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ABSTRACT

HISTORY FROM THE MUSADU EPIC:
THE FORMATION OF MANDING POWER ON THE
SOUTHERN FRONTIER OF THE MALI EMPIRE

By

Timothy William Geysbeek

This dissertation chronicles how oral traditions describe the early history of the
town of Musadu in Guinea-Conakry, and discusses how these traditions broaden our
understanding of Musadu and West Africa’s past. From the mid-nineteenth century to the
late-twentieth century, more than one hundred oral traditions were collected from the
Manding, Kpelle and several other of today’s ethnic groups which claim that some of
their ancestors immigrated from Musadu in the distant past.

These oral narratives that were collected in today’s Guinea and Liberia tell how
Musa Kromah founded Musadu or ‘Musa’s town.’ A later Kromah named Zo Musa
became a leader in Musadu. The traditions then relate how the warrior Foningama
Kamara went to Musadu and drove Zo Musa south. Foningama is said to have been the
descendant of a well-known chief who fled from the Mali empire. Fonigngama’s move to
Musadu is tentatively dated to the second half of the fifteenth century during a period of
out-migration as Mali began to weaken and some of its outlying provinces started to
break away. Musadu would have been founded before the mid-fifteenth century according

to this schema, perhaps one or two centuries earlier.



Musadu is centrally located in the savannah between the Manden and the ocean,
and is an important link between both regions. The Manden is situated along the Middle
Niger River, and formed the nucleus of the Mali empire that Sunjata Keita founded in the
early-to-mid thirteenth century. Many Manding who left Mali claimed the prestige of the
empire. The name Mani or Konya-Mani where Musadu is located indicates that its people
were culturally and economically connected to the Mali empire. Mani is a variant of Mali,
Mandi, Mande, Mane and Manden.

Musadu also seems to have been associated with events that occurred off the
Atlantic coast of today’s Liberia and Sierra Leone in the sixteenth and seventeenth
centuries. Portuguese and Dutch traders reported that Mane warriors embarked from an
area in the interior called Mandi and invaded the coast. This dissertation argues that these
invaders were led by Kamara warriors who traveled from Mani. Musadu’s location in
Mani and some of the oral traditions support the notion that the Mani of Musadu is the
same as Mandi, and that some of the Mane invaders came from Mani.

The supplementary appendix comprises English translations of several English

and French sources that provide most of the source material for this study.
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PREFACE

In this dissertation, I am writing about the early history of the ancient town of
Musadu located in southeast Guinea. Musadu probably became an important commercial
link between the forest region of West Africa and the Mali empire by the fifteenth
century, and very likely emerged as the capital of a powerful state known as Mani in the
sixteenth century. I conducted most of my research while I was teaching as a missionary
with SIM in Monrovia, Liberia. I lived in Monrovia with my family for four and one-half
years from the mid-1980s and the early to mid-1990s. I went to Guinea six times for a
total of about four months, and conducted forty-five interviews.

Musadu continues to be an important town in Guinea because so much has
happened there in the past. According to oral traditions, Musadu is the place where many
of today’s ethnic groups in Guinea and Liberia claim their origins, the pivotal town in
southeastern Guinea where the Manding established a power base and started to expand
toward the coast, the site where the Manding and their neighbors cultivated strong
traditional religious and Islamic institutions, and an important “sacred space” where
people still go to augment their power. The sub-region of Konya or Mani or Konya-Mani
where Musadu is located is probably also the same as the powerful interior “kingdom” of
Mandi that Europeans wrote about in the sixteenth and seventeenth centuries. The oral
traditions explain how Musadu’s early heroes, Zo Musa and Foniggama, supposedly
made Musadu into the town of renown and spiritual power that remains to today.

My connection to Africa that led to this study of Musadu started early on because

I was raised in Liberia as the son of missionary parents. My parents worked at Radio



Station ELWA and ELWA Hospital that SIM (formerly the Sudan Interior Mission)
operated near Monrovia.' | started to become interested in African history during my
junior year of college when I took a course that used Alex Haley’s “Roots” to connect
black American and African history. I became more serious about studying African
history when I traveled to West Africa during the Christmas break of 1978. I first went to
Galmi, Niger, where I visited my parents who had been transferred to work at a hospital.
From Galmi, I traveled to Jos, Nigeria to visit the place where I attended Hillcrest
Highschool. (In the 1970s, many missionaries in West Africa sent their children to
boarding school at Hillcrest). En route to Jos, I stayed at the SIM guesthouse in Kano.
While at the guesthouse, I started to read a copy of Joseph E. Harris’s Africans and Their
History that I found on one of the bookshelves. Harris’s book left me with the impression
that Africa had a lively and interesting history, and that I wanted to learn more about
Africa’s past.

After I graduated from college I looked for a place to do graduate work in African
history. I learned that Michigan State University offered this course of study, so I applied
to their M.A. program. At the time, I did not know that MSU had one of the best Africa
related programs and libraries in the country, and was not aware that my mentors-to-be,
David Robinson and Harold Marcus, were respective leaders in West African and East
African history.

My experience at MSU changed the way that I looked at missions and Africa.
When I walked into my first class, I had probably spent more time in Africa than all of the

other students in class combined. Yet to my chagrin, I quickly learned that I knew less

'A radio station, academy, hospital, and several residences are located on the ELWA compound
(Reed /Grant 1970). ELWA is an acronym for Eternal Love Winning Africa.
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about Africa than anyone else. While I was not surprised to learn that the two six-week
periods of Liberian history that I took in third grade at ELWA Academy would not get me
very far, I nonetheless had the misguided feeling that I learned some substantial things
about the continent’s history simply because I had grown up there.

During my early years as a graduate student, I started to collect materials about
Liberia. I learned that many of the books and articles about Liberia were written from the
perspective of the Americo-Liberian elite who colonized the land in the nineteenth and
early-twentieth centuries. The historiography of Liberia resembled my own experience; I,
like many scholars of Liberia, largely examined the history and culture of the country
from the view of outsiders. I was physically and socially isolated from the daily lives of
Liberians when I grew up at ELWA. I lived on a mission compound, interacted with
Liberians on my own piece of America in Africa, and was schooled in a tradition that was
almost exclusively American. Liberian history, likewise, was largely written by the
minority Americo-Liberian elite and like-minded foreigners who reflected the interests of
the social elite. Paramount in their writings were works about the American Colonization
Society, independence, Liberia’s presidents and Americo-Liberian “heroes.”

I reacted to my experience in Liberia and the research trend that dominated
Liberian studies. Even though I appreciated many efforts of the missionaries who went to
Liberia to introduce the people to Christianity, I came to believe that it was counter-
productive for missionaries to live on compounds, and felt that Africans should have
increased leadership voices in the missionary enterprise. While most of the continent
went through the formal stage of decolonization in the early-1960s, many missionaries in

Liberia still operated with a colonial mind set. These missionaries, like the political and
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military colonizers of old, viewed themselves as elite who were sent to Africa to
paternalistically enlighten the dark continent. Were there no Africans to whom
missionaries could divest real power and authority? Missionaries in some other SIM
fields were learning how to transfer power to Africans. In Liberia, however, many
missionaries (there were some noted exceptions) only started to think about granting real
autonomy to Africans after Liberia’s civil war literally came crashing down on the ELWA
compound in 1990.% After the last missionaries fled during the harried days of July 1990,
leaving only a few Liberians and most of the buildings to stand, what other choice did the
missionaries have?

As I developed more African approaches to Africa in graduate school, I started to
ferret out materials that examined the multiple histories of the indigenous Africans whom
the Americo-Liberians had conquered. Fortunately, S. Jangaba M. Johnson, Bai T.
Moore, Warren d’ Azevedo, Svend Holsoe and others started to develop a solid strand of
such material in the 1950s and 1960s. Holsoe, in particular, compiled the single largest
collection of primary source materials on Liberia, and became the first editor of the
Liberian Studies Journal. Following the lead of these men, I started to ask questions like:
who were the Africans who lived in today’s Liberia before the first American and black
settlers of African descent docked off the coast in 1821? How did relations develop
between the settlers and indigenous peoples over time as colonists established outposts
along the coast and started to expand into the interior? Before I returned to Liberia to
teach at ELWA Academy, David Robinson suggested that I examine the history of the

Manding people because he understood that a study of the Manding would help me bridge

20’Brien 1991; Ardill 1997.
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coastal Liberia and the hinterland.

When I went to Liberia with my wife and our first son in December 1983, I went
armed with books and articles that Johnson, Moore, d’ Azevedo, Holsoe and others had
written. Included in this material was Holsoe’s 1976-77 article “The Manding in Western
Liberia: An Overview.” Holsoe surveyed the history of the Manding presence in Liberia
and southeast Guinea from the nineteenth to the mid-twentieth century, and included
information about a fabled town called Musadu that the famous Liberia explorer
Benjamin Anderson visited in 1868 and 1874. In 1971, Humphrey Fisher worked with
Frank Cass publishers to reprint Anderson’s journeys. Although Fisher’s book was out of
print when I learned of it in 1980, I took a photocopy of the book to Liberia. Fisher wrote
that he tried to go to Musadu in 1967 when he started preparing to republish Anderson’s
two accounts, but explained that the Guinean authorities expelled him shortly after he
arrived in the capital city of Conakry. Fisher later went to Liberia where he collected
some oral traditions about “Zo Musakoma” and “Fangamma” which allegedly explained
how Musadu was founded. When I taught seventh grade social studies at ELWA
Academy, I turned the experience into an African history class. There, I devoted several
weeks to Liberian history, and taught some of the material that Holsoe and d’ Azevedo
had published.

My interest in African history coincided with the new work that SIM had started
to do among the “Mandingo” in Liberia. In the late-1970s, Radio ELWA started to
broadcast in Maniyaka. Maniyaka is the name of the language that the Manding speak in
Liberia, southeast Guinea, and the fringe southwestern border of Cote d’Ivoire. The

Manding who live more to the north toward Kankan speak Maninkak3. SIM also started
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to work among the Manding who lived in Lofa county in the late-1970s. When we arrived
in 1983, SIM was thinking about sending missionaries to Beyla province in southeast
Guinea. SIM agreed with our suggestion that we assist in its efforts by studying the
culture, history, and language of the Maniyaka Manding. So, during the first eight months
that we lived in the suburb of Sinkor near central Monrovia, I use the language materials
that Sue Cutler, Abu Talawole and David Dwyer published for the Peace Corps in 1981

to start to learn Maniyaka.

Guinea’s president Seku Turé died in April 1984, only months after we arrived in
Liberia. Seku Turé had only allowed a few westerners to remain in Guinea after Guinea
gained her independence from France in 1958, so the outside world had little first hand
knowledge about what was going on in the country. After President Turé died, all of my
Manding friends told me that the new president of Guinea, Lassana Conté, was
encouraging foreigners to visit Guinea. In May, some Manding elders took me to the
Guinea embassy in Monrovia to help me get a visa. The embassy denied my first request,
but granted me a two week visa when I reapplied in August.

Makula Mammadi Kromah, a cassette tape vendor and neighbor with whom I
played soccer, took me to visit his family in Yomou and Macenta for my first trip to
Guinea in August 1984. We traveled up through Liberia’s central province of Bong, and
crossed the border at the Guinean town of Lagbara (Lakpala) situated about twenty miles
west of Ganta (see Figure 3). We first traveled to Yomou where we visited some of
Mammadi’s relatives, and then motored over the then treacherous rainy season road to
Macenta where most of Mammadi’s family lived. The clan head of the Kromah, Fata

Bakari, welcomed and housed us. Curious about how the Kromah migrated to Macenta,
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and desirous to learn if anyone remembered Benjamin Anderson, I asked Kromabh if |
could interview him. He deferred to the oldest man in the yard, Lanse Kromah, who
consented to be interviewed. At the time, I did not realize that this interview would
become part of a larger research project that would lead to this dissertation. I would like
to have visited Musadu, but such a trip was out of the question at the time; I was just
happy to visit Guinea. During the Christmas break of 1984 and into the early days of
1985, I took Tami and Jamie to Macenta for three weeks. While there, I finally
interviewed Fata Bakari Kromah, and recorded the testimonies of Bolon Mori Kamara
and Majongbe Sako when we visited Lassaou. In Chapter 1, I discuss the approach that
was used to conduct interviews, the problems of data collection, and information about
the interview situations.

Sometime in 1985, Mammadi Kromah asked me if | wanted to buy a cassette tape
that had some history. I purchased the tape and asked the ELWA Manding broadcaster
Djobba Kamara to translate the tape. When I read the translation, I was amazed to read a
long, coherent, and systematic story about Sunjata and the Mali empire, Zo Musa Koma,
Foningama and the town of Musadu, and the great nineteenth century Maniyaka warrior
Samori Turé. The person who narrated the story was Vase Kamala, a teacher from
Fombadu in southeast Guinea who had visited Monrovia in 1984. Apart from
understanding the significant fact that Kamala was telling stories about Sunjata and
Samori all the way down in Liberia, I wondered if the Musadu that Kamala spoke of was
the same Musadu that Benjamin Anderson visited in the nineteenth century? If so, could
his narrative about Zo Musa Koma and Foniggama be variations of the same stories about

Zo Musakoma and Fangamma that Humphrey Fisher recorded in 1967?
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When I compared Vase Kamala and Humphrey Fisher’s accounts, I was surprised
to learn that the Musadus and people in both accounts were the same; people in the 1980s
were still narrating stories about Musadu that Humphrey Fisher recorded nearly twenty
years later. Having learned that people still remembered that Musadu was an important
town historically, I set out to find out more about this town. Musadu intrigued me because
people were still talking about its ancient past, and because it was the town that Benjamin
Anderson visited. Indeed, although most Liberian textbooks referenced at least one of the
journeys that Anderson made to Musadu, they cast Musadu as a nearly mythical town that
the French stole from Liberia. Liberian history also implied, by silence, that no Liberian
had returned to Musadu since Anderson’s second visit in 1874. In fact, Musadu’s precise
location was not even clear in some of the scholarly literature.’

I first visited Musadu in March 1986. The person who took me was Mohammed
Chéjan Kromabh, an artist, journalist and soccer team mate. Chéjan and I set out for
Guinea on March 9, and returned to Monrovia twenty days later. We first went to
N’Zerekore where we visited some of Ché¢jan’s friends, and then headed north to the town
of Watafélédu to find Chéjan’s father Mustafa Kromah. Chéjan knew that his father had
some friends in Musadu, so we wanted his father to take us there. On the way to
Watafélédu, we stopped at Siatuld (Lansedu?) where we interviewed Fofin Sumawolo.
We did not find Chéjan’s father when we reached Watafélédu, but we did interview an

ex-pawn, Sile Kromah, during our short stay there.

’See, for example, Duignan and Gann (1984:392), Thomasson (1987:15, fn. 16), and Bassett and
Porter (1991:394, fn. 4). Of course, their doubts about whether Anderson ever went to Musadu or whether
Musadu existed can be attributed to the fact that Guinea’s borders had been closed to outside researchers
for several years (see Fairhead et. al. 2003: Introduction, ch. 7). Scholars like Currens correctly identified
Musadu’s location in Beyla province (1974:12).
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We then traveled north to Kerouane and over to Manabili where we visited
Chéjan’s in-laws. From Manabili, we walked to Damaro where we stayed for one week.
Damaro is an old Kamara town that one of Foningama’s sons allegedly founded. There
we interviewed the chief, Amara Kamara. Damaro’s youth association organized a soccer
game in which we played. Ch¢jan and I had purchased a soccer ball and set of uniforms
for Damaro’s soccer team. The association called a bard from another town to perform
with some of the musicians and dancers in Damaro, and later hosted a modern dance.

We then traveled back to Watafélédu. We interviewed Manju Kromah, and then
walked across the Fon-Going range along a narrow pass to Mamolodu where Chéjan’s
father farmed. Thankfully, Chéjan’s father arrived two days later. The three of us then
walked from Mamolodu to Watafélédu, conducted a follow-up interview with Fofin
Sumawolo in Lansedu, and went to Beyla. One woman in Beyla told us that nobody in
Musadu would tell us anything about their history or show us any landmarks, but she did
not deter us from at least trying to visit the town. For me, this was a pilgrimage of sorts,
going to the very town that Benjamin Anderson visited over a century earlier.

On March 24, 1986, we chartered a pickup truck to transport us to Musadu. At
about 11:30 a.m we drove across the French-made iron bridge that covers the Dion River,
passed the cotton tree that the residents associate with Benjamin Anderson, and
proceeded to the large white mosque that is located in the center of town. This road
overlay the same path that Benjamin Anderson traversed in 1868. We waited at the
mosque while Ch¢jan’s father went to find someone. He returned and took us to Alhaji
Yaya Dole’s house in Dolela quarter (Figure 31). Yaya Dole was a grandson of chief

Vafin Dole whom Benjamin Anderson had met. While we were exchanging introductions
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and explaining the purpose of our visit, the Sous-Prefect burst into our room and asked
what we were doing. We explained our mission and satisfied his curiosity. He took us to
his office where he gave us an official welcome, and then allowed us to proceed on our
way.

We then returned to Dolela quarter where Yaya Dole gave us a one hour
interview. He explained how Musadu was founded, told about Musadu’s turbulent
nineteenth century history, and talked about the American (Benjamin Anderson) who
visited Musadu. Yaya Dole said that he gave us a good interview because he knew
Mustafa Kromah. Dole recalled how he had met Chejan’s father during the 1970s when
someone from Musadu almost died. When the person was taken to a nearby hospital and
did not get better, the person was transported to Chéjan’s father who healed the person.
Mustafa Kromah was a well-known herbalist and hunter in Konya-Mani.

Dole then gave us a tour of Musadu. He showed us the rock in Donzola quarter
that the oral traditions say Zo Musa stood on to look for wild game (Figure 33), the rock
near the mosque where Foningama allegedly made a sacrifice, the execution grounds
behind the mosque, the famous cotton tree, and many other sites. We then boarded the
pickup and drove out to a rocky formation called Doofatini that is in a wooded area near
Musadu (Figure 41). Yaya told us that this was the site where Zo Musa and other early
inhabitants made important sacrifices, and claimed that all of the secret societies in West

Africa originated from this location. Four hours later, we returned to Beyla.
When our family returned to the States in June 1986, we planned to go back to
Liberia the following year. In February 1987, however, we learned that our son Ryan who

had been born in Liberia was deaf. We decided to remain in the States for at least three

Xix



years so Tami could return to college and needed to add a hearing impaired endorsement
to her elementary education teaching certificate so she could teach Ryan when we
returned to Africa. I subsequently enrolled in the Ph.D. program in History at MSU.

We planned to move back to Liberia in June 1990, but it was clear by then that
missionaries were leaving Liberia - not going there. The border raid that Charles Taylor
and his National Patriotic Front of Liberia (NPFL) led from C6te d’Ivoire on Christmas
Eve of 1989 resulted in a full scale civil war that led to President Samuel Doe’s execution
in September 1990. One month later, I went with two other missionaries to Guinea to
learn how SIM could help the Liberian refugees who had streamed across the border. 1
even tried to visit Musadu on this trip, but failed. I went to Macenta and met up with
Djobba Kamara who had fled from Monrovia. While in Macenta, I made a side trip to
Douama-Sobala to visit my friend Mammadi Kromah. Djobba and I then traveled to
N’Zerekore, proceeded to Diakolidu and Beyla, and continued on up to Kankan by way
of public transport where most of SIM’s missionaries eventually settled. We conducted at
least one interview in each of these towns.

On our way through Beyla, Djobba and I decided to go to Musadu to visit Yaya
Dole and his family. We stopped at a checkpoint on the outskirts of Beyla, but were not
permitted to proceed because one of the persons in the taxi got into an argument with one
of the policemen. From Beyla, we boarded a taxi and went to Kankan. Although I did not
conduct any interviews in Kankan, I scoured many of the cassette tape vendors in Kankan

and purchased over fifty tapes. Most of these tapes contained oral traditions about Sunjata
and Samori that were more relevant to David Conrad’s research than mine, so I passed

the tapes to him.
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In December 1991, my family went to Nigeria where we taught for one semester
at Kent Academy in Miango near Jos. In Jos, I met a Maniyaka whom I had known from
Liberia named Boakai Yamah. Yamah went to Jos to attend a seminary after he fled from
Monrovia in 1990. In June 1992, I went to Monrovia for one week, flew to Abidjan,
traveled up to Odienne with Yamabh to visit missionary friends, and then went overland to
Macenta by way of Danane and N’Zerekore. I was going to Macenta to work with David
Conrad to translate interviews that we had recorded or purchased. Conrad and I had been
awarded a National Endowment of Humanities grant to publish oral traditions that we had
acquired in Guinea. My major advisor, David Robinson, had written up this grant through
the auspices of the Association for the Publication of African Historical Sources. I
stopped in N’Zerekore on my way to Macenta where I found Mohammed Chéjan Kromah
painting in an art shop. When I explained the nature of my visit, and told him that we
needed his help to translate, he agreed to go to Macenta. Ch¢jan did translate, but we soon
decided to have him illustrate some of the scenes that we were translating. David Conrad
published several of Chejan’s illustrations in his recent book on Sunjata, and I have
included some of Chéjan’s illustrations in this work. Boakai Yamah, meanwhile, had
flown from Jos to work with us in Macenta and learn about his family who was still in
Liberia.

Jeff and Debbie Morton and their family graciously housed Conrad, Yamah and
myself in Macenta. Every morning we walked to Fata Bakari’s house in the center of
town to translate with Boakai Yamah, Mohammed Ché¢jan Kromah, Djobba Kamara and
three other assistants. While in Macenta, I also met Mammadi Kromah again. He had fled

frorm Monrovia and was farming in a nearby town. Mammadi took me to Douama-Sobala
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and Lassaou, two towns that we had visited in 1985 and 1990. One day, one of my
assistants, Adama Talawole, took me to the town of Daro which is near the Liberian
border. Even though we were translating several hours a day, I needed to take as many
opportunities as possible to conduct research for my own dissertation. I therefore
conducted fourteen total interviews in Macenta, Douama-Sobala, Lassaou and Daro
during that month.

In mid-July, I left Macenta and returned to N’Zerekore. | fortuitously met Oppong
Sanoe, the brother of Faliku Sanoe who was Martin Ford’s assistant when Ford conducted
his dissertation research among the D3 (Gio) and Maniyaka in Liberia during the mid-
1980s. Sanoe and I traveled to Beyla and Diakolidu where we interviewed Alhaji Kabine
Kromah and Alafd Kon¢. Although I contracted malaria while we were in Beyla, we
proceeded to Musadu on July 28. When we arrived, I sadly learned that Yaya Dole had
died one year earlier. Yaya’s family, however, still welcomed me as if I was a long lost
friend. It was on this occasion that I met Yaya Dole’s son Baba who had fled from
Monrovia in 1990. Baba took me through town and introduced me to several people. I
told a group of old men sitting under a veranda along the main road that I wanted to
revisit Musadu to conduct some research, but that I was sick and was returning to Nigeria.
I did ask Baba and others some questions in Musadu, and recorded three interviews in
Diakolidu and Beyla.

I returned to Nigeria a few days later, and took my family to Monrovia at the end
of August where I taught at ELWA Academy and at a Bible institute. In Monrovia I
started to assemble a team of assistants with Boakai Yamah to help me translate the tapes

that I had collected over the years. Yamah kindly agreed to forgo his studies in Jos for
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one year to help me translate. On October 15, the NPFL launched “Operation Octopus.”
Six days later, when the fighting got to within three miles of ELWA, we regrettably left
Yamabh and the rest of our friends and evacuated to Cote d’Ivoire. We gave Yamah
enough money to leave Monrovia on the next available flight. By the time he could fly
out ten weeks later, when the Nigerian led ECOMOG army had pushed most of the NPFL
beyond metropolitan Monrovia, we returned.

Amazingly, but not surprising knowing Yamah, he used the ticket money to
translate some of the tapes that I had left with him. Yamah had arranged to use a front
porch and a room near central Monrovia that one of his relatives owned. Amara Ciss¢ and
Faliku Sanoe joined our translation team in September, and Yamah picked up Ansumana
Cissé during our absence. With bombs dropping less than three miles away, and other
forms of fighting going on throughout the end of the year, Yamah, Sanoe and the Cissés
translated during the heat of Octopus. I will always remain grateful to Boakai Yamah who
kept the work going, and to these men who continued to translate during this difficult
time. By the end of January 1993, we hired Ali Kromah and Keéléti Fofana to join the
translation team. I only got involved in the translation process after the men listened to
the tapes and produced the first transcription and translation because I could not spend
very much time with them (see Appendix 7.1).

When we moved back to Monrovia in 1992, we decided to live at the ELWA
compound for security reasons. While there were security problems at ELWA, we felt
that it was safer to live there than in any of the other places in the city that we scouted
when we returned to Monrovia that August. For the first half of 1993 until Boakai Yamah

returned to Jos, the men translated in the house where Yamah resided near central
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Monrovia. This house was about eight miles away from ELWA. Liberia’s interim
government instituted a 6 a.m.-6 p.m. curfew in Monrovia after the NPFL attacked. The
curfew severely limited the movement of people who used public transportation. For
instance, one would have to flag down a taxi by 4:30 p.m. from Sinkor to return to
ELWA. This would barely give the driver enough time to negotiate all of the check-
points, drop his passengers and park before 6:00 p.m.

Because I taught in the morning when we returned to Monrovia in 1993, I only got
to Yamah’s house a couple of times during the week and on Saturday. Occasionally, one
or more of the men would come to ELWA to work with me. When I was with the men 1
compared the transcripts with translations, and asked questions that helped me better
understand what the speakers said. I then typed the translations and asked follow-up
questions. I checked most of the interviews two or three times. I typed in the second floor
of our mission headquarters building in Congotown, located about two miles from
ELWA. This site was conducive because a generator ran during the day to aircondition
and supply power to the computer room. We used a downstairs room as an alternative
place to translate. Kéléti Fofana, Ali Kromah and Amara Cissé only worked until March
1993, but we hired Bangali (Amigo) Kamara in April. Bangali was one of Djobba
Kamara’s half-brothers and a team mate with whom I had played soccer in the mid-
1980s. After Boakai Yamah returned to Nigeria in June 1993, Amara Dole joined us the

following February.

We lost the use of the house in Sinkor when Yamah went back to Nigeria. Faliku

Samnoe, Bangali Kamara and Amara Cissé lived fairly close together in another part of

Mo nrovia, so they sometimes translated together. At other times, they worked by
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themselves at home. We often also worked at the mission headquarters in Congotown.

I returned to Guinea for one last trip in 1993 from late-November to mid-
December. I flew from Monrovia to Abidjan, and then to Kankan. I stayed at the
missionary guesthouse in Kankan, conducted some research there for a week, and went
north for a couple of days to visit Dave and Faith Jaeger who lived in Siguiri. Key to my
research in Kankan was Mark Wilson who led me to University of Kankan history
professors Moliké Sidibé and Joel Maxime Millimono. My Maniyaki was not good
enough to converse freely with Professors Sidibé and Millimono in their Sumanduka and
Maninkaka, and I do not pretend to speak French (I passed the requisite university courses
to read French), so Wilson graciously offered to translate for me. Both professors allowed
me to copy papers and theses that they possessed in their personal libraries, and I
conducted two separate interviews with Sidibé and three other persons.

Sidibé’s mother was a Kamara from Damaro, and her father was the Jiba Kamara
whom I interviewed in Damaro in 1986. In fact, Sidibé and the other Kankan Kamara
knew about the white man and his Maniyaka friend who went to Damaro, and were
surprised to learn that I was that white man. They told me that Jiba Kamara had just died.

On the morning of December 3 I boarded a truck and headed south. We passed
Kerouane at mid-day and reached Diakolidu after nightfall. I stayed in Diakolidu for three
days where I met Oppong Sanoe again. I stayed in his parents’ yard and conducted a
follow-up interview with Alhaji Kabine Kromah. I also walked to Beyla where I delivered

some messages from Monrovia and met one of the men whom Martin Ford had visited in
1985. Ford had traveled to Conakry by way of Beyla and Musadu after he completed his

research in Liberia.
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I went to Musadu on December 7 and stayed for two days. Baba Dole was still
there, and his family hosted me again. Dole took me to the Sous-Prefect, gave me a tour
of the town, and introduced me to some of the men whom he felt would be good for me to
interview. Early next morning after the first prayer, the third imam of the town, Alhaji
Ibrahim Béété, led a group of men from the mosque to greet me after the early moming
prayer. That afternoon we walked to Wanino with several other people to watch
Musadu’s soccer team play Wanino’s team. Some oral traditions claim that Wanino is
older than Musadu, so I welcomed the opportunity to visit the town. We returned to
Musadu that evening, much against the wishes of our host who insisted that we spend the
night there. The next day, we interviewed Alhaji Béét¢, Mammadi Donzo and Morifin
Dole. Alhaji Béété was the imam who greeted me the previous morning, and was one of
the men who was sitting under the veranda when I visited Musadu the preceding year.

I originally planned to stay in Musadu and environs for one and one-half weeks,
go near the Ivorian border to Fombadu to meet Vase Kamala, and return to Liberia before
Christmas. Instead, I went back to Monrovia early because of concerns about what might
transpire in the upcoming elections. I went to Guinea just when the Guinean government
announced the final date for its upcoming national elections. After I flew to Kankan, the
government closed its land borders. Then, just before I went to Musadu, the government
announced on the radio that it was going to close its air borders. Having seen evidence of
political party vandalism in Siguiri, heard machine gun fire in downtown Kankan, seen
armored personnel carriers roll out to quell student protests at the University of Kankan,
and witnessed a build up of military presence in Beyla, I decided to return to Liberia

before the Guinean government halted all air traffic. Following the Liberian dictum “It is
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better to live with the trouble that you know than to live with the trouble that you don’t
know,” I opted to face the ongoing uncertainty of life in Monrovia with my family rather
than bunker down in Guinea during the elections.

The summer after we returned from Africa, I listened to all of the tapes and
reviewed all of the translations. In doing this, I was able to check the translations more
closely and make changes where needed. In 1999, I deposited most of the interview tapes
at the Archives of Traditional Music at Indiana University. Now that I have finally
finished my dissertation, one of my projects is to publish an English translation of most of
the tapes.

Someday, I hope to return to southeast Guinea to conduct the kind of intensive
fieldwork that is needed to better understand the cultural and historical context in which
the people of Musadu and Konya-Mani narrate their history. In the meantime, though, this

dissertation represents the current state of my work.
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ORTHOGRAPHY

The orthography that Sue A. Cutler and David J. Dwyer established in Maniyaka:
A Reference Handbook of Phonetics, Grammar, Lexicon and Learning Procedures is
used for this dissertation. Cutler and Dwyer based their work on the Konyaka dialect of
Maniyakai that the Manding speak in Konya-Mani.*

The sound system of Konyaka vowels is:

/al = pot (e.g., masa - ‘chief’)’

/el (“closed e” or /¢/) = day (e.g., mue - ‘cleric’)

/é/ (“open e” or /e/) = bed (e.g., saafélé - ‘sheep horn’)

/i/ = bee (e.g., lisimu - ‘talisman’)

/o/ (“closed 0” or /6/) = go (e.g., Konya - region name)

6/ (“open 0;” /6/ or /o/) = awful (e.g., kaamoo - ‘scholar’)

/w/ = school (e.g., Musadu - town in Konya-Mani)

Linguists say that the vowel /i / (as in it) does not exist in the Konyaka. Their
analysis is accepted on academic grounds, although the theoretical /i/ in words like tile
(‘day’) and Bility are far closer to // than /i/ to my untrained ear. Nasalized vowels are
marked with an // instead of /n/ (e.g., Konyak3 instead of Konyakan) to stress the nasal
aspect of the sound rather than the hard /n/ that speakers often say when the difference is
not marked.

Konyaka consonants are:

/bl = beat (e.g., buku - ‘book’)

/c/ = car (e.g., cama - ‘between’)

/ch/ = chime (e.g., ché - ‘man’)
/d/ = dig (e.g., duu - ‘land, earth, ground’)

Cutler, with Talawoley 1981:4.

'Single quotation marks (*) are used for translations of Manding words and phrases. Double
quotation marks (*) are put around direct quotations from English. When authors put double quotations
around words or phrases in languages other than English, and the terms are translated into English, the
single quotation marks are put around the double quotations. Thus, ‘les fameuses “coutumes de Féren-
Kama™ appears as ‘the famous “customs of Foningama™ (Person 1968b:184).
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/fl = fish (e.g., fa - ‘father’)

/gb/ = no English equivalent (e.g., ghangban - ‘dust’)
/h/ = hope (e.g., hakili - ‘knowledge’)

/J/ = judge (e.g., jon - ‘slave’)

/k/ = kite (e.g., kalo - ‘month, moon”)

/\/ = light (e.g., lulu - ‘star’)

/m/ = meet (e.g., malo - ‘rice’)

/n/ = near (e.g., néné - ‘cold’)

/ny/ = onion (e.g., nyi - ‘good’)

/ng/ = sing (e.g., Foningama)

/p/ = pop (e.g., pitiki = ‘shop’)

/r/ = sometimes sounds like an English /d/ (e.g., rumu - ‘room’)
/s/ = see (e.g., séné - ‘farm’)

/t/ = taunt (e.g., tama - ‘spear’)

/w/ = win (e.g., wuse - ‘potato’)

/y/ = yearn (e.g., yano - ‘here’)

/z/ = zip (e.g., zepo - ‘shirt’)

There are different spelling conventions that complicate the writing of words. The
French, for instance, write /dj/, /di/ or /dy/ for /j/, so jina (‘spirit’) becomes djinna and
Jakolidu becomes Diakolidu. The French also write /ouw/ for /w/, or combine /o/ and /u/ as
Ouanino (Wanino) and Moussadou (Musadu) respectively. In this work, the phonetic
rather than the French system is used, so the preferences in the above examples are jina,
Wanino and Musadu. Some exceptions are place names where French spellings are more
well known. Common examples are the Dion river and the town of Diakolidu instead of
Jon and Jakolidu. Also, in keeping with mapping conventions, /¢/ and /0/ are used instead
of /¢/ and /o/. French forms for proper names are also used when citing authors who use
French orthography to spell names, as in the case of D. T. Niane who spells Djeliba
Koro’s last name Kouyaté. Kouyaté can also be spelled Kuyate or Kuyateh.
Another problem concerns the issue of transliterating names and places from
Arabic into English. No universal convention standardizes the different ways that

translators convert Arabic characters into Roman script. In short, for letters that appear in
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the pages that follow, a line over a vowel marks a long vowel (@), /h/ and /s/ are simply
read as /h/ and /s/, and /¢/ is pronounced /s/.®

Names can also be pronounced many ways. This has to do with regional variants
and the preferences of individual speakers. The Maniyaka, for instance, say “Musadu”
and “Misadu,” and pronounce “Diakolidu” and “Konya” several different ways.
Diakolidu or Jakolidu is said Jakodu, Jakudu, Jakuodu, Jiakolidu and Jakolodu, with
some speakers sometimes substituting the initial consonant /Y/ for /J/. Konya is also
pronounced Koniya, Koniyé, Koiye, Koinye, Konia, Koniya and Konya (Konyan)
(Appendix C). As for clan names, the Manding speakers in northeast Guinea and Mali
generally say Beéreté, Traoré or Tarawélé, Koroma or Kuruma, and Sumaworo or
Sumaworo (Appendix D). In the south they more often say Béété or Bility, Talawole,
Kromah and Sumawolo. The northern forms are used to keep with the more standard
spellings; the southern Maniyaka equivalents are put in parentheses when necessary. The
pronunciations that the speakers say are used in the translations that appear in the
supplemental appendices and in places where translations are excerpted in the text. In
addition, while I usually only spell a name one way in my own discourse, the spellings
that the speakers used for their own names are retained. “Kamala” is therefore used when
referring to the informant Vase Kamala, but Kamara is used elsewhere.

The following are common suffixes in Maniyaka that are used in the dissertation:’

- ba for ‘big’: Koniyaba means ‘big Koniya’

- du is usually appended to an individual’s name as in Musadu when the town is

named after a person’s first name

‘See Hopkins/Levtzion 1981:xi-xiii; Bacharach 1984:1-3.
SAdapted from Charry (2000:xxi-xxvi).
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- ka for ‘people from’ or ‘person from’ (point of origin reference); Maniyaka
means ‘people/person from Mani place’

- ka for ‘language’ or ‘voice’: Maniyak3 means ‘language of Mani place’

- la is added to the name of a clan as in Baayola when a town is named after a clan

- lu, nu or wu form plurals, as in morilu or moriwu or ‘clerics’ (/u becomes nu
when proceeded by a nasal)

- muso for ‘female’: subamuso means ‘female sorcerer’

- ni for ‘little’: koni means ‘little river’ or ‘creek’

- si for ‘descendants of*: as in Fonipgamasi which means ‘descendants of
Foningama’

- ti for ‘owner’: duuti means ‘land owner’

- ya for ‘the condition of : mansaya means ‘the condition of chieftaincy’

The Maniyaka often interchange vowels when saying the same word: /i/ for /u/
(e.g., Misadu-Musadu); and /0/ for /o/ (e.g., Foningama-Foningama). The Manding also
alternate the laterals /l/ and /r/ (e.g., Koloma-Kromah); the Maniyaka usually prefer /r/.
Some consonants change when they are preceded by nasalized consonants or vowels; /f/
can become /v/ (fa [‘father’] - n va [‘my father’]); /n/ usually becomes /f/ (/ng/) when it
is followed by a /k/ (Foni Kama to Foniggama); /s/ can become /nz/ (Nyasamolidu to

Nyanzamolidu); and /t/ can become /d/ (kun-ti to kun-di) or /s/ (Tina, Sina).

Xxxiii



APPENDIX

Appendix A: Stating the Case for Maniyaka as a Manding Language........................... 542
Appendix B: Konya-Mani’s Boundaries.............cocceiiniinineniiinenrecnneenincneseeneesnenens 547
Appendix C: Important Place Names............cccoviviiiiiniiiiniiinniniicncneneeenesesnennenns 550
Appendix D: Important Personal and Clan Names...........cccoccoviviinivcninineccnencnneennn. 556
Appendix E: List of Episodes..........ccoovviiiiiiininiiiiiniiiiiccnccneceneine 561
Appendix F: List of interview qUESHIONS............cocceevtereriercnierinereeenintneeesesesrecaeeenens 567
Appendix G: Fonio and the Kamara: Parallel Images of Survival and Conquest.......... 570

Appendix H: Clan Oral Traditions: the Baayo, Kamara, Kon¢, Kromah, Traoré and

SANOE ...ttt s aan 574
Appendix I: Kamara Chieftaincy Emblems...........ccoccoviiivninnncnnnnnninncneene, 588
Appendix J: “Pygmies” in Upper Guinea............cccccoeveervirenirieneninineeeececresieeesenenns 591
Appendix K: Musa and his AssoCIates...........ccovvvininiininininiiiinniciicinccceese e 595
Appendix L: Equivalent clan names in Upper Guinea.............ccccccecercreenercenveeenneneennn 598
Appendix M: Saafe..............oooiiiiiiiiiiiicc e 600
Appendix N: Musadu’s ‘Strangers...........ccoceeveeiiriineiceninnicnneicineeereceseeeesesesessenes 602
Appendix O: References to Foningama’s Sons in Maniyaka Sources...........ccc.ccuu.... 604
Appendix P: The Laws of Musadu..........ccccccvviiiiiiviniiiiiiiiiciicecceeeeeneens 606

XXX1V



SUPPLEMENTARY APPENDIX:
WRITTEN AND ORAL SOURCES

SUPPLEMENTARY APPENDIX 1: Loma Tradition about Musadu......................... 608
1 “Investigation and Decision of [the] 1936 Local Boundary Dispute™............. 608
SUPPLEMENTARY APPENDIX 2: Gola Traditions about Musadu.......................... 611
2.1 Interview with Dua Jei Kpo Asmana in Zui, Liberia, 4-24-1967................ 612
2.2 Interview with Maténé Lanse Moligbé Kromah in, Macenta,
8-27-1984........o ettt ses s ee st ste e s e st e e s e re e e na e anens 614
SUPPLEMENTARY APPENDIX 3: Captain Dauvillier’s History of
Musadu, €. 1905.......o ettt s et e re e sa e srens 617
SUPPLEMENTARY APPENDIX 4: Maniyaka Sources Translated from
French to English.........cooueoeeiieiieiiecceeeercc et 622
4.1 M. Liurette, “Monographie sur le cercle de Beyla,” 1908-1909................ 623
4.2 Lt. Lamole, “Monographie du Pays Guerzé,” 1909............cccecueeeerrereennnn. 623
4.3 Pere Bouyssou, 1913 (in H.M. Le Long’s N 'Zerekore:
Evangile en foret, 1949)............cccccvieiiennninenennieneeeneeseeneenerssesnesnessensenns 624
4.4A P. Humblot, “Du Nom Propre et Des Appellations...” 1918.................... 625
4.4B P. Humblot, “Episodes de la Legende de Soundiata,” 1951..................... 625
4.5 Jacques Germain, Peuples de la Foret en Guinee [1946-47], 1984.......... 626
4.6 H. Linard, “Notes sur I’histoire du cercle de Beyla,” 1948........................ 628
4.7 B. Holas, Les Maques Kono, 1952..............cuvrceeeeeeveceerrecreceereesneennenns 629
4.8 “Monographique de la Region Administrative de Beyla...” ¢. 1958.......... 631
49 Camara, D. “Arbre Genealogique de la Dynastie Camara” 1979............. 633
4.10 Moliké Sidibé, “Monographie historique de Damaro...” 1989.................. 633
4.11 “Connaissance de la Région Administrative de Beyla,” n.d...................... 634
SUPPLEMENTARY APPENDIX §: “Texts Concerning Musadu” from the
Svend E. Holsoe CollECHiON............coccririreernenerereerieeesresreseesteseesae e e s sseennens 636
5.1 Alhaji Seku Salifu, Monrovia, 7-12-1965...........cccocervinrvnennrenererenrennns 636
5.2 Seku Saiyon, Monrovia, 7-20-1970.........ccccecervirvervienrenienneeeereceeresreesens 668
5.3 Jigbé Kamara, Monrovia, 7-1970...........ccccecevrmrerenrrrerenreerenreneeeerenenens 675
SUPPLEMENTARY APPENDIX 6: Two Manding Accounts from Martin
FOrd’s fIeldWOTK........c.cocureeeieeeiirerteee ettt ettt er e s e ens 691
6.1 Sumawolo, Gban, Liberia, 1984.............c.cccovtrvnvrrrrineneceeeerrecrececnene 691
6.2 Mammadi Dole, Gban, Liberia, 6-28-1985........c...ooveiiioreiiieieeeeeeeeeeeessnenns 695

XXXV



SUPPLEMENTARY APPENDIX 7: Fieldwork Translations from Guinea................ 698

7.1  Translation PrOCESS.......cooooeveueeeeeeieeeieererisereeeeeeeesessssssssssssesessessesseseseesannns 698
7.2 Maténé Lanse Moliba Kromah, Macenta, 8-27-1984...............ccccuueeennnn.... 701
7.3  Anonymous speaker and Kromah, Boola, 3-85-1985...........ccccccevinenennce. 704

7.4 Bangali Koesia (7.4A), Alhaji Kalifa Sayon (7.4B), Sumaka
Kromah (7.4C), Anonymous speaker (7.4D), and Yaya Dole

(7.4E), Musadu, 3-1985.......oomrieeeeceeceececteeee et ecte s ae e e e 707
7.5 Kéwulén Kamara and Jala Kamara, Kwanga, 12-12-1985........................ 722
7.6 Vase Kamara, Fombadu, 12-21-1985........cooueiiiiioeieeeeeeeeieeececaneees 734
7.7A Fofin Sumaworo, Siatuld (Lansedu?), 3-12-1986.........cccccccveeveeveenrecnenee. 766
7.7B Fofin Sumaworo, Siatulo (Lansedu?), 3-28-1986..........ccccceeeuveerreerrecnnnn. 774
7.8 Yaya Dole, Musadu, 3-24-1986...........cccceeverrremrrrneereerercreenensreeceecreenseens 780
7.9 Amara Kamara, Damaro, 12-18-1986.........cccoovvurmirieiiieiiiircrereeereeeeeeeeenn. 796
7.10 Fata Bakari Kromah, Macenta, 10-28-1990.............cccccoeevreeeeeereeerrereenens 800
7.11 Lanse Kamara, Douama-Sobala, 10-29-1990...........ceeetieeerireeererreeenrnneeens 810
7.12 Fata Moussa Ki¢l¢ (Kuyateh), Douama-Sobala, 10-29-1990.................... 815
7.13 Alhaji Kalamoo Dole, N’Zerekore, 11-8-1990.........ccccooevverveerenrenvrerrenne 820
7.14 Alhaji Briama Kromah, Diakolidu, 11-9-1990............ccccceeveeueererrerennnee. 830
7.15 Soko Koné, Macenta, 6-28-1992.............cccoeeerreeeereeeeeeeeeeereeeecneenens 844
7.16 Layi Kéwulén Kamara, Macenta, 6-28-1992............cccceveevierveeneeceecnnnne. 849
7.17 M.C. Kromah & Boakai Yamah: in English, Macenta, 7-1992................. 877
7.18 Mammadi Kéné (Kan¢), Macenta, 7 - 2/23 - 1992........cceevevevecvecrecreennen. 895
7.19 Ténu Kama Kamara, Macenta, 7-3/4-1992.........coooueeeeiiiiieieeieieeeeeeereaaannnns 920
7.20 Mustafa Kromah, Macenta, 7-5-1992.........ouueeiiieevmeeeeieeeieiieeereeeseeeeees 962
7.21 Fata Moussa Ki¢lé (Kuyateh), Douama-Sobala, 7-12-1992...................... 979
7.22 Asumana Jabateh, Douama-Sobala, 7-12-1992........cccocveeeeeeeeereeieeerenenennnn. 992
7.23 Mammadi Koné, Douama-Sobala, 7-12-92............ovveeevrrriiirrrieeierinne 1004
7.24 Alhaji Umar Komara, Lassaou-Quegblama, 7-19-1992.......................... 1017
7.25 Fata Bakari Kromah, Macenta, 7-20-1992.............ccceeerrreerrrereecieereenne, 1020
7.26 Jéké Kamara, Daro, 7-23-1992.........oo oo 1027
7.27 Francis V. Jala Kamara, Daro (English, some Maniyakd), 7-23-1992....1032
7.28 Alhaji Fomba Lanse Donzo, Diakolidu, 7-26-1992..............ccceeeveeunen... 1038
7.29 Alhaji Kabine Kromah, Diakolidu, 7-27-1992..........ccccoevreveerrerereenene. 1051
7.30 Baba Dole, Musadu, 7-29-1992........cccoorvmmrreiiiiiiirreeeeeeeeeeseeesssssssensseses 1072
7.31 Alifa Koné, Beyla, 7-29-1992........c..ooioeeeeeeeeeeeeceeceete et 1080
7.32 Moliké Sidibé, Kankan, 12-1-1993............ccorviriererrerreceeeeeeeeeeeeneene 1096
7.33 Alhaji Makula Mammadi Kamara (A), Blama Toligh¢ Kamara (B)

& Sidibé (C), Kankan, 12-2-1993........ccoreeeeeeeereeecreereeeceeecreeeeneenns 1100
7.34 Alhaji Kabine Kromah, Diakolidu, 12-7-1993...........ccoevreererreerecrenee, 1109
7.35 Alhaji Bintu Ibrahim Béété, Musadu, 12-9-1993............ccoevveeeereereennnen. 1121
7.36 Bintu Mammadi Donzo, with Mamé Morifin Dole, Musadu,

12-9-19093.... ettt et ce e e e e e s s e e et e e sbae e sae s e s e e s sn e s nn e s saeeans 1137
7.37 Wata Mammadi Kamara, purchased in Monrovia in 1992...................... 1144
7.38 Vase (Kénase) Kamala, purchased in Diakolidu, Guinea, in 1993.......... 1175

XXXVi



SUPPLEMENTARY APPENDIX 8: A Paper, Letter, and Discussion..................... 1200

8.1 An Excerpt from S. J. M. Johnson’s unpublished paper “The

Influence of Islam on Poro and Sande in Western Liberia,” n.d./1974.....1200

8.2 Mohammed Chéjan Kromah’s letter, 2-12-1990........c.ccceeverveverercvennnnen. 1200

8.3 Notes from a discussion with Baba Dole in Musadu, 7-9 Dec. 1993....... 1202

SUPPLEMENTARY APPENDIX 9: Songs of Blama Fofana.............c.ccccceceeuennnnnne. 1207

0.1 “KONIYaba.......coceeuieeeeiieiienieieeeeeeeeceeni ettt et e sae st e se st et e snessesnaensens 1207

9.2 ‘A World of Changes’..........cccevueeirireenierereetereeeteseet et sseessnessae e 1218
SUPPLEMENTARY APPENDIX 10: Traditions from Linda Nagel, Barala,

COE A’ IVOITE....ccoeeeeeeeeeceeeeeee ettt ceerte e ceesaeeeess s sasrseeeesessssssssnssessssessnns 1229

10.1 The Diomandé and the Camara..............ccccceeeureeeeemeieccrereecciieeeeccneee e 1231

10.2 Clan Reltions...........eoeeeeeeieeiiieeieiieeceieecctreeereeeeeereeeeenneeceseaseeeessssseeas 1231

10.3 The founding of Barala - Part L............ccccoccoiiininniiiiceneeenee, 1232

10.4 The founding of Barala - Part IL.............cccocooeiiniininiiieecccee 1232

10.5 The founding of Barala - Part Il..........cc.ccoevinininicnenininineneeceeee 1233

10.6 The founding of Barala - Part IV...........cccoociiiiiinininininicceceeeee, 1234

10.7 The founding of Barala - Part V.........c.ccccoeiiriininniiininceeeeeeceeee 1234

XXX Vil



LIST OF FIGURES

Figure 1: Niger-Congo languages relevant to the Musadu epic.......c.ccceeuevveruerurcrrreennnnne, 6
Figure 2: Map of Niger-Congo languages relevant to the Musadu epic.............ccccueuune... 7
Figure 3: Map of the dialects of Maniyaka...........c.cccceceeureeeninrreninenenenrenieneensenee e 8
Figure 4: Map of the Soninke empire of Wagadu and successor states................c.......... 18
Figure 5: Map of the Mali empire in c. 1500.........cccccevivivinininininiiinieceeeeeereeereene. 24
Figure 6: Alphabetical list Of SOUTCES...........cccocniruiriiriiicriircecictctne e 59
Figure 7: Chronological list of SOUICES...........coceevivmiinuininiiiniiiiiincteeeeeereane 60
Figure 8: Chronological list of sources by ethnic origin...........ccccevvervceerccccncnscnenrennene 61
Figure 9: Story elements by length.........c.cccoccoiiiiiiiiiiiniictcccctcerce e 64
Figure 10: Text lengths by line..........coovviinininiiniiiiiiiiccvc e 65
Figure 11: Episodes in chronological order of sources...........cccccceverevrruenvernenvenseeneennnnnnn. 66
Figure 12: Map of the “Région de Beyla™............cccocoouiiiniiniicnnncnicnieneeeeeneeenenes 98

Figure 13: Map of the “Région Administrative de Beyla: Carte Politique

AQMINISITALIVE™ ... eeeeeeeeeeeeeeeceeeeeeeeeeeeesssseeeesssssesesessssssssessssssassssssssasseessesssnns 99

TO8BO.....uceiirircerctrtctcect ettt ettt sttt e aennn 120
Figure 15: Amara Kamara, Damaro, 1986.............cccoceviiinmnininnnsiiccineneneenenee 133
Figure 16: Yaya Dole with Mohammed Ch¢jan Kromah, Musadu, 1986...................... 136
Figure 17: Professors Moliké Sidibé, Joel Millimono and a friend, Kankan, 1993....... 138
Figure 18: Fata Bakari Kromah, Macenta, 1990.............c.cccoviniinninnnnenncnrenenenenn 141

Figure 19: Minata Musa Ki¢le, with his staff, fly whisk and sword, Douama-Sobala

XXX Viii



Figure 20: Ténu Kama Kamara with his fly whisk, sword and saafé, Macenta,

1992....c ettt ettt ettt b e b e ne s ne 153
Figure 21: Mustafa Kromah, Macenta, 1992.............cc.cccoviminmnnnennreneeereceeeeevnens 155
Figure 22: Road leading to the main mosque, Musadu, 1992................cocueeereurenennnne.e. 166
Figure 23: Map of the Manden Heartland...............c.cccccooevrvinvnvinnnininieninceeeeeeceene. 229
Figure 24: Map of Upper GUINEA.........c..ccccovereeeneniririneecreetestereneses s ceenesaesae s essenne 251
Figure 25: Foningama’s ANCESIOTS.........c.covciuiiiiineieenieniniicctsstestesteseeseessensestessessessenne 256

Figure 26: Illustration of the Plot to Kill Foningama in Diemou, by Mohammed
Chéjan Kromah, 1992...........cc.ccooiirinirinirineenteentnestnesteessessesesassessessesessesens 262
Figure 27: Illustration of a Saafé, by Mohammed Chéjan Kromah, Macenta, 1992......263

Figure 28: Illustration of the Koma seeking to kill Foningama, by Mohammed

Chéjan Kromah, 1992..........c.coovuiiiiiiiiiecinincreeneestree et sassesassese s 276
Figure 29: Kola nuts waiting transport in a warehouse, Macenta, 1986......................... 280
Figure 30: Map of Konya-Mani...........cccceiviiiniiiniicniinincniecincctecnenerc e e 311
Figure 31: Map of Musadu.........cc.cccocerieiinenncntnetrcntnenteestsessesesiessessssessesssassensens 312
Figure 32: Young man fishing in the Dion River, Musadu, 1993.............c.cccccevennenen. 313

Figure 33: Baba Dole and Tim Geysbeek standing on the rock associated with Musa in
Donzola, Musadu, 1992, ..........eeieiieececceeceecrecresareeaeesereessseesesnsessssesen 314
Figure 34: Map of Konya-Mani’s Rivers and Mountains............ccccecceveererrerrerrrereeeennnne. 339
Figure 35: The Kouyero mountain range, with a Musadu-Wanino football match
in the foreground, Wanino, 1993...........c.cccoeiriiiinnnenieineceeere e 340
Figure 36: Baba Dole drinking from the source of the Kabakoni, Musadu, 1993.......... 341

Figure 37: Man pointing to where Musadu’s ‘old market’ was located on a

XXX1X



distant hill, Musadu, 1992............cccoiimiiiiiceeeeene 343

Figure 38: Map of major trade towns in Upper Guinea...........ccceceeeevevcrreverenirnnneennennnn. 345
Figure 39: Baba Dole with a farmer and his tobacco patch in Musadu, 1993................ 352
Figure 40: “RAM’S HORN SET IN SILVER........cccccevumniimiiincricenenccneereeesensenes 372

Figure 41: Doofatini, with Mohammed Chéjan Kromah and a friend, near

Musadu, 1986..........cccouriiiminiiiiiciiireect ettt 378
Figure 42: Illustration of a Nyana dancer, by Mohammed Chéjan Kromah, 1992......... 382
Figure 43: Map of Zo Musa’s Southern Migrations..............cocecevvevvcrencnerencsecnnnnnene 426
Figure 44: Map of the Modern Konor districts in southeast Guinea..............cc.cceevenee. 441

Figure 4S: Illustration of protective amulets, by Mohammed Chéjan Kromah,

Macenta, 1992..........coiiiiritnccctecctct ettt a e saes 502
Figure 46: Map of the “Mani and Mani-Sumba migrations™............cccccceververvenenerennne 510
Figure 47: Delafosse’s Language Map..........cccocovuiveeiniinennccncnenneeneneeeeeseniennens 543
Figure 48: Kamara Migrations from the Manden to Musadu............cccececceceuerecruecncnnne. 577
Figure 49: Kon¢ Migrations from the Manden to Konya-Mani..........ccccceccecevervnncrennen. 579
Figure 50: Kromah Migrations from the Manden to Musadu............ccccececeeuiininirvennnncne 580
Figure 51: Kromah Ancestors from Norasoba to Konya-Mani...........cccccevcevinircncnne. 581
Figure 52: The Multiple MUsas..........cccocccniniiininciiiiiiniicncencreeseece e 595
Figure 53: Musadu’s ‘HOSES' ...ttt 596
Figure 54: Persons associated with Musa.............ccccovurivinniinniniiccccccenieeeenes 597
Figure 55: Strangers associated with Foningama...............ccccceeveeveieeeerereeneeeererenenn, 602
Figgwire 56: Persons associated with Foniggama...........c.cccoovevcrininencncncncneecieessnennnnns 603
Figuare 57: Map of Musadu’s QUATTETS...........cc..oeeeerereeeerereierereeesnesesesesesesesesesnesenes 1206



INTRODUCTION

The purpose of this dissertation is to chronicle how oral traditions describe the
early history of the town of Musadu, and discuss how these traditions broaden our
understanding of Musadu and West Africa’s past. Musadu is located in the region of
Konya-Mani in the province of Beyla in southeast Guinea-Conakry, and is centrally
located about 225 miles in either direction between the Atlantic ocean and the Manden.'
The Manden is a region along the Middle Niger River that formed the nucleus of the Mali
empire that the hunter-warrior Sunjata Keita founded in the early-to-mid thirteenth
century.

Oral narratives collected in today’s Guinea and Liberia tell how Musa Kromah
founded Musadu or ‘Musa’s town.” A later Kromah named Zo Musa who lived in
Musadu became a celebrated sorcerer. The traditions then relate how the warrior
Fonipgama Kamara went to Musadu and drove Zo Musa south. Foningama is said to have
been the descendant of a chief who fled from the Mali empire during Sunjata’s time.
Foningama’s move to Musadu is tentatively dated to the second half of the fifteenth
century during a period of out-migration as Mali began to weaken and some of its
outlying provinces started to break away. Musadu would have been founded before the
mid-fifteenth century according to this schema, perhaps one or two centuries earlier.

The Kamara and Kromah were Maninka, one of several Manding peoples who

live in West Africa. The other important Manding for this dissertation are the Maniyaka

'Konya derives from Kpelle, and Mani is Maniyaka. Konya is the older and more well-known of
the t-wo terms, thus explaining why it appears before Mani.
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who live in Musadu and elsewhere farther south. Many Maninka who left Mali claimed
the prestige of the empire. The name Mani where Musadu is located indicates that its
people were culturally and economically connected to the Mali empire. Mani could have
also been a fringe state that paid tribute to the Mali empire, but the oral traditions do not
link Mani to the empire in this way.

Musadu was an important tie not only between the forest edge and the savannah,
but also to events that were recorded off the Atlantic coast of today’s Liberia and Sierra
Leone in the sixteenth and seventeenth centuries. Portuguese and Dutch traders who lived
along the coast reported that Mane warriors embarked from an area in the interior called
Mandi and invaded the coast. Mandi and Mane are variants of Mani, Mali, Mande and
Manden. Some historians argue that these invaders were led by Kamara warriors who
descended from an area a few miles south of Konya-Mani. Musadu’s location in Konya-
Mani and some of the information in the epic support the notion that the Mani (or Konya-
Mani) of Musadu is the same as Mandi, and that some of the Mane invaders came from
Mani.

The people who narrate Musadu’s story are the Maniyaka, Kpelle, Konor, Mano,
D4, Loma, Gola and Vai who now live in Upper Guinea, in parts of today’s southeast
Guinea, westcentral Cote d’Ivoire and westcentral Liberia.? Oral traditions within the
repertoire of these ethnic groups claim that Musa was one of their own people or that

some of their ancestors originated from Musadu. A discussion about these sources

appears in Chapter 1. Chapters 2-8 survey the Musadu story, and the Supplemental

*Upper Guinea is used here in this limited sense. Europeans employed the term Upper Guinea to
deno te the upper half of West Africa’s coastland and its adjacent interior, from Senegal to Liberia (Fage
1980 -293,295).



Appendix contains English translations of many of the Maniyaka oral traditions and the
French reports and publications that form the basis for this study.

In the first two volumes I catalogue the variations of the traditions, interpret some
of the material, and suggest the extent to which some of the oral traditions are credible. In
many instances, further fieldwork needs to be conducted because so little information is
available. This is the first in-depth compilation and analysis of the way that the Maniyaka
and other people view the early past of Musadu, and I certainly do not claim to have
written the last word about anything on this topic. Paradigms shift, historians and scholars
from other disciplines view the same material differently, and new sources will surely
become available to researchers. I look forward to having others make their own
comments, clarifications and corrections to provide more diverse and better perspectives
on the history and culture of Musadu and Upper Guinea. I did fieldwork mainly among
the Maniyaka, so persons who conduct research among the Kpelle, Loma, Konor, D3,
Mano and other ethnic groups should be able to make especially valuable contributions.

The outside world first started to learn about Musadu from North American blacks
whq settled along the coast of Liberia in the mid-nineteenth century. Traders from the
interior told the settlers about “the capital of the Mandingo Country, Moosa-doo.” They
said that Musadu was “a very large and populous town,” and that its residents were “great
itinerants, as well as intelligent, having a literature of their own.” A Liberian

entrepreneur named James Sims trekked deep into the interior in 1858 and learned that
Musadu was the “capital” of the “Manni kingdom.™ Ten years later the famous Liberian

explorer Benjamin Anderson actually reached Musadu. He called Musadu the “capital of

3Benson 1858:131.
‘Sims 1859-1860/2003.



the Western Mandingoes” and proved that the town had been important as the traders
claimed.’ During the same time period, Liberians and researchers in the United States
combined efforts to collect, translate, and publish some Arabic manuscripts that African
scholars in Upper Guinea had written. One of these documents was written in Musadu;
others identified Musadu as being a key Muslim town in the interior.® The French
destroyed part of Musadu in the late-1890s, and tried to discredit Anderson’s claim that
he went to Musadu so they could legitimate their conquest of that portion of West Africa.’
Even though the French relegated Musadu to a minor status politically when they
established colonial rule, many continued to regard Musadu as a sacred town where
sorcerers and morilu helped people such as Zo Musa and Foningama perform miraculous
deeds, and a place where people continue to go to get help from the towns’ spiritual
leaders.

All of the information that is available about Musadu’s early history derives from
a stable version of oral traditions that were first recorded in 1905, which people probably
formulated more than two centuries ago. The epic is a social charter for the Maniyaka that
serves much the same function as the Sunjata epic does for the Maninka and many other
peoples who reside farther north. The Musadu epic is more important to the Maniyaka
than the Sunjata epic with regards to their cultural identity, their ancient heroes, and the

social and political relations that exist between themselves and their neighbors.

SAnderson 1870/1971:5,92-93.

%‘Beautiful Manuscripts” 1863; Post 1869; Doreh 1870/1974; Schieffelin 1870/1974:65,70-
73,83,90,96f1,102,108,120-123,129-136,144,149-151,163-167, see “The Gospels” 1860; Blyden 1868;
1869; “Studying Arabic at Monrovia” 1868; “Work among the Mohammedans™ 1868; “A Native Traveler”
1870; Viator 1870; “Arabic Language at Sierra Leone and Bathurst” 1871; “Arabic Letter from a Native
African” 1873; Fairhead et. al. 2003. James Fairhead and Melissa Leach are conducting research on this
material.

"Murdza 1979:138-156,347-350; Fairhead et. al. 2003: ch. 7.
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Language, People, Geography

The earliest inhabitants of Musadu were West Atlantic and Mande speakers who
belong to the Niger-Congo language family (Figures 1-2). The Fulbe (Fulani) who live
throughout much of West Africa speak a West Atlantic language called Fulfulde. Another
West Atlantic speaking ethnic group are the Gola who presently live in southwest Liberia.
All of the other peoples who retain memories of Musadu in their ancient past speak a
Mande language that linguists divide into the geographic regions of West Africa: Central
Mande, North-West Mande, South-West Mande and South-East Mande.® The Mande-
speaking people who are the focus of considerable attention in the Musadu story are
Central Mande speakers who converse in one of several Manding languages. Maninkaka
of southcentral Mali and northeast Guinea and Maniyaka in Upper Guinea are the most
predominate for this work.’

Maniyaka, like all of the other Manding languages, is comprised of several
dialects. The dialects of Maniyaka correspond to geographic regions.'® Gbonig3,
Koaduk3, Waziamaka, Douamaka, Quegblamaka, Konokolokd and Busekd are spoken on
the west side of the Fon-Going mountains in southeastern Guinea. Konyaka, Sumanduka,
Gbanaka, Mauka and ‘Fula Mandingo’ are the Maniyaka dialects on the east side of the

range (Figure 3)."" The Maniyaka who respectively live on the west and east side of the

*The system of language classification is based on Vydrine (1999:7-11; “Mande language family
genetic tree”). Vydrine's “Central Mande” is equivalent to “Northern Mande” that other linguists use.
Unless otherwise indicated, other information about language in these first paragraphs comes from
Greenberg (1966:8), Dalby (1971:1-6), Cutler, with Dwyer (1981:4) and Derive (1983:2-14). See Dwyer
(1989) for a good chart and discussion about the organization of the Mande languages.

°See Appendix A for a discussion of why Maniyaka is identified as one of the major Manding
languages.

"Cutler, with Talawoley 1981:4. Gbonigi or Gbonika, for instance, means ‘language of Gboni.’

"'l am not sure if Tronka, Koningok and Kalagbaka are Maninka or Maniyaka (Figure 3). |
suspect that Gwanaka, Gbéka, Guirilaka, Faranakd, Manduki and Konyankoka are dialects given the
information in Person’s map, but this needs to be reexamined. Much fieldwork needs to be conducted to
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Figure 1 Niger-Congo languages relevant to the Musadu epic

WEST ATLANTIC
Northern

Fulfulde (dispersed throughout West Africa)
Southern

Gola

MANDE

Central

Manding (expanded list)
Mandinkaka (Senegambia)
Khasso (northwest Mali)
Bamanaka (central Mali)
Maninkaka (western Mali, northeast Guinea)
Maniyaka (southeast Guinea, westcentral Liberia)
Kuranko (southeast Guinea, northern Sierra Leone)
Jula (southeast Mali, southeast Burkina Faso, Cote d’Ivoire, southeast Guinea)
Marka-Dafin (Mali & Burkina Faso borderland)

Susu (western Guinea, northern Sierra Leone)

Vai (southwest Liberia)

Kono (eastern Sierra Leone)

North-West
Soninke (northern Mali)

South-West

Kpelle (southeast Guinea, central Liberia)
Loma (southeast Guinea, western Liberia)
Konor (southeast Guinea)

South-East
D#/Gio (westcentral Cote d’Ivoire, northcentral Liberia)
Mano (northcentral Liberia)

Source: Adapted from Brooks 1993:31,33; Vydrine 1999:7-10.

Fon-Going mountains speak Toma Maniyaka (‘Loma Mandingo’) and Gbésé Maniyaka

test this data, identify other dialects, locate their rough boundaries, and determine the extent of Maniyaka.
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(‘Kpelle Mandingo’). These divisions reflect the social, cultural and linguistic impact that
the Loma and Kpelle have on the Maniyaka. Historically, the Kamara or Jomande
(Diomandé) and many other Maniyaka migrated in an east-west direction from Mau to
Konya-Mani, and then into the Loma forest toward Bakedu (Chapter 8). This migration

partly explains why there is broad linguistic unity among these speakers.

MAURITANIA

/

\
FULFULDE
SONINKE

FULFULDE

MALI

KHAOSSA

GUINEA FULFULDE
MANINKAKA

KURANKO

SIERRA

u-:orvs *'\ MANIYAKA  JuLA
KONOR
GOLA \’ MANO

GHANA

COTE D'IVOIRE

GUINEA Modcemn state
MANIYAKA Language

Figure 2: Map of Niger-Congo languages relevant to the Musadu epic

Musadu was the political center of Konya-Mani in pre-colonial times. The
Maniyaka who live in Musadu speak the dialect of Maniyaka called Konyaka or ‘the
language of Konya.” During the period of this study. Konya-Mani only seems to have

included the relatively small area that now encompasses the Konya so luulu or the ‘five
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towns of Konya’ and a few other towns such as Tabilala and Tulela. The Konya so luulu
are Musadu, Dukulela, Beyla, Diakolidu and Ny¢la. This is the restricted sense in which
“Konya-Mani” is used in the dissertation. Konya-Mani’s limits later expanded north to
Damaro and Linko, south to Boola, and southwest to Macenta, Bakedu and Bopolu. This
more expanded area is referred to as Greater Konya-Mani.'? Mani is the name of the
“kingdom” with Musadu as its capital that Liberians mentioned in the mid-nineteenth
century." It is argued in Chapter 8 that Musadu’s Mani is probably the same Mandi that
Europeans discussed two and three centuries earlier.'" Mani thus minimally implies the
existence of a political unit that was larger than the few towns that surround Musadu.
Mani might have included, at its height, many parts of Greater Konya-Mani where most
of the Konyaka now live.

The Mauka are the other Maniyaka who are important in the Musadu story. Most
of the Mauka live in the Mau region of Céte d’Ivoire around Touba. Some Mauka live
across the eastern-most part of Guinea’s border toward Gbesoba. The oral traditions claim
that the Foningama who went to Mau became involved in a conflict with his ‘brother’
Konsaba before he moved to Musadu. Mauka is also a dialect of Julakd, the name given
to the large number of Manding dialects spoken throughout Céte d’Ivoire.'

Finally, there is much discussion about the terms Mande, Manden and Manding;

what they mean and how they should be used.'® The definitions of these terms shift

"2For a discussion of how Konya's boundaries seem to have shifted over time, see Appendix B.
Many K onyaka or ‘people of Konya’ live in scattered communities throughout central and western Liberia.
€ core Konyaka who inhabit Konya-Mani do not consider the more outlying Konyaka to be *‘pure
Kony akca™ as Liberian English speakers say.
“Benson 1858; Sims 1859-1860/2003; Anderson 1870/1971:5.
“E.g., Almada c.1594/1984:16/1-16/7,17/2.
"*Vydrine 1999:9.
"’E.g., Delafosse 1899:144; 1901:215,267; Austin 1999a:5-6; Vydrine 1999:9-11.
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according to the topics and issues being discussed, the regions where the words are used,
the persons who speak, and the personal preferences of writers.'” I agree with Valentin
Vydrine who argues that scholars should employ the European usage of these terms
because they are clear and well established.'*

Mande is only used for the larger West, Central, South-West and East-Mande
language groups. It is technically correct to identify all of the peoples who speak these
languages as Mande, and to call their homeland Mande. Mande, however, is used here in
its more restrictive sense as a linguistic term so readers will not be confused about which
peoples are being discussed. For instance, there are significant differences among the
Kpelle, Maniyaka and Mano, who have developed different languages, cultures and
histories. Since ancestors of these people are said to have interacted with one another in
Musadu in early times, it is important that these distinctions be kept clear.

Manding refers to the group of Central Mande languages whose speakers
understand each other: Bamanaka, Mandinkaka, Maninkakd, Maniyakd, Jula and Maraka-
Dafin. Manding is also the name of the peoples who speak these languages. Excluded
from this category are the Vai and Kono whose languages, though part of the Central
Mande language family, are no longer intelligible with any Manding language.

Manden is used in the limited sense as a place name to refer to the largely
Maninka chiefdoms along the Niger River that Sunjata united in the early-to-mid

thirteenth century. This land stretched from modern Segu in the north toward Kouroussa

"Perinbam 1996:260; Belcher 1999a:89.
"*Vydrine 1999:9-11.
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in the south.' Although one can equate Manden and Mali empire, references to the Mali
empire here represent the large swath of land that Sunjata’s warriors and his successors

conquered from the Middle Niger to the Atlantic ocean (Figure 5).

Historical Introduction

A brief summary of the Musadu epic is given to acquaint the reader with its most
important narrative features; this does no justice to the complex way that individual
narrators told their versions of the story. The oral traditions claim that some so-called
“pygmies” and the ancestors of today’s Kpelle, Loma, Mano, D3 and Gola were Konya-
Mani’s earliest inhabitants. Several Soninke and Maninka clans migrated from the
Manden to Konya-Mani, and a Kromah named Musa allegedly founded Musadu. The
sources also indicate that some Dole, Donzo, Kamara, Koné, Sanoe and Traoré also went
to Konya-Mani with the Kromah at this early stage (Chapter 4).

At a somewhat later period, narrators indicate that Tumaningémé Kromah and Zo
Musa Kromah were in Musadu when Foningama moved there with some jélilu (‘bards,’
‘griots”) and morilu (‘clerics’). Foningama’s jélilu are collectively said to have been
Masaré (Masale), Kromah, Kuyateh and Jabateh (Diabate); his morilu were Bérété
(Bility), Dole, Sumaworo, Kané, Kaba, Jabateh, Sherif, Kuyateh, Dukule and Fofana.
Foningama’s ancestor had supposedly fled from the Manden to escape the wrath of his

kinsmen and possibly Manden’s mansa (‘chief,’ ‘king,” ‘emperor’) Sunjata Keita. Before

"Bird 1971:15; Levtzion 1973:101; Kouyaté, in Niane 1980:85, n. 3; Moraes Farias 1989:169, n.
3; Jansen 1996b:87-88,109, fn. 70; Conrad 1996:iv; 1999a:1; Austin 1999a:5. Mande is the most common
word that the Musadu related sources use to describe the Manden or the original home of the Maninka
people. Some spoken or written alternatives are Mandé, Mani, Mani, Mandi, Mandy, Mandin, Mali,
Malistan, Malian and Mendi (App. C).
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Foningama reached Musadu, one of Tumaningéme’s brothers helped Foningama flee
from his ‘older brother’ Konsaba who lived in Gbe situated west of Musadu. Konsaba
had gained power in Gbé with the help of Kané and Baayo morilu who migrated from the
north to help him (Chapters 2-3). By the time Foningama arrived in Musadu, another
Kromah named Zo Musa lived there. This Zo Musa had a potent saafé or ‘sheep horn’
which enabled him to become a powerful sorcerer and destroy many things (Chapter 4).
After Foningama reached Musadu, a mori gave him an amulet that made Zo Musa’s
sheep horn burst when it ate the amulet (Chapter 5). Numerous sources claim that Zo
Musa left Musadu with many of his followers, including individuals from some of the
earlier arriving Maninka and Soninke clans who did not support Foningama (Chapter 6).
After Foningama became the mansa of Musadu, he is said to have become
powerful after he offered a wakélén salaka or *sacrifice of one thousand’ to a Sware or
Kane mori. Others said to have participated in this sacrifice were a Jabateh bard, and
Sanoe, Sware, Dukule, Dole, Sherif, Ki¢lé (Kuyateh), Fofana, Cissé and Silla morilu.
Foningama also supposedly established some laws to secure the Kamara’s position in the
region and to maintain security (Chapter 7). The Kamara began to lose strength when
Foningama’s sons broke some important laws and abused their power. Although a person
named Fofana or Donzo made a sacrifice to redeem some of his sons after they broke
another law, the people of Musadu eventually forced the Kamara to leave. Even though
the Kamara lost political power in Musadu, many people in Upper Guinea continue to
respect the memory of Foningama and view Musadu as the “spiritual capital” of the
Kamara (Chapter 8). Zo Musa and Foningama gradually augmented their supernatural

and physical power and became “heroes.” The oral traditions show how Zo Musa and

12



Fonipgama transformed Musadu into a “sacred place,” and restructured the social
relations of Konya-Mani. Musadu is still sacred, and many people continue to go there to
make sacrifices and acquire blessings to amplify their power.

In the pages that follow, some key movements that shaped West African history
up until the end of the eighteenth century are summarized that offer some historical
context about the people and movements that helped fashion Musadu’s history. Many of
Musadu’s early residents, whom the sources usually identify by what we know today as
clans or ethnic groups, came from the regions that encompass the Middle and Upper
Niger River that are now located in the modern countries of Mauritania, Mali, Burkina
Faso and Guinea. These northern peoples fulfilled many important social, economic,
religious and political positions that affected what they did when they migrated south. In
some cases, the links in the oral traditions between Konya-Mani’s early settlers and their
ancestors are clear. In other instances, the oral traditionists make few or no connections.
In this introduction and in the remaining chapters, many of the connections that are made

are identified and discussed.

Identity in the Past and Present
Examining clan names and ethnic groups in oral traditions can be difficult. The
cumulative sources identify nearly three dozen Manding and Soninke clans in the Musadu
epic. The origins of most of these clans are evident. Some, however, are assigned
multiple origins that are so complex that it is impossible to identify a clear origin. The
sources generally concur that the Bama, Jala (Jara), Kamara, Keita, Kone¢, Kromah,

Kuyateh and Mansare are Manding, and that the Béreté, Cissé, Dole, Dukule, Kaba, Kané
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(Kanté, Kande), Sanoe, Sherif, Silla, Sware, Turé and Traoré are Soninke. The Sidibé are
Fulbe. The origins of the Bamba, Donzo, Fofana, Jabateh, Jalamo, Koesia and Nyén are
less certain.

Many Soninke clans started to become “Mandingized” a half-millennium or more
ago; they kept their surnames and remembered their heritage, but replaced Soninke for
Maniyaka. % While the Dukule today do not seem to be different from the Manding clans
like the Kromabh, their culture and language may have been much more Soninke than
Maninka when they first went to Konya-Mani. Many of the Soninke clans, for instance,
were early converts to Islam who became important Muslim figures in the formation of
the Mali empire. The Sanoe and Sware, especially, did much to propagate Islam along the
southern fringes of the forest. It is therefore not surprising that they appear as important
morilu in the Musadu epic. Malinke clans like the Kromah and Kamara were smiths and
warriors in the Manden. They continued in this capacity when they migrated to Konya-
Mani.

Current references to ethnic groups that project back several generations or
hundreds of years are problematic because the notion of ethnicity among many people
like today’s Kpelle and Loma developed during the era of western colonialism. Most of
these peoples started to become ethnic groups with some sense of unity only in the last
century. During the colonial era, administrators divided Africans into “tribes” and “clans”
to control, govern and tax the land and people more efficiently. Africans themselves, over

time, adapted to and often manipulated these new constructs.”' In the era that concerns the

®Person 1968a:96-97; Curtin 1975:69; Frank 1998:9. It is not clear if clans of Soninke
background in Konya-Mani consider themselves to be Soninke or Maniyaka, or if this perception of their
Mandingness is more the view of outsiders. This is an additional topic for fieldwork.

2d’ Azevedo 1989; Conrad/Frank 1995:11; Fairhead/Leach 1996:114.
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Musadu epic, most of the people probably did not view themselves as being part of an
ethnic group. Individuals and small groups recognized cultural and linguistic similarities
that made them different from others, but for the most part they did not use these factors
as the basis to politically organize themselves into larger groups.?? There were some
linguistic differences in early Konya-Mani. The Gola are West Atlantic speakers, so their
language was different from all the others who spoke Mande languages. Soninke and
Kpelle might have become distinct languages by the eleventh century, and Central Mande
languages such as Bamanaki and Mandinkak were probably differentiated by the
fifteenth century. The initial Maniyaka who settled in Konya-Mani spoke Manikaka, but
they eventually became Maniyaka and developed their own language of Maniyaki as they
adapted to their new situation. Many Maninka immigrants and local Maniyaka might
have also viewed themselves as separate ethnic groups to the extent that each group had a
common language, culture, social organization and heritage that differed significantly
from the other Mande speaking peoples who lived along the forest edge. These
differences diminished over time for many who moved away from the towns and
assimilated with the local peoples. The other Mande languages such as Vai, Loma,
Konor, D3 and Mano started to become differentiated only after the mid-sixteenth
century. Thus, for the period of Musadu’s past being studied here, these Mande speakers
who are said to have been involved in Musadu’s early history should be thought of as
proto groups or as the ancestors of the people who carry these labels today.

Clans and ethnic groups were only two of several flexible categories that people

ZFairhead et. al. 2003: ch. 7; Hajbjerg forthcoming.
PFor discussions about language differentiation mentioned in this chapter, see Greenberg (1966),
Hair (1968a:47-53), Dwyer (1973; 1989:50) and Perinbam (1980:457).
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used to identify themselves. Social structure, language, culture, taboos, joking
relationships, heritage, professions, shared values, religion, secret societies, ideology, and
politics were examples also of “negotiable aspects of one’s identity” that people
employed to define their roles and the roles of others in society.>* Examining how notions
of identity emerge and develop over time is important for historical reconstruction and for
deciphering how people express and manipulate their past when they negotiate their
positions in the present.” In the Musadu story, there are telling instances where taboos,
joking relationships and other social institutions superseded today’s notion of clan and
ethnic identity as the primary criterion that people used when they made important
decisions. People continue to use factors other than ethnicity to identify who they are or
shift (or try to shift) between ethnic labels when they find it expedient to do so.

Several of the clans that appear in the Musadu epic had important roles in the
Wagadu or Ghana empire that existed from the seventh to the twelfth centuries, the
Soninke states that started to succeed from Wagadu in the mid-eleventh century, the Soso
Soninke who conquered several Maninka chiefdoms in the Manden in the early-thirteenth
century, and the Mali empire itself which started to emerge in the early-to-mid-thirteenth
century. We now summarize the salient parts of these histories that provide background

information about the clans and movements that contributed to Musadu’s early history.

The Soninke Empire of Wagadu (Ghana)

The Soninke founded the empire of Wagadu. Wagadu was situated in today’s

*Frank 1998:1-10; see Sayers 1927:27; Schaffer/Copper 1980:45-49; Launay 1982:27;
1995a:162-165; Conrad/Frank 1995:11.
*Buhnen 1994:22; Frank 1995:144.
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western Mali, southern Mauritania and eastern Senegal (Figure 4). Arabic geographers
and historians documented the existence of “Ghana” from the late-eighth to the mid-
twelfth centuries.”® One of the most important historians was Al-Bakri, the Spanish Arab
geographer who culled much of his information from the extinct writings of a Spaniard of
the previous century. The Arabic writings documented Ghana’s cavalry and the gold that
Berber merchants and others traded across the sahara desert for salt, cloth and other
wares. Al-Bakri wrote the famous description of the capital of Ghana that was divided
between the Muslim town with its mosques, and the walled royal town where the king
lived.”” The Arabic sources state that Ghana reached its peak during the mid-eleventh
century. The empire weakened later that century and then revived, but never achieved its
initial level of power and influence.?®

We learn more about Ghana from African scholars who lived in Timbuktu. A
Soninke scholar named al-Mukhtar (1468-1593) wrote the Tarikh al-Fettash, and the
Berber historian al-Sa’di (1594-c.1655-56) wrote the Tarikh al-Sudan. Al-Sa’di used
African oral traditions and a few Arabic sources in his book. According to al-Mukhtar, a
man named Kaya-Magha ruled a kingdom of the same name that preceded the Mali
empire. Kaya Magha’s capital was Qunbi. Al-Sa’di reported that Kaya Magha’s capital
was Ghana, and that Ghana was located in Baghana. Baghana is the Manding equivalent
of Wagadu which translates as ‘the land of the great herds.” Al-Sa’di also suggested that
Kaya Magha in the Soninke traditions was the same as the Ghana about of which the

Arabic geographers wrote.”

*Levtzion 1973:1-28; Hopkins/Levtzion 1981; Conrad/Fisher 1982.

7 Al-Bakri 1068, in Hopkins/Levtzion 1981:79-80.

BLevtzion 1973: Ch. 2; Conrad/Fisher 1982; Hunwick 1994:260; Masonen/Fisher 1996.
PLevtzion 1973:18-29; 2; Conrad/Fisher 1982:54; see Levtzion 2000:490-492.
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The last sources of information about Ghana derive from oral traditions that the
French, Americans and Africans have recorded since the 1890s. These accounts tell about
an empire named Wagadu, and explain the origins of several Soninke clans.* Usually, the

accounts that tell about Wagadu’s rise and fall are set in the legendary story about the
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Figure 4: Soninke empire of Wagadu and successor states (Main Source:Levtzion 1973:2)

guardian snake Bida. The Wagadu legend tells how the collective ancestor of the
Soninke, Dinga, migrated from the Middle East to the Middle Niger. Dinga traveled west
where he settled in the town of Ja (Dia) in Macina on the Niger River.’' Dinga married in

Ja and had two children who became Sware. These and Dinga’s other sons allegedly

°Levtzion 1973:19-20; Conrad/Fisher 1982:53-54; Dieterlen/Sylla 1992; Mcintosh 1998:256.
*'This summary of the Wagadu legend is from Levtzion (1973:16-18), Conrad/Fisher (1983:55-
56) and Belcher (1999a:79-81).
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became the ancestors of all the Soninke. A later man named Jabe formed Wagadu and
divided the kingdom into four sections. Four royal Soninke clans ruled Wagadu; they are
often listed as the Cissé, Traoré, Koné and Turé.’? Descendants of these clans migrated
south and became important in Musadu.

When Jabe went to Kumbi, the town that became one of the capitals of Wagadu,
the black guardian snake of the land gave him permission to settle there. The snake, Bida,
promised to supply rain and gold if Jabe annually gave him a horse and a royal virgin.
One year, when representatives of Wagadu’s four provinces met to observe the sacrifice
of the woman to Bida, the fiance of the girl beheaded Bida and fled with her. As Bida
died, he cursed Wagadu, declaring that the land would dry up and cease to provide more
gold, and that its inhabitants would disperse. Bida’s head (or heads) fell south toward

Bure where the a source of gold would be found.

Soninke Successor States

The Cissé were one of the leading clans of Wagadu, and were in power when
Wagadu started to decline.’® The Kaba, Koesia, Sware, Dukule, Fofana, Sanoe, Silla,
Traoré and Turé became more important in Soninke history as they dispersed from
Wagadu and established their own successor states from the mid-eleventh to the early-
thirteenth centuries. These Soninke established states in Jafunu, Jaara, Kusata, Mema, Ja-
Bambuk, Jahkaba-Bafing and Soso (Figure 4); their descendants migrated to Mau,
Konya-Mani and other places in the south. The best informants of Soninke origin in

Upper Guinea still retain fragmented memories of their ancestors who lived in the states.

3Frobenius/Cox 1938:130-143; Dieterlen/Sylla 1992:86-92.
3Lewicki 1971; Levtzion 1973; Conrad/Fisher 1982:60; Mcintosh 1998.
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Sumaworo Kanté and Soso

Soso or Susu emerged as the last and ultimately most powerful Soninke successor
state. Although Soso is not mentioned in the Arabic records that pre-date the fourteenth
century, the famous Arab historian from Tunis, Ibn Khaldiin, heard in the 1390s that the
Soso people ‘subjugated and absorbed’ Ghana as Ghana’s power ‘dwindled away.’ Ibn
Khaldiin attributed Ghana’s decline to Berbers from the north who ‘pillaged, imposed
tribute and poll-tax, and converted many of them to Islam.’** Modern oral traditions
abound with stories about Soso and its most famous leader, Sumaworo (Sumawolo ).**

The Jariso (Diariso), a southern Soninke clan from Kaniaga, broke away from
Wagadu and established the first dynasty in Soso. In the eleventh century, Kanté (Kan¢)
blacksmiths overthrew the Jariso.” According to oral traditions, Sumaworo emerged as
the most powerful Kanté. He conquered most of ancient Wagadu and all of the Maninka
chiefdoms that had formed along the Middle Niger, but was later defeated by Sunjata
Keita. Sumaworo and Sunjata foreshadowed some of the people and themes that the
Musadu traditions mention, so the key points of their lives are discussed.

The narratives state that Sumaworo’s father was a Kanté warrior-smith who
became the leader of Soso. Some say that Sumaworo’s father’s name was Soso Bala, or
that he was a descendant of the Kromah.”” Most oral traditions claim that Sumaworo had

two or three mothers. One informant explained that the pre-born Sumaworo was

*Ibn Khaldiin 1393/94, in Hopkins/Levtzion 1981:333.

*The Maninka and Maniyaka respectively say Sumaworo and Sumawolo (Austin 1999a:6, fn. 9).
The Maniyaka often convert the /r/ to /l/, as in this case.

*Delafosse 1931:55-56; Levtzion 1973:51.

¥73éli Mori Kouyaté 1988, in Conrad 1999a:71, In. 123; Conrad 1992:167.
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supernaturally transferred from the wombs of his first and second mothers to his third
mother who ultimately delivered him.*® Sumaworo’s sister was Kosiya Kanté, who
married a Maniyaka chief. They had a son named Fakoli who is said to have become the
Manden’s most powerful smith and sorcerer.

According to oral traditions, Sumaworo was a renowned smith, sorcerer and
hunter who had direct access to the spirit world and has become known as the Blacksmith
King or Sorcerer King.** He allegedly accumulated considerable occult power, and used
this power to rule Soso and conquer other lands. Sumaworo formed a special alliance
with smith clans who helped him increase his occult power. He also gained control over
iron-producing regions, iron production and the manufacture of weapons such as swords
and spears to fight in the physical realm.*

Sumaworo’s sister Kosia allowed herself to be sacrificed to the spirits so he could
acquire a balafon or xylophone sometimes called the Soso Bala.*' Sumaworo kept his
balafon in his secret room. One day, the bard Jankuma Dua (Nyankuman Duga) snuck
into his room and started to play his balafon. Although Sumaworo intended to kill
Jankuma Dua when he caught him, he was so enchanted by the music that he cut the
bard’s tendons so he would not flee. Jankuma Dua not only played for Sumaworo, but
sang his praises, gave advice, and did a host of other tasks that characterize the role of
griots to their masters. By taking Jankuma Dua as his bard, Sumaworo symbolically

formed a noble-bard relationship that does not seem to have existed in Soninke and

¥#Demba Kouyaté 1987, in Conrad 1999a:174, 199, In. 1196; see Bulman 1990:320,329.

¥E.g., Kouyaté, in Niane 1980:38; Frank 1998:127; Mcintosh 1998:261; Belcher 1999a:101; Bird
1999:290.

“Tamari 1991:238; Brooks 1993:100; Frank 1998:128; Bird 1999:290-291.

“'Conrad 1999b:206-207.
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Manding society prior to that time. Jankuma Dua acquired considerable power, and
Sumaworo changed his name to Bala Fasseke Kuyateh.”

As Sumaworo rose to power, he also formed alliances with several clans, some
being the Kromah, Baayo, Turé and possibly the Kamara of Tabon.** Although the
Blacksmith King largely operated in the world of the occult, some say that he consulted
Cissé, Jane and Komma Muslim diviners.* His mother was a Turé, a member of one of
the leading Soninke mori clans.*

The oral accounts maintain that after Sumaworo succeeded his father as the leader
of Soso, he expanded Soso’s power. He went north and conquered most of the regions
that once comprised Wagadu, and traveled west where he subjugated the numerous
Soninke, Bamana and Maninka chiefdoms and petty states that were situated along both
sides of the Upper Niger.* Sumaworo was thus the first person to unite the small
Maninka chiefdoms into one state.*” One bard even said that Sumaworo was the second
mansa of Manden: Tabon Wana Faran Kamara of Tabon was the first mansa, and Sunjata
Keita, by implication, was the third.**

Sumaworo partly failed because he developed so much “absolute power” as a
sorcerer and warrior that he was “corrupted by the awesome powers at his command.”"

He used excessive military force and coercion to control his subjects, and neglected to

“2Belcher 1999a:101; Jéli Mori Kouyaté 1988, in Conrad 1999a:55,58; Demba Kouyaté 1987, in
Conrad 1999a:186-187; Robinson 1999.

4> Humblot 1918:512, fn. 2; Buhnen 1994:13.

“Innes 1974:245, In. 265, 251, In. 833; see Conrad 1992:150. Here and below, In. = line note, and
1. = line or lines (this is where a narrative has been set in linear form).

“Bulman 1990:329.

“Levtzion 1973:51; Mclntosh 1998:261; Jéli Mori Kouyaté 1988, in Conrad 1999a:59.

“E.g., Bulman 1990:466.

“Jéli Fanyala Kouyaté 1992, in Conrad 1999a:45-46.

“Mclintosh 1998:285.
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sustain meaningful alliances between kingroups and institutions that included people
from all clans who would support him.*

The excessiveness of Sumaworo’s tyranny and arrogance is personalized in the
way that he treated his nephew Fakoli. Oral traditions often depict Fakoli as having been
the ancestor of the Kromah and other clans. Fakoli was divided between whom to
support: the people of his Maninka father or those of his Soso mother. Fakoli was a
valuable ally of Sumaworo because he led all of the blacksmiths and sorcerers in the
Manden, and organized smiths and others to form initiation societies like the Komo.*'
Early in the Soso-Manden war, Fakoli supported his maternal uncle. Oral traditions claim
that Sumaworo took Fakoli’s sorcerer-wife Keleya Konkon after she cooked more food
than Sumaworo’s ninety-nine wives. Incensed, Fakoli defected and joined Sunjata, who
had returned from exile and was organizing the Maninka to fight Sumaworo.*?> The Musa
who is said to have founded Musadu was a Kromah like Fakoli. Zo Musa, whom
Foningama supposedly later defeated in Musadu, is depicted in all of the oral traditions as
having been a powerful sorcerer; many essentially characterize Zo Musa as having been a

southern variant of Fakoli.

Sunjata and the Manden
The oral traditions claim that Sunjata defeated Sumaworo in the early-to-mid-
thirteenth century, and unified the Maninka chiefdoms that were situated along both sides

of the Niger River. These small chiefdom-states ranged from Do and Kri in the north, to

*Bulman 1990:465; Belcher 1999a:111-112.

'Moraes Farias 1989:159-160; Conrad 1992:181-184; Mori Kouyaté 1988, in Conrad 1999a:58.

2E.g., Kouyaté, in Niane 1980:42,45; Conrad 1992:167-168; Mamadi Diabate of Kankan c. late-
1970s, in Conrad 1999a:76,86-88; Demba Kouyaté 1987, in Conrad 1999a:190.
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Figure 5: The Mali empire in c. 1500 (Source: Levtzion 1973:2)*

Kaaba, Sibi, Tabon, Niani and Norasoba in the south. The Kamara, Koné, Traoré, Konaté,
Kuyateh and Kromah were the most predominant chiefly clans in the Manden before the
Keita rose to power.* The descendants of these clans later migrated to Konya-Mani;
today, their offspring still recall some of the feats that their ancestors are said to have
performed in the Manden during Sunjata’s time.

In the late-eleventh century, al-Bakri wrote that a king who had the title of Daw or

At its height in the fourteenth century, the Mali empire went as far west, north and east
respectively as the Senegal River, Awdaghust and Songhay.
*Conrad 1992:172-174.

24



Do ruled a ‘great kingdom’ on the bank of the Nil (Niger) River. This king’s warriors
fought with arrows. Beyond Do was the ‘country’ of Malal. A mori convinced Malal’s
‘king’ to convert to Islam after rain supposedly fell because a mori prayed. The king
expelled the sorcerers from the land, and all of the nobles became Muslim.** One century
later, al-Idrisi claimed that there was a land called Lamlam that had two towns, Malal and
Do. Al-Idrisi was a famous twelfth century Arab geographer of Moroccan descent who
became well known in Europe. Four days travel separated the towns. Their inhabitants
were not Muslims, and their faces were scarified when they reached puberty. Malal was a
‘small town’ with a wall that protected against slavers.*® Do was a separate chiefdom that
included several towns.*” Malal, whose name only appears in these Arabic sources, might
have been any Maninka chiefdom or region except Do.*®

Al-Bakri and al-Idrisi’s Do might be a reference to the land of Do of Dodu
(‘secret land’) that oral traditions often mention.” ““Do’ is a term of wide-ranging
significance loaded with arcane spiritual meaning.” Do means ‘secret,’ is the name of an
esoteric association, and was an important region situated southeast of the Niger below
Segu.®’ Do was closely associated with neighboring Kri (Kiri). Both towns were in the
core Manden that Sunjata later united.®' People went to the “sacred sites” and “genie
spirit guides” of Do to acquire power. The Jara or Kon¢ (Konde) ruled the land, and the

renown Traoré hunters of the Manden came from Do and Kri. Do was supposedly the

%SLevtzion 1973:53; Hopkins/Levtzion 1981:82-83.

%6Levtzion 1973:53; Hopkins/Levtzion 1981:108-109,390, fn. 6.
’Demba Kouyaté 1987, in Conrad 1999a:162.

8Levtzion 1973:54; see Lange 1994:285-288.

$Levtzion 1973:54.

“Conrad 1997d.

' Bulman 1990:1; Demba Kouyaté 1987, in Conrad 1999a:162.
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birthplace of Sunjata’s mother Sogolon Koné. Sogolon’s sorcerer-sister Kamissa had
enough power to shape-shift into a buffalo.®> Kri was a chiefdom that had four towns by
one account. The first rulers of Kri were the Koné, but Traoré hunters later succeeded the
Kone.%

According to oral traditions, the Kamara were the strongest southern Maninka
clan. The Kamara were warriors, nobles, sorcerers and smiths who ruled Sibi, Tabon,
Kaaba, Niane and other chiefdoms. The Kromah were another important Maninka clan in

the south; Fakoli’s paternal ancestors reportedly ruled Negeboria and Norasoba.*

The Manden

Sunjata Keita’s formation of the Manden in the early-to-mid thirteenth century
marked the ascendancy of the Maninka in the Middle Niger. Sunjata’s rise also
symbolized the shift of political power from the savannah to the sahara as Wagadu
declined. Historians attribute the Maninka expansion to the political vacuum that
emerged in the sahel as the Soninke dispersed from Wagadu, Bure emerged as the main
source of West African gold, and trade routes developed towards the forest.** Background
information about Sunjata is important because several of the key players in the Musadu
epic trace their descent from the Manden. Some of the themes that traditionists of
Musadu address also partly derive from the Sunjata legend.

The earliest information about Sunjata comes from two fourteenth century Arabic

“’Levtzion 1973:57; Conrad 1997d:140-141.

“Bulman 1990:186,201-202; Demba Kouyaté 1987, in Conrad 1999a:162.

“Innes 1974:243, In. 133; Camara 1980:82; Moraes Farias 1989:160; Mammadi Conde of
Fadama c. 1981b, in Conrad 1999a:129.

“Levtzion 1973:53; Mclntosh 1998:261-262.
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sources. The first vague reference is from the great Moroccan traveler Ibn Battiita who
visited Mali and the court of Mansa Sulayman in 1352/53. In one sentence, Ibn Battiita
mentioned that Mansa Sulayman’s ‘grandfather [great uncle] Sariq Jata embraced Islam
at the hands of the grandfather of this Mudrik.”® A half-century later, Ibn Khaldiin wrote
that Mali’s ‘greatest king, he who overcame the Susu, conquered their country, and seized
the power from their hands, was named Mari Jata. Mari, in their language, means “ruler
of the blood royal,” and jata “lion”... | have not heard the genealogy of this king. He ruled
for 25 years...”*” Most historians link Sunjata with Ibn Battiita’s Sariq Jata and Ibn
Khaldiin’s Mari Jata.®® None of the other Arabic writers or African historians of the
sixteenth and seventeenth centuries mention Sunjata. The earliest in a long series of
references to Sunjata after Ibn Khaldiin are found in oral traditions that the French started
to record at the end of the nineteenth century. The Sunjata legend uses stories about
Sunjata’s idealized establishment of the Mali empire to demonstrate how Sunjata
reorganized the social, political, cultural and religious landscape of the Maninka.

Nearly seventy versions of the Sunjata epic have been collected. Several have
been published or included in dissertations; others are awaiting publication.*® Lieutenant
de Vaisseau Horst of the French navy recorded the first tradition in Mali in 1889 or 1895.
The French administrator Charles Monteil and the German explorer Leo Frobenius
published some of the first substantial oral traditions in the early-twentieth century. The

French administrator-ethnographer Maurice Delafosse published Arabic and Bamana

“Ibn Battiita 1356, in Hopkins/Levtzion 1981:295.

In Hopkins/Levtzion 1981:333.

*Levtzion 1973:63,230, fn. 1; Hopkins/Levtzion 1981:417, fn. 44; Wilks 1999:47.
*“Bulman 1990; 1997; see Conrad 1981; Belcher 1985; 1999; Austin 1990.
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manuscripts that African scholars penned.” Africans, Europeans and Americans have
collected most versions of the Sunjata epic in the last forty years.”'

Speakers sometime begin narrating the epic by tracing Sunjata’s genealogy to
Muhammad’s seventh century African servant Bilali. Some even go all the way back to
the Qur’anic Adam. One of Bilali’s descendants allegedly founded the first Maninka
residence in Kiri Koroni.”

The story then shifts to the land of Do, where Do Kamissa Condé (Koné, Diara),
the sister of Do’s ruler Mogo Condé, transformed herself into a buffalo. Mogo did not
give Do Kamissa a share in an inheritance after their father died, so she retaliated by
terrorizing the countryside so Do’s residents would not be able to farm and hunt in peace.
Two Traoré hunters named D3 Mansa Wulani and D4 Mansa Wulanba went to Do to kill
the buffalo after several others had failed. At the edge of town, they met an old woman
who turned out to be Do Kamissa. Do Kamissa promised to let the hunters kill her if they
agreed to take her ugly-humpbacked sister Sogolon Wulén as the reward that would be
given after they killed her. The younger brother killed the buffalo, and his older brother
praised him. Because D4 Mansa Wulanba praised his younger brother, he became a bard
and the founder of the Jabateh clan. The two brothers then took Sogolon and escorted her
to Narena or another town in the Manden where they gave her to the chief, Famaghan
Konaté.

Sogolon became another one of Famaghan Konaté’s wives, and she gave birth to

Sunjata. After Konaté died, Sunjata’s older step-brother Dankaran Touman became the

Bulman 1997.

"'E.g., Niane 1960; 1980; Cissé/Kamissoko 1975; Camara 1980; Johnson 1985; Jansen 1995;
Conrad 1999a.

Most of this summary of the Sunjata epic is from Bulman (1990:6-8) and Belcher (1999a: ch. 5).
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ruler. Dankaran Touman’s mother was Sassouma Beéré¢té. Sunjata was born a cripple
because Bérété had commissioned some sorcery against him. Sunjata was jeered by his
step-family, and was unable to help his mother do simple things like pick leaves from
baobab trees to make food. When he was in his teens, he used an iron rod or a cane as a
support to help him stand upright. In a great display of strength, Sunjata walked to a giant
baobab tree, shook its trunk, and took a basket of leaves to his mother.

Sunjata and his mother eventually left town after Famaghan Konaté died because
Dankaran Touman and his mother viewed him as a threat. Most of the accounts state that
he traveled to Mema where Musa Tunkara was the ruler. Some say that Sunjata visited
Tabon where Faran Kamara’s father ruled, or that he went to Soso where Sumaworo
trained him to become a hunter.

The leaders of the Manden sent a delegation to find Sunjata, and located him in
Mema. Sogolon died prematurely of her own volition so Sunjata could return to the
Manden. Some say that Musa Tunkara gave Sunjata part of his army, which included
cavalry. Sunjata returned to the Manden and formed an alliance with Kamanjan Kamara
of Sibi, Faran Kamara of Tabon, Siara Kouman Konaté of Toron, Tira Makhan Traoré,
and Madiba Konté of Sankaran from his mother’s side of the family. Fakoli later joined
the alliance after Sumaworo took his wife.

Sunjata and Sumaworo clashed many times. Although the armies fought physical
battles, the decisive factor about who won took place in the sphere of the occult.
Sumaworo controlled more occult power at the beginning so he always won. Sunjata
would win only if he found the source of Sumaworo’s power. Sunjata’s sister Kolonkan

went to Sumaworo. She intimately offered herself to him and persuaded him to divulge
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his secret. Kolonkan then fled back to the Manden where she revealed his secret to
Sunjata. Tipping an arrow with the spur of a cock, which some say was Sumaworo’s
secret, Sunjata or Fakoli grazed him with the arrow during the famous battle that took
place near Krina. Narrators say that Sumaworo disappeared into a cave or turned into
stone before he could be captured.”

After Sunjata defeated Sumaworo, Sunjata met with his leading warriors at Kaaba
or Dakajalan and ‘divided the world.” Each of Sunjata’s warriors gave his spear or other
accoutrements to Sunjata. Sunjata returned each item and respective chiefdom to each
warrior-chief. Sunjata also established relationships between certain clans, and assigned
special identities for some. For instance, one bard mentioned that the Konaté became the
uncles of the Keita, the Tounkara and Cissé became ‘joking partners’ of the Keita, the
Cissé, Bérété and Turé became the great morilu, the Kromah became the smiths, the
Kuyateh became the griots, Toron Konaté became the juniors of the Keita, and the
Kamara remained the ‘masters of the soil.””*

Ibn Khaldiin published a dynastic history of Mali that covered the period from
Sunjata to the time that he himself wrote in about 1393/94.” According to Ibn Khaldiin’s
sources, Mari Jata ‘ruled for twenty-five years’ and sixteen men succeeded him.
Historians use Ibn Khaldiin’s chronology to date Sunjata’s rule from 1230-1255 or 1235-

1360. Sunjata initially formed the core of the Manden from Maninka chiefdoms like Do,

Kri, Malal, Tabon and Sibi. By the end of his life, Sunjata started to expand his holdings

Camara 1980:204; Kouyaté, in Niane 1980:53,63-67; Bulman 1990:328,371-372; Belcher
1999a:103; Jeéli Mori Kouyaté 1988, in Conrad 1999a:63-64; Mamadi Diabate of Kankan c. late 1970s, in
Conrad 1999a:89.

™Kouyaté, in Niane 1980:77-78.

Ibn Khaldiin 1393/94, in Hopkins/Levtzion 1981:333-336; see Levtzion 1973: chs. 6-9.
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into an empire. Tira Makhan Traoré, for instance, went to the Senegambia and conquered
the state of Jolof. The empire became a “hierarchy of dependencies” with the Manden in
the center, “nominally autonomous” tribute-paying states like Mema and Wagadu in the
periphery, and states like Jolof and Songhay on the frontier. The empire maintained a
political and military presence in the lands that it ruled. The most outlying polities were
indignant of Mali’s presence and were the first to resist when the empire’s leadership
started to weaken in the late-fourteenth century. The states that comprised the Mali
empire were more politically, socially and culturally integrated with each other than those
of the Wagadu empire, which mostly consisted of “the alliance of quasi-independent
chiefdoms.””® Mali was not a tightly bounded centralized state with well defined borders,
a notion that reflects a more Western view of political organization. Instead, the leaders
of Mali were more concerned about controlling people than land. Thus, Sunjata was
ultimately interested in establishing relations between clans, and in receiving homage
from key subordinates like Fakoli and the Kamara. Sunjata and Mali’s best rulers
expected leading families to pay tribute and recognize the leadership of the Mali mansa;
Mali’s mansalu, in return, did not usually demand their total subjection. Claims to status
were based on social relations and hierarchies of relationships among ancestors, chiefs
and groups.”

The oral traditions seem only to refer to one of Sunjata’s successors, and then in
only a veiled way.” For these points, Ibn Khaldiin is the most important source. Sunjata's

son Mansa Uli probably expanded the empire east to Timbuktu, Walata and Gao. His

*Mclntosh 1998:263.

"Jansen 1996a-c; see Mabogunje/Richards 1985:6; Diawara 1999:111, fn. 2.

™Austin 1999b:70-72. The epic of Fa-Jigi seems to be at least based on the famous journey that
one of Sunjata’s grand nephews, Mansa Musa, made to Mecca in 1324 (Seydou Camara, in Conrad 1997).
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great-nephew Mansa Musa expanded it west. Mansa Musa reigned from 1312-1337
during the apogee Mali’s glory, and went on a historic pilgrimage to Mecca in 1324. Ibn
Battiita visited Mansa Musa’s brother Mansa Sulayman in 1352/53, and described Mali
and the court life that he witnessed.”

If it were not for writers like Ibn Khaldiin and Ibn Battiita, much less would be
known about Sunjata’s successors and the next three centuries of the Mali empire’s
history. The Maniyaka, like the Maninka, tell an epic about a hero who made a powerful
state. The Maniyaka of Konya-Mani, like the Maninka of the Manden, however recall
little of what happened after Foningama and Sunjata died.*® Arabic sources help
historians reconstruct many of the important events that occurred in the Mali empire after
Sunjata died. Unfortunately, however, the same kind of contemporary documentation
does not exist in the south. No known travelers like Ibn Battita or local scholars such as
al-Mukhtar lived far enough south to catalogue the kind of information that would be
helpful for forest-edge studies like this. Yet, nineteenth century Liberians learned that
Musadu was the capital of a powerful “kingdom” named Mani or Manding.®' After
Benjamin Anderson went to Musadu in 1868, he wrote: “I often heard the old men of the
town regret [the loss of] its past power and wealth. They told me that what I then saw of
Musadu was only the ruins of a former prosperity.” Even then, Musadu had an impressive
infantry and a cavalry of several hundred soldiers that Musadu’s chief drew from nearby

towns.* In the period between Foningama’s move to Musadu and the nineteenth century

"Ibn Battita 1356, in Hopkins/Levtzion 1356/1981:289-302; Hamdun/King 1356/1994.

*The Maniyaka provide more information about the post-Foningama era than the Maninka do
about the post-Sunjata era because Foningama lived at least two centuries later than Sunjata. This is
helpful, but the narratives are still so compressed that it is hard to determine a reasonable chronology.

%' Benson 1858:131; Sims 1859-1860/2003; Anderson 1870/1971:5.

*?Anderson 1870/1971:92-93.
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Liberian reports, it is very possible, but not conclusively demonstrable given the
information which is currently available, that many Kamara chiefs ruled Musadu after
Fonipgama, and that one or more of his successors expanded Konya-Mani’s political
influence to Greater Konya-Mani where the outlying Konyaka now live. This makes it all
the more important why historians must carefully study the strands of history that have
been preserved in oral traditions to try and reconstruct a few of the events that happened
in the past.

Mali started to decline in the late-fourteenth century when Songhay broke away in
the east. The Tuareg started to chip away at Mali in the north when it took Timbuktu in
1433/34 and Walata in 1477. Songhay conquered Mema in the mid-1400s and kept
pressuring Mali. In 1545/46, the Songhay sacked Mali’s capital of Niani. Although the
Songhay left after one week, this event symbolized how much the central rule of the Mali
empire had decayed. Mali started to strengthen again in 1590/91 after Morocco conquered
Songhay. In the late-1590s, however, Mali’s mansa Niani Mansa Mahmiud unsuccessfully
tried to raid Jenne three times. He was captured and released the third time. Thereafter,
Mali “ceased to be a political factor in the Middle Niger,” and is not mentioned again in
the Arabic sources. After Mahmiid died, the nucleus of the Mali empire broke up,
although some Maninka continued to recognize Mahmud’s sons as their leaders. In 1645,
Bamana raiders revolted against their Maninka overlords in Kala and Binduku. They
made the two Maninka chiefs flee and sacked their towns. The downfall of these
chiefdoms “put an end to the territorial political organization bequeathed by Mali.”*’

The Mali empire could have tangentially ruled Konya-Mani given its name and

$Levtzion 1973:93,101.
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the fact that its earliest leaders belonged to the same clans as two of Sunjata’s most
important generals - Fakoli Kromah and Kam3jan Kamara. The traditions of southeast
Guinea are silent about this matter, so nothing definitive can be said either way. If the
Mali empire did not directly control Konya-Mani, it still influenced Konya-Mani socially,
economically and culturally. Even after Mali’s power began to diminish in the late-
fourteenth century, Manding bards continued to recite its history. The rulers of the states
of former Mali also often professed at least symbolic obeisance to the empire. Breakaway
upstarts like the Kamara who went to Musadu used the prestige of the empire and their

ancestor’s links to Sunjata to claim ascendance, cooperation and credibility.*

Two stages of Maninka and Soninke settlement in Konya-Mani

The Maninka and Soninke who migrated to Musadu were part of a greater “two-
part Mande expansion” that has been described for Konya-Mani and other parts of West
Africa.® This migration sequence is similar with what the oral traditions say happened in
Konya-Mani, and provides a framework that puts the early history of Musadu in broader
perspective.

In short, hunters such as the Donzo who went to Musadu were often the first
peoples to trek to new lands and develop supernatural and political power. Smiths
transformed the power and symbols of hunters, and become more important than them.
Smiths started to expand from the Manden with traders in the first four centuries of the
second millennium as the climate started to become more dry and smiths needed to find

hardwoods to burn in their forges. Some of the first traders and smiths who went to

%Brooks 1993:172-173; Buhnen 1996:115, Jansen 1996b:103.
Brooks 1993; see McIntosh 1998.
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Konya-Mani were, according to oral traditions, Musa Kromah and some Koné and Baayo.

In the second phase, hunter-warriors recast the power and symbols that smiths
developed to establish a new system of political and social order. These hunter-warriors
traveled down the trade corridors with morilu and their bards in the late-fourteenth
century as the Mali empire began to dissolve. The quintessential hunter-warrior in the
Musadu epic was Foningama. Most of the morilu who helped Foningama become
established in Musadu were Béreté, Dole, Kane, Sherif, Sware and other Soninke.
Hunter-warriors built new conquest states in many places where the smiths and traders
had established residence. Warrior-chiefs eventually developed a symbiotic relationship
with the older traders and smiths in many places. In some instances, though, as happened
in Musadu, local smiths, traders and morilu forced the warriors to leave when the
warriors became too ruthless.

These stages were not as well defined as this model suggests, but they do show
the overall pattern of expansion and settlement that the Musadu traditions describe. In the
earliest stage, for example, smiths and traders accompanied hunters on some occasions
and preceded hunters at other times. Categories were also often fluid; there were hunter-
traders, hunter-smiths, smith-traders, trader-morilu and the like who held multiple roles at
the same time. Yet, hunters, smiths and traders in the first instance, and hunter-warriors
and morilu in the second, seem to have dominated the overall social, political and cultural

landscape of Konya-Mani and many other areas at their respective stages of expansion.

Mane invasions

The historical overview in this introduction has thus far only summarized events
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that transpired in the deep interior of the Western Sudan. The changing nature of coastal
trade that started to develop in the middle of the second millennium also impacted events
that ensued in and around Konya-Mani. After the mid-fifteenth century, Europeans started
to sail down the coast of West Africa to gain direct access to the spices, silk, sugar and
other goods that people produced in the Far East. In doing so, they docked along the coast
and established small forts. The men in these forts provisioned the ships and started to
trade European cloth, iron, copper, brass, whisky and firearms for African gold, pepper
and slaves. In the mid-sixteenth century and thereafter, Portuguese and Dutch traders
recorded stories about a series of “Mane” invasions that occurred in present-day Liberia
and Sierra Leone.

Most historians agree that these invasions took place during the mid-sixteenth
century, and that they formed two simultaneous movements. The first were the
Mane/Sumba invaders who traveled through central Sierra Leone and ended near the
Scarcies Rivers. The second were Mane/Kquoja-Karou invaders who traversed through
central Liberia to the coast, and then moved up the coast into Sierra Leone.®® Some
historians argue that the Mane invasions started in the southern portion of Greater Konya-
Mani, and that the descendants of one of Foniggama’s sons probably led the initial stages
of the invasions.®” It is beyond the scope of this dissertation to examine the Mane
invasions at any substantiative level. In Chapters 6 and 8, however, it is argued that some
of the episodes that talk about the ouster of Zo Musa from Musadu and the exodus of

Foniggama’s sons from Musadu likely reflect some distorted but faint memories about

%Rodney 1967; 1970; Person 1971a; 1984; Hair 1968a; 1975; Jones 1981; 1983b; Brooks 1993;
cf. Massing 1985.
¥Person 1971a:675-79; Rodney 1970:51.
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certain aspects of the invasions.

Social Formation

The basic unit of kinship in Manding culture is the nuclear family or ‘household’
(lu). Several households comprise a ‘sub-lineage’ (babunda), several sub-lineages form a
‘lineage’ (kabila), and several lineages constitute a ‘clan’ (si, jamw/diamu). People
usually recognize one or more key ancestors as the heads of lineages and clans. Several
clans make up an ‘ethnic group’ (si).* People sometimes refer to the Bamana, Maninka
or Maniyaka as ethnic groups. For instance, if the Fonipgama who went to Musadu and
became its chief Maninka, his descendants who grew up in Musadu became Maniyaka.
His descendants are known as Foningamasi or ‘descendants (si) of Foningama.’ The
offspring of Foningama’s son Fasu are Foningamasi, but are also Fasusi as they further
define their position within the Kamara.

By the fourteenth century, the Manding and Soninke were divided into three main
groups: ‘free people’ (horon), ‘artisans’ (nyamakalalu) and ‘slaves’ (jonlu). ‘Royal clans’
(mansalen), nobles, and commoners were free; the royal clans and nobles were eligible to
hold political office at the village level.”

Artisans or ‘craft status groups’ (nyamakalalu) were ‘blacksmiths’ (numu),
‘leatherworkers’ (garankelu) and ‘bards’ (jélilu). In pre-colonial times, royal clans and

noble clans patronized the nyamakalalu who provided services in return. Nyamakala may

mean "handle (kala) of power (nyama).” Individuals and groups need to control power so

*®Hopkins 1971; Johnson 1986.
¥Hopkins 1971; Kaba 1972; 1973:333-36; Bazin 1974; Johnson 1986:8-21; McNaughton 1988;
Tamari 1991; Launay 1992:149-50; Brooks 1993:47.
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society can function normally. Therefore, the nyamakalalu who are the “handles of
power’ play a vital role in controlling society. Although the nyamakalalu are free, the
Manding and Soninke place them in a separate category. Nyamakalalu are not allowed
access to traditional authority, and they do not normally marry free persons. The Manding
often fear the nyamakalalu and consider them “unusual, mysterious and even strange”
because of their proximity to occult power and knowledge of specialized technologies.
Yet, people value the nyamakalalu because of the services they render to society. The
artisan classes started to form by the early-thirteenth century after Sunjata defeated
Sumaworo. Because Sumaworo used bards and smiths to augment his power, Sunjata
restricted the ability of bards, smiths and other nyamakalalu to become chiefs.”

Numulu (sing., numu) or ‘blacksmiths’ were trained to divine, make talismen and
prepare medicine from plants. Smiths had to get permission from the land, water and
forest spirits to dig iron ore and cut down trees to make the charcoal they needed to smelt
ore and gold. Smiths also needed the cooperation of the spirits to smelt the ore and make
tools, weapons, jewelry, sculptors, household items and masks for ‘initiation associations’
(doow, sing., doo). Smiths like Fakoli and Sumaworo respectively formed esoteric
associations, and sometimes came to rule large states.’’ Traders and smiths represented
some of the first Soninke and Maninka to migrate south toward the forest edge.

‘Potters’ were numumusolu (sing., numumuso) or ‘smiths’s wives.” Potters
worked with earth spirits to fashion the soil into objects, and were respected, like their

husbands, because they dealt with the occult. Potters made domestic pots and special

*Launay 1972:2-4; Bird/Kendall 1980:16; McNaughton 1988:3,14-19; Conrad 1990:5; Tamari
1991; Brooks 1993:40; Conrad/Frank 1995.
*'McNaughton 1988.
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medicine pots to store plants and herbs, and might have also made terra cottas. Potters
also circumcised, made community sacrifices, dressed hair, and participated in births,
baptisms, and marriages. None of the ceramics that potters made were particularly Islamic
in form and function, or served as long-distance trade goods. Historical traditions,
therefore, about pottery, do go back in time, but are locally based and mainly confined to
the Manden. Some potters accompanied their smith-husbands south. Smiths sometimes
traveled to their new locations and married locally. Since some suggest that smiths did
not take their potter-wives to Konya-Mani and nearby regions in present-day Guinea and
Cote d’Ivoire.”? Further research is needed on the origins of potters in Konya-Mani to see
if this thesis holds.

‘Leatherworkers’ or garankelu (sing., garanke) are Soninke in origin.
Leatherworkers played vital roles in society and probably traveled south with traders,
morilu and warriors. In modern Guinea, leatherworkers are closely associated with
Jakhanke morilu. Leatherworkers made saddles, bridles, harnesses, horse trappings, shot
pouches, sheaths, quivers, shields and powder horns for warriors; crowns, staffs, fly
whisks and other regalia for chiefs; amulets and book covers for morilu; and small
pouches, wallets, bags, sandals and other useful items for everyone in general. Oral

traditions involving pottery, by contrast, are not as far-reaching because ceramics were
not as important. Leatherworkers used occult power to make their most potent products;
tha ey needed to control the nyama or ‘deadly occult power’ that was released when they
tramnsformed animal skin into beautiful and useful objects. A talisman, for instance, that a

sm ith made without following the ritual prescriptions would lose its power. If a talisman

“Frank 1998:17; see LaViolette 1995.
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became unwrapped, spirits would take away or totally diminish its power.”

‘Bards’ or ‘griots’ (jélilu; sing., jéli) were skilled musicians who doubled as
entertainers, praise singers and historians for chiefs and other important people. They
praised their patrons, manipulated information to strengthen their position in society, and
tried to ensure that their memory would continue long after they died. As skilled word
users, bards motivated people to replicate the deeds of their heroic ancestors. Bards also
preserved traditional beliefs and practices, served as mediators when problems arose or
when rituals had to be performed, and helped impose Manding languages and social
structures on the peoples whom the Manding conquered. Most bards were Maninka and
Bamana. Bards often worked leather to help supplement their income, but were not
garanke. Many jélilu accompanied warriors like Foningama. A few jélilu were funé who
specialized in singing Islamic praise songs. Most funé were Kamara; some sources claim
that Foningama'’s ancestors were funé (Chapter 2).*

Jonlu (sing., jon) or ‘slaves’ were situated at the bottom of society. Most people
became slaves by being captured in war. Others enslaved themselves to survive during
times of famine or to pay debts. Some were forced into enslavement as a punishment for a
crime, and a few were given to rulers when they were considered too undesirable in their
own communities. People often marked slaves, gave them new names, and moved them
well away from the areas of their capture. Newly captured persons were known as jonlu.
Second generation slaves born in their master’s houses were called wolosolu or ‘slaves
born at home.” The lowest status slaves were first generation jonlu, persons who were

enslaved by other slaves or the nyamakalalu, or slaves who farmed. Some became the

%Frank 1998.
*McNaughton 1988:6-7; Johnson 1986:22-25; Conrad 1995.
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personal bodyguards of chiefs or attained key positions in the army. A few became chiefs.
Household slaves usually adapted the clan name of their master.

Jonlu differed from chattel slaves who lived in the Americas. Individuals
normally controlled chattel slaves, but individuals, groups or the state could own jonlu in
Africa. Jonlu also had more social latitude than slaves in the Americas. The children of
Jjonlu were usually freed after the third generation, and jonlu often became close to the
families who enslaved them. Far more social and physical distance was usually
maintained between slaves and owners in the Americas. While some stigma remained on
the descendants of jonlu who became free, most freed jonlu became members of the
families who enslaved them and assumed the rights and responsibilities of those

families.”

Political Order
Manding society is patrilineal; kin-group membership, descent and inheritance
pass through the male line. Similarly, political order is vertical, and is normally based on
gerontocracy. Oldest sons of royal kin-groups often succeed their fathers as chiefs.
Society sanctions several horizontal cross-cutting institutions and individual types to
check kin-based authority so chiefs do not abuse their power. Individuals sometimes

emerge outside the vertical structure to establish political authority.*

%Bazin 1974; Holsoe 1977:287-91; Conrad 1981; Jones 1983:31-32.
%Unless otherwise stated, the discussion that follows is based on Hopkins (1971) and Johnson
(1986: ch. 1; 1999).
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Vertical Authority

Each town or village has a ritual leader and a political mansa of ‘chief.” The ritual
leader can double as a chief, but the positions are usually separate. The ritual head of a
town is the duukoloti (dugukolotigi) or ‘earth surface master.” The ritual leader is so
named because his ancestors were the first persons who allegedly placated the indigenous
peoples of the area and forged special relationships with the earth spirits so they could use
the land. The ritual leader distributes the land to town residents, intercedes with earth
spirits, and makes sacrifices on behalf of farmers so their harvest will be productive.’’
The Kromah are the ritual chiefs of Musadu, and were also the political chiefs until the
Kamara succeeded them in this role.

Manding political authority is patrilineal, based on the principle of fasiya or
‘father-lineage-ness.” The oldest son of the core lineage that claims direct descent from
the legendary ancestor who became chief was usually favored to be the leader, no matter
the size of the political unit involved. Manding authority parallels the way the land is
divided. Territorial organization theoretically extends in a concentric circle from the
‘household’ or ‘yard’ (/u) to a “‘ward,’ ‘village’ (toda, duu), ‘town’ (so, duu) and
‘chiefdom’ (jamana, kafu).”* An extended family comprises a household, and the core
lineage or kabila and its smaller households and temporary residents form a ward. Two or
more wards make up a village. A village becomes a town when its population and land
area increase. Several towns or villages consist of a chiefdom when organized under a

single political authority.

Jansen 1996¢:25-26.
%See Imperato 1977:39; Conrad 1990:339-340. Kpelle and Loma authority is similar in some
ways to that of the Maniyaka (Murphy/Bledsoe 1987:126-127; Hajbjerg 1999:537-539).
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The leader of each territorial unit is a #i or ‘leader.” Thus, the /uti is the ‘household
head,’ the duuti is the ‘village chief,’ the soti is the ‘town chief,’ and the jamanati is the
‘chiefdom ruler.” The leader of a clan is the kabila kundi (kunti) or ‘lineage head.” The
Manding use the titles mansa (masa) and faama to describe senior political positions.
Mansa (pl., mansalu) means ‘chief,’ ‘ruler,’ ‘lord,” or ‘king,’ and is typically conferred on
those who gain their positions through heredity. Faama (pl., faamalu) means ‘king’ or
‘person of power,’ and usually refers to a person who uses force to became the leader.
Although the oral traditions in southeast Guinea generally depict faamalu as having more
power than mansalu, people from this area sometimes equate mansa and faama. The

Maniyaka, for instance, usually call Foningama a masa or mansa.

Horizontal Power

Vertical authority structures “concentrate decision-making in the hands of a few.”
They can become coercive, especially during times of crisis or when rulers become too
aggressive. Many cross-cutting lineage social institutions, thus, furnish an intricate set of
checks and balances to hierarchal authority and provide legitimate ways for ambitious
individuals to vie for top leadership posts.” Two such institutions are the casted artisans
and slaves that have already been discussed. Other examples are age-sets and voluntary
associations. The most important age-sets are youth associations that organize men from
the time of circumcision to their mid-thirties, and women from the time of excision to the
birth of their first children. Age-sets provide entertainment and can voice their concerns

about political and social issues. Secular and religious voluntary associations can accept

“Mcintosh 1998:4-9.
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persons from across the social landscape. Esoteric associations such as the Komo
represent one type of voluntary association.

Sananguya and lasiliya are two more kinds of inter-clan relationships that expand
along kinship lines. People usually base the formation of sananguya or ‘joking
relationships’ on incidents that occur in the past when one ancestor betrayed, mislead or
rescued the ancestral head of another group of people. A joking relationship is
consequently formed to ensure cooperation and minimize conflicts between the said
clans. Joking partners are free to publically insult each other, and are technically obliged
to help each other when needs arise. Many of the sananguya in today’s southeast Guinea
derive from Sunjata’s time, but some originated with events that are told in the Musadu
epic.'®

Lasiliya is a relationship like sananguya that ‘ties’ two or more groups of people
together. Lasili is the Maniyak3 verb ‘to tie’ or ‘to bind.”'”' Ya means ‘condition of,” so
lasiliya can be translated ‘the condition of binding’ or ‘binding relationship.’ Lasiliya
originated in the same way as sananguya, and have nearly the same function. The Donzo
and Kamara, for instance, became /asili after the Donzo supposedly sacrificed a cow to
save one of Foningama’s children who had broken an important law (Chapter 8). The

Maniyaka sometimes equate /asiliya and sananguya, but generally regard lasiliya as

1%L eynaud/Cissé 1978: 131-37; Niane 1984:134; McNaughton 1988:10-11; Tamari 1991:239-
240.
"""Delafosse 1931:230; Ellenberger n.d.: sidi; Spears 1973:236; Launay 1982:37; Wilks 1989:30.
Lasili more broadly translates as ‘beginning,” ‘root’ or ‘bunch,” and can refer to or mean ‘sex,’
‘pregnancy,” ‘ancestor,’ divination, amulet (‘tied’ in a bundle), ‘story of origin’ (that explains how people
are “linked’), and ‘bond’ (that ‘ties’ the spirit and human worlds) (Zahan 1974:11-13; Skinner 1976:61;
Cutler, with Dwyer 1981:47; Braconnier 1989, 11:496,794-795; Wilks 1989:30; Brett-Smith 1996:28, fn. 8;
Vydrine 1999:271). Lasili probably comes from the Arabic word al- *a¢/ which means ‘origin’ or ‘source,’
‘root’ or ‘trunk,” and ‘descent’ or ‘lineage’ (David Robinson, personal communication, 21 Dec. 1997,
Vydrine 1999:271; Alford T. Welch, personal communication, June 2002; cf. Fisher 1971:ix).
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being more serious and binding than sananguya. Yaya Dole, the mid-twentieth century
chief of Musadu who is an important source for this work, said that ‘the /asili business is
hard because you have to help free that person from trouble. Otherwise, you will become
the owner of the trouble. You must help the person who is in trouble if you are able, even
if you are younger than that person.’'*? The stories recorded in southeast Guinea state that
lasiliya derive from incidents that relate to Foningama or the early history of Musadu. An
elder in Musadu even claimed that all /asiliya originated in Musadu.'” The nearly
exclusive link between lasiliya and Foningama or Musadu suggests that /asiliya might be
unique to the Maniyaka and be more recent than sananguya that date back to Sunjata.'®
Hunters, morilu and strangers are three important types of people who challenged
Manding hierarchical authority. Unlike morilu, strangers and even semi-casted artisans,
‘hunters’ or donzolu (sing., donzo) did not blend well with lineages or live in towns.
‘Hunter associations’ (donzo ton) were “truly egalitarian,” for they accepted people from
any level of society. Donzo ton demanded that their members swear their primary
allegiance to their association; a member’s clan, artisan group or religion was secondary.
Donzo ton might have also been the first initiation society that cross-cut kin group
loyalties. Many hunters were warriors who had considerable access to occult power.
Hunters used their knowledge of the occult to perform rituals, make sacrifices, and

fashion special clothes and amulets to deal with the treacherous animals and control

12App. 7.8, 11. 130-140.
'Ibrahim Béété 1993, App. 7.33.
'“None of the literature that I consulted about the Maninka or the Sunjata epic identify lasiliya as
an institution that links clans. Is lasiliya a social institution that is unique to Upper Guinea, or an element
of greater Manding social structure that scholars have not addressed? Various authors do mention /asili,
tl;ough in other contexts (e.g. Launay 1982:34-36; Wilks 1989:30,47; Brett-Smith 1996:28, fn. 8; supra. fn.
99).
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wilderness spirits. While people feared hunters because of their power, they called on
them when their societies were being threatened. Hunters were probably the first to
develop power by manipulating nyama. Smiths later superseded them in the political
sphere.'”® Some oral traditions state that Foningama was a hunter as well as a warrior.

Muslim morilu (sing., mori), often translated as cleric,” sometimes refers to less
educated Muslim specialists who deal in the occult; the more educated ‘scholars’ are
often called karamogo (kaamoo). Morilu divine, make ‘holy water,” make sacrifices and
talismen, and offer prayers for chiefs, warriors and commoners. Some morilu developed
special relationships with chiefs; this occurred between Foningama and morilu clans in
Musadu such as the Sherif, and later between the Bérété and the Koné morilu in Beyla. In
some respects, the patron-client relationship that is established between nobles and jélilu
is similar to the ties that chiefs and other leaders develop with morilu.'® Morilu
intervened at key times throughout the Musadu epic to assist Foningama, but later worked
with traders to oust Foningama’s sons who became despotic.

People often welcomed ‘strangers’ or lonalu because they had the potential to
introduce new skills, settle disputes and bring prosperity. A ‘host’ (jati) or resident of the
town would house the stranger and be his liaison. The stranger could augment the
influence of his host, become a valuable ally of the host, and gain a say in local affairs.
Land owners or hosts often gave one of their daughters or other women to newcomers.
Local individuals feared that strangers might upset the balance of power in town, so they

always felt more secure when strangers married locally. A firstcomer’s “dilemma” was to

15Bird/Kendall 1980:16; Cashion 1982:81-82; Mclntosh 1998:85-87.
'%Hopkins 1971:108-109; see Skinner 1978:44; Person 1979:261; Schaffer/Cooper 1980:5;
Launay 1982:25-27; Levtzion 1985:96; 1987b:21-23; Conrad 1999a:228; Johnson 1999:14.
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appease the latecomer while maintaining control over him. Newcomers would, at the
same time, also try to entice later newcomers to settle with them and become their
hosts.'”” In Manding society, Africa and many other parts of the world, some chiefs are
“stranger-kings” who have become integrated into societies by marrying local women.
The greatest chief or king is often an
immigrant warrior prince whose father is a god or king of his native land. But,
exiled by his own love of power or banished for a murder, the hero is unable to
succeed there. Instead, he takes power in another place, through a woman:
princess of the native people whom he gains by a miraculous exploit involving
feats of strength, ruse, rape, athletic prowess, and/or the murder of his
predecessor.'*®
The chiefs of established villages or towns were often relative newcomers; the head of
one of the firstcomer families was the ritual chief. Many sources state that there were
‘three hosts’ and ‘three strangers’ in Musadu; the oral traditions consistently claim that
Musa and Foniggama were a ‘host’ and a ‘stranger’ respectively. Foningama is even said
to have married the Kromah chief’s daughter. Foningama and Sumaworo were
quintessential stranger-chiefs because they respectively traveled from foreign lands to

conquer the Manden and Musadu and became rulers. Sunjata was a stranger-chief to the

extent that he was in exile before he returned home and fought Sumaworo.

Heroes and the acquisition of power
The oral traditions reveal how Foningama and Zo Musa became ‘heroes’ (ngana).
Heroes in Mande speaking societies are persons who use their spiritual and physical

powers to aggressively affect their own destinies. In the process, they disrupt the

'L aunay 1979.
'%Sahlins 1985:82.
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conservative hierarchal elements that govern societies and disturb the way that most
people live.'” Foningama and Zo Musa are similar in many regards to their respective
counterparts in the Sunjata epic, Sunjata and Sumaworo.''® Although Sunjata and
Foningama emerged victorious, oral narrators still regard Sumaworo and Zo Musa as
having been valiant foes and heroes. Sumaworo and Zo Musa are esteemed for the power
and skills that they acquired, and are lauded for many of their accomplishments. The four
men were sorcerers who converted their spiritual power into political authority and used
their authority to establish strong political units. The source of Sumaworo and Zo Musa’s
power is said to have been based primarily on the traditional occult. Sunjata and
Foningama allegedly received some of their power from Islam, although the narratives
depict Foningama as having had a closer affinity with morilu than Sunjata. Sumaworo
reportedly used his power to unite the Manden’s numerous chiefdoms; Sunjata built on
Sumaworo’s achievement to form an empire. Zo Musa helped make Musadu important;
Foningama or his descendants made Musadu the center of a powerful state. Although
defeated in Musadu, traditionists say that Zo Musa went south and founded Zota.

The differences between Sunjata and Sumaworo, and Foningama and Zo Musa,
were not whether one was good and the other was evil, or whether one was more closely
associated to Islam than the other, or whether one was a hero and one was not a hero.
Rather, the key difference was how the men used their power. Sumaworo used his
strength to make himself supreme. Because he was so focused on how to empower

himself, he disregarded the very people who could have helped him make a long lasting

“Bird/Kendall 1980:13.

""For Sunjata and Sumaworo , see Conrad (1984:39), Moraes Farias (1989:27), Bulman
(1990:326-330,466), Walinshi (1991:221-225), Van Hoven/Oosten (1994:105), Frank (1998:127) and
Belcher (1999a:102-112,1 18).
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empire. Sunjata did not try to amass personal power at all costs, but used his power to
build an empire. After he defeated Sumaworo, he distributed his power among his key
generals and several other groups to give the empire the leadership and social solidarity
that it needed to survive and expand. Hints of Sumaworo’s behavior are seen in accounts
that describe how Zo Musa used his saafeé to recklessly destroy many things that came in
its way. Foningama does not appear as magnanimous as Sunjata, but he seems to have
ultimately viewed the formation of a greater Musadu as being more important than his
own personal acquisition of power.

Heroes evolve in a system that sanctions tensions between individuals and groups.
These tensions are symbolized by the notions of badénya (‘mother-child-ness’) and
fadénya (‘father-child-ness’).!"" The terms strictly refer to children respectively born
from the same parents or from the same father but different mothers. Badénya and
fadénya, however, have broader applications. Badénya represents society’s call for
stability, cooperation, social cohesion, group loyalty and the submission of personal
interests to the will of the group. Individuals who seek to augment their own reputations
at the expense of the group act on the principle of fadénya. Persons who follow the
fadénya axis disregard their obligations toward their kin-group and the vertical authority
structure. Fadeén break rules when authorities do not respond quickly enough to make
society-saving decisions during times of crisis. Freed from the conservative constraints of
society, fadén actors can more easily make quick decisions to save society. Thus, while

heroes temporarily cause disorder because they have to contravene certain social norms to

""Unless otherwise indicated, this discussion about heroes is based on Bird and Kendall (1980:16-
20) and Johnson (1999:16-19). Information is also taken from Belcher (1999a:103,111-113), Bird
(1999:287), Brett-Smith (1996:36, fn. 36) and Bulman (1996:79).
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succeed, they are the ones who ultimately save the very order that they seek to dominate.
In time, badénya forces neutralize most of the anti-social energy that heroes release when
they gain power, and ultimately prevail so society will remain in tact.

Complementing the notion that heroes cause disorder when they transgress normal
customs to achieve their goals are “Stranger-Kings™” who come to power by “draconic
feats” which are “foreign to the conduct of ‘real people’... To be able to put the society in
order, the king must first reproduce an original disorder. Having committed his monstrous
acts against society, proving he is stronger than it, the ruler proceeds to bring the system
out of chaos.”''? Such a chief, however, must be wary. He who kills or plunders
indiscriminately creates an unhealthy imbalance that jeopardizes his position and the
well-being of society.'" If the chief “takes too much, his subjects will resist,” so his rule
is “conditional and context-specific.”'"*

Sumaworo, Sunjata and Foningama were stranger-kings who individually
challenged the status quo and created chaos before they reestablished order. Sumaworo
was a Soso who went to the Manden and supposedly ransacked the land before he became
mansa. Sunjata returned from exile to fight Sumaworo in many battles before he claimed
victory and reorganized society. Foningama was a warrior-immigrant who went to
Musadu and fought Zo Musa. He later supposedly established several laws that provided

guidelines to maintain order. There were other times of troubles in Musadu when

""2Sahlins 1985:78,80; see Spear 1981:172-174; Austin 1986:390. David Harris similarly observed
that the Liberian president Charles Taylor “deliberately used the notion that, having destroyed Liberia, he
should be able to apologize and then repair what was broken... A comment often heard [during the 1997
elections] went along the lines of ‘He who spoil it, let him fix it”” (1999:446,451-452; see Ellis 1999:109).
The disorder that Sahlins describes is tantamount to important sacrifices that require the destruction of
animals or human beings to acquire more power (Ellis 1999:231).

'BRoberts 1983:96,103.

"“Feierman 1996.
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Foningama ousted Tumaningéme from the chieftaincy, made the ‘sacrifice of one
thousand,’ and executed some of his sons for breaking laws. Despite all of the distress
that oral traditionists attribute to Foningama, they do not say that Foniggama totally
abused his power; he maintained enough balance to make order prevail when situations
became bad. His descendants, conversely, abused their power so much by fighting among
themselves and breaking laws which harmed people that they apparently could not bring
Musadu and Konya-Mani out of the disorder that they created.

Prospective heroes need the support of important women to meet their goals.
‘Sorceresses’ (basitigiwu) give men the ‘medicine’ (basi) they need and thereby become
the ‘sources’ or ‘providers’ (sabuw) of all that men do.'”* Women guide men when they
go astray, help them attain secret knowledge and supernatural power, and lead them
toward their paths of destiny. Even though women are the catalysts who help men
become great, men ultimately must be able to restrain their power and destroy them when
pushed so they can fulfill their own destinies and give their children opportunities to
become great. If a husband cannot manage his wife, or if his wife is not a good person,
his children will not prosper. Still, men need to act prudently, for disaster can take place
when they interfere with the nyama that women possess.

Several sorceresses are described in the Sunjata epic. Some of the more well
known are Kosiya Kanté who voluntarily died so her brother Sumaworo could become
the chief of Soso, Do Kamissa the ‘buffalo woman’ who allowed herself to be sacrificed
so her sister Sogolon could become Sunjata’s mother, the nine ‘female sorcerers’ (suba-

musow) who frustrated Sunjata’s attempt to become powerful, Sogolon who defeated the

"SConrad 1999b; see Belcher 1999a:98; Bird 1999:287.
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female sorcerers and empowered Sunjata to become the Manden’s legendary hero, and
Sunjata’s sister Kolonkan who gave timely advice and information.

The Sunjata epic does a better job than the Musadu epic of developing the images
of female power. Important women, however, do emerge at critical times in the Musadu
epic to guide, assist and empower Foniggama. Of particular note are Fakoli’s alleged
sorceress-daughters Maligbé Dama and Kawa Dama who are said in one account to have
been Foningama’s mothers; they provided him with medicine pots, an occult-laden piece
of clay and a sheep horn that formed the basis of his supernatural power. Other oral
traditions claim that some women warned Foniggama at different times when his enemies
were planning to kill him.

An ideal hero also has a good birthright and destiny. One’s birthright is
determined by his or her parentage. Potential heroes must not only meet the expectations
that match their position of birth, but must earn better reputations than their ancestors.
The most celebrated heroes performed deeds so great that their descendants deemed their
achievements almost insurmountable. Linked with the concept of birthright is destiny.
People can become a hero only if the spirits deem that they are destined to fulfill that role.
Preordained heroes must act in order to attain their destiny.

Sumaworo, Sunjata and Foningama were born with good birthrights. Sumaworo’s
father was the chief of Soso, and Sunjata’s father was a chief in the Manden.
Foningama’s ancestors were also important chiefs in the Manden. Some claim that one of
Foningama’s ancestors was an early convert to Islam named Abu Wagas, and that the
Prophet Muhammed converted another one of his ancestors to Islam. Foningama’s

mother Dama was supposedly a Kromah sorceress who was a descendant of Fakoli. Some
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oral traditions claim that Sunjata’s fame was prophesied before he was born. Two
narratives similarly claimed that Foningama would become a great ruler.

People can surpass their ancestors and meet their destiny only by accumulating
considerable nyama. The Muslim equivalent of nyama is baraka or “blessing” that is
“laced with power.” Every person is born with a certain ‘potential’ or nya. Individuals
who have good birthrights and are destined to become heroes have more potential than
others. The power that people need to act out their potential is called dalilu. People’s
dalilu is proportional to the potential that they inherit. When people exercises dalilu or
acts, they releases nyama into the atmosphere. The person must have accumulated enough
power to control the nyama and/or baraka when it is released or else the power will harm
or kill the individual. The dalilu that people inherit can provide protection. In time
though, people must make sacrifices to procure additional “protective dalilu” so they can
become more powerful. Individuals must accumulate power at incremental levels to
successfully control the new power that they acquire. Persons can endanger themselves if
they go too fast, and “risk missing the flow that controls their eventual destiny” if they go
too slow.

The oral traditions imply that Sunjata and Foningama respectively inherited
considerable potential in the occult and in Islam through their mothers and fathers. Some
thus believe that the baraka that Sunjata and Foningama accumulated with their nyama
was one of the reasons why they overpowered their enemies. Traditionists describe
Sumaworo and Zo Musa as primarily having dealt with nyama. Foniggama had so much
defensive dalilu that he was able to absorb the power that was released into the air when

Zo Musa’s saafé was destroyed and when he bathed in Fakoli’s sorcery pot and violated
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his taboo. Foningama became even more powerful when he soaked up the extraordinary
baraka that was discharged when he offered his famous sacrifice to the morilu.

Many Manding are said to believe that the earth is interspersed with “a network of
power locations” that are intermittently charged with high concentrations of nyama.
Persons travel to these sacred places to acquire more authority and nyama.''® Hunters and
smiths, for instance, respectively augment their power by transforming the landscape
through killing animals and reworking the land. Sacred spaces in the Musadu epic are the
execution ground and black rock near Musadu’s mosque where some of Foningama’s
sons are said to have been sacrificed or executed and buried. Many parts of the landscape
also became inviolate for Zo Musa after he went to Zota and transplanted spirit-charged
rocks, tree branches and water that he took from Musadu. As said before, Musadu itself
seems to have become sacred. Musadu was the town where Foningama and Zo Musa met
in a legendary duel and became heroes, the place where Foningama made the ‘sacrifice of
one thousand’ and established the laws, and the town that became taboo to the Kamara
because they broke Musadu’s laws. Even though the Kamara never ruled Musadu after
they were forced to leave, people continue to acknowledge that Foningama helped make
Musadu great and believe that Musadu is still the “sacred town of the Kamara.”'"’

Prospective heroes also use special “devices” to increase their personal store of
nyama and baraka. They often hid their devices and endeavored to discover their

adversaries’ secrets. The ultimate battle between two enemies is spiritual; many believe

that the person who accumulates the most supernatural power gains the physical

"*McIntosh 1998:27-30,139.
"person 1970b:284.

54



victory.'"® Sunjata only defeated Sumaworo after his sister informed him that
Sumaworo’s source of power was a cock’s spur or some other object. Even though Zo
Musa’s power-laden instrument was a sheep horn that was visible for all to see,
Foningama defeated him only after morilu made a talisman that was more potent than the
sheep horn. Zo Musa’s dalilu was not strong enough to protect him from the nyama that
was released when his sheep horn ate the cleric’s amulet. Other supernatural objects that
Foningama supposedly possessed were the sorcery cap, sheep horn and/or bracelet that he
inherited from his father, and that bow and arrow that Fakoli gave him.

Lastly, Manding heros must acquire wealth and followers. One can attain wealth
through farming and trade, both of which are badénya activities. Warriors like Foningama
were too impatient to depend solely on agriculture and commerce, so they followed their
“antisocial” fadénya leanings and fought. Foningama did appropriate Konya-Mani’s
agriculture and commerce, and ended up with a large enough resource base to
symbolically sacrifice one thousand of everything that existed. Potential heroes also need
to influence public opinion. People typically begin with one’s family, move to in-laws,
and then on to other people who are not related to them. Sunjata gained support by
forming alliances with his family, the Manden’s hierarchy, and the morilu, strangers,
hunters, smiths, leatherworkers, potters and others who cross-cut formal authority
structures. Sumaworo did not develop any substantive support among the Maninka when
he conquered them. His few Maninka supporters were eventually marginalized when
Sunjata returned to the Manden, rallied support and challenged him. Zo Musa’s support

was from the indigenous peoples and the descendants of the first Soninke and Maninka

""!See Ellis 1999:264-265,269.
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who went to Konya-Mani. It seems, though, that he alienated some of his allies when he
used his sheep horn and became too aggressive. According to the traditions, Foningama,
like Sunjata, gradually developed a client base. His ancestor seemingly left the Manden
only with the backing of some of his family and perhaps some other dissidents and
refugees. Foniggama picked up some support from his father who blessed him, and from
the Kuyateh with whom he made a blood pact before he reached Musadu. He
strengthened his ties with his Kromah in-laws when he married one of their daughters.
Some Kané, Sherif, Dole and Bérété morilu helped him defeat Zo Musa when he reached
Musadu, and the Sware and other Jakhanke morilu supposedly blessed the well-known
sacrifice he made after he became chief.

In conclusion, the Maniyaka believe that Foningama became the functional
equivalent of Sunjata for many people in Upper Guinea. Nobody in the land that once
occupied the Mali empire or Upper Guinea ever surpassed Sunjata or Foningama, even

though many have tried and continue to try.
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CHAPTER 1

SOURCES

Chapter One discusses the oral traditions that provide information about
Musadu’s early history. The first part explains where and when most of the Musadu
related traditions were collected, and examines my fieldwork and approach to data
collection. The second part explains the methodological approach that is used to analyze

oral traditions.

Summary of the oral traditions

From 1849 to 1994, administrators, chiefs, diplomats, explorers, military
personnel, missionaries, students and scholars collected one hundred and three known
accounts that relate to the early history of Musadu. These researchers came from Guinea,
Liberia, France, Great Britain, Germany and the United States, and conducted their
research in Liberia, Guinea, Sierra Leone and Coéte d’Ivoire. Eighty-one of the versions
derive from Maniyaka sources. The rest are Vai (ten), Loma (five), Kpelle (two), Mano
(two), Konor (one ), D3 (one) and Gola (one).

The earliest traditions come from reports that Sigismund Koelle and H. C.
Creswick published about the Vai in 1849 and 1867 respectively. Benjamin Anderson
published what turned out to be two episodes from Maniyaka sources after he went to
Musadu in 1868. Captain Dauvillier of the French infantry produced the first full
Maniyaka account in 1905. His report demonstrates that most of the major episode

clusters of the Musadu epic were well established by the turn of the twentieth century.
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Westerners and Liberians intermittently recorded Kpelle, Kono, Loma, Mano, D3, and
Gola accounts throughout the twentieth century.

People have transmitted information about Musadu’s past in many forms. Most of
the work published during the European colonial era was summarized in English or
French prose.' Warren d’ Azevedo and Martin Ford respectively translated individual
testimonies from Gola and Maniyaka to English when they did their fieldwork in the
1960s and 1980s, and kindly sent me copies of their work.” More recently, my Maniyaka
assistants and I produced several linear translations from Maniyaka to English. The
earliest was an interview that Svend Holsoe conducted in Monrovia in 1965 and 1970,
and thirty-eight interviews that my colleagues or I recorded or purchased in markets

between 1984 and 1994.

Episodes
Several figures that summarize key information about the sources. Figure 6 and
Figure 7 respectively provide alphabetical and chronological lists of all the primary
sources. Figure 8 lists all of the sources by the date and the ethnic group where it
originated. Figure 9 identifies the number of episodes in each source, the length of each
version, and the time when information was recorded. Figure 10 arranges the number of
lines for each of the sources that appear in a linear format, and Figure 11 sequences the

episodes by source in chronological order.

'App. 3-4. These documents or translations in the Supplementary Appendix are numbered (e.g.,
App. 3). Appendices marked by letters (e.g., App. A) are situated in the regular Appendix beginning on
page 541.

2App. 2.1; App. 6.1-2.

*App. 5; App 7.
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Figure 6 Alphabetical List of Sources

A= Anonymous 1985 [7.4d]

AB = A.B.L. Béété 1993 [7.35]

ABK = A.B. Kromah 1990 [7.14]

AD1 = unpublished paper = n.d.

AD2 = A.F.L. Donzo 1992 [7.28]

AJ = A. Jabateh 1992 [7.22]

AK = A. Kamara 1986 [7.9]

AKD = A K. Dole 1990 [7.13]

AKK = A K. Kromah 1992[7.29],1993 [7.34]
ALK = A. Koné 1992 [7.31]

AMK = A.M.M. Kamara 1993 [7.33a]

ASM = Asmana Kpo 1967 [2.2]

AUK = A.U. Komara 1992 [7.24]

B = Buji 1911

BA = B. Anderson 1868

BD = B. Dole 1992 [7.30]

BH = B. Holas 1952b [4.7]

BK = B. Koesia 1985 [7.4a]

BOA = Bouyssou & Aloys 1913/1949 [4.3]
CB = “Connissance/Beyla” n.d. [4.11]

CY = El Hadj Camara Yomba c. 1970

D = Dauvillier c. 1905 [3]

DC = Daouda Camara 1979 [4.9]

DK - Dyigiba Kamara n.d./1957?

DS = D.P. Sakou 1983

E =Ellis 1913, 1914

ES = E. Smith 1893

FA = Fahnbulleh 1969

FBK = F.B. Kromah 1990 [7.10],1992 [7.25]
FK = F.V.J. Kamara 1992 [7.27]

FMK = F.M. Ki¢leé 1990 [7.12], 1992 [7.21]
FO = Liberian Bureau of Folkways 1958?/94
FS = Fofin Sumawolo 1986 [7.7a-b]

G =J. Germain 1946-47/1984 [4.5]

H = Humblot 1918, 1951 [4.4]

HC = H. Creswick 1867

HL = Linard 1948 [4.6]

HLL = H. Lelong 1949

J =S.J.M. Johnson 1974 [8.1]

JAK =J. Kamara 1985 [7.5]

JIK - Jigbé Kamara 1970 [5.3]

JK =J. Kamara 1992 [7.26]

JT =J. Tulay 1967

KK = K.Kamara 1985(7.5]

KRO = Kromah 1985 [7.3]

KSK =K.S. Kromah 1961 (in Massing 1985)
KS = K. Sanyo 1985 [7.4b]

KV = “Krus & Veis” 1917

L = Lyon 1906

LK = L. Kamara 1990 [7.11]

LKK = L.K. Kamara 1992 [7.16]

LL = Lt. Lamole 1909 [4.2]

LOF = “Lorma Folktale” 1969?7/1994

MA = Massaquoi 1910

MAD = M. Dole 1985 [6.2]

MAK = M. Kromah 1992 [7.20]

MB = “Monographique/Beyla™ n.d. [4.8]

MCK = M.C. Kromah 1990 [8.2], 1992[7.17]

MD = M. Donzo 1993 [7.36a]

MMD = M.M. Dole 1993 [7.36b]

MK = M.L.K. Kromah 1984 [7.2]

MKE = M. Kéné 1992 [7.18]

MKO = M. Koné 1992 [7.23]

MKU = M. Kumala 1969 (in Weiss. 1976)

ML = Liurette 1908 [4.1]

MNTM = Fisher 1971

MS = M. Sidibé 1989 [4.15], 1993 [7.32]
(pub. 1997), 1993 [7.33b]

NB - Ngallima & Ballah 1936 [2.1]

PK =P. Korvah c. early 1960s

S = Sumawolo 1984 [6.1]

SB = S. Beavogui 1973-74

SES - Seku Saiyon 1970 [5.2]

SWK =S. Koelle 1849, 1854

SK = S. Konneh (in Korvah) c. 1960s

SKA =S. Kaba 1971

SKO =S. Koné 1992 [7.15]

SKR = S. Kromah 1985 [7.4¢c]

SS = Seku Salifu 1965 [5.1]

T =1LK. Turé 1972-73

TBK = T.B. Kamara 1993 [7.33¢]

TKK = T.K. Kamara 1992 [7.19]

VK1 = V. Kamala 1984?7/1994

VK2 = V. Kamala 1985 [7.6]

VK7 =V. Kamalan.d. [7.38]

W = Weisswange 1976

WHM = “Who are the Massaquois” 1930

WMK = W.M. Kamara n.d. [7.37]

Y = B.Yamah 1992[7.17], 1992 [7.15]

YD =Y. Dole 1985 [7.4¢], 1986 [7.8]

YP =Y. Person 1968bff

Z1 = Zetterstrom 1976 (first Mano account)

72 = Zetterstrom 1976 (second Mano acct.)

ZD = Zetterstrom 1976 (D4 account)

ZK = Zonébhala Koivogui 1993?

ZR = Z. Roberts 1969 (in Weisswange 1976)
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Figure 7 Chronological List of Sources

SWK =S. Koelle 1849, 1854

HC = H. Creswick 1867

BA = B. Anderson 1868

ES = E. Smith 1893

D = Dauvillier c. 1905 [3]

L = Lyon 1906

ML = Liurette 1908 [4.1]

LL = Lt. Lamole 1909 [4.2]

MA = Massaquoi 1910

B = Buji 1911

BOA = Bouyssou & Aloys 1913/1949 [4.3]
E =Ellis 1913, 1914

KV =“Krus & Veis” 1917

H = Humblot 1918, 1951 [4.4]

WHM = “Who are the Massaquois™ 1930
NB - Ngallima & Ballah 1936 [2.1]

G =J. Germain 1946-47 (1984) [4.5]

HL = Linard 1948 [4.6]

HLL = H. Lelong 1949

BH = B. Holas 1952b [4.7]

DK - Dyigiba Kamara n.d./1957?

FO = Liberian Bureau of Folkways1958?/94
MB = Monographie Beyla n.d. [4.8]

PK = P. Korvah c. early 1960s

SK = S. Konneh (in Korvah) c. 1960s
J=.S.J.M. Johnson 1974

KSK = K.S. Kromah 1961, in Mass. (1985)
SS = Seku Salifu 1965 [5.1]

ASM = Asmana Kpo 1967 [2.2]

JT =J. Tulay 1967

MNTM = Morlu, Nyi, Tulay, Malik 1967
YP =Y. Person 1968bff [4.10]

FA = Fahnbulleh 1969

MKU = M. Kumala 1969/1976

ZR =Z. Roberts 1969/1976

LOF = “Lorma Folktale” 1969?/1994

CY = El Hadj Camara Yomba c. 1970
SES - Seku Saiyon 1970 [5.2]
JIK - Jigbé Kamara 1970 [5.3]

SKA =S, Kaba 1971
T= LK. Turé 1972-73

SB = S. Beavogui 1973-74

DS = D P. Sakou 1983

W = Weisswange 1976

Z1 = Zetterstrom 1976 (first Mano account)
Z2 = Zetterstrom 1976 (second Mano acct.)
ZD = Zetterstrom 1976 (Da account)
| DC = Daopuda Camara 1979 [4.9]

S = Sumawolo 1984 [6.1]

MK = M.L.K. Kromah 1984 [7.2]

VK1 = V. Kamala 1984?/1994

VK2 = V. Kamala 1985 [7.6]

VK7 =V. Kamala n.d. [7.38]

MAD = M. Dole 1985 [6.2]

KRO = Kromah 1985 [7.3]

BK = B. Koesia 1985 [7.4a]

KS =K. Sanyo 1985 [7.4b]

SKR = S. Kromah 1985 [7.4c]

A= Anonymous 1985 [7.4d]

YD =Y. Dole 1985 [7.4¢], 1986 [7.8]

KK = K.Kamara 1985[7.5]

JAK =J. Kamara 1985 [7.5]

FS = Fofin Sumawolo 1986 [7.7a-b]

AK = A. Kamara 1986 [7.9]

MS = M. Sidibé 1989 [4.15], 1993/1997
[7.32], 1993 [7.33b]

FBK = 1990 [7.10], 1992 [7.25]

LK =L. Kamara 1990 [7.11]

FMK = F.M. Kié¢lé 1990 [7.12], 1992 [7.21]

AKD = A K. Dole 1990 [7.13]

ABK = A.B. Kromah 1990 [7.14]

MCK = M.C. Kromah 1990 [8.2], 1992[7.17)]

SKO =S. Koné 1992 [7.15]

Y = B.Yamah 1992[7.17], 1992 [7.15]

LKK = L.K. Kamara 1992 [7.16]

MKE = M. Kéné 1992 [7.18]

TKK = T.K. Kamara 1992 [7.19]

MAK = M. Kromah 1992 [7.20]

AJ = A. Jabateh 1992 [7.22]

MKO = M. Koné 1992 [7.23]

AUK = A.U. Komara 1992 [7.24]

JK =J. Kamara 1992 [7.26]

FK =F.V.J. Kamara 1992 [7.27]

AD2 = A.F.L. Donzo 1992 [7.28]

AKK = A K. Kromah 1992[7.29],1993[7.34]

BD = B. Dole 1992 [7.30]

ALK = A. Koné 1992 [7.31]

AMK = A.M.M. Kamara 1993 [7.33a]

TBK = T.B. Kamara 1993 [7.33¢]

AB = A.B.I. Béété 1993 [7.35]

MD = M. Donzo 1993 [7.36a]

MMD - M.M. Dole 1993 [7.36b]

CB = “Connissance/Beyla” n.d [4.11]

ZK = Zonébhala Koivogui 1993?

ADI = unpublished paper = n.d.

WMK = W.M. Kamara n.d. [7.37]
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Figure 8 Chronological List of Sources by Ethnic Origin*

1) MANIYAKA 2) VAI 3) KPELLE 6) MANO
4) KONO 7) GIO
5) LOMA 8) GOLA

Koelle 1849, 1854a

Creswick 1867/1868

Anderson 1868/1870

1893

Dauvillier 1905

Lyon 1906

Liurette 1908

3) Lamole 1909

Massaquoi 1910/1911
Buji 1911

Bouyssou 1913/1949

Ellis 1913,1914

“Krus & Veis” 1917

Humblot 1917-18/1918,

1919, 1951
“Who are the
Massaquois”
1930
5) Ngallima &
Ballah 1936
3) Germain 1946-
47/1984
Linard 1948
Iirelong 1949

“The first date is the date of recording when known. The date behind the backward slash is the
date that the source was published. Abbreviations in the brackets are the original collectors: W.d’A. =
Wax:ren d’Azevedo, D.K. = Djobba Kamara; H.F. = Humphrey Fisher; J.K. = Jomah Kamara, K.W. =
Karin ‘Weisswange; M.F. = Martin Ford; MT = market tape, T.G. = Tim Geysbeek; S.H. = Svend Holsoe.
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1) MANIYAKA 2) VAI 3) KPELLE 6) MANO
4) KONO 7) GIO
5) LOMA 8) GOLA
4) Holas 1952
Djeke Kamara pre-1958
5) Folkways
1958?7/1994
Monograph Beyla c.
1958
Konneh 1960ff (in 5)Korvah1960/94
Korvah)
Kromah 1961/1985 Kromah 1961/85
Salifu 1965 [S.H.]
Morlu/Nyei/Tulay/ 8) Kpo 1967
Malik 1967/1971 [H.F.] [W.d’Al]

Tulay 1967/1971 [H.F.]

Person 1950s-60s/1960,
1968ff

“Lorma
Folktale1969?/1994

Kumala 1969/1976
[K.W.]

Roberts 1969/1971
[K.W.]

5) Fahnbulleh 1969

Camara Yomba c. 1970

Saiyon 1970 [S.H.]

Kamara 1970 [S.H.]

Kaba 1971

Johnson (pre-1972)
1974

Turé 1972-73

Beavogui 1973-74

5) Beavogui
1973-74
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1) MANIYAKA 2) VAI 3) KPELLE 6) MANO
4) KONO 7) G1O
8) GOLA
Weisswange 1976 6-7)

Zetterstrom1976

Camara 1979

Sakou 1983

5) Sakou 1983

Sumawolo 1984 [M.F.]

Kromah 1984 [T.G.]

Kamala 19847/1994
[MT]

Dole 1985 [M.F.]

Kamala 1985 [D.K.]

Kromah 1985 [J.K]

BK, KS, SKR, A, YD
1985 [J.K.]

KK & JAK in 1985
[DK.]

YD, FS, AK in 1986
[T.G.]

Sidibé 1989

Kromah 1990 (letter)

Dole 1990 [D.K.]

FBK, LK, FMK, ABK,
MCK in 1990 [T.G.]

“Connaissance/Beyla”
nd./?

5) Koivogui
(“Quelques™n.d.)

SKO, KK, Y, MCK,
MKE, TKK, MAK,
FMK, AJ, MKO, AUK,
FBK, JK, FK, AD2,
AKK, BD, ALK, LKK
in 1992 [T.G.]

*See Figure 7 to the key to these sources that are abbreviated in capital letters.
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MS, AMK, AKK, TBK,
AB, MD, MMD in 1993
[T.G.]

Figure 9 Story elements by length

+100 (2 total)

165 VK2 -c. 1984
109 WMK -n.d.

50-99 (4 total)

89 VK7-1993?
65 MAK - 1992
64 TKK - 1992
57 MS - 1989

30-49 (6 total)

42 AKK -1992
38 MKE - 1992
36 D- 1905

34 JIK-1970
33 AB-1993
32 LKK - 1992
31 SS-1965

20s (1 1total)

29 ABK - 1990
27 YP - 1968ff
26 MCK - 1990
24 FS - 1986
24 BD - 1992
24 TAD

22 G- 1946-47
22 AKD- 1990
22 AD-1992
20 MAD - 1985
20 KK - 1985

7-19 (38 total)

19 SB-1973

19 FMK - 1990

19 MD - 1993

18 DK - 1959?

17 SK -1960?

17 YD - 1985, 1986
16 BA-1913

16 ALK - 1992

15 KRO - 1985

14 MB - 1959?

13 S-1984

12 ML - 1908

12 HL - 1948

12 MNTM - 1967
12 AJ-1992

12 MKO - 1992

12 FK- 1992

11 FBK - 11

11 SES - 1970

10 ZD - 1976

10 LK - 1990

2 TBK - 1992

9 HC- 1867
9 LL-1909
9 SKA-1971
9 BK- 1985
2 KS-1985
9 SKR - 1985
8 BH- 1952
7 ES-1893
7 H-1918

7 J-1958?

7 ASM - 1967
7 JT-1967

7 SKO - 1992
7 AUK - 1992

= = NN NNNDNNNNNWWWWWWAREREREBRELULULUNLUUNLUUNLUULATADR

1-6 (32 total)

KSK - 1961
LOF - 1969?
DS - 1973
JK - 1992
MA - 1910
E-1913,1914
KV - 1917
SWK - 1849
B-1911
MUK - 1969
W -1976
WHM - 1930
NB - 1936
T-1972

A - 1985
FO - 1958?
PK - 1960
FA - 1969
ZR - 1969
MK - 1984
AK - 1986
BA - 1868
L - 1906
HLL - 1949
Z1-1976
Z2-1976

Y - 1992
AMK - 1993
DC-1979
ZBK - 1993?
CB - 1993?
MM - 1993




Figure 10 Text lengths by line

1992 TKK - 1474 1990 FBK - 194 (375)
1965 SS - 1035 1992 MS - 184
1992 LKK - 945 1992 FBK - 181
nd. WMK-920 1992 FK - 137
1990 MK -910 1986 FS -115(218)
1992 FMK - 833 1990 AKD - 109
nd. VK7-664 1986 FS-103
1992 MKE - 675 1990 LK -97
1985 VK2 - 662 1992 SKO-90
1992 AKK - 569 (889)° 1993 BD - 89
1984? VK - 503 1992 JK - 87
1993 MS- 479 (669) 1970 SES - 84
1992 ALK -470 1985 KRO - 75
1992 MAK - 460 1986 AK - 68
1992 Al - 381 1993 BTK - 53
1993 AB-344 1992 AUK -27
1992 MKO - 337 1993 AMK - 16
1992 AD - 329

1985 KK - 303

1990 FMK - 291

1990 ABK -278

1986 MS - 267

1970 JIK - 264

1986 YD - 222

. *The number in the parentheses indicates the total number of lines of the first and second
Interview in cases where two interviews were conducted.
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Figure 11 Episodes in chronological order of sources

1849,1854 SWK -5
1867 HC -9
1868 BA -2
1893 ES-7
1905 D -36
1906 L -2

1908 ML - 12
1909 LL-9
1910 MA -5
1911 B-5

1913 BA- 16
1913, 1914 E-5
1917 KV -5
1918, 1951 H-7
1930 WHM -4
1936 NB - 4

1946-1947 G - 22
1948 HL - 12
1949 HLL -2
1952 BH-8
c.1957 DK - 18
c.1958 J-7
c.1958/94 FO-3
c.1959 MB- 14
c.1960 SK - 17
1960 PK -3
1961 KSK -6
1965 SS - 31
1967 ASM -7
1967 JT -7
1967 MNT - 12
1968 YP -27
1969 FA -3
1969 MKU -5
1969 ZR -3
¢.1969 LOF - 6
1970 SES - 11
1970 JIK -34
1971 SKA -9
1972 T-4
1973-74 SB-19
1973-74 DS - 6
1976 W -5
1976 ZD- 10
1976 Z1 -2
1976 72 -2
1979 DC-2

1985 VK - 165

1984 MK -3

1984 S-13

1985 MAD - 20
1985 BK -9

1985 KS -2

1985 SKR -9

1985 A-4

1985, 1986 YD - 17
1985 KRO - 15
1985 KK - 20

1986 FS-24

1986 AK -3
1989,1993 MS-57
1990,1992 MCK -26
1990,1992 FBK - 11
1990 LK - 10
1990,1992 FMK - 19
1990 AKD - 22
1990 ABK - 29
1992? WMK - 109
1992 SKO -7

1992 LKK - 32
1992 Y -2

1992 MKE - 38
1992 TKK - 64
1992 MAK - 65

1992 AJ-12
1992 MKO - 12
1992 AUK -7
1992 JK -6
1992 FK - 12
ADI- 22

1992 AKK - 42
1992 BD - 24
1992 ALK - 16
1993? CB- 1
1993? VK7 -89
1993? ZK -2
1993 TBK -2
1993 AMK -2
1993 AB-33
1993 MD - 19
1993 MMD - |

The Musadu epic roughly comprises 231 episodes from all of the sources that

have been collected.” The episode numbers are noted in brackets in Chapters 2-8. The

way one divides an epic into episodes is arbitrary, depending on how one defines

“episode.” Here, I accept Joseph Miller’s explanation that episodes “are interactions

between a relatively small number of human beings” that provide the narrative with a

"The episodes are listed in Appendix E.




close and personal trait.® They represent the “sequence in the action” that advances the
plot of a story from one movement to the next. The plot represents the total number of
moves as in a game of chess, and the episode represents each move. Each episode relates
a distinct event.” The Musadu epic contains information that has been orally transmitted
for centuries. So much data has been lost, manipulated, embellished, and set in cliches
that the epic does not retain much that is historical. It is important, therefore, to break
down the epic into relatively small units and consider as many episodes as possible to
increase the likelihood of identifying information which might be important that someone
might otherwise overlook.'

The “core episodes” that are essential to the Musadu epic tell how Musadu was
founded and explain how Foningama overthrew Zo Musa and became chief.
“Augmenting episodes” are important but not central to the story.'' Some augmenting
episodes trace the migrations of the Maninka from the Manden to Musadu, and explain
how everyone dispersed from Musadu after Foningama became chief. Augmenting
episodes help the listener understand the content and context of the core episodes, and
provide scholars with further data about process, change, and the setting in which the core
episodes are told.

The versions vary in length from a one line statement about a chief’s famous
ancestor in 1897 to “unified epics” of several hundred lines which consist of the core
episodes and several augmenting story units. The completeness of the versions can be

partly measured by episodes, lines, pages, and words. Vase Kamala’s 1985 text has the

*Miller 1980:8.

Vansina 1985:73-74.

“See Conrad 1992:148; Belcher 1985:84,240-243,259; Bulman 1990:81,111-112.
"Johnson 1986:38-39.
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largest number of episodes with 165.' Several other versions only have one to three story
elements. Almost ninety percent of the versions have fewer than thirty episodes (Figure
9). All of the oral traditions that we translated are set in linear form, and range in length
from Alhaji Makula Mammadi Kamara’s sixteen line story to Ténu Kama Kamara’s
1,474 line epic." Three each are six hundred to nine hundred lines long, and five are
between four hundred and five hundred lines long (Figure 10). These are considerably
shorter than some versions of the Sunjata epic, but they nonetheless demonstrate that the
epic tradition of the Maniyaka is alive."

Several of the episodes only appear one or two times in the older accounts. There
are several explanations for why some of these episodes are not in later accounts. One is
because they are “dying motifs,” episodes that people have gradually forgotten.'’ One
example is Captain Dauvillier’s story of how Zo Musa used a talisman to wrought poor
harvests, misery and death on the people of Musadu.'® This is a slightly more realistic
explanation of what might have happened than the more recent narratives that claim that
Zo Musa’s saafe or ‘sheep horn’ ate children and animals. Dauvillier’s accounts are more
than a half-century closer to whatever happened, so some of his explanations might not
have been as cliched. The singular telling of some early episodes may also result from
gradual change. In 1913 for instance, the people of Musadu told Father Bouyssou that

Foningama’s daughter Magnambouy was buried under Musadu’s mosque.'” All of the

ZApp. 7.6.

BApp. 7.19, 7.33a.

'“E.g., Kouyaté, in Niane 1960/1980; Camara 1980; Conrad 1999a:157-202. David Conrad plans
to publish the late Djanka Tassey Conde’s epic of Sunjata that is nearly 17,000 lines long (1998-99:8; see
1999a:11).

'*Bulman 1990:112-115.

"“App. 3.

"App. 4.3.
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subsequent accounts say that the persons who were buried there were Foningama’s sons
who were executed for breaking a law. Other unique information seems to have resulted
from a mistake on the part of the narrator or the person who recorded the information.
Examples are Bouyssou’s statements that Foningama founded Musadu and that Zo Musa
and his companions were Foningama’s sons. All other stories say that Zo Musa founded
Musadu; none state that Zo Musa or any of his associates were Foningama'’s sons. Some
episodes have undoubtedly only been recorded once because there is probably much more
information in the Musadu zone that has yet to be collected. Seku Salifu’s story about the
founding of “Masaka” is an example of a circumstance where we do not have enough
information to properly determine how the episode fits with other episodes in the epic.'®
This is equally true for Alhaji Kaamoo Dole’s claim that Foningama built two wells for
his daughter so she would remain in Musadu, and Sumawolo and Fofin Sumawolo’s
stories about how a Sherif instructed a Sanoe to found Kabadu."” Also, information about
the more recent past tends to filter into oral traditions as time passes, which may explain
how some stories that people include in an epic may not have anything to do with the
story. Some episodes are only told once in oral traditions because the episode is
contrived. This may consist of a story that is added to embellish the story, or spurious
information that is given to further the agenda of a particular person or social unit. One
case in point is where Seku Saiyon boasted that the Sherif conquered all of the land from
Konya-Mani to the coast to augment the status of the Sherif with whom he was closely

related.” Lastly, historians must admit that they often do not have enough information to

"*App. 5.1.
“App. 7.13; App. 6.1; App. 7.7.
®App. 5.2.
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discern why episodes are no longer told or why the episodes that remain are even told in
the first place.

Many of the variations in the way that episodes are told can be attributed to
differences between ethnic groups, clans, regions and religions. The Vai, Gola, Kpelle,
Kono, Mano and D3 all have stories about Musadu that are unique to their groups. With
regard to clans, the Sumaworo are the only clan who told how a Sanoe founded Kabadu.
The Kamara and Kromah naturally say the most about how Fakoli’s daughter Dama links
the two clans. Narrators in Musadu are the most informed about local information that
pertains to Musadu such as scarification, the multiple Musas, the offerings associated
with Zo Musa, and esoteric matters about jina or ‘spirits’ and initiation associations like
the Koma (Komo). As for the impact of Islam on the contents of the epic, informants
sometimes attribute Muslim ancestors to key figures such as Foningama. Some claim that
Foningama’s parents were Adama and Mawa (Hawa, Eve), or imply that the Prophet
Muhammed personally converted the first “Jomani” or Kamara. One Muslim source
dated the movement of one of Foningama’s descendants from Musadu into the forest to
the month of Ramadan.”’ An informant with some Catholic education dated the same

movement of this descendant of Foningama to the period of Lent.”

Fieldwork and approach to data collection
I conducted fieldwork while I worked as a missionary with SIM. I did not have the
opportunity to live in Guinea for several months to become more proficient in Maniyaka,

learn more culture, or collect more interviews. I did, however, make opportunities to

*'Liurette 1908, App. 4.1.
2E| Hadj Camara Yomba c. 1970, in Kante 1971-72:19.
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conduct research when I traveled to Guinea. Ideally, I would have lived in Musadu and
traveled to other towns in Beyla province. Instead, I only went to Musadu three times in
1986, 1992 and 1993, and was only there for a total of four days. I spent three weeks
visiting other towns in Beyla province. If I had lived in Musadu I would have identified
more people to interview, conducted more follow-up interviews, and learned more about
the physical and social environment of the town. Of the six trips that I took to Guinea, |
could only direct my research toward Musadu on the last two trips.

The beneficial aspect of the way that I conducted my research in Guinea - usually
going there for purposes other than dissertation research, means that I got information
from a fairly wide range of places to which I would probably not have gone. Most of the
information is from interviews that I conducted with an assistant. Djobba Kamara and
Jomah Kamara also recorded a few interviews. Some history came from tapes that |
purchased from cassette tape vendors; others were from papers and theses in private
libraries that authors and scholars permitted me to copy.

I unfortunately did not go to the National Archives in Conakry, Dakar, Monrovia
or Paris. As my opportunities to conduct research in Guinea in 1992 and 1993 were
limited, I decided that I would make the best use of my time by conducting fieldwork.
Archives tend to last longer than people, although the recent destruction of large portions

of the Liberian and Gambian archives remind one that archives are also time-critical.
Martin Ford and James Fairhead and Melissa Leach respectively did visit the archives in
Comakry and Paris. They knew of my interest in Musadu, and kindly sent me invaluable

earl y-twentieth century reports and publications which prove that substantial accounts
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about Musadu’s early history were preserved in oral traditions over one century ago.”

Since I lived in Monrovia, I examined the possibility of conducting research in the
national archives. The Liberian government built an archives building in Sinkor during
the 1980s, but the building was partially destroyed during the war. Some of the materials
became water damaged, and others were looted. When I inquired about the archives in
1993, I was told that all of the documents that survived were boxed up and stored in the
basement of one of the government buildings in central Monrovia. Given logistical
problems and the charged political atmosphere at the time, I deemed it inadvisable to
examine the archives at that time.

I conducted all of my fieldwork in Guinea, and conducted the most number of
interviews in and around Macenta - twenty-two. | interviewed ten people in Macenta: one
each in 1984 and 1990. While I was in Macenta for one month in 1992, I visited the
outlying towns of Lassaou, Douama-Sobala and Daro with my friend Makula Mammadi
Kromah and respectively interviewed seven, three and two people. I conducted thirteen
interviews in western Beyla province and the southern part of Kerouane province. Four
were in Musadu (one each in 1986 and 1992, two in 1993), four were in Diakolidu (one
in 1990, two in 1992, one in 1993), two each were in Watafeledu (1986) and Lassaou
(1986), and one each was in Damaro (1986) and Beyla (1992). I stayed with Maninka

farmilies in Macenta and in all of the towns, and resided in a mission guesthouse or with
missionary families when I was in the other urban centers.

Most of my informants were men. I interviewed persons who represented a cross-

section of society: chiefs, clan heads, imams, bards, smiths, hunters and a woman. My

ZDauvillier c.1905, App. 3; Liurette 1908, App. 4.1; Lamole 1909, App. 4.2.
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best informants were clan and regional chiefs like Ténu Kama Kamara and Mammadi
Keén¢. They needed to know about genealogies, marriage alliances, rituals, and diplomatic
history to negotiate, make policy, judge disputes and interact with the state and federal
government.

Alhaji Bintu Ibrahim Béété (Bérété) was the only imam whom I interviewed. I met
Béété in Musadu in 1992, and interviewed him one year later.”* He provided a good
summary of Musadu’s history and explained how the Koné became the imams of Beyla.
Mohammed Chéjan’s father Mustafa Kromah was a hunter; he did not provide much
information about hunting, but did offer some details about traditional medicine.”

Only two of the interviewees were bards - half-brothers. When I went to Macenta
in 1990, I asked Makula Mammadi Kromabh if there were any bards whom I could
interview. Mammadi told me that he knew one old man who resided in the town of
Douama-Sobala where some of his in-laws lived. The man, Minata Musa Kié¢le
(Kuyateh), had become the chief of Douama-Sobala in 1954. Mammadi told me that he
had been one of the most famous jé/i in the region and could tell stories for hours. When
Mammadi took me to Douama-Sobala, we found Minata Musa. Minata Musa was old, at
least in his eighties, although people claimed that he was one hundred. He seemed to be
in good health for his age, and had a clear mind. I was disappointed, however, because he

only gave a short interview. I did not ask about Musadu, and he did not talk about
Musadu, so his interview is not listed as one of the sources for this story. Minata Musa’s
brother Fata Musa, who vacated the chieftaincy of Douama-Sobala the year before I

arrived, did grant me an interview on this occasion and again in 1992. Fata Musa, who

“App. 7.35.
3App. 7.20.
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was ten to twenty years younger than his older brother, spoke with a strong voice and was
clearly informed about the history of the Mali empire, Musadu and Douama-Sobala. Fata
Musa’s second interview was substantial, the sixth longest at 833 lines.

I asked for women to interview. When I went to Lassaou in 1985, people told me
that a ‘125 year old’ woman named Majongbe¢ Sako knew some stories. (When I visited
Lassaou five years later, the people said that she was ‘110 years old.”) Majongbé was old,
perhaps in her nineties, because she had a grandson who was in his fifties or sixties.
Although some people did not think that it was necessary for me to interview her, she
nonetheless granted me time for one. She talked about the capture of Samori and the
French conquest of Macenta. She did not talk about Musadu, so her testimony is not a
source for this dissertation. I met another woman in Diakolidu in 1992 who others said
would be a good source of information, but she refused to grant me an interview.

My interest in women was partly inspired by David Conrad who was trying to
learn about women warriors, and by the sixteenth and seventeenth century Portuguese and
Dutch reports that told about a woman warrior named Macarico or Mabete who led an
army from the interior kingdom of Mandi to the coast.” Yves Person “strongly
suggest[ed]” that she embarked from Mahana that is just south of Konya-Mani.”” When |
was conducting research in the area where Macarico would have traveled according to his
argument, I asked people if they could tell me about Macarico, Mabete, a woman like her,
or other women warriors in general. I did not find anyone who resembled Mabete or
Macarico in the oral traditions we collected. People also did not tell stories that vaguely

matched the ones that the Portuguese described. My questions did, however, elicit a fair

*See Ch. 8; Rodney 1970:44-45.
¥person 1971a:679.
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number of stories about women who fought that would not have been told if I had not
asked.”

I also scoured the markets for history tapes. I credit the idea of seeking market
tapes to Makula Mammadi Kromah who informed me of their existence in Monrovia in
1985. Mammadi was a cassette tape vendor who told me that he acquired an oral tradition
that a man named Vase Kamala had narrated.” Most of the tapes that I found were in
Kankan, but none of these were germane to my dissertation. Fortunately, cassette tape
vendors also sold tapes in and near the forest region. Between 1990 and 1994 I purchased
six more oral traditions that Vase Kamala recorded in Monrovia, N’Zerekore and
Diakolidu.*®* When I was in Monrovia in 1992 I purchased two other tapes. One was a
recording of a history that Wata Mammadi Kamara narrated.’' The other was some music
that the popular Guinean singer Blama Fofana recorded which mentioned Foningama.*

My assistants positively identified Vase Kamala and Blama Fofana, but were not
able to do the same for Wata Mammadi Kamara. One of the benefits of purchasing tapes
is that one gets information that would have otherwise never been attained. This is true
even when the researcher meets the speaker and is granted a good interview. The
purchased tape represents a version that will vary from the story that the interviewee will
grant the researcher. Market tapes also inform researchers about new sources of

_nformation. I regret that I never met Vase Kamala, whose tapes were so popular in the

south. I hoped to meet him in 1993, but my premature exit from Guinea that December

E.g., see Conrad 1999b:218-223.

ZAn English translation is partly published Geysbeek and Kamara (1994).
%See App. 7.6; App. 7.38.

*'Wata Mammadi Kamara n.d., App. 7.37.

2App. 9.1.
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because of the elections pre-empted my plans.

The obvious draw-back of buying tapes is that one may never learn the identity of
the speaker or the setting in which the story was recorded. We know that Wata Mammadi
Kamara narrated that tape that we attribute to him because he stated his name at the
beginning of the recording. Yet, the only other thing we know about him is that he spoke
a dialect of Maniyaka - Buseka, and that he might have been from Kuankan. It was
usually easy to identify the Vase Kamala tapes because his voice is so distinct, yet even
here we had one problem. My assistants were divided about whether Vase was the
speaker of one of the tapes that was attributed to him. This speaker narrated many of the
same stories that Vase told. Most felt that the voice was Vase’s, but one person disagreed.
The dissenting assistant said that the voice on this tape matched that of a local historian
named Kénase Kamara whom he had met in Vase’s hometown of Fombadu in the 1980s.
I ended up tentatively identifying the speaker as Vase Kamala, but see the introduction to
Appendix 7.38 for a detailed discussion of this problem.

Even when one learns who the speaker is, one can usually never find out the date
and setting in which the recording was made. Cassette tape vendors sometimes mislabel
tapes. When they correctly identify the speakers, they usually have a rough idea about
where the speaker is from or where he narrated the story. They can often estimate to the
half-decade when the recording was made, and almost always know nothing about the
setting in which the talk was recorded. With close listening, one can ferret out some
information about the context of a recording. In rare instances, the speaker will explain
why and where the talk is being conducted. Background sounds like vehicles honking

homs, children making noise in the background, dogs barking, and discussions with
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members of the audience can be other indicators.

Finally, one can tell by places where there are gaps in recordings that sections of
some market histories are spliced together. The tape producers are more concerned about
selling the tapes than trying to keep interviews in tact. The speaker of the Kénase Kamara
tape, for instance, talks about Musadu and Samori Turé in four different places, and
interjects a discussion about the late Guinean president Seku Turé in the middle. There is
no continuity from one section to the next, although the tape would offer a coherent story
if the different sections were put in chronological order. In this case, and in other
instances like this, it is difficult to tell if the Seku Turé segment is from the same
recording or from another session.”

I understood that the best chances that I would have to build social networks in
Guinea would be to be taken there by a Maniyaka host who had a good reputation and
good contacts in Guinea.* I was fortunate in this regard because I played soccer with
some Maniyaka who came from or had contacts in Guinea. The two men who were
responsible for integrating me into Guinea were Makula Mammadi Kromah and Majogbé
Mohammed Chéjan Kromah. Makula Mammadi, then probably in his late-20s, took me to
Macenta in 1986. There, we resided with Mammadi’s seventy-one year old ‘older-
brother’ Fata Bakari Kromah. We stayed in Bakari Kromah’s yard, and he became my
host. His grandfather Sonindéné Bakari founded Macenta in the mid-nineteenth century,
so Bakari Kromah was the traditional mansa of Macenta at the time. Mammadi Kromah

even named me after Macenta’s founder, and named my wife Tami after his wife -

BFor discussions about the production, dissemination and impact of “market tapes” or “epic
cassettes” in Guinea and Mali respectively, see Conrad (1999a:2-14) and Newton (1999).

*“Nothing is more important for a stranger than finding a good host” because the host helps the
stranger develop a “meaningful” physical and social “integration into society” (Launay 1979:76).
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Gbendu Koné. People thus associated me with the Kromah because of my name, and
linked me with Bakari Kromah and his lineage when I was in Macenta province. The fact
that my wife was a Kon¢ also helped because I could playfully call upon the Koné to help
me because they were my classificatory in-laws.

Majogbé Mohammed Chéjan Kromah took me to Guinea in 1986. Ch¢jan was
from the town of Watafélédu in the southeastern part of Beyla province. He went to
school in N’Zerekore, studied French and art in highschool, and went to Monrovia in the
1970s to find his fortune as a journalist and artist. Chéjan’s father Mustafa was a
respected hunter and herbalist who was well known throughout the region, and was the
person who introduced me to Musadu’s former chief Yaya Dole. Yaya became my host in
Musadu; Baba his son became my host after Yaya died in 1991. Mohammed also took me
to N’Zerekore where his mother eventually settled, and up to Kerouane province where
his in-laws lived.

Another person who helped me in Beyla province was Muhammad Oppong
Sanoe. Oppong was a brother of Faliku Sanoe, the assistant of Martin Ford who
conducted research in Liberia in the mid-1980s. Oppong’s mother was a Kromah, so he
introduced me to Alhaji Kabine Kromah.* Alhaji Kabine had a good memory, and was
reported to be the oldest man in Diakolidu. Oppong also introduced me to the only person
whom I interviewed in Beyla, Alafi Kon¢, and went to Musadu with me in 1993.%

Makula Mammadi Kromah, Mohammed Chéjan Kromah, Mustafa Kromah,
Mohammed Sanoe, and Baba Dole were thus very important for my research in Guinea

and one means by which people could place me in their social grid. These men introduced

SApp. 7.29; App. 7.34.
*App. 7.31.
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me to people, and explained proper forms of etiquette and translated for me. Some
speakers said that they only let me interview them because they knew the person who
introduced me to them; they trusted my assistants or contacts, and minimally believed that
I would not deliberately distort their testimonies or go and make large sums of money
from what they said.

I could ask questions and understand enough of some conversations to ask follow-
up questions during interviews, but my Maniyaka was not good enough to do this
comfortably. My assistants knew the subject matter, and I gradually taught them how to
interview. We tried to interview people individually. In some cases, however, as with
what happened during my first interview with Alhaji Kabine Kromah of Diakolidu in
1992, the interview turned into a clan event. After I was formally introduced to Alhaji
Kromabh, clan elders made opening remarks and I stated my mission. About three dozen
people stayed for the interview. I gave each interviewee in Guinea the equivalent of about
$2.00 to 3.00, explained that I taught at ELWA, and told them that I was conducting
research for my dissertation at MSU. In some cases, | was able to give informants a copy
of the tape and any photographs that I took of the situation.

It is best to record interviews in natural settings such as ceremonies, special
occasions, or at impromptu telling of stories in the evening. This allows the narrator to
speak more freely and takes some attention away from the researcher. The most naturally
told oral traditions that I obtained were those that were purchased in markets. I otherwise
set up all of the interviews. This artificial atmosphere inhibited some such as Soko Kon¢

and Mammadi Kéné from telling more than what they knew; Kéné, nonetheless, still
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narrated a rich history.’” Others like Ténu Kama Kamara, Alifd Koné and Alhaji Kabine
Kromah seemed to speak freely as if they had nothing to hide and as if nobody else was
present in the room.*®

I tried to train my assistants to ask general questions before they went to more
specific ones. In some cases, such as with Ténu Kama Kamara, the interviewee spoke at
length only after he was asked one question.*® Layi Kéwulén Kamara, on the other hand,
needed to be prompted at every turn.* He even implored us to ask more direct questions.
I also instructed my translators not to interrupt speakers, and not to coerce speakers to talk
about topics that they did not want to address. My assistants sometimes did break up
interviews to ask questions or get speakers to talk about topics which made them feel
uncomfortable - usually about topics like secret societies or slavery. We talked about
problems like this during interviews when there were opportunities, or after we
completed the interviews. I did develop a list of questions over time but never took them
with me when I interviewed.*' I just jotted down notes to ask in my copybook and
reviewed the notes during the interview.

At the broadest level, I only asked questions about the early history of Musadu.
After talking about Musadu though, speakers often progressed to histories about their
own clans and important people who impacted Musadu in the nineteenth century. Some
informants spoke at length about Samori Turé. Samori intrigued me, but I did not want a

person to curtail his discussion about Musadu so he could talk about Samori. One time

YApp. 7.15; App. 7.18.

®App. 7.19; App. 7.31; App. 7.29; 7.34.
SApp. 7.19.

“App. 7.5;7.16.

“'App. F.
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while we were translating a long portion about Samori, Boakai Yamah stated, “Tim,
Samori is giving you a hard time.” When people veered off the path that lead to ancient
Musadu and talked about Samori, the French conquest or some other topic, I often asked
follow-up questions.

I needed to ask about the recent past and the present because such information
would have provided a better context in which to evaluate my sources. I, however,
avoided asking such questions; the political atmosphere in Guinea was tense because of
the war that was being fought just across the border in Liberia. The civil war polarized
divisions between the Maniyaka and Loma in northwest Liberia and between the
Maniyaka and Kpelle in central Liberia. When I went to Diakolidu in 1990, an elder said
that the Liberian was ‘our war.” Several Maniyaka from southeast Guinea who had gone
to support Charles Taylor or Samuel Doe are said to have been killed. Indeed, one
sometimes saw Maniyaka combatants of the Liberian war in Guinea. The problems that
the Liberian war generated spilled into Guinea. In the early 1990s, conflicts broke out
between the Maniyaka and Kpelle in N’Zerekore province. Since 1998, the Maniyaka and
Loma have sporadically been fighting in Macenta province and in adjacent parts of
northwest Liberia.*

I also did not ask about the present because I did not want people to misconstrue
my purpose for being in Guinea. Guineans were not accustomed to seeing white people
during the Seku Turé years, so some were naturally suspicious when they saw white
people. Even when I went to Guinea before the war, some thought that I was a spy,

businessman or journalist. I did not want to become embroiled in sensitive discussions

“?Hegjbjerg 1999; forthcoming.
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about the war or Guinean politics when I was trying to learn what people believed
happened many generations ago.

Monrovia was also a potentially rich venue for getting information, but I decided
not to conduct dissertation research there because of the war. We lived through three
successive “interim governments of national unity” while Charles Taylor controlled most
of the interior, and were evacuated in mid-October 1992 when the NPFL attacked
Monrovia. The Maniyaka were one of the key ethnic groups over which the war became
polarized, and it would have been inadvisable for me to interview or for people to be
interviewed.

In the next section, all of the available sources of the Musadu epic are identified
and discussed. We begin with the Maniyaka accounts, and progress to the Vai, Kpelle,
Konor, Loma, Mano, D3 and Gola stories. The sources in each category are introduced
chronologically. Known information about the narrator, place, date, collector,
circumstances of the recording, length, number of episodes, form, transcriber, translators,
and source is noted for each version. The French who collected traditions during the
colonial era usually did not offer this kind of information. Feedback, major episodes,
unique elements, absence of certain data, and occasional comparisons with other sources
are discussed. More detailed information about the informants, interviews, and
translations appear at the beginning of each translation in the Supplementary Appendix
that begins on page 607. English translations of the French accounts are in the
Supplementary Appendices 3-4. Supplementary Appendices 2 and 8 contain English

accounts that have not been published.
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Summary of the Oral Traditions
Maniyaka sources
Most of the information that is available about Musadu’s early history comes from
Maniyaka sources. The first was collected in Musadu in 1868; the last is from an
anonymous and undated handwritten school paper that I collected in Kankan in 1993.

Most of the Maniyaka interviewees were elders or clan heads.

Benjamin J.K. Anderson

Recorder: Benjamin J.K. Anderson

Place of Recording: Musadu

Date of Recording: December 7-25, 1868
Length: combined, one paragraph
Number of story elements: 2

Form: English prose

Translator(s): See discussion

Source: Anderson 1870/1971; Fairhead et. al. 2003: ch. 5.

Benjamin J.K. Anderson was the famous Liberian explorer who traveled to “Musardu” in
1868 and 1874. Anderson recorded information about Musadu’s current political
situation, but missed an ideal opportunity to learn how the Musaduka (‘people of
Musadu’) viewed the early history of their town. During his first visit, however, Anderson
wrote that the “the grandfather of the oldest man in the town declared that the town was

there when he was born, and that all the other towns sprang from this one. It’s antiquity is
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an undoubted matter among themselves.”**Anderson also wrote that Musadu was the
“capital of the Western Mandingoes,” that the “principle cities” of this region were Beyla,
Diakolidu, Ny¢la and Nionsamoridu, and that Musadu was the parent city of Beyla.*
Though he did not mention any of the core elements of the Musadu epic, everyone in
southeast Guinea today agrees that Musadu is very old. More important is Anderson’s
phrase that “all the other towns sprang from this one.” This complements one explanation
which attributes the creation of the five towns of Konya to the ‘division of Musadu.’
Anderson did not state the source of this information. One person who likely translated
for Anderson was his Maniyaka guide from Beyla, Kaifal Kanda.** Others who also
interpreted for Anderson and might have told him about Musadu’s past were Mamabiné

Mammadi, Ma Fine Kaba, and Fode Lua.*

Captain Dauvillier

Recorder: Captain Dauvillier

Place of Recording: Beyla province, Guinea
Date of Recording: c. 1905

Length: c. 1700 words

Number of story elements: 36

Form: French prose

Source: Dauvillier c. 1905. English translation in Appendix 3.

“Anderson 1870/1971:104.

“Anderson 1870/1971:5,93,107. Oral traditionists do not consider Nionsamoridu to be one of the
‘five towns of Konya’ (e.g., see Lanse Donzo 1992, App. 7.28). The five towns are Musadu, Beyla,
Diakolidu, Nyéla and Dukulela.

“Anderson 1870/1971:9,107.

“Yaya Dole 1986, App. 7.8; Ibrahim Béété 1993, App. 7.35.
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Captain Dauvillier became the commandant of the Beyla post in December 1898, and
wrote his monograph about the history of Beyla sometime around 1905. James Fairhead
located Dauvillier’s report in the French National Archives in 1995, and kindly sent me a
copy with an English translation from French. Fairhead noted that Dauvillier was a good
observer who took photographs, kept a diary and drew several maps.*’

Dauvillier’s study is critical because it demonstrates that all of the major
components of the Musadu epic were developed by the turn of the century.*® Dauvillier
divided his account into two separate parts. The first focused on the Kamara role in the
epic. In this section, the author recorded information about Foningama’s flight from the
Manden, rescue by the Fulbe who hid him in a granary, journey to Goye (Gbé) and
subsequent assassination, flight to Musadu, ascension as the chief of Musadu, and journey
to the ocean. Dauvillier also wrote about the “gris-gris” which caused havoc in Musadu,
the clerics who destroyed this talisman, the talisman-owner’s flight into the Loma forest,
the execution of four of Foningama’s fifteen sons for stealing, and the exploits of his son
“Diara” (Fanyala). The captain alluded to the origin of “Foni” in his name in the Kankan
section, and Foningama’s confrontation with Konsaba in the Gb¢ portion.

Dauvillier also furnished several unique elements that do not appear in subsequent
accounts. His informant(s) said the Zo Musa’s talisman caused large-scale death, poor

harvests and wide-spread misery. Later accounts say only that Zo Musa’s sheep horn ate

“’Personal communication, 28 July 1995. Dauvillier also organized the posts at Diorodougou and
Sampouyara north of Macenta in 1899, and worked in the region until 1909. One of his objectives was to
insure the security of the trade from the forest to Kerouane (Arcin 1911:685; Bouet 1911:233; Peyrissac
1912;25; Person 1975:2034). Fairhead noted that Dauvillier wrote this document in ¢. 1905. Dauvillier
wrote other historical monographs such as “Au pays Toma” (Bouet 1911:223-224; Person 1975:2147).

“®Dauvillier’s story about Sunjata is the sixth earliest known on record (Bulman 1990:19-30).
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animals and babies. Likewise, in contrast to later accounts which simply state that
Fonipgama collaborated with the clerics to help destroy his talisman, Dauvillier’s
informant(s) portrayed Foningama’s actions in much more practical terms. They said
Foningama used clerics to help him get a talisman that fertilized the land which produced
a fruit tree forest and a more diverse crop base.

Dauvillier’s sources seem to have partial to the lineage that descended from
Fonipgama’s son Fanyala. The Kamara presently argue about which of Foningama’s sons
was the most important - Fanyala or Fasujan. Dauvillier only named Fanyala, though he
mentioned Foningama’s first and third sons. Some later accounts say that Foningama’s
first son’s name was Fasujan. Dauvillier sources cast Fanyala as Foningama’s favorite
son, the person who became the chief of Musadu after Foningama, the good-willed son
who trailed Foningama back to the Salamani near Kankan at the end of his life, and the
son who dreamed that his own sons would spread into many different lands and became
‘important chiefs.” Later informants accused Fanyala of following Foningama back to the
Salamani to steal from him. Vase Kamala said that Fanyala failed in his bid to reclaim the
chieftaincy of Musadu from his brother Fasujan.

In the second section of his report, Dauvillier summarized what is now regarded
as standard information. His informants told him that the Maniyaka pushed the “Toma”
(Loma) and “Guerzee” (Kpelle) to the forest, “Toumani Kourouma” (Tumaniggéme¢)
moved to Konya-Mani, and Tumaningeme’s slave “N’zougou Moussa” (Zo Musa)
founded Moussadougou. Dauvillier knew that the accounts in both sections were related,
but he did not know how. By examining later versions, one can merge the information

that Dauvillier divided into two sections: Tumaningeme preceded Foningama to Konya-
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Mani; Tumaningéme was present in Musadu when Foningama helped the clerics destroy
the “gris-gris,” the owner of the malevolent “gris-gris” was Zo Musa who founded
Musadu; and Sunjata chased Foningama to Kankan and drove the Loma and Kpelle into
the forest.

In his opening preface to both accounts, Dauvillier wrote that the stories were
‘related only by anecdotes surrounded by legends.” Dauvillier wrote that he collected the
second portion of his report ‘from a series of stories analogous to that of the captive, Fere
Kama.’ Dauvillier thus summarized this material from several informants, and may have
written this after hearing many stories. His sources for his first section may have been

Kamara or had some reason to favor the Fanyala branch of Foningama’s family.

M. Liurette

Recorder: A. Liurette

Place of Recording: Beyla province, Guinea ?

Date of Recording: 1908

Length: c. 225 words

Number of story elements: 12

Form: French prose

Source: Liurette 1908, in a colonial Le Prince (1910:102-103) and Turé (1972-73:172).
The English translation in Appendix 4.1 is based on the excerpt in Turé (1972-73).
Martin Ford found this document in the Conakry archives, and sent me two maps that

Liurette included as part of his report.
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Liurette was the Commissioner of Beyla province at least from 1907-1909, and was
instrumental in making the chiefs of N’Zebela, Gouecke, N’Zapa, Sampouyara, Bamba,
Bossoso, Singbédou and Kuankan submit to French rule.* Although Yves Person wrote
that Liurette’s report was ‘very mediocre,’ Liurette’s piece is valuable for this study
because he broadly covered many key elements in the Musadu epic except for the town’s
founding.* Liurette, like Dauvillier, traced Foningama’s migration from the Manden and
Kankan to the Loma village of “Moussatazou” where five of his sixteen sons died at an
early age. The latter may derive from the story about Foningama’s sons who were
executed for breaking a law. Liurette then mentioned stories that involved a female
elephant, a baobab branch, and the founding of Malikoun village while Foningama was
traveling to the sea. None of these episodes appears in any later accounts, except in the
testimony of an early-1970s informant from Kissidougou named El-Hajj Camara Yomba
(discussed below) who recounted the same story that Liurette wrote.’' While Liurette did
not offer clues about his source or sources, he may have provided the dates that appear in
the story: Foningama left Sibi in 1200; he stayed in Kankan from 1200-1202 before

traveling to Musadu; and two of his sons started their journey toward the ocean in 1225.

Pére Bouyssou
Recorder: Pére Bouyssou

Place of Recording: Probably Musadu, Guinea

“Terrier/Mourey 1910:406. Yves Person and Martin Ford, who had copies of Liurette’s report,
wrote /A/. Le Prince and Terrier & Mourey wrote that the first initial of Liurette’s name was /M/. Le
Prince is alone among the sources to date Liurette’s monograph to 1908-09. One of the maps that Ford sent
me is dated October 1908. All of the other sources cite 1908 as the date (see Ford 1990:300-301).

*Person 1975:2161.

'In Kante 1971-72:19.
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Date of Recording: Probably on 26 December 1913
Length: c. 150 words

Number of story elements: 16

Form: French prose

Source: Summarized in Lelong (1949:24-25). The English translation is in Appendix 4.3.

In 1913, Monseigneur Lemaitre of the Holy Ghost Fathers sent Father Bouyssou, Father
Garlantézec and Brother Aloys on a survey trip to learn how feasible it would be for their
society to do missionary work in French occupied territories. The men had spent
considerable time in the French Soudan, and Father Bouyssou supposedly learned how to
‘speak Malinke [Maninka] to perfection’ in Mali. They left Bamako on November 24
with two bicycles, a horse, a Peugeot, and thirty-nine “Bambara” porters, but eventually
abandoned the vehicle because of mechanical problems. After passing Siguiri, Kankan,
Bissandougou and Kerouane, they reached their final destination - Beyla. On December
26, Father Bouyssou and Brother Aloys set out on bicycles to tour the northeast towns of
Beyla province. They noted that this region was completely Islamicized, and that
“Misagadougou” was the ‘saintly village of the Muslims.” The missionaries also recorded
some oral traditions when they visited Musadu.’> H.M. Lelong set their history of Musadu
in quotes when he published this account in 1949, which indicates that he had access to a
report or other written documentation from the trip. Examining the archives of the Holy
Fathers might prove fruitful for learning more about the situation, and turn up their report

and other materials.

52Lelong 1949:13-25.
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Bouyssou and Aloys mentioned “Falikaman Kamara or Djomannou” and
“Zogomisa Koma.” They wrote that Foniggama’s sons founded several other towns, and
reported that Foningama’s daughter Magnambouy married a Konaté cleric who came
from the north. Magnambouy appears in later traditions as having married famous Sherif
or Kané¢ clerics. Bouyssou and Aloys also said that Magnambouy was buried under
Musadu’s mosque. Later accounts refer to what seems to be the same burial place,
although they say that this was the grave of Foningama’s sons who were executed for
breaking a law. Bouyssou and Aloys’ account differs most radically from most others in
claiming that Foningama founded Musadu and that Zo Musa was one of his sons. They

were simply mistaken on these points.

Paul Humblot

Recorder: Paul Humblot

Place of Recording: Kankan area, Guinea
Date of Recording: Probably 1918

Total Length: c. 240 words

Number of story elements: 7

Form: French prose

Source: Humblot (1918:530; 1951:113). The English translation is in Appendix 4.4a-b.

Paul Humblot was the Administrator of the Colonies at Barawoli between Bamako and
Segu from the late-19teens to the early-1920s. During this time, Humblot published the

first of a two-part series of articles on the names of Upper Guinea. His earliest
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information about Foningama appeared in the first article. Humblot published another
article in 1951 and a supplied more information. Humblot evidently collected the data for
his 1951 article during 1918 or a little earlier. The title of his first piece indicates that he
gathered his material in the Kankan area of Guinea.”

Humblot focused on the Kamara. He identified “Farén Kaman Kamara” as the
chief and father of the Kamara of the “Konian,” and reported that Foningama moved to
this area ‘several centuries ago.” Humblot said that Foningama passed through the
Sankaran before reaching Konya-Mani, and discussed the origin of “Dioman’den” or
Dyomande which is an equivalent clan name for Kamara. Humblot did not mention
Musa, Musadu, or the town’s founding. Humblot also wrote that there was an alliance

between the Kamara, Kromah and Konde because of marriage ties.

H. Linard

Recorder: H. Linard

Place of Recording: Probably Beyla province, Guinea
Date of Recording: late 1940s

Length: c. 390 words

Number of story elements: 12

Form: French prose

Source: Linard 1948, in Turé (1972-73:172-174). English translation is in Appendix 4.6.

Independent information about Linard was not forthcoming, so it can only be assumed,

$3See Bulman 1990:44-45; Conrad 1995:122, n. 45.
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from the title of his monograph, that he was a colonial administrator in Beyla during the
late-1940s. Our information from Linard is based on five paragraphs that Ibrahima Kalil
Turé quoted in his theses on Kerouane. Turé separated Linard’s work in two parts and
titled them ‘The legend of the Kamara’ and ‘The legend of the Kourouma.” While it is not
possible to tell if this is Turé or Linard’s division, Turé did not copy Linard’s complete
report. Therefore, more can be learned by retrieving Linard’s report from the archives in
Conakry, Dakar and/or Paris.

This material covers the history of the Kamara and Kromah in two separate
sections, and does not make any references to Zo Musa or the means by which
“Moussadougou” was founded. Linard did, however, mention many of the major episodes
that involve the Kamara: their conquest of the “Konian,” the execution of “Fonikaman’s™
sons for plundering a market, the burial of their heads under the stone near the mosque,
and the ‘division’ of Foniggama’s sons to many other areas. Linard was the first to state
that one of Foningama’s sons was buried near the mosque. This is echoed later on, and is
different from Dauvillier’s sources who said that Magnambouy was buried under the
mosque. Linard also mentioned a blood pact that was formed between the Kamara and

Kromah, and cast their relationship in the framework of marriage ties.

M.H. Lelong

Place of recording: N’Zerekore district, Guinea
Date of recording: late-1940s?

Length: Two sentences

Number of story elements: 2
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Form: French prose

Source: Lelong 1949:108.

M.H. Lelong wrote that “Misata” (‘town of Misa’ in Kpelle and Loma) was ‘a Malinke
village established in Kpelle country. It was founded by a Malinke of Kankan.’ It is
tempting to argue that Lelong derived some of his this information from Bouyssou and
Aloys’ visit to Musadu that he also described in his book. Lelong, however, spelled the
names of the town differently, and did not connect “Misata” and “Misadougou.” Lelong
also wrote that “Misata” was situated in a Kpelle area, and that many of the Maniyaka
there had adopted Kpelle ways and become “Kpelle Maninga.” This is not characteristic

of the Islamicized Musadu about that Bouyssou wrote.

Dyigiba Kamara

Recorder: Dyigiba Kamara

Place of Recording: Mostly in Sumandu province, Guinea

Date of Recording: ¢. 1927-1957

Length: 109 or 110 pages

Number of story elements: at least 18

Form: French prose and a genealogical tree

Source: Kamara n.d. Closely guarded, though its genealogical tree has been published and

some information has been cited locally.*

**Camara published this genealogy (1979, App. 4.9).
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Dyigiba (Jiba) Kamara wrote a manuscript titled “Essai d’histoire locale” that is an
enigma in the historiography of Guinea; few scholars and students in Guinea do not
appear to have seen the document, but many have cited it. The existence of the work also
seems to be generally known. One informant in Musadu, for instance, lamented that no
one had written a history about Musadu, although “Va Dyigiba” wrote a book about
Sumandu.”

Yves Person apparently met Dyigiba Kamara and used his work. According to
Person, Dyigiba Kamara was born in about 1885 and died in 1967. Daouda Camara,
whose genealogy is discussed below, shifted the dates slightly to 1882-1963.% Dyigiba
Kamara was a famous chief of the province of Sumandu who apparently collected many
traditions about Konya-Mani and Samori. Person wrote that Kamara was intelligent, and
that this work was a source of ‘premiere importance.’ Person also noted that Kamara
refused to publish the manuscript while he was alive, but indicated that his Kamara
relatives in Cote d’Ivoire were planning to have it published.”’

The other important source of information about Dyigiba Kamara comes from
Soumaoro Kaba who completed his thesis in 1971 about Samori Turé’s influence in
Beyla and Kerouane. Kaba wrote that Dyigiba Kamara collected most of his traditions in
Sumandu from 1927 to 1957, and that the ‘document is of unestimateable value and

constitutes a mine of information that traces the great odyssey of the Dyomande and

%*Ibrahim Béété 1993, App. 7.35.

¢Camara 1979, App. 4.9.

’Person 1975:2161, 2194; 1979:276. During the mid-1980s, the leader of the Sumandu-Kamara
in Monrovia was nicknamed “Damaro Dyigiba™ after Dyigiba Kamara. The Kamara tell legendary stories
about Dyigiba’s refusal to rebuff instructions that came from Seku Turé’s government. Similarly, Person
wrote that Dyigiba Kamara was “an important politician who worked against the R.D.A. (Rassemblement
Démocratique African) in Guinea before 1958" (1979:276).
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Samori.” He noted that Kamara’s manuscript contains ‘a great genealogical tree of all the
Dyomande clans since their patriarch Fonikaman Dyomande up to the lesser Dyomande
chiefs.” Kaba added that “Dauda,” one of Dyigiba’s sons, obtained possession of the
history after Dyigiba’s death, and that Dauda planned to revise and have it published. A
“Daouda Camara” from Damaro produced a large genealogy of the Kamara in 1979 that
appears in Appendix 4.9. Kaba’s “Dauda” and “Daouda Camara” is undoubtedly the same
person, which means that much of the family tree that Daouda Camara published comes
from Dyigiba Kamara’s book. Kaba accused Person of basing most of his work about
Samori Turé on Dyigiba Kamara’s history without giving him enough credit.*®

In 1993, Moliké Sidibé, whose mother is a Kamara from Damaro, said that
Dyigiba Kamara’s history was in Damaro and that the Kamara elders of Damaro kept it
closely guarded. Sidibé said that a copy of the monograph was once deposited in the
University of Kankan’s library, but was stolen. Sidibé used the monograph for his thesis
which he wrote at the University of Kankan, and stated that the town’s elders would not
allow it to be taken from Damaro. Sidibé was a history professor at the same university in
the early-1990s when I interviewed him. More recently, Kamara’s manuscript was
supposedly taken to Conakry.

The question of feedback concerning the document is critical for trying to
determine the independence of the written and oral sources now available. This can not be
completely done until Mr. Kamara’s history can be examined. However, several
historians in Guinea have cited Kamara’s manuscript, so we do have some notion about

its contents. Working from Dyigiba’s manuscript, Soumaoro Kaba wrote about the

**Kaba 1971:55-57.
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Kamara migrations to Konya-Mani and those that occurred after the Kamara left Konya-
Mani. Moliké Sidibé cited Kamara’s work for his discussion about the migrations of the
five Kamara brothers from Manden. Sidibé also explained how the Kamara left Konya-
Mani and founded the old town of Damaro which became the capital of Sumandu.* Joel
Maxim Millimono, a colleague of Sidibé’s at the university, likewise credited Dyigiba
Kamara for his discussion of the Kamara migrations from Manden in his 1989 thesis on
the pre-colonial relations between Toron and Konya-Mani.* Bangaly Kourouma cited
Dyigiba Kamara in the historical section of his study of Konya-Mani’s toponymics, but
copied his section almost word-for-word from Millimono.®'

The earliest written source for the information that Kaba, Sidibé, Millimono and
others use when they cite Dyigiba Kamara is from an anonymous and undated report
titled “Monographique de la Region Administrative de Beyla.”*? Information that the
monograph contains about the migrations of the Kamara from Manden and the early
history of Musadu is exactly what Kaba, Sidibé and Millimono got from Dyigiba Kamara.
This indicates that the author of the Beyla monograph also used Dyigiba Kamara’s
manuscript. The relevant section about Musadu’s history is from the Beyla monograph
which is the most original source, so information that Kaba, Sidibé and Millimono used is
not referenced. Since the “Monographique de la Region Administrative de Beyla” is
move available than Dyigiba Kamara’s history, it is likely that the Beyla piece is
sometimes consulted. I have not, however, seen the Beyla monograph cited in any

bibliographies. In cases where it is strongly evident that the information in a source is

*Sidibé 1989:8-12; see App. 4.15.
“Millimono 1989:12-13.
*'Kourouma 1989-90:8-11.

2App. 4.8.
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based on Dyigiba Kamara’s manuscript, this is mentioned.

“Monographique de la Religion Administrative de Beyla: Part I - Etat de Guinée
Federation de Beyla”

Narrator: Probably from Dyigiba Kamara’s manuscript

Recorder: Probably a French administrator in Diakolidu, Beyla province

Place of Recording: Probably in Diakolidu, Guinea

Date of Recording: n.d.

Length: c. 400 words

Number of story elements: 14

Form: French prose

Source: “Monographique de la Region Administrative de Beyla: Part I - Etat de Guinée,

Federation of Beyla” n.d. Portions are translated in English in Appendix 4.8.

This document, described in the previous section, broadly covers the history of Beyla
province from the time of the original settlement of the Kpelle and Loma to 1959. It
records important aspects of the Kamara migrations, “Foni Kaman’s” conflict with
“Konsaba,” “Toumani Kourouma’s” move from “Wanino” to “Moussadougou,” and the
execution of Foningama’s sons for breaking a market law. This represents all of the
major elements of the Musadu epic except for Zo Musa’s founding of Musadu and his
exodus south. The monograph simply states that Zo Musa or “Zoo Missa Koné” was one
of the three autochthones of Musadu. The report also discusses the founding of the other

major towns in Konya-Mani, the history of Musadu during the unsettled times of the mid-
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to-late nineteenth-century, an overview of French activity in Beyla province during the
colonial period, and data about climate and topography. The last date noted is1959.

As indicated in the previous section, much of the information in this monograph is
probably based on the history that Dyigiba Kamara wrote. The Beyla monograph is a
good example of how colonial administrators freely borrowed from each other without
citing references.*’ Because the Beyla monograph is a document unto itself that contains
disparate information, it is listed separately and does not appear under Dyigiba Kamara’s
name. The same is true for Daouda Camara’s genealogy that is largely based on the
history that Dyigiba Kamara wrote.

I obtained the first six pages of the Beyla monograph from Djobba Kamara who
sent it to me from Monrovia along with Daouda Camara’s genealogy in 1990. Two years
later, Alhaji Fomba Lanse Donzo retrieved a complete version of the document midway
during my interview with him in Diakolidu. Donzo used the report to help him recall
some of the names that he could not remember, and allowed me to make a copy. The
interesting thing about Donzo’s copy is that pages one to six duplicates of the same that I
received from Djobba, were typed on one kind of paper. Pages seven to twenty-four and
two hand-drawn maps (Figures 12-13) appeared on another kind of paper with different
font. The information on page six, which contains a short history of Nionsamoridu, ends
mid-way through the page and is followed by a row of plus signs (+++). All of the others
sections continue after a couple of spaces and do not end this way. This suggests that the
original document ended on page six and that the rest might be part of another report.

Page seven seems to naturally continue with a discussion about a history of Konya-Mani

®3See Vansina 1990:17.
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during the nineteenth century. I was told that another man had a copy of this monograph
in Diakolidu, so it is likely that more can be learned about the origin of this document and

the forms in which it has been reproduced with additional research.

S. Jangaba M. Johnson

Recorder: S. Jangaba M. Johnson
Place of Recording: Liberia

Date of Recording: 1952-1962?2/1974%
Length: c. 310 words

Number of story elements: 7

Form: English prose

Source: Johnson n.d./1974. A portion is reproduced in Appendix 8.1.

The late Liberian ethnographer, Samdu Jangaba Mole Johnson, wrote this paper to show
that the basic structure of all the “tribes” in Liberia is based on the Poro and Sande
societies. Johnson argued that the Poro was a “cult of unity” and a “friendly cult,” and
that “it would be well for the government to reaffirm the maintenance and protection of

this cult.” Johnson wrote this paper after he and others made a “flying fact-finding tour

*“This document was located in the uncatalogued section at the Indiana University Library in
Bloomington in July 1994 (DT 629.J69). Johnson wrote this paper during President William V.S.
Tubman’s administration, and presented it at a seminar at the University of Liberia in 1974 (Ellis 1999:224,
fn. 8). Johnson did not date his paper, though signed off as “Research Officer, Interior Department, R.L. -
Poro Investigation and adjustment.” Tubman appointed Johnson as the Administrative Assistant and
Research Officer of the Department of Interior’s Bureau of Folkways in 1952. He held that post until the
government transferred him to the Ministry of Information in 1962 (d’Azevedo 1972-74). Johnson
therefore appears to have written the paper (or at least the first draft of the paper) sometime between 1952-
1962. Johnson provided several clues that should help date the document. This most important is that
Paramount Chief Boakai Koli of Pokpaa died the December before he wrote the report.
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through Bomi Territory, Upper Gola Kone¢, Pokpaa, Tewo, and Gawula” to resolve some
problems between Muslims and the Poro.”® This paper was prepared during the time of
President Tubman’s Reunification. Tubman used “Reunification” to improve relations
between Liberians and ostensibly integrate more indigenous people into the government.*
Johnson used the Musadu story to show that the Poro was an institution of peace
and unity, and that Muslims and members of the Poro could live peacefully together.
Johnson explained how “Zoa Musa” founded Musadu, but treated Zo Musa’s encounter
with the cleric and his departure from Musadu in harmonious terms rather than in the
spirit of conflict that pervades all other accounts. Johnson’s revisionist interpretation
seems to have been primarily intended for the “Mandingo Muslims.” The Maniyaka, after
all, were more familiar with the Musadu epic than any other group. Johnson apparently
hoped that the most staunch Muslims would come to realize that they could not make
everyone denounce the Poro, and that they should recognize the importance of the Poro in

the peaceful administration of Liberia.

Yves Person

Recorder: Yves Person (and others?)

Place of Recording: Beyla province, Guinea , and western Cote d’Ivoire
Dates of Recording: 1955-1958

Length: numerous sections

Number of story elements: about 27

Form: French prose

*Johnson n.d./1974:1-2,7,10.
*d’Azevedo 1972-74.
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Source: For example, see Person 1968b; 1971.

Yves Person interviewed nearly one hundred people in the provinces of Kankan, Beyla,
and the forest area of southeast Guinea to Macenta from 1955-1958.%” Person published
most of his information about early Musadu and Beyla province in volume one of his
Samori: Une Revolution Dyula.®®

The important components of the Musadu epic that Person chronicled were the
Kamara migrations from the Manden, the early Kamara settlements in Cote d’Ivoire, the
claim that “Feren-Kaman” invaded “the Konyan” with cavalry and founded
“Moussadougou, the “laws” of “Feren-Kaman,” and the statement that the Dole, Kromah
and Bérété became the chiefs of Musadu after the Kamara left Konya-Mani. The
University of Paris lecturer theorized that the early Kamara migrations from the southern
portion of Greater Konya-Mani to the ocean corresponded with the “Mane” invasions that
the Portuguese and Dutch recorded along the coasts of present-day Liberia and Sierra
Leone during the sixteenth century.

Historians tentatively accept much of Person’s discussions about the Mane
invasions.* Paul E.H. Hair and Adam Jones, however, have criticized Person’s theories
partly because he used evidence which he culled from the oral traditions that he never
published. They called for Person to publish his “remarkable unpublished traditions.”
Person hoped to publish his materials, but unfortunately died in the early-1980s before he

could begin the task.” We still hope that the persons who have been entrusted with his

“"Person 1975:2194-2197; Person 1982:144.

%Person 1968b.

“E.g., Rodney 1970; Brooks 1993.

™Hair 1968a:67, n.54; Jones 1981:177; Person 1971a:679; 1982:144.
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oral traditions will publish them as Person wished, as has been done with his maps.”'

An examination of Person’s oral traditions would be valuable for this study as
well. Person gave few citations for the information that he published about Musadu and
the Kamara migrations before Samori. Perhaps there is something to Soumaoro Kaba’s
claim that Person did not give enough credit to Dyigiba Kamara’s manuscript, a work that
few other academics have seen. Furthermore, it is curious that Person never mentioned Zo
Musa. He even claimed that Foningama founded Musadu. The only other persons who
made this claim were Father Bouyssou and Jacques Germain.” Person might have gotten
his information about Musadu’s founding from Lelong, but Person did not cite Lelong’s
book in the 50 page bibliography that he published at the end of his three volume work on
Samori.” It seems extremely improbable that Person collected forty-seven traditions in
Beyla province, learned about Foningama and Musadu, and was not told about Zo Musa.
Person most likely recorded information about Zo Musa, but did not mention him. Lastly,
Person wrote that he collected thirty genealogies, and that only one dozen were shortened.
It is odd that Person’s genealogies consistently said that Foningama had twelve sons, and
that these sons had the same names and were in the same positions in the birth order.”
Person, again, might have taken this information from Dyigiba Kamara’s manuscript. The
written and oral sources, on the other hand, gave a combined total of twenty-eight names.
Their testimony is only consistent for the names and ordering of the first two sons,

Fanyala and Fasujan.”” These criticisms of Yves Person’s work are not made with the

"'Person 1990.

"Bouyssou 1913, in Lelong 1949, App. 4.3; Germain 1984, App. 4.5.
PPerson 1975:2152-2192.

MPerson 1972:10; see Geysbeek/Kamara 1991:91.

Ch. 8; App. O.
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view of undermining what he accomplished. His contribution to our knowledge about the
history of southeast Guinea and many other regions is invaluable, and has provided a

working foundation from which persons like myself have preceded.

Alhaji Seku Salifu

Recorder: Svend E. Holsoe, with Muhammed Salifu (?)
Place of Recording: Monrovia, Liberia

Date of Recording: 7 December 1965

Length: 910 lines

Number of story elements: 31

Form: Liberal linear translation into English
Translators: Boakai Yamah, with Amara Cissé

Source: The English translation is in Appendix 5.1.

When Svend E. Holsoe conducted research on the Vai in Liberia during the mid-1960s,
he interviewed Alhaji Seku Salifu (Sherif). In 1991, Holsoe sent me a tape which
contained three interviews that he had conducted with people who spoke Konyaka.
Holsoe did not have the opportunity to translate them, so he offered them to me.
Holsoe’s interview with Salifu is inestimable for two reasons. It is the first
substantial oral tradition produced from a tape where a transcript and translation has been
made. This process was not replicated again until we translated Vase Kamala’s earliest

known history in Monrovia twenty years later.” The only other early interviews which

"Geysbeek/Kamara 1994.
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potentially fit this category are those that Yves Person and Humphrey Fisher conducted in
the 1950s and 1960s. I tried, without success, to gain access to their original notes or
recordings. Fisher’s materials are less problematic than Person’s because he presented his
traditions in a form that is close to their original recording.” Salifu’s history is also
important because it contains all of the major components of the Musadu epic; this shows
that some Maniyaka migrants transmit stories about Musadu when they go to Liberia and
other places.

Seku Salifu talked about “Féléngama’s” migration frorﬁ Manden to “Misadu,”
“Zo Misa Koma’s” founding of the town, the saafé which swallowed children and beat up
sheep, Foningama’s reign as the chief of Musadu, and the famous wakélén salaka or
‘sacrifice of one thousand’ where he symbolically gave everything that he had in his
possession to some clerics so they could bless him. Several components of Salifu’s
history are unique: a lengthy genealogy that traces Prophet Muhammed’s ancestory to
Adam; detailed information about the role of the Sherif which includes his marriage to
Foningama’s daughter Mayamoi; Foningama’s replacement of a Traor¢ as the chief of
Musadu; and a story about the founding of “Masaka” that does not seem to be linked with
any other episodes in the Musadu epic. Salifu was also the first person to link Zo Musa to
the “Koma” or Komo society, and the first to provide an elaborate description of the
Sware and their role in blessing Foningama.

One member of the audience encouraged Salifu to say good things about his clan
for posterity sake because he knew that Holsoe was conducting research. This caused

Salifu to embellish his testimony, and partly explains the dominant role that the speaker

T'Fisher 1971:ix-x.
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ascribed to the Sherif in wrestling the land from Zo Musa for Foningama and eventually

becoming the owners of the land.

William Morlu, al-Hajj Brimah Nyi, Judge Tulay, Ismail Malik and Judge Tulay
Recorder: Humphrey J. Fisher

Place of Recording: Liberia

Date of Recording: 1967

Length: Morlu, Nyi, Tulay, Malik - c. 705 words; Tulay - c. 100 words

Number of story elements: Morlu, Nyi, Malik - 12; Tulay - 7

Form: English prose

Source: Fisher 1971:ix-x.

In 1967, Humphrey J. Fisher set out for West Africa to collect fresh information for an
introduction to Frank Cass and Company’s republication of Benjamin Anderson’s two
journeys to Musadu. After the authorities in Conakry thwarted Fisher’s attempt to visit
Musadu, Fisher traveled to Liberia where he interviewed William Morlu, al-Hajj Brimah
Nyi, Judge Tulay and Ismail Malik. Fisher wrote that he “learnt two oral traditions about
the early history of Musadu.” Working from his “typescript journal,” Fisher wrote: “The
oral traditions I tried to give in a form close to that in which I myself was told them -
hence sometimes curious phrasing. I have deliberately refrained from editing or

»78

summarizing, lest in doing so I should also distort.

Fisher wrote that William Morlu was from Bolahun. Bolahun is located in a
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Gbandi area, and Morlu is a common Gbandi name. The speaker, therefore, may be what
Liberians refer to as “Gbandi-Mandingo.” Many Gbandi-Mandingo speak Gbandi and
Maniyaka, and usually trace their Maniyaka ancestors to Guinea. Al-Hajj Brimah Nyi was
a Maniyaka teacher who lived in Fas near Bomi Hills or Tubmanburg. Judge Tulay was
“a Kpelle civil servant of Mandingo origin” near Voinjama. Ismail Malik was a
“Mandingo teacher” who lived in the town of Mecca which is close to Bopolu.”

The four men narrated one version of the Musadu story that Fisher apparently
streamlined into one story. They said there were three zo’s or hosts and three chiefs or
strangers. “Zo Musakoma” was one of the zos and “Fangamma” was one of the chiefs.
Unable to unseat Zo Musa from power, Foningama summoned a cleric to swallow Zo
Musa’s “juju.” This is fairly similar to the Maniyaka traditions that have been collected in
Guinea since that time. The informants went on to say that Foningama presented a
sacrifice to Talata Sherif for power to conquer the coast, and that Foningama gave his
daughter to Sherif in return. Foningama later had to pay a heavy fine for circumcising
boys and girls together.

Judge Tulay narrated the second version of the story. He did not mention
Foningama. It seems, as Fisher suggested, that Tulay confused “Zo Musakoma” for
“Fangamma.” In this account, Talata helped Zo Musa defeat a rival Kpelle chief. Talata
was given a wife in return who bore three sons before he returned home to die. Two years
earlier Holsoe’s informant Seku Salifu provided much more information about Talata’s

marriage and his three sons.*

Fisher 1971:xxi.
®“App. 5.1.
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Soumaoro Kaba

Narrator: M. Kamara Monzon, for some of the data
Recorder: Soumaoro Kaba

Place of Recording: not stated

Date of Recording: 1 April 1970, for Monzon’s material
Length: two pages

Number of story elements: 9

Form: French prose

Source: Kaba 1971:64-68.

Soumaoro Kaba outlined how the Maniyaka migrated to Beyla and Konya-Mani in the
prelude to his 1971 history about Samori Turé. Part of Kaba’s discussion is about the
Kamara migrations, and he based some of his material on some of Yves Person’s work.
Some came from a M. Kamara Monzon who he interviewed in 1970. Kaba also wrote
about the clerical clans of Musadu and Konya-Mani, the process of conversion to Islam,
and the vegetation and climate factors that helped the Maniyaka become established in
this transition zone near the forest. Kaba did not cite the sources for some of his
information, and did not write about Zo Musa or the founding of Musadu. Mr. Kaba
wrote on the same topic one year earlier, but he supplied the same information in his 1971
memoire and added new material. I thank Professor Moliké Sidibé for letting me examine
Soumaoro Kaba’s two works. All of the theses from Guinea, except where otherwise
indicated, came from Professor Sidibé. Thanks also to Mark Wilson for copying certain

pages for Kaba and other theses, and mailing them from Kankan.
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Seku Saiyon

Narrator: Seku Saiyon

Recorder: Svend E. Holsoe

Place of Recording: Bushrod Island, Monrovia

Date of Recording: 20 July 1970

Length: 84 lines

Number of story elements: 11

Translator: Mamadi Kroma

Form: Concurrent linear translation from Kpelle to Liberian English

Source: The tape is in Indiana University’s Archives of Traditional Music (# 28/2/2), and

the English translation is in Appendix 5.2.

Seku Saiyon (Sanoe, Sayon) was a Kpelle-Mandingo speaker from Bopolu Chiefdom in
westcentral Liberia. He said that he received his information from his “honorific father”
Soko Sirleaf, the well known Paramount Chief of Bopolu Chiefdom who died in 1951.
Saiyon said that three hosts ‘start[ed] the Musadu business,’ and that three strangers
followed them to Musadu. Saiyon respectively named “Zo Musa” and “Foniggama” as
one of the hosts and strangers. Saiyon did not explain how Zo Musa founded Musadu,
and did not say anything else about Foningama. He did tell how Zo Musa’s ‘sheep horns’
ate the livestock that the strangers brought to Musadu, and explained how one of the host-
clerics, Kamo Sane - summoned Seku Tawalata (Talata Sirleaf) to Musadu. Seku Saiyon
told the familiar story of how Zo Musa’s sheep horns were destroyed by swallowing a

frog with a ‘talisman’ (/izimo, also lisimu) around its neck that a cleric had made. He was
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the only speaker to claim that the cleric made a protective /izimo for Musadu. Saiyon also
told the common story of how Zo Musa took a cotton tree branch and a piece of a rock
from Musadu with him when he went to Zota. He said that a Sirleaf cleric accompanied
him to this first Zota. Saiyon seems to imply that the Sirleaf who went to Zota was the
same Sherif who destroyed his sheep horns, but this part of the story is not clear. He then
alleged that Zo Musa traveled down into today’s modern Liberia without his cleric and
conquered the region that became known as Zota.

According to Saiyon, the most prominent cleric or clerics in the epic were Sirleaf.
One can question the high profile that Saiyon gave to the Sirleaf because of the close
relationship that he had with his teacher and honorary father - Soko Sirleaf. Soko Sirleaf
either told Saiyon that his ancestors played these important roles in Musadu’s history, or
Saiyon added these names to honor his adoptive family. The first option seems likely, but
Saiyon could have embellished a little as well. Nonetheless, many other sources do assign
important roles to Sirleaf clerics in the Musadu story, so there is some merit in the stories

that Saiyon told.

Jighé¢ Kamara

Narrator: Jigbé¢ Kamara

Recorder: Svend E. Holsoe

Place of Recording: Camp Johnson Road, Monrovia
Date of Recording: July 1970

Length: 263 lines

Number of story elements: 34
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Form: Linear translation from Maniyaki to Liberian English

Source: English translation in Appendix 5.3. The tape is in Indiana University’s Archives

of Traditional Music (# 28/1/1).

Svend Holsoe interviewed Jigh¢ Kamara during the same month that he interviewed Seku
Saiyon. It is not known if Kamara and Saiyon knew each other. Although Kamara was
often unclear about whom he was speaking, one can identify most of the people by
carefully reading the text and comparing his interview with other sources. Jigh¢ Kamara
cast the Musadu epic in the larger context of what happened in ancient Manden. He said
that “Mani Kamara Sumalo” or Sumaworo ‘slapped’ the ‘hippo’ or the Mali empire nine
times, and traced “Kama” or Foniggama’s ancestry back to the time of the empire.
Kamara said that Foningama’s father was Dantuma, and that his mother was Sulun
Koroma. Dantuma seems to be Sumaka Kamara of Vase Kamala’s histories. Sulun
Koroma is a composite of Fakoli’s wife Kéléya Konkon and Makula Dama Soba that
Ténu Kami Kamara and other speakers later identified as being ‘Foningama’s mother.’®'
Jigbe said that Foniggama and two of his brothers fought his father. His father defeated
them and made them become fishermen. Foningama, unhappy with his reduced status,
boarded a canoe and traveled upstream to Diemou. Kamara’s story supports other claims
that Foningama migrated south because he came into conflict with his father or other
members of his family. Kamara said that the people of Diemou kept him in captivity for
forty days, but carefully pointed out that Foningama was not a slave. Kamara’s admission

that Foningama was captured supports other speakers who claimed that Foningama was

$App. 7.19.
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enslaved for at least a brief period during his life.

According to Kamara, Tumaningémé Kromah, Filimo6 Dole, and Naramisa (Ngana
Musa Kromah) accompanied Foningama to Musadu, and that Zo Musa was in Musadu
when they arrived. The sources differ about whether the individuals who Kamara
identified as being companions of Foniggama were ‘hosts’ with Zo Musa or ‘strangers’
with Foningama.

Kamara said that Foningama and his companions ousted Zo Musa from Musadu,
and that Zo Musa initially went to Zota. He then told the only version of a story which
said that Zo Musa settled in Zota because he made some medicine that helped the chief’s
daughter successfully deliver her baby at the end of a difficult pregnancy. Like Seku
Saiyon, Kamara said that Zo Musa preceded down to the town of Fokwele in modern
Liberia, in Zota district.

Jigbe¢ Kamara explained that Foniggama buried his son Flansan in a big hole. This
is reminiscent of later stories which state that Foningama sacrificed one or more of his
sons so he could become more powerful. Kamara also told how Foningama circumcised
one hundred boys and one hundred girls in the same area in the ‘gregre bush,’ and that he
had to sacrifice one thousand items to atone for his wrongdoing. Foningama gave the
sacrifice to a man named Gamusa, Gamusa gave it to Lai Sware, and Lai Sware gave it to
the citizens of the country who selected Silifu Tata (Talata Sherif) to receive the sacrifice.
Talata Sherif, Beyan Dukule, Lai Sware and the first sons of each of the other clans met
Fonipgama in a town that Jigbé did not name. Foningama gave them ripe bananas to eat
during their stay. He promised that he would bring banana seeds to them so they could

take the seeds back to their homes and plant them. Foningama, however, used the bananas
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as a ploy to keep these clerics nearby; he never brought the seeds, and the descendants of
these men are still waiting for the seeds. Fonigpgama gave his daughter Ngowo to Silifu
Tata in marriage, and she born three sons - two who settled in Liberia.

Jigb¢ Kamara added some Liberian stories to the Musadu epic that are not found
in the Guinean variants: Zo Musa’s migration to Zota in Liberia, Foningama’s mixed
circumcision of boys and girls, and the migration of two of Talata Sherif’s sons to
Liberia. Some of the traditions that Svend Holsoe and Humphrey Fisher recorded in
Liberia also include these themes.*” Kamara mentioned standard Guinean stories like the
‘sacrifice of one thousand’ and the banana episode which many speakers say accounts for
the founding of the town of Nionsamoridu near Musadu, but he cast them in a more
Liberian context. Of particular interest is the way that Jigh¢ Kamara incorporated
elements of the Sunjata epic into the Musadu epic. Although he apparently mixed up
some of the story elements, he understood the general tenor of the Sunjata epic and made
similar links between individuals in the two epics that his Guinean counterparts who are

more familiar with the Sunjata and Musadu epics made.

El-hajj Camara Yomba
Narrator: El-hajj Camara Tomba
Recorder: Bala Kante

Place of Recording: Mafran?

Date of Recording: c. 1971

Length: 2 paragraphs

%2 App. 5.1-2; Fisher 1971:ix-x.
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Number of story elements: 1
Form: French prose

Source: Kante 1971-72:19.

Bala Kante wrote a history of Kuranko and cited El-Hajj Camara Yomba as a source in
his discussion about how the Kamara migrated from the Manden to the Kissidougou area.
Kante explained that Yomba Camara was a 75 year old farmer from Mafran. It turns out
that Camara’s history is nearly identical, and sometimes word to word, to the oral
tradition that M. Liurette published in 1908-09.® This is a clear case of feedback, where
one individual learned his story from a written source without mentioning where he got
his information. We therefore do not count most of Camara’s testimony as contributing to
our knowledge of the Musadu epic, except for Camara’s comments, which Liurette did
not write, that Konsaba was a ‘slave merchant.” Camara also said that Konsaba was

Foningama’s ‘childhood friend,’ not his older brother as most of the other accounts claim.

Ibrahima Kalil Turé

Recorder: Ibrahima Kalil Turé

Place of Recording: not identified
Date of Recording: not identified
Length: four lines of original material
Number of story elements: 4

Form: French prose

BLiurette 1908, App. 4.1.
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Source: Turé 1972-73:23,77.

Ibrahima Kalil Turé was a historian who wrote how the French colonized Kerouane. Turé
was tragically killed in a recent automobile accident in Guinea. Much of his information
about the Kamara migrations to the Kerouane area can be traced to Yves Person, though
he only mentioned Person in passing. Important for our purposes is his statement that
“Musadu” was a Dole town. He also wrote that the Kamara have a leopard taboo and that

the Kamara were ‘the first conquerors of the earth.’

Karin L.S. Weisswange
Recorder: Karin Weisswange?
Place of Recording: Liberia
Length: two sentences
Number of story elements: 5
Form: English prose

Source: Weisswange 1976:8.

In 1976, Karin Weisswange, a missionary-anthropologist, presented a paper about the
historical relations between the Loma and Maniyaka at a Liberian Studies Association
conference at Indiana University. Much of what she presented in this paper does not
appear in her M.A. thesis. Near the end of her paper, directly after she wrote that Yves
Person had allowed her to copy the “Féré Kama” genealogies that he collected,

Weisswange wrote: “Fonigama originally came from Kankan and later went to Misadu

116



where all his sons grew up. From there, they started to gain their own territories.” Yves
Person did not publish the notion that Foningama traveled through Kankan. This could
have been noted on one or more of the genealogies that he allowed Weisswange to copy,
but Weisswange did not cite him for this claim. It is also possible that Weisswange

gathered this information in Liberia.

Daouda Camara

Number of story elements: 1

Date: c. 1979

Form: Genealogical tree

Source: Camara 1979. The genealogy is partly published in Geysbeek/Kamara (1991:62),

and is reproduced in Appendix 4.9.

In 1990, Djobba K. Kamara sent me a large genealogy from Monrovia for which I am
much appreciative. This genealogy measures 42" x 36,” and was authored by Daouda
Camara of Damaro. The tree consists of twenty generations of Kamara and dozens of
towns that the Kamara inhabited as they migrated from the Manden to Guinea, Cote
d’Ivoire and Liberia. Soumaoro Kaba’s statement that Dauda Kamara obtained Dyigiba
Kamara’s history confirmed my early suspicion that this was based on Dyigiba Kamara’s

work.* Daouda Camara’s genealogy is probably based on information from Dyigiba

#Kaba 1971:57. Raymond Silverman explains that a document like this “involves using a
photo/light-sensitive paper. Basically, you create a master on a translucent paper. Place the master on top of
the photo-sensitive paper. This then goes in a frame that keeps the two sheets from moving, and the frame
is taken outside and exposed to direct sunlight. Those areas that have not been covered with the image from
the master are ‘bleached’ into white. Those areas that are covered remain blue” (personal communication).
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Kamara’s book except for the last generation of people who were born after Dyigiba died.
Since I have not seen Dyigiba Kamara’s manuscript, and I do not precisely know what
Daouda took from him. Camara’s genealogy should not be considered entirely based on
Dyigiba Kamara’s genealogy until the latter can be examined. My Guinean colleague,
Majongbé Mammadi Ché¢jan Kromah, showed me another copy of Daouda’s genealogy in
N’Zerekore in 1992. These two genealogies and another one hinted as being in Macenta
suggest that the genealogy has limited circulation in the region. After listing “Farin
Kaman Camara’s” ancestors who migrated from Sibi to Siguiri, Mau, and Diemou, the
genealogy indicates that Foningama moved to “Moussadougou” and that his sons and
descendants traveled to several other lands.

Camara’s work is an oral tradition that is recorded in the form of a genealogy. It
lists several people and adds a few short statements about what some of the individuals
reportedly did. These serve as mnemonic devices for those who want to tell stories about
what they believed happened in the past. It is also a living document, like an oral
tradition, to the extent that individuals periodically make additions to the genealogy with
a pen or pencil; they add the names of towns and people, change birth orders, and clarify
what they believe certain people did. The last printed date that appears on the genealogy
is 1985. This means that Daouda Camara or someone else in Cote d’Ivoire is probably
continuing to update the genealogy, and that new versions of the genealogy have been

published in the last decade.

Sumawolo

Recorder: Martin Ford
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Place of Recording: Bahn, Liberia

Date of Recording: 1984

Length: c. 1,100 words

Number of story elements: 13

Form: Liberal translation from Konyaka to English
Translator: Faliku Sanoe

Source: English translation in Appendix 6.1

Martin Ford conducted two interviews which delved into the early history of Musadu
during the course of his dissertation research on the Maniyaka and D3 (Gio) in Nimba
County, Liberia. The first speaker was Sumawolo who moved from Musadu to Liberia in
1962. Sumawolo narrated how “Misa’s” talisman ate babies, and how the Maniyaka
summoned a famous cleric to destroy the talisman. He also told how “Foninkama™
traveled through Gbé to Musadu with Karamo Sayon. In a variation from most other
accounts, Sumawolo explained that one of his ancestors asked a great Sherif cleric to help
Sayon (rather than Foningama) have children, and that Sayon later founded the town of
Kabadu after Sherif told him to follow a deer and settle where the deer stopped. Sherif
later married Sumawolo’s daughter and had children. The speaker concluded by stating
that Foningama had many children after he made an important sacrifice, and that he left

his children in Musadu.

Maténé Lanse Moligh¢ Kromah

Recorder: Tim Geysbeek, with Makula Mammadi Kromah
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Figure 14 Mammadi Kromah interviewing Maténé Lanse Moligbé Kromah, Macenta,

1986%

Place of Recording: Macenta, Guinea

Date of Recording: 27 August 1984

Length: 33 lines

Number of story elements: 3

Form: Linear translation in English

Transcriber: Kéléti Fofana

Translators: Boakai Yamah, with Tim Geysbeek

Source: English translation of portions of his narrative are in Appendix 2.2 and Appendix

7.2.

*All photographs reproduced in this dissertation were taken by the author unless indicated
otherwise.

120



This interview was recorded during my first visit to Guinea. My neighbor and soccer team
mate in Monrovia, Makula Mammadi Kromah, took me to Macenta. We stayed in the
house of the clan head of the Kromah at the time, Fata Bakari Kromah, and were
accorded special treatment. When we asked Bakari Kromah to tell us how his ancestors
founded Macenta, he directed us to the former clan head of the Kromah - Maténé Lanse
Moligbé Kromah. During the interview, Lanse Kromah talked about Musadu without
being asked. Lanse explained that the Kpelle were the original inhabitants of Musadu, and
that most of the Konyaka are the descendants of Kpelle women. He did not mention
Foningama or Zo Musa, but stated that the Kpelle were driven to Zota. Zota is the town
that many say Zo Musa founded. Kromah’s impromptu discussion suggests that Musadu
is recognized as an important town even among those who are not from Konya-Mani or to

those whose immediate descendants do not hail from there.

Kromah

Recorder: Jomah Kamara, with Mark Wilson, Jerry Swank and Jerry Tamba
Place of Recording: Boola, Guinea

Date of Recording: 21 March 1985

Length: 34 lines

Number of story elements: 15

Form: Linear translation in English

Transcriber: Ansu Cissé

Translator: Faliku Sanoe, with Tim Geysbeek

Source: English translation in Appendix 7.3
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Jomah Kamara conducted the next two interviews. Jomah was a broadcaster who, with
Djobba Kamara, co-produced the “Mandingo” programs at Radio ELWA that SIM
managed. Broadcasters made regular trips to the areas where their programs were
targeted. They recorded and broadcast music, sermons, special events, greetings, and
announcements of births, marriages, matriculations and deaths.

Jomah and Djobba made several trips into different parts of Liberia and Guinea
during the 1980s. On one occasion in November 1984, Djobba visited Nionsamoridu and
recorded an oral tradition which he later aired over the radio. Djobba also visited Musadu
at that time, and some town elders narrated some history to hxm Unfortunately, Djobba
did not record this session. He was running low on batteries and assumed that I would
someday go to Musadu and do my own recording. I had arrived in Monrovia almost one
year earlier, and had asked both of the Kamara to record oral traditions when they had a
chance, and to air some of them on the radio. Jomah and Djobba agreed that stories about
the past would resonate well with their listeners.

Jomah accompanied John Tamba and SIM missionaries Mark Wilson and Jerry
Swank on a trip to Guinea in March 1985, and planned to travel from N’Zerekore to
Kankan by land. Jomah recorded his first narrative history in Boola. No direct
information is available about the speaker or the interview situation other than that the
speaker’s name was “Kromah.” Given that Jomah was well known throughout the sub-
region, one can suspect that several people of all ages and both genders were present.

The portion relevant for this study concerns the speaker’s story about his Kromah
ancestors migration from Manden to Boola. According to the speaker, Méyemuu Kromah

was forced to leave “Misadu” and “Koyya” because he refused to disassociate himself

122



from the ‘zo business.” Méyemuu’s descendants became known as “Kpelle-Ménya,” a
term used for Maniyaka who live among the Kpelle and learn their language. It is possible
that Jomah later aired this portion of the interview over the radio, but this is not known

with certainty.

Bangali Koesia, Alhaji Kalifa Sanoe, Sumaka Kromah, Unidentified Speaker and
Yaya Dole

Recorder: Jomah Kamara, with Mark Wilson, Jerry Swank and John Tamba

Place of Recording: Musadu, Guinea

Date of Recording: 23 March 1985

Length: Koesia - 47 lines, Sanyo - 29 lines, Kromah -39 lines, Anonymous - 19 lines,
Dole - 37 lines

Number of story elements: Koesia - 9, Sanyo - 2, Kromah - 9, Anonymous - 4, Dole - 5.
Form: Linear translation in English

Transcribers: Boakai Yamah and Amara Cissé

Translators: Boakai Yamah and Amara Cissé, with Tim Geysbeek

Source: English translation in Appendix 7.4.

Jomah Kamara and the others traveled from Boola to Musadu. Jomah recorded eighteen
minutes of history from the five above named elders. Following Anderson and Bouyssou
in 1868 and 1913 respectively, this is only the third known time that oral traditions were
recorded in Musadu and made available to people who lived outside Guinea. The ELWA

visitors were given a tour of Musadu that included a stop at Kabakoni; some history was
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also told there but was not recorded.

Jomah asked how Musadu was founded; all of the answers revolved around Zo
Musa. Yaya Dole, who | interviewed a year later, mentioned that Foningama was one of
the three ‘strangers’ who moved to Musadu after Zo Musa and the other ‘citizens’ had
already been living there. Interviews collected in Musadu are valuable because they tend
to provide a more complex picture about what might have happened than those who do
not come from the town. For example, whereas Vase Kamala and many others say that
one man named Zo Musa Koma founded Musadu and was later expelled by Foningama
and the clerics, Samuka Kromah said that Zo Musa Koma represented four generations of
people: Zo, Zo’s son Misa, Misa’s son Koma, and Kéma’s son. Kéma’s son was the
person who fled from Musadu. This portrays a slower pattern of Maniyaka domination

than what most of the other oral traditions provide.

Mammadi Dole

Recorder: Martin Ford

Place of Recording: Bahn, Liberia
Date of Recording: 28 June 1985
Length: c. 900 words

Number of story elements: 20
Form: English prose

Translator: Faliku Sanoe

Source: English translation in Appendix 6.2.
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This is the second interview that Martin Ford conducted which deals with Musadu’s past.
Mammadi Dole was raised in Musadu and later moved to Zontuo, Liberia, where he
became a kola trader. Dole only spoke about a “Misa” who founded “Misadu” and was
later forced to leave. His discussion is similar to many others, but differs from most
accounts in two ways. Dole said that Musa lived with “Foninkama” before he founded
Musadu. Tumaningémé (Kromah) or someone else is always said to have been Zo Musa’s
co-resident, overseer or slave owner, not Foningama. Dole also said that the ‘bad’ person
who owned the sheep horn that ate children and sheep was Foningama, not Zo Musa. In
comparing Dole’s account with all others, it is clear that the speaker mistook Foningama
for the slave owner in the first instance, and reversed the positions of Zo Musa and
Fonipggama in the second. However, Dole’s statement that Zo Musa left his first town of
residence because he was afraid of the chief (Foningama in Dole’s case) is voiced by a

couple of other people and is important when this episode is analyzed and interpreted.

Kéwulén Kamara

Recorder: Djobba Kamara

Place of Recording: Kuankan, Guinea
Date of Recording: 12 December 1985
Length: 281 lines

Number of story elements: 20

Form: Linear translation in English
Transcriber: Ansu Cissé

Translators: Boakai Yamah, with Ali Kromah and Tim Geysbeek
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Source: The English translation is in Appendix 7.5.

Djobba Kamara co-produced the Mandingo Program at ELWA with Jomah Kamara.
When Djobba went to Guinea in late-1985 to record more material, he borrowed SIM
missionary Jeff Morton’s motorcycle for the trip. He traveled from Voinjama to Macenta,
then preceded to Kuankan where he wanted to interview someone who was well versed in
history. When he arrived in Kuankan, the people told him that the man who knew the
most history was in Macenta. Djobba returned to Macenta to get the speaker and took him
back to Kuankan. Kéwulén Kamara did most of the talking in the interview. Three other
people including the chief of Kuankan (who might have been Jala Kamara, one of the
people who also spoke during the interview) were present during the interview to, as
Djobba said, “ensure that the history that was being narrated was accurate and correct.”
Djobba conducted the interview after he recorded over an hour of messages from several
other people.

Kéwulén’s testimony is informed. He led with a discussion about “Faingama’s”
migration from Sibi, the birth of his son “Konsaba” in Gb¢, and gave the first of two
lengthy stories about how “Swele” (Sware), “Dukuwe” (Dukule), Dole and a fourth cleric
blessed Foningama’s ‘sacrifice of one thousand.” Kamara linked this sacrifice with
Foningama making the clerics wait for banana seeds. The clerics stayed long enough to
found a town that other informants identify as Nionsamoridu. Kamara ended by
describing “Zo Misa’s” founding of Musadu and the dispersion of Foningama’s sons

from the town.
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Vase Kamala

Narrator: Vase Kamala

Recorders: (#1) not identified, (#2) Djobba K. Kamara, (#7) not identified®

Places of Recording: (#1) Monrovia?, (#2) Fombadu, Guinea, (#7) unknown

Dates of Recording: (#1) 1984?, (#2) 21 December 1985, (#7) unknown

Lengths: (#1) 503 lines, (#2) 662 lines, (#7) 664 lines

Total number of story elements: 165

Form: Linear translations in English

Transcriber(s): (#1) none, (#2) Djobba K. Kamara, (#7) Faliku Sanoe and Bangali
Kamara

Translators: (#1) Djobba K. Kamara and Miliki Boakai Yamah, with Tim Geysbeek, (#2)
Majongbé Muhammed Chéjan Kromah, with Tim Geysbeek; (#7) Faliku Sanoe and
Bangali Kamara, with Tim Geysbeek.

Source: (#1) Published in Geysbeek/Kamara (1994:57-75); (#2) published in Dutch in
Geysbeek et. al. (1998:59-81), with the English portion of the Musadu section in

Appendix 7.6; (#7) Appendix 7.38.

Two weeks after Djobba Kamara met with Kéwulén Kamara in Kuankan, he went to
Fombadu and interviewed Vase Kamala. I had learned about Vase Kamala in Monrovia
earlier in 1985 from my friend Makula Mammadi Kromah who was a cassette tape
vendor. Mammadi gave me one of Kamala’s taped histories (#1) that he purchased from

“Sam,” a Lebanese merchant who worked at the Sony store at the junction of Randall and

*Hera and below, the number signs (#) represent one of the accounts which were collected that a
person narrated or wrote.
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Waterside Streets. Djobba made a free translation into English which exposed me to a
whole new perspective on Africa’s past that has led me to this study. Kamala was a
veteran of World War II and a school teacher, and reportedly lived in southwest Cote
d’Ivoire for some time. In September 1995, Djobba wrote and said that Vase had died
several months earlier.

When Djobba went to Guinea for this recording trip, I asked him to go to
Fombadu and record Vase Kamala if he had a chance. On Saturday, December 21, 1985,
Djobba departed for Fombadu from N’Zerekore. Djobba and his brother Ansumana
arrived in Fombadu at noon on market day. They attracted considerable attention because
they entered town on a motorcycle with helmets and backpacks, and because Djobba was
a well known radio personality. After informally greeting the people, Djobba and
Ansumana went to Fombadu’s chief who introduced them to the Sous-Prefect.

The chief then took them to a house where they met Vase Kamala. Djobba had a
copy of his English translation of the first market tape and a Superscope Marantz PMB
420 tape recorder that used D size batteries. The interview started at about 2:00 p.m.
Djobba learned that Kamala knew his Djobba’s late father, and that he listened to Djobba
on the radio. Along with being willing to narrate some oral tradition to Djobba, Djobba
said that Kamala wanted to correct some errors from Nionsamoridu that had been aired
over the radio the previous year. Kamala may have been referring to the trip that Djobba
made to Nionsamoridu the previous November. We do not know what the speaker from
Nionsamoridu said, and Kamala did not indicate what he tried to correct.

Djobba Kamara interviewed Vase Kamala in Kamala’s round dirt house. It was a

hot and in the middle of the dry season, so the front and back doors of the house remained
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open. Most of the people who were there at the beginning of the interview were children,
though some were men and women were present. Several others came as the interview
progressed. The names of the people who listened to the interview are not known.
Kamala’s narratives were so patterned that Djobba simultaneously followed Vase’s
interview and read the translation that he brought with him as Kamala spoke. Djobba
interrupted the interview every twenty minutes or so to change the batteries in his tape
recorder or ask questions. The interview lasted until about 6:00 p.m. Although Djobba’s
continuous battery changing broke the flow of the interview, the interruptions are nearly
imperceptible on the tape. Also, Vase did not have to backtrack when Djobba restarted
the interview after each battery change, as he did after Djobba asked him questions.®*’
Djobba recorded Vase Kamala for a total of two hours and forty-five minutes.
Kamala spoke about Sunjata, Musadu and Samori. His whole text measures 3,147 lines.
His sections on Sunjata, Musadu and Samori are respectively 1030, 662 and 1463 lines
long. Two of Kamala’s other sections on Musadu run for 664 (#7) and 503 (#1) lines.
Vase Kamala seems to have been more responsible than any other person to
disseminate knowledge about the Musadu epic in southeastern Guinea and surrounding
areas. During intermittent periods from 1985-1994, I purchased six more of Vase’s
traditions on cassette tape. In Monrovia, Amara Cissé purchased a recording in October
1992 which was a copy of the same tape that Mohammed Kromah acquired for me in
1985 (#1). Mohammed Koneé found another tape in Monrovia in February 1993 (#5), and
Djobba’s brother Bangali located another one in Monrovia on February 16, 1994 (#8). 1

purchased one tape in Macenta on October 31, 1990 (#3), and two more tapes in the main

¥Djobba Kamara, personal communication, 10 Nov. 1999.
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market in N’Zerekore on June 23, 1992 (#4). The two N’Zerekore tapes were copies of
the same recording. On December 7, 1993, I bought a tape (#7) in Diakolidu from a man
near the main mosque who had two boxes of sermons. There is some question about
whether or not this is the same Vase. This is discussed in the introduction in Appendix
7.38.

The first, second and seventh interviews were translated most carefully, so these
are the histories that are cited most frequently.* Vase Kamara’s histories are important
because they are one of the most systematic and detailed in southeastern Guinea. His first,
second and seventh interviews also represent three of the nine longest oral traditions of
Musadu that have been recorded (Figure 10). His first tradition alone has 165 of the 231
episodes in the Musadu epic. Wata Mammadi Kamara’s story, which ranks second at 109,
is heavily influenced by Vase.®

Vase Kamala’s recitations follow a similar pattern, although he occasionally made
some changes. Along with narrating comprehensive stories about the Kamara migrations,
the founding of Musadu, and Foningama’s presence in Musadu after Zo Musa, Vase
Kamala and Wata Mammadi Kamara were the only ones who talked about Konsaba, the
Kané, and the Baayo in Koro and Mau. Kamala’s familiarity with these stories may be
partly explained by the fact that he lived in Cote d’Ivoire for some time, and that
Fombadu is closer to the Guinea-Céte d’Ivoire border than any of the people whom I
interviewed.

At least until the mid-1990s, Vase Kamara’s oral traditions were the most

%¥Djobba Kamara’'s 1985 interview with Vase Kamala that appears in Appendix 7.6 is the one that
is cited most frequently. In many cases, much of the information for which Appendix 7.6 is cited is also in
Appendix 7.38 and in Geysbeek and Kamara (1994).

®App. 7.37.
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widespread in the region because they were such popular items for sale in southwest
Guinea’s major markets. This relative abundance of tapes circulating in the sub-region is
bound to generate feedback as others incorporate some of Vase’s stories into their own
renditions of the past. One example is evidenced in the Wata Mammadi Kamara tape that
I purchased in Monrovia. Wata Mammadi Kamara is from the Kuankan area, some fifty
miles west of Fombadu. Wata Mammadi’s Musadu account is similar in many respects to
Kamala’s with regard to the mode of presentation and content. The significant difference
between the two is a one hundred plus line story about Foningama’s ‘sacrifice of one
thousand’ that Wata Mammadi Kamara narrated that seems to be unique to the Kuankan
area.

Being literate, Vase might have owned or at least had access to two books which
were readily available in the bookstores and market places of eastern Guinea during the
1980s and early-1990s: D.T. Niane’s Soundiata, ou I'Epopee Mandingue and Yves
Person’s Samori: La Renaissance de I’Empire Mandingue.”® Other written materials that I
saw in people’s homes which Kamala may have read were some of Yves Person’s
publications to the works of Guinean scholars, teachers and students.”’ Kamala likely
incorporated some of the material from these books and articles into his oral traditions.
Such feedback would have mostly effected his Sunjata and Samori accounts; this is partly
evidenced by the fact that they are about twice as long as the Musadu portion. Most of
Kamala’s information about the Musadu epic probably derives from oral sources,

although he likely acquired some of his information from written sources like the

“Niane 1960; Person 1976.
%'E.g., Person 1968a; 1968b; 1975.
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‘Monograph of Beyla’ and Daouda Camara’s genealogy.*

Fofin Sumawolo

Recorder: Tim Geysbeek and Majongbé Muhammed Chéjan Kromah
Place of Recording: Siatulo (Lansedu?), Guinea

Date of Recording: 12, 23 March 1986

Length: 121 and 125 lines; 246 total lines

Total number of story elements: 24

Form: Linear translation in English

Transcribers: Boakai Yamah, with Amara Cissé

Translators: Boakai Yamah and Amara Cissé, with Tim Geysbeek

Source: English translation in Appendices 7.7a-b.

In 1986, Majongbé Mohamed Chéjan Kromah took me to Guinea where we visited his
family. Chéjan wanted to see his father, mother and in-laws, and I hoped to at least visit
Musadu and perhaps make a recording. While journeying to Watafélédu and then to
Mamolodu where Chéjan’s father Mustafa lived, we stopped in Siatulo and interviewed
Fofin Sumaworo. We talked to Mr. Sumawolo again several days after we returned to
Mamolodu and finally found Che¢jan’s father. Fofin Sumawolo was a regionally
acknowledged student of history, and enthusiastically spoke about Musadu and other
topics. Fofin touched on all of the major aspects of the Musadu epic except for the visits

of the Kane¢ and Baayo clerics to Konsaba in Gbé. Also, Fofin was the only other

“2App. 4.8; App. 4.9.

132



informant, beside the Sumawolo who Martin Ford interviewed, who told how a Sanoe

founded the town of “Kavaladu.” Fofin Sumawolo died in the late-1990s.”

Amara Kamara
Recorder: Tim Geysbeek and Majongbé Muhammed Chéjan Kromah
Place of Recording: Damaro, Guinea

Date of Recording: 18 March 1986

Figure 15 Amara Kamara on the left, Damaro, 1986

“Mohammed Chéjan Kromah, personal communication, 21 July 1999.
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Length: 68 lines

Number of story elements: 3

Form: Linear translation in English

Transcriber: Ansu Cissé

Translators: Ali Kromah, with Boakai Yamah and Tim Geysbeek

Source: English translation in Appendix 7.9.

After Mohammed Che¢jan Kromah and I spoke with Fofin Sumaworo, we traveled up to
Sumandu. We first went to Manabili where Ché¢jan’s mother lived, and preceded by foot
to Damaro where we stayed for one week. We were given a house to reside in, more food
than we could eat in one month, and tours to two nearby waterfalls and a deep
underground cave. The youth association organized a soccer game in our honor, brought a
jéli from another town to perform, and put on a western-style dance. We gave the youth
association a set of soccer uniforms and a new soccer ball.

On the day that we left, Amara Kamara, the chief of the town and jamanti of
Sumandu, consented to let us interview him. Kamara narrated a genealogy of his clan
which replicates the genealogy that Daouda Kamara published, and told how the Kamara
migrated from Manden to Damaro. He remarked that I was ‘troublesome’ when I asked if
Musadu was older than Damaro. When I went to Kankan in December 1993, I was

informed that Mr. Kamara had died the previous month.

Yaya Dole

Recorder: Tim Geysbeek, Mustafa Kromah, and Majongbé Mammadi Chéjan Kromah
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Place of Recording: Musadu, Guinea

Date of Recording: 24 March 1986

Length: 222 lines

Number of story elements: 17

Form: Linear translation in into English
Transcriber: Faliku Sanoe

Translators: Faliku Sanoe, with Tim Geysbeek

Source: English translation in Appendix 7.8.

Mohammed Ch¢jan Kromah and I returned to Mamolodu after we left Damaro. Chéjan’s
father entered town while we were there, and agreed to take us to Musadu. On our way to
Musadu, we stopped at Siatulo and recorded our second interview with Fofin Sumaworo.
In Diakolidu, two people told us that no one would grant us an interview in Musadu.
Chéjan’s father Mustafa Kromah, however, was a well known hunter-herbalist who knew
many people. We arrived just before the early afternoon prayers, and were soon greeted
by Yaya Dole. Yaya Dole was the chief of Musadu from 1958-1962, and was one of the
last remaining grandsons of the famous chief Vain Dole whom Benjamin Anderson met
in Musadu in 1868 and 1874. After Yaya’s wife Mési Sanoe served us a most welcomed
meal of rice and chicken, Yaya talked about Musadu’s past. He then gave us a tour of
Musadu and took us to Doofatini (Figure 41). Doofatini is the rocky and slightly wooded
area where Zo Musa allegedly scarified his followers and formed the Poro society. Yaya
Dole died at the age of eighty in 1991. Although I never saw Dole after this visit, his

family graciously hosted me when I returned to Musadu in 1992 and 1993.
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Yaya Dole was one of the five elders whom Jomah Kamara interviewed the
previous March. In the crowded setting of the group interview, Yaya only spoke for about
three minutes. When we interviewed him one year later, no men were present except for
Chgjan, his father and myself. This setting was much more conducive for an interview,
and he talked for nearly one hour. Yaya elaborated on the same things he spoke of the
year before with regards to “Zo Misa’s” founding of “Misadu.” He also spoke of Zo
Musa’s trip to Zota, and explained how his Dole ancestors migrated to Konya-Mani.

Yaya talked about the rock that Foningama’s son was buried under, and showed us the

rock when he gave us a tour of the town. This seems to be the same rock that Father

Figure 16 Yaya Dole with Mohammed Chéjan Kromah, Musadu, 1986

Bouyssou said was the tombstone of Foniggama’s daughter Mayamoi. Yaya also

explained that the Kamara are not allowed to per ly live in Musadu b they
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once broke an oath that they had made with the Dole.

Moliké Sidibé

Recorders: (#1) Moliké Sidibé, (#2-3) Tim Geysbeek and Toligbé Braima Kamara
Place of Recording: (#1) University of Kankan, (#2-3) Kankan, Guinea

Date of Recording: (#1) 1989, (#2-3) 1 December 1993

Length: (#1) c. 240 words, (#2) 426 lines, (#3) 180 lines

Total number of story elements: 57

Form: (#1) French prose, (#2-3) Linear translation in English from Sumanduka
Transcriber: (#2-3) Ansu Cissé

Translators: (#2-3) Faliku Sanoe, with Tim Geysbeek

Sources: (#1) Sidibé 1989, an excerpt is in Appendix 4.10. (#2) Most of Sidibé’s first
interview was published in English in Sidibé (1997). A short part of this interview that
was not published is in Appendix 7.32. (#3) The relevant part of Sidibé’s second

interview in 1993 is in Appendix 7.33.

Moliké Sidibé is a history professor at the University of Kankan who wrote his thesis on
the history of Damaro. Professor Joel Maxim Millimono and Mark Wilson introduced me
to Professor Sidibé in 1993. Both men allowed me to examine the local theses in their
libraries. They also arranged interviews and introduced me to their families and
colleagues at the university. Professor Sidibé’s mother is a Kamara from Damaro.

All of the Kamara, like Professor Sidibé, claim that the founders of Damaro were

descendants of “Foninkaman’s™ son Fanyala. Sidibé also wrote about the sacred Kamara
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horn that Foningama's father gave to Fanyala before he died, the plot that Foningama

thwarted before he reached “Moussadou,” and Foni; is d to the chieftaincy

of Musadu after he helped “Toumani Kourouma™ defend the town against Konsaba.
Professor Sidibé provided much more detail about these points when we interviewed him
in 1993. In the interviews, Sidibé also spoke about the execution of Foningama’s sons,

Islam and Manden traditional religion, and all of the Zo Musa related episodes except for

the founding of Musadu. Moliké Sidibé’s history of Musadu in his first interview was

L —
Figure 17 Professors Moliké Sidibé, Joel Millimono and a friend, Kankan, 1993

published because it is one of the most crisp, detailed, rich and lengthy accounts of
Musadu’s early history. Moliké also consulted Dyigiba Kamara’s unpublished
manuscript, so some of his information in his narrative is based on his reading of Dyigiba
Kamara’s work and perhaps even Daouda Camara’s 1979 genealogy. This is certainly

true of Sidibé’s recounting of the Kamara ancestors who left the Manden.
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Majongbé Mohamed Chéjan Kromah

Recorder: (#1) 1990 letter; (#2) interview by Tim Geysbeek in 1992

Place of Recording: (#1) Monrovia, (#2) Macenta and N’Zerekore, Guinea
Date of Recording: (#1) 12 February 1990, (#2) 2, 23 & 28 July 1992
Length: (#1) 1Yz pages, (#2) 14 pages

Number of story elements: 26

Form: (#1) English prose, (#2) Interview format

Sources: (#1) Appendix 8.2, (#2) Appendix 7.17

Majongb¢é Mohamed Chéjan Kromah is a good friend who I met while playing soccer in
Monrovia in 1984. Ch¢jan was raised in Guinea but moved to Monrovia in the late-1970s
where he painted billboards for the London firm Pearl & Dean and freelanced as a sports
journalist for a French magazine. Chéjan’s father Mustafa Kromah taught Chéjan about
hunting and herbalism during his youth. This provided Ch¢jan with valuable insights
about many of the non-Islamic aspects of the epic which he relayed to me through
discussions, a letter, an interview, and the Bic-pen drawings included in the dissertation
(Figures 26-28). | was fortunate to travel to Konya-Mani and Sumandu with Ch¢jan in
1986, and visit Musadu with his father. Chéjan also had the advantage of having heard
some things about Musadu’s history when he grew up, and being present when we
interviewed Yaya Dole. The letter he wrote to me in 1990 was in response to some
questions that I wrote.* Though I do not have a copy of the letter that [ wrote to Chéjan,

the questions are self evident by reading his answers. Most of what he wrote in 1990

*“App. 8.2.
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concerns “Foniggaman.” Most of the subject matter in the 1992 interview relates to the
non-Muslim aspects of the story, the relationships that sorcerers form with clerics, and his
recollection of some of the things that Yaya Dole told us in 1986 that I did not record at

that time.

Fata Bakari Kromah

Recorders: (#1) Tim Geysbeek and Makula Mammadi Kromabh, (#2) Tim Geysbeek and
Boakai Yamah

Place of Recording: (#1-2) Macenta, Guinea

Date of Recording: (#1) 28 October 1990, (#2) 20 June 1992

Length: (#1) 194 lines, (#2) 181 lines

Total number of story elements: 11

Form: Linear translations in English

Transcribers: (#1) Ansu Cissé, (#2) Adama Talawole

Translators: (#1) Faliku Sanoe, with Boakai Yamah and Tim Geysbeek, (#2) Boakai
Yamah, with Tim Geysbeek

Sources: (#1) Appendix 7.10, (#2) Appendix 7.25

Fata Bakari Kromah was one of the last living grandsons of the mid-nineteenth century
founder of modern-day Macenta, Sonindéné (Soni Tén¢) Bakari Kromah. His father was
Maniyaka and his mother was Loma, so he provided keen insights into the cultures and
histories of both peoples. Fata Bakari became my stranger father when I went to Macenta

in August 1984 with Makula Mammadi Kromah. Makula Mammadi, in fact, named me
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after Sonindéné Bakari, so the Maniyaka called me Bakari or Bakariwulén (‘light-skinned
Bakari’). Fata Bakari was the kabila kundi or “clan leader’ of the Kromah. His generosity
and that of his wives - Macémé Kamara, the late Mafatuma, and the late Mamé Kamara -
were more than what I expected or deserved. My return visit to Macenta four months later
with my wife Tami and our then sixteen month old son Jamie helped solidify this
relationship. [ interviewed Fata Bakari during our second visit, but it was not until [

returned to Macenta in 1990 and 1992 that I asked about Musadu and related matters.

Figure 18 Fata Bakari Kromah, Macenta, 1990

Fata Bakari said that he did not know much about Musadu in the second interview, so he
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said little. Part of this interview is included in Appendix 7.10 because of his lengthy
discussion about the Koma and Nyana esoteric societies, and his talk about Zo Musa. In
1992, he explained how Foningama acquired the Kromah’s leopard taboo, and discussed
the nature of Foningama’s famous ‘sacrifice of one thousand.’ Fata Bakari unexpectedly

passed away on February 18, 1999 at the age of eighty-seven.”

Lanse Kamara

Recorder: Tim Geysbeek and Makula Mammadi Kromah

Place of Recording: Douama-Sobala, Guinea

Date of Recording: 29 October 1990

Length: 97 lines

Number of story elements: 10

Form: Linear translation in English

Transcriber: Ansu Cissé

Translators: Faliku Sanoe, with Boakai Yamah and Tim Geysbeek

Source: English translation in Appendix 7.11.

When Makula Mammadi Kromah and I departed from Macenta one day to visit his
second wife’s family in Douama-Sobala, I took the opportunity to interview some of the
town’s elders. We visited Lanse Kamara, the clan head of the Kamara in Douama-Sobala.
Mr. Kamara was well informed about the problems associated with the Kamara in-

fighting in Manden, Foningama’s journey to “Misadu,” and the migration of the Kamara

%Mark Wilson e-mail, 5 March 1999; Geysbeek 1999.
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from Musadu to the forest, but did not know anything about Zo Musa or Foningama’s

‘brother’ Konsaba.

Fata Moussa Ki¢lé (Kuyateh)

Recorder: (#1-2) Tim Geysbeek and Makula Mammadi Kromah

Place of Recording: Douama-Sobala, Guinea

Date of Recording: (#1) 29 October 1990, (#2) 12 July 1992

Length: (#1) 89 lines, (#2) 494 lines

Total number of story elements: 19

Form: Linear translation in English

Transcribers: (#1) Ansu Cissé, (#2) Kéléti Fofana

Translators: (#1) Ali Kromah, with Boakai Yamah and Tim Geysbeek, (#2) Boakai
Yamabh, with Faliku Sanoe and Tim Geysbeek

Sources: (#1) Appendix 7.12, (#2) Appendix 7.21

We interviewed Fata Musa Kié¢le early in the evening after we spoke to Lanse Kamara.
The Kiéleé are the jéli of the Kamara in Douama-Sobala. Fata Musa’s father Minata Musa
Kiélé was the only other jéli whom I recorded in Guinea. The information that the Kiélé
presented was not particularly better than many other testimonies that we collected from
speakers who were not bards. Fata Musa narrated a good account about the troubles of the
Kamara in the Manden. His narrative about the Kamara’s migration to “Misadu” is
similar to Lanse Kamara’s. Fata Musa, like Lanse, did not know how “Zo Misa” founded

Musadu, but did say that Foningama ‘made him [Zo Musa] pray.’ Lanse Ki¢lé and Fata
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Musa Ki¢lé both claimed that “Foni™ in Foningama’s name came after the Fulbe hid him

in fonio to avoid being captured by his brothers who chased him from the Manden. Fata

Figure 19 Minata Musa Kiéle, with his staff, fly whisk and

sword, Douama-Sobala, 1992

Moussa died in the late-1990s.”

*Majongbé Mohammed Chéjan Kromah, personal communication, 6 Feb. 1999.
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Alhaji “Banabulu” Kalamoo Dole

Recorder: Djobba K. Kamara

Place of Recording: N’Zerekore, Guinea

Date of Recording: 8 November 1990

Length: 204 lines

Number of story elements:

Form: Linear translation in English

Transcriber: Faliku Sanoe

Translators: Faliku Sanoe, with Boakai Yamah, Ansu Cissé, Amara Cissé and Tim
Geysbeek

Source: The English translation is in Appendix 7.13.

After Makula Mammadi Kromah and I returned from Douama-Sobala, Djobba Kamara
and I traveled to N’Zerekore. While visiting some shops near the market, I met Alhaji
Kalamoo6 Dole who was from Musadu and was related to Yaya Dole. Djobba Kamara
interviewed him in his yard the next morning.

Alhaji Kalamoo Dole, like Yaya Dole, claimed that the Kamara were expulsed
from Musadu because Foningama broke the oath that the Kamara had made with the
Dole. Alhaji Kalamoo also told a little repeated story about Foningama giving his sister to
the Musaduka only after agreeing to built two wells that remained full during the dry
season. He said that “Musa” lived with the Kromah in the town of Dolela before he
founded Musadu. Dolela was so named in honor of the Dole ancestor after Foningama

stated that the Kromah should be chief. Even though the speaker probably
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overemphasized the role of his clan, another informant narrated the same story (Chapter
3). Other traditions indicate that there might have been a significant Dole presence in
Konya-Mani before Foningama moved to the area (Chapter 4). Alhaji Kalamoo also told
a unique story about one lineage of the Sanoe who broke away from their family in Gbana
to settle in Musadu’s wooden fence enclosure. The oral traditions consistently say that the

Sanoe lived in Gbana.

Alhaji Briama Kromah

Recorder: Tim Geysbeek, Djobba K. Kamara and Mammadi “Oppong” Sanoe
Place of Recording: Diakolidu, Guinea

Date of Recording: 9 November 1990

Length: 268 lines

Number of story elements: 29

Form: Linear translation in English

Transcriber: Ansu Cissé

Translators: Boakai Yamah, with Ali Kromah and Tim Geysbeek

Source: English translation in Appendix 7.14

While Djobba Kamara and I were in N’Zerekore, we met Faliku Sanoe, the person who
helped Martin Ford conduct his research in Liberia a few years earlier.”” Faliku Sanoe
became one of my assistants in 1993 and 1994 after I returned to Monrovia. As Djobba

Kamara and I were passing through Diakolidu on our way to Kankan, Sanoe gave us a

“Ford 1990:viii.
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letter of introduction to his family and younger brother Mammadi “Oppong.”® Faliku’s
family treated us very well, and Mammadi introduced us to Alhaji Braima when we asked
if he knew anyone who could provide some history. Alhaji Braima told us about
“Foningama’s” conflict with Konsaba in Gbe¢, the Kromah migrations from Manden to
Konya-Mani, the eating of children and dogs by “Zo Masa’s” ‘bad medicine.” Zo Musa’s
scarification of people near Dagbano, and Zo Musa’s journey to Zota after Foningama

forced him out of Musadu.

Soko Kon¢

Recorder: Tim Geysbeek and Makula Mammadi Kromah

Place of Recording: Macenta, Guinea

Date of Recording: 28 June 1992

Length: 90 lines

Number of story elements: 7

Form: Linear translation in English

Transcriber: Ansu Cissé

Translators: Boakai Yamah, with Ali Kromah and Tim Geysbeek

Source: English translation in Appendix 7.15.

In the summer of 1992, I traveled from Miango (near Jos), Nigeria to Guinea to do some

translation work with David Conrad. We stayed with the ever-generous SIM family Jeff

“Mammadi Sanoe got his nickname from the famed Liberian soccer player George Weah who has
played for teams in Paris, Milan and other cities in Europe. FIFA named Weah the World Football Player
of the Year in 1995 (“Oppong Escapes Again” 2001; “George Weah” 2002).
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and Debbie Morton on the outskirts of Macenta. We worked in two spacious rooms that
my stranger father, Bakari Kromah, provided in the center of Macenta in Mammadi Cinq
quarter. During the evenings and on the weekends, I attempted to interview as many
people as possible. Djobba Kamara also lived in Macenta at the time and helped us
translate. I therefore met many good informants because of my connections with the
Kromah and Kamara.

 first interviewed Soko Kone, Gbendu Koné’s ‘older brother.” Gbendu was
Makula Mammadi Kromah'’s first wife and a good friend of my wife Tami. Gbendu had
named my wife Gbendu after they met in Monrovia nearly ten years earlier. Soko gave a
good general summary of the Kamara migrations to “Misadu,” the ‘division’ of
Foningama’s sons that his “Koné” ancestor did not attend, the dispersion of Foningama’s
sons to several areas after they left Musadu, and a short account of how “Zo Masa Kéma”

used to ‘eat people’ in Musadu.

Layi Kéwul¢én Kamara

Recorder: Tim Geysbeek and Boakai Yamah

Place of Recording: Macenta, Guinea

Date of Recording: 28 June 1992

Length: 945 lines

Number of story elements: 32

Form: Linear translation in English

Translator: Adama Talawole, with Boakai Yamah and Tim Geysbeek

Source: English translation in Appendix 7.16.
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One day, as we were translating in Fata Bakari’s house, one of David Conrad’s assistants,
Jala Kamara, started to talk about Foningama. When I asked Jala if I could interview him,
he said that he learned everything that he knew from his father, Layi Kéwulén. When
Boakai Yamah and I went to Layi Kéwulén’s house after Jala arranged an interview, we
realized that I had met Kéwulén eight years before in Safekoydu when Makula Mammadi
Kromah first took me to Macenta. Kamara narrated one of the richest traditions that I
collected. He spoke at length on all of the major portions of epic except for Kané and
Baayo’s journey to Konsaba in Gbeé. Most noted is his detailed history of the Kamara in
the Manden, and accounts of how the “Jomani” got their name and leopard taboo.
Because Kamara lives along the trail that the Kamara took after they left Musadu, he
knew more about the Kamara who lived west of the Fon-Going Mountains than those
who lived in Konya-Mani. Kamara associated Foningama’s offering of his famous
sacrifice to the Sherif who helped his sons conquer the land that stretches from Konya-
Mani to the ocean. This is the same view that Humphrey Fisher’s informants gave a

quarter-century earlier in Liberia.”

Boakai Yamah

Recorder: Tim Geysbeek, with David C. Conrad
Place of Recording: Macenta, Guinea

Date of Recording: 2,6,16 July 1992

Length: 7 pages

Number of story elements: 2

“Fisher 1971:ix-x.
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Form: Interview in English

Source: English transcript in Appendix 7.17

Boakai Yamah was one of the men who helped David Conrad and I translate in Macenta
in the summer of 1992. During this time, I interviewed Boakai three times. Most of
Boakai’s knowledge about the Musadu epic was from the work he helped us do. Yamah,
however, had heard bits-and-pieces about Musadu and Foningama when he grew up in
the Bandi-Mandingo area of Kolahun, and through the popular singer Blama Fofana.'®
Most of Yamah’s discussion concerned his understanding of initiation societies, sorcery,

and the relationship between Mande traditional religion and Islam.

Mammadi Kéné

Recorder: Tim Geysbeek and Djobba K. Kamara

Place of Recording: Macenta, Guinea

Date of Recording: 2 & 23 July 1992

Length: 675 lines

Number of story elements: 38 episodes

Form: Linear translation in English

Transcriber: Keléti Fofana

Translators: Ali Kromah, with Faliku Sanoe, Boakai Yamah and Tim Geysbeek

Source: English translation in Appendix 7.18.

'“App. 9.1.
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Mammadi Kéné (Kan¢) was another person who narrated an exceptional history. His, like
Lanse Kéwulén Kamara’s, did not include nearly as many episodes as Vase Kamala or
other speakers, but his narrative is longer than any of Vase Kamala’s and he provided
much information about the topics that he discussed. He was not in good health when he
spoke to us, and died about one year later. According to Djobba Kamara, Kéné was
known in the area for his knowledge of history; Soko Kone spoke highly of Kéné’s
knowledge of the past during our interview with him the previous week.'"’

Mammadi Kéné was conversant with many of the key stories about the Kamara
and Kromah, and gave his own clan a central place in the events that unfolded around “Zo
Misa Koma” and “Fénipgama.” Kéne¢ talked about the relationship between Fakoli’s
daughter Dama and their son Foningama, the adversarial relationship between Foningama
and his brother Konsaba, and the drama that unfolded when Foningama replaced Fakoli
as the chief of “Misadu.” According to Mammadi Kéné, his ancestor was the main cleric
who destroyed “Zo Misa Koma’s” talisman, blessed Foningama’s ‘sacrifice of one
thousand,” and married Foningama’s daughter “Nyamoi.” The next speaker, Ténu Kama
Kamara, elaborated on Dama’s link between Foningama and the Kromah. Many other

speakers also accord a central role to the Kane¢ in the epic.

Ténu Kamad Kamara
Recorder: Tim Geysbeek and Djobba Kamara
Place of Recording: Macenta, Guinea

Date of Recording: 3,4 July 1992

%' App. 7.15.
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Length: 1476 lines

Number of story elements: 64

Form: Linear translation in English

Transcribers: Boakai Yamah, with Ansu Cissé and Amara Cissé

Translators: Boakai Yamah, with Ansu Cissé, Amara Cissé and Tim Geysbeek

Source: The English translation is in Appendix 7.19.

Our interview with Ténu Kama Kamara ranks as one of the most extraordinary and
original that we recorded. It is the longest oral tradition that we recorded - more than five
hundred lines longer than Kéwulén Kamara’s history, and ranks fourth in the number of
episodes (Figures 9-10). Tenu Kamd is more qualified than most to tell such as story
because he is the chief of all the Kamara who live in Konokdlo, Buse, Koligblama,
Koadu, Gboni and neighboring areas west of the Fon-Going Mountains.'” He is
responsible for settling family disputes, representing the Kamara to other clans, and
leading important ceremonies over this large area. Many of his functions require a good
knowledge of Kamara history. At the conclusion of our second interview, Ténu Kama
brought out the Kamara symbols of authority that he said were transferred to him when he
became chief: a horse tail, sword and saafé. Because Téenu Kamad is supposed to represent
the full range of people and institutions among the Kamara, he must be careful not to
alienate strong Muslims, those who remain largely in the sphere of non-Islamic Maniyaka
culture, and the populace in between. His account reflects these positions. Because Ténu

Kami is well versed about some of the stories that link the Kamara to Islam, his ancestors

12Djobba Kamara, personal communication.
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might have been funé or bards who specialize in learning about Islam and reciting

Muslim themes.

Figure 20 Ténu Kama Kamara with his fly whisk, sword

and saafe, Macenta, 1992

Ténu Kama Kamara’s discussion about the relationship that evolved between the Kromah
and Kamara in Manden is comprehensive. Ténu Kama confirmed the idea, which
Mammadi Kén¢ ventured earlier that day, that the Kamara’s link to the Kromah through
Makula Dama Kromah was probably much earlier than the time when Foningama moved

to Musadu. The relationship between the Kromah and Kamara continued when the two
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clans migrated south. New traditions evolved when the Kamara became more dominant
than the Kromah in Musadu. Ténu Kama’s explanation of how political power was
transformed from the Kromah to Kamara includes the story of how Foniggama adapted
the Kromah’s ‘leopard’ taboo at the expense of his own clan’s ‘elephant’ taboo. Other
noteworthy discussions concerned the schism that developed between Sunjata and
“Fonigama,” Foniggama’s flight from Sibi, and a discourse on the origin and meaning of
“Jomani” that he extended back to the time of Prophet Muhammed in Mecca. Ténu Kama
agreed with previous speakers who claimed that a Kané destroyed “Zo Misa Koma’s”
saafe. Similar to Humphry Fisher’s informants and others, Ténu Kama said that Talata
“Sefu” (Sherif) married Foningama’s daughter Saweka, and that she born three sons

which the Kané ancestor took care of after Talata left Musadu.'®

Mustafa Kromah

Recorder: Tim Geysbeek and Majongbé Mohamed Chéjan Kromah

Place of Recording: Macenta, Guinea

Date of Recording: 5 July 1992

Length: 460 lines

Number of story elements: 65

Form: Linear translation in English

Translators: Majongb¢ Mammadi Ché¢jan Kromah, with Boakai Yamah and Tim
Geysbeek

Source: English translation in Appendix 7.20.

'9Fisher 1971:ix-x.
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Mustafa Kromah was Majongb¢ Mohamed Chéjan Kromah's father and the person who

took Chéjan and I to Musadu in 1986. Mustafa was not a renown historian like Vase

104

Kamala, Kéwulén Kamara or Ténu Kama Kamara.'™ He was. however, a well-known

Figure 21 Mustafa Kromah with his son Mohammed Ché¢jan Kromah,

Mamolodu, 1986

hunter who received some of his training as a hunter and herbalist in Gb¢ where Konsaba
is said to have tried to kill Foningama, so I thought he might provide some unique
insights. Mustafa reiterated some of the information that Yaya Dole narrated in 1986. He
said that the Dole were the first people in Konya-Mani and that they founded Musadu,
giving undue recognition to the Dole perhaps because of our visit with Yaya Dole six
years earlier. Even though Mustafa confused Gb¢ for Musadu and Konsaba for

Fonipgama, he edged out Ténu Kama to rank fifth in the number of episodes with sixty-

'“App. 7.6; App. 7.16: App. 7.19.

155



five. Of special interest was his claim that “Fengama’s” first son was executed for
breaking a law when he cleared a path, and agreement with Soko Kon¢ that the Koné¢ and
the Fula were not present for the Musadu division.'” Mustafa’s lines about the path is
faintly similar to testimony that a Loma chief gave during a court case in Voinjama in

1936.'%

Asumana Jabateh

Recorder: Tim Geysbeek and Makula Mammadi Kromah

Place of Recording: Douama-Sobala, Guinea

Date of Recording: 12 July 1992

Length: 381 lines

Number of story elements: 12

Form: Linear translation in English

Transcriber: Adama Talawole

Translators: Adama Talawole, with Boakai Yamah and Tim Geysbeek

Source: English translation in Appendix 7.22.

One weekend during the our translation project in Macenta, Makula Mammadi Kromah
and I visited Mammadi’s in-laws in Douama-Sobala. We interviewed three people in one
day, the first being a follow-up interview with Fata Musa Kiélé mentioned above.'”” We

next visited Ansumana Jabateh who was the chief of the old men in town and clan head

15 App. 7.15.
1%“Investigation and Decision...” 1936, App. 1.
'7App. 7.21.
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of the Jabateh and Traoré. Jabateh did not know about Zo Musa or Konsaba, but was
conversant with “Foningama.” He was the only speaker also who said that “Foni” was
added to Kama because he (Kama or Foningama) could harvest fonio quickly. He was
also the only person who talked about Foniggama’s blind, limp and deaf sons, and related

the conversion of Foningama and his sons to Islam and the origin of “Jomani.”

Mammadi Kon¢

Recorder: Tim Geysbeek and Makula Mammadi Kromah

Place of Recording: Douama-Sobala, Guinea

Date of Recording: 12 July 1992

Length: 337 lines

Number of story elements: 9

Form: Linear translation in English

Transcriber: Keléti Fofana

Translators: Boakai Yamah, with Faliku Sanoe and Tim Geysbeek

Source: English translation in Appendix 7.23.

The last person we interviewed on July 12, 1992, was Mammadi Kon¢. Despite the fact
that we arrived just before supper time and Mr. Kon¢ wanted to eat, he provided some
unique information. This concerned the circumcision of men and women in a hyena hole,
an initiation society called the Nyana that the Fulbe and Maniyaka controlled, and the
passing of the control of Nyana from the Maniyaka to the Loma. Kon¢ also provided the

only Maniyaka account of how God created the Manden.
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Alhaji Umar Komara

Recorder: Tim Geysbeek and Makula Mammadi Kromah
Place of Recording: Lassaou-Quegblama, Guinea

Date of Recording: 19 July 1992

Length: 27 lines

Number of story elements: 7

Form: Linear translation in English

Transcriber: Adama Talawole

Translators: Boakai Yamah, with Tim Geysbeek

Source: English translation in Appendix 7.24.

One weekend after Makula Mammadi and I went to Douama-Sobala, we traveled to
Lassaou to visit the man who hosted my wife, son and myself eight years earlier. One
man who we wanted to interview (Bolon Mori Kamara) was not in town, so Mammadi
introduced me to Layi Umar Komara. In addition to providing an oral tradition about the
Komara (Komala) which I did not have, Alhaji Umar spoke briefly about the taboo of the

Kamara being the leopard.

Jéke Kamara

Recorder: Tim Geysbeek and
Place of Recording: Daro, Guinea
Date of Recording: 23 July 1992

Length: 87 lines
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Number of story elements: 6
Form: Linear translation in English
Translator(s): Adama Talawole and Boakai Yamah, with Tim Geysbeek

Source: English translation is in Appendix 7.26.

One side-topic related to Foningama that I researched in Guinea was a ‘war’ that the
Loma and Maniya allegedly fought against the “Wono” or “Kono” who lived in the area
that encompass the current towns of Macenta and Voinjama.'® Adama Talawole, one of
our translation assistants, said that Jéeké Kamara from Daro had told him about the Kono,
so we boarded a taxi one afternoon and went to Daro. In addition to telling us about the
Kono, Jéke said that he was a descendant of Foningama’s son “Fanyala.” Jeke gave the
“Sélefu” or Sherif a prominent clerical role in the epic. He said that a Sherif helped
“Foningama” defeat “Misa,” and that Foningama gave him a wife. The speaker also
implied that Sherif was the person who made the hawk grab the hat from Foniggama’s
head. He said that the taboo of the Kamara was the leopard, and reported that people left

Musadu and went to Gbé, Kissi and Kpelle areas after the ‘division.’

Francis V. Jala Kamara

Recorder: Tim Geysbeek, Adama Talawole and Frank Kamara
Place of Recording: Daro, Guinea

Date of Recording: 23 July 1993

Length: 137 lines

1%Geysbeek 1994; 1995.
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Number of story elements: 12
Form: Linear transliteration in English which was narrated in English

Source: English translation in Appendix 7.27.

After we interviewed Jéké Kamara, Frank Kamara, Adama Talawole’s friend who was
present during the interview, said that his father could tell us some history. Frank
Kamara’s father, Francis V. Jala Kamara, was a refugee from Liberia who settled in Daro.
Francis Kamara said that “Foningama” was a warrior who came from the desert, and that
his warrior sons ‘divided’ into many different areas. He also said that “Zo Misa” “started
the Poro palaver” to make a distinction “between the children,” and told how a leopard
rose a human child who later became a chief. The folktale seems to be an
anthropomorphized account of how the Kamara acquired their leopard taboo and

Foningama became Musadu’s chief.

Alhaji Fomba Lanse Donzo

Recorder: Tim Geysbeek, Mammadi Oppong Sanoe, and Majongbé Mohammed Chéjan
Kromah

Place of Recording: Diakolidu, Guinea

Date of Recording: 26 July 1992

Length: 329 lines

Number of story elements: 22

Form: Linear translation in English

Transcriber: Ali Kromah
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Translators: Ali Kromah, with Bangali Kamara and Tim Geysbeek

Sources: Donzo n.d; English translation of the 1992 interview in Appendix 7.28.

After Mohammed Che¢jan Kromah and I traveled from Macenta to Diakolidu, Mammadi
Oppong Sanoe introduced us to one of his former instructors, Alhaji Fomba Lanse
Donzo. Alhaji Donzo told us that he was born in 1930, and that he met Yves Person in
Beyla in 1958.

While some of Alhaji Donzo’s information about the founding of “Misadu” is
fairly standard, several aspects of his interview are interesting. First, Donzo used some
information from unpublished documents. Two papers that he showed us were the
“Monographique de la Religion Administrative de Beyla” and a history of his family cited
above.'” Alhaji Donzo said that he wrote his family history to answer questions that
some people from Conakry had sent him. Some of the information in this piece is
original, but a few lines are also the same as a handwritten paper titled “Connaissance de
la Region Administrative de Beyla” that Professor Sidibé showed me in Kankan one year
later.""?

Mr. Donzo’s vocation as a teacher showed in his propensity to use dates more
than others. He said that Nionsamoridu was founded in 1215, that Musadu was
established more than 100 years ago, that Diakolidu was less than 100 years old, and that
the Koesia migrated to Beyla more than 1,100 years ago, and that women have not fought

with guns for more than 1,000 years. He wrote in his paper the Kromah founded

19App. 4.9.
191 copied four pages from Donzo’s paper by hand into my notebook, but did not have an
opportunity to photograph his paper or make copies.
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Diakolidu in 1640.

The speaker claimed, as another interviewee did, that Zo Musa Koma represented
three people: Zo who founded Misadu, Zo’s son Kdma, and Koma’s son Misa.'"" In fact,
the alhaji paused mid-way through the interview to consult his copy of the
“Monographique de la Religion Administrative de Beyla” to make sure that he said
names correctly. When he reached Zo Musa’s name, he read “Zo Misa Koné.” He then
corrected himself and said “Zo Musa Koma” (1. 242).'"? Alhaji Donzo echoed earlier
claims that the Kamara were once not permitted to sleep in Misadu, and said that “So
Misa Koma” left Musadu because he broke the law which stated that medicine could not
eat children or chickens.

Another unique contribution of Professor Donzo was his discussion about the
‘hosts’ and ‘strangers’ of Musadu. He listed Tumaningémeé, Zo Musa Koma, and Jufa
Kone as hosts, and Foningama, Fuomuo Dole and Nyana Misa Kromah as strangers. He
said that Nyana Musa became Tumaningéme’s jéli, but that Nyana Musa’s nyana drove
Tumaningeéme into the forest where he founded Diakolidu. Even though Donzo drew
these names and categories from the Beyla monograph, his discussion about the
relationship that transpired between the two Kromah has potential for explaining some of

Musadu’s early tensions and power struggles.

'""Sumaka Kromah 1986, App. 7.4c.

'"Mr. Donzo permitted me to take the “Monographique” that day. I photographed it that evening
and returned it the next day. One can enlarge 4" x 5" prints at 180% on a copy machine to make a good
copy. When I visited him the following December, he let Oppong and I take the document to N’Zerekore to
copy it with the condition that Oppong return it to him. I had not had my slides developed by December, so
did not know if the slides (that I would turn into prints) turned out.
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Alhaji Kabine Kromah

Recorders: (#1) Tim Geysbeek, Mammadi Oppong Sanoe, and Mohammed Chéjan
Kromah, (#2) Tim Geysbeek and Muhammed Oppong Sanoe

Place of Recording: Diakolidu, Guinea

Date of Recording: (#1) 27 July 1992, (#2) 7 December 1993

Length: (#1) 569 lines, (#2) 320 lines

Total number of story elements: 42

Form: Linear translations in English

Transcriber: (#1-2) Ansu Cissé

Translators: (#1) Faliku Sanoe, with Boakai Yamah and Tim Geysbeek, (#2) Faliku
Sanoe, with Tim Geysbeek

Sources: (#1) Appendix 7.29, (#2) Appendix 7.34

One day after visiting Layi Donzo, Oppong took us to interview his ‘grandfather’ Alhaji
Kabine Kromah under the veranda in his yard. Ansumana Kromabh the clan head, several
elders and many women and children gathered as Alhaji Kabine spoke. Alhaji Kabine
said that he was born in 1898, and that he was the second oldest man in the region.
Although old and physically frail, Alhaji Kromah’s mind was sharp; he orated the eighth
longest narrative (Figure 9). No one questioned or challenged what he said. We
interviewed Alhaji Kabine in 1992 and 1993. I conducted a second interview by mistake,
as I explain in the upcoming introduction about Alafd Koné.'"® There are minor additions

in the 1993 account, and no discrepancies in the material that he repeated twice.

"App. 7.31.

163



As a descendant of “Tumaningeme” who is widely acknowledged as one of the
first Maninka arrivals to Konya-Mani, Alhaji Kromah spoke about the situation that
precipitated “Misa’s” founding of “Misadu” and the symbiotic relationship that the
Maniyaka formed with the Kpelle and others before Islam became important. Layi
Kromah distinguished between Musa and Musa’s son “Koma” who later had the doo or
initiation association and left Musadu. He spoke about the Kromah’s migration from the
Manden, and narrated accounts about the attempts on Foningama’s life in Gbé and
Diemou. As a Kromah, the speaker also gave detailed explanations about Foningama’s
relationship to the Kromah, the conditions under which the chieftaincy was transferred
from Tumaningémé to Foningama, and the way that Foningama acquired the Kromah
leopard taboo. Mr. Kromah also hinted at an oath that the Dole made with the Kamara,
claimed that Foningama buried the nine sons that he sacrificed under the rock near the
mosque, and said that Jufa Koné separated from Zo Musa after the two were forced to
flee from Musadu because Kone did not want to participate in Zo Musa’s doo and be

scarified. Zo Musa settled in Zota, and Jufa Koné went on to Lola.

Mési Baba Dole

Recorder: Tim Geysbeek

Place of Recording: Musadu, Guinea

Date of Recording: (#1) 27 July 1992, (#2) 7-9 December 1993
Length: (#1) 9 pages, (#2) 2 pages

Total number of story elements: 24

Form: (#1) Interview format, (#2) notes
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Sources: (#1) Appendix 7.30, (#2) Appendix 8.3

I only visited Musadu for one afternoon on this trip because I had malaria. I still needed
to travel overland to Abidjan, and then make three connecting flights and one taxi ride
back to Nigeria to rejoin my family. I minimally hoped to renew my contacts with the
Dole family, express condolences for the passing away of Yaya Dole, and make
arrangements for future interviews.

When Oppong Sanoe and I reached town, we introduced ourselves to some men
who were sitting on a bench near the road. They directed us to the Dole yard where I
found Yaya Dole’s wife Mési Sanoe who cooked for us in 1986. I also met Yaya Dole’s
son Baba who had returned to Musadu from Monrovia because of the war. Baba gave us a
tour of Musadu, and I taped what he said along the way. Baba escorted us out of town,
and we said good-bye to some of the men who were still sitting on the roadside bench. I
told them that I wanted to return the following year and record some interviews. I ended
up interviewing one of these men when I returned in December 1993, and took notes of
some things that Baba told me.

When Baba Dole walked me through Musadu in 1992, he showed me the Donzo
quarter where Musa reportedly made his first home and shot animals that came out of the
forest (Figure 33). Dole supported earlier reports that a Kané cleric destroyed Zo Musa’s
sheep horn, and that the Kamara were not permitted to settle in Musadu. He also told
some stories that I had not heard. One was about the jina of Musadu that used to

circumcise small children.
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Figure 22 Road leading to the main mosque, Musadu, 1992

Baba Dole confused Zo Musa with Foniggama when I returned to Musadu a year
later. This was the only time that he talked about the Kamara ancestor. On this occasion,
Baba narrated some helpful information about his clan’s history, Doofatini, and the

geographical, faunae and vegetation history of the area.

Alifa Koneé

Recorders: Tim Geysbeek, Muhammed Oppong Sanoe and Majongbé Muhammed
Chejan Kromah

Place of Recording: Beyla, Guinea

Date of Recording: 28 July 1992

Length: 470 lines

Number of story elements: 16
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Form: Linear translation in English
Translators: Faliku Sanoe, with Tim Geysbeek

Source: English translation in Appendix 7.31.

We went to Beyla the following afternoon to interview Alafa Koné. Traditionists claim
that Beyla is one of the ‘five towns of Konya,” and seem to be nearly as old as Musadu. I
wanted to record at least one oral tradition from Beyla. We first visited a Bérété elder
whom Oppong knew. The elder was sick, so we eventually went to see Alafa Koné. Alafa
Koneé contributed a new episode to the story of Musadu’s founding. He said that a fire
was lit to a white cloth that was wrapped around a stick, and the fire was taken from
Kalala to Chéwa and finally to “Misadu.” Musadu was built after the land was burned.
Mr. Koné then told the common story about how Musa moved to the Dion to fish and
founded Musadu. When Musa’s medicine started to create too much unrest, “Fépgama”
contacted a cleric. This cleric put a message in the mouth of a crocodile, and the crocodile
swam upstream where the message was delivered to a Kané¢. The Kané returned to
Musadu and evidently made the ingredients that destroyed Musa’s medicine. Musa went
and settled in Zota.

Unfortunately, I made two mistakes that are inexcusable for anyone conducting
dissertation research. First, I did not make a copy of the interview before we started the
translation. During the translation process, one of my assistants mistakenly erased three
minutes and forty seconds of the portion of the tape that probably explains how a Kané
cleric destroyed Zo Musa’s talisman and Zo Musa left Musadu. Second, and more

unforgivable, was that I relied on my memory instead of making a note of which
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interview was partially erased. I though that we erased part of Alhaji Kabine Kromah’s
interview when we returned to Guinea in 1993, so that is why I interviewed him the
second time. I thus missed my only opportunity to re-interview Koné because he died in

1993.

Alhaji Makula Mammadi Kamara, Moliké Sidibé and Blaima Toligh¢ Kamara
Recorder: Tim Geysbeek and Blaima Toligbé Kamara

Place of Recording: Kankan, Guinea

Date of Recording: 2 December 1993

Length: 284 lines

Number of story elements: Alhaji Kamara - 2, Sidibé - 57, Blaima Toligbé¢ Kamara - 2
Form: Linear translation in English

Transcriber: Ansu Cissé

Translators: Faliku Sanoe, with Tim Geysbeek

Source: English translation in Appendix 7.33.

I returned to Guinea at the end of 1993 and conducted two interviews with the Damaro
Kamara of Kankan. As [ explained above, I recorded the first interview with Moliké
Sidibé one day earlier. In this instance, | wanted Alhaji Makula Mammadi Kamara to
speak, but he left shortly after he said that the Kamara immigrated from Sibi. Blaima
Toligbé Kamara was a mechanic who had worked in Monrovia, and assisted as my
translator both times. Blaima was also informed about this history, so he contributed to

the discussion. Blaima Kamara and Moliké Sidibé talked about the relationship between
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traditional Manding religion and Islam. Sidibé spoke as well about the Kamara’s leopard
taboo and the origins of the Kamara and Kromah. He claimed that the Kamara were the

first Maninka clan.

Alhaji Bintu Ibrahim Béété

Recorder: Tim Geysbeek and Mési Baba Dole
Place of Recording: Musadu, Guinea

Date of Recording: 9 December 1993

Length: 344 lines

Number of story elements: 33

Form: Linear translation in English
Transcriber: Faliku Sanoe

Translators: Faliku Sanoe, with Tim Geysbeek

Source: English translation in Appendix 7.35

I arrived in Musadu a few days after leaving Kankan and met Baba Dole again. The first
person whom Baba took me to interview was Alhaji Bintu Ibrahima Béété (Bereté). Yaya
Dole mentioned, in his 1986 interview, that Alhaji Béété was one of his friends.''* The
similarity in some of the information in the two accounts is a testimonial to their
friendship and the stories that they shared. Alhaji Béété was also the third imam of the
Musadu mosque, and imam who had come to our house one morning after the first

prayers and blessed us.

"App. 7.8.
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As a religious leader of Musadu, Alhaji Béété offered some details about the epic
that are generally not known or at least not spoken of by those not from the area. He
voiced an earlier story that the town hear Nélekolo creek at Musadu’s current northern
edge was named Dolela in honor of “Fuomuo Dole” after Foningama said that
Tumaningémé should be chief.'"® Their slave, “Zo Misa Koma,” subsequently founded
“Misadu.” Zo Musa eventually fled because the new Muslim religion that the clerics
introduced was too strong for his koma or the Koma society that he led. Béété also said
that Foningama executed four of his sons for breaking a law while he was chief and
buried their heads under a rock. This may be the same rock near the mosque about which
people always refer, but the speaker did not make this connection. After Foningama left
Musadu, Tumaningéme became the mansa and Foningama’s descendants were instructed
to protect Musadu.

According to Alhaji Béété, all of the /asiliya or ‘binding relationships’ in the area
were made in Musadu. Béété’s statement supports those who claim that many of the
relationships between lineages, clans, and ethnic groups in Konya-Mani can be traced to

some event that is related to the founding of Musadu or events that occurred thereafter.

Bintu Mammadi Donzo and Miameé Morifin Dole
Recorder: Tim Geysbeek and Mési Baba Dole

Place of Recording: Musadu, Guinea

Date of Recording: 9 December 1993

Length: Donzo - 89 lines, Dole - 4 lines

''Ch. 4.
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Number of story elements: Donzo - 19, Dole - 1

Form: Linear translation in English

Transcriber: Bangali Kamara

Translators: Bangali Kamara and Faliku Sanoe, with Amara Dole and Tim Geysbeek

Source: English translation in Appendix 7.36.

At Baba’s suggestion, we also interviewed Bintu Mammadi Donzo (Fofana). Baba’s
father’s brother Mami Morifin Dole was visiting Mr. Donzo, so he also contributed. Like
the other speakers from Musadu, Mr. Donzo was most conversant with the earlier aspects
of the story that concerned Musa. Most unique was his description of how people placed
offerings at the front of a cave at Koniyaba Mountain near Musadu. He said that the rock
that covered the cave’s entrance opened if it accepted the offering, and remained closed if
it did not. Dole added that Musadu’s founder Musa died in Musadu, and that his

descendants were the ones who migrated into the forest.

Wata Mammadi Kamara

Place of Recording: unknown, tape purchased in Monrovia on September 18, 1992
Date of Recording: unknown

Length: 920 lines

Number of story elements: 109

Form: Linear translation in English

Transcriber: Kéléti Fofana

Translators: Faliku Sanoe, Bangali Kamara, and Boakai Yamah, with Ansu Cissé and

171



Tim Geysbeek

Source: English translation in Appendix 7.38.

Amara Cissé found this tape for me in Monrovia in 1992. It is difficult to determine
authorship, date, place and situation when one acquires tapes in this manner. Fortunately,
the speaker stated his full name early in this story. The problem with this tape is that I
apparently did not ship a copy to the States when I was in Monrovia as I did with all of
the others. When I later went to check the translation in Michigan, I discovered that the
tape labeled “Wata Mammadi Kamara” was the identical to one of the Vase Kamala
variants that I had purchased. Though I do not understand how this happened, I am certain
that Wata Mammadi Kamara is the speaker, not Vase Kamala.

Wata Mammadi’s interview ranks second in the highest number of episodes after
Vase Kamala. This is partly because much of Wata Mammadi’s story is similar to Vase
Kamala’s.'"® While there is agreement between most of the episodes, there are some
notable differences. Wata Mammadi stressed different aspects of the stories about the
Kamara in the Manden and their southern dispersion, and he claimed that the Ki¢le,
Fofana, Cissé and Dukule were the clerics who blessed Foningama’s ‘sacrifice of one
thousand.” This version also shows Fonigama giving the banana seeds to these clerics -
not to the Sware who Kamala consistently identified, and is similar to Kéwulén Kamara’s
account.''” Kéwulén Kamara lived in Kuankan. Wata Mammadi hinted that he was from
the Kuankan area, and spoke a western dialect of Maniyaka called Buseka that is centered

in Kuankan. Vase Kamala spoke Kalagbaka, the dialect of Maniyaka that is prominent in

"°App. 7.6.
"App. 7.5.
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Fombadu in the Kalagba region.

“Connaissance de la Region Administratie de Beyla”

No date, place or name accompanies this nicely handwritten report that I acquired in
Kankan in 1993. The report comprises information about the founding of Beyla and
Diakolidu, a description of the Kamara migrations based on the Beyla monograph,
nineteenth century events related to Samori and the French, and information about the
organization of Beyla province up to 1958.''® One paragraph explains how the Kromah
migrated from the Manden to Beyla, and states that the Kromah were the ones who drove

the Kpelle from Diakolidu.

Vai sources

Most Vai claim that their ancestors immigrated from the north through the land
that covers the current borders Liberia and Sierra Leone. However, a genre of Vai
traditions claim that one group of Vai, led by the Fahnbulleh and Kiatamba, came from
“Mani” or Musadu more from the east.'”” Some accounts hint or state that this move was
precipitated after one or more sons of Musadu’s “king” broke a law. This link to Musadu
and breaking of laws by Musadu’s royalty resemble, to some degree, Maniyaka
descriptions of Foningama'’s sons breaking the laws of Musadu and deserve to be

evaluated in this context.

SApp. 4.8.
"""Holsoe 1974.
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Sigismund W. Koelle

Narrator: unknown

Recorder: Sigismund Wilhelm Koelle

Place of Recording: Freetown, Sierra Leone

Date of Recording: 1849-1851

Length: (#1) 1 typed paragraph; (#2) 3 typed pages
Number of story elements: 5 total

Form: English prose

Sources: Koelle, S.W. 1849a:; 1854a/1968:ii-v,11.

Sigismund Wilhelm Koelle was the noted missionary linguist of the Church Missionary
Society who worked in West Africa for five years. Koelle started to study Vai while
living in Freetown in 1848. He visited Cape Mount in 1849, and lived in the Galllinas for
a few months until 1851.'* Koelle published a “narrative” of his “expedition into the Vy
country” in 1849. In 1854, he published his grammar and vocabulary of Vai, and the
monumental Polyglotta Africana which compared the vocabularies of several African
languages. In these first two works, Koelle recorded some oral traditions that he

12! Koelle did not name Musadu or mention the breaking of laws. He did,

collected.
however, claim that “two brothers, Fabule and Kiatamba,” left “Mani country” and
“conquered part of the coast... some centuries ago.” A later Vai source equated “Mani”

with Musadu.'*

'2Hair 1963.
21K oelle 1849; 1854a.
128 mith 1893 (infra.).

174



H. C. Creswick

Narrator: “an old chief”
Recorder: H.C. Creswick
Place of Recording: Galllinas
Date of Recording: mid-1860s
Length: 3 typed pages
Number of story elements: 9
Form: English prose

Source: Creswick 1868:354-357,360

In 1867, H.C. Creswick sailed from Liberia to England and presented a paper before the
Ethnological Society of London about his “life amongst the Veys.”'?* Creswick read a
“legend... from the mouth of an old chief” that was translated into English. According to
this account, “Faibule and Kiatambah,” two sons of the *“king” who lived far to the east in
“Mani country,” broke some laws that demanded the death penalty. The king, however,
only banished his sons from the land, so they fought their way to the coast. Creswick
speculated that the men left “Mani country” about two and one-half centuries earlier.
Creswick connected his stories with the ones that Koelle collected, but wrote that Koelle
did not hear (or at least did not record) the account that explained why the kings two sons

left Mani.

'"2This is Henry Charles Creswick from London who received a concession from the Liberian
government in 1878 to build a railroad from Monrovia to “Musardoo.” Several sources from the late-1870s
spell this person’s name Creswick, not Creswick (e.g., “The Railway Scheme™ 1878:81).
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Ezekiel E. Smith

Narrator: unknown

Recorder: E.E. Smith

Place of Recording: Liberia
Date of Recording: early 1890s
Length: half typed paragraph
Number of story elements: 7
Form: English prose

Source: Smith 1893

The United States Minister to Liberia, Ezekiel E. Smith, claimed that the Vey were
descendants of the son of the king of “Masadu” who fled with his father’s help after he
broke a law. This is another version of the stories that Creswick and Koelle published.
Smith identified “Mani” of the previous Vai accounts with “Masadu” or Musadu. He thus

linked the breaking of the law to Musadu, but did not name Fahnbulleh or Kiatamba.

Ernest Lyon

Narrators: “a number of aged chiefs and scholars”
Recorder: E. Lyon

Place of Recording: Vonzua (Vanwah), Liberia
Date of Recording: January 1906

Length: one-half handwritten page

Number of story elements: 2
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Form: English prose

Source: Lyon 1906

Thirteen years later, the American Consulate to Liberia, Ernest Lyon, toured Cape Mount.
He included a three paragraph description about the origin of the Vey in his report to U.S.
Assistant Secretary of State Robert Bacon. Lyon collected this information from “the
elder statesmen” during a “great feast” at the Vai “capital” of Vonzua. According to
Lyon’s report of this meeting, the Vai came from a contingent of warriors who “split
from” their fellow “Mandingo” at “Musahdu.” “Fahnbooreh, Caretambeh, and Malinga”
led this “rebellious crowd” to the coast “more than three hundred years ago.” Lyon did
not specifically say that Fahnbulleh and Kitamba broke a law, but the fact that the Vai
elders said that their own ancestors were rebellious indicates that they did something

wrong.

Momolu Massaquoi

Narrator: not identified

Recorder: Momolu Massaquoi

Place of Recording: Gallinas, Liberia
Date of Recording: pre-1911

Length: 2.5 typed pages

Number of story elements: 5

Form: English prose

Source: Massaquoi 1911:560-462
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The next author was Momolu Massaquoi, the famous Liberian diplomat, politician, and
writer who lived from 1870-1938. Massaquoi wrote about the origins of the Vai in an
article that he published about the Vai and their system of writing in 1911. He submitted
the article from Sierra Leone at the end of a long stay in the British colony. Massaquoi’s
Vai kinsfolk had forced him to flee from the Gallinas five years earlier where he had been
enthroned as the ruler of the Vai.'** Massaquoi wrote that the Vey migrated from “Mani
country” or “the great plain from Tuba to Musardu and beyond.” The first people who
traveled from Mani to the coast were hunters who returned with glowing reports of the
land and salt. Later, “a distinguished prince named Kamara” from Mani led “the grand
march to the West.” They first went where the “Konnoh” or Kono lived, and then broke
south for the ocean. Other leaders who migrated to the coast and who might have been
“greater than the Kamara” were the ancestors of the “Fanbule” and “Kia-Tamba.”
Massaquoi emphasized the Kamara element in these migration traditions and recognized
the importance of the Fahnbulleh, Kiatamba, and others, but did not speak of any laws

being broken.

Esu Buji

Narrator: unknown

Recorder: Esu Buji

Place of Recording: Liberia

Date of Recording: 1911 or earlier

Length: about 800 words

"*Smyke 1983.
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Number of story elements: 5
Form: English prose

Source: Buji 1911:43

In the same year that Massaquoi’s article was published, Esu Buji wrote an article in the
Sierra Leonian press where he partly answered the question - “Who are the Veis?” Buji
wrote that “Fa-bu-le” and “Kiatamba” came from the east to about Timbuktu. In Buji’s
estimation, Fahnbulleh and Kiatamba represented “two rival dynasties” who broke from
the “original stock™ and respectively settled in Jaiaro and Wakoro on either side of the

Sierra Leone and Liberian border.

George W. Ellis

Narrators: “numerous chiefs”
Recorder: George Ellis

Place of Recording: “Vai country”
Date of Recording: before 1913
Length: about 100 words

Number of story elements: 4
Form: English prose

Source: Ellis 1913:169-170; <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>