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Abstract 

Irrespective of the genre, music has long been an art of communication. Among other things, love 

and intimate relationships are significant themes in the lyrics of many songs. However, the dynamics 

of these themes differ across societies and cultures. This paper focuses on the Ghanaian hiplife song 

Pimpinaa. From a qualitative research perspective, we used a thematic approach to analyse the song's 

lyrics. Drawing on the symbolic interactionist framework, we discuss four thematic areas – marriage 

as a better option to concubinage, family consent and involvement as prerequisites to marriage, the 

Christianisation and Westernisation of marriage, and the emphasis on the chastity of Ghanaian 

women – all of which are social realities in Ghana. We relate these themes to relevant literature to 

demonstrate how they play out in the Ghanaian socio-cultural context. We conclude that, although 

Pimpinaa was probably intended primarily for entertainment, it is also a sociological enterprise and a 

symbolic archive of social norms, as it seeks to uncover aspects of social interaction patterns in 

Ghana. Specifically, it addresses the institutions of marriage and family, which are fundamental in 

society. 
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Introduction 

Like many other art forms, music has long served as a conduit for communicating social issues and 

transmitting culture across societies. For example, hip hop has been a tool for political discourse, 

largely among African American youth, who often use it to call for social action (Akpan, 2016; 

Rabaka, 2012; Stapleton, 1998; Stewart, 2005). Similarly, genres such as rap and reggae have long 

been used to communicate social and cultural issues (Harrison, 2008; Prahlad, 2001). In Africa, 

people have traditionally communicated social life through folk songs (Jones, 1953). These songs 

range from lullabies to war, ceremonial, marriage, moral, recreational, and funeral songs. Many have 

argued that these songs are an important tool for education and for preserving a society’s heritage 

(Kanu, 2019), and Ghana is no exception. 

Over the years, however, new forms of music such as hiplife, highlife, and dancehall have emerged, 

many of which convey messages similar to those in Ghanaian traditional or folk songs. Highlife, a 

blend of traditional Akan rhythms and melodies, often focuses on issues such as marriage and 

divorce, love affairs, inheritance, witchcraft, and death (Asante-Darko & van der Geest, 2023, pp. 

243-244). Love and marriage are common themes in many Ghanaian songs, irrespective of genre. 

These themes almost invariably relate to the social institutions of marriage and the family. This is 

likely because these institutions make up a large part of social life. Cultures around the world have 

distinct values, norms, and practices that people use to navigate these issues. While debates persist 

about the universality of romantic partnerships (Gottschall & Nordlund, 2006), many argue that they 

are widespread, though societies govern them by different social principles (Dyson-Hudson & 

Meekers, 1996; Karandashev, 2021; Patico, 2010). 

  

Ampofo and Asiedu (2012) argue that Ghanaian love-themed songs, particularly highlife music, 

portray women negatively, often depicting them as passive lovers, manipulative, and fickle-minded. 

Asante-Darko and van der Geest (2023) likewise contend that highlife songs about marriage and love 

affairs often imply male dominance over women. Arko-Achemfuor (2017), by contrast, uses Kojo 

Antwi’s songs to conclude that love- and marriage-themed highlife songs educate people about the 

challenges that come with love affairs and marriages, which couples should be aware of. 

Since the hiplife genre emerged on the Ghanaian music scene, it has attracted scholarly attention 

(Akrong, 2012; Oduro-Frimpong, 2009; Salm & Falola, 2000; Shipley, 2009). Despite the growing 

body of work on this Ghanaian popular music, however, limited attention has been paid to how it 

articulates sociological constructions of marriage and love. Unlike highlife, hiplife does not focus on 

projecting love and marriage. This paper's burden, therefore, is to deconstruct notions of love and 

marriage as they are conceptualised in Ghanaian hiplife songs, which, among other things, serve as 

symbolic archives of social norms. Pimpinaa was selected for this analysis. 

About Pimpinaa – The Unit of Analysis 

Hiplife is a music genre that combines North American rap and Ghanaian highlife, with connections 

to Jamaican ragga. Reggie Rockstone (known in private life as Reginald Osei), a prominent 

Ghanaian musician, pioneered the genre in 1995. He explained hip-hop as a combination of the ‘hip’ 

from hip-hop and ‘life’ from highlife (Boateng, 2009; Collins, 2005, 2007). Shipley (2009, p. 631) 

explains that “hiplife music in Accra, Ghana combines hip hop sampling, scratching, and rap 

lyricism with older forms of highlife popular music, traditional storytelling, and formal proverbial 

oratory”. Oduro-Frimpong (2009) further adds that the hiplife concept includes adopting the 

mannerisms and dressing of American rap artists. 
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Pimpinaa is a hiplife song released in 2015 by Michael Elliot Kwabena Okyere Darko, one of 

Ghana’s finest hiplife musicians, known by his stage name, Obrafour. Obrafour is an Akan word 

meaning executioner. Executioners have historically been part of the chieftaincy architecture in 

Ghanaian traditional societies, although their role has been greatly diminished in modern-day 

chieftaincy. He featured highlife musician Bisa Kdei in this song. 

Semantically, pimpinaa is best described as a nonsense word, implying it has no meaning in itself 

(Okpewho, 1992). In his analysis of Ghanaian children’s play songs as a genre of African oral 

literature, Addo (2022, p. 2) explains that pimpinaa has long been a children’s oral play song in 

Ghana and can be understood as a corrupted rendition of Akan children imitating the call of 

grandparents: Minanaa (my grandchild), to which they respond Nanaa (yes, grandmother or yes, 

grandfather). The term pimpinaa is also used in traditional Ghanaian oral storytelling (Nweke et al., 

2024; Kwarteng, 2025). 

In the song under review, pimpinaa appears to be used to rhyme with mpena (an Akan word for lover 

or concubine) and Abena (an Akan name for females born on a Tuesday). The song’s general theme 

is love and marriage. The artist expresses his desire to move from a mere romantic relationship to 

marriage, which he presents as a more socially accepted institution. In doing so, he compares the two 

forms of domestic partnership. The song is mostly in Twi (an Akan dialect), with some English 

words and phrases. 

For this study, the song is treated as a cultural text, selected for in-depth analysis, not a universal 

claim about all hiplife songs. 

Methods and Analytical Perspective 

This paper relied on a single song rather than multiple songs to prioritise depth over breadth, 

consistent with qualitative enquiry. The analysis used a qualitative approach. Researchers adopted a 

thematic analysis of the text. The process began with familiarisation with the song lyrics. Both the 

original and translated lyrics were thoroughly studied. A professional linguist from the Linguistics 

Department of the University of Ghana translated the lyrics from Twi to English. Although both 

researchers are Twi speakers, the lyrics were professionally translated to compare our understanding 

and avoid misinterpretation as much as possible. The English renderings used in the analysis are 

derived from these expert translations. 

The first level of coding was then conducted. At this stage, initial codes were generated from 

portions of the lyrics that we found to speak directly about marriage or romantic partnerships. The 

first level of coding was performed separately by the researchers. This step was taken to optimise 

intercoder reliability. Although some researchers argue that intercoder reliability can be skipped in 

qualitative enquiry, there is also evidence that it can improve the trustworthiness and overall rigour 

of analysis (O’Connor & Joffe, 2020). Researchers found this step useful, as by the end of this 

exercise the song lyrics had been categorised into consistent, meaningful codes. 

The individual codes were then compared to generate the themes. The comparisons revealed no 

significant differences that needed reconciliation. At this stage, we looked for patterns in the codes. 

These patterned codes subsequently became the themes around which discussions and analyses were 

conducted. 

This study is framed by Symbolic Interactionism. This micro-sociological theory is also relevant to 

communication studies. Its basic tenet is that social processes enter people’s everyday lives and 

influence their behaviour through the meanings or interpretations of words, symbols, and language 

(Puplampu, 2024). In the context of this study, music and its lyrics are a form of interaction based on 
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the meanings attached to them. In other words, lyrics are communicative symbols. In interaction, 

symbols can be small gestures or more comprehensive forms of communication (Kotarba, 2014, p. 

419). Therefore, the language of music symbolically carries messages about social life and processes. 

Consequently, songs mirror society and reflect patterns of social interaction. 

From this perspective, Pimpinaa communicates the concepts of love and marriage in Ghanaian 

society. The analysis unearths the meanings attached to the words, phrases, and expressions in the 

song. The ensuing sections discuss the themes in relation to relevant literature. 

Discussion 

Marriage is a Better Option Than a Concubinage 

The first subject for discussion is the comparison between marriage and concubinage, which the 

singer makes throughout the song. The opening verse of the song, which is also a refrain, goes as 

follows: 

Pimpinaa mpena, mma yɛnntwe mpena Abena 

(Pimpinaa mpenaa, let us avoid concubinage, Abena) 

Maabena, mepɛsɛ me ne wo tena 

(Maabena, I want to live with you) 

In this refrain, the artist conveys his central message, namely that he prefers marriage to 

concubinage. The refrain raises the question of why the singer emphasises avoiding concubinage. 

Concubinage, as Stevenson (2013) explains, denotes sustained sexual contact or a relationship 

between two people, and takes many forms. Most are essentially sexual in nature. Others could be 

described as ‘living together apart’, where the couple lives separately but maintains consistent 

reciprocal responsibilities towards each other, similar to a married couple (Duncan et al., 2014; 

Levin, 2011). Cohabitation is yet another form of concubinage, involving couples living together in 

the same space and conducting themselves as married (Brown, 2003; Brown et al., 2017; Sassler, 

2004; Obeng-Hinneh, 2024). In whichever form it takes, sexual relationships before and outside 

marriage have historically been frowned upon in many parts of the Western world (Levin, 2011) and 

in most African societies (Alo & Akinde, 2010; Van der Geugten, 2013; Obeng-Hinneh & Kpoor, 

2022). Indeed, in many West African societies, such as Ghana, sexual intercourse before puberty 

rites is deemed taboo (Amponsah, 1974; Van der Geugten, 2013). 

Against this background, marriage in Ghana has long been regarded as a socially sanctioned form of 

sexual relationship. Over the years, however, this value has been compromised in many ways, with 

some societies even abandoning puberty rites, which were often a prelude to marriage ceremonies. 

Nevertheless, marriage remains highly valued and is considered the most appropriate route to family 

formation among many Ghanaians. However, concubinage has consequences for the couple 

involved. These include pressures from families, religious groups, and even friends for couples to 

transition to marriage. Intimate partner abuse, especially against women, is another common feature 

of such informal sexual relationships. This is often because the women involved lack the social 

support of both their families and their partners to intervene in cases of domestic violence, as is often 

the case in marriages (Obeng-Hinneh & Kpoor, 2022). 

Concubinage has implications not only for couples but also for children born into it. In Ghanaian 

tradition, fathers name their children. However, in many patrilineal societies, being married to the 

child(ren)'s mother is an important prerequisite for naming them. Without marriage rites, a man may 
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be denied the right to name his children. This is common among the Krobo in Ghana's Eastern 

Region, where children born outside marriage are named by their maternal grandfather rather than 

their biological father (Langmagne et al., 2018). 

Although concubinage may involve the couple living together, Obrafour still uses the phrase “I want 

to live with you” to represent marriage. This suggests that, in Ghanaian society, the meanings 

attached to living with someone differ, particularly in romantic relationships. From the symbolic 

interactionist perspective, the contextual meanings assigned to ‘I want to live with you’ have 

implications for societal reactions to the domestic partnership in question. When interpreted as 

concubinage, it may attract social disapproval. When understood as marriage, it receives social 

recognition and acceptance. In this case, the singer uses the latter. 

Aside from the refrain, Obrafour espouses marriage as a better option than concubinage differently in 

other parts of the song. For instance, he sings: 

mempɛ mpenatwe, ɛnyɛ anumuoyam hyɛ 

(I dislike concubinage, for it is not honourable.) 

Concubinage is considered dishonourable because there is some level of stigma attached to women 

in such relationships. This stems from the general assumption that such women allow themselves to 

be taken freely by their partners without performing marriage rites (Obeng-Hinneh, 2019; Obeng-

Hinneh & Kpoor, 2022). According to Nukunya (2016), it is the payment of bridewealth that gives a 

man rights to a woman’s sexual, reproductive and domestic services, and most families look forward 

to giving their daughters’ hands in marriage under this tradition. This could explain why the singer 

subsequently adds that: 

memma wonfiri wofie mmɛda awoshia, 

(I won’t admit you for a sleepover) 

ɛba saa a amammerɛ manni so 

(This is a contravention of our custom). 

These lines reflect the reality that, irrespective of ethnic group, Ghanaian traditions and customs 

abhor premarital sexual unions. Marriage, the formal union between a man and a woman, is 

encouraged. One key argument in Meischer's (2005) study of masculinities in Ghana is that 

marriage, not necessarily age, is an important marker of adulthood and responsibility. Obidoa et al. 

(2019) reached a similar conclusion in their study of markers of emerging adulthood in Ghana and 

Nigeria. 

Family Consent and Involvement as Prerequisites for Marriage 

Wosɛ awareɛ nti fa me kɔ fie kohu w’abusua 

(You deserve to be married, so take me home to meet your family) 

Menyɛ wo ho adeɛ, 

(Let me perform traditional marriage rites) 

menhyɛ wo sika kɔkɔɔ pɛtia 

(and put a gold ring on your finger) 

As in most parts of Africa, marriage in Ghana has always been a family and societal affair. Although 

marriage is primarily a union between spouses, it is also an alliance between the families of the 
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https://creativecommons.org/licenses/by-nc/4.0/


Journal of Communications, Media and Society (JOCMAS)   |   Vol. 11 No. 1 [2026]                       ISSN: 3134-5484 [online] 

 

 

 Creative Commons Attribution–NonCommercial 4.0 International License  |  6   |   DOI: 10.63772/jocmas.v11n1.2 

 

spouses. Of the three forms of marriage in Ghana (Customary, Ordinance, and Mohammedan), 

customary marriage is the oldest and most enduring. Customary marriage is a negotiation 

culminating in a contract between the families of the couple. Generally, a prospective bride’s family 

tells her partner’s family what they must present in exchange for their daughter’s hand in marriage. 

Therefore, the marriage ceremony brings the two families together. Family is so important that 

customary marriage rites can be performed in the couple’s absence, and the marriage remains valid 

once the families are present and accept the marriage payments. 

Unlike the traditional marriage ceremony, which involves several family members, marriage by 

ordinance requires only two witnesses, one from each partner. Traditional marriage is not a 

prerequisite for an ordinance marriage, as both are legitimate forms of marriage. Notwithstanding, it 

is common practice in Ghana to have a traditional marriage before a white wedding, which may be 

held in a church or other registered places. Although particularly young middle-class people like the 

idea of white weddings, abandoning the traditional marriage altogether is often not an option. This 

has been the case since the introduction of ordinance marriage, whereby couples who chose 

ordinance marriage over traditional marriage were not recognised by their families as married 

couples (Awusabo-Asare, 1990). 

In the above stanza, the singer alludes to traditional marriage rites as the first and most important 

form of marriage. This ties in with the earlier point about the need to uphold traditional marriage 

rites and principles. 

In symbolic interactionist terms, take me home to meet your family’ is a symbolic performance of 

legitimacy and honour. Here, the respective families are officially involved in the union and 

recognise it as legitimate. Legitimacy and honour are also symbolised by ‘putting a gold ring on your 

finger’. While rings generally symbolise marital commitment, a gold ring also connotes a deep sense 

of value and honour placed not only on the bride but also on the marriage. 

The Christianisation and Westernisation of Marriage in Ghana 

Closely related to the discussion of the importance of traditional marriage is the Christianisation and 

Westernisation of marriage in Ghana. While the song projects traditional marriage, it also brings to 

the fore the ways in which marriage in Ghana has been Christianised and Westernised. Immediately 

after singing about the need to see his lover’s family to perform traditional marriage rites, he adds the 

following: 

Mede kawa si so a, 

(When I put a ring on it) 

yɛkɔ sen-sign na me din da wo so a, 

(and we go to sign a marriage certificate, and you take my name) 

Menya ɔsɔfo pɔn bi behyira so a, 

(and I get a renowned reverend minister to bless our marriage) 

ɛno ansa na mehunu sɛ wo dɔ no abɔ ntoa, 

(Then I would realise that your love has become a complete reality) 

There is much to unpack here. The first point concerns the inclusion of a ring. Historically, items 

presented by a groom to his bride’s family for customary marriage in Ghana did not include a ring. A 

ring has not been a status symbol for engagement or marriage, as it is in many Western societies. 

Among the Akan, for example, a groom could choose to include a gold ring in the marriage items, 
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depending on his financial capacity. However, this was often not a requirement and was not a 

significant item (Kyei, 1992). If a ring was included in the marriage items, the bride wore it not as a 

symbol of marriage but simply as an accessory. 

In contemporary Ghana, however, rings have become central to marriage, both traditional and 

ordinance (Frost & Dodoo, 2010). This is a Western practice. While modern-day traditional marriage 

lists given to grooms by their partners’ families would most likely include a ring, ministers 

officiating weddings also often ask the couple for their rings, which are described as the seal of the 

marriage. Thus, it has become commonplace for Ghanaian married women to wear two rings: one 

during traditional marriage ceremonies and the other at a ‘white’ wedding. Worae et al. (2019) 

studied the perspectives of female students at the Kwame Nkrumah University of Science and 

Technology on ‘white’ weddings. They found that participants considered wearing a ring significant. 

This shows how the socio-cultural symbolism of rings has evolved in Ghana over the years. They 

have become a way of communicating marital status and legitimacy in intimate relationships. 

There is also mention of signing a marriage certificate and having a priest bless the union. Before 

contact with the West, specifically Christian missionaries and colonial authorities, there were no 

marriage certificates, as there was no formal education. The presence of family and friends at 

traditional marriage ceremonies served as witnesses to the marriage contract. Marriage in present-

day Ghana is governed by the Acts. The Marriage Act 1884-1985, first introduced by the colonial 

authorities, stipulates the three forms of marriage in Ghana. Ordinance marriage is regulated by the 

Marriage Ordinance (CAP 127), Customary Marriage by the Customary Marriage and Divorce 

Registration Law 1985 (PNDCL 112), and Mohammedan Marriage by the Marriage of 

Mohammedans (CAP 129). These laws provide an avenue for couples to register their marriages by 

signing a marriage certificate. Although registration is expected, many who enter into customary 

marriages do not go through the process. Registering and signing marriage certificates is more 

common with ordinance marriages, which, until recent times, typically took place at the Registrar-

General’s or in registered churches and were officiated by a priest. Nowadays, other venues such as 

gardens and beaches have become the preference for middle-class people (Obeng-Hinneh, 2024). 

Here again, the symbolism of the marriage certificate is demonstrated. A marriage relationship may 

be poor, but once there is a certificate, the implication is that the marriage exists and is valid. 

The combination of traditional marriage rites and ‘white’ weddings has become a norm in Ghana. 

Unfortunately, many believe that the latter, which some describe as a ‘blessing’, is necessary for a 

marriage to be complete. This situation partly stems from the beliefs and teachings of many Christian 

denominations. Many of these churches do not consider traditional marriage complete or sufficient. 

For example, in the Roman Catholic Church, marriage is considered a sacrament. Marriage here 

means the church ceremony. Other Pentecostal and charismatic churches hold similar views. In these 

churches, a couple who lives together as married after the traditional marriage may be considered to 

be indulging in concubinage (Amanor, 2012). The complexities of our socio-cultural realities, shaped 

by social change and factors like religion, have created this situation. Thus, when the singer talks 

about signing a marriage certificate and having a priest bless the union, he is confirming this reality. 

When he concludes the verse by saying, “… that is when I would realise that your love has become a 

complete reality”, he again emphasises the belief that, after seeing his lover’s family perform 

customary rites to satisfy tradition, things would only be complete when a ‘blessing’ takes place. 

The verse under review also mentions the woman taking on the man’s (sur)name. According to 

Erickson (2014), the titles ‘Mrs.’ and ‘Miss’, which are widely used to address women, are both 

abbreviated forms of ‘mistress’. He further explains that ‘Mrs.’ came to be used to address married 

women in the nineteenth century, after it had been used to refer to women of high socio-economic 

https://creativecommons.org/licenses/by-nc/4.0/
https://creativecommons.org/licenses/by-nc/4.0/


Journal of Communications, Media and Society (JOCMAS)   |   Vol. 11 No. 1 [2026]                       ISSN: 3134-5484 [online] 

 

 

 Creative Commons Attribution–NonCommercial 4.0 International License  |  8   |   DOI: 10.63772/jocmas.v11n1.2 

 

standing. Today, married women in many parts of the world, including Ghana, use the title ‘Mrs.’ as 

a prefix to their husband’s name, symbolising their marital status. This ‘importation’ has influenced 

how we interpret marriage and married people in Korea. 

This practice is foreign to traditional Ghanaian culture. Historically, women have never taken their 

husbands’ names as an indication of marriage. This practice began with the introduction of the 

Ordinance Marriage. Hardly any Ghanaian women married under customary law take their 

husbands’ names, although no law restricts them from doing so. By contrast, those married under the 

Ordinance often do so, and many Christian denominations insist on it, even though it lacks a clear 

biblical basis. At best, the name change after marriage could be described as a Western concept that 

Ghanaians have adopted. 

The foregoing discussion demonstrates a clear case of social change and transformation in meaning 

within Ghana’s naming practices. The institution of marriage has changed not only in form but also 

in content, including the symbolic meanings attached to marriage items. Rings and certificates, 

imported symbols of marriage, have reshaped local understandings of a complete marriage. A 

marriage ceremony, whether traditional or an ordinance, without a ring may be seen as incomplete. 

Similarly, the absence of a signed marriage certificate could cast doubt on the legitimacy of a 

marriage. Thus, Westernisation and religion continue to shape how marriage is understood in Ghana. 

Emphasis on the Ghanaian Woman’s Chastity 

Brand new car with a trial number deɛ 

(for a brand-new car with a trial number) 

Me license ansaana matwi 

(I will license it before I drive in it) 

From a general understanding of Ghanaian society and a Symbolic Interactionist perspective, the 

lines above suggest that the singer figuratively uses the concept of a brand-new car to represent a 

virgin woman. While ‘licencing it’ means performing the marriage rites, ‘to drive in it’ also implies 

having sexual relations with the person. Thus, the message is that a woman who has kept her 

virginity until her marriageable age needs to be properly married before any sexual relations with her 

can commence. Inherent in this is the belief that women who remain chaste are the ones deserving 

the ‘glory’ that marriage brings to women, as the singer asserts elsewhere in the song. Other 

symbolic terms often used to describe virgin girls and women in Africa are ‘tear rubber’ and ‘brand-

new’ (Olamijuwon & Odimegwu, 2022). 

This seemingly short verse has much to say about gender relations and expectations. Social norms 

and expectations for men and women in Ghana differ on several levels. One of these concerns 

virginity and sexual purity. Both genders are expected to be as morally upright as possible, yet 

evidence suggests that much higher standards are demanded of women and girls than of men. A 

study of University of Ghana students examining their views on virginity found that the prevailing 

notion among students was that virginity is about women. It is understood as a stereotype associated 

with adolescent girls and women (Ababio & Yendork, 2017). Similarly, Olamijuwon and Odimegwu 

(2022) reported that some members of a public, peer-led Facebook group for sexual health 

promotion among young African adults argued that because men lack vaginas, virginity belongs to 

girls, not boys. Unsurprisingly, when virgin clubs were introduced as a strategy to fight HIV/AIDS in 

parts of Accra and Kumasi, they were largely targeted at young women (Darkwah & Arthur, 2006). 
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In many African societies, including Ghana, female respectability, dignity, purity, and self-worth are 

closely linked to virginity, and women are expected to remain virgins until marriage (Bhana, 2016; 

Mensah et al., 2023; Remi, 2019). For example, in KwaZulu-Natal, South Africa, a woman’s 

virginity is key to negotiating higher bridewealth (Hunter, 2010; Rudwick & Posel, 2014). Virgin 

females (aged 8 to 25 years) are therefore encouraged to participate in an annual cultural practice 

called umhlanga, a celebration honouring virgins (Bhana, 2016). This supports Kang and Chen’s 

(2014) argument that young women who lose their virginity before marriage may become less 

valuable in the heterosexual marriage market, while those who retain their virginity are of higher 

value (p. 205). 

Valenti (2009) argues that this is a system of patriarchal control over female sexuality, whereas 

Hoffman (2018) argues that in a society that emphasises female virginity, it could be an economic 

resource for women. By contrast, male virginity is associated by many young people across African 

countries such as Nigeria, Ghana, Kenya, South Africa, and Benin with naivety, inexperience, and 

deficiency in sexual prowess (Olamijuwon & Odimegwu, 2021). 

van der Geugten et al. (2013), in an attempt to understand premarital sexual behaviour among the 

youth of Bolgatanga in the Upper East region of Ghana, found that female virginity was regarded as 

a ‘treasure’. This view was grounded not only in cultural values but also in the values of Christianity 

and Islam, the two dominant religions in the municipality. Some female participants in this study 

believed that remaining a virgin increased their chances of finding a good husband, which ultimately 

brought them honour. 

According to Mensah et al. (2023, p. 193), some of the reasons for the emphasis on female virginity 

before marriage in rural Nigeria are that “… first, such a wife who has resisted biological urges and 

social pressure to compromise her virginity is believed to be potentially faithful in the course of her 

marriage. She will always see her husband as her only frame of reference and lifelong partner. She is 

also said to act as a great role model with a lot of character for her children and will always be free 

from STIs.” However, it is worth noting that in rural Nigeria, young boys have cited, among other 

factors, self-control, imposition, and fear of danger as reasons for abstaining from sex until marriage 

(Izugbara, 2007). This shows that efforts to preserve virginity go both ways, although, as shown in 

the previous discussion, the emphasis has been on females. 

Over the years, education, urbanisation, and later first marriage have eroded the cultural emphasis on 

virginity (Molla et al., 2008). Other factors include popular culture, social media, and gender fluidity 

(Mensah et al., 2023). On average, Ghanaian girls first have sex at 15 years (Agyei et al., 2000), 

which does not align with the age at first marriage, which is 20.9 years for females (Ghana Statistical 

Service, 2014). This suggests that females have sex before marriage. Nevertheless, several men 

would prefer to marry virgins, and many girls continue to try to save themselves for marriage. 

Overall, this emphasis on a woman’s chastity, in both African and Ghanaian contexts, which 

Obrafour conveys through interesting symbolism, points to gender power asymmetries, double 

standards, and their implications for women’s agency. Compared with men, women are given much 

less control over their bodies in Ghanaian society. While men face less societal judgement for 

premarital sexual escapades, the same cannot be said for women. Ironically, men engage in sexual 

activities largely with women, revealing society’s double standards. If men can engage in 

unrestricted sex but women cannot, whom are the men engaging sexually with? Women’s agency in 

relation to sex is curtailed and controlled through these power dynamics and double standards, as 

societal expectations hush their choices and voices about sex. 
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Conclusion 

This study uses Ghanaian hiplife musician Obrafour’s Pimpinaa as a case study to demonstrate how 

music serves as a conduit for communicating knowledge about socio-cultural practices related to 

marriage and love affairs in Ghana. Through a Symbolic Interactionist lens, thematic analysis of the 

song produced four main themes, which are discussed in relation to the relevant literature. These 

were the preference for marriage over concubinage, the need for family involvement in the marriage 

process, the Westernisation and Christianisation of marriage in Ghana, and the emphasis on the 

moral uprightness (virginity, purity) of Ghanaian women. Overall, the most recurring theme was that 

marriage was rated higher than concubinage or other permutations of the marriage institution. The 

song, therefore, reflects aspects of Ghanaian socio-cultural life. Like many other societies, 

contemporary Ghanaian society is characterised by both change and persistence. This suggests that 

Ghanaian society may be undergoing social change, but some traditions remain. On the one hand, in 

this song, we see the Christianisation and Westernisation of marriage ceremonies, together with their 

imported symbols of marriage, because of the activities of missionaries and colonial authorities, as 

well as globalisation. These are clear examples of social change. On the other hand, the song 

emphasises marriage as a socially sanctioned institution for family formation. This reflects reverence 

for tradition. 

The symbolic interactionist perspective used in the song analysis enhances understanding of popular 

music as a form of social interaction. This perspective not only demonstrates how music functions as 

a form of communication but also reveals the symbolism of Ghanaian expressions, which carry 

deeper, context-dependent meanings than they suggest on the surface. 

A limitation of this study is that the analysis is based on a single song; thus, the findings are not 

generalisable to the Ghanaian hiplife genre. Arguably, the lyrics of this song may lend themselves to 

other interpretations within the Ghanaian or African context. Such an analysis would highlight the 

complexities of social life and how songs can communicate them in diverse ways. Media studies, 

cultural sociology, and African popular culture research all have much to reveal if they focus on 

music as a symbolically relevant tool for social interaction. 
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