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Introduction

Over the past two decades, there has been a steady
development of critical masculinities studies in
Africa. The growing area of study with the focus
on masculinities has been an important turn pre-
ceded by the growth and strength of gender stud-
ies in African universities. The seminal works of
Amadiume (1987) and Oyěwùmí’s (1997) signif-
icantly influenced the way we think about gender
in African contexts. These texts critique the impo-
sition of western understandings of gender, and
through close examination display the complexity
of gender and sex systems on the continent. They
critique the western historical idea of gender as
destiny, and demonstrate the intricate and fluid
movements of gender and sex locally. They dem-
onstrate different ontological understandings of
gender and sex in African communities. Gender
is relational, and therefore it has been important
for gender studies to also focus on masculinities.
Examining men as gendered beings has been
important in firstly understanding how men
behave within the gender system. Secondly, it
has been necessary to understand that the category

“men” is porous and unbounded. Thirdly, it has
been useful in developing strategies to engage
men in ending gender inequality. Lastly, under-
standing masculinities enables the creation of sub-
stantive sexuality education that considers the
complex ways that masculinities are formed and
interact with other identities and social positions.
A sexuality education without a considered
masculinities engagement cannot grasp the com-
posite ways that inform men’s feelings, decisions,
and thoughts about sexualities. In its development
masculinities studies has been preoccupied with
how masculinities are made, remade, and
sustained over periods of time. What are the his-
torical processes involved in the changing nature
of masculinities? The focus on masculinities has
enabled us to question taken-for-granted assump-
tions of what it means to be an African, and also
inhabit a masculine identity.

Alongside the development of masculinities
studies, over the past 20 years there’s been com-
prehensive sexuality education in South African
schools and in other sub-Saharan African states
(Wekesah et al., 2019). Sexuality education dif-
fers in countries around the world, influenced by
national government policy and local cultural
ideas about sex and education. While comprehen-
sive sexuality education has been part of the
school curriculum for more than two decades, it
has had very little impact on the rise of HIV/AIDS
infections among school-goers, teenage preg-
nancy, and gender-based violence in the
South African context. Ngabaza and Shefer
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(2019) have argued that part of the problem with
sexuality education is how it is framed by hetero-
normative perspectives that perpetuate the gender
binary and are only interested in the regulation of
young people’s sexuality. Francis (2010) has
argued that sexuality education needs to focus on
a spectrum of issues, i.e., not just disease, but also
the complexity of desire. Furthermore, Francis
states that young people should be approached
as already knowing something about sex instead
of as innocent. A comprehensive sexuality educa-
tion should include a focus on African
masculinities as part of the spectrum of sexuality
education. Young people growing up in African
contexts need to be equipped with a historical
knowledge of the making of their identities in
order to make sense of their identities.

How boys and men behave, and how
masculinities are created and lived, differs
throughout the African continent. Masculinities
in Africa are influenced by historical processes
that include colonialism, culture and tradition,
social and political changes, and the fluctuations
of the economic landscape. As a scholar situated
in Southern Africa and interested in African
masculinities, I am familiar with the multiplicity
of African masculinities, influenced by varied yet
localized contexts. South Africa, as a state, but
also a geographical location, is an example of the
impact of social processes on masculinities, and
the complexities resulting from those processes.
For example, it is undeniable that masculinities in
South Africa have been heavily shaped by the
changes brought about by the democratic transi-
tion that outlawed gender discrimination, and
pushed for gender equality. These changes have
not only affected the ways in which men and
women relate in the post-apartheid moment, but
have also created a space for varied gender iden-
tifications and expressions.

It is also in this post-apartheid moment that the
world has watched in horror an epidemic of
gender-based violence, with harrowing statistics
of rape and murder (Abrahams et al., 2006). In
post-apartheid South Africa men have been
engaged in what can only be described as a
war-on-women, with daily reports of sexual vio-
lence and what feminists are calling femicide

(Gqola, 2015, 2021). The specificities of
South African history set up a perfect storm for
gendered violence which entails a protracted his-
tory of colonialism and apartheid, colluding with
a simultaneous de-masculinization and hardening
of African men through state violence, and their
fight against that violence. Add to this a Eurocen-
tric gender order of “sex as destiny” that then
worked in tandem with the new migratory eco-
nomic order that disrupted African familial sys-
tems. African familial systems had their own
gender order, a gender order that was not neces-
sarily egalitarian, but was African. The disintegra-
tion of traditional life and the haphazard and
unequal institutionalization of family law in a
rapidly changing African society meant that Afri-
can women endured the worst of both systems
(Simons, 1968). South Africans are yet to fully
appreciate the havoc wreaked by the past three
centuries in the collective psyche of their society.
It is in this environment that it has become imper-
ative for scholars to critically think about African
masculinities. It is also in this environment that
sexuality education must take seriously the histor-
ical processes that have created the particular
South African masculinities. Remaining with the
South African example, sexuality education must
contextualize the history of South Africa, exca-
vate the ways gender is shaped by historical pro-
cesses, and make links between the socialization
of boys and the gender-based violence they inflict
on others when they become men.

In the 2000s, there were three important books,
changing men in Southern Africa edited by
Morrell (2001), men behaving differently: South
African Men since 1994 edited by Reid, and
Walker (2005), and from boys to men: construc-
tions of masculinity in contemporary society
edited by Shefer, Ratele, and Strebel, Shabalala,
and Buikema (2007) that focused on the lives of
men in Southern Africa and post-apartheid
South Africa. These books contained a wealth of
ethnographic knowledge about boys, men, and
masculinities, detailing rich accounts of the com-
plex gendered world of boys and men. These three
edited volumes showcased the vastness of African
masculinities as an area of inquiry, and opened up
ways to think about African masculine genders
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expansively. Furthermore, the chapters included
in Morgan and Wieringa’s (2005) edited book
tommy boys, lesbian women and ancestral
wives: female same-sex practices in Africa con-
tain the lives of masculine women, who in differ-
ent contexts on the African continent inhabit
masculinity and in the process stretch the category
to include more than those who were assigned
male at birth. Similarly, the autobiography of
Nkabinde (2008) black bull, ancestors and me:
my life as a lesbian sangoma traces the story of a
gender non-conforming lesbian sangoma, whose
gender fluidity is intricately linked to their spiri-
tuality. Their name, their gender identity, their
healing practices as a sangoma are all important
aspects of their spiritual journey communicated
through and facilitated by a masculine
embodiment.

The theory contained in these books should,
ideally, form the bedrock of sexuality education
where they demonstrate the elasticity of the mas-
culine gender category, and caution us from think-
ing of the category as fixed. The volumes
mentioned emphasize the idea of change, a kind-
of movement in the meanings of manhood and
masculinities in South Africa. These changes are
particular to the democratic post-apartheid
moment crystalized in the adoption of the
South African Constitution of 1996. The idea of
change contained in these books signals a shift in
power, and as emphasized by Reid and Walker
(2005), the shift in power created a crisis in
masculinities. Here then, we see women gaining
more economic and social independence
expressed in the general ethos of human rights,
experienced by men as their own demise, or a
threat to their manhood. In this way Connell’s
(2007, p. ix) articulations hold true, that “men,
as the principal holders of power in modern gen-
der orders, are in an important sense gatekeepers
for reform.” So, while the new South Africa cre-
ates a space for human rights, these expressions
have to contend with traditional ways of conceiv-
ing manhood and masculinity, which are often at
odds with the idea of gender equality as a human
right. Therefore, the shifts in power dynamics, the
gender equality gains for women, and the contes-
tation over tradition and culture have to inform

and shape how sexuality education is taught. As it
stands, “sexuality education in some African com-
munities is viewed as appropriate in marriage
ceremonies. Such beliefs have contributed to
resistance in schools with sexuality education lim-
ited to abstinence, unwanted pregnancies and
STIs (sexually transmitted infections) prevention,
denying children and young people access to sex-
ual and reproductive health and rights (SRHR)
information” (Wangamati, 2020, np).

The contestations, precarity, and variety of
masculinities in South Africa are also evident in
other parts of the African continent. Indeed, as
demonstrated in the epic volume boy-wives and
female-husbands: studies in African homosexual-
ities edited by Murray, Roscoe, and Epprecht
(2021), there is a multiplicity of ways that
masculinities are inhabited, performed, and gen-
erally lived in Sudan, Kenya, Zanzibar, Senegal,
Nigeria, Cameroon, Angola, Namibia, Zimba-
bwe, and Lesotho. This diversity necessitates
that we take seriously the particularity of mascu-
linity formations in local African contexts, and
recognize that under the designation “African
masculinities” exists a diversity of ways of
being. The work of Gaudio (2009) demonstrates
both the diversity of masculinities in African con-
texts and the importance of highlighting the par-
ticularity of local contexts. In his work Gaudio
(2009) writes about the lives of ‘yan daudu men,
which he describes as feminine men. Gaudio’s
(2009) research takes place in the Hausa-speaking
region of Northern Nigeria, in and around the city
of Kano. In the Hausa language ‘yan daudu means
“men who act like women,” so ‘yan daudu are
feminine men who do work that is classified as
“female,” like cooking and selling food at the
markets. According to Gaudio (2009, pp. 5–6),
“‘yan daudu, especially younger ones, do some-
times have sex with (conventionally masculine)
men in exchange for money or other gifts.” From a
global north perspective, it would be tempting to
classify ‘Yan daudu as “gay,” but that would be
misleading as the category “gay” doesn’t fully
capture the complexity of ‘yan daudu and how
they form part of the Shari’a law-observing North-
ern Nigeria. Instead, ‘yan daudu need to be under-
stood within the particular local context of gender
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and sexuality and how ‘yan daudu figures in the
ecosystem of Northern Nigeria as they navigate
the world of work and kinship relations. Reading
Gaudio’s (2009) research, ‘yan daudu unsettle
gender norms in their local context, yet they are
also simultaneously regarded as part of the social
fabric of Northern Nigeria, even as they are
judged and despised. It is imperative to pay atten-
tion to the complex lives of African men, particu-
larly those who fall outside the dominant idea of
African manhood, and ask critical questions about
the contexts and cultures that produce African
masculinities.

Hegemonic African Masculinities

In the development of masculinities studies, the
term “hegemonic masculinity” has served as a
central theoretical and analytical tool to think of
the ways that men perpetuate gender inequality
through attitudes and acts of violence and domi-
nation. The term was coined by Connell (1987)
speaking to the global north context, but it has
been used bymany scholars in order to understand
masculinities in Africa and elsewhere (Jewkes
et al., 2015; Jewkes & Morrell, 2012).
Masculinities studies highlights that the domina-
tion inflicted by hegemonic masculinities is not
just on women, but also masculinities that are seen
as “weak” and therefore open for domination.
While this term has proven useful, it can be cri-
tiqued for the way western-developed epistemes
are often plagued by their inability to hold and
fully explain local contexts. That is why Morrell,
Jewkes, and Lindegger (2012) have emphasized
that masculinities studies and activism have to
take seriously the specificities of local realities
and not speak about universalized ideas of mas-
culinity. Universalized ideas about masculinity
often speaks to white Euro-American
masculinities that are exposed to different realities
and historical trajectories and cannot account for
the realities of African masculinities and their
histories. Hence, sexuality education in African
contexts must be vigilant of universalized global
north discourses of masculinities that take white
men’s masculinities as the standard and see

African masculinities as simultaneously incom-
plete and hypermasculine.

The theory of intersectionality, developed by
black feminist thinkers and popularized by
Kimberlé Crenshaw (1991), is helpful in under-
standing the interconnectedness of social catego-
ries and how they impact people’s lives.
Therefore, masculinities studies and activism
must concern itself with local particularities of
how factors like race, class, and other intersecting
identities and social positions affect the ways that
masculinities are constructed and negotiated in
different geographical locations. The importance
of the specificities of a particular geographical
location is demonstrated in the work of Shefer,
Ratele, Strebel, Shabalala, and Buikeman (2007)
when they refer to “the missing males.”’ The
missing males identifies that there are more men
than women in South Africa under the age of 35;
over 35 a sizeable number of men disappear and
there are thus more women. In other words, many
South African men die young. The short lives of
men can be linked to cultures of violence in
South African communities. This South African
phenomenon demands that we pay attention to the
context that gives rise to the missing males, and
speaks to the importance of understanding the
specificities of a local context, in order to come
up with concrete and tailored interventions. In this
regard, sexuality education can be seen as part of
these localized interventions where the social fac-
tors that give rise to the issues affecting boys and
men are addressed.

We cannot understand African masculinities
without taking seriously colonialism (and also
apartheid in South Africa) and how these systems
have enabled particular kinds of masculinities
(Ratele, 2015). Lugones (2008) reveals that the
way we have come to understand gender in colo-
nial territories is constructed by and through colo-
nialism. She argues that “the sense is that the
reduction of gender to the private, to control
over sex and its resources and products is a matter
of ideology, of the cognitive production of moder-
nity that understood race as gendered and gender
as raced in particularly differential ways for
Europeans/‘whites’ and colonized/‘non-white’
peoples. Race is no more mythical and fictional
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than gender, both powerful fictions” (2008, p. 12).
Subsequently, we have to take seriously howAfri-
can masculinities are constructed and the complex
ways they deal with the history of colonialism in
their everyday enactments. Indeed, Mfecane
(2020) encourages us to consider the ways
which men and masculinities research in
South Africa needs to be decolonized in trying to
understand indigenous masculinities. We have
to ask: are the theories developed in other parts
of the world adequate in holding and explaining
the gendered lives of men in the Southern African
context? What is missing in these theories, and
how do we theorize African masculinities in their
own context, in their own situatedness?” An
example of situated masculinities is contained in
Langa’s work (2020) where he examines the intri-
cate negotiation of masculinities in post-apartheid
South Africa. This ethnographic work looks at the
lives of black boys living in the township of
Alexander in Johannesburg. In his longitudinal
study Langa (2020, p. 61) creates typologies of
masculinities into “tsotsi boys (naughty/violent
boys), academic boys, sex-jaro boys (popular
with girls), Christian boys, cheese boys (rich
boys) and gay boys.” While scholars like
Moshibudi Motimele (2021) have critiqued
Langa’s categories as not fully realized, they
offer a placeholder for making sense of post-
apartheid township masculinities.

Taking the decolonization of African
masculinities seriously is demonstrated in the
work of African psychologist scholar Ratele,
who has written extensively about African
masculinities in contemporary South Africa.
Ratele (2008, 2016, 2017) argues for a situated
psychology of masculinities, demanding a critical
look at African masculinities and arguing that the
western-centered psychological paradigm is inad-
equate to properly address their complexities.
Ratele (2017, p. 11) argues that “situated African
psychologies situates Africa and Africans at the
centres of their field of vision. Situated psycholo-
gies are, perhaps above everything, not alienating.
A situated psychology is one that is conscious of
African people not as appendages of others but as
living meaningful lives complete in and for them-
selves.” The call here is to ensure that African

boys, men, and masculinities are not subsumed
under western theories of manhood, theories that
have historically only really read Africanness
through what Achille Mbembe (2001, p. 1) calls
a “negative interpretation.”

Ratele’s situated African psychologies coun-
ters the often universalizing theories of western
epistemologies that ignore other ways of being in
the world. In his work Ratele creates space to
consider the complexity of masculinities and
rearing children in African contexts. Through psy-
chological theories and his personal experience of
fatherhood, Ratele (2019) pursues different ways
of rearing children, particularly boys, in order for
them to have a different view of their African
selves. This is no small matter considering find-
ings reveal school-age young men have already
internalized the idea that they are “dangerous”
through a societal prism that always already sees
African masculinity negatively (Shefer et al.,
2015). We need to attend to the systems that
discursively and otherwise affect the lives of
black boys and men, and why they are seen
through what Fanon (1964, p. 17) called “aberra-
tion of affect.” Indeed, Fanon (1964, p. 17) argues
that with regard to black subjecthood, we need to
pay attention to “the specific sociosystematic
organising process that has induced the ‘aberra-
tion of affect itself.’” In other words, we have to
be cognitive of the pathology of black boys and
men, and in the process hold accountable anti-
black social systems that make liveability impos-
sible for black boy subjectivities.

The negative interpretation of black sub-
jecthood cannot be divorced from the way anthro-
pologists have wrongly depicted gender and
sexuality in colonized societies (Epprecht,
2008). Through colonialism white settlers created
the myth of a heterosexual Africa to advance the
idea that a “closer to nature’ society didn’t have
same-sex intimacies, unlike the “developed’
world of the west. Unfortunately, the “import
from the west” myth with regard to same-sex
intimacy remains strong in post-colonial contem-
porary Africa. The idea that homosexuality is
imported from the west is a popular narrative in
different parts of the African continent. It is a
discourse that tries to contain the complexity of
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gender and sexuality in post-colonial Africa, in
order to simplify and create neat categories that
conflate gender and sexuality. AsMacharia (2019,
p. 57) observes, the majority of Africans, particu-
larly after colonization, “. . .train themselves to be
appropriately gendered and socialised.” Despite
this hegemonic prescription there are communi-
ties of gender non-confirming Africans who
embody a spirit of refusal. As demonstrated by
the work of Amadiume (1987) and Oyěwùmí
(1997), there are complicated sex and gender sys-
tems in African societies. A careful exploration of
these systems is necessary for a better understand-
ing of post-colonial meanings of sex and gender
relations. Similarly, the work of Gaudio (2009) on
the effeminate ‘yan daudu of Northern Nigeria
and the work of Kendall (2021) on the nonsexual
but sexually intimate women-to-women relation-
ships in Lesotho demonstrate the elaborate sex,
gender, and sexuality systems in African societies
from different geographical locations. As demon-
strated by these authors, these entanglements defy
the logic of western gender and sexuality binaries
and neat categories of male/female and lesbian/
straight, and require a suspension of western
understanding to be fully appreciated.

Here then, considering the totalizing power of
colonialism (Lugones, 2008), the situated psy-
chology of African masculinities (Ratele, 2017),
the complexity of African sex and gender systems
(Amadiume, 1987; Oyěwùmí, 1997), and the
myriad ways that African masculinities and sexu-
alities are lived and expressed (Gaudio, 2009),
what are the implications for sexuality education
in African contexts? In other words, what does a
sexuality education that incorporates ‘yan daudu
of Northern Nigeria look like and what does it do?
Well, it is a sexuality education that is extensive,
that gets at the multiplex that is African genders
and sexualities. It is an education that has the
potential to rearrange the ways men relate to
each other, but also how men relate to women
and others. The destabilizing of gender hierar-
chies, which is necessary for gender equality, is
contained in the fluidity of queer and gender
non-conforming Africans. Indeed, as Balogun
and Bissell (2018, p. 115) have argued, there are
“myriad of ways in which Nigerian men express

their masculinity and sexuality. These forms of
masculine and sexual expressions lie in the
heterosexuality-homosexuality continuum.”
Research on Nigerian masculinities demonstrates
that same-sex loving men in Nigeria have histor-
ically troubled dominant hegemonic masculinity
tropes, even as they struggle to exist in a context
that discriminates against them. As in many Afri-
can societies, “in Nigerian society, cultural, reli-
gious, political, and legal expectations shape
aspects of an individual’s life, including how he
chooses to express and enact his masculinity and
sexuality” (Balogun & Bissell, 2018, p. 123). The
studies about non-conforming masculinities in
African societies demonstrate their struggles in
navigating society, but they also demonstrate the
education contained in them for more pluralistic
societies with regard to gender and sexuality. A
pluralism that is necessary for a comprehensive
sexuality education that could possibly move us
closer to gender and sexuality egalitarianism.

Queer and Gender Non-Conforming
Masculinities

The history of queer and gender non-conforming
masculinities existing in a multitude of ways all
over the African continent is now well
documented (Morgan & Wieringa, 2005; Murray
et al., 2021). This history is often omitted in the
adaptation and implementation of sexuality edu-
cation curricula in African contexts. This omis-
sion exists alongside other challenges in the
implementation of sexuality education such as
religious and traditional ideologies, resistance
from parents, and a lack of institutional capacity
(Wangamati, 2020, np). Nevertheless, a holistic
approach that considers history and context is
necessary for sexuality education to succeed.
Indeed, as Wangamati (2020, np) argues, “the
comprehensive sexuality education curriculum
adaptation and implementation process in some
Sub-Sahara African countries normally fails to
acknowledge that sexuality education existed in
such societies prior to Westernisation and that
integration of indigenous knowledge and prac-
tices could enrich these curricula and give them

6 African Masculinities



legitimacy.” Considering these challenges, there
is little doubt then that sexuality education would
be greatly enriched by the inclusion of queer and
gender non-conforming masculinities informed
by the history of their existence in and alongside
indigenous African communities. Indeed, alterna-
tive intimacies have much to offer societies. In
their study of male same-sex intimacies, Balogun
and Bissell (2018, p. 128) concluded that the men
they studied “highlighted ambivalence, fluidity,
and complexity of masculinities and sexualities
in the Nigerian social context.” Their work
enables us to appreciate the textures of
masculinities and sexualities in African societies,
and compels us to imagine African societies
embracing ambivalence and difference, and even
celebrating it. Men who fail to meet the criteria of
“real” manhood or dominant masculinity often
face violence for their “inadequate”masculinities.
Queer men and gender non-conforming men, who
disrupt traditional masculine embodiment and
norms, often experience violence for what is
seen as a “betrayal of manhood.” Queer
masculinities and gender non-conforming
masculinities challenge taken-for-granted African
masculinity norms, and Ratele (2013) attributes
this challenge to the simultaneous belonging and
unbelonging of queer African people. He writes,
“perhaps the most disquieting challenge that
non-conforming, queer Africans pose for mascu-
line traditionalism is that they represent the fact
that ‘we’ can be ‘us’ and ‘them’ at once” (2013,
p. 152). Queer and gender non-conforming
masculinities demonstrate the fallacy of a singular
traditional African masculinity, and provide alter-
native ways of being masculine. These alternative
masculinities question the dominance of the sin-
gular traditional heterosexual masculine trope,
enabling a space for different ways of articulating
African masculinities.

When we consider the multiple ways that mas-
culinity is often tightly guarded and hegemonic
enactments are demanded from people who are
men, it is important to think of the ways that
queerness in the postcolony intervenes. Queerness
has endeavored to create a way to rearticulate
African manhood. The unsettling of dominant
African masculinity tropes by queerness was

evident in South Africa with the furore that
followed the release of the film Inxeba (The
Wound)(Scott, 2021). The film is a story about
queer men who have a relationship, and intimate
sexual relations, while participating in the tradi-
tional Xhosa culture rite-of-passage ritual of
ulwaluko. The ritual is a process where boys are
trained in ways of being men, and the includes
circumcision. In this all-male environment, it is
often assumed that those who partake in the ritual
are heterosexual. Subsequently, the presence of
queer men as depicted by the film was met with
violent criticism. The movie theaters showing the
film were threatened with destruction, and the
actors were also threatened with violence. The
irony, of course, is that the violence that was
directed at the film and its makers was the very
subject of the film. Scott (2020) critiqued the
limited ways that Xhosa culture was interpreted
to speak against the film, and rather demonstrated
that Xhosa culture is expansive, and like all cul-
tures has undergone changes over centuries. Fur-
thermore, Xhosa culture differs geographically
according to urban and rural divides and is
affected by its intersection with other languages
and cultures. It is also influenced by social and
political changes, like the institutionalization of
democracy in South Africa in 1994, which pro-
duce a more nuanced articulation of Xhosa
masculinities.

Conclusion

The specter of colonialism haunts the discourse
and articulations of African masculinities. There-
fore, sexuality education for young people must
address gender issues that arise from colonialism.
How Africans have come to understand and nar-
rate sex, gender, and sexuality in the postcolony
needs to be taken seriously in our contemporary
understandings of masculinities as affected by
historical processes. African masculinities are
dynamic, fluid, and subject to change over time,
influenced by all kinds of elements. The growing
focus on African masculinities studies has created
avenues to think seriously about boys, men, and
masculinities in Africa. This focus has enabled an
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expansive understanding of African genders, and
has also enabled a space for policy creation and
interventions to bring forth true gender equality.
The focus on African masculinities enables us to
question the weaponization of the idea of “African
authenticity” against those who disrupt western-
centric gender and sexuality norms. Those who
disrupt western-centric gender and sexuality
norms are often accused of mimicking the west
in their articulations, and dubbed “un-African.”
Therefore, their ‘authentic’ Africanity is often
questioned, a questioning that relies on the well-
founded distrust of imperialism in the postcolony.
However, as demonstrated by Kendall (2021) in
research on same-sex intimacies between women
in Lesotho, it is homophobia that is a foreign
concept: homophobia is a western import in Afri-
can societies, while same-sex intimacies and alter-
native ways (i.e., outside of the western-centric
gender binary) of understanding gender catego-
ries are legitimately African. It becomes clear that
the idea of “authenticity” is mobilized to deal with
disruptive gender identities and sexuality prac-
tices. When the idea of “authenticity” is used,
one must always critically ask: “Who are the
gatekeepers of what is authentic, and from where
do they derive their power to be the arbiters
of what is authentic?” In other words, when
ideas of authenticity are being contested, at the
heart of what is being contested is power. Power to
name, power to let in, and power to keep out.

The focus on African masculinities has allo-
wed us to articulate non-heteronormative African
sexualities that go beyond the simplistic hetero-
sexual/homosexual dichotomy, a dichotomy itself
being an articulation of a western epistemology of
sexuality. To account for the specter of colonial-
ism in discourses on sex, gender, and sexualities,
we must engage historical processes, including
colonialism, that have delivered to us the sex,
gender, and sexuality categories of the contempo-
rary moment. This understanding of sex, gender,
and sexuality is important for the creation of well-
researched and historically aware sexuality edu-
cation for both school-going and adult
populations. Sexuality education curricula have
to include analysis that makes obvious that the
normative ways in which we have come to think

about sex, gender, and sexuality in African socie-
ties are a colonial inheritance. A sexuality educa-
tion that is attentive to the colonial past has
consequences for the ways we think, research,
and treat boys, men, and masculinities. For exam-
ple, a comprehensive sexuality education that
takes seriously Amadiume’s (1987) and
Oyěwùmí’s (1997) articulations of complex Afri-
can gender systems and rejects ideas of sex-as-
destiny, and calls into question the gender binary,
would allow spacious ideas of gender to take root.
A sexuality education that pays attention to con-
temporary local articulations of masculinities, and
their complexities and fluidities, will equip us
with the necessary tools do deal with and ulti-
mately end gender inequality. Here we can ask,
“What does a sexuality education that includes the
lives of ‘yan daudu look like, and what kind of
gender knowledge illuminates from their lives and
experiences?” We need a sexuality education that
is geared toward understanding the changes that
have taken place throughout African societies,
and how these changes influence how African
masculinities are constructed in the present. It
would be a colossal mistake to envision African
masculinities and African cultural practices as
static, because that is to buy into the colonial
idea of African cultures and identities as singular
and arrested by and in the past. While the field of
masculinities studies has made strides in the
development of understanding the complexity of
African masculinities, there are more areas of
inquiry that need attention. With the development
of transgender studies, and the transgender move-
ment, masculinities studies in Africa needs to take
seriously trans-masculine lives and realities. Afri-
can trans-masculine ethnographic knowledge has
the power to provide us with yet another layer of
texture to masculinities studies, and has much to
teach us about the complexities and meaning-
making in the construction of the lives of boys,
men, and masculinities in Africa.
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