Nwapa and Sabine Jell-
Bahlsen extensively discuss “The Igbo dual-sexitutgins of shared authority and power”.

After they extensively discuss the Igbo dual-sestay, these scholars generalize their findings
on all African cultures. For instance, Sofola (1998-4) says that,
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The African [not simply the Igbo] perception of thender question is thus more healthy,
positive, and allows for a wholesome developmerat biman society. Consequently, the
woman has always had a vital place in the schemeéhiofys within the African
cosmology, the most relevant to our present disonskeing the dual-sex system of
socio-political power sharing fully developed byrisdn peoples and based on the
following perceptions of womanhood 1) as the divageial of a man in essence, 2) as a
daughter, (3) as a mother; (4) as a wife.

In the quotation, Sofola talks about “the Africaargeption” and not solely about “the Igbo
perception’. What that means is, Sofola generglizdsat she established with reference to
gender relations among the Igbo, on all Africantungls What then is at stake in this paper is
unearthing, using Mutasa’s novels, the extent takvkhe concept of the Igbo dual-sex system
can be generalized on other cultures that areipeacin other societies which are separate and
apart from the Igbo one. In fact, this paper questi the extent to which qualitative
generalizability can be held to be both authentid genuine when it comes to dealing with
socio-cultural matters. Maxwell (2002: 37-64) idées five types of qualitative validity viz a
viz descriptive, interpretive, theoretical, evaluat and generalizability. In order for the
researcher to proceed with his epistemological tguee of Maxwell's categories of qualitative
validity is of importance. The category is genezatility. Generalizability “refers to the extent
to which one can extend the account of a particsiration or population to other persons,
times or settings than those directly studied” (Mak, 2002: 52). The idea of generalizability is
relevant in this epistemological effort since tlesaarcher will interrogate the extent to which
Sofola’s notions of a dual-sex system, which sheembafter studying gender relations in Igbho
culture, apply to other African cultures like thedBa of Zimbabwe. What is noteworthy is that,
the idea of generalizability is closely linked teetnotion of external validity. External validity
connotes to the extent to which research findimgse at in a specific setting and environment
and among a specific people can be generalizedttter communities, groups or institutions”
(Maxwell, 2002: 53). In fact, “the heart of externalidity is replicability - would the results be
reproducible in those target instances to which iatends to generalize?” (Krathwohl, quoted
by Schofield, 2002: 173).

The classical view of external validity is that extal generalizability or validity “is of little e

to qualitative researchers” (Schofield, 2002: 1T ¥act, classical theorists do not want to apply
the idea of external validity to qualitative resgmaibecause they hold that “it is unimportant,
unachievable or both” (Schofield, 2002: 172). Tlweysider it to be unachievable since most
gualitative research focus on a single case stwdyich is obviously inconsistent with the
requirements of statistical sampling processes hvlace usually seen as fundamental to
generalizing from the data gathered in a studyineslarger populations” (Ibid: 173).
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This article establishes the extent to which pre@ms of African Womanhood have managed to
defy the claims of the classical view of externalidity when they carried research on the dual-
sex system among the Igbo of Nigeria and label tidings “African” and not solely “Igbo”.
At this point, it is important to talk about Norbévlafume Mutasa and his two novels under
study.

Mutasa and His Novels

Norbert Mafume Mutasa is a Zimbabwean novelistlodr& expression. He was born in 1947 in
Gutu District of Zimbabwe’s Masvingo Province. Hegot educated in the different
Zimbabwean schools. At the time of his death in ¢ady 2000s he was the chief Executive
Officer of the Tongogara District Council that isuhd in Zimbabwe’s Midlands Province.
During his life time, he wrote five Shona novelscludingNhume YaMamb¢Emissary of the
Mambo/Paramount chief of the Rozvi people) &tidodzi, Dikita NeropaTears, Sweat and
Blood).. Misodzi Dikita Neropais the continuation oNhume YaMamboSo it is like Mutasa
wrote a long novel and then divided it into two woles. Volume one islhume YaMamband
Volume two isMisodzi Dikita Neropalt is vital to talk briefly about each of the twolumes.

Nhume Yamambo

The title Nhume YaMambe translated to Emissary of the Mambo in thisckrt Nhume is an
emissary and Mambo and/or Changamire is the titlengto the paramount chief of the Rozvi
people. InNhume YaMambdChirisamhuru is the Mambo of the Rozvi state dadlada is the
emissary of Chirisamhuru. Chirisamhuru sends Tavadbe present day Njelele Shrine, which
was popularly known as Mabweaziva by then, to cocwiMavhudzi, the high priest of that
shrine, to support Chirisamhuru and not Dyembea ahieftaincy wrangle. Tavada succeeds in
convincing Mavhudzi to stop supporting Dyembeu &mdtart supporting Chirisamhuru in that
wrangle for chieftaincy. As a result of the suppuetgets from Maavhudzi and the Mwari cult,
Chirisamhuru succeeds in defeating Dyembeu aftéchwine is installed the Rozvi Mambo. The
editor has this to say dshume YaMambo,

This, well researched piece of art is a recreatioime powerful Matopo Sacred Shrine of
the Mwari Cult under its Chief Priest Mavhudzi diging the religion, war and politics
that prevailed in Zimbabwe under the Rozvi Ruléiise story plunges the reader back
into the Zimbabwe of the ¥8and early 19 centuries by vividly bringing to life the
sights and sounds of the mysterious, fascinatinbgsametimes frightening Mabweadziva
Cult as it affects the Zimbabwean people and ruéthe Rozvi Kingdom. It is clearly a
bold attempt at a Shona epic that blends histotly miyths, creating a gripping love and
war story, that finally describes in amazing detalv well Tavada the nephew of the
rebellious Chirisamhuru, strategically maneuverddoady and destructive battle-clash,
that had all the wisdom, brutality and violencewddr against King Dyembeu’s army.
(Mutasa 1990: Cover page).
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By virtue of their being “well-researched piecdsad” on Rozvi, religion, war and politics,
Nhume YaMamband its second volumBlisodzi dikita Neropaare used in this article to
establish the extent to which Sofola’s concept dlial-sex system apply to the Rozvi culture of
the pre-colonial era. In the article, the Rozvitigrd represents pre-colonial Shona culture

Misodzi, Dikita Neropa

In this article, the titlévlisodzi Dikita Neropas translated t@ears, Sweat and Bloodhe novel
treats both the success and downfall of Chirisanoibues Mambo of the Rozvi people. In the
novel, Chirisamhuru is portrayed as a very sudugdeader who, after some time, becomes
corrupted by absolutist and autocratic’ methodseatlership. He castigates both Mavhudzi the
high priest of the Mwari cult, and Mwari, who ithigh God of the Rozvi. After he denounces,
Mavhudzi, Mwari and the whole Rozvi religious culthirisamhuru forcefully orders his people
to build for him a new shrine which he re-names ikidae (A high place that can be viewed
from a very far away distance and/or a high placghach the Mambo resides and becomes able
to view his whole kingdom). He orders sub-chiefd &mbutary chiefs to make sure their people
move mountains of his choice to his place for tagpse of constructing the Ndarikure. He also
orders his people to construct a ladder to the mbencommands his people to use the ladder to
bring down the moon from the skies fin order famho satisfy his selfish goals. That ladder is
what Chirisamhuru calls Nhururamwedzi (ladder fangging down the moon After Mavhudzi
and the high God (Mwari) try in vain to warn Chamshuru to stop his acts of bigotry, they
combine to destroy him. At the end of it all, Mwaends a foreign army to go destroy
Chirisamhuru and his chiefdom.

Using the two novels by Mutasa, this article pralse® discuss the extent to which the concept
of the dual-sex system of socio-political powerrgig as Sofola understands it, apply to the
pre-colonial Shona culture . Roizvi culture isdises case study. The Rozvi were a group of the
Shona people who managed to build a strong stateettolonial Zimbabwe. Thje discussion in
this article is based on only the three out offthe perceptions of a woman in African culture,
which Sofola (1998: 53-4) proposes. These are: lyofnan as the divine equal of a man in
essence, 2) A woman as a daughter, and (3) a wawam wife. Since the perception of ‘a
woman as a mother’ is not prominent in Mutasa’sat@\t is left out in this discussion.
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Woman: Divine Equal of A Man

In Mutasa’s novels, the concept of a woman as meligqual of man is traceable through the
study of the Rozvi people’s hierarchy of supremddye nature of that hierarchy is that it was
both sacred and secular. The hierarchy as Muta&sepis it appears like this:

Mwari (The Rozvi high God)
Midzimu mikuru (Senior guardian spirits of the Rogtate)
Midzimu midiki (pior guardian spirits of the Rozvi state)
Nevanji mukuru waMwari (The High Priest at MabweazEhrine)
Mbonga (Sacred virgins), Manyusa (Rain makers) Masvikiro (spirit mediums)

Mambo/Changamire (Rozvi paramount chief)

Makurukota aMambo nemhuri yake (Mambo’s court cdone and his family members)
Mhuri dzavaRozvi (Members of the Rozvi families amahs)
Madzishe (Tributary and sub chiefs)
Makurukota nemhuri dzaMadzishe (Tributary m chiefsirt councilors and family members)

Vanhu vanotongwa naMadzishe (All the subjects éottibutary chiefs)
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Mwari is the Rozvi and Shona people’s high God.isdassociated with the present day Njelele
Shrine, In Mutasa’s novels the Njelele Shrine idemed to as Mwarindizimu and/or
Mabweadziva. In Mutasa’s novels, senior guardiantsmf the Rozvi chiefdom are the spirits
of the father founders of the Rozvi state. Mut@200: 31) says of them, “...dzinoti, Dziva,
Tovera Murenga, Chaminuka, Tate, Dombo nedzimwé&alzanda” (They are, Dziva, Tovera
Murenga, Chaminuka, Tate, Dombo, Washaya and mangrs), (Mutasa, 1990: 31). In
Mutasa’s novels, they also include “Washaya namégaamadzitateguru enyika ino” (Washaya
and the great legendary figures among the graret&tbf this state), (Mutasa, 1990: 31). The
junior guardian spirits of the Rozvi state are ispiof the Rozvi people, who would have been
key and central to the growth of the Rozvi staté Wwauld not have been among the father
founders of that state. They are usually ancespiaits of the former and late Rozvi Mambos. In
Mutasa’'s novels they include the spirit of Chiridgamu who is grandfather to Mambo
Chirisamhuru. Ndomboya is the medium for that atreé spirit. In Mutasa’s novels, the other
junior guardian spirit of the Rozvi state is ChuMleguru who possesses Tavada. In Mutasa’s
novels, the high priest is Mavhudzi. As the higkegt, Mavhudzi acts as the “bridge” between
the guardian spirits of the Mamboland and the Maitb his people. Mavhudzi says that,

Ndini Mavhudzi, nevanji mukuru waMwari munaisi weang. Ndini mutsananguri
nomuturukiri wezvinobva kuvadzimu vakuru vose vamagmuno nezvose zvinonzi
naMwatri zvidudzirwe vanhu. Mavhuddzi ndiye zambu&pvinobva kuvanhu zvichienda
kuna Mwari. Ndichigovawo danhiko rezvinobva kuna &wzvichiinda kuvanhu” (I am
Mavhudzi the great son of Mwari who causes thesréanfall.. | am both the interpreter
and passage of what comes from the senior guasgiaits of the state who reside here at
the Shrine and of all that which Mwari would wamtople to know and understand. | am
also the go-between of what comes from the peopdmded for Mwari to know. Again, |
am the go-between of what comes from Mwari thahtended for the people to know
and understand). (Mutasa, 1990: 109).

Sacred virgins, rain makers and spirit mediums pgca position which is more or less
horizontal in the hierarchy of supremacy: Tavadgs shat, “Takazosvika pamaguta namamana
aigara manyusa, mbonga navagari vokushandira Zafiée” arrived at some sections of the
shrine where the rain makers, the sacred virgimsthose people that at the service of Zame at
the shrine resided), (Mutasa, 1990: 80). Sacreging, who are called Mbonga Shona, are
young girls who will be at the service of the higtest at the holy Shrine. They are expected to
remainvirgo intacto for the whole period they will be serving at therise. In the novels,
Harupindi is a sacred virgin before the high prigstes her off in marriage to Mambo
Chirisaamhuru. Hwerure is also a sacred virgimkeshe enters an illicit sexual encounter with
Mwenje. The other sacred virgins are Nyikite, Masje and Chisvo.
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The Manyusa or rain makers are the men who resitteahrine together with the Mbonga and
the other people who will be serving there. Theles are related to rain making activities.
Tavada says of them,

Paiva namanyusa makuru aiturikira zvaitaurwa nealbiva mumapako aishamisa aya.
Pamwe tainzwa zvinotaurwa kana takonewa manyuskiodti (There were senior rain
makers, who would interpret or pass on what wowddehbeen said by the voice that
appeared to us from some sacred caves. When theaogrgeople failed to grasp what
the voice would have said, the rain makers wouwddfygl it to them), (Mutasa, 1990: 80).

It ecomees clear from Tavada’'s words that, the Maay(rain makers) mediated between the
sacred beings who resided at the holy shrine aag#ople who came to the shrine to ask for
rains. Just like the Mbonga, they were to stay unieth as long as they were serving at the
shrine. In Mutasa’s novels the Manyusa include Ghukavada, Chuwe Mugura, Mwenje,
Mukwati and Mavhudzi. Although he is high priestaihudzi refers to himself as a Nyusa.

In the novels, the reader meets spirit mediumseflikes of Ndomboya and Chuwe Tavada.
From the reading of the novels, it appears thatlstvthe high priest interpreted the will of the
senior guardian spirits to the Mambo and the pedpke spirit mediums interpreted the will of
the junior guardian spirits to the chief priesttite Mambo and to the Rozvi people in general.
Ndomboya is a spirit medium of her grandfather,riSamhuru. The reader meets her possessed
on pages 17 and 50-51 Nhume YaMamboravada is a spirit medium of Chuwe Mugura his
father. He is possessed by him at different ingana bothNhume YaMamband Misodzi
Dikita Neropa. The position of the Mambo/Changamire came soorr #ftet one of the rain
makers, the sacred virgins and the spirit mediumblhume YaMamb®utasa makes reference
to some three Mambos. They include the Late Gurmbauea, who is Chirisamhuru’s father,
Dyembeu, who is Chirisamhuru’s brother and Chirisara himself. In Pre-colonial Rozvi
culture, the position of Mambo was both sacred sexllar. Although it was both sacred and
secular, however, that position was more secukan #acred. The Maamo would rule with the
help of councilors. His councilors included his thhers and some other respected people from
among the Rozvi people. In Nhume yaMambo, Chirisamns councilors include among many,
his younger brothers Jiri and Musaka, Ndomboyastster, Tavada his nephew, Harupindi his
second wife and Harunndima, who is Tavada’'s wifeeréfore, members who belong to the
Mambo’s immediate and extended families were hekigh esteem in the Rozvi state.

Below the position of the Mambo and that of hisrmmlors and family members in the hierarchy
of supremacy were the tributary and sub chiefduiary chiefs were rulers of those chiefdoms
that were directly under the leadership of the Manihey could be people, who belonged to
those respective chiefdoms, who would have beeniaga by the Rozvi Mambo to rule on his

behalf.
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They could also be people from the Rozvi clan, wlald have been appointed by the Mambo
and his court councilors to go and rule over conggliéerritories. In the Rozvi state, the tributary
chiefs also had court councilors, who were supeothe members of the general populace.
Members of their immediate and extended familiesewadso superior to the members of the
general populace that make up the bulk of the @djul of any given chiefdom. In Mutasa’s
novels the reader meets tributary chiefs such agelg, Ndumba, Chirimuhanzu, Negove
Zimuto etc. What needs to be debated on is thenextewhich the hierarchy of supremacy
promoted the concept of womanhood as a divine egfualman in essence. A table needs to be
drawn showing the statuses in the hierarchy frayeradered perspective.

Male Female
Mwari/Zame/Musikavanhu/ Nyadenga -
Senior ancestral guardian spirits — Tovera,

Murenga, Dombo, Tate, Wahsaya and Dziva

Junior guardian spirits — Chirisamhuru and Chuwe
Mugura

Chief Priest of the Mabweadziva cult — Mavhudzi --

- Sacred virgins - Harupindi, Hwerure, Nyikit
Chisvo, Masikinye and group characters

o

Rain makers — Mukwati, Mwenje, Mugura, Tavaga,
Mavhudzi and group characters

Spirit mediums — Tavada Spirit mediums — Ndomboya

Paramount chief — Gumboremvura, Dyembeu and
Chirisamhuru

Paramount chief's councilors Tavada, MusakBaramount chief's councilors — Ndomboya,
Gumunyu and Jiri Harupindi and Harunandima

Tributary chiefs — Njerere, Ndumba, Negovye;
Chirimuhanzu, Zimuto and many others

The table shows that in the hierarchy of supremRogvi men and women were equal in status,
however, men seem to have been ‘more equal’ thaneman the sense that they occupied far
more positions of supremacy than women. In theetdlvére are four categories of positions.
They include: a) Positions that are completely mia)gositions that Mutasa depicts as male but
which are debatable from an understanding of Shustary and culture; c) positions that are

exclusively female and d) positions that are ocedddy both men and women. It is the last
category of positions which demonstrates beyondiallbts that women and men are divine
equals in real essence in the Rozvi traditionalucel A table needs to be drawn which displays
the four different categories of positions of supaey which were found in the Rozvi state.

60

The Journal of Pan African Studjesl.6, no.4, September 2013



Positions that are male| Positions that are Positions that are both| Debatable positions

female male and female
High God Sacred virgins Spirit mediums Tributarg @ub-chiefs
Senior guardian spirits Court councilors
Junior guardian spirits
Chief priest
Rain makers

Paramount chief

If one uses Shona history and culture to judge Wlay Mutasa presents the positions of
supremacy from a gendered perspective, he/sheagikte with him in all respects save his
presentation of the position of the tributary amth hiefs. It is debatable whether or not this
position was ‘male’ in the pre-colonial Shona crétu

Debatable Positions: Male or Female in Pre-Colonigdhona Culture

That position of the tributary and/or sub chieben to debate pertaining to whether or not it
was only for males to occupy. Mutasa seems to |igpat the position of the tributary chief
was only to be occupied by males in the traditid®fana culture. That is the case since he gives
only male citizens occupying that position. Be thatit may, what needs to be taken note of is
that as tete or mukunda (aunt and daughter) im&td family, a woman could be tasked to head
a particular territory as chief and/or sub-chidiaf could happen if her natal family was a family
which was entitled to chieftaincy (Mhuri youmambbfararike’'s (2003: 11-12) says,

Records dating back to the seventeenth centurycatelithat Ishe Mutasa had many
female Madzishe who administered their matunhuhé nineteenth century, and early
twentieth centuries the daughters, sisters andrmtaunts (madzitete) of the Manyika
Ishe were sometimes appointed to rule over manymhat There are also references to
masadunhu echikadzi among the Jindwi of Bocha ahé Nemakonde’s area. Other
accounts indicate that women ruled as both masadantd Madzishe in Mutoko, Seke
and Chihota...

What that means is, ushe (chieftaincy) is not tkelusive entittement of men in Zimbabwe

(Mararike 2003: 11). Zvarevashe who is another Abwean novelist of Shona expression
depicts a woman playing the role of a sub-chiefZvarevashe’s novel, Mandivavarira is a sub-
chief of the Sadzaguru people of Chikomba Distoicthe pre-colonial times. If it is true that

women could be tributary and sub-chiefs in pre-g@btimes, then, the position of tributary and
sub chief, which was both sacred and secular, I®\that in the pre-colonial Zimbabwe, men
and women were somewhat divine equals in real essen
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Probably Mutasa misreads the history of the Romdi af the Shona in general when he depicts
only men occupying the position of the tributaryethHowever, it may be probable that Mutasa,
who is treating only the Rozvi history and cultued not the history and the culture of the
Shona people in general, is capturing what waséise in the Rozvi state which of course was
separate and apart from what was happening amengamyika which Mararike discuses in his
work and among the Zezuru of Chikomba as what Zwestee asserts in his novel
Gonawapotera.lf that is the case, it might not be worthy to geize concepts from one
African culture on all African cultures since Afaic cultures were and still are not
homogeneous. Therefore, one may be forced to agtkehe classical view of external validity
which says that, external generalizability andidemal validity “is of little help to qualitative
researchers” (Schofield, 2002: 177). In fact, ctadgheorists do not want to apply the idea of
external validity to qualitative research becatmsy thold that “it is unimportant, unachievable or
both” (Schofield, 2002: 172).. They consider it lbe unachievable since most qualitative
research focus on a single case study, (Schofieid, 173). If there are fewer instances when
men and women behaved like divine equals in resdree than instances in which they did not
in Rozvi culture and tradition as what is depictedlutasa’s novels, Sorola’s theory which she
built basing on her research which she carriedaoutng the Igbo should not be generalized on
all African cultures without caution. That is thase since those cultures are not homogenous
despite their sharing concepts. This is the poihene external generalizability should be
replaced in qualitative research by concepts sgcthat of “fittingness”, that is proposed by
Guba and Lincolin (quoted in Schofield 2002) anat thf “comparability” which is proposed
by Goetz and LeCompte (cited in Schofield, 2002). dmparability, Goetz and LeCompte
refer,

...to the degree to which components of a study 4udieg the units of analysis,
concepts generated, population characteristic agttings — are sufficiently well
described and defined that other researchers @thagesults of the study as a basis for
comparison” (Goetz and LeCompte, quoted by Schhfiz002:178).

Due to their understanding of comparability whishopposed to generalizability, Goetz and
LeCompte argue that, “qualitative studies gainrtpetential for applicability to other situations
by providing...“comparability” (quoted by Schofiel@002: 178). Probably what Should be
noted is that, Sofola’s idea of a dual-sex-systea is based on ‘holistic harmony’ did not really
exist in the pre-colonial Rozvi culture since mard avomen were not total divine equals in
essence for men occupied more positions than waméme hierarchy of supremacy that was
both sacred and secular. Therefore, “comparabitiggher than ultimate generalizability should
apply when scholars seek to apply theories, deeelap some parts of Africa, to cultural
realities separate and apart from the culturesrthiaire those theories.

62

The Journal of Pan African Studjesl.6, no.4, September 2013



For Guba and Lincolin (quoted in Schofield 200Z8)Lthe concept of “fittingness” with its
emphasis on analyzing the degree to which the tetuastudied matches other situations in
which one is interested, provides a more realiatid workable way of thinking about the
generalizability of qualitativeesearch results than do more classical approachesconcept of
“fittingness” seems to be more appropriate thanegdizability when one analyses Sofola’s
claim that the woman is portrayed as an equal of nma traditional African religious
proceedings. This is because in most cases althAfrgdan cultures are not homogenous but
they have a lot in common.

Woman as Wife

In Shona culture, a woman is wife in relation to hesband. In the same culture, a married
woman has both what we can tede jureandde factohusbands since she is married to a family
and not solely to a particular individual who pégyisola (bride price) for her (Charamba, 2011)..
Her de jurehusband is the man who pays lobola for her and @sothe right to share conjugal
rights with her. Herde factohusbands are her husband’'s younger brothers gritews (her
husband’s sisters’ sons and her husband’s fathisters’ sons) She has to do everything that she
does for hede jurehusband to thesde factohusbands save having sex with them. For the sake
of convenience, this paper will discuss the dualssestem in Mutasa’s novels making references
to the relationship between women and thdsr jure husbands. There are women who are
depicted as wives in Mutasa’s novels. They inclHaeunandima, who is wife to Tavada, There
is also Harupindi, who is Chirisamhuru’s wife. Afteer husband’s death, Ndomboya is inherited
by her husband’s young brother Ticharwa. There$tweis wife to him.

Harupindi and Chirisamhuru

As wife and husband, Harupindi and Chirisamhuru glement one another in different ways
marking the existence of the dual-sex system irRibevi State. INhume YaMambhas wife to
the Mambo, Harupindi sits at the Mambo’s court as of his councilors she deliberates on
issues which pertain to Chirisamhuru’s effort talaen his father's leadership position from
Dyembeu. For instance she makes some criticalidasi®n the court that are readily adopted by
the court councilors. In that sense she complesnbet husband’s efforts to become the
Paramount chief of the Rozvi. Harupindi is at thent in the civil war between Dyembeu and
Chirisamhuru’s armies. She performs some verycatitioles which aid Chirisamhuru’s army to
remain strong and united. At one time, Harupidjether with Harunandima, plot an idea that
helps Chirisamhuru’s army to conquer Dyembeu’s.

63

The Journal of Pan African Studjesl.6, no.4, September 2013



The two women organize that Tavada disguises hinaselMavhudzi the high priest of the
Mabweadsziva shrine whilst they disguise themseagesacred virgins from the shrine. They
organize this in order to frighten Dyembeu’s arnyyamnouncing to them a message of defeat;
and a message of conquest to Chirisamhuru’s arnifytlasy are personnel from Mabweadziva.
After the whole plot is successfully carried outav@ida, who is Chirisamhuru’s army
commander, comments that,

Varwi vaChirisamhuru vakadengenyesa makomo namatondruzha rwokufara.
Vaipembera, kuimba nokutambira vadzimu venyika me&a (Chirisamhuru’s soldiers
made a great noise of joy that reverberated acrmastains and the whole forest. They
were dancing and singing in praise of ancestratdjaa spirits of the Mamboland and
the Mabweadziva cult). (Mutasa, 1990: 194).

Again Tavada comments that, “Varwi vaDyembeu nawgdmiriri vavo vakarukutika ura
hukange huchadambuka nokutya” (Dyembeu’s soldiedstiaeir leaders were gripped with fear
and their intestines behaved as if they were gtinge in pieces due to the fear that gripped
them), (Mutasa, 1990: 194). The contrast betwekat\wmappens in Chirisamhuru’s camp and
what happens in Dyembeu's camp after Tavada, Hadupand Harunandima disguise
themselves as sacred beings from Mabweadziva sti@t$larupindi’'s and Harunandima’s war
strategy proves its worthy.

In Misodzi Dikita NeropaChirisamhuru becomes angry with Mavhudzi the higiest of the
Mabweadziva shrine and the other sacred beings tinensame shrine to the extent of wanting to
massacre all of them. Killing people from the hslyrine was a sacrilegious abomination in
Rozvi culture. If Chirisamhuru would kill them, hjgower would come to a halt forthwith.
Knowing very well the nasty and inimical consequenof killing sacred beings from the
Mabweadziva shrine, Harupindi intervenes tactftilystop Chirisamhuru’s soldiers from killing
Mavhudzi and his whole entourage. The novelist sags

Ipapo Harupindi akasvetukira mudariro achizeesa j@va raMambo. Aidaidzira kuti

varwi varege kupfura uye manyusa atonhore. Varwkatyam kuti vangabatanidzira

nanyachide waMambo ndokurega kupfura” (Without madb, Harupindi jumped into

the midst of the people swaying a red cloth that pat of the Mambo’s regalia. She did
that ordering Chirisamhuru’s soldiers to stop Rilithe people from the Mabweadziva
shrine and encouraging the rain makers to hold gezice). (Mutasa, 1991: 36).
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In that sense, Harupindi works for the benefit aér hhusband through making sure
Chirisamhuru’s soldiers do not kill Mavhudzi theghipriest of the Mabweadziva shrine. When
Chirisamhuru embarks on his two formidable projeftsonstructing a new Shrine (Ndarikure)
and of constructing a ladder to the moon (Nhururadey) Harupindi supports him without

ceasing. She even dies when the ladder to the maeakens and falls down whilst she
accompanies the soldiers who are tasked with tie @fugoing up the ladder with the aim of

hanging down the moon. Therefore the dual-sex systeevident in the manner Chirisamhuu
and Harupindi relate as husband and wife.

Harupindi also complements her husband in matterdot with sex. When she discovers that
Chirisamhuru is romantically infatuated to a ponitere he wants to have sex with her for the
first time after they have married, she signals atia/ to go out of the hut where she and
Chirisamhuru are. She does that as a way of cgeatifiee environment for them to give each
other conjugal rights. Tavada says that, “Ndakansa raHarupindi kuti riri kunditi ndichibuda
vasare voga”, (I read from Harupindi’'s looks thae swvas eager to have me leave her and
Chirisamhuru alone in the hut), (Mutasa 1990: 165).

Tavada and Harunandima

As husband and wife, Tavada and Harunandima conguieimne another at different levels of
life including at the level of politics and of setuengagement. In the first place, Tavada is
tasked with the duty of being the emissary of thanMo and Harunandima helps him in
different ways to enable him to successfully execitat duty. At one moment, she defies
Tavada’s idea that she should not accompany hitned/labweadziva shrine on the pretext that
her presence would not be tolerated there. In dgfyavada’s idea, Harunandima says that,

Kana ndava mukadzi wendambakuwa ini ndatova ndaovako...Panopinda iwe
panopindikawo neni...ndinoinda uye pose pauchandapindndinenge ndiripo” (The
moment | become wife to a sacred person is the wawgnent | also become sacred
too...where you will pass through | will also passotigh...I will go with you and
whatever you enter | will enter it too) (Nhume Yatlao p 136).

Her words are a declaration of the concept of d&skerasystem which in that novel is marked by
the close working together of a husband and a agfpartners. Harunandima believes that a wife
should perform the same duties that her husbarfdrpes in the politics of the state.
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Mavhudzi also utters the words that celebrate asadt éhe need for a husband and wife to work
closely together for the success of one anothenwleesays to Harunandima,

Zvino Haruna, zvauri mudonzvo wechibwe chinotedehi,i unenge uriwe mubiki,
mukushidziri, mukodzongi, mushanduri muraviri norakyxi wezvose zvenhume huru
iyi”, (Now that Haruna, you are a walking stick {@) to this untouchable being
(Tavada), you will be the cook, fire lighter, brenywmixer, taster and distributor of all
that pertain to the duties of the emissary of treeMo) (Nhume YaMambo P. 139).

Mavhudzi’'s words show that a wife compliments hasliand in everything that relates to his
socio-political duties. However since Mavhudzi adess Haruna a mere ‘walking stick’ to
Tavada, it indicates that Haruna is the objectesfiiusband’s use. That concept defies Sofola’s
idea of a dual-sex system that is based on theepbrat equality between men and women. As
wife, the woman remains an ‘acted upon’ and noactor since it will be her husband who will
be the actor and the genuine mover of history whkige remains a subordinate to him.

Tavada is chosen the leader of Chirisamhuru’s athat has to fight Dyembeu’s army.
Harunandima aids him in different ways to make dwesucceeds as the chief commander of
Chirisamhuru’s army. It is Harunandima and her taister Harupindi who organize that Tavada
disguises himself as Mavhudzi and Harunandima aadipindi disguise themselves as sacred
virgins from the sacred shrine in order to try anduce fear into Dyembeu’s army and army
leaders. They successfully stage manage the wheleesand Dyembeu’s soldiers become very
much gripped with fear and they become very mualeaay to take part in the struggle. That
contributes to Chirisamhuru’s victory and it creadename for Tavada, the leader of his army.

In Misodzi Dikita Neropa,Tavada is sent by Chirisamhuru to go around thevRetate
inspecting progress which different chiefdoms akimg towards eradicating mountains and
moving them to Chirisamhuru’s place for the purposeonstructing Ndarikure. Harunandima
accompanies him on all those journeys. When Tavadseaten his finger by a woman from
Chief Chikwanda of Gutu area, it is Harunandima wdiaes him to her father’s place in Zimuto
where he receives medication. Tavada'’s life isegtwy Harunandima and her people.
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Harunandima displays this idea of a dual-sex systen she seduces Tavada and Tavada ends
up enjoying he seductive strategies since he nihlese comments,

Ndkayerekana ndobvundira mazamu ndichiasvinyangmusova. Mazamu acho
ngaaurungane, ugoona kuzara nokubumba achingokanga zifa romukaka! Kana kuri
kunyorovera nokuurungana ungati izai rehuku ralwaisnudumbu ichivhiiwa” (From
nowhere, | found myself fondling her breasts whigdre full and rounded in shape and
which felt like some well packaged sour milk! Whiercomes to their tenderness and
rounded shape they appeared like a warm egg tlsgueabeen untimely ripped from a
recently slaughtered hen) (Mutasa, 1990: 128).

What that means is, Tavada and Harunandima worlartdsvgratifying one another sexually.
Therefore, as wife and husband they complementoother in sexual engagements.

Ndomboya and Ticharwa

Ticharwa is a younger brother to Ndomboya’s husbét&dinherits her after his brother’s death.
Although the novelist does not give much on howtthe relate as husband and wife, still, one
can sense a complimentary relationship between.tidémen Ndomboya is sent by Chirisamhuru
to chief Njerere’s place to gunner support for himthe war for chieftaincy, her husband

Ticharwa accompanies her. He also accompanies henwshe goes to ask for rains at the
Mabweadziva shrine. The Ticharwa and Ndomboyaicgighip is important in this discussion

of the dual-sex system in that it is Ndomboya, whiecomplimented by Ticharwa (a man) and
not vice versa as is the case with the other hukbad wife relationships in Mutasa’s novels.

The husband and wife relationship in Mutasa’s nevd#@monstrates to some extent how the
philosophy of ‘holistic harmony’ was lived and dedated among members of the pre-colonial
Rozvi society. However, most of those relationstspglied here save the relationship between
Ndomboya and Ticharwa, seem to indicate that womere appendages of men in the Rozvi
state. That alone defies the existence of a gendirs-sex system of socio-political power
sharing fully developed by African peoples and dase women as wives which Sofola (1998)
talks about. That is conclusive since in most cases (the husbands) are the actors whilst the
women (wives) perform ancillary roles that servait their husbands to achieve whatever they
intend to. That is the case with the wife and hadbeelationships between Chirisamhuru and
Harupindi and Tavada and Harunandima. Harunandinth Harupindi seem to be behind
successful men — that is Tavvada and Chirisamhagpectively. That is why Mavhudzi
considers Harunandima to be merely Tavada’'s walkiiody (tsvimbo), (Mutasa, 1990: 139).
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The woman in Sofola’s dual-sex system does not twlithe saying, "Behind every successful
man is a woman. Rather she is guided by the sayiig strength of a man is in his woman”
and/or “A soldier with a mother does not die at W front”, (Sofola, 1998: 63). One cannot
deny totally that the strengths of Chirisamhuru dmdada are in their wives Harupindi and
Harunandima respectively, however, Harupindi anduHandima seem to be behind (mere aids
to) successful men more than those men do havegsitréen them. That is because the agenda
that has to be achieved is their husbands’ agendasheirs. That in its own leaves Sofola’s
concept of a dual-sex system somewhat questionbloligke the modern African woman, the
woman in Sofola’s dual-sex system is not eageretsden but is eager to be heard. As such, she
is guided by the saying, “If the Ada (daughter)ssdlyat a day-old chick is a hen, so it is”,
(Sofola, 1998: 63). INhume YaMambahat sort of spirit is demonstrated by Harunandima
Tavada insists that Harunandima should not accoynpan to Mabweadziva, but Harunandima
defies that at all odds and she goes with him. AJaavada insists that he is an emissary of the
Mambo to the ‘holy’ shrine of Mabweadziva, as sut¢ie cannot be husband to poor
Harunandima. Harunandima is eager to marry Tavadh she corners him into a sexual
encounter that leads to their marriage.

What that means is that the dual-sex system whafhl& parades in her critical endeavor was
prevalent in the pre-colonial Igbo society also leggpin part and not in whole to the Rozvi
culture of the pre-colonial era of Zimbabwe. Theref scholars need not to be guided by the
principle of generalizability rather they should geided by the principles of fittingness and
comparability when they deal with aspects of caltuhat seem to apply to different African
cultures.

Woman as Daughter

In Sofola’s thesis, as daughter in a family, a wontéosely partners with men to perform
different life activities. Again, as daughter irfaanily, a woman works closely with her father
and brothers to ensure the family’s continuity giseence. In Mutasa’s novels there are two
women who partner with men as daughters in thealrfamilies. There is Ndomboya, who is
daughter to the late Mambo Gomboremvura and whsister to Chirisamhuru the aspiring
Mambo. There is also Karukai who is daughter tai€amhuru.

Ndomboya versus Chirisamhuru

The concept of a dual-sex system is evident imthener Ndomboya and Chirisamhuru relate as
brother and sister. When Chirisamhuru finds the ggiting tougher in his struggle for
chieftaincy, he visits his sister Ndomboya who tsclhief Zimuto’s place to seek advice and
assistance. Ndomboya complements Chirisamhurutstefto fight for their father’'s leadership
position by encouraging him to be brave and toiooetfighting for what rightfully belongs to
him and not to Dyembeu the usurper. At one timerldoya says to Chirisamhuru,
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Baba vako vaiva ngwe, saka iwewe chimuka mwana wen@vuta umambo hwababa
vedu kuna Dyembeu ari kuhupamba”, (Our father wageal leopard, so you
(Chirisamhuru) be a true young one of a leopardcld®® by force our father's
chieftaincy from Dyembeu who is grabbing it. (Mw&a$990: 15).

With those words, she encourages, as daughtereoBtdmboremvura family, her brother to be
brave and to fight for chieftaincy without ceasifgom that moment on, Chirisamhuru becomes
geared to battle with Dyembeu for chieftaincy.

Ndomboya is a medium for the ancestral spirit of geandfather Chirisamhuru. As a spirit
medium, she is possessed twice in the story. Sbenies possessed when Chirisamhuru visits
her at Zimuto and she becomes possessed when dbfiiisu’s entourage gets to Manyanga
from Zimuto. On both instances the spirit that pgsges her encourages Chirisamhuru to fight
for his father's chieftaincy. At Manyanga she detdtes on what Chirisamhuru and his
delegation should do in their bid to defeat Dyemlmethe battle for chieftaincy. She tells them
that they should send Tavada to the Mabweadzivenesho convince Mavhudzi to support
Chirisamhuru and not Dyembeu in the struggle foefthincy. She also tells them to seek
military support from different tributary and subiefs . Ndomboya is prepared to indulge into
an incestuous relationship with her brother Chmisaru in fulfilment of a custom that demands
that a man who would want to be a strong Mambotbhaddulge in an incestuous relationship
with her sister in full view of the majority of h&ibjects. Ndomboya says that,

Chero zvenhovo usanetseke ndiri pano. Chikururnbkuna-kuna kana kurega umambo
hwababa vedu huchidyiwa naDyembeu?” (Even if it esrto the custom of committing
incest, do not worry for | am here and well prepafier it. What is more important than
the other between committing incest with you aritiig Dyembeu keep hold to our
father’s chieftaincy?). (Mutasa, 1990: 30).

Mdomboya is ready to be shamelessly exposed ingtibbugh being sexually used in the full
view of the people for the benefit of her brothBhat shows how Ndomboya, as a daughter in
the Gomboremvura family, upholds the dual-sex sydteat had roots in the principle of holistic
harmony. Ndomboya contributes towards her brothartscess in the struggle for chieftaincy in
a very unique way. Tavada says that,
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Asi mangwanani oga oga, mai vaitora mhandara dzdsgtungamirirwa
naKarukai. Vaindokwira paziware raivapo pakata@sanopagere hondo
yaDyembeu. Vaindosvikomira vakaita mutsetse valsstavarwi vaDyembeu.
Vaizviita vose vari mushwi sembambaira...vaidanidziraachizamura
nokukotama vachinyomba varwi nezvombo zvavavengyi..iz
zvaiitwa...semhinganidzo dzokugura simba rmuvengivefly morning my
mother (Ndomboya) would lead all the virgin girlbawvere under the leadership
of Karukai to the top of a hill that was very cloge where Dyembeu’s army
camped. The virgins would stand in a straight fal@ng Dyembeu’s army. They
would do that when they were totally naked like stvpotatoes...they would
shout moving their bodies backwards and forth aastigating Dyembeu’s army
and its weapons...that was done...as a strategy ofem@ak the enemy’s army).
(Mutasa, 1990: 189).

Therefore, Ndomboya develops into a war stratemisher own way for the purpose of
complimenting her brother’s efforts to take ovee thosition of Mambo from Dyembeu the
usurper. Ndomboya also complements Chirisamhuriitste to become Mambo. She bears a
son, that is Tavada. It is Tavada who later becor@é&risamhuru’s emissary to the
Mabweadziva shrine and Chirisamhuru’s army commante Shona they say Muzukuru
akakunda mwana wokubereka (A nephew surpasses owe'son). That is because the Shona
believe in the saying, “Kuwanda kwakanaka museve&kapatera pamuzukuru (There is
something good in numbers for a nephew shieldsreowathat is aimed at his uncle). It is
Tavada — Chirisamhuru’s nephew - who is Chirisamtsuemissary to the Mabweadziva Shrine
and who is Chirisamhuru’s army commander. WithodbMboya, Tavada was not going be
born: without Tavada, Chirisamhuru was not goingréceive support from Mavhudzi and
without Mavhudzi’'s support and without an able arceynmander like Tavada, Chirisamhuru
was not going to defeat Dyembeu in the strugglefoeftaincy.

Karukai versus Chirisamhuru

As a daughter in the Chirisamhuru family, Karukairiss hand in hand with Chirisamhuru her
father to make sure he succeeds in achieving kiswlitical goals. When Chirisamhuru wants
to make sure no one dares to become intimate watuhkhndima whom he loves dearly, he
sends Karukai to go and spy on her when Harunandnaavay from him. Karukai does that

although Ndomboya makes sure she does not stopldaral Harunandima to become intimate.
As what has been already discussed, Karukai itetiaer of the virgins which Ndomboya takes
up the hill totally naked as a means of weakeniggrbbeu’s army. What that means is, Karukai
and the other girls sacrifice their dignity and faumworthy for the benefit of Chirisamhuru.
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In Misodzi Dikita Neropawhen Chirisamhuru is engaging in dictatorial emdes when he asks
the people to build for him a new Shrine separatéapart from the Mabweadziva and when he
plans to hang down the moon in order to satisfyskifish goals, it is Karukai who is appointed
by the other women to reason with his father thihoagtlining why women thought that it was
not worthy for the Mambo to hang down the moon. Wamen considered the moon to be of
vital importance to them since they held it to eoéonatural cycles and events that condition
women'’s survival. They include the moon’s role etefmining their either getting pregnant or
not and the moon’s power to regulate menstrual esyclAlthough Chirisamhuru remains
adamant, Karukai makes an effort to reason wittddspotic leader to stop his acts of bigotry.

Although women work together with men as daughtéra given clan, they seem to remain
more of appendages of men. That is because, Mdigsats them working for the success of
men and not for their own success. Ndomboya andik&armake painful sacrifices and
compromises for the benefit of Chirisamhuru yetrS8amhuru does not want to compromise in
any meaningful way that benefits the two women..eWNdomboya feels Harunandima has to
marry Tavada and not Chirisamhuru, Chirisamhuruoses his will and does not want to
compromise. He sends word to Ndomboya and the pia@ple who are with Harunandima in a
faraway place that, “kana wangobata Haruna wajeyei kunyanzi ndiani chirango chacho
rufu” (Who ever tries to become intimate to Haruwtham, who is Chirisamhuru’s prospective
wife, his punishment is death), (Mutasa, 1990: 1Z4%erefore Ndomboya is ready to sacrifice
her self-worthy, her human dignity and respectibilor the benefit of Chirisamhuru and yet
Chirisamhuru is not ready to compromise in wayd thenefit Ndomboya. Therefore,, in the
dual-sex structure which Mutasa depicts women areeraf appendages of men than their equal
partners in socio-political issues. This is alsadert in the manner Chirisamhuru and Karukai
relate. Karukai sacrifices her time to try and makee Harunandima does not become intimate
to Tavada for the sole benefit of her father. Shalso in the company of the virgin girls who
stand nude in front of Dyembeu’s army in a bid ®aken them before the battle for chieftaincy
commences, yet when she begs her father to stgprdjesct of seeking to hang down the moon
for the benefit of the women and some other peoplarisamhuru refuses to compromise.
Therefore, from what is evident in Mutasa’'s novelse dual-sex system which Sofola talks
about did not happen in a system of holistic haiyreimong the Rozvi people of the pre-colonial
era of Zimbabwean history. That is because menyedj@ lion’s share in the manner they
related with women as wives, as daughters and dseps in religious proceedings. Probably
Africana womanists should take heed of what Obrelaisserts when he says that,

The idea of the pre-colonial traditional societyaasaven of peace, a state of egalitarian
self-satisfaction, idyllic bliss and sweet reasdeabss is a utopian myths as falsifying as
the opposite idea which sees it as a state of ah@marchy, a bloody battle-field in
which the weak [the women], and the helpless war@dien down by the strong. (1975:
205).
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The radical feminist thinkers view the African pé&sthave been a bloody battle-field in which

the women were trodden down by the might men witilstAfricana womanist view that past, as

a haven of peace, a state of egalitarian selffaatien, idyllic bliss and sweet reasonableness
where men and women related in holistic harmorhe Two groups of scholars stick to some
two falsifying myths as Obiechina has observed.yTheed to share and to learn from each
other. The Radical feminist should learn to ap@tecthe good in the manner men and women
related in the different African societies befdneyt were colonized and the Africana womanist
should learn to accept the bad habits and conta¢tkee manner men and women related before
the colonization of the different African societid$he two groups of scholars should struggle to
meet half-way if they are to come up with a genyhiosophy of gender for African people.

Conclusion

This article has established that, generalizabilgxternal validity) cannot readily apply in
gualitative research undertakings. It may only ggartly but not wholly when a theory, which
was developed in another African society and caltarapplied to other cultures and societies of
Africa which are separate and apart from that nabAfrican society and culture from which the
theory was founded. Therefore, if researchers applyiesale those theories developed in some
African societies and cultures on societies antuce$ which are separate and apart from them,
upholding of course in the process the notions ficAn sisterhood, African brotherhood and
African culture, serious cultural distortions aret @0 happen in the process of application.
However, it is a fact that African people have & &b ties (cultural, political, economic,
linguistic, religious and social) which bind thewgéther. As such, what is propounded as a
theory in one African society and culture can aphy part, to other African cultures. It is
therefore advisable to those who adopt African Wimaad and Africana Womanism as theories
to scout for what is relevant to their cultureghonse theories. However, it is important to note
that at the moment, all African societies have gbimg to learn from African Womanhood and
Africana Womanism as theories of gender in Afrita.their instances of use, and in the
application of the tenets of these theories of da&ini womanhood, to non-Igbo cultures,
generalizability should be sacrificed and “the piites of “fittingness” and “comparability”
should be emphasized. Basing on its findings uslotasa’s novels that treat pre-colonial Rozvi
culture, this study lobbies for the idea that, $atsoof African womanhood such as Sofola and
others, should stop theorizing on the understandintpe African past as a haven of peace, a
state of egalitarian self-satisfaction, idyllic d4di and sweet reasonableness where men and
women worked together in holistic harmony for thel be theorizing on a false myth.
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