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Marthiew's father—he loved Genut Wheneves there was 2 itle fete at s place,
e mnvited Gedro \a dance ge! But, when hie died ... Since e was an elder who
loved us al}, we wanted 1o go with the ge 1o s funeral. The elder Gnassene
refused! He said,“This is a Muslim matter! 1t’s not a Ge matter, it’'s a Muslim
matter! If you want to come with your ge, wait until after the funeral is over”
So, there were no genu there, and it was as if it was not hés funeral. (p.c.)

It was in this context of religious conflict that young people in Petit
Gbapleu began resurrecting Ge performance in the late 1980s. Gba Gama
began in the 1980s recruiting young people to follow “the tradition.” Gba
became a point man, a self-proclaimed “organizer,” for many of the Genu
left in the neighborhood. He began inviting young people to his bar every
Saturday to practice drumming, paying for their drinks and encouraging
them. Gba told me:

We, the young who are left, we began to teach our younger brothers to drum,
and also, to enter into the Ge aftairs so that it would not be totally forgot-
ten ... Now, the young try to ensure that the old attitudes continue ...I am
an organizer ... There are some who play drums, others who dance, others
who like to sing. So, it’s [a] shared [effort] ...1 want, right up until I die, the
customs to continue. So .. .1 will not follow a religion, like the Muslim religion,
where they say that “If you are within, you cannot put your hand into the affairs
of Ge”(p.c.)

In 1987, when Gba Gama was busy trying to resuscitate the practice of
Dan religion, a ge who had been dormant for years reappeared. Fellow Petit
Gbapleu resident Semlen Aime’s deceased grandmother came to him in a
dream.This ancestral spirit instructed Aime that a ge in their family should
be brought back to life,and that it would become very popular.So the youth
of Petit Gbapleu resurrected Gedro, a dance or entertainment ge, and the
prediction turned out to be true: from 1987 through the late 1990s, Gedro
became one of the most popular genu in the Man region. People attended
Gedro performances who did not necessarily worship genu. Even Gnassene
Mamadou Cherif attended Gedro performances. Gnassene would even give
gifts to the ge (a practice usually associated with “offerings” or “sacrifice”),
but “That is not worship,” he explained,"[Worship] is what is evil” (p.c.).
For Gnassene, giving gifts in this way was no different than what one would
do during any secular performance of West African music, in which audience
members offer monetary gifts to performers at peak moments as a matter of
course. Many people considered dance ge performances as purely secular
entertainment. Some Muslims and Christians felt they could attend Gedro
performances without compromising their religious values.And yet, for the
young performers, this was an explicitly religious revival, and an equally
explicit enactment of an anti-Wahhabi position.

This sentiment was well articulated by the master drummer for Gedro
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performances, Goueu Tia Jean-Claude. Of the Wahhabis, Goueu derisively
asserted:

It’s our parents, who have come into the city, who play Muslim. It’s our parents
who do not understand. It’s they who have become, how do you call it—Wah-
habiya—who play Muslim ... Petit Gbapleu is a very dangerous case.A very
dangerous case. Why do I say that? Because our parents in Petit Gbapleu have
followed foreigners living in Petit Gbapleu, and they now want to abandon
their customs. (p.c.)

Goueu’s strong words—accusing his elders of merely playing Muslim—
underscored the intensity of the generational religious disjuncture in Petit
Gbapleu in 1997. Zoe Strother writes that Pende mask performances “build
and cement communities” (1998:106). Clearly, Petit Gbapleu residents cre-
ated both community as well as conflict through their religious practices,
including Ge performance, which some view as a form of resistance to
Wahhabiya. Identity is always formed in relationship to others; identity is
negotiated (Bauman 1971). Goueu expressed his own values and identity in
direct opposition—in resistance—to the actions of others in his community,
and Ge was at the center of this debate.

In this context of multiple religious orientations, people tend to reli-
giously distinguish themselves from one another based less on dogma and
more on action. On this point, my research supports what Robert Launay
observed in northern Cote d’Ivoire. Launay states, “The ideas of one’s op-
ponents are simply ignorant or silly; their behavior, on the other hand, is
objectionable, if not frankly evil” (1992:105). Likewise, it is behavior such as
the inclusion or exclusion of music and dance in a funeral, rather than the
ideas of others, that my consultants routinely cited as factors in differentiating
Dan religious identities. This sort of factor is what made public performances
of Ge—enactments of religious resistance—so important in terms of the
negotiation of identity in the diverse social climate of 1990s Man.

“The Ge is in the Church”

Let me begin my discussion of this second controversy by introducing
two individuals: Biemi Gba Jacques and Gueu Gbe Alphonse. Biemi Gba
Jacques, who in 1997 was twenty-three years of age, grew up mostly in the
major city of Abidjan, though he also had spent much of his youth in his
home village near Man where he was instructed in Ge initiation. Like many
young West Africans, Biemi considered himself both worldly and deeply con-
nected to traditional roots. Biemi identified primarily as Catholic, though he
also believed deeply in Ge and its importance to Dan identity; acting as my
research assistant, Biemi argued, enabled him to deepen his connection to
Ge and his identity as a Dan person. Monsieur Gueu Gbe Alphonse was an
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elder, retired from his position working for the National Office of Tourism.
Like Biemi, Gueu Gbe held strong opinions about the importance of Ge to
Dan religious and ethnic identity. Renowned locally for his cultural acumen,
Gueu Gbe was one of my primary consultants.

One day, Biemi and I sat with Gueu Gbe, discussing the competition
between various religions that characterized 1990s Man. Gueu Gbe, who
was old enough to remember the early days of Christianity in the region,

! the songs to the accompaniment of a Dan drum ensemble. Particularly effec-
-~ tive, Loua told me, are songs that already have religious associations—Getan,
=or Ge songs—the songs which are for Ge performers the sonic aspect of the
- manifestation of Ge. Below is the text of a song I heard his choir perform at
"“abaptism, and that I later heard sung in its original form:

ORIGINAL GETAN:

recalled that early missionaries demanded that converts renounce everything Gewon ye dhoe The affair (matter) of Ge exists
associated with Dan religion and culture. Over time, Gueu Gbe continued, mengban waa wondo Gewon Not everyone knows that the affair
church organizers recognized the need to permit some aspects of local cul- Je it (matter) of Ge exists
ture—language, dress, dance, music—in church services. This trend was ; CATHOLIC CHOIR VERSION:
common in Africa, as in many parts of the continent, Africans “Africanized”

Zlan ye dhoe God exists

Christianity by creating their own independent churches, incorporating
music and even in many cases certain beliefs from local culture into their
Sunday services (cf. Omoyajowo 1982; Peel 1968). Many European- and
American-led churches, suffering from declining numbers in their congre:
gations, then began permitting elements of local culture in their services in
order to compete for followers. ;
In Man, this trend led to the creation of indigenous choirs in the Catho-
lic Church. In the Man vicinity, both Dan and We (Dan ethnic neighbors
to the south) choirs sing indigenous music, using indigenous instruments; 2
with Christian-oriented lyrics. Gueu Gbe explained that permitting this was
a wise move by the Catholics, as it enabled Dan people to be Christian
yet retain a sense of their own cultural identity. He reasoned, “If we don’t
have the drums in the church, people will leave the church and return to-
the villages, to the masks” (p.c.). I found this all interesting, if not unusual, -
But my ears really perked up as Gueu Gbe continued: “They have sent our - -
Mask songs to the church, and they call that, ‘Choir’...They add ‘Jesus; ./
‘Father; [or] ‘Savior, but the refrain, the melody, the drums—it’s the same
thing!” He went on to assert that this showed the power of Ge. Christianity
could not survive in Dan country without transferring power from Ge. Since
the rhythms, the manner of singing and drumming, indeed, in some cases,
even the very songs themselves that are taught by genu in initiation and are
themselves considered to be a part of the manifestation of Ge are being sung
in the church, that means that Ge is in the church.
Enter a third individual: Dan choir leader and hymn composer Loua
Philippe. Loua, a rural, middle-aged man who spent his youth practicing Dan
religion, represented himself in 1997 as exclusively Catholic and expressed
no interest in Dan religion. Hymn composer Loua had a very different in-
terpretation of the use of Getan in the church. Loua explained his creative
process to me. He takes traditional Dan songs, changes the words to make
reference to his Christian faith,and then teaches them to his choir, who sing

mengban waa wondo Zlan ye dboe  Not everyone knows that God exists

-In this typical example, Loua simply substitutes, “Zlan” or “God” for “Ge-
won,” a word that literally translates as “affair of the Ge,” but refers to the
.. whole system, concept, and institution of Ge.According to Loua Philippe, his
use of Getan as original source material does not indicate that he has invited
Ge into the church. Changing the words, he says, changes the meaning."'
The songs no longer attract the yinan spirits. Rather, in the church, when
his choir members sing, they become animated by the Holy Spirit (p.c.). For
Loua, the style of singing and drumming, and the melodies, are not a part of
Ge. For him, they have taken on a new meaning. For Ge practitioners, Ge
performance reinforces both ethnic and religious identity; Loua dissociates
the religious from the ethnic aspects of this complex identity.

Biemi Gba Jacques is one person who disagrees with Loua Philippe.
For Biemi, Ge is a spirit, all aspects of that spirit’s manifestation on earth,
an education, and a manner of behavior—to the extent that when Getan is
played in the church, Ge is in the church. Ge is something that is deeper
than affiliation with another religion; it is the theory and action that some
call “the tradition,” a concept at the base of a notion of religious and ethnic
identity that cannot be dissociated. Biemi himself articulates as well as anyone
could the connection that some Dan feel between their music, their culture,
their identity, and the source of it all, Ge, which Biemi here calls “Mask.”'*
Discussing the use of Ge music, or Getan, in the church, Biemi said:

If the rhythms which were taught by the mask [Ge], under those circumstances, if
the songs which were taught—because it’s the sarme refrain—if it’s those songs,
if the drum that was created to manifest the victory of a mask, to manifest the
glory of a mask, to glorify a mask in song, if all that is found in the church, I say
that it’s the Mask [Ge] that’s in the church ... If the accoutrements, that’s to
say the clothes that we wear to accompany a mask are found in the church, I
say that the Mask is in the church.What they didn’t want! And that’s what they
don’t know ...We [Jacques and the author] will go to the church, and we will
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- historical role as a means of local social control. Ge in performance defines
and reinforces Dan patriarchy, for example, providing a deep spiritual rationale
for male control and domination of females and for customs such as female
- circumcision.'® Ge also provides a religious base for local political power.
In many Dan communities, chiefs can rule only with the behind-the-scenes
consent of the most powerful Ge, which is the province just of one revered
and yet feared family that exerts a great deal of control over local affairs.
Some Dan who reject Ge do so because they feel limited and trapped by “the
tradition.”’And dissenters can be pursued and attacked by Ge practitioners;in
fact, it is frequently prominent Christians such as choir leader Loua Philippe
~- who are victimized by such attacks. For Loua, then, if singing Getan in the
Church is an act of resistance, it is not resistance to Christianity and its colo-
. nial'and postcolonial power associations; rather, Loua sings his resistance to
. «the confining social order of Ge. But, following Ron Emoff,1 would argue that,
- for Loua, singing his compositions is not primarily resistance of any kind;
. Loua told me that he sings in the church simply “to worship God.” Similarly,
. Emoff notes Veit Erlmann’s Nightsong (1996), in which Joseph Shabalala of
.- Ladysmith Black Mambazo speaks of “a power which rises above us all” (Emoff
2002:151). Interpreting such expressions of faith as mere acts of resistance
‘related to human power struggles would be reductionist and would do a
disservice to people whose own interpretations sometimes refer to powers
-~ that transcend the human realm (cf. Gilman n.d.)."
'If I might feel that I am forcing an interpretation of resistance onto
. choir leader Loua, in the case of Biemi Gba Jacques, resistance is clearly his
- interpretation of the performance of Getan in the Church.Yet, to continue
“the diagnostic of power analysis, while Jacques might celebrate the fact
that Getan is sung in the church, his expression of verbal resistance does
little to challenge or subvert Church authority (cf. Gilman n.d.;Abu-Lughod
1990:41; Kaplan and Kelly 1994:126; Scott 19806:6); the Church is strong
and has gained and retained many Dan adherents through the musical/cul-
tural appropriation of Getan. If the singing of Getan in the Church can be
interpreted as an instance of the power of individual, or local, agency in the
face of hegemony, then it is no less an appropriation by the Church to gain
more adherents. No one “wins,” as this is resistance, at least from some Dan
peoples’ perspectives, and the power of the Church is reinforced because
the participants—including Biemi Gba Jacques, interestingly enough—are
converting to Catholicism, even if they are singing Dan music in mass.
_’ The separation of ethnic and religious identities is relatively new for Dan
people and is particularly salient for Christians like Loua Philippe who want
to express their Christian faith in a manner that feels compatible with their
ethnic identities. Meanwhile, for Ge practitioners such as Biemi Gba Jacques
" and Gueu Gbe Alphonse, Dan identity remains inherently both an ethnic and-

listen ... You will see that it’s the same thing! The difference is that it's “Mask”
that is sung, and the other it’s “God” that is sung ... That will be palpable proof
that the Mask is in the church! .. All that comes from the Mask school. Evenifa
mask doesn’t go to dance in the church. But what they [the Genu] have taught,
we find in the church.And that also is the Mask! They [the Christians] think that
the Mask is he who accompanies a mask with a face covering. But no! That’s what
they don’t understand! That’s what they don’t know! They don’t know that the
Mask—it’s an education. The Mask, it's a comportment. The Mask, is the cloth-
ing.The Mask is the manner of speaking. The manner of singing. In short, the
Mask is life. The manner of living that they [the elders and the Genu] inculcate
in a person.That they teach someone.That’s what the missionaries didn’t know
at first ... the Mask has its metaphysical manifestation that has entered into the *
mentality of people, in the people’s manner of thinking, in peoples’ manner of
living! In short, in the sociocultural comportment of the people. (p.c.) '

Clearly, that the melodies, rhythms, and instruments of Getan—themselves
manifestations of Ge—are now used in Catholic worship services represents -
to Biemi a triumph of Ge, and Dan culture, over French colonial attempts to
abolish local cultural practice and belief. Though he himself does not use the
word, Biemi’s assessment represents a classic case of performative resistance,
of the expression of the power of local agents in the face of hegemony. : . ¥

Conclusion: A Diagnostic of Power

Where there is power; there is resistance (Michel Foucault,
The History of Sexuality)

Where there is resistance, there is power (Lila Abu-Lughod)

Applying a diagnostic of power analysis to the two controversies de-
scribed in this article complicates the expressions of resistance found therein,
This approach highlights not just the agency of the resistors in speaking
out against hegemony, it also reveals ways in which these resistors might
be playing into the hands of the hegemonic powers being resisted, while
inadvertently backing into still other hegemonic traps.A diagnostic of power
thus shines hard light upon the power relationships behind acts of resistance :
scenes in complex, heterogeneous contexts such as 1990s Cote d’Ivoire.

Let me first subject the second controversy to a diagnostic of power - ¥
analysis. While it is clearly true that for Biemi that Ge, and by extension Dan
people, has resisted missionary attempts to wipe out local cultural practice,
what other power dynamics are at play? In resisting the hegemony of the
Church, what other hegemonies might Biemi and his fellow Ge practitioners
be unwittingly backing into? In my introduction, I stressed the identity-gen- -
erating aspects of Ge. But Ge performance is not solely a vehicle for the
negotiation of identity and self-determination in resistance to colonial and
postcolonial national power bases. It is far more than that. Ge also has a clear
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a religious positioning that draws on the trope of the Dan’s national répu-’ . -An act of resistance would simplify a complex positioning that surely has
tation as proud resistors to outside forces. Biemi’s position on this issue is . ‘much to do with faith and other factors.
particularly interesting and complex, given that he is both a practitioner of - ' The youthful performance revivalists themselves viewed Ge in exclu-
Ge and a Catholic. Like Loua, Biemi proclaims a strong Dan ethnic identity- - sively positive terms for many reasons, including the fact that embracing Ge
as well as an identity as a Catholic. At the same time, at this point in his life, - performance had enabled some, such as master drummer Goueu Tia Jean-
as he turns particular attention to Ge and deepens his sense of self as a Dan Claude, to earn much-needed cash. If, following Launay (1992), conversion
person, Biemi also chooses to include a vehement articulation of resistance - . to Islam can open up business opportunities and thus could be seen as a
to historical attempts to oppress Ge as part of his expression of identity. . .-means for advancement, then Goueu showed that Ge can do the same. If
These differing opinions of what it means to be Dan in the context of turn- Goueu was excluded from Muslim-dominated business opportunities as a
of-the-century, pluralizing, and conflict-ridden Cote d’Ivoire were negotlatcd t result of resisting Islam, drumming had offered him an alternative means of
through discourse on musical choice and performance. 3 gaining access to resources. Economic empowerment is thus one additional
Like choir leader Loua, Dan Wahhabis in Petit Gbapleu also expressed factor in the second controversy, and Ge performance for some serves as a
identities which dissociate religion from ethnicity, to a large extent based on - means of resistance to an economic system that places impoverished Dan
their opposition to Dan religious practice, including the performance of Ge, - ~'youth in the small city of Man at a significant disadvantage.
And the youth spearheading the Ge revival forcefully rejected this position- " But the primary motivation that Petit Gbapleu youth performers cited
ing, asserting Ge to be central to what it means to be Dan. Yet, by resisting - - forembracing Ge was identity-centered: their desire to revive the religion of
what they see as the hegemony of Wahhabiya, could Petit Gbapleu youth -+ the ancestors in opposition to their elders, northern immigrants, and Wah-
also have been unwittingly backing up into the hegemony of Ge as a form hablya Islam. While these youth engaged in local identity politics through
of local social control? Consider the young women involved. On one hand, + Ge performance, anti-Muslim and anti-northern sentiments have become
locally, Kong does offer some limited access to power, particularly for the & explosive political issues at the national level.In the current Ivorian political
zudhe, who, as the most powerful woman of any Dan community, is often - ‘crisis, the politicizing of religious, regional, and ethnic difference has resulted
consulted by elder male leaders when making major decisions that impact ¥ in political disenfranchisement, violence, and ultimately, a civil war. In the
the community.And Kong does offer some its initiates power over women's -north and the south, Muslims and non-Muslims have fought in the streets.
affairs, including initiation, childbirth,and circumcision. Yet the Kong society - 'The United Nations has documented at least one case in which the elected
is clearly a hegemonic force in and of itself. Young Dan women absolutely .regime of President Laurent Gbagbo clearly backed the systematic oppression
must be circumcised and initiated to be considered socially acceptable and - . and killing of Muslims and northern immigrants attempting a peaceful protest
marriageable in any traditional Dan community. Many Dan women who live * in the main city of Abidjan (BBC 2004).As for Biemi, it was unclear whether
in Abidjan resist these ritual markers of Dan identity, and some in fact are - Petit Gbapleu youth actually succeeded in subverting the authority of their
involved in the national movement advocating the enforcement of the law, elders and northern immigrants through their performative resistance. But
on the books in Cote d’Ivoire, which makes the practice of female circumci- - did their local expression of anti-Islamic ideology impact a broader national
sion illegal. For his part, elder Wahabbi leader Gnassene argued that Ge was discourse?
nothing more than a means for elder males to flaunt and reinforce their : The darker side to this situation is certainly the implications of religious
power.When elders demand that a sacrifice must be made to an ancestor or choice in today’s national political identity crisis in Cote d’Ivoire. Because
a ge, then women must comply by preparing huge feasts of food and drink of the instability of the country, I have been unable to return to continue
that the elders themselves actually consume. Gnassene, then, resists the lo- to explore these issues now that, in a border community like Man, Christi-
cal authority of Ge and aligns himself with the remote, distant authority of - anity and Islam are linked not just to regions and ethnic groups but to op-
fundamentalist Islam, in particular Wahhabi leaders from Saudi Arabia who posing sides in a war. I am thus left with speculation and unknowns. While
occasionally visit Petit Gbapleu, staying in Gnassene’s mosque (p.c.).Yet again, conversion is a complex topic with many factors contributing to individual
despite Gnassene’s own linkage of his decision to become Wahhabi to his choices—not the least of which is faith—, adopting a Christian identity also
hegemonic view of Ge, interpreting his religious orientation exclusively to carries the association of the south, the elected Ivorian government, and
Western-leaning cultural, economic, and political choices. Islam connotes
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resistance to Western power but even more so, today, resistance to the .
elected government of the south, as the majority of the rebel New Forces
who control the northern half of the country are Muslim. :
Clearly there is a national context for the local conflicts that are be-
ing played out through Ge performance. How are young Ge performers
responding to increasing tensions on the national level between north and
south, Muslim and non-Muslim? By linking performance of Ge to an anti-
Muslim cultural revival, are Petit Gbapleu youth aligning themselves with
the xenophobic hegemony of the Ivorian state? Do Christians such as Loua,
now living in a rebel-controlled zone, feel greater affinity with the govern-
ment-held territory to the south than with their own local community? In the
context of the politicization of religious, regional, and ethnic difference, life -
for today’s Dan is complex in that so many are choosing to honor non-local
authority. How does a young Dan person make decisions? By obeying the " -
rules of the Vatican while resisting the authority of the elders and Ge? By’
resisting Wahhabiya and adopting Ge? Ge has been historically,and continues
to be for some today, a means of resisting both Christianity and Islam, and
all the complex meanings attached to each. Ge itself, however, is not only
central to Dan identity but also a form of social control. Dan people today §
are caught in a web of competing hegemonies, and some Dan position them-
selves in relation to these hegemonies through their discourse about musi¢
and dance. As Abu-Lughod (1990) has stated, “Where there is resistance,:
there is power,” and analyzing resistance through a diagnostic of power is -
a useful model for revealing intersecting and conflicting power structures £
in diversifying communities. In the Ivorian context of increasing ethnic and
religious diversity and conflict, music performance, as a public enactment
of religious and ethnic identity, is central to local identity negotiations with
national implications.

. 4.Though Ge (or Gle,among the western and southern Dan) has generally been translated
* in scholarly literature as “mask,” some of my consultants argued that this is an insufficient and
inaccurate translation. That is, Ge is a multifaceted, complex phenomenon, one element of
- which is its physical manifestation in performance. Many (though not all) Ge performances
involve a masked dancer, who wears a Gewoedboe (literally, face of the Ge, or “mask”) as he
“performs.

.~ 5.Many Dan recognize a variety of types of spirit intermediaries between humans and God
(Zlan).Yinan and ge are just two of these different types of spirit intermediaries. For more on
types of spirits in the Dan religious system, and ways people communicate with and through
these spirits, see page 72ff in Reed 2003.

6. For a concise recent summary of the ethnic, religious, and regional conflicts at the base
of the Ivorian political crisis, see James Copnall 2004.

7.The forest region of Cote d’Ivoire is home to many Kru- and Akan-speaking peoples, while
the savanna in the north finds a majority of northerners speak either Senoufo or Jula,a northern
*Mande language closely related to the national language of Mali (Bambara or Bamanankan) and
_ the language spoken in northeast Guinea (Malinké or Maninkakan). Though many northerners
also live in the south, there remain substantial cultural differences between the northern and
southern regions of the country.

8, Many northerners followed trade routes that had been opened up to them following the
“pacification” by the French colonial army invasion to set up settlements and trading outposts
.. in towns and villages in the forest region of what is now Cote d’Ivoire (Person 1982). One
¢ such settlement was in the city of Man, which saw a steady increase in northern immigrants
throughout the twentieth century, most of whom are Muslim.

9.This designation, “Jula” is rather complex. The word “jula” means “trader” in northern
Mande languages like Jula, Bamanankan (Bambara) and Maninkakan (Malink€). Generally speak-
" ing, all immigrants, many of them merchants, from the savanna and Sahel who have settled in
_ .central and southern Cote d’Ivoire are identified by others as“Jula”A small percentage of them
. actually come from the Jula ethnic region in north-central Cote d’'Ivoire and southern Burkina
* " 'Faso, but many belong to other ethnic groups.Yet, in part due to their dress (generally bubus
- assoclated with Islam), they are automatically associated with Islam and the north and called
“Jula”To further complicate the matter, even converts to Islam who are from the forest region
sometimes identify themselves, and are identified by others, as “Jula” This is true of many Dan
-Muslims in Man. For excellent discussions of the complexities of “Jula” identity in Cote d’Ivoire,
.see Launay 1982 and 1992. Simply put, when discussing the hundreds of thousands of vari-
" "ous northern peoples of myriad nationalities and ethnicities living in southern Cote d’Ivoire,

.. northerner=Jula=Muslim.

10.All interviews used for this article were recorded and the originals have been deposited
in the Indiana University Archives of Traditional Music.

11. Loua’s assertion that recontextualizing this piece of music alters its meaning brings
to mind recent ethnomusicological literature probing the extent to which music can carry the
participate in agriculture as business, growing coffee, cacao, rice, and other crops for sale; baggage of extra-musical associations with it. Peter Manuel devotes an entire chapter of Cassette
while subsistence farming also remains common. Many Dan today, however, live in cities in ‘Culture to the issue of recycling melodies in India (Manuel 1993:131-52). Jeffrey Summit, in
the Dan region such as Man and Danane and work in the service economy, selling goodsin . . The Lord’s Song in a Strange Land, explores debates over the appropriateness of the use of
urban markets or working in local businesses.A large Dan population also lives in the south of ' nonJewish melodies in the songs of Jewish worship services (Summit 2000). Martin Daughtry
Cote d'lvoire, working on plantations or carving out an urban existence in Abidjan. No recent (2003:59), in his investigation of the identity debates surrounding Vladimir Putin’s legislation
census figures on Dan population are available, though the most recent estimate of 350,000 is replacing the melody of the Russian national anthem with that of a Soviet-era national anthem,
surely low. draws upon Boris Asaf’ev to assert that while new “intonations” of a melody cause a shift in

2.A healthy body of scholarly literature exists on Ge, most of it written by art historians - meaning, something of the original meaning is always retained. Clearly re-use, re-contextualizing
and anthropologists. See, for example, Fischer 1978; Fischer and Himmelheber 1984; Gba 1982, * * and appropriation of music can lead to ideological debate that often demonstrates the centrality
1984; Harley [1950] 1968; Himmelheber 1965; Majima 1997;Tabmen 1971;Vandenhoute [1952) ' of music to identity negotiation.

1989; Zemp [1969] 1993,1971. 12.While many of my consultants prefer that I use “Ge”as opposed to “Mask” in my pub-

3. For a detailed discussion of the concept of Ge, including its relationship to other Dan lications, in interviews conducted in French these same consultants sometimes used “Masque”
spirits, sce Chapter 4,"What is Ge?” in Dan Ge Performance (Reed 2003). to refer to “Ge.” In such cases, including this passage from Biemi Gba Jacques, the word “Mask”

Notes

1. Dan are historically farmers, and many continue agricultural practices today, Some
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thus appears, despite the fact that it is not an accurate translation of the complex, multifaceted
word “Ge”

13.While the practice of female circumcision by Dan can certainly be argued to be a re-
inforcement of Dan patriarchy, it is in fact more complex than that.As in many parts of Africa,
itis elder Dan women who are some of the most ardent defenders of the practice of female
circumcision. Many Dan argue that female (and male) circumcision is a critical, bodily marker
of Dan identity.

14. Gilman offers yet another critical corrective to the tendencies of scholars of resistance.
As she notes, we must dissociate agency from resistance, in that, faced with hegemonic power,
there are numerous possible responses—not just acts of resistance—that demonstrate agency.
Gilman notes that a person who recognizes power imbalance but chooses not to act is as much
an agent as someone who engages in acts of resistance (Gilman n.d.).
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