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Abstract

This thesis is an ethnographic exploration of the people of the Drakensberg Mountains of
KwaZulu-Natal, South Africa that trace Zulu and San or Bushmen ancestry. [ found that
as these people attempt to reclaim rights lost through colonization, assimilation and
Apartheid they are creating new rituals and attaching new significance to rock art sites. |
also found that the contemporary ethnography of the Drakensberg peoples in general can
aid intcrpretations of the rock art and also challenges cstablished hegemonies of
interpretation. The research also challenges the ethnic/cultural distinctions that arc
assumed to be salient between ditferent peoples of South Africa and adds to the ‘Kalahari
debatc’ by questioning notions of an cither or situation ot assimilation or subordination.
The ethno-historical record indicates a much more complex web of relations existed
historically than is related in the dominant academic discourses. The extent that these
people will be recognised as aboriginal remains to be seen, and currently they are
creating social and political links with San organizations with the hopes of futurc gains

and political recognition ol their rights and identity.
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A note on pronunciation

The Zulu and other Nguni languages contain threc clicks represented by the letters:
C q X

The ‘¢’ 1s a dental aftricate.

The “q’ 15 a palatal chck.

The “x" 1s a lateral affricate.

These cheks are represented differently with the San/Bushmen languages which also
contains a fourth c¢lick, an alveolar stop.

The signs are:

/ ' : #

The first three are the same as the letters ¢, g, x respectively and the fourth has no

commonality.

The Nguni languages were written down in the 18" Century by missionaries who chose
these three letters as they were considercd redundant as ““for example: cat could be
written as [kat]; queen could be written as [kween]; axe could be written [aks]” (Kirsch,

Skorge and Khumalo, 2004: 3).



The Field site

{Adapted from www safarinow,com) {Adapted from www.sa-venues.com)
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Introduction

“Hamba njalo, Abatwa nobantu bahamba njalo.”

They always go together, The Bushmen and the Bantu have always gone together

(Bonakele Sibisisi"),
I nod earnestly, “ngivazwa” - | understand. Even i my broken Zulu 1 am able to
understand that the peoples | wish to know more about are all around me. | am sitting in
a small house nestled in a picturesque valley of the Drakensberg Mountains collecting
stories about the Bushman who uscd to live here. They left behind the beautiful rock
paintings and made an indelible mark on the people of the area. From June 13, 2003
through to March 11, 2005, | spent much of my time living with a family in the
Drakensberg Mountains who trace Bushmen ancestry. [ interspersed these hieldwork
trips with returns to Durban 1o wrile, read and study the mn the archives located at the
University, This family welcomed me into their home giving me a place to sleep and
study. They assisted in translating and gave me numerous introductions throughout the
region. | hope that this thesis is a stant to understanding thear history and lives, and that it
addresses some of their personal struggles to be acknowledged as an extant group.

The Bushmen have played a major role in shaping the contemporary peoples of Southem
Africa despite their influence being largely downplayed or neglected”. The Nguni
language that dominates South Africa owes a legacy to the hunter-gatherers who were
encountered by the Bantu migration from the north almost two thousand years ago
(Bryant, 1945; Smith, 1992). Many have forgotten and do not acknowledge their
Bushman ancestry. Matenal culture of the entire region would also have been influenced
by vanous mitiation schools and ntes, through to the use of medicinal plants (Prins and
Lews, 1995; Fieldnotes, 2003-2005). The full extent of the aboriginal addition to
contemporary culture has been largely erased from history through assimilation into the

‘ Ficldnotes August 2004, Sibisisi is her marricd name and the Sibisisi clan is not of San descent. She is a
Duma maternally, and therefore of Abatwa descent,

~ Much has been written on the cultural and lingusstic legacy of the San on the people of Southern Africa
that | address in part. For further informanon see Dickens [ 1997)
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dominant culture. This followed a period where they were classified as vermin - as non-
human — by the colonial settlers of the late 18™ and early 19" centuries who attempted to

exterminate them (see Skotnes, 1996).

Many of the people [ talked to in the Kamberg Valley only know that the Bushmen once
lived in the arca. Others, such as Bonakele Sibisisi the sangoma’, quoted above know
much more as they are the direct descendents of the Bushmen. The San of the
Drakensberg are not *extinct’ even though their original language is lost, as are much of
their cultural traditions and practices. Nobody in the Drakensberg lives as a hunter-
gatherer anymore; most live in ‘western’ or *Zulu’ style houses with couches and tables,
heaters and appliances; a blend of cultures and antefacts embodying a lustory of rapid

change.

The Drakensberg *Bushmen® have been relegated to history, a sad story of extermination
and a lost people (Vinnicombe, 1976; Wright, 1971). Yet, there are Zulu speaking
peoples in the Drakensberg who still identify as San and who have been recently vocal
about their continued existence’. | wonder what is it that makes these people who
apparently live as Zulu, speak the Zulu language and who have married into Zulu
families for generations still identify as Abarwa, the Zulu word for “Bushmen'? This
research studies the formation of multiple identities that are constructed by marginalized
groups in the Drakensberg that identify as both Zulu and Abarwa

This project examines the development of these border identities within one such
community, although I am aware of other groups in other communities’. Many more
came to light during my study period (Fieldnotes, March 2005; Prins, forthcoming). The

' A Sangoma (properly iSangoma) is a traditional healer, often defined as diviner; a distinction | find
problematic as they may do divination of illness and misfortune, but they also often prescribe medicine and
freat illness with physical means such as herbal medicines.

* It is difficult or impossible to put a date on the opening up of such discourses and 10 do 5o may privilege
debates only upon their entering the mass mediated public sphere. | also keep this intentionally vigue
because within the local community the San descendents have always discussed their San ancestors with
nlhn' families alongside whom they live. | do not wish to privilege mass medin discourses over local,

* In the Underberg area | met with a group of youths from fificen other clans all of whom had some self-
identified San ancestry. They were interested in learning more about this aspect of their families’ ancestry
even if they were not actively claiming a San identity (Fieldnotes, March 2005),
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Abatwa have become vocal about their continued existence and are once again becoming
part of the public discourse (see Carnie, 2003: 3; Mkhwanazi, 2003). Despite being
largely assimilated into the dominant Nguni groups, those that recognize San ancestry
have recently been trying to organise and start asserting social and political rights”. The
recognition of San identity” in the Drakensberg coincides with the recent development of
rock art sites as viable tourism enterpniscs and the intemational recognition of the
Drakensberg Mountains as a World Hentage Site (UNESCO, 2003).

The recent claims to an abongnal wdentity are not contingent on the recognition of the
rock art sites as important, but due to a vanety of matenal and non-material factors. The
shifting material relations do have an impact on identity formation. This is not in a crude
Marxist or deterministic sense, but reflects more of people making sense of their lives
and their identity in order 1o manipulate potentially dehumanising structures within which
they are embedded®. These new developments gave me an opportunity to inquire into an
active revitalization of Bushman identity in the Drakensberg amongst a primarily Zulu
community. [ wish to understand why this group would forgo the ‘prestige idmtity" in
favour of a marginalized San identity. Furthermore, with Bushman identity formally
supplanted by Zulu identity, [ aim to examine how the two identities inform and shape
each other in the contemporary context of post-apartheid South Africa.

This thesis is based on two years of anthropological fieldwork from June 13, 2003
through to March 11, 2005'%, The location was community of Thendele, KwaZulu-Natal;
situated in the picturesque Kamberg valley, part of the Drakensberg Mountain range.

“By rights | refer to the tangible benefits of being allowed 1o access the numerous rock sheliers in the
Dmmhmwimmmﬂﬁulmdmmhﬂmumlmlmm' and ideas of what # means
o 2.
" The recognition of the Drakensberg San as extant by NGOs and the government stared afier 2000, bur
with limited success in terms of political organizing (SAS1, 2002).
" The dehumanizing structures | refer to here are both material issues of poverty and social exclusion but
also the ideological issucs of representation best adumbrated in the *Miscast” art exhibit by Pippa Skotnes
ymjhtmlhundwlndmhhhdh;mhmlumhﬂh'ﬂum‘.

The expansion of the Zule Nation under Apartheid has been linked 10 it being seen as a “prestige identity”
ipnpuﬂ to other smaller cthnic identities, such as Tembe-Tsonga (Felgate, 1982).

Fieldwork varied from a month 1o & fow days in length. | also refer 1o fieldwork trips conducted with my
department 1o the Kalahan Desert m the Nerthern Cape and 1o Ngwatle area in Botswana. I mainly use the

HMWH&‘MHMH]Nldnmldli‘mlnhtr:dm:hnpmwticiplnl
ohservation there

13



The community is physically hemmed in by two mountain ranges 1o the north and south,
at the top the Kamberg Nature Reserve, and in the cast by Riverside Farm. The name
Thendele refers 1o the partridges that were hunted here by carly farmers'' (ithendele —
Zfulu for partndge). The other name 18 Mpofana, which 15 used interchangeably with
Thendele by the locals. It means either poverty or calf of the eland in isiZufu’”. Both
meanings resonate with locals here; the former as a cruel irony and the latter as a
reference to the rock art sites with the eland being the most represented creature. The
entrance to the Valley is dominated by the Kamberg Peak (Elemgeni in isifulu) an
anomaly of erosion setting it apart from the rest of the mountain range. 115 name simply
means “cock’s comb’ in Afrikaans, so called by the carly settlers and also by Zulu

speakers (Elengeni means cock’s comb in siZulu).

Figure 1: A view of the Kamberg Peak from the village

Fickdnetes, Jone T4
Fuilmln 15 the word for the Zulu lenguage and | e it 1o distinguish between ihe lamguage and the people.
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Thendele is like many small Zulu villages, a mix of ‘traditional’, circular rondavels with
thatch roofs, and ‘modern” houses of varying quahity. Therc was a marked distinction
between the rich and the poor with the latter being the largest group of the estimated 1300
people that hived here at the time of my ficldwork (2003-2005). A few cattle lolled about,
some chickens scratched in the dust, skinny dogs basked in the sun, generally the children
ran about barefoot, and women washed clothes in the gentle stream. All in all very
picturcsque and sercne with the occasional rumble of a car or truck passing through to the
Nature Reserve or a mini-bus picking up labourers tor the farms in the area.  Most
people only enjoy sporadic employment at the nature reserves or on the farms. Most live
on government grants or remittances from urban and employed relatives, and they
supplement their income with large gardens of maize and potatocs'™

‘The village stands as an example of the diverse hentage of much of the Drakensberg
residents. My fieldwork was facilitated by the Duma family who welcomed me into their
home and gave me a place to live. Much of imy study concerns the Dumas, not becausc
they are unique, but because they stand in as an example of San descendents struggling
for recognition in contemporary South Africa. Furthermore, they defy monolithic
representations of the Zulu people and signify the diversity inherent in the compilation of
the Zulu Nation'". The Duma of Thendele occupy eight homesteads in the Valley with
much of their family scattered to other parts of the Drakensbery stretching from

Underberg to Didima (Southern Drakensberg to Northern Drakensberg).

Out of this history flows the tale of this family, part Zulu, part San and wholly South
African. They have been living in this area as long as their family memory can recall’”,
their last npame, Duma, which means ‘to thunder® in Zulu, appears to come from further
South and is recognized as an originally Mpondomise clan name (Faku and Richard

Duma, [nterview, July 2004). The Mpondomise people are now considered to be part of

" Most of these were only used for subsistence agriculiure with very little cash gencrated through sales and
many people freely gave produce 10 other community members and oceasionally 1o me. '

" Diversity within the Zulu nation is also recognized by Krige (19362 vi). ’

" They do have a sense of people that share their name. Duma. as being Irom elsewhere, but they vefer to
their family as always being from the Drakensberg Mountains. Other Zulu people have old myths that
speak of'a land from the north where their ancient ancestors come from (Ficldnotes, July. 2004).
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the Xhosa Nation'” located in the Eastern Cape of South Africa. The family, however,
has no memory of hving in Pondoland'” or any land to the south. They remember a
arandtather figure that was not one of the Nguni peoples. but San or a Bushman'®. Their
family had adopted an Nguni clan'” name six generations ago. This was a strategy for
survival and family continuity in facc of scttler violence towards the San population,
resulting in the necd to assimilate and ‘disappcar’ from obvious sight. History reports
that the San were hunted like wild animals, despised by both Nguni and Scttler
(Vinnicombe, 1976; Wright. 1971). The ncglected aspect ot integration and
itcrmarriage feeds into the discourse of extinction and genocide. Within the history there
1s a gap. a blank spot, where the San of the Drakensberg have disappearcd. Out of this
gap appears the community of Thendele and the contemporary Abatwa people. The tull
detatls of the San of the Drakensberg can never be fully known as colonial arrogance and

ignorance swept them away with scant traces left to tell their tale.

This thesis 1s a part of that story as their tales are told and their history reworked. More
importantly, I challenge the jssues of representation that dominate aboriginal and African
discourscs regarding cthnic groups. There are key discourses about African aboriginal
pcoples that impinge on their lives and how they are understood. Discourses that
resonate with notions of exclusivity via ethnic relativism and cthnic nationalism
ncgatively impact on our understanding of Atrican peoples and ultimately create
divisions and fragment communities. By examining one such mixed group that defies the
stercotyped imagery of aboriginal Africans 1 hope to decentre the debates and offer some

new perspective on the local diversity and the local imagery.

My research questions current understanding of San communitics by challenging the

continued notion of scparate or distinct cthnicitics. This is premised on “the fundamental

"1 use this as a linguistically defined group as there is no political or sacial grouping that exists that
defines who or what it means (o be Xhosa. such as a Kingdom of the Xhosa or likewisce.

' A somewhat vaguely defined geographic arca in the Eastern Cape around Port Elizabeth (see Beinart,
1981).

™ See lineage and kinship chart on page &3,

"1 use the clan name instead of surname ax ¢lan namce tmplics a sense of belongmyg together that deties
actual distance in refations while surname vefers to a shaved name. g a Duma L‘UL]]([]IC\-'CF marry
sameone clse with the Duma clan name. while [ could marry somceone with the same surname of Francis.,

16



assumption that people are always trying to make sense of their lives, always weaving
fabrics of meaning, however fragile...” (Ortner, 1999: 9). This “border land’, both in the
figurative sense of identity and in terms of geographic location can be framed as a zone
of friction where meanings clash and identity 1s used to cnact social or political change
(Rosaldo. 1989). This is an intersection between identity, politics, legal rights, issues of

self-detecnmination and culture.

My rescarch will explain the formation of multiple identities that are constructed by a
marginalized people. The San of the Drakensberg experienced a violent history of
dispossession by the colonial scttlers and Zulu peoples as these various groups
encroached mto their former territory (Mazel, 1996; Vinnicombe, 1976). ‘The carly state
of South Africa actively promoted their extermination due to conflict with colonial
settiers (Skotnes, 1996). Research often focuscs in on these peoples as distinet cultural
groupings. While people otten reify their own identities, individuals in this community
identity multiple ethmicities. These identities are drawn upon differentially within
specific contexts or social encounters™. Just as Zulu identity was claimed for survival by
the San at the beginning of the 20" century to avoid outright genocide (Wright, 1971),
people now can reassert past cultural categories to claim socto-cconomic rights relating to
the rock art sites and cultural tourtsm. Despite attempts to exterminate the San many
survived by adopting Nguni®' clan names and setthing in Nguni villages or even on

colonial farms in the Drakensberg as labourers (Prins, 1990, 1997).

The problems of cthnic classification are absurd in this day and age following from the
demise of Aparthcid, but yet the notion of separate ethnicities is enshrined in the
constitution and language laws (Constitution, 1996). The way disparate groups were
flumped together under apartheid contributed to the consolidation of groups while blurring
boundarics between others (Wright, 1983). The mix of cthnicitics in Thendele comes

together under the banner of Zulu, but Zulu-ness is a recent phenomenon as historically

NI S . N . .

My formants would self identity as Zulu or Abatwa depending on who was present or what cvent they
are deseribing.

/,uly~ Ahosa. Ndebele and Swazi are the main groups that all are distinguished by the three clicks
descrtbed above,



only those who swore allegiance to the Zulu Kingdom north of the Thugela River " were
considered Zulu (see Guy, 1994) It became the prestige language of KwaZulu-Natal and
subsequently people began to not only speak the language, but also adopt the banner of
Lulu (Felgate, 1982},

It is casiest to rely on autonyms as | have done with the use of the category A batwa, but
Thendele 1s a community of Zulu people with only a few clanming San ancestey and its
role in contributing to their identity. Normally we can be “at least moderately confident
they reflect a locally salient category”™ (Metealf, 2002: 93). Yet, the Dumas main claim to
what 1t 1s that makes Abatwa a salient category s the pateilineal connection implied in the
Duma name that tics them back to a progenitor of known Bushiman ethnicity.  Ther iden
of a divoree from Zulu ethmicity is neither to exclude others from within the community
nor is it o gam an advantage over others. 1t s evocative of their past and ther current
struggle 10 be recogmsed. o thes 1s o entigque of the sabence of Zulu-ness, even as the
Dumis do ot dispute their own Zuli-ness. Richard Duma claims both cthnicities thus:
There 1s no Nation without language and culture. Our intent here is to recreate
ourselves and our language. We don’t want money from this. We do it for
ourselves and for the future of the Abatwa people (Interview, July 2004).

The term, "Nation®, as commonly used by Zulus, indicates an ethnically-based Shakan
hentage, now nesthing within the larger South Afnican pation as an administrative entity,
Culture is used essentialistally as equivalent of nanon. A common theme is to rebuild
thewr Abatwa culture, duc to their perceived lack of the markers of that culture, such as a
separate language. The impossibility of such a task of returning to an extinet culture and
language does not daunt the Dumas who nevertheless consider themselves part of the
Zulu Nation. Just as Frans Prins reminds us people will create meaningfiul lives with;
“Whatcver 1s handy and accessible, such as myths, beliefs, western and other *foreign”
notions, and concrete objects, are incorporated into their world-view and presented as
tradition™ { 19949: 50).

" The Thugela River bifurcates the province of KwaZulu-Natal north to south comsiderably north of my
fieldsite.
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The term ‘identity’ with its problematical nature still has to be used: “therc is nothing to
put in its place — yet there has to be a necessary reflexivity in its use, a recognition that 1t
represents an analytical problem as well as a fallible solution™ (McGuigan, 1999: 86).
The flexibility of their culture should be viewed as a continuation of their past culture as
they survived by adapting to changing circumstances under colonisation.  Bantu
expansion into their territories was another factor. It 1s a common assumption that “San
society is characteristically static” ... [ BJecause it was unable to adapt changing soclo-
political circumstances [it] is now virtually extinet” (Prins, 2000:6). This myth has been
perpetuated across hunting-gathering studics whereby changing stratcgies of livelihood 1s
viewed as extinction. As Prins notes, "1t would indecd be short-sighted and arrogant to
deny a people thetr past because a group does not display the same cultural package as

their archaeologically construed ancestors™ (Prins, 2000: 8).

The San and therr descendents are particularly victimised by such attitudes. Nobody
would argue that Chicf Mangosuthu Buthelezi’' of the Zulu Nation is not Zulu due to
changes within contemporary Zulu culture that allows the use of a cellular phone or
wearing 4 suit. ‘The San are subject to stereotyped ideas of how they should appear and
behave in order to be considered aboriginal. Ethnographies and films that speak of
hunter-gathercrs still have their use and do inform our understanding of contemporary
peoples. They do not speak to a universal truth of humanitics’ past. Too much rescarch
has been done that presumes they live as separate way of life from other peoples. It
creates talse images and maintains racist stercotypes that cross over from research into

. . 4
the in the media and popular culture

The various peoples of the world labelled as bunter-gatherers are often used “as a foil to
our own socteties” (Bender and Morris, 1988:10). The idea that aboriginals must have a

pristine culture is very powerful. and the length of time for that idea to be croded

" Butheleziis a prominent Zohi pohitician of the HP. He served as chied minister ot the KwaZulo
Banlllxmn (1970-94) inittally as head of the Zubulund “erritorial Authority (Mare and Hamilton, 1987).
Y Ihe media images that predommate echo The Gods naest be Crazy (Uvs. 1981 imagery ol loin cloths

and wearing skins and as wisolated separate people. Newspaper headlines such as ‘People of the wild’
(Mercrn: 29, 2004) are mdicative ot such stercotvping,
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suggests that it is very important to the researchers/uctivists that they remain pristine as
“we wanted to know what they were like beforehand. as we wanted to know what we
were like” (Bender and Morris, 1988:10 cmphasis in original). This idea fits neatly nto
19™ and 20™ century evolutionary frameworks and idealogies whereby hunter-gatherers
are seen as the least culturally evolved and can stand in for our Stonc-age ancestors™
(1.ce, 1979). The notion that hunting-gathering was an undcesirable or a savage existence
has been challenged by Marshall Sahlins (1972) with his discussion of the ‘original
affluent socicty” where wants werce casily taken care of and needs always met in such
socictics. ‘I'wo strains of thought cmerged: 1) Western social structures and standards
should be applied to ‘primitive’ peoples in order to let them ‘evolve’; or 1) they should

: 6
bC pI‘CSCF\’(_‘d fOl’ })Ostel‘lty as CX‘dmpleS ()fOLlI‘ stone flgc pa%t

[n the past it was absohitely necessary to be considered Zulu due to extreme violence
against Abatwa that continucd into the 1900°s™". As apartheid developed the Zulus
became the prestige identity as well as a basis of solidarity. a rallying point (Felgate,
1982). Furthermore. with the demise of apartheid and racially based labour practices the
‘reserves’ no longer serve as i basis for the reproduction of Jabour (sec Walker, 1982).
The rural poor are merely rural poor, with only a margmal few scrving as a rescerve of
labour for the mines and farms. Generally the mines and farms now have a labour pool
supportcd through localised wage labour and do not rely on reproduction from the
reserves™ . Currently the rural population has become redundant in many senscs as they
now arc only rarely drawn upon for labour, and may cven be seen as a burden upon
Socicty""). By placing them within contemporary ways of life as part of greater society

e can begin to fathom a place where they belong, not as beggars on the peniphery, but as

" By linking the hunting-gathering society into an ecological adaptation to the desert Richard Tee (1979)
suggests an evolutionary framework that reveals continuity 1o the Stone Age past. This framework
unwittingly supports views that are pejorative as San are viewed as primitives and not CORtemporary
pu)plu

*This notion appears in debates aboul vanishing cultures that strip them of their actual contexts and ossity
/\Inc n cultures (see Raditlhalo, 2001: 249-260).

" See Mortis (1996: 75-79) n his discussion o rophy heads of San with one of the last San skeletons
u)]h_ucd mn 1917,

“See Walker (1982) for a historical perspective on rural reserves as labour pool.

" Sce Freund Padayachee (2002) for an Hysis of the processes and forees of urbanization in KwaZulu-
Natal.
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fully active citizens trying to realise their socio-cconomic rights and responsibilifies.
Their histories still need to be written and the record set stratght. This thests is an attempt

to redress a part of one family’s ongoing struggle.

Naming the Bushmen

flere [ break from the now standard usc of the term, ‘Bushman’, to describe South
Africa’s indigenous peoples“’“A The term has been reclaimed by many, refuting the
original derogatory usage and meaning (Gordon, 1992; Dyll. 2004). The Duma,
however, do not like the term because of its implications of savagery and primitiveness.
They prefer the Zulu word Abatwa (plural). or wmunve (singular) or the longer

Ongibc)nuboi?ephl"g] (literally where did you scc me?).

During a discussion with Richard Duma about the naming and what naie would he

consider to be the ortginal or best to use, he asked:
What is the real original name? Not Bushman. it is not an original name.
Bushman is maybe the name from white people. The original name 1s Abatwa,
maybe they chased them {rom the mountains and find them in the bush, that is
why maybe they call thosc people the Bushmen, because those people arc running
from the mountain...in the lowlands where some bushes, 1 think it 1s where that
word arises.”

While he joked about the reason for the term “Bushmen” playing off of a literal notion of

‘Bushman’ hc is quite close to the original derogatory connotations embodied in the word

(sec Barnard, 1992).

Any use of such terms as ‘Bushman’, San, or Abatwa is implicated in the very notion

being deconstructed and any given name should be seen as short hand with the caveats

“ Due 1o the dominance of such a term i Southern Africa any attemplt to retute its vsage is difficult if not
impossible and 1 catch mysel{time and Hime again using 10in ways | would vathey not,

! This term 1s used by 1he rock art tour guides in the Kambere Valley Nature Reserve, and s also known
locally. The guides” story is that ongibonabonepn was used as grecting belween Zulu and Abatwa. the
reply was that you saw the Abatwa from Far away so as not to cause offense for their small size by implying
that you saw them only once close (Werner, 1915, Ficldnotes, December. 2003).

“Interview with Richard Duma (April, 2004).
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supplied. There is a reitied notion of cthnicity embedded in the terns being used; a
double bind that goes round with no end to the debate even possible, only a series of
cavcats to justify why I choosc to usc a certain name. Despite the ongoing debates about
naming, [ will not engage in any justification or defence of the generic terms. ‘Bushiman’
or ‘San’ or indeed any defence of any gencric name. The “Bushman’/San/cte. are a
disparatc, non-homogenous population and to give credence to one s to silence others

and to speak for many.

[ know of no other *group’ of people with so many names and so little consensus. Most
ethnic groups in South Atrica have definitive names with a gencral agreement as to ther
validity. Who 15 Zulu is usually agreed upon as a genceral organising category basced on a
shared language and history, as it 1s tor the Xhosa, and so on. These categorics are
problematic as they are subject to change and contestation, as the Abatwa claims testity
to. Similar claims arc madce by the AmaHlubt in the northern Drakensberg to as they
attempt to reclaim political and cconomic rights from the British (Pewa, Mon. Oct | 1,

2004:1).

The Bushmen/San/Khoisan/Abatwa/Ongibonabonephi/cte bas no such consensus. The
two most common names arc the *San’ or the "Bushmen’, which in no way makes them
the most desirable for all. Both are historically loaded names with derogatory overtures —
‘Bushman’ implying savage and *‘San” mcaning thict in Nama (Gordon, 1992: 6-7; also
sce Barnard, 1992: 7-11). Yet, today these disparate people argue amongst themselves
that they arc the ‘Bushmen” or they are the ‘San’ (cte.). Rescarch partners from the
Kalahart Desert in Botswana refuse to be called San and co-opt ‘Bushman’ to mean
something positive without removing the original implication ot “man® {rom the bush
(Kalahari Ficldnotes July 2003). It is scen here as a form or resistance to the cxternally
imposed politically correct ‘San” (Bregin and Kruiper, 2004:32-55). They draw on the

imagery and ideas of "'man’ in a partnership with nature, of closcness and intimate contact



with Nature; reified images so popular in contemporary mass media™. Other
communities in the Kalahari use ‘San’ drawing on the metonymic similarities to sand,
because they teel they are the people of the sand -again drawing on closencss to naturc
(Tomaselli, 2003). Zulus with ‘Bushmen’ ancestry reject the name because they teel it
implies savage and that it means a people with no culture, no society, and thus no

identity™"

The debates over names are, more often than not, arguments over ascribed names. The
pcople themselves often use these externally assigned names and scem to take them on
with pride (sce McLennan-Dodd. 2003; Dyll, 2003: 14-15). Robert Gordon argues for
the term ‘Bushman™ (1992: 6-7). Yet he also describes how fractured the voice of the
Namibian Bushmen are, how marticulate the people are about their situation and lives.
The same can be said of South Africa’s traditional #Khomani™ populations. now besot
with alcoholism, drug abuse, violence and crime (Groencwald, fune 6-12, 2003 45:

Kalahari Fieldnotes July 2003; August 2004).

The issuc of naming of the Bushmen also has ramifications for the study of hunter-
gatherers as a whole. Ascribed names like San, a Nama word meaning bandit, are very
telling. Many peoplcs from diverse ecosystems and cconomics are lumped together under
the gencral heading of hunters and gatherers™. The assimilation and domination of

aboriginal peoples is made to appear as an historical inevitability®’,

S This imagery is powerful and exists in the depictions used for tourism such s “Nature’s gentle people”
(de la Harpe. 2002), films such as People of the Grear Sandface (Mybureh, 1983) and The Great Dance: 4
{nmlw:x‘ story (Windermuth, 2000).

“The Dumas repeatedly told me of their discontent with the *Bushman' with jts association with wildness
and especially the accompanying imagery of “traditional” hunter-gatherers in loin clothes that for them
marked the aboriginal people as part of narure and not as fully human (Ficldnotes. December 2002, April
2004).

" Tdelineate the “traditional® from the “modern® as the £Khomani is Splitinto two main groups secking o
opposing aimy within the recent lund claims (see SAS, 2002 Robbins e/ af. 2001).

( The relationship may be inverted. such as gathering and hunting, o put the primacy on gathering,

~The annihilation of the Beothuk Indians of New Toundland in Canpada (sce Marshall. 1996) and the
exterminition of the Aboriginals in Tasmania {Moscs. 2004) wre two examples. They document extreme
violenee and not a passive disappearance in hight of a different wav of lifc.



The paming process is a lesson in political cconomy. At the immediate or local level a
highly individual name was used. such as 'Kung in the Kalabari. This can be donc to
asscrt land rights or exclude other seemingly related peoples. A name may be broader
and therefore include neighbouring groups of similar peoples across regions, as San is
now used in South Africa and Namibia. The names, ‘San” or “Bushman’, are used to
show solidarity or highlight widespread problems of marginalisation common to
indigenous populations of Southern Africa™. The term aborigine may be used to link
with similar groups worldwide that are seen to be facing similar issues (Tallbear, 1999).
Aboriginc is a useful sign for global media campaigns and to gain international solidarity

and international recognition.

I can ofter no resolution as to this bind as we can use individual group names such as
#Khomani, 'Kung. etc., but the people with whom 1 worked have no name they cab use
as such, duc to it being lost i history. They choose Abatwa to describe themselves, but
this namc 1s derogatory in somce parts of KwaZulu-Natal. T was told by Swazi (also
SiSwati) speakers that the term Abaiva is an insult in Swaziland™ - the linguistic ties
imply that Abatwa 1s once again externally imposed, and there scem to be no other
options. The other name from the Drakensberg 1s Ongibonabonephi, which used to be a
grecting used during cross-cultural encounters®. 1t was argucd by an informant that it
may be the best possible ethnonym for the Drakensberg San'!, but I cannot sce it
becoming common due to lack of general use; nor do I sec a desire from the people to
make it the general ethnonym. Mwelwa Musambachine writes about another Abatwa
group in Zambia and conncects the origin of the word to the Bemba-related languages to
the verb “twa’ to be sharp (1994: 79). “In addition, the term “Abatwa” or simply “Batwa™
is used to identify pygmy groups living in the cquatorial forests of the Republics of
Congo, Zaire, Burundi and Rwanda. it 1s also used to identity Bantu groups living in

isolated swampy arcas ot Zambia and parts of South Africa (Musambachine, 1994: 81).

TN v . NN - . . . . . . -
Such as the use by South African San Institute, SAS] or the Working Group on Indigenous Minoritics m
Southern Africa. WIMSA,
" Anon. Swiziland. 2004,
s Ty . . . N . .
Sce Werner (1915: 73) for a desceription of these encounters although the English translation is used and
not the Nguai phrase,
Fieldnotes. June, 2004, The justification was that at Jeast it is a locally mscribed name cven if it is o
Nguni phrasc.
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Musambachine states that members of this socicty acknowledge its aboriginal roots that
trace to stone-age pygmy groups. They now are a socicty defined as “a group of people
coming together voluntarily to form an organisation that serves a common purpose and

satisfies a common interest” (Musambachine, 1994: 77).

The term Botwa/abatwa etc. i1s contested however. It 1s undcerstood elsewhere to mean
foreigner, wanderer, slave and a host of other possible appellations (see Jeffreys, 1953).
Jeftreys argues for the term to mean forcigner or outsider and even draws a conclusion
that there is a chance of an Arab influence. Such arguments are based on broad conjecture
and have little direct relevance to the issue here except as an interesting aside. The
common Bantu root across Africa that is used to refer to various aboriginal peoples
generates interest, but to scek a specific single root seems to mean, with some irony, that
we are always scarching for names not necessarily enunciated by the communities so
named. Despite the differences the notion that “fiva " 1s a Bantu root from antiquity is
interesting and bolsters claims to the word being used as an cthnonym by the descendents
of the aboriginal pcoples. [tis clearly a word relating back to aboriginal peoples that

encountered the Bantu as they moved south™.

The use of a term such as “Bushmen’ or any of the other general terms is similar to the
use of Nguni to describe the Zulu, Xhosa, Swazi, etc. [t is a way of describing
heterogencous groups that share a common language and ancestry. The size,
social/cultural and political coherence of the Nguni groups allows for individual
recognition as Zulu, Xhosa, Ndebele, or Swazi. The marginalized status of the
‘Bushmen” does not allow tor each cultural group to be rcgarded as distinct. The history
of violence between the various groups of Nguni and the San™ as colonisation pushed the
Ngunt into the mountains suggest that to be Abatwa was not a good thing — resulting in
one hundred ycars of silence, as only now are people renewing their “Bushman-ness”.
The violence is not to be overstated as there was much contact and reciprocity present,

and much violence secms to be much more recent in origin than from original encounters

*See Smith (1992) on the spread of the pastoralist peoples across Africa.

Y Violence also occurred betw cen the Bantu groups in gencral across Southemn Alrica (Stow, 1905. Bryant.
1945; Wright, 1971).



between Abatwa and Nguni. I have already mentioned the linguistic ties of the Nguni
clicks to the aboriginal languages and also the intermarriage between these groups

(Bryant, 1945). There is much more to be said on this later in Chapters and 4.

These disparate terms will be used alongside cach other as they mark specific aspects of
the debate as well as certain historical trajectories. ‘San’ will be used as a general term
for describing contemporary aboriginal populations due to 1ts common usage by umbrella
organisations such as the South African San Institute (SAST) and the Working Group for
[hdigenous Minorities in Southern Africa (WIMSA). San 15 also the most common tcrm
in general use in South Africa. The umbrella term ‘Bushman® will be used with reference
to certain aspects of the debate, as a rhetorical device (thus marked with inverted
commas), or within an author’s body of work or in reference to such works. From bere-
on-in the term wmutwa/Abatwa will be used to describe the contemporary San

descendents of the Drakensberg Mountains,

The historic and Xhosa spelling, 4bathwa, will only be used in reference to other bodies
of work (such as in Prins, 1996; 1997). The term Botwe is another gloss of this word but
will be usced to deseribe a historic grouping ot disparate peoples, both Nguni and San,
who were titled Botwa for their nomadic lifestyle (sce Chapter 3). The compound term
Khot-San will be used only in reference to the National Khoi-San Consultative Conference
(NKCC) group (Le Fleur, 2004). This term is used to reter to the historic indigenous
groups of both the Khoekhoe and San people. The Khoekhoce also appear in texts as
Tottentots” (Barnard, 1992). 1 do not use the compound term as a general label, but do
appreciate how it combines all the indigenous peoples into one group tor the purposes of
obtaining political unity while rccognising the diversity within such 4 broad general

category (sce Le Fleur, 2004).

The names of my Abatwa informants that are used within my thesis remain the real
names of individuals, as do key Zulu people of non-Abatwa descent. Obscuring the
names is often a standard anthropological practice especially when discussing politically

sensitive issues. The Abatwa wish their names to be known and tell me that they are tived



of hiding their culture and their identity. The importance of the clan name Duma makes
it impossible to obscure and remain true to the historic record; the clan names tell much
about where a person comes from and to whoin they are connected. The names | use are
often common African names i KwaZulu-Natal and others are common European
derived names. African Pcople in rural communities often have two first names, one
Ngunt and one European that arc used in different settings, depending on to whom they
are speaking to (Fieldnotes, 2004-2005). This 1s still a common practice and pcople may
use either name or both interchangeably. T use the name that the individual chooses to go
by n daily life. Some names will be obscured as they were not key informants and 1
never received permission to usc their full names. | will clearly state this where

appropriate.
Outline of chapters

Chapter One sets the academic scene in which my ficldwork is framed. The popular
imaging of the San i1s a powerful discourse that that is dominated by issues of racial
purity and origin. [t is agamst the academic debates of the "Bushmen” as a First People
that the San of the Drakensberg must be viewed: | argue that the Duma are an assimilated
group, ncither relegated to the ceological margins ol the country nor do their lives

directly correlate with a hunter-gathcrer way of life.

Chapter Two describes the methodological processes [ follow as I try to understand
1dentity as process. | refer to anthropological methodologics as T use long-term
participant obscrvation. I integrate these methods with some drawn from cultural studies.
The setting of my research in a rural community is framed by mass-media and national
discourses that structure our understanding, but more importantly our subjects’

understanding of the world in which they live and create for themselves.
Chapter Threc is an archacological and historical overview of the San of the

Drakensberg. I also outline a family history and their understanding of their history as

contrasted against the colonial histories of the arca. The family history is reflected in the
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written record and it outlines the changes they faced and adapted to. This resulted in their
assimilation into the dominant Nguni population, rctaining continuity with their
aboriginal past. A case study follows of a recently invented ceremony performed by the
subject community that ties the discourses together and which offers a way of making

sense out of thewr world.

Chapter Four is a continuation of the historical and pre-historical analysis. It offers a
critique of the rock art literature and its totalising explanations. The significance of the

Drakensberg rock art for the Dumas is discusscd here.

Chapter Five is about the subject position of the rescarcher and my relationship to those
in the rescarch site. . Here T frame cultural tropes and processes that must be understood
in light of recent history and events to understand these people in the present. Their

worldview as well as my own is interrogated through the research process as I document

an cxtant pcople who are not fully recognised.

Chapter Six cxamincs the issues of poverty, powerlessness and the very real structurcs of
South African soctety that maintains people on the margins as a rural underclass. Ilere 1
intcrrogate the 1dea of development and identity as the San of the Drakensberg try to

crcatc a meamngful life and future for themselves.

Chapter Scven is an claboration of ideas developed during ficldwork experiences. 1
engage the debates on who represents the San at local, national and international levels
by analysing key debates involving local San and international organisations. Both
groups scek alleviation of poverty and powerlessness of aboriginal peoples and draw on

images of the San in order to do so.

These chapters break down into seven different but related themes 1) the veritable
industry of imaging and representation that has grown around peoples of San descent
through history and continues unabated today; 2) the importance of anthropology’s

notion of creativity and invention in culture as opposed to a static view: 3) the prchistory
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of the KwaZulu-Natal, South Africa and the history of the Duma famuly, my mam
informants; 4) the concept of cultural re-invention and its relevance for the understanding
of southern Afncan rock art and ethmenty; 5) clanfications and suggested approprniate
stanees regarding the role of the observer ot "others’; 6) issues of rural development and
how they are directly affected by the imagery of cultural description; and 7) the polincal
representation of the San and how theories of human nature and culture directly affeci

their well-beng.
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Chapter One — Imaging the San

Ethnography of the Southern San

No contemporary ethnography of the Abatwa that stitches together a coherent picture of
their lives as an extant cthnic group exists. Such a task is indeed impossible, as the
population of San descendents are by and large assimilated into the dominant populations
of other African peoples amongst whom they live. The Abatwa cannot be models for a
clear cthnography ot that larger eroup defined by Prins (1990) as Southern San. They are
onc part of a greater puzzle of the multilayered 1dentity and ethnicity in South Africa.
The Abatwa may cven be viewed as a counter-culture in so much as they articulate
differences within the dominant ethnic group of Zulu, of which they arc a part. An
ethnography of the San descendents is therctore an cthnography of the Zulu, My atm is
not to give an ethnography that explains the minutia of a different culture. Rather, |
cxamine how the idcas behind what it means to be aboriginal in Africa is scen through

the lens of a community far from the gencralised Kalahart representations.

The Southern San are a largely assimilated people. Their cultural legacy is reflected in
the fragmented collection of stories and ideas of what it means to be San. Ethnographic
information is Jargely contined to influcnces on the dominant African populations of
which they are a part™. Lthnography that examines their continued presence in the form
of remnants of a San culture are starting to challenge holistic views of culture and the

idca of ethnic purity.

The purity of the ‘Bushman’

“For cthnographers, the purity of the sign *Bushman’ in Western thought necessitated
that an cqually “pure’ *Bushman” was studied in the ficld” (Suzman, 1999: 3). Such

views have glossed over external events and power dynamics that impact on the lives of

34 .y - . . . i E
Fhe majority of such work deals with their influence on healers and rainmakers in the Southern Neuni
peoples. See Jolly. 1996: Prins. 1990: 1992: 1994: 1996; 1997: Prins and Lewis, 1995, '
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the ‘Bushman’. Two dominant strains have developed from such a conceptual notion of
purity. The first is to study these people as if they arc in isolation from the other peoples
around them, with whom they trade, marry, fight and live (as in Lee, 1979: Shostak,
1981). The second strain is to study them as a temporal anomaly where their hunting-
gathering lifestyle has been interrupted by agro-pastoralists or even created by others as a
response to external forces of domination (sce Wilmsen and Denbow, 1990). The second
view attempts to examine their lives in light of violent histories and colonisation, but
uttimately makes them victims of history as an automatic underclass forced out and
dominated by other “‘naturally’ more powerful groups. This appears to be based on an
assumption that hunter-gatherers’ existence 1s threatenced by the mere presence of agro-
pastoralists, and that such a domination happened across Southern Africa, if not the world

(Brody, 2000).

Essentialised imagery of the Bushmen

There 1s Iittle purposce in setting out to find some truth of Bushman-ness of the Duma
people. To do so would imply a positivist framework that states that there is indeed a
scientitic truth to be discovered that can pinpoint a person’s identity. Indeed, there is a
desire for empirical data that can be measured or scen. The most common is an
expectation that the Dumas should look like *Bushmen® from the movies, small, yellow
and armed with a bow and arrow cum The Gods Must be Crazy (Uys, 1980). Yet the
Dumas look like everyone else in Thendele. No *Bushman® features manifest themselves,
although I'have heard many people describing certain Dumas as having more ‘aquiline’
features or “fincr bone structure’. Some even remark cvery time a short Duma is met that
1t must be the *Bushman’ ancestry (anon, Fieldnotes, 2003: Mellet, Fieldnotces, July,
2003). These statements are meant to be supportive about the Duma claims to aboriginal
descent. [ accept the Dumas position, but 1 do not ascribe to some essentialised notion of

A 45
what a ‘Bushman’ looks like"’.

45 . - : ! .

I met aman in the Kalahari in Botswana who lived in a Bushman commumty who was over six feet tall
and when 1 asked him about his ancestry {people had assumed he was I'swana or another Bantu group) he
siand with great solemmity that he was Bushman. but that nobody belicved him (Kalahari Ficldnotes, 2004).
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The ‘Bushmen’ of the Drakensberg by common sense are assumed to be short and
yellowish. Co-habitation of the land by San and Bantu peoples has been long enough to
have three clicks introduced into the Bantu language. These clicks are used to mark a
schism in the Bantu language group into the Nguni language group (sec Bleck, 1862; D.
Bleek, 1956). The implication of this linguistic marker implies a depth of involvement
over a considerable length of time (Bryant, 1945). The difference from the recent past is
about modc of subsistence and it may be assumed that the hinguistic divide was
decreasing or missing by the time the first settlers arrived™®. No record of a separate
language cxists apart from a few words collected from other regions. The flattening of
the jumbled, chaotic, confusing multiple identitics in order to present a tidy picture of
Zulu or Abatwa is to paint a false picture and to tell a tall tale, obscuring the reality faced

by these people that includes and even celebrates the arbitrariness of lite and identity.

Zulu 1s the largest ethnic group in the KwaZulu-Natal province of South Africa (Statistics
South Africa, 1990). The consolidation of the Zulu Nation n the carly J9™ century
involved the mcorporation of many smaller distinet tribal groupings into one nation due
to a varicty of military conquests and political alliances (sce Laband, 1995; Bryant, 1945;
Krige, 1936). The Zulu Nation continued to grow under apartheid due to the relative
prestige of Zulu identity that conferred political and cconomic gain (see Felgate, 1982;
Guy, 1982). With the advent of a democratic state in 1994 some reasserted past ethnic
identitics. One such group is the Abarwa who identity as both San and Zulu in the

Drakensberg Mountains.

The reality of any attempt to delineate the Abatwa as a distinet ethnic catcgory runs afoul
of the multiple and contradictory positions in which they live'”. While cthnographic
holism 1s no longer seen to be theoretically sound due to notions of the pluralitics of
identity and the largely fluid boundaries between peoples. it is still common practice to

refer to our subjects of study with a categorical name. The Abatwa are significantly

16 e . —
In Orpen (1912) his informant on San culture was speaking in Sesotho and not a San language cven
though he was living with the San.
" They speak Zulu, Tollow ; ms — 4 -
ey speak Zualu, follow Zulu norms and customs and even attend rituals held by the Zulu Kine,
Goodwill Zwelintini (Fieldnotes Aug, 2004).



enmeshed and intermixed with the Ngunt peoples. No physical or obvious cultural
difference is manifest and the only possible way to know about the ancestral descent 1s to
ask or be told*™. Indigenous people have suffered disproportionately from violence and
have been exposed to powerful forces of integration, but it cannot be assumed that they
arc automatically destroyed by these processes. Many indigenous people also survived

despite loss of language and being exposed to massive cultural change.

Current studies show how Kalahari Bushmen construct an identity as a subjugated and
oppressed group instead of an identity based on past or present status as hunter-gatherers
(Gordon, 1992; Suziman, 1999). The majority of Bushinen today are labourers on farms,
petty agriculturalists, herders, marginalized under-classes or subsumed under dominant
cthnic groups (Prins, 2000a). The Abatwa have been assumed by some local authorities
to be liars. Where no ‘Bushmen’ features arc visible 1t 1s believed that individuals are
trying to leverage preferential treatment and developmental funds". . Due to their
integration the entire community would benefit from any projects that arise™. T will

discuss this below in ‘ethnicity and development” m Chapter 6.

The Duma are trying to mark themsclves out as culturally distinct. By marking out the
distinctness of the ‘Bushman’ they allow for internally adopted strategics of survival and
the incluston of other marginal peoples. This inclusion is “the making of collective
worlds” (Comarotf and Comaroff, 1992: 10). Whilc the cthnic divorce from Zulu may be
impractical, it is nccessary for personal gains to be “distinctive’. My point of departure
1s that “ethnic entities refer to relational categorics between human groups, composcd
primarily of mutual images and moral loyaltics, rather than specific tribal or cultural

traits” (IHall, 1996: 15). Forwarding this usc of ethnicity refutes essentialised notions of

** The casicst way is 1o get their praise song and lineage that differs from other people of the same ¢lan
name - ‘Fhe Duma clan is split into two groups one Abatwa and one Xhosa (Fieldnotes, 2004).
Imuww\ with S. Brummer. 2004; Fieldnotes, anon, 2005
Faku Duma is involved with a local council that meets \vnh government Lo discuss community needs and
development projects such as road improvements and water supphics. Howevey. this activity is kept

separate from hopes of benctits for the Abatwa and he labours hard 1o convince the government for general
community benetits (Fieldnotes, 2005).



cthnic categories already unpicked above. Abatwa cthnicity 1s premised off of their

. . R . . .5
alliances and obligations to cach other and to others that claim Abatwa identity” .
The Wild Bushmen

The San of the Drakensberg had recetved some media attention during my ficldwork. An
entire ncwspaper supplement on their rock art appeared (Mercury, Wed. Sept. 29, 2004
7). The dominant depiction was strangely exotic, echoing 19" century idcas of “Wild
Bushmen’. The title of the article was ‘People ¢f the Wild™. This article quite upset the
Drakensberg San since they actively reject the nnagery of wildness™. The article makes
use of the mountain climber Reg Pearse’s book, Barrier of Spears (1989). and his
desceription of the *Bushmen’ they cited 1s worth quoting in full:
They were small in stature, these Bushmen, the average height bemg about 122 to
137 em. Their general build was shim ard lcan, and even their young people
showed little of the rounded outlines of youth. The amount of fat under then skin
was remarkably small, with the result that the skin became as dry as Icather,
falling into strong folds around the stomach.

The back was hollowced, the stomach often protruding. Their colour was
light brown, lips thick, the nosc small, depressed and flat. The chin was receding,
as also the forchead. Their was little body hair, the cyes often bright, the mouth
smiling. often impishly — thewr folklore and their mythology arc only equalled by

the scope and extent of thewr faimous rock paintings.

The absurdity of such deseriptions being used 11 2004 should not need to be repeated.
The description only fell short of 19™ century depictions by excluding a description of the

. ARy - - N . . . .
genitals ™. The imagery is offensive and draws on racialised caricaturces.

Thev know Abatwa clders from other communitics who are invited to important events and ceremonies
{l-iuldnmm. March, 2003).

T Lwas repeated told that the word *Bushmen® was offensive and (hat its implication was that of being
from the wild and thus no more than an animal.

" Previous studies measured and examined in detail Bushman gemtals. Deseriptions of these appear in
many texts as truths and as ways of expressing difference between races” of Afvica (see Morris, 1956 17
tor a crude example).



The mention of “lack of fat™ and “the stomach often
protruding”™ are images of malnutrinon; they are not
racial characteristics as the old Dorothea Frances Bleek
photo on the left shows. Maorcover, Pearse is no expent
on the Bushmen, but a mountain climber who copied
this information from elsewhere. He never met any
Bushmen as he was writing in the 20® century, and he
never claimed to do so (Pearse, 1989), The article 1s
further inaccurate as it reports that 400 San
descendents are still living in the Drakensberg. There
are about 1500 members of the Duma family alone and

many other families of San descent also exist .

Figure 2: Bushman Boy (Photo by Bleek, 1911)

People declare themsclves San or Bushman without being able to speak one of the San
languages™, wearing the stereotyped clothing of loin cloth and leather or hunting with a
bow and arrow.” Contemporary studies of the descendents of hunter-gatherers can no
longer continue to apply tropes and analytic categories that maintam that the orgamising
principle of these peoples is that of huntcr-gathcmrsm. The descendents and their lives
need to be understood in hight of curment political and economic structures of societies in
which they are a part. To do otherwise is to relegate them to a past that no longer exists
and which may never have existed. Whether they are a rural underclass, urban slum
dwellers, ieachers or professionals, they cannot be expected to conform to ideas and

conceptual frameworks that resonate with a hunting-gathering lifestyle.

" To suggest & number at thes stage 15 impossible. | am porsonally aware of a1 beast fificen other clans
within the Drakensberg area that acknowledge San heritage (Fickdnotes, March 2005)

" I refler here to the Khoisas linguistic group (Bamard, 1992) and sot to languages used by San as many
speak Afrikaans as thewr firs! languape (Suzman, 2000; Kalahari Ficldnotes, 2004, 300%)

* | refer 10 these as the stereotyped cultural markers of “Bushman” identity due 1o their pervasivencss in
modia images, popular films, 1ourist advertising and political organising around abonginal peoples in
Alrica

*" San who still wish 10 live in this manner cannot be depicied as nmeless hunters from the stonc age as the
mijority that do not live this way. They suffer from the stereotype that maimtams that they are ruined
abariginals o cormupted duc 1o change in lifestyle. Survival International (www survivaliniemational.org)
continues to use depictions of 'tribal Bushmen pure and untainted in their political sirategies despite
profestations by aboriginals to not speak for them {see WIMSA, 2004}
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Research into the San of the Drakensberg

Rescarch about the Drakensberg San generally follows two main trajectories: 1) that of
interpreting rock art (Lewis-Williams and Dowson, [989; 1992; Lewis-Williams, 19815
2002; Willcox, 1956; Vinnicombe, 1976); or 1) reconstructing a colonial history of
conflict with carly scttiers (Wright, 1971; Vinnicombe, 1976). Little is said about the
culture, language or lives of the San. Colonial cfficials recorded some of the beliefs of
the San people (Bleek, 1875), but these accounts do little to distinguish between separate
groups despite acknowledging language and material cultural differences™. This topic is
largely encapsulated in the debate of representations of the San and has been well
addressed and summarized in Skotnes’s edited volume Miscust (1996), a book version of
an cxhibit held in Cape Town. My thesis forwards research on the Drakensberg San
building links between archacological findings (Mazel. 1992, 1996) history (Wright,
1971. Vinmcombe, 1976) and contemporary anthropology (Prins, 1999: 2000: Wilmsen
and Denbow, 1990).

Many of the carly historical sourccs arc problematic duc to colonial and racial biases of
the imes™”. Such sources still can contribute to our appreciation of pre-colonial times as
African ideas and concepts also aided in the construction ot colonial understanding of the
pcople they encountered (Hamilton, 1998). Edward Said’s notion of the western
construction of a colonial ‘other’ is powerful in showing how the discourse was knitted
together otf of a series of fabrications and stercotypes (1978). What is lost in such a
cntique 1s the power of other voices and how they help in that very construction of the
‘other”: *The notion of the West's construction of the Other loses sight of the
historiographices of the people lubelled “Other’, and the way in which they have shaped

the "West’s™ knowledge of those communities” (Hamilton, 1998:27).

SX e -

Bleck (1862) recorded one language and one set of folklore which became aeneral “Bushman® beliefs
(Bleck, 1879).
89 L ay - . s . - N .

This shows up in the beliet thar the “Bushmen™ are savages (in Stow, 1905) or incapable ol trade (in
Mackeurtan, 1948).
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Carolyn Jlamilton discusscs the way in which colonial officials used African ideas and
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notions actively in their representations of Africans, “not as a consequence ot strug
trom below, but because of the power and attractivencss of indigenous concepts™ (1998:
28). She argucs that carly colonial rule over the Zulus involved the explicit adoption and
adaptation ot a “Shakan” mode of governance by Shepstone””, which involved a detailed
knowledge of native forms of power and contro. (1998). Early colonial contact in Natal®!
is limited to fow colonial figures and their documentation of the peoples they
encountered. To dismiss their writing as mercly examples of “colonial discourse™ (sce
Mudimbe, 1988: Wylie, 2000) is to dismiss that very history. History is not merely
inscribed by the victors of colonialism and the powerful; the subaltern do speak and are
often heard cven as thew voice” 1s appropriated by the domeant. A carcful and
conscientious reading of the bistory retraces indigenous ideas and influences, while never
recovering them wholesale. Zulu discourses in the carly history of Natal left an indelible
mark, and morcover, still impact on today’s discourses in popular circulation”. The
Abatwa have a much less known and documented intluence on the carly times i Natal.
They are relegated to the margins and denied a place 1n shaping historiographics (Prins,
2000a). Few sources examine explicitly the role of San peoples in colonial history except
as victims (Wright, 1971, Vinnicombe, 1976). Frans Prins examines the unspoken
presence of Bushmen involvement in the Anglo-Boer War in his report titled *A glimpsce
into Bushman presence in the Anglo Boer War® (2004). Prior to 1890 the Southern San
appear prominently in South African history books™, but with their assumed extinction
their contribution to modem history 1s ignored. “[T [hese scholarly notions, perhaps more
than any onc historical cvent. have led to the final deathblow for many ‘first peoples” as
distinet entitics™ (Prins, 2004: 3). During the Anglo-Boer War (now called the South
African War) the Boer used mounted attendants who would have been of San descent, as

would have been many tarm labourers. Oral accounts suggest that the British used San

" Shepstone is an carly colonial Ngure in Natal and whose policies led to the Anglo-Zulu War and
ultimately 1o the destruction of the Zule Kingdom as a sovercign power (see Guy, 1994).

“"Natal is a reference 1o the carly colonial colony and not to the contemporary Natal provinee that has
\5|h\c(|uun[ly been renamed KwaZuolu-Natal.

" Shaka Zulu is the founder of the Zulu Kingdom and ensuing myths, His maage and the idea ol Shaka is
stll very evident in various guises (sce Wylie, 2000).

"lhis is also seen in the Reverend Jenkins Archive in debates about *Rebe) Hottentots™ and the catdle
thicving i the Eastern Cape (18520 192),
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descendents as spics on Boer commandoes (Prins, 2004). Tn the Drakensberg where the
residents encounter few written histories, the Bushmen do have a presence as well. They
are inscribed in the landscape and sacred sites of the local community, whether Zulu or
Abatwa, such as rock features, rock shelters, waterfalls, and pools of water involving a

syncrctism of belief and practice (Fieldnotes, 2003/2004/2005).

Although the San were assimilated into the dominant Nguni groups they exert major
cultural influences that persist (Prins, 1992, 1999). The cthnographic literature 1s well
developed in regard to social change among the Zulu (Vilakazi, 1962; Preston-Whyte,
1969; De [laas, 1984, Elliott, 1986). Traces of San culture still inform certain Zulu and
other Nguni beliefs and practices (Prins and Lewis, 1995; Prins, 1990; 1992; 1994; 1996
1997: Ficldnotes, 2003-2005). Rescarch into Abatwa-Zulu identity builds on this pre-
established work on changing social conditions and changing cultural practices among
Zulu peoples. This follows from other anthropological works on resistance (Comaroff,
1985) rethinking development in Africa (Gardner and Lewts, 1996, Fergeson, 1990),
ethnography of Southern San descendents (Prins, 1990, 1992, 1997), and builds on pre-
established Zulu ethnographies (Ngubane, 1977, Krige, 1930).

Discussions on San culture often narrowly focus in on distinct uses of the environment,
ancestral ties to the land and distinct genealogical bloodlines (Sylvain, 2002). It has been
suggested by Saugestad to include political economic features but again shifts to a focus
on “rights to their land and other natural resources. .. so they can continuc their way of
lifc®” (2001: 43). In the Drakensberg that ‘way of life” has been long changed and it is
no longcr a clear distinction between San descendents and Nguni peoples premised on
sahient cultural traits or racialised physical appcarance. Concerns have been raised that
claims of indigencity may increase as more land claims are successful and economic

. . 6S . . . . ~
concessions are made to dispossessed San™ (Jolly, 1996). Dismissing claims of

od e . . .
"~ Way of lile is being used here 1o refer 1o a hunting and gathering (Saugestad. 2001).

"1 erew up with a similar notion in Canada that it was ‘profitable’ 1o be aboriginal duc 10 the way on
which treaties held between the government and the natives were paid out. This was an urban/rural myth
that suggests claims and cconomic concessions paid oul to aborigines is unlair. They supposedly received
more than their fair share of benefits from socicty. 1was always perplexed by this attiude as the most
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indigeneity are once again premised on an essentialised notion of indigenous and what
this mecans. The San of the Drakensberg do not and cannot fit into any of the
cssentialised notions duc to a lack of visible or recogniscd continuity with therr past’®
They also cannot fit with the dominant notions of “San-ncss” due to a lack of connections

with the Kalahari peoples.
The Kalahari Debate

The construction of a ‘Bushman’ identity has been linked to numerous causal factors,
mostly of the unpleasant kind (Skotnes, 1996). 'hc academic debates have reached a
hecated peak between two different ‘schools’ of thought referred to as the ‘revisionists’
and the “evolutionists . The debate about hunter-gatherers has been raging for a long
timc where the two poles are roughly between those who claim the San as an autonomous
oroup of hunter-gatherers®® with a distinct culture from that of their Bantu agro-
pastoralist neighbours and those who claint them as a rural underclags® within the larger
agro-pastoral socicty that lost their hunter-gatherer lifestyle 1.500-2,000 ycars ago when
the Bantu peoples arrived trom the North (Dutton, 1970: Smith, 1992). The tinal break
from their hunting-gathering past was the advent of a colonial presence that introduced a
scrics ot drastic social changes with the arrival ot a capitalist economy:
What piciure of the 'Kung would onc draw 1f instcad of defining them as
survivors of the stone age and a delicate and complex adaptation to the Kalahari
desert, one looked upon them as survivors of capitabist expansion, and a delicate
and complex adaptation to three centurics of violence and intimidation? (Pratt,

1086: 49 in Gupta and Ferguson, 1992:15).

destitute in Canada were grossly overrepresented by the recipients of such *largess™ and despite payouts no
massive rush to claim aboriginal identity has ensucd.
“Ihe lack of continuity is not genealogicil, but refers to the break in litestyle due to the abrupt and violent
change to a sedentary, agro-pastoral lifestyle with the loss of Tanguage and cultural markers, such as rock
pmnnnu or hunting mchmquc

Thope not to fall in cithey “camp’. as dogmatic adherence to oue side of the debate stifles engagement.

*The evolutionists following from the Hlarvard School under Richard Lee (1979 also see Kent. 2000 for a
SYNopsis).
o9 -

Ihe revisionist stance is best articulated by Wilmsen and Denbow (1990).
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[t is argucd that Pratt “retains the notion of the !Kung as a pre-cxisting ontological entity
— “survivors,” not products (still less producers) of history™ (Gupta and Ferguson, 1992:
[5). “They” are victims, having suttcred the deadly process of “contact”™ with “us”
(Gupta and Ferguson, 1992:15). Such a stance ignores cultural change among African
pcoples outside of European influence and promotes a view of the San as a victim. The
San people have suffered a disproportionate amount of violence over the centuries and
havc been victims of many of the cvents described. The contention is that a theoretical
portrayal that is overwhelmingly that of victim eliminates agency m the past and also
must eliminate future possibilities of action”. It also unintentionally promotes an
ahistorical African Eden’', which dismisses other processes of change that predates

colonial influences such as the Bantu cxpansion (Smith, 1992; Bryant, 1945).

These ‘Kalahari debates’ are far from resolved (sce Wilmsen and Denbow, 1990;
Gordon, 1992; Suzman, 2000; Kent, 2002). Everything is implicated from occeidental
mythology (Said, 1973), colomal construction of the “savage other’ (‘Taussig, 1987). poor
rclations with black neighbours (Schapera, 1930). mihitary service under Apartheid (Uys,
1993), Apartheid separation and distinction of races (Le Fleur, 2004), western media
(Gordon, 1992). anthropologists and other academics (se¢ Prins, 2000a), muscums (sce

Skotncs, 1996), and how all these discourses articulate with one another.

The discussions surrounding the San of Southera Atfrica, as well as the global issues of
aboriginal Pcoples Movements, are germanc to our understanding of the San people’s
current plight. Tt is also argued that both groups may be correct depending on which
groups are being studied (Kent, 1992: 2002). While the vitriol is less than helpful™, it is
these very passions that keep the San in the spotlight. The imaging and imagining of the
San crosscs many levels from the local to the global. The San are implicated in their own

discourses as arc archacologists and anthropologists. The diversity across the San groups

“ This is a logically foregone conclusion as no new process is heing shown 1o now exist and therefore it
ciannot be possible to see selt induced change.

" use a biblical metaphor of an original Fden duc to two straing of thought. that all was cood m Africa
prior to Furopeans cruption on the scene and duc 10 the notion that hunting and eathering is seen as iy llic
[{t‘csxyle by some (Brody. 2001 Sahlins. 1072), ) ‘ ) )

© The wrguments belween schools of thought and between individuals have been ticree and 1 do not refer
directly 1o them here as | do not wish o engage these debates.
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is great and no singular model will work; there are variations in mobility, interaction,
colonial histories, and so forth. It is noted that “when anthropologists speak of hunter-
gatherers [in Africa] more often than not they write about onc single group, the 'Kung”
(Hawkes, 1987: 342). A similar issue arises when trying to describe the Abatwa as an

aboriginal group as they do not mimic any of the archetypes of the Kalahari Bushmen””.

[n the aboriginal studies we must be careful about praising ethnic consciousness and
political movements based on ethnicity while such movements fragment communities
and benefit one group at the expense of another’”. The debate whether the culture of the
San is a result of their isolation (in the desert) due to European domination and
displacement (Wilmsen, 1989) or that of differing niches within the Kalahari (Lee, 1979)
scems at this stage spurious. It appears as if *Bushmen’ were integrated into the political
economy of the Kalahari, as were the Abatwa of the Drakensberg, long before Europeans
erupted on the scene’ (cf. Wilmsen 1989). This docs not mean that they had or have no
customs, traditions, belicfs and culture of thewr own’®. How they are integrated into the
cconomy and indeed the political economy 1s done on their terms, even under conditions
of duress, such as colonialism. The ‘Bushmen’ were created as an underclass due to
various pressures resulting trom colonisation and, as the Drakensberg Abatwa’s history
suggests, 1s that the current population groups should not be described in 1solation from
their surrounding neighbours who comprise part of their community and quite often kin.
To fix them into assigned roles as cither foragers or farmers without granting them
agencey to move frecly between different ways of life resonates with a romanticism of the
aboriginal whereby the *‘Bushmen’ must live in the ‘bush’ and as soon as they no longer
choose to do so they are vanished forever. The San have been inscribed with meaning
over and abovc that they themselves usc. This feeds into academic and political debates

concerning their lives and livelihood. As their population decreased they became to be

1 refer to the racialised characteristics assumed to be markers of San descent. such as short stature.
ychowish skin and the outward cultural markers of the loin cloth and skins. a bow and arrow.

*Here | refer to e Fleur and the Khoisan Council's struggle 10 be recognized as aboriginal and not as the
Apartheid cra category of *Coloured” (Le Fleur, 2004).

7 Eric Woll has argued that the various peasants and many other aboriginal pcoples around the world have
long been part of the world system (1982).

" T'o paraphrase Sahlins (1993).
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scen as an example of a lost past using the very imagery that was used to depict their

77
savagery

[t is difficult to describe the Abatwa as aboriginals when they are far removed from the
Kalahari San and the dominant discourses surrounding this group. Their way of life does
not fit a preconccived idea of being San which 1s dominated by hunting-gathering
imagery. The Abatwa’s ancestors have not been hunter-gatherers for a long time. While
there are peoples who are said to be one or two generations from such an existence (Prins
per. Comm., 2004), the Abatwa I worked with are endistanced by six generations of
removal from a hunting-gathering way of life. The details of their ancestor’®. who
adopted an Nguni name and way of lifc are lost. Tt is not known 1f he had still lived
entirely as a hunter-gatherer or had already settled and lived as a torager-farmer, purely

. - - . 71)
an agro-pastoralist or some other combination of way of life

Many other Abatwa appear in historical texts as the Botwas, were living as ivory traders
and hunters for the carly settlers (Fynn, 1950; Isaacs, 1937). What is clear from the
contested history is that any expectations of a way of lifc secluded or removed from the
other inhabitants of the Drakensberg Mountains, be they AmaZizi®, Basutho®', other
Nguni peoples or Luropcan settlers, is inaccurate. The Abatwa had already been drawn
into a larger political economy of Southern Africa stretching from the heights of the
Drakensberg to the coast of Natal, and even beyond as European traders and explorers

cxpanded trade routes culminating in Europe and the farthest flung colonies™

" reter to the presumed closeness with naturc and relationship to animals (scc Gordon, 1992).

Thrx ancestral figure, Ngcezu, 1s described below in more detail in a *family history’, Chapter, 3.

? They are adamant that he was aboriginal, but they arc unclear on who his wite was; whether he had lived
in the rock shelters. painted and hunted (Fieldnotes, 2004-2005). They know he was a medicine man as
tlml 15 a family tradition passcd on to every gencration from father to sons (Fieldnotes. 2004).

" An Nguni people that lived along the base of the Drakensberg and were said to hunt with bows and
arrows like the *Bushmen™ (Bryant, 1929)

"'I'he Basutho are a non- Ngunt language speaking people. but one of the Banrn peoples that live in the
Dmku]sbun (Lllenberger. 1912).

* Their ancestors were sclling elephant ivory to the earliest settlers in the Natal colony (Fynn, 1950; Isaacs.
1830).
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The timelessness of the ‘Bushmen’ is continuously played as if they still hunt and gather
and live in idyllic family clans™. Part of this portrayal is the endless victim discourse
that plays into the notions of a fragile and ‘Lost World™. The £Khomani of the
Northern Cape continuc to receive coverage celebrating their land claim victories with
follow up stories of their continued marginalisation and oppression (Groenewald, Mail
and Guardian June 6-12, 2003: 28). [ailed land reforms and unsuccessful poverty
atleviation result in more land claims being lodged, leaving onc wondering who is
benefiting? “I'he traditional #Khoman do not appear to do be benetiting” though they
have rcceived support for land clatms and development projects. [n contrast, San groups
in KwaZulu-Natal are recognised as being Saun, but no logistical support or otherwise has

. - 8
been forthcoming™

These debates are further complicated by the interrelations between Abatwa and Zulu
peoples blurring lines — which is exactly the problem with separating out *San’ versus
‘others”. Within Thendele there are families that claim Zulu origins and 1dentity and
have lived in the Drakensberg for around one hundred years alongside the Duma family.
Onc family, the Mncube, also lived within the bounds of the Naturc Reserve when it was
a farm. The family was moved out in 1988 and they have lived alongside the Dumas
(Promisc Mncube, Ficldnotes January, 2004). They too visited the rock art sites as

children and inscribe the landscape with meaning and history.

Rescarch into the Southern San must take into account this diversity and the complexity

of the past ay peoples mixed and merged. The dominance of the Kalahari imagery and

“ Mass media inages are mainly w blame and they are tie most pervasive (see Mercury, Sept, 29, 2004 de
J Marpe, 2002: 8-10; Uys. 1980: Myburg, 1985: Windermuth, 2000).

“See Laurens Van der Post's Lost World of the Kalahari (1988) as an example of the popular discourse
lhdl depicts the timelessness of (he Kalahari and the people of the Kalahari,

" Imcan here that despite the successful land claims and the moncy mjected into the community it 18 one
of the most despondent and sad places 1have ever visited. 1t is characterized by open inter-community
violence, drug and alcohol abuse. domestic »mlcnw allegations ot sexual abuse. child abuse and so forth
(I\al har Iieldnotes. 2004, 2005; TomascHi, 2005: 3-1),

The KwaZulu-Natal San Foundation was in 2003 helping a small aroup of elder Iv San descendents
survive by supplying a place 1o live. It withdrew from the Drakensherg and is not involved with the Dumas.
[Us curvent status as an organization is unclear as it has no website or public contact details. 1The

Foundation changed its name (o the Ancient Knowledge Imuiative. which also appears to have disappeared.
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ethnography necds to be revised so that academic writing does not exclude those peoples

who can never fit into a pre-conceived notion of what it is to be aboriginal in Africa.

Contemporary ‘Culturalism’

The representation of ethnic groups has an unsavoury history in South Africa in light of
the maintenance and creation ot cthnic boundaries under Apartheid (see Posal, 2000).
Despite this there is much ‘culturalism® as people redetine themselves in light of
changing political and social structures of society:
What distinguishes the current “culturalism” (as it might be called) is the claim to
one’s own mode of existencce as a supcrior value and a political right ...More than
an cxpression of “cthnic identity” - a normal social science notion that manages
to impoverish the scnse of the movement — this cultural consciousness, as Turner
again remarks of the Kayapo, entails the people’s attempt to control their
relationships with the dominant society, including control of the technical and
political mecans that up to now have been used to victimize them (Sahlins,
1993:4).
Culturalism 1impinges on the public discourses used in defining a people. These
discourses range trom film, ncws media, literature, tourisin, politics from local to global,
and m everyday discussions. The mass media and tourisim structured representations of a
peoplc arc scen as ‘inauthentic’ representations as compared to documentary film or news
media as they arc constructed explicitly tor consumption and/or ¢ntertainment (Tomaselli
2006). The Abatwa are attcmpting to recreate a culture that “has been submerged to a

point at which it is probably not rccoverable” (SASI, 2002).

Such a reified notion of cultural essence is an unfair expectation in light of the changes to
all San cultures across Southern Africa. None of the groups live as their ancestors did.
Other African groups recreate their “culture” from ideas and imagery created for popular
viewing and consumption, which is not to claim it as inauthentic (ct. Tomaselli 2001;

Mhiripiri and Tomasclli 2004).
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Anthropological Authenticity: Synthetic memory, Performative acts, and

Anthropological Facts

The rituals and public acts of culture to be discussed need to be understood within a
conceptualisation of culture and society that is mass-mediated. The very icons and
1mages ot identity and norms of behaviour are manufactured and conveyed through many
means. The Abatwa are creators of their culture, but they conduct themselves within
bounds and within sets of images and ideas that are transmitted to them from external
forces and discourscs. They also act upon these as active actors selecting and interpreting

the imagery in terms that arc understandable within the context of their own lives.

During my rescarch into the invention and representation of culture I travelled to various
cultural vitlages that showcase Zulu culture to tounsts. | discuss here Simunye Cultural
Village™ duc to the fervour the performers exhibited in their belief in the importance of
what they were doing i terms of representing Zulu people “accurately”. At Simunye
gucsts are shown various aspects of Zulu culture. The experience includes lessons about
Zulu culture and history, song and dance, which include times past and present and Zulu
food as it exists today. They do not attempt a bhind recreation of the past, but show a mix
of old and new, in a personal experience that relics on interaction instead of outright
spectacle (Tomaselli; 1999). Some critics denigrate cultural tourism due to 1ts -
authentienty and inaccuracy in portrayimg how the Zulu actually hve today (cf. also
Buntman 1996 on the #Khomani; and Sylvain, 2001). Yet the missionary zeal of the
cultural performers at Simunye belics the agency behind such employment (Ficldnotes
May. 2002). Thce synthetic memory of film and media carrics over into daily lifc of the
Zulu people™. People may see the creation of a spectacle for consumption as artificial,
but | would challenge whether they have interrogated their own lives and asked the same

questions. Is a Zulwin furs with an asscgai less Zulu than a Zulu in Nike shoes with a

*visited Simunye Cultural village near Mehmoth, KwaZulu-Natal in May 2002 on a fieldirip with my
department. Other researchers were Kevan Tomascill. Nhamo Mhiripiri, and other students who have not
wrilten about this trip. Sec also Mhiripiri and Tomasclh (2004).

"™ The ideas and representations of Zulu-ness are often kisch reproductions following (rom media
representations,
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backpack? The former Zulu is scemingly out of time and place, unless s/he is a member

of the Africanised Christian Church of Shembe'? on his way to the church, where a blend
of Zulu icons exists alongside Christian icons. Thus specific stereotyped 1mages arc seen
as reifying, while others are deemed false cven as they draw on the same sets of icons and

nnagery.

I argue that the constructed nature of the show at a cultural village does little to detract
from the ‘truth’ ot Zulu lifc. Cultural villages are gencrally anthropologically grounded
in the historic ways depicted with “some modern conveniences for the guests [who]
might want to rediscover themselves in the other, but they draw the boundaries i being
and living /ike the other” (Mhiripirt and Tomaselli 2004). Many Zulus now cnjoy
‘modcrn’ conveniences and I doubt anyone would be comfortable arguing that they are
no longer Zuht. These modern Zulus simply do not fit into the tired “Other/Same” role
(from Mudimbe, 1998). The imagery represented at cultural villages 1s not necessarily
intended to vepresent the Zulu Nation as a whole, but 1s entertamment for a paying public.
Those who perform and tourists who visit cultural villages arc awarc of this and they
structure their experience in terms of their own ideas and beliefs (cf. ¢.g. Tomasclli

2001).

The examples of tourism explained above and the films [ analyse below arc arcas that
refate to the mass media debate and to the gencralised representation of African peoples.
Thesc arcas arc accessed by numerous people. and even the producers themselves
reproduce these images i their lives, creating a dialectic between the kitsch, the
imagined and the real. 1 refer to the desire to represent the real in these mediums as
‘anthropologicul authenticity™ as they all claim to be, and most are, cthnographically
based. While the discipline has moved beyond absolutist reading of culture it may be
argued that the three different *Zulu” experiences of tilm, tourism and a rural village
represent a continuum of ‘real” from Hollywood style myth-making to lived experience.

I do notargue for an essentialised conceptualisation of what is real, but instead [ arguce

NY - N o N ~ B . . . N .
Sec Roberts (1935) an the advent ol the Shembe Church and for @ discussion of the clothing and dress sec
Brown (1993).
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that all three merely represent different forms of representation and “that truth’, therefore,
is irrelevant. The three examples of Zulu cultural expression 1 have selected are not to be
ranked in tcrms of authenticity. Shaka Zulu (Faure, 1985) may deserve criticism for
inaccuracies, but it should not be read as a documentary series (The same argument could
be made for The Gods Must be Crazy (1980); cf. Tomasell 2006) Many of the wildly
fantastic scenes may appear more at home i a Shakespeartan production ot Mucheth.
These scenes depict myth and mythology, which is very much alive in Zulu culture (as all
cultures), by referring to Hollywood tropes and representations to convey meaning to a
visually literate population. Thus Shaka Zulu needs to be read n terms of the visual
medium in which it appears. The histortographers and critics got it wrong (cf. e.g.. Davis
1996; FHlamilton 1998); the series was not inaccurate, as it was not mcant to be a histoyic
representation, per se. Even as thelr critiques were accurate in terms of fact, they were
wrong for being unable to read the series in terms of filmic tropes. Moreover, the myths
and legends wildly depicted do exist — they are alive in Simunye and in Thendele and in
Durban. It 15 the filmic tropes being used to convey mcaning that are not clearly

understood and needs to be interrogated (cf. Mersham 1993,

‘The images or visual tropes used in Shuka Ziu cuce the production in terms ot a
Hollywood style fihn. It does not resemble a documentary as does Basil Davidson's
series, The Afiricans (1984). Within the first cpisode of Shaka Zulu, as the tirst Natal
colonials enter KwaBulawayo (Shaka’s village or imuzi literally the place of the slaying
they are debating the theatrics of their endeavour. Dr. Firth asks, “What did you have in
mind. Othello?” Lt. Farewell responds, “More like Macbeth I fancy.” This is not
concidental; the inclusion of direct referencing to other famous works is to queue the
audience to pre-established plots and ideas. Within the tirst episode the scene is (pre) set

for a tragedy of Shakespearian acclaim.

The more wildly fantastic scenes of witches and magic are a visual way of representing
the un-representable. A historian may argue that Nandi (Shaka’s mother) was not saved
by the witch-doctors hyenas (Episode 1), or that Shaka had bis newly designed spear built

by some magician cum blacksmith (Lpisode 2), and | too would doubt these events took
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place outside of the series. 1owever, the use of such fantastic imagery cues us to greater
mythology and also other titles. The witch-doctor figures that appear resemble the
stygian witches from The Clash of the Titaps (1981). as the myth around the spear
making cues viewcers to myths concerning magical weapons as they relate to the
formation of kingdoms (perhaps Sir Arthur and the sword in the stone). This film, Clash
of the Titans, released three years earlier, is based on Greek and Roman mythology with a
touch of other Western myths (A Norse Kraken for exanmple). Similar iagery (albeit no
mythical monsters i Shaka Zulu) serves the same purpose of referencing specific myths
shared by the audience. A visually literate audience. weaned on Hollywood, should be
able to relate to the imagery and themes uscd by William Faure (the director). This s a

gt y : ~ 0o
commion ‘trick’ used as movies reference onc another .

The fantastic scenes are used to represent Zulu myths surrounding Shaka's risc to power
and general Zulu mythology. For example, the hyenas that accompany the witchdoctor
arc used to cue us to the evil of this individual. Tyenas are associated with evil — an idea
readily understandable to a Western audience raised on notions of Platonic beauty (that
good 1s beautitul and ugly is evil). In the series, it is a conflation of isangoma (diviner)
and umthakathi (witch or sorcercr). This misunderstanding misrepresents Zulu belicfs by
contlating good and evil magic uscrs. Umthakathi were not welcome individuals and it is
recorded that false diviners were put to death by Shaka (James Stuart Archives). To be
accused and tound guilty of being umthakarhi was a decath sentence (Krige, 1936
Bergelund, 1976). There arc also stories of people being executed in rural communitics
today when accused ot being witches (F'ieldnotes, May, 2004). Umthakathi again makes
an appearance during the foraging of Shaka’s spear as “The Nameless One™. Here

human flesh is used to *bless” the spear, further cchoing dark myths.

Zulu myths. despite misrepresentation, remain in the narrative forefront, despite the
critics” misunderstanding. Critics saw thesce dark rituals as Mmaintaining an opposition

between traditional Zulu beliets and Christianity (Tomaselli and Shepperson, 2002).

9 . . . .
See James Bond: The world iy not enough (2002) for an oby fous cxample as it overtly references the
carlier Bond movies.
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These critiques miss that current Zulu identity is intimately tied to Christianity’", which T
would argue was shown by Shaka’s interest in the religion even as he was shown to mock
Christianity at times (Episode 1). The lingering doubt of Shaka, played out on the screen,
feeds into contemporary Zulu Christian practices. Zulu Christianity tics into the Zulu
social system without merely refuting or dismissing Zulu cultural idioms, such as
isungomas and respect for ancestors, to name but a few examples. While the scries has
been rightly challenged for playing into the “ereat man” theory of historiography, which
then appears to play into Apartheid discourses of the 19807s (Tomasclli and Shepperson,
2002: 133); is this a critique of the film or the Apartheid era in which it is made?”’
Locals do not often question the accuracy of mediated imagery of that which is said to

represent their own culture and history.

In documentary films the supernatural/spiritual 1s difficult to represent due to the
conventions of such films. In an attempt to overcome representing the un-representable,
the documentary film, The Great Dance — A Hunter’s Story (2000), uses various camera
“tricks” during the main hunt scenc, which has the Bushmen track and chase a springbok
(antclope). The tilm hints at a *paranormal’ aspect as the “hunter becomes the hunted”
through the “trenzicd blur™ of imagces and creative camera shots (Douglas. 2001). Scencs
shift from colour to black and white shitting from the hunter’s view to an anumals’ point
of view. These tar more subtle tactics would not fit into the genre in which Shaka Zulu
belongs. While [ cannot easily place Shaka Zulu mto onc genre, as it crosses between
drama. adventure, history, costume-drama. tragedy, cte, it 1s not a documentary or docu-
drama. Potential for discrepant readings of such a film exists, as evidenced by historians’
disdam and white children whom were tearful of Zulu attacks amongst South A frican

viewers of the 1980s (Tomasclli and Shepperson, 2002).

Heading into a rural community and living alongside Zulus at home and at work would

scem to be a more authentic experience. Yet it is as contrived as the other two

! Christian beliets aye fairly ubiquitous across Zulu communitics and church involvement is high,
especially among the women (Ficldnotes, 2004). o

" Film making and cinema during Apartheid was heavily influcnced by the state as a tool of propaganda
(‘Fomaselli. [98R).. which would have framed the eritics” assessments of the series.
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experiences. This is not derogatory towards Zulu culture but acknowledgement that Zulu
life is replete with signs and symbolism whether or not it appears in a TV serics, cultural
village or in a rural village. The mediated images resonate throughout Zulu communitics
and the impact of the mass-mediated imagery, even in far-flung corners of KwaZulu-
Natal, does occur. The signs of such an impact appear in clothing worn by the youth,
American hip-hop music and the like. Zulu-specific imagery used can be seen in the
influence of the Zulu King and the IFP’s Zulu nationalism. Furthermore, Thendele is a
border community, culturally crossing between Zulu, Abatwa, Basutho, and other groups
from the surrounding areas, and is yet generally described as being a Zulu village

drawing on the use of Zulu imagery and languagce usage.

The San arc one of the most studicd groups of indigenous people in the world. They are
also disproportionatcly represented in the media — teature films, documentary, fiction
writing, non-fiction and ncws media. This small population group 1s only rivalled by the
representation of the Zulu people. The community of Abatwa arc as a result caught
between these images and 1deas of two peoples. The Zulu arc the largest South African
cthnic group, and they gain “popularity’ from past military acclaim, at such battlcs as
[sandlwana®®, and a number of films which celebrate Zulu military power (Zulu Dawn,

1964, Zulu, 1979).

The Zulus are best known, even celcbrated, for this supposed terociousness and warrior
skills, an image they also push through rituals and remembrances, and now in sports. The
San arc often drawn up in counter distinction to this — as a passive people in harmony
with nature. This image is a relatively new construct as they were once seen as the most
ficrce and wild; the “untameable’ Bushman, most Savage — cven prompting the
geographer George Stow to be accompanied by soldiers on one of his expeditions into the
Kalahari (1905). The overall western attitude towards the concept of African primitivism
remains complex (Campbell, 1997). However, three strands co-exist: i) the tear of

primeval savagery as expressed through the pulp media: ii) the colonial nostalgia that

SR . . ~
Ihis onc was onc of the major battles of the Anglo-Zulu War of 1879 and has a special resonance due 1o
the Zulu victory over the English (Laband. 1995; Morris, 1958).
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persists in Furope for ‘our” African monarchs as well as the so called “martial” tribes like
the Zulu: and iii) the social constructionist notion that Africans can choosc their own

identity (Campbell. 1997: 54).

Living within a poor rural community in South Africa one is struck by how incredibly
engaged people are with the national discourses and events. Mass media circulates as
surcly as it does within the urban communitics, and many a night we crowded into one of
the shebeens (informal drinking places) to watch the news, football, or the occasional
film. There was a time when we had a TV and VCR with which to watch films, and we
enjoyed Shaka Zulu (1985), Zulu (1964) and Zulu Dawn (1979) during one of the weeks |
visited. Mass media images of Africa and Africans arc often debated in terms of
Orientalism and ‘othering’, as the exotic 1s glorfied and held up as a counter point to the
“West® (Said, 1978). African people and their images arc used as fund raisers for charity
eroups whose existence requires (Jeffercss, 2002) Such dominance ot theory and
understanding of media representations denies the very active way in which media is
consumed, understood and re-projected out into and onto African or indigenous

communitics.

These 1deas and representations perpetrated in the media or in the dominant Western
discourses do not stop there; they pervade the very societies being represented. In doing
s0 these societies, communities and people draw upon these representations, sometimes
secing themselves im the images presented and sometimes even invoking the very
stercotypes they resent. They may even find themselves reifying such imagery for
political purposes — the images and ideas assoctated with Africans are often o powerful

discourse and not merely a one way flow (see Chapter 7, below).

My own research and time spent living among the Zulu showed me not crude *Shakan’
warnors so evident in media and cven political discourse, but a community of farmers. of
tight knit familics, and very little violence as the media would have us assume.  Yet these
images pervade society. The tamily with which I stayed greatly enjoyed me bringing

these videos of Shaka Zudi and Zulu Dawn and never questioned the racial bias or



problematic representations so debated by scholars (sec Wylie, 2000). They cnjoyed the
imagery of brave Zulu warriors recklessly attacking British positions at great loss, and
howled in laughter at the images of the upright/uptight British, gallant to the end. The
political imagery and language of Inkatha Freedom Party. the Zulu Royal tamily and
certain dominant chicfs, is also that of proud warriors and not humble tarmers. Chief
Buthelezi of the 1FP even appears in Zuhi. as the defiant King Cetshwayo (1964). Zulu
military icons such as spears, shiclds. clubs and axes are prominently displayed at
political rallies and cultural events or meetings. As a counter point the San appear at
political and media events dressed as hunters and trackers replete with their bows and

spears.

There s still a notion that there is some essential truth to be discovered, that some things
are more authentic than others. What 1s forgotten is that it 1s irrelevant whether or not
these events are an ‘authentic’ reflection; it 1s not even a category whosce possibility |
wish to support. [ argue this way in order to give salience to the ideas of Zulu-ness
expressed by Zulu people themselves, which refuses to reity an essential core. Thesce
three disparate cvents or places, or representation of Zulu-ness all have impacts on the
daily lives ot Zulu pcople and how people perceive them today. School children take
trips to cultural villages, sce the films and these impinge on the way they view those
around them. This may be scen to create and maintain ncgative stercotyping, such as
Zulu as savage or warlike, but contemporary Zulu cclebrate thenr warrior status. Their
songs, their ceremonial dress, their dances all reflect a warrior heritage. The idea that
flattened 1images and short sound bites only contributes to maintenance of stereotypes is
to deny the audience a critical faculty. This audience ts not only the tourists and those
viewing films, but those who encounter Zulus in their daily hives i the cities and
clsewhere. The tmages on the screens and at the cultural villages are augmented by other

mmages and other contexts.

The filmic and stercotypical images used to portray Zulu culture stemmed from cultural
knowledge of the Zulus, albeit regulated for casy consumption. Now Zulu culture usecs

these images as a source of knowledge for contemporary culture. This dialogical
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interplay has erased the absolute distinction between the ‘real’ and the representations of
the ‘real’ (sce Tomaselli 1999-2001). Real Zulu people use these mass-mediated images
to understand their culture and these images do say something about the Zulus. Ina
modern culture these images help to create and maintain Zulu-ness. All these different
contexts build their idea of Zulu-ness on impartial myths, fantasy, and a bricologue of
bits and pieces from all over. Anthropology has changed in many ways from its older
roots of “translating the exotic into the understandable” (Fischer, 19911 529). As Fischer
further argucs;
Today. the accent may be different. not so much translating the exotic as
translating contested and competing perspectives. Tt is not that anthropology
should buy into the ‘metanarratives” of media disseminated discourscs, the soap
operas of the nightly news detined around politics, media, and, to a less degree
and in very dilute way, science. On the contrary, the role for anthropology could
be to deconstruct these discourses precisely by drawing attention to their
presumptions, their particular groundings, or the social contexts from which they
are staged. Among the analytic catcgories that need to be drawn 1n arc the older
oncs of social organisation - semiotic cultural analysis, or culturally constructed
motivational structures - and also the newly elaborated oncs, such as gender and
the body; the dialectical relation between global and Jocal cultural processes;
historicity, space, and voicc as culturally constructed and socially mediated forms;

and the multiple processes or deterinates of feclings of agency... (1991: 529)

The media and popular representation do recreate colonial stercotypes of African people.
but the process runs both ways and the imagery is re-worked and re-articulated to suit
current modes ot life. The real challenge 1s to sort out how 1s 1t that the past impacts on
the futurc and how it is that culture has been affected and altered without denying them
any cohesion or ability to remember their own past. This gocs for all African cthnic

clanms.



Synthetic Memory and Mass Mediated Imagery

In contemporary media and other discourses the inalicnable differences between Zulu and
San is also very common and presents similar imagery to that used by the San at their
political raflics. The media also represents these peoples as separate entities through the
celebration of their differences. Recent reports on the “Secrct San™ push this notion of
difference between peoples and celebrate diversity (Carnie, 2003: Derwent, June 2003).
The celebration of diversity is not bad in and of itsclf, but it maintains a spectfic image of
the San as an ‘untainted” cultural group, or as a grossly tainted group forced into the
unwitting and undesirable position of miscegenation and assimilation. The Duma family
and their clamm to a dual cthntceity of Abatwa and Zulu draws on two images and
representations that are often depicted as contrary to one another. The popular images in
the media express a radical contrast between Zulu and San ‘archetypes’ drawing on
sclective sources of history, popular media and political imagery. ‘These popular images
arc not mercly confined to media representations as they impact and hmpinge on the lives
of the peoples being represented. These images are also used in tourtsm enterprises and
films and people claim popular representations as their own in order to tic into benefits

that may arisc, be they cconomie, political or social.

Zulu identity and claims to authenticity as a topic is worth a thesis unto itself, but space
and time denics me fully exploration of that herc. | usc such an enquiry to frame greater
issucs on aboriginal authenticity as these debates arc germane to the discussion on
representation of the San. Furthermore, the Abatwa arc part of the Zulu Nation and its
representations impact on their immediate lives. Thus by focusing on Zulu imagery |
draw on an important part of their lives as well as very powerful representations within
which they are immersed and confronted with in their daily lives. The dominant Images

of Zulu-ness are very pervasive and powertul.

During the 1990s mass mediated imagery of warlike Zulus and cspectally Shaka. were
used pohitically to maintain political power within KwaZulu-Natal province. This

celebration of glory and its constant evocation, ironically, has spelt its death. This is the

[
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lost “aurn” referred to by Walier Benjanun { 19971, a separation of ritual and production
from the actual product — broadened out to include mythology — through mass-produced
images. 1tmay be argued that. “for centuries, the keynole of history was glory: a very
powerful illusion inherited from one’s ancestors and would be handed on o one’s
descendents™ (Baudrillard, 1994: 21). The glory of Shuke Zulu has passed away through
bwin processes of: 1) torgetting. the “violent extemunalion of memory ™. and nj the
“speciacular promoton of a phonomenon . | s occurs as Zulu are shified from
“histoncal space into the -I'|-|"1_‘1’..: of @i erisIng the mechia bevominme the site of a T|_";'||r|n|:,|_|
stratcgy of prestige (| Bavdnlland, 1994: 21). Through spectacular promotion we have
created a form ol “synthetic memory, wiinch serves s our primal reference. our founding
myth (Bavdnllard, 1994; 21). The glory of Shaks Zulu has passed from a nation-
lding exercise 10 a syathenic post-modern representation of images. Mattenmg history
meo consumable bites and disjointed representations. The notion of synthetic memory is
not o separate it from other types of memaory, but to refer 1o the manner of transmssion

and storuge through mass-media technologics.

Figure 3: Shaka Zulu bus



The image of Shaka Zulu appears everywhere in KwaZulu-Natal. [t is always hyper
masculine with other stercotypes of Africa such as the sunset over the savannah, a lion

and a topless maiden at his feet.

Zulus as Different Types of Africans

No image of the Zulu people is more powerful than that ot Shaka Zulu as he 1s the most
salient symbol of the Zulu people. He acts as a metaphor on multiple levels where he
may represent all of the Zulu people, the Zulu political system or he may stand in as an
exeeption cchoing racist ideas about Africans’ ability to govern (Hamilton, 1998:32-35).
The Zulu also were used to symbolise “the seat of order and culturc, and its peripherics,
regarded as the disordered wilderness of cannibals and of nature... (Hamilton, 1998: 99).
The *Bushmen’ and the ‘rebel Hottentots™ were set up as a contrast against this (Jenkings
Archive, 1850: 367; 1856: 242, James Start Archive). Hamilton arguces that “the Africans
with whom Shepstone was dealing were not part of nature, they were part of culture .7
(Hamilton, 1998: 101). The ‘Bushmen” as part of nature were, after the mid-1990s to be
‘tamed” and brought nfo a recognisable cultural system, while the Zulu-as-culture were
to be controlled. T'his manifested itself m the dealings and political manocuvrings used
by carly colonials in dealing with the Zulu, while the ‘Bushmen® could be exterminated

and disposscssced of all land and crased from history.

Apartheid also reshaped cthnicity by its gross categorisation of peoples, but more
mfluential was the resistance 1o it as Black Consciousness and Black Power movements
arose. These movements influenced the liberation of many other African states which
began in the 1970°s (Wright, 2004). Under Apartheid the migrant labour system also
entrenched cthnicity as mine hostels were sct up along “ethnic™ lines maintaining
Apartheid boundaries and preventing mass alliances among ‘Black™ peoples (Walker,
1982). The Afisca Institute under Apartheid wrote a manual on the ‘Black Tomelands’
that never even mentioned the San. The manual implied that the land was empty between
where the Cape settlers Jived and the Bantu people lived (Malan and [Tattingh, 1975 1-

3). While the history represented is blatantly incorrect with its assertions that there was



“no significant contact with blacks™ until 1770 (Malan and Hattingh, [975:1). The
significance of the cnslavement ot the Indigenous population that they experienced at the
hands of the Dutch settlers is missing: the indigenous peoples were not considered fully
human due to their perceived wildness. Moreover, the indigenous people were regarded
as closer to the animal kingdom than to humankind, or at least among the most primitive
of human types™ (Martins, 1996: 9). Such contrasts still haunt the contemporary San and
Zulu peoples in a very different manner. The ‘wildness’ of the ‘Bushmen’ is celebrated
and admired for its very primeval-ncss and as a sign of something lost in contemporary
industrial socicty with its concomitant alienation and anomie. The core ideas still stand:
The San are wild, primitive, closc to nature, thus far from culture and the Zulu arc a

violent warlike people.

The images of Shaka as a barbarous and violent ruler were used by segregationists and
later Apartheid ideologies to explain the innate violence of Blacks and the incvitability of
inter-tribal conflict (Wylie, 2000). The images of Shaka were used by Zulu nationalists
to mvoke a powertul leader and to show that he, and by implication all Zulu, are
unrelenting against their foes (Golan, 1994). Historically, Nguni peoples outside the full
control ot the Zulu Kingdom south of the Thukela River were seen as ethnically inferior
(IHamilton and Wright, 1990; and James Stuart Archives. Vol 1:118). There were thus
great inequahities within the Zulu Kingdom, decp-seated divisions, and signs of
considerable dissension (Hamtlton, 1998: 49). The invention of Shaka as a racist colonial
myth ncelects the turmoil to the south of the Zulu Kingdom, as well as reports by natives
(sec [Tamilton, 1998: 68-70). The disdamn and hostility of the Natal government to the
Zuhu Kingdom and the Zulu chiefs does lend credibility to arguments that Shaka's image
was used negatively to further a colomal Tegacy (see Wylie. 2000). What 1s missed is the
respect, albeit grudgingly., of the officials for his control and military escapades. which
led Shepstone to attempt to control the Zulu people using a modcl of rule, adopted from
the Zulu Kingdom (Hamilton, 1998: 72-129). The notion that the tribes of historic Natal
had been wiped out or dispersed by the Zulu armies under Shaka needs to be revised as
“many of the tribes had been broken up, or at least disturbed. not by the Zulu but by one

of at least four non-Zulu groups of ‘retugees™ from north of the Thukcla, and one from
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the Natal midlands (Wright, 1990: 107). The original arca of the Zulu Kingdom is much

further north than my tield site.

The details of the civi} wars and disruptions known as the mfecane (the crushing) arc
beyond this thesis (scc Guy, 1998; Hamilton, 1998 and Cobbing, 1988 for a more
controversial view). The effects of the mfecane impacted on the peoples here as waves of
refugees and displaced clans fled south. The AmaZizi who had once lived along the
upper rushes of the Mooi River (the Kamberg arca) were driven over the Drakensberg
Mountains into Lesotho (Bryant, 1929). Their fate appears to be anotber ethnicity
assimilated into the dominant Nguni groups or other cthnicitics””. Thus the Natal
midlands arca was not cmpticd by Shaka’s Zulu style of despotism; the chaos and
movement of peoples through the arca was a result of various groups striving for political
ascendancy. The lands were also not empty of pcople: thus they were not free for the

taking by colomal scttlers.

The mfecane reordered identity claims as tribes were “caten up’ and subsumed under the
banncr ot Zulu. How cohesive a nation this was during this time is widely debated
(Wright and Hamilton, 1989; Guy, 1994). The various wars of resistance against
colonisation would have bolstcred Zulu nationalism, but also allowed for splits within it
as different alliances fractured the Zulu Nation (sec Guy, 1994). Following the demise of
the Zulu Kingdom new nationalistic forces were emerging following the 1906 Bambatha
Rebellion against the new poll tax being imposed and a desice tor African people to
control their own aftairs (sec Hamilton, 1998: 156-159). The Land Acts of 1913 and
1936 would have influenced cthnic identity by forcing disparate groups into much more
intimate contact and much less land, thereby imposing interdependencies. Shortly after
the Act of Union the African population was forced oft cven more of the land into
smaller regions or 'homelands' under the Land Act of 1913, Under the Act it was
declared illegal for Africans to own or even rent land without being a labourer on that

land (Plaatje. 1916). "I'hey were used as a migrant labour pool that could travel to

Same idormants from outside the Kumberg Valley elatim AmaZizi descent bot identify as Xhosa. but
this needs much more substantial rescarch and is beyond this thesis.
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industrial areas for work. When no longer necessary they could return to their
'homelands' to subsist or merely survive on their own (sce Plaatje, 1916, Worden, 2000).
In the Drakensberg refugecs from the mfecane and civil wars were already being settled
along the base of the berg in the late 1800’s, acting as a homcland even prior to these
Acts. In part this was donc to create butfers between scttlers and ‘Bushmen raiders’

(Wright, 1976; Vinnicombe, 1972).

The Anglo-Zulu War was of signiticancc to the formation of the images used today for a
varicty of reasons. The fiercencss and brutality of the Zulu Nation was used to justify
colonial rule and British settler expansion (see Wylie, 2000). The Anglo-Zulu war saw
the British defeated at the Battle of Isandlwana (Laband, 1995; Morris, 1958). The
signiticance of this battle is not so much in the defeat of one British column by a native
group as so often cited (as in Morris, 1958). The political unplications for the Zulu
Kingdom werc far greater: after this battle the Zulu Kingdom was crushed and split apart
into thirtcen British appointed chiets in 1879 (Guy, 1994). Another significant feature of
this war was that it was following from the new era of printing presses and mass
circulation of popular press so that a British defeat resounded rapidly within Europe
(Hamilton, 1998: 112). The Anglo-Zulu War altercd the perception of the Zulu people
and the Zulu Kingdom. While the images of tyranny of the Zulu kings were highlighted
by colonial officials of the time, the military protficicney, discipline and bravery werc
circulated at the samce time. The construction of Zulu as natural fighters was also being
ingrained in the popular imagination by writers such as H Ryder Haggard (Hamilton,
1998: 121; Haggard, 1882). Such popular myths survive as new generations of readers
and film-gocrs arc exposed to the same myths, and perhaps to an even greater extent as
the media circulation is much more pervasive and ubiquitous. The imagery also survives
through the efforts of contemporary Zulu nationalism that has successfully employed
these images to their own ends. The mythology also survives in commercial terms in the

form of cultural tourism and in poplar music.
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Zulu Nationalism

The literature on Shaka is rich and varied from historical perspectives to more literary
approachcs. Zulu nationalist images and their gencsis is traced by Daphna Golan (1994),
Shaka as a metaphor for powertul African rulers is explored by Carolyn Hamilton (1998),
Dan Wylie sces the ereation of the myth as the result of white colonial writers and deep
scated prejudices (2000), and many others cxplore this topic (See Hamilton and Wright,
1990 : Tomaselli, 2003). The hterature 1s rich and detailed and well summarised by John
Wright (2004) so 1 will not repeat the full details here as they are beyond this thesis.

Zulu Nationalism centred on 1FP, Chief Mangosuthu Buthelezi and King Goodwill
Zwelitini has many sources for its genesis. Shaka Zulu 1s the most invoked figure
assuming a long continuation from the ‘founding” of the Nation to present day. John
Wright and Carolyn Hamilton have argued that modern Zulu nationalism has its roots in
rising pressures from British Tmperialism and settlers” colonialism from the late 19™

century onwards (Wright and Hamilton, 1989).

Zulu nationalism was at its most ardent in the late 1980°s and early 1990°s following
Buthclezi's split with the ANC in 1979 (Wright, 2004). n KwaZulu (the Apartheid era
Bantustan homeland) cthnic solidarity was violently enforced, but political splits were
cvident as ‘faction” tights from this period attest to. The most visible split was the
violence between 1FP and the ANC (Waetjen, 2004). Ten years after the end of
Apartheid strident Zulu nationalism appears to be on the wane in the periphery
communitics. The ANC swept to a clear majority during my ficldwork a much discussed
event in the media. The community appeared largely unconcerned with the clection and
many never bothered to vote. citing a lack ot care or support for the ANC coupled with
full knowledge they would win anyway (Ficldnotes, 2004). ANC members shared beers
with IFP members and no fights or arguments ensued. Political t-shirts said more about
free shirts than political awareness or fervour in Thendele™ . 1ithnic claims to Zulu

cthnicity appears to be waning on the borders of the Zulu Nation, such as the AmaHlubi

I'am not dismissing (he importance of political divisions in other regions. In fact an informant of mine
lost a famity member in a previous political conflict that had a particudariy cthnic flaw clsewhere in the
provimee and had moved (o Thendele as a resuli,

6()



rcgaining recognition of their chieftaincy and winning a land claim (Pewa, Mon. Oct L1,
2004). As the political power of the [FP based on cthnic identity reduces in importance,
so docs ardent Zulu Nationalism. The tull consequences of new claims to cthnicity have
not yet been realised and many other identities may start to resurface. [ also saw traces of
this during my Masters research along the Swaziland/Mozambique border among people
of formerly Thembe/Tsonga ethnicity (Francis, 2002). Clanms to distinctiveness can be
cmpowering as the AmaHIubi and Abatwa show, but chauvinism lurks as exclusion of
others can slip in easily. Claims to scarce jobs and developmental ideals Jurk behind

Abatwa identity claims.

Who is Zulu and who is not scems like a straightforward idea, as most Amazulu (plural
tor Zulu) arc Zulu due to specific ancestry and history. At the simplest, the Zulu are one
of the Nguni peoples of Southern Africa who trace ancestry back to the clan Zu/u. This,
whilc accurate, excludes numerous other people with separate clan names whom consider
themsclves Zulu. Various 'clans' with a similar language and culture used to populate the
area that is now considered Zululand™. as the Zulu Nation was consolidated many of
these peoples became known as Zulu. In a historical sense we can use a more restricted
definition as “those people who gave their allegiance to the Zulu kings, who lived and
worked land granted to them by the kings.. . ”(Guy. 1994: xvii). Thus John Dunn, a
Luropean trader in the Natal Colony, became Zulu despite the hue of his skin (sec
Ballard, 1985). Despite this his numerous descendants are now considered coloured, the

Apartheid era category for mixed race peoples.

It has been argued that “Nguni social structure allowed for a reduction in social distance
with strangers, such as Furopean shipwreck survivors, Khoi pastoralists, and Bushmen
hunter gatherers, providing they were incorporated into Nguni socicty and/or could
cstablish kinship links through marrtage” (Prins, 1992: 8). Today the Zulu do allow a

few “white” Zulus, including Johnny Clc gg{”, Barry Leitch™, Tan Playcr, Malcom

" Roughly north of the Tugela (Thukela) River all the way up to Swaziland in northern part of KwaZulo-
\hua! is said 1o he the land of the Zulu nation (sec Guy. 1994).

“Johnny Clegg was an anthropologist for many vears (lor example Clegg, 1981).
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Draper”” and a few less famous people, often competent language speakers living in rural
communitics. A significant part of their Zulu identity is ticd up with their proficiency in
the language and knowlcdge of Zulu cultural belicfs. Due to the contestation of Zulu-
ness, | make no absolute argument as to who 1$ or what constitutes ‘real” or ‘authentic’
Zulu. The contemporary Zulu population is rife with sphits and contradictions as
boundaries shift and pcople renegotiate their identity in terms of the past and the present
circumstances. One such cxample is the AmaHIubi peoples of the Dyakensberg whom
also are reclaiming socio-political rights through their identity as Amalliubi and not Zulu
(Pewa, Mon. Oct. 11, 2004).

The synthetic memory of f1lm and media carrics over into daily life of the Zulu people' ™.
Zulu life is replete with signs and symbolism whether or not 1t appears ina TV series,
cultural village or rural village. The media images resonate throughout Zulu
communities. just as they were once bascd on Zulu communities. The impact of the
mass-mediated imagery, even in far-flung corners of KwaZulu-Natal, does occur. The
signs of such an impact appear in clothing worn by the youth. American hip-hop music
and the like. As for Zulu-specific imagery we see the ongoing influence of the Zulu King
and the IFP. It 1s unimportant whether or not an cvent is an “authentic’ retlection of a
culturc as it gains its authenticity from its crcation and usc. This may create and mamtain
ncgative stercofypes, such as Zulu people as savage or war like'” as contemporary Zulu
celebrate their warrior status at political rallics'®”. Songs, ceremonial dress, and many
danccs often reflect a warrior heritage as past battles are sung about, Zulu weapons arc

. 103 e . .
carricd and dances re-create battle scenes . The idea that flattened images and short

Bacry Leiteh is the designer ot cultural villages und enlwral adviser to the 1V series Shaka Zuly (Faure,
i‘)\%) Ie is owner of Sirmunyc and Shakaland.,
™ Jan Playcy and Malcolm Draper are iconic figures in conscrvation in KwaZulu-Natal.,

" Media and film is consumed as access exists 1o FVs at a number of housces and shebeens.
1 See Dan Wylic (2000) for a detailed analysis of the perpetuation of myths of Shaka Zolu. | however
hnd that his continued resfication of the category “White™ necds interrogating as it is taken for granted.

~ They alse celebrate this in games and sports competitions in Thendele. Umlabalaba (1o covel in
ist/ulu) is o checker ke board game that represenis the taking of someone’s cattle upon delcating them
H Tcldnotes. April 2004).

"My favorite is the dance that depicts a fierce struggle against the British and then death by rifle fire and
then the second Tine of dancers/warriors teap over the fallen to resume the fight (Fieldnotes. Simunyc
Cultural Village, 2002). This dance refers to the Batte of Isandlwana where the British suffered a defeat
agamst the Zolu (see Morris. 195K 1, aband. 1995).
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sound bites only contributes to the maintenance of stereotypes is to deny the performers
and thus the audience agency. This audience is not only tourists and those viewing {ilms,
but those who encounter Zulus in their daily lives in the citics and elsewhere, and indecd
the Zulus themsclves. The images on the screens and at the cultural villages arce
augmented by other images and other contexts. The filmic and stercotypical images used
to portray Zulo culture stemmed from cultural knowledge of the Zulus, albeit regulated
for casy consumption’. Now Zulu culture uscs these images as a source ot knowledge for
contemporary culture. This dialogical interplay has erased the absolute distinction
betwcen the ‘rcal” and the representations of the ‘real”. Zulu people use these images to
understand theiy culture: and these images do say something about the Zulus m a modemn

culturc which helps to create and maintain Zulu-ness.

The assertton of Zulu ethnicity through the sclection of mythology and nmagery has more
to do with function than it does with description (following from Barthes, 1969). These
scemingly primordial difterences have little to do with social distance between amaZulu
and others. Tt is a way of transformig social boundarics in light of specitic historic Zulu
cncounters. These flattened and jumbled representations of history that historians caution
us against (sce Guy, 1998) are products of the post-modern condition. The crisis of the
representations of the past, tollowing from Frederick Jameson™s (1991) crisis of
historicity”, feeds into the obsessions with the past in public culture. “Curiously, ‘the
past” mercly becomes a sct of manipulatable signs which give little sense of the actual

shapcs and forces of material history” (McGuigan, 1999: 72).

The boundaries of Zulu-ness have always been porous, and this is even truer in the
‘horder Jands’ of the Zulu Nation. Here, people trace all sorts of Amazizi or Scsotho
ancestry, and so on. Just as Metcalf saw the “paradox of ethnicity: nothing exists in pure
torm and nothing cver goes away™ (2002; 101). “1 use ‘identity’ to refer to the mceting
point, the pomt of suane, between on the one hand the discourse and practices which
attempt to “interpellate’, speak 1o us or hail us into place as the social subjects and
particular discourses, and on the other hand, the processes which produce subjectivities,

which construct us as subjects which can be “spoken’ (Hall. 1996: 5-6).
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Chapter Two - Methodology: Anthropological cultural

studies

“Method 1s a way of looking at and living in the world™ (Inglis, 2000).

In this scction T outhne my methodology and critique some dominant paradigms. Since
few methodological sources were available on cultural studies'” 1 examine cultural
studies’ texts and combine these with anthropological methods with which [ am famihar.
A struggle over identity 1s a vague notion to interpret and as such no comprehensive
anthropological ‘whole way of lite of a people’ is possible. The methods 1 use speak to
the complexity and cven the impossibility to pin down ‘culture” and identity. This is an
anthropological study that draws heavily on cultural studies trom a Southern perspective.
The thesis bridges the conceptual divide between anthropology and cultural studies by
marrying the various phenomenological levels of cultural representation and the multiple
retarling of 1mages and myths with the social mobilisation and contestation of cultural

sclf-identification on the ground.

Participant Observation

Anthropological rescarch is an iterative process involving long time communication with
our subjects and their lives (Agar, 1996: [lammersley and Atkinson. 1983). My
ficldwork involved regular trips and long periods of stay in this community. Living
within the community confers a depth to the context not glcaned from sporadic
micrviews premised off the assumption the truth is being told (sce Raybeck, 1996,
Metealf, 2002). There arc numerous reasons for informants not to tell the truth, which
may stem from lack of trust in the rescarcher, to concerns about how the information will
be used. The lack of truth in responses is not always direct lies, but is far more often

mformation lett out or only partial information being given,

1] . . ) Lo
See The Story of the Sonv Walkman for one ex plicit methods text (Du Gay et al, 1997).
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The basics of anthropological methodology can be outlined as:
1) [ was there;
2) Something happencd 1 did not understand,
3) Find out what ‘it” 1s (Agar, 1996: 31).
Anthropologists run through a whole itcrative process till thcy comprehend what is going
on. This is not to infer that there arc automatic connections or some whole form of
‘culture’ to be detected and examined. As Clifford Geertz remarks about ethnography:
It calls for showing how particular cvents and unique occasions, an encounter
herc, a development there, can be woven together with a variety of facts and a
battery of interpretations to produce a sense of how things go, have been going,

and are likely to go (1995: 3).

The purpose of following anthropological methodologies is to gauge the numerous
discourses that act upon individuals that [ will engage through tieldwork in order to
ascertain the primacy of culturce and the genceration of locally based meaning as it pertains
to larger social issucs. The actual performance of fieldwork that flows out of such a
disparate sct of theorics 1s no different in practice than classic cthnographic enquirics
following from Malinowski’s (1922) work in the Trobriand Islands. More precise
mcthods can be glcancd from methodology text books such as The Professional Stranger
(Agar, 1996), Ethnography, principles in practice (Hammersley and Atkinson, 1983), or
on a lighter note Mad Dogs and English Men (Raybeck, 1996). The real question is in
how these ficldwork experiences activate the theory. The methodological purpose is not
to explicate a coherent account of a cultural group, but to understand the multiple levels
of cultural representation and the multilayered processes of self identification that

intcracts with these processcs.

Documentation will include field-notes, which include snowball sampling and social
space mapping, recorded open-cnded interviews, to be shared with informants,
photographs and video recordings. Due to the formality that ariscs from the use of
recording devices (sce Hammersley and Atkinson, 1983) many interviews were not

recorded mechanically at the behest of my subjects and many encounters and discussions
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were informal. To record them would have been an imposition. The data was subjected
to secondary scrutiny by informants upon subsequent intervicws and mteractions.
Informants were selected from cultural workers in local tourism ventures, inhabitants
who identify as A4batwa as well as those who did not, all from a variety of age sets to
achieve a scattered sample. [ also draw on my Kalahari Fieldnotes from three previous
trips [ took with my department as points of clarification in general themes that express
similaritics and relevant points across the country. This appears in gencric issues such as
naming of the San, depictions of the San and representing the San, or of Africans in
general. I draw on these examples and interviews as they pertain directly to the imaging

of the San, from the Kamberg to the Kalahart.

The three levels of interpretative ticldwork are: 1) observations and interpretations by the
fieldworker; 11) observations and interpretations by the informants; and 1) analysis of
comparative contexts, especially within the community itscltf and between rituals and
acts, but also in terms of external sources (Metcalt, 2002). The fieldwork will be
contextualised against media images and secondary texts as well as relevant historical
documents held by museums and archives. Oral historics, and local myths and legends,
will be contrasted against these historical sources to build a more inclusive picture of the
subjects’ lives. This project studies Abatwa identity formation in relation to cstablished

ethnographic texts on Zulu ethnicity and San descendents.

This thesis furthers anthropological research in a variety of ways. First, it makes a
contribution to understanding indigenous social movements from a cultural studies
perspective where questions of ethnicity are linked to political and economic situations.
The signiticance of iy research is that T document a case ot an indigenous group
attempting to reclaim lost rights in a radically changed society. Yet, despite the changes
to a non-racial South Atrica, general communal rights often supplant indigenous rights,
as all people of African descent arc deemed indigenous at a certain level. Therefore, such
rescarch torwards understandings of indigencity, in not only a South African context, but
within the framework of a modern nation-state striving for full democratic rule based on

universal applications of cquality.
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My contribution can be relatcd morce broadly to issues of post-colonial social movements
and nation-building. Sccond, by problematising issues of cthnicity | build on
anthropological understanding of culture as incaning-making located within specific
contexts. This research charts how cultural continuity appears even in the most radically
changed society despite material forces and historical contingencies. Finally, I challenge
monolithic representations of the Zulu Nation, which arc ahistorical, and analysc the
contradictions of this within a local context. Zulu cthnicity 1s multi-various and this
project will chart some of the contradictions and diversity within the Zulu Nation. This
project updates rural Zulu ethnography, which experienced a lull under apartheid
(Hammond-Tooke, 2001). In the historical overview that follows, the information
gleancd from oral sources 1s contrasted against the historical record; information that
could mean different things as it is apphied m different settings and with different
questions being asked. One thing that is for certain is that it shows the complexity of a

social story told across time and through many sources.

Culture and tradition arc debated concepts and very much out of style in certain academic
traditions. [ use the phrase ‘out of style’. as academic traditions do follow trends and

. ns
whims .

The problem is that anthropologists do often study culture despite their best
intcntions not to. By this | mean they examine those patterns that appear within society
(also contested term) and how they arc historically constructed or construed, the webs of
powcr mvolved and so on. There will always be exceptions and the concept of culture is
slippery and flexible enough to include this. Furthermore, our informants themselves use

the word “culture™; it has escaped the academics grasp and is on cveryone's lips (sce

Sahlins, 1996). This results in pcople having culture cven if academics dismiss the term.

The concept of culture has a variety ot inclusive and cxclusive potential definitions. I

wish to be speeific in my use of certam contested terms as many words are used in

105 . . .. . .
As remarked clsewhere: At first, in the academy, it's usualtly Fouciwult, Derrida and Spivak ... We ask,

what can these postmodern scholars possibly reveul to us about the fucts ol poverty-stricken. hungry,
Hhirerate, HIV-ridden premodem/modernipostmodern communitics in Africa (or anywhere)? (Tomascell.
Dvll and Francis. Forthcoming).
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multiple ways, often at the same time, to convey multiple meanings. This explicitness of
tcrminology gives one a "usctul orientation, or reorientation, of thought, such that an
cxtended unpacking of them can be an eftective way of developing and controlling a
novel line of inquiry" (Geertz, 1973: 90). If we take culture to be;
[The] ensemble, or 'bundle’ of meaningful practices through which self-defined
groups within or across social classes express themselves in a unique way, or
locate themselves within an identifiable web of significations. 1t is the process
which informs the way meanings and definitions are socially constructed and
historically transformed by people themselves. Cultures are distinguished in
terms of differing responses to the same social, economic, and environmental
conditions. Culture is not static or cven a necessarily coherent phenomenon: It is
subjcct to change, fragmentation, reformulation. It is both adaptive, offering
ways of coping and making sense, and stratcgic, capable of being mobilised for

political, cconomic and social ends (Tomaselli, 1986: 3).

This may secm to be an unnccessarily long and complex definition, but the term culturc is
one of the most problematic concepts in the social scicnces/humanities today. | usc this
dctinition because it best describes not only what culture 'is', but how people use culture
to make their lives meaningful. It can refer to the whole range of cultural practices from
art to politics, and history to self-defined notions of the future. On a certain level | fall
back on Clifford Geertz and say that anthropology is finding out what other people in
another part of the world arc up to (1995). This is coupled with a critical cdge that
attempts to understand what peoples are doing despite a violent history and domination
by other pcople and larger events and processes, such as colonisation and globalisation.
The ethnography I envisage takes that snapshot cthnographic moment with a sharp focus,
then draws back widening the focus as the event is encapsulated in broader processes
beyond the immediate image. The focus must then be allowed to soften and blur as the
more abstract ideas and theory arc brought to bear on the issue. All this is to be read
against the history of the region and the people to trace out gencalogics of ideas and

concepts (Foucault, 1972).
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There scems 1o be hittle consensus within cultural studies as how to actually go about and
do research. This is, in part. duc to very disparate arcas of study from strict textual
sources to interpersonal anthropological ficldwork. One fairly large part of the
methodological equation js an analysis of history, class and cspecially power whereby
“details disappear”, while “power and hegemony” rush “to the front of the stage loud and
crude” (Kendall and Wickham, 2001: 106). My concern with the ongoing reduction of
identity and ethnicity to power structures ts not to dismiss the very real power structurcs
involved in our lives, but that an analysis of power often reduces the subaltern to victims
with no agency and. especially, no possibility of agency. The wealthy and the powerful
arc cxcluded trom such analysis and the poor are assumed doomed or 1n need of external
forces to make their lives better. Instcad, I preter an analysis of power that examines how
we are all implicated trom rich to poor and powerful to weak. Many acts of resistance
against powcer may not radically change ongoing asymmetrical relations, but bave more
of an impact on perceptions of power and, more mmportantly, limit it. Lthnic claims to
San tdentity in the Drakensberg are claims that will not alleviate poverty or change the
genocidal history of these people. What it does do 1s mitigate the losses by making
certain that they arc not absolute; that 1s. to make the genocide started over 150 years ago,
incomplete. Itis the very clanm or utterance of an older cthnicity that imakes the claim
cxeeptional and compelling. There 18 a need to understand the experiences of everyday
lifc as they come together within the political-cconomic structures within which those

lives we investigate are immersed.

With Bushman-ness all but vanished — gone but not quite - - it is bard to point to anything
that 1s unambiguously ‘Bushman™. Certain little acts of remembrance are being done,
linguistic clues hidden in the naturalised clicks ot the Nguni languages, a nod to the
mountain spirits who bring rain, a collection of storics held in common about the
predecessors of the arca, and cven those who refer to themselves as Zulu conduct many
of these acts'™. There js no direct sense of continuity with the Bushman, just a ghostly

ccho. The Abatwa people know little more than the rest. Their Abatwa-ness comes from

Toe . . . . - « - o

I'he magn things that 1 would argue as being of San origin are the use ol many of the local plans for
medicine and the use ol the rock paintings as spiritual sites. The mytholopy of the arca draws on stories of
Sanand of magical ercanres such as the Inkanyamba deseribed in detail below.,
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remembered ancestors who scttled with the Nguni as a result of colonial pressures. The
Abatwa are the first to remind me of their loss of language and cultures (uscd in the
plural by many Abatwa). Just as Peter Metcalf (2002:146) talks of “ghosts of stories and

(sometimes) storics of ghosts”, the Abatwa speak of stories of a phantasmal past.

My thesis engages a critique of post-modernism while utilising theories from cultural
studics synthesized with anthropological methodology. 1 use post-modernity to signal a
demise of the grand narratives, where “Reason loscs its capital R, science softens its
edges, and knowledge is seen - and felt — as (con)textual, local, and relative™ (Lyon,
2000: xi). Meaning is no longer stable (I doubt if it ever was). Jean Baudrilliard takes
this to the point where people arc overloaded with images and representations cut lose
from their original referents where only the flow of images is left, a dismal future with no
mecaning beyond the surface (1981). Post-modernity can be positive as it replaces the
apocalyptic despair and meaninglessness that accompany the fragmentation of old

parratives, and moral parameters arc altered.

The morc aftirmative side ot post-modernity is the “spectrum of positions that is possible,
not a matter of taking sides, creative, fresh forms, making normative choices, build issue
specific political coalitions™ and so on (Lyon, 2000: 54). The fading of thc mega-
narratives of modernity does not mcan that no stones arc available, rather, that the storics
are much more fluid, malleable and personalised. The difficult task is then of
represcenting ‘stories’ and interpretations without assigning them to fixed structures.
Following from Baudrilliard (1994), [ arguc that the absolute cvent only occurs in an
absolute void, thus rendering absolute statements as less than useful, or as statements of
faith. To be clearer, T am merely stating that in this world therc are no absolutes that can
be madce absolutely. They cxist as tautologies and telcology as we (people) force the
world around us into time-lincs and representational models, which are to reflect that
cthereal “stutt” surrounding us. This “stuft” is the tlesh of semiotics, the manifestations of
signs and signiticrs — that is mcaning. The signs, created arbitrarily, speak of who we are
and of our relations with others. These signs need to be contextualised and read within

the discourses within which they exist.
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Certain critiques of post-modern theory suggest that theory "has been more of a symptom
of post-modernity than a way of comprehending or analyzing it" (Knautt, 1996: 69). 1
would contend that post-modernity/post-modernism is a range of possibilities or
subjectivities vis-a-vis position that may result in cthnographic analysis that is potentially
fragmented, ironic and creative. Such modes of representation defy cohesive Jayout in
cthnographic accounts and theorctical ‘fears™ arise. “In post-tnodernity the problem of
being becomes the panic and schizophrenia at being swallowed up by a promiscuity of
stgn images and simulations. These define our existence as devoid of purpose: a shadow

with no substance, a reflection with no authenticity” (Knauft, 1996: 70).

A similar sentiment arises trom Baudnilliard with the notion of semiotic consumption due
to the fetishisation of signifiers in that "the underlying seerct of the commodity lies not in
its phystcal production but its signification - secmiotic alicnation of the imaterial object in
favour of its image™ (1981: 73). The peoples of Southern Africa arc subject to these
forces at work in the dominant global world as there arc m existence powertul mass-
mediated tmages and societal discourses that influence and affect their lives. Willis
arguces that,
The post-modern task, especially ot the ethnographic umagination, is to analyse
and depict the practices through which the structures of discourse, culture and
communication find new articulations with, or dialectical uptake within (finally
helping to constitute them) the structures of material and institutional life (2000:

68).

My approach is a synthesis ot anthropological “thick description® (Geertz, 1973) with the
idea of cultural studies as a politically engaged mapping ot “terrains of struggle”
(Tomasellt, 19862 Hall. 1996). 1In this sense culture is the webs of signification first
articulated by Max Weber then clarificd by Raymond Williams and the Birmingham
School of cultural studies (Williams, Weber, 1958; and see du Gay et al, 1997). The
reason for looking at *signification” is that it contends that meaning is publtc because

culture is public. [t is only manifest between individuals and between groups. There is
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no scarch for decp-seated structurcs or some innate mental faculty that explains
behaviour. As Geertz explains:
[deas arc not...unobscrvable mental stuff. They arc envehicled meanings...and
the vehicles may be the usual signs of language, as monologuc, téte-a-téte, or
tumult, or they may be stylised symbolic actions — rituals, cercmonies, legal
disputes, religious mediation, scientific experiment, childbirth, deathbed (Geertz,

1981: 406).

How those meanings are envehicled is the stuff of culture. Bcehind the notion of webs
exists a ‘taint” of the structurahist sense of the active nature of signification (culture
making). This is not to give rigidity to the concept but to recognise that it is constitutive
of other social processcs, the cconomic, the political and so forth. Thus structurcs are not
static but defined by culture and lie between the individual and the greater community or

society. Culture is brought about by need not meaning, cven as it means something.

While culture is not inherently political, signitication and ideology are related, in that
ideology is formed when signification is acted upon by power. Things only become
political,
under specific historical conditions, usually of an unpleasant kind. They become
political only when they are caught up in a process of domination and resistance —
when these otherwise innocuous matters are turned for one reason or another into

terrains of struggle (Eagleton, 2000: 122-123).

In relation to the notion of cultural studies as a mapping of the terrain of struggle, this
terrain 1s cmbodied in the discourses (both in the sensc of a conversation and realms of
knowledge/power). We cxpress webs of signification that are malleable, expressing the
contestation of dominance, and other ways ot understanding that arc as valuable and
viable as the socially preferred meaning. The matrix is one of signification that may be
acted upon by power, but is not mercly a reflection of power. Such an inquiry may be
derided for its “humblc indifference to the methodological apocalypse, history, class and
power™ (Inglis, 2000: 2). The social narratives arc woven together in a dense tapestry of

significance. As Clifford Geertz states: It is not history onc is faced with, nor
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biography, but a confusion of histories, a swarm of biographies. There is order in it all of

some sort, but it is the order of a squall or a strcet market: nothing metrical” (1995: 2).

Study of Ordering

A study of cultural forms and their appearance 1s not to ‘explain’ culturc or to ‘reveal’ its
origins, as power and knowledge are often paraded out, but to highlight the appearances
of myriad cultures and the way in which they are ‘systemised” and used (Kendall and
Wickham, 2001: 108). This sweeps the dominating issucs of meaning and power off
centre stage. While I do not arguc that these issues are of no import, the study of
‘meaning’ and ‘power’ are problematic as research potentially knows no bounds.
Mecanings are bound within the context described and not over and above it. Cultural
studies, in this humble sense, can be described as the study of ordering (Kendall and
Wickham, 2001). This fits with the anthropological idea of the understanding gained by
an anthropologist in the ficld whereby the patterns of culture “once scen, [arc] never
again unsecable” (Inglis, 2000: 47). Cultural forms are instruments with which to live
and to think, and the ‘system’ once described is not to be stripped of the active subject or

mortified into absolute rigidity.

The study of ordering, the mapping of cultural terrain, is tied back to the anthropological
practices used by Clifford Geertz in his highly detailed and rigorous ficldwork, but is also
inclusive of other discourses at a macro level (Geertz, 1973: 1995). Just as the discourse
around development is not a cultural system per se, neither is it necessary for it to fall
under the rubric of cultural studics. What is oftered 1s a point of crossing between
cultures and between levels of discourse from the personal to the global. The media and
their representations are part of ordering and of imeaning-making within all of our
societies, no matter how rural and distant they secm from it all. Media representations
are made sense of by thosc consuming them, despite any dominant ideologies or

hegemonies imbedded umplicitly or overtly.



1n a rural community, such as where [ found myself. the discourses ot development bave
attained a certain dominance. Development is one such contested ‘concept’: just as it
crosses barriers it also crects them. It contains images of how society ought to be versus
how it is. 1t scems odd to argue that the Duma community should be considered to be
post-modern. It is easier to arguce that it is traditional or even pre-modern. Social norms
and standards reflect ideology and practices tound in oral archives from the late
nincteenth century (James Stuart Archive, Jenkins Archive, Fynn, 1950, [saacs, 1836).
This continuity of the past into the present is noticeably post-modern in the sensc that
modernity was seen as a clean break with the past and post-modernity (especially
architecture) was seen to reflect historicisim; “an architecture of memory and
monuments...” (Elhn, 1996: 91-92 in McGuigan), resulting in a jumbled
decontextualism, pluralism. metaphors, bricolage and the clutter of signs and signifiers in
novel ways. Thus we sce adobe huts with TV acrials, Mercedes hubcaps as building
decoration, and a mixture ol thatch and corrugated jiron. “Ewopean’ style houses attached
to Zulu rondavels. grass huts with eleetricity, and a range of social identifiers and

. . . . 107
practices that resonatc with the past but done so in such a way to herald a new future' ",

By placing cthnicity and identity as the consequence of domimant conceeptualisations and
manifestations of power we assume, implicitly, a male dominated formation of identity.
This 1s true whether or not we discuss colonial relations or relations with neighbouring
Bantu tribes. The dominant politics of the time are determined by male dominance. Zulu
patrilincage and the clan bascd system of social structure tollow malc patterns of descent
and control. These ultimately dismiss female mvolvement in identity formation and
ethnic consciousness. We have now theorctically left the women to reproduce the
domestic, henee unimportant, life, while men are assumed impottant duc to mvolvement
m the macro cconomy. This ignores women's contribution as surely as Apactheid

physically relegated them to the reserves to reproduce domestic labour (Walker, 1982).

(o~ . R o . .
All ot these | have seen in the yural communities as peonle build their homes not ouly out ol'what js

available, but with a sense of aesthetic and symsbolic desivns.,
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Identity formation has a long trajectory ot history and prehistory, and also a series of
social and symbolic relationships. A political cconomy approach misses the creativity
imbued in daily life as the houschold is reproduced domestically. Once again power
rushes to the forefront loud and crude and the details disappear. What 1t means to be a
young man or woman in rural South Africa is not entirely dependent or contingent on the
dominant power structures in place within society. The details often embody the

contradictions of power and the limits of power in the shaping of identity.

William Beinart understands that thosc attempting a materialist analysis of South African
socicty had failed to locate social consciousness in broader political cconomy; he argues
that divisions within African socictics could also be deeply held by the people themselves
(Beinart, 1981: 95). “Culturalist assumptions in the anthropological work on the arca
disguise the flexibility of self-perception, the situational nature of “ethnic’ boundarics and
divisions and the complex play between class and culture (Bemnart, 1981: 96). The
interplay of socio-cultural activity and 1dentity cannot be reduced to economic class
gricvances. Class and cthnic identity are dhalectally related. When | use the concepts
cthaicity and identity | do not mean to mmpoverish the sensc of the movement. There is a
cultural critique and a critique of culture built into statements of cthniciry. Assertions of
being Abatwa arc as much about what is not said as about what is said. That is, a claim
to being Abatwa is also a statement against the domination of Zulu cthnicity and identity.
The idea of anthropology as cultural critique'™ should not be merely a critique of western
influcnces and practices and the anomic of modernity. It is also a critique of dominating
practices within a cultural grouping or within border communitics that have been

dominated.

The contradiction is not in their cxpression, but that the material benefits arc seen to
override or be the sole reason for such claims. Claims to ethnic affiliation with physical
sites are casier to make when shared or known frames of reference are being used, thus

the need for broader political mobilising.  The ethnic and identity politics behind such

JOS (« i 5 ~ . - . .« . .
See Marcus and Fiseher (1999) for a discussion on the role of anthropology as cultural cntique in

understanding processes of domination that are scen to emanate froni Western socicty. A similar theme s
argued by Tanssig (1986).
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claims are not to be derided as merely material, but as ways of understanding the world
through their own tropes. Thus: “Looking at the ordinary in places where it takes
unaccustomed forms brings out not, as it has so often been claimed, the arbitrariness of
human behaviour, but the degree to which its meaning varies according to the pattern of

life by which it is informed “(Geertz, 1973: 14).

Geertz asscrts that "cultural analysis is (or should be) guessing at meanings, assessing the
guesses, and drawing cxplanatory conclusions from the better guesses, not discovering
the continent of meaning and mapping out a bodiless landscape” (1973:20). This analysis
rcjects absolutist readings of power as all encompassing webs. We are caught in webs of
signification; these webs speak to power and not vice versa. All signs we analyse arc
tangible embodiments of thesc webs of culture, abstractions from experience fixed into
perceptual forms - the scmiotic. These signs arc public because meanings are public and
“small facts speak to big issues, because they arc made to" (Geertz, 1973: 22). People are
signs and arc capable of making them; they are significrs and signitying system creators.
Social reality is a complex tapestry of symbols and relationships, which cannot and
should not be reduced mto simplistic models. Belicfs and social phenomena must be
described in relation to the reality on the ground and the context in which they arc
created. The subaltern does have a voice and they actively construct their own mcanings.
This allows for discrepant readings or counter discourscs to be heard. Thesce alternate
meanings are just as valid and refleet another way of ordering the world and of making a

meaningful lifc.
Invention of Culture

In more theoretical terms the idea of all culture as staged or made up has a long trajectory

in anthropology and cultural studies'®. Claims of authenticity are casily deconstructed as

1049 - e N e . .
An carly detinition of culture that still influences anthropological theory is “the complex whole which

mchudes knowledge. belict. art. laws, morals, custom, and any other capabilitics and habits acquired by
man as a member of society™ (Tylor. 1871 1).
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they would at some stage have to have been invented in order to cxist''’. People and
their cultures develop over time and “change is a permanent state”™ (Crick, 1989: 337):
“There is no primordial human nature, but cthnic identity has its roots mn specific
historical conditions that are both structural and cultural” (Nygren, 1998: 54). Such ideas
allow for change of culture and for the invention of culture in light of various processes
and event. And, analysis must include active reconstruction of cultures or even the
complete mvention of a new culture. Such ethnic reconstruction is a global phenomenon
as other ethnic groups, such as the Bribri struggle over meaning and meaning making i
Latin America:
The Bribri struggle for cthnic reconstruction 1s secn as a dynamic historical
process in which the mterpretations of colonization and indigenous people are
socially and culturally constructed. There is no clear-cut assumption that the
Indians arc totally oppresscd; the central interest is on how power comes about in
their oral tradition, ethnic identity, and social representation. A sct of narratives
that constitute a central arcna of hegemonic and counter hegemonic discourses are
analysced from the perspective that “politics™ 1s something not opposed to
“culture™ but closcly embedded inat (Nygren, 1998: 34).
Thus, “both the ethnological and the national naturalisms present associations of people
and place as solid. commonsensical. and agreed upon, when they are in fact contested,
uncertain, and i flux™ (Gupta and Ferguson, 1992:12). Ethnie identity of the Zulu and
Abatwa is such a struggle over contested histories and stories, both that of coloniser and
that ot coloniscd and, indced, within the coloniscd themsclves. [ now turn to the

contested history of the Abatwa.

i - . - .
Rahlms (drawing on Geertz, 1972) argues that “man’ is cultural first. as culture predates us Homo

Sopiens by 2 million years (Sahlins. 1996: 403). Our hominid precursors of “various degrees of up-righted-
ness” feft traces behind of cultore and language ability and it may cven he a: eued hat the cultural asplcl of
our evolution is what drove our evolution into fully modern humans with “rocket ships, hand grenades.
MTV and other “successes” of evolunon™ (Sahlins. 1996 403, )
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Chapter Three - A brief history of the Drakensberg

The Drakensberg Mountains have one of the highest densities of San rock paintings in the
world (Lewis-Williams and Dowson, 1989; 1992; Vinnicombe, 1976). Archacological
interpretations of Rock Art have moved from crude depictions of simplistic people with
simplistic art (Wilcox, 1956) to more nuanced analyses of deeply symbolic content and
representations of rituals that embody full appreciation of the San as having their own
fully developed cosmology and socicty (Lewis-Williams and Dowson, 1989; Lewis-
Williams, 2002). However, thesc still rely on a narrow band ot analogy - that is. imaggs

and representations of a lost past.

Prehistory and Archaeology of the Drakensberg

Archacological remains confirm the existence of hunting-gathering populations pushing
the prehistory of Southern Africa back at least to 25,000 years ago (Barnard, 1992).
Little will ever be known about thesc people although it 1s presumed they arc in direct
lincage with contemporary San peoples (Le Fleur, 2004). [t had been suggested that the
Bantu peoples only came into South Africa about AD 1300 (Wilson, 1959), but such
dates arce incorrect as remains of farmming sites exist that date back to AD 300 (Wright,
1976: 8). Iron-age forges have been found in Northern KwaZulu-Natal that date back to
200 AD (Dutton, 1970). Thesc carlier dates suggest an earlicr movement of Bantu
peoples trom the north, but the tull extent of which s unknown at the present, although it
1s clear Bantu peoples were steadily moving down from the north bringing livestock and
social change (Smith, 1992, Skotnes, 1996: 15). The Cape settlers encountered
aboriginal peoples engaged in multiple tformns of subsistence, speaking a variety of
languages with no central political authority (Barnard. 1992). The aboriginal peoples of
Southern Afiica never formed themselves into a larger political organisation able to resist

colonisation or cven assimilation mto the dominant tribes they encountered.

73



The Bantu that first came down and modificd their language as a result of continuous
social contact of trade, marmriage and so on, would have been few in number, with little
power over the indigenous peoplies and no central organisation. These things developed
in time, but the balance of power would have been origially in favour of the San. They
had detailed knowledge of the land and plants, traces that rcach through in the healing
practices of today (Ficldnotes, 2004-2005). The mncreasing population density as the
farming peoplcs sct up their Kraals (Nguni homestcads) i an incessant scarch for new
farm lands. is a theme common to all agricultural socicties (Brody, 2000). The increasing
population pressure slowly would have eroded the coherence of the San populations as
they tntermarried and lived side by side with Nguni pcoples for two millennia (Deacon,
1984). Scrious conflict only began as centralised power developed, a period of time by
which most San had been assimilated, their language almost erased and coherent bands
pushed to the margins of the mountams and sea. Most of their languages were lost as
were cultural practices and knowledge, cven while influencing the dominant culture of
which they beecame part. The current languages spoken by aboriginal peoples are much
reduccd in numbers and have survived by isolation in fronticr environments of

. 1Tl
cxpansion .

The language of the Drakensberg Abatwa is long lost and few cxamples of singular
words or phrascs from the Lake Chrissie Bushmen near the Swaziland border remain (sec
Potgieter, 1965). The Janguage of the Drakensberg San has been given multiple names
and 1s recorded as [[Xegwe. | Xckwi, Batwa, Bush-C, Abathwa, Boroa, Tloue. T'loutlc.
Kloukle, Lxloukxle, Amankgqwiggwi. Nkqeshe, Amabusmana, Gilkxigwi, Ki kxigwi.
and the last known native speaker died in 1988 (Gordon, 2005: www.ethnologue.com).
After 1700 years of contact between the aboriginals and the Bantu have eroded and
crased salient traces of the language and left no known native speakers alive today.
Reports of white farmers and some clder San descendents living until the 1980
spcaking a Drakensberg San language exist, but they have all since passed away (Prins.

per. Comm.. 2004).

The fronticrs of expansions | refer to are the Kalahari Desert as itwould have been a hostile
environment tor pustoral peoples and their Jivestocek.
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The rock art of the Drakensberg has becn dated back to 1800 BP (Mazel, 1996: 195).
This pertains not to the scttlement of the Drakensberg but to the advent of a painting
tradition. Older paintings may not have survived leaving it open to speculation, but
archaeology suggests a much earlier occupation of Southern Africa and the climate of the
Drakensberg is highly hospitable in the summer months with much abundant game and
water. The occupation by hunting-gathering peoples of the Drakensberg began more than
25,000 ycars ago followed by a lengthy gapl !> and a resettlement of the southern
Drakensberg 8000 years ago and 3000 years later for the northern Drakensberg (Mazel,
1996: 193).

The Kamberg Valley is located at the upper rcaches of the Mooi River and was sparsely
populated prior to European settlers” onset into the scene. Prior to colonialism and
during Scnzangkona’s (Shaka Zulu’s father) days the Kamberg Vallcy was inhabited by
the emaZizini [also spelt amaZizi] (Bryant, 1964: 39). The San pcoples would have
shared the lower Kamberg area with these Ngunt peoples as recent dating of rock art
shows periods of occupation by the San coincides with the dates for a larger Nguni
presence (see Mazel, 1996: [95; Hall, 1994). Thcre are stories of Nguni peoples,

3 . . .
' who were noted for using bows with poisoned arrows as the

specifically the amaZizi'
San did, a trait learnt from long contact and hospitable relations, and one should assume
intcrmarriage (Bryant, 1964: 39). Older sources also note that San women were desired
by Bantu men as wives (Bryant, 1945; How, 1970: 7). In the 1980s anthropologists were
already questioning archaeological notions that difference in material culture means

difterences in ethnicity (Bender and Morris, [988: 10).

The period of cohabitation would have been in at least the late 1700s and is significant as

it marks the ascension of the Zulu Kingdom (Krige, 1936). The sparse population in the

" This gap in the settlement of the Drakensberg is unexplained and may be the result ot missing
archacological cvidence or the absence of people living there.

" The amaZizi people are an Nguni people who spoke the sane or similar language as the Zulu and are
now all but absorbed into the contemporary Zulu culture. People of amazizi descent still live to the north at
Giiant’s Castle and many others in the South at Underbere. The tull extent of their continucd presence is
beyond this thests, but such a study would be worthwhile and contribute to understanding the peoples ol the
Drakensberg Mountains, both past und present,
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Drakensberg area at the time may be the result of the unrest in Zululand referred to as the
mfecane (see Wright, 1989). There is much debate as to the causc of the mfecane from
Shaka’s savagery, civil war in Zulu land, to Portuguese slave trading from Deloga bay
(sec Cobbing, 1988). However, the significant point is that there was much unrest and
shifting of population during this time, resulting in significant social change to numerous

peoples across Southern Africa.

Early Colonial History

The earliest history of Natal suggests contact between the “Bushmen’ and other Nguni
peoples. One source ot early history is travelogues kept by explorers, traders and
missionarics (Fynn, 1950; Bleck, 1965 [1855-18506]; Isaacs, 1836). Most of these writers
were keen on physical description of the peoples they encountered, and the Cape San
clicited some ot the most fantastic and graphic details (sce Bulwer, 1653 and Skotnes,
1996: 16-23 tor carly colonial photographs). The carliest journals and records by
Nathanicl lsaacs'™ (1836) or tlenry Fynn (1950) never comment on the physical stature
of the Botwas or remark on their appearance. As [ mentioned in the mtroduction, there
are no accurate descriptions of the Drakensberg San. The historic records from the
carliest scttlers, traders and missionarics make no mention of the stature or remark upon
significant differences between ‘Bushmen® and Ngunt peoples, belying the notion that
these peoples are of different racial groups'®. The sole source of physical description is
encounters recorded by Pastor P. Filter who interacted with two scparate groups of
Drakensberg ‘Bushmen” who were migrating to the eastern Transvaal (1925: 186 in
Prins, 2004). He remarks on the difference between the black Bushmen and the yellow
Bushmen, with the ‘black Bushmen’ being from the foothills of the Natal Drakcnsberg
and the ‘yellow Bushmen’ coming from Lesotho (Filter, 1925: 187). Oral memorics of
the Drakensberg San also refer to a difference between yellow *Bushmen® and Black

‘Bushmen’ (Prins, per. Comm., December 2004). Omissions of appearance suggest that

" lsaaes and Fynn were two of the earliest colonial tigures in Natal and their role in mythologizing Natal
history is discussed by Wylie (2000).

") personally putno stock in the importance of phenotypic diversity among humans. the point to be made
is the Cape colonial figures did basced on crude categorivation by physical features. while the Natal colonial
figures did no such thing.
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by the time of the first Europeans, the Drakensberg San never looked remarkably
difterent to Neuni due to close contact, intermarriage and common cultural practices.
There is some Zulu oral evidence that suggests ditterence, but is reported in such a way
that appears more fantastic than rcal: “...Zulus have stories about Abathwa, dreadful to
all men because they arc like snakes in the grass. They are small people, who live in the
rocks up-country and discharge on the unsuspecting traveller their deadly, poisoned

arrows” (Krige, 1936: 359).

The disdain towards Abarwa people grew from such myths into fantastic tales where 1 am
informed by urban raised Zulus that they grew up lcaring that Abatwa were not
‘Bushmen’, but fantastical creatures much like a Tokolosh (goblin typc creature or
witch’s familiar). | am also told that these tantastic tales ot the Abatwa resulted in much
violence towards them and their descendents, another reason for secreting themselves
away as Zulu or otherwisce (Fieldnotes, 2004). Krige’s reference to oral evidence appears
to hark back to a time of conflict between the Zulus and Abatwa (1936: 359). Acts of
violence by the Nguni began as contlict and power struggles forced them deep into San
territory. Tales of horrible and dangerous Bushmen raining down arrows on
“unsuspecting travellers” and cannibals in the mountains ccho these early conflicts
(Krige, 1936; James Stuart Archive, 1905). While | do not dispute that there was some
violence betwecen these peoples there is also much evidence of cooperation and
cohabitation. Such fantastical legends arising from carly oral sources suggest a
mythology constructed from fragments of a past where ethnicity and cultural difterences

may have been much more salient.

Contemporary expectations of differcnce in physical appearance of the Drakensberg San
from that of the surrounding peoples evokes images of the Cape Bushmen so tastidiously
measurcd and cxamined (sce Skotnes, 1996). The notion of a pure race of ‘Bushmen’
had long been croded and scathingly reported by Bryant: “The so-called ‘Bushmen” still
plentiful up north (the Sarwas, Tamahas, Lalas, and Narons, for instance) are merely

Bushmen-1ottentot-Bantu half-castes™ (1963 11945]: 73). This spurious search for purity
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i stll eecurring today, thus those of “mixed” descent are dismissed as not true

. (N
Hushmen™ ™,

To retum w carly travelogucs mentioned above, lsanc’s and Fynn's journals discuss trade
with the Borwas, as well as suggesting that the Bomnvas were inbutanies ol the Zulu Nation
{saacs, 1937 [1K836]): 64). If these carly accounts are correct these Bonwas that were
trading wory to Natal were under the control of 2 *King', named Fodo (1saacs, 1937).
These early travelogues also suggest that the Botwas were not necessanly *Bushmen®, but
an assorted Ngumynative group that was reterred o as “Bushman®, due 1o their adoption
of a nomadic hunting hifestyle, mainly bunting elephants and trading ivory {see
Mackeurtan, 1948 157). Mackcurtan argucs that the Boiwa were a Banta tribe called the
Enhlimgwin and not *Bushmen’, but merely referred 1o us *Bushmen® due to their
adoption of o nomadic lifestyle. 1hs only evidence appears to be the assumption that the
‘Bushmen' had “never approached civilisation as nearly as that [to be trading with
Eyno[™ (145 157). There exists much confusion about the “true” wdentity of the Borwa

who were trading with Isaacs and Fynn,

The confusion about these people’s “true” identity 15 due 10 a common confusion when
discussing cthnic groups as distinct categories. The ethnicity of Nguni groups has long
been fluid and able o absorb others with whom they come into contact. Tales of
Portuguese shipwreck victims settling with and living ax Xhosa or Mpondomise exist
{see Morris, 1958 19), as do many stories of *Bushmen® wives being taken by prominent
chiefs, such as Dumisa, Fodo, and others (Jenking Archive, 1845-1852: 359), There is
much evidence genetically about the connection between San and Bantu peoples where
contempaorary populations of Zulu- and Xhosa-speaking peoples have on average almost
as many Khoisan as Bantu ancestors, and about 15% of the words of both languages
contain click consonants derived from Khoisan {Wilmsen, 1996: 296). In light of such
evidence we must not assume that cultural change was one-way or that the San must be
accorded a subordinate position in social hierarchies. Contemporary ethnography of San

" This 1 abser remimiscent of Apanheid where the San were classified as Coloursd as they wore assumed 1o
be mixed race. See Posal (2001 ) for a discussion of racial classification and its begray
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descendents as well as Nguni peoples also reveals clues and practises that inform our
understanding. In the Drakensberg close to Thendele the Nhlangwini pcople appear on
hut tax registers from 1849 in Natal as living alongside the AmaDuma and stretching up
into the mountains (Bleek, 1965 [18555-1856]). Chict Dumisa is said to be Botwa and
trading with Fynn and Isaacs, and the Nhlangwint arc rcferred to as ‘Bushmen’

(Gardiner, 1836: 313).

Chief Dumisa and the Botwas

It scems that the Borwas, regardless of *actual” ethnicity, did intermarry with the San and
lcarned much from them about hunting and lite in the mountains (Isaacs, 1937,
Mackeurtan, 1948). The Enhlangwini tribe was located between 1849 — 1853 on “both
banks of the Umtyezi at its confluence with the lett bank of the Umpambinyoni below
uDumisa” (Bleek, 1965: 43). The Umtyezi is now known as Bushman’s River, which
flows out to sca near Port Shepstone. This furthers the connection between the Duma,
the Enhlangwini and the Abatwa peoples. Old maps show that the Enhlangwini and the
AmaDuma werce neighbours and also places the Enhlangwini territory stretching from the

coast up into the Drakensberg Mountains (Bleck, 1965).

The story of the Botwas was that they learnt their hunting skills from the ‘Bushmen’ even
down to the poisons and use of bows and arrows, a rarity amongst Nguni peoples
(Mackcurtan, 1948). A history of contact and collaboration between Nguni and San is
the story of Dumisa (spelt Dameser in Isaacs, 18306; Fynn, 1950) who had learned of
elephant hunting tfrom the *‘Bushmen’, recounted in a number of sources (James Stuart
Archive 1909, File 59, nbk. 30: 13-16; Bryant, 1929: 531). IHe is said to have taken a

Bushman woman as his wife'"

’. The story of Dumisa is an essential part of the
gencalogy of the Duma family. Their ancestor six gencrations ago adopted the name
Duma from the Dumisa clan, linking their present to the past and debunking
Mackeurtan’s (1948:157) claim that the Borwa were not ‘Bushmen’. Morcover, the

Bonwas were said to hunt around the Mkomazi River in the early 1800s, a day’s walk

1 . W - N . . . s
Another Mpondomise Chicef, Newini, was noted for his taking a Bushwoman as his wife (Prins, 1992:3)
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from the Kamberg Valley, showing definite overlup of territories, Furthermore, the
Abatwa are listed as a *Kaffir"" "™ tribe on hut tax hists in 1849 as being under a chief
uCiko and having 235 huts and in 1853 as being under chief Uguiko with 101 huts and
located on the nght bank of the Umkomanzi |Umkomazi river | (Bleek, 1965: 45). He
also lists the AmaZizi as being “across the Umzimkulu, high up”™ (Bleck. 1965: 46). The
Umzimkulu is a river in the Drakensberg that passes through the Garden Castle Nature
Reserve south of Kamberg Nature Reserve and is also a place that was frequented by
‘Bushmen’ as the name of the pass, Boesmansnek (Bushman's pass), implies. On the hut
tax list there are also 10 huts of Bushmen hsted with no location or chiel given, which
probably implies that they were living on private farm land as tenant labourers. These
points show how the San descendents were scattered and being further enveloped into the
domunant societies of the e

According to Isaacs, the Botway traded with him and Fynn exclusively in the 1830°s prior
to Boer occupation. The chief Dumisa appears m Bleek™s Natal Diary as settled near in
the afa and Umpambinyom locations ([1835-56]. 19631 These locations are neir to
Port Shepstone, much further south i former Pondoland (See Belnart, 1981), As the
settlers occupied the valleys of the Drakensberg the nomadic way ol hife would have been
stressed and the native populations would have been resettled. The Tew San left would
have been assimilated or settled with local Mguni people with whom they shared relations
or they would have retreated to the deeper mountan fastnesses where they launched ruids
against the Settlers (Wright, 1971).

It appears that Dumisa leamned the San ways of hunting and 1ok up a semi-nomadic way
ol life, which corraborates the notion that the Batwa were Ngnmi who had changed their
wiry of e due to pressures from civil wars in Zululand and recent demands for ivory
from the colomalists (Fynn, 1950: Isaacs, 1836). However. this premise is problematic as
Nguni peoples have been long interacting with San groups prior to this period and, s

such, 1 should not be surprising that they were a mixed group by this time period

s
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Moreover, due to the long period of contact between peoples intermarriage between
Bantu peoples and San was quite common, and San women were much desired as wives
(Bryant, 1929; Stow, 1905: 190, 229; Ellenberger, 1912: 12; Prins, 1992: 3). We should

not assume that they are of essentially different ethnicity.

The reason that so many disparate groups of people from the Drakensberg Mountains
were referred to as ‘Bushman’ is that they were “Bushmen” in the sense of the word being
used to refer to those with a nomadic lifestyle. The Huidity of social relations and the
economies of survival of the Drakensberg groups allowed peoples of mixed origins to
change their lifestyle between that of hunter-gatherer to that of tarmer or even to that of
trader. The idea that a Bushmen must live as a hunter-gatherer to claum the status as
Bushman is still very powerful and shapes contemporary debates and ideas' ¥ The
notion of fluid and changeablc strategies of existence due to changes in social and
economic realitics is rejected as an axiom. The oral historics of the Drakensberg point
towards a massive San mfluence into many groups of Neuni peoples and the historic

confusion around who is really who is a direct result of this.

The ‘Bushmen’ past of the Drakensberg mcans that there currently exist thousands of
individuals that trace some aboriginal ancestry within a remembered past. Some of these
other clans are the Nhlangwini, the AmaZizi, the AmaDuma, AmaBaca. AmaHIlubi,
Dlamini, and many others trace some remembered ancestry (Fieldnotes, 2003-2005).
While many who sharc these clan names and origins do not remember their “Bushman®
past, many morc do. It 1s in the melting pots of the Drakensberg where this is most
poignant. The old *Native Locations’, where disparate groups were settled, often reflect
this past. The last of the ‘Bushmen® groups living a mobile existence would have been
pushed into these reserves and wherever old locations exist one finds people with

3 R
‘Bushmen” ancestry' ™",

119 . - 5 i %

I discuss this in more detail in € hapter 7.
13 g : . 5 : . .

I'his is opposed to more centralized locations in Zululund with a fonger history of occupation and
political consolidation of the Zulu Nation (Brvant. 1964).
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This muddled past is difficult to unwind through the use of the limited archives available.
Little information is available in the archives on the culture and languages of the San of
the Drakensberg. Tt does appear through the archives that the San were scattered and few
in number, with most assimilated into the Nguni peoples or scereted in their mountain
fastness. With the categories of people being blurred by the reference of
Botwa/Abatwa/Abathwa being used to describe San as well as Nguni who took up a
nomadic hunting lifestyle, it remains unclear as to population numbers and what entailed

actually being ‘Bushman’.

The tew-recorded scttlements of ‘Bushmen’ in the colony imply that others in all
likclihood also existed; some had amaBhaca allics, as well as Mpondomise, and dealings
with Fynn and [saacs (Jenkins Archive 1849: 363, James Stuart Archive; Fynn, 1948:
Isaacs, 1937). The genocide claimed seems less organised than implied. The lack of
organisation betwecn bands further fractures a clear picture and claims of genocide
betwceen bands being standard practice (see Wright, 1976: 128) appears incorrect or at
lcast overstated. Tn the 1850’s the colonial settlers were making repeated claims to
exterminate the Bushmen and that genocidal impetuous did occur (Wright, 1976: 142). Tt
15 clear that the Zulus and other Nguni groups did commit some acts of violence against
the Abatwa, through reports of fear of Zulu reprisals for trading with the settlers by the
Botwas (1saacs, 1937). Yet it is even clearer that there were relations between the

peoples of respect, sympathetic trade and much cultural and social contact.

Archaeological Colonisation of the Southern San

[t 1s argucd that archacologists and historians arc responsible for the continued
subjugation of the Southern San by denying them a place in the historical record (see
Prins, 2000a). The record was already perjured by the notion of purity so sought after in
San rescarch. The Southern San’s long interaction with their neighbours and the
narrowing of social distance between the Nguni and themselves forbid recognition of
them as a distinct people. The history of interaction and favourable marriage between the

‘races” prevents a discourse of assimilation and interaction from arising. The record is

87



peppered with accounts of ‘rebellious Hottentots” and acts of theft. These ‘rebellous
Fottentots” appear as disparate raiders robbing caravans and cause Shepstone to force
Chief Faku to punish the raiders or pay restitution (Jenkins Archive, 1849: 363). These
carly accounts recognise the San as extant, but as the discourse of raiding Bushimen
closes with their presumed demise (see Wright, 1972), and they disappear from the

record.

Few sympathetic voices are found in the early record towards the *Bushmen™. One
Reverend William Shaw sends an appeal to Reverend Jenkins that ©... the rebel
Hottentots are afraid to surrender; and it 1s they who keep up the robberics and murders in
the colony for the purpose of obtaining food (Jenkins Archive, 1852:149). Thesc carly
accounts do not appear to support the notion of theft as a political act of resistance to try
and drive the settlers out ot their last corner of the mountains, but as a desperate attempt
to survive. These ‘rebel Hottentots™ are already appearing as a mixed ethnic group and
the idea of purity has been instilled so anyone assumed to be mixed can no longer be
‘Bushmen’. This has an carlicr genesis as at the Cape during the turn of the Fa century.
Le Valliant describes two types of *Boshmen™. One is that of thosc deserting the colony
to escape punishment:
tar from being a distinct specics, as has been lately asserted, are only a
promiscuous asscmblage of mulattos, Negroes, and mestizos, of every specices,
and somc times of Hottentots and Basters; who all differing in colour, resemble
cach other in nothing but villainy (1790 I1: 343-4 in Glenn, 1996: 41).
The sccond type is that of a race that uses the *Hottentot’s™ language and appears as a
distinct race with specific features of a yellowish colour and small stature (Glenn, 1996:
41). The earlicst contact of the Abatwa and the Nguni will remain uncicar and while the
Abatwa were seen as a distinet ethnic group up until quite recent times, it is unclear as to
what degree of scparation between the Drakensberg Nguni and the Abatwa was at the
time of the earliest settlers. The presence of culturally and presumably genetically mixed
groups such as thc AmaZizi and Bothwas implies that the borders were fluid and

changing from past times. Prior relationships were contingent upon different ways of



life, thus the Nguni becoming Abatwa or ‘Botwa’ arc due to changing way of life, from

agro-pastoralism to hunting and gathering and (trading).

The San were seen as completely different from the Nguni people and these racialised
types were linked to their mode of subsistence. The San were considered with revulsion
and contempt by some of the earliest explorers and scttlers (see Skotnes, 1996). Hunting
partics were created to rid the country of the *bushman’ menace and a bounty was placed
on their heads (see Skotnes, 1996: 18). The depiction of savagery shows up in old texts:
[A] race of men, more ficrce than wild beasts, and full of cunning, inhabit the
mountains on the northern frontier of the European settlements, and descend,
from time to time, upon the loncly farms or small villages scattered over the plain,
and slaughter the inhabitants, burn their dwellings, and carry oft their cattle and
their goods. It is nearly impossible to guard against these attacks of these
savages; and as a considerable force is required to resist them, it is no wonder that
scttlers arc disposed to sacrifice many advantages of chimate, soil. and
productions, rather than be subject to the continual dread of a visit from the
Bushmen, as these people are called (Martincau, 1832: 3-5 in Glenn, 1996: 46).
This passage highlights many aspects of the original perceptions of the *Bushmen’™ as
wildly savage as opposed to the more recent images of ‘nature’s gentle people’ (de la
Harpe 2002). Although Martineau (1832) doces argue they are fierce from being

persecuted and driven from their land, the image of savagery is central to her description.

The notion of a purc race of Bushmen has long been debated. As Schapera noted as carly
as 1939 that to use any single criterion for demarcating a people as Bushman or non-
Bushman is problematic:
It we adopt the notion of racial purity, we shall probably have to exclude the vast
majority, if not all, of these people; if we adopt mode of life, we must exclude all
cattle-herding MaSarwa (Botswana Bushmen) and all the servants on Luropcan
farms: and if we adopt language we must exclude the Heikum and also possible

the Naron (Scapera, 1939: |2).
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Culture as a bounded definable entity still haunts academics and society alike. [ set out to
show some of the complexity and diversity within a contiguous arca, and indeed within a
shared culture. Anthropological discussions abound about the permcability of cultures
and societies, vet the dominant discourse is still one of exclusion and distinctness.
Aboriginal discourses are often the most divisive. Rights based discourse abounds with
notions of communal rights that are exclusively aboriginal as well as special relationships

to land and a specific way of life'".

These discourses have proved powerful in securing
land claims for aboriginal groups worldwide as well as garnering support for currently
displaced peoples. A tendency to deconstruct cssentialised claims of identity as ways of
gaining access to material resources were seen as “too instrumentalist, rationalist and
reductionist, as well as being unlikely to serve the interests of these marginalised

comimunitics (Robbins, 2001: 837).

The history of the San is filled with brutality, violence and loss, but it is also filled with
creativity and change from within. Some of the changes have lasting effects upon the

: 122 g’ < T
Nguni peoples of today * and no ‘ancient animosity”’ exists as a matter of fact between
hunter-gatherers and pastoralists (as in Brody, 2001). “The conception of hunter-
gatherers as particularly vulnerable to outside culture is not supported by the
archacological data™ (Kent, 2002: 9). Itis external pressures of environment and politics

that makes such ugly and violent tensions exist, not a de facto hatred of difference.

While I agrec that the San are currently an underclass, the central argument of the debate
coming from revisionist critiques of Kalahari cthnography assume that class formation
precedes ethnic consciousness (See Wilmsen and Denbow, 1990). A discussion of
categories'*" of people clucidates some of the tensions involved in San research, yet says

little of who these peoples are. Much of the literature tfrom the recent past depicts the San

":’ This debate is discussed below in Chapter 7.

" The San peoples have lefta legacy of cultral change among the dominant Bantu people, from
Cosmology and religion (Prins. 1992: 1997) genetics (Nurse et al. 1985) and language change (Bryant,
1945 Potgicter. 1955).

" Lam referring here to the use of hunter-gather, Jfarm Bushman or other descriptor that uses gconomy as a
salient marker.
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as hunler-gatherers living in isolation from other groups of people’™, Interactions with
neighbouring peoples were actively excluded and their status as bunter- gatherers was
never challenged. Anthropological research with highly localised content made certain
‘pristine” groups stand in as representatives of the entire population of San with this San
cthnicity being premised on a hunting-gathering hfestyle or a recent divoree from that

way of subsistence.

The stereotype of the *Bushman® figure with speeific physical triits were assumed to
belong to a distinet ‘racial’ category, The image of this *Bushman® was made 1o stand i
as i metonym for a hunting-gathering hifestyle (Skotnes, 1996), The San people were
placed in o racial category that relegated them to a pant of nature (Gordon, 1992,
Cunthier, 2003). The early scientists and naturalists at the Cape “collected” skeletons
from deceased San to understand the natural hastory of the region { Momis, 1996: 67).
Among the strange ideas about the San 1o be found in late 19" contury publications was
the notson that the so-called pure San were the shortest and that tiller members of any
San group were the results of racial intermamage ( Tobias, 1997: 24). The racial purity
that was assumed led these early collectors to discard those skeletons that did not fit the
standard stereotyped view by placing them in a category of ‘mixed race” (sce Morms,
1996: 68). In the archacology of the Drakensberg caves where skeletons were found,
these arc ofien assumed to be of “Bantu” ongim, if they do not fit the expected
morphology of San typology (Morris, 1996).

I have already adumbrated the carly archacology of the region pushing back contact and
Ngum presence in the Drakensberg to 300 AD. The carly colonial traders and
adventurers had begun 1o exploit the region and were pushing back colonial frontiers
bringing vanous peoples into Europe’s economic and, ultimately, political reach. The
various peoples of the interior were not unaware of the external factors as extensive trade
routes already existed. These would also have served as conduits of information from the

coast. Within this colomal economy the Bushmen were at the penpheries and the

" This 15 well documented in debates on Marshalls film Phe Husiors (1958); see especially Buby {1901}
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majority were further marginalized from playing an active role as anything other than

exploited labour on farms (Suzman, 1999) or cattle thieves (Wright, 1976).

For all intents it appears the ‘Bushmen’ of the Drakensberg Mountains were a mixed
group of ethnicities by the beginning of the 19™ century, which would include San, Zulu,
Khoi and others that had retreated to the mountains and survived by trading and raiding.
While they are of mixed descent, they became labelled ‘Bomwa ™ or similar label due to
adoption of a nomadic lifestyle reminiscent of the hunter-gatherers of the region. Ethnic
categories arc fluid despite the best attempts to fix them with physical descriptions or
salient cultural characteristics. We will never know for how long the language spoken by
the Abatwa in the Drakensberg has been extinct. We will never know what name was
used as an cthnonym. Either way, the San of the Drakensberg have clearly survived
tumultuous tumes. The various survival mechanisms used ensure some continuity, but
more rupturcs. What 1s left 1s ghostly echoes and family memories, not as salient as
people prefer, but it is something being held onto by the descendents, and duc to its

paucity all the more precious.

A Family Tree

The family tree below is not meant to be exhaustive. The Dumas include many other
distant relatives and separate lincages extending both backwards and forwards through
time. I end at the current generation that includes many of my key informants. [ have
excluded all six of their sisters and all three of their mothers as well. 1 have also
excluded their children which would be another twenty one family members Just between
the four brothers. T wish to show 1ir{agc and descent patterns without complicating the
process too much. The Abatwa arc a patrilincal descent group as well so little memory of
female ancestors exists beyond two generations. To add another Jayer of complexity,
first cousins are also referred to as brothers and sisters and as such the family tree [ had

attempted became unmanagceable without including a massive fold out chart.



[ am told by Richard Duma that “this old man [Ngeczu], he is a Bushman” (Fieldnotes,
January 2004). Here Richard is referring to the ‘purity” of their ancestor as the Jast to live
as a ‘Bushman’ in the rock shelters. They trace their descent patrilineally so they are all
considered Abatwa (see below). Ngeczu is said to be the first ancestor to live within an
Nguni community and was the one to adopt the clan name Duma from the chief of the

community that welcomed him to live among them.

A Ngcezu (~1840s)
!

A Sodaka (~1870s)
l

A Nozihoho (~1890s)
!

A Jobeni (~1856~1930)
l

A Mqini (~1890-1973)
!

A Mdungazwe (1914-2001)
!

Sunon Richard Fana Faku (patrilineage only)

The first four dates for death are speculative and the birth dates are completely unknown.
They remember the times of death as they are more significant culturally in terms of
ceremonics. The fifth set of dates for Mqini is accurate for his death, but speculative for
his birth (Faku Duma, December 2003). The past for the clan loses clarity and, as is
noted by Prins, , “some indigenous perccptions are based on historical occurrenccs'/"’( 1996:
217). But he states elsewhere that perceptions of the past arc no less rcal when they

cannot be corroborated with actual events (Prins, 1999: 44).
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In the Drakensberg we have peoples that bear no resemblance to ‘Bushmen’, yet self-
identily as an aboriginal people with a family history that correlates with the scant texts
and dates.. Their family adopted the Duma clan name from an Nguni chicf, Dumisa.
Their family trec stretches back approximately to the period of time in which Chicf
Dumisa lived. It we assume 20 years a gencration then we reach back to the 1840°s.
Dumisa would have been alive till the [8507s. [t we assume a longer generational period
of 25 ycars duc to later marrtages and polygamy, then their pro-generator could have
grown up at the same time as Dumisa. The Duma claims match up with reasonable
accuracy. The Duma family has a personal history and set of relations that set them apart
from the general Zulu community in which they hve. Duc to intermarriage one would
expect that the Dumas would become Zulus and many of them have taken on this
idenuty. Generally Zulu and Abatwa peoplc trace descent patrilincally - - down the
father's side. This means that my mformant whosc grandfather who was Abatwa is also
Abatwa by way of commonly held descent patterns, His nephew, the son of his sister, 1s
considered Zulu as his father is Zulu. This docs not mean that those who trace Abatwa
ancestry down from their mothers or grandmotbers cannot and do not consider
themselves as Abatwa or *Bushiman’, although the ties are not considered as strong and

more people than not follow their father’s line of descent when declaring cthnicity.

In the chart below [ use regular English terms for refations. The main points to note are
that with male descent the Abatwa lincage will continue in perpetuity despite non-
Abatwa wives bemg taken. Future generations along the female side will not tvpically
take on Abatwa identity beyond one gencration. Those who do are most often sangomas

™ )
or healers and they draw upon their Abatwa descent for their healing and diving abilities.
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identify less with . .
Abatwa and more Future gencrations
with Zulu. identify as Abatwa

Those that do arc as long as there are

N \ women more often male descendents.
than men.
V.

O — | female
A/[ malc
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A FFamily History

The Duma family have their own remembrance of the past. which differs, but also
supports, written records. ‘The Duma name 18 acknowledged as an Nguni name that was
adopted by an ancestor, known as Ngeezu (Ficldnotes, November, 2003). Their ancestors
were in close contact with the Duma people and married into the Duma clan. My
informants anccstors have long acted as healers for Nguni people and the trade has been
passcd down from tatber to son since time immemorial. ‘The historical records show that
the Duma lived in this part of the Drakensberg in the carly part of the 19" century (Bleek,
[1955-56] 1965). By tracing back the family tree we arrive at a period of roughly 1780-
1800 for Ngcezu's generation when he settled with the Nguni people. This time also
coincides with the arrival of settlers in the arca and the beginning of the disappcarance of
a distinct San population as colonial pressures and violence started at this time. The
period when their ancestors took the name Duma and scttled with the Nguni people was a
time of great violence and raiding between the San and the colomal settlers (Wright,
1971; Vinnicombe, 1976). They grew up hearing stories of past violence by the settlers

and why i1s was important to not be known openly as *Bushmen'.

The Duma family [ lived with in Thendcele had moved from Loteni to the Kamberg
Valley in approximately 1880. Loteni was one of the ncarby ‘Native Locations’ that had
been created to inhibit ‘Bushman’ raiders on the farms in the valleys (Wright, 1971).
I.oteni 1s Jocated just over the mountain range to the west, a halt day’s walk. The other
nearby ‘locations’ of significance arc Mkhomazi and Empendle, sites created during the
carly scttlement of Natal. All three arcas have or had Duma family members living there,
and only Mkomai currently has none (Iieldnotes, 2004). T am told by my informant
I‘ana that Lotent s a gloss on the Zulu word umlorha ov ilotha, which means ash, and
Loteni meaning the place of the ashes — in reference to the commandos trying to capture
or kill *Bushmen’ raiders. but only find the ashes of their campfires (Fana Duma,
Ficldnotes, June 2004). Fana Duma. specifically took me to Loteni and would relish over
storics of his ancestors stealing cattle and out-witting and out-running the angry farmers,

Just down from l.oteni is the Mkhomazi Natuce Reserve another significant site for the
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Duma family. Mkhomazi is said to be the howe of the rain in the Drakensbery, and
sceret sacred sites of the Duma tamily are located there' ™. The Duma’s forebears also
acted as rainmakers so the Mkhomazi sitc was important for this purpose as animals werce
killed here and thrown over a specitic waterfall to assist in rain making. This waterfall
we visited has supernatural powers and the water may be collected to make other
medicine, other rites can be performed here for fuck or wellbeing and we collected
medicinal plants from the bank of the river as they are considered to be potent from this
area. Further south in the Drakensberg lives many of the extended Duma fanuly live.
This is dowen in the Winterton and Underberg arcas of the Drakensberg, a little further

south, as do many other Abatwa people (sec for example Mkhwanazi, 2003).

Game Pass Shelter, the main Rock Art site in the Kamberg, was part of Game Pass Farm
owned by a local farmer'™. Game Pass is a large open pass up the cscarpment that joins
the lower berg to the upper berg. One can walk through to Giant’s Castle. Lotent and
Mkomazi Nature Reserves from the pass. The San used this pass extensively as the
numerous painted rock shelters attest to. The tarmer was forced to sell his farm i 1990
so that the Kamberg Nature Reserve and the 1Tigh Moor Nature Reserve could be
expanded (Brummer, March 2004). The Duma family were moved from the farm with
pleaty of notice, but were moved from a total of nine rooms contained jn multiple
buildings to an empty site with enough building supplies to build a four-roomed house.
The farmer supplicd somce butlding materials, bricks, doors. posts and bags of cement and
they were [eft to construct a new building on their own. No compensation was ever given
for the move and they currently pay rent on the land on which they live'™. At the basc of
Game Pass arc the graves of ther grandparents, an older sister and three other relatives.
The grave sites are of ongoing concern and constemation as they need tending. Most
importantly they are sites they wish to be able to visit at will duc to the importance of the

ancestors.

"% Mkhomazi is Zala for whale cow and is also the name of a river running from the Drakensbery
’Vloumain\ to the Indian Ocuan.

‘ Clhixwas o My Green who Enever inferviewed. He currently lives at Nottingham Roud.
""" The Dumas are aware that the farmer wis paid forthe land and that he supplicd the buildine materials
for their homes out ol his own costs, but they themsel cs were not compensated (Faku, 2004).
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These ‘tacts’ of history arc being contested as people doubt the authenticity of the Duma
claims to Abatwa idcntityllx. They are doubted as many Zulu/Nguni peoples have also
been in the area for a similar time of remembered history but trace no such heritage. The
historical claims may be less about what they assert than the fact of their assertion. As
we are reminded: “Human beings participate in history both as actors and as

narrators. . .history means both the facts of the matter and a narrative of those facts”

(Trouillot, 1995: 2).

The facts as recorded by early coloniahsts and traders are laced with biases of the times,
even as most of those details are not directly disputed. The Dumas themscelves agree that
the Duma name is Nguni and that most Dumas live turther south. [ was told by Richard
Duma; “We now are intcrmarricd mto this community including the other Abatwa, the
Zulus the Sothos; we work as a community”™. The Dumas recognisc their diverse
heritage, but they do however, believe that Dumas of their lneage originated in the
Drakensberg and not further south near Port Shepstone, where the Mpondomese are from.
They claim that thc Duma people of their lincage originated in or near 1.oteni (Richard
Duma, Junc 2004). They acknowledge the name is from an arca close to Port Shepstone,

but the actual people are from the mountains.

Interestingly, another name given to me for Lotent is Enghlangwini - where two rivers
mcet. The same name 1s given historically for the ethnicity of the Bomwas (Mzwku':tan,
1948). It may be argued that any placc whcere two rivers meet could be named
Enghlangwini. Howcver, the hut tax roster recorded by Bleck connects the Duma to the
Enhlangwint peoples, at Icast in space (Bleek, 1965: 43). The journals of Mackeurtan
also suggest that the Borwas were of the Enhlangwini iribe (1948). His views on the
Bushmen and their lack of civilisation not withstanding, Bleek does point towards a link
between the Drakensberg and Port Shepstonce arca as peoples moved, traded, hunted and

lived between these places.

128 - o . ) o

By doubt I refer o two strains of thought. onc that they have no San ancestry and are making it up
completely, and the second that they are of San descent, but as they haye been assimilated into the
dominant cthnic group of Zulu for so many generations it is meaningless to retrace this as an identity.
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The change of the sumame Duma to Dumisa refers to the history of the chief Dumisa
who traded with Fynn and Isaacs. It also is said to refer to the Zulu meaning of Dumisa —
to praise God. The Dumas are said to have changed their name from Dumisa after
adopting it as their clan name, as they were praising God (duma is to thunder inisiZulu,
but also to praise God in an idiomatic usage) for delivering them safely to the South into
better grazing Jands and away trom the conflict with the ongoing Zutu wars of the tunes
(Faku Duma). Their oral narrative works as a suitable counter narrative as it conncets
them to the written histories. Tt also connects them to other people with the same clan
name who hive afar, but who are scen to be of a separate descent. A connection between
the formerly Mpondomise Duma people of Port Shepstone and the current Duma peoples
of the Drakensberg is not in dispute. The Duma clan writ farge is divided into those
dircetly descended from Dumisa and those Abatwa who took his clan name (Ficldnotes,
2004). “Ihe Abatwa split in the clan also has praise songs and names' ™ that arc different
than that of the other Duma peoples. These praise songs recount how they arc tfrom the
mountains, resonating with their San past. and sctting them apart from the other
.\/1|>0nd0mc/sc Dumas. [do not record their tull praise song here at their behest. A
tragment of another San descendent of the Khumalo clan that echocs the Dumas names is
“Ubuhlobo phakuthi kwezithakazela nezilwane...”, which is translated as “our names arc
from the animals™™%. This marks them as different from other Khumalo pcople who do

not trace San descent.

I'he Dumas have a focus on their past i their clains to indigencity, but their past is
fragmented and largely lost. The importance of their personal history comes not in the
richness of detail and recounting of a lost (documented) history, but in what it mcans, and
cspectally what 3t means to them. The lack of a personal history that fits with recognised
histories is as important as their history correlating with recognised historics. The.
“formulas of banalization” (Trouillot, 1996: 96), the trivialisation of cvents surrounding

the pre-history and history of the San of the Drakensberg indecd is a silencing of the roles

" Jhey can be sung or spaken,

* Praise names are empowering “connections with our inner being ™ (Interview with 1. acky Khumalo.
March, 2005). Lucky Khumalo is a San and Ndebele descendent from the U nderberg wrea and 1 was
introduced to him in Marceh 2008 by Frans Prins who has also mtervicwed him,
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of the San — the actors themselves. This silencing is in the active sensc (following
Trouillot, 1996) and takes on many strains in academic and non-academic discourse. The
silences follow from: the published notions that the population density was very low —
thus the insignificance of the Abatwa; that they were all gone by the 1900s — even more
irrelevant than before; that they were assimilated into the Nguni peoples — therefore we
necd not worry oursclves about them; the genocide never really happened; or ‘Blacks
also participated, even before the ‘whites” arrived — excusing colonial appropriation of
land from ‘Blacks’; they were less developed, subhuman, pre-human, cvolutionarily

behind or somc other sunilar trope.

The Abatwa ot today arc trying to refute these stlences by filling in the gap they inhabit
with meaningful discourse, political alliances, academic alliances, and attempts to work
with organisations like WIMSA and SASI, and trying to create cultural tourism with local
hotel owners. The weight of history scems against these people, as academics cite
paucity of materials, archival or archacological (sec Jolly, 1996), despite the reality of
their presence, locals in the Parks Board claim financial and material gain as their reasons
for claims'"', and many claim the Aharwa’s own silence in the past as reason enough to
refute them. This last claim denies colonialism and Apartheid in one swift stroke. It also
ignores the very real violence against the Abatwas by dominant African groups. The
Apartheid cra classification of disparate pecoples as homogenous is forgotten, and the
reality of material and political existence under such a regime 1s ignored, where San were
denied any voice. To speak up would or could have led to job loss, marginalisation from
the greater comimunity, and nobody would have listened anyways. It is no coincidence
that it took almost ten full years since the demise of Apartheid before they could begin to
discuss their very existence and to begin to articulate a future of possibility. It also took
the decline of the politically dominant Zulu ethnicity under The Inkatha Freedom Party
(TFP) in KwaZulu-Natal'**.

""This is the reason a vanger believes the Abatwa are claiming a San identity (Ficldnotes January 2004).
- Durmn the 2004 clections that took place during a ficldwork trip the IFP lost their majority lead in
KwaZulu-Natal province and the ANC took a huge majority across the country.
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Academics participate in such academic silencing by questioning the relevance of
Abatwa claims: “It is possible that there are descendents of these people [Bushmen] still
living with some real connection to hunter-gatherers who were relatively unaffected by
contact with herders and farmers™ (Jolly, 1996; 209). The San descendents are expected
to show a lack of change in relation to their agriculturalist neighbours to be considered a
viable cultural group. They must conform to a preset notion of *San-ness” that relies on
an archetype of hunter-gatherer. This potentially gives the San descendents a history but
denies them agency, to twist Wilmsen’s (1993) words on giving San antiquity but
denying them history by studying them as scparate apart from the greater geo-historic
processes and polibcal economy of the region while connecting them to an ancient past.

The history of the San peoples, just as many other hunter-gatherer peoples, is one of
exploitation and abuse, but is also a history of creativity and survival despite the forces
that were allayed against them. The incorporation of San into Nguni societies as healers
and rainmakers is partially a history of identity being created by external forces but is
also a history of cultural continuity and creativity. Marshall Sahlins (1996) discusses
how aboriginals have their own ‘culture’ and how ethnic consciousness exists prior to the
wruption of colonial forces. The amount of cultural change should not be the sole
determining factor in the validity of identity claims by those outside the ethnic group
concerned. Ethnic categories should not be contingent upon specific cultural and
economig traits, such as a foraging cconomy or a relatively recent foraging economy.
Ethnic identity cannot be determined genetically, especially due to multiple generations
of intermarriage. Genetic markers for ethnicity have long been debated and largely
debunked since the 1980s (See Leacock and Lee, 1982; Bahuchet and Guillaume |982).

It 15 clasmed that my anthropological informants may be lying or misrepresenting
themselves as *Bushmen’ for gain, monetary, prestige or otherwise'”’, Yet, the
assumption that there must be a close degree of association with long extinct foraging
peoples would relegate all claims to *Bushman-ness’ as false. As Jolly (1996) notes the
category was used to refer to many different peoples as a convenient label for those who

"' Anon, Ficldnotes January, 2004: Anon, 2003,
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lived o peripatetic existence whether by choice or necessity. Abatwa identity in the
Drakensherg will not resembile the past or any stercotyped notions of San-ness. The
claims revolve around mureal ties and family genealogies that do not necessarily
constitule a salient or "‘complete” identity, but a process intimately tied into the history of
the region and all of its complexaty. Ethnicity 18 never measurable and to dismiss claims
due to their pereeived lack of coherence is to misunderstand the claims being made, The
Duma’s claims resonate with the colonial history of the attempted extermination of the
San people by colomal settlers. Their oral histories and stories reflect these tumultuous
times and distinguish them from the other members of the commumty of non-Abatwa

descent.

The following chapter looks to the record left by the general San population and 15 a
continuation of the historical critique above. Here | use the San’s own record they left
behind on the rocks and in the myths that resonate with the landscape and the mountains.
I also examine some of the mythology of the Drakensherg that is a cultural remnant of
Abatwa beliefs and cosmology that influences local beliefs. These stories build on
current rock art interpretations that draw on contemporary ethnography of Kalahar:

Bushmen by including local ethnographic references.
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Chapter Four- Contested histories: A critique in the
Rock Art

In this chapter, | problematise the distinct cultural boundaries that are maintained in the
historical and contemporary archacological record of the peoples of the Drakensberg
Mountains, Rock Art is most ofien used to show the decline and ultimate destruction of
the San (see Vinnicombe, 1976). Rock art however also reveals continuity. | use the
rock art record to make the point that the Abatwa still exist and are the continuation of up
to two thousand years of contact and change with the Bantu speaking peoples.

| also critigue the dominant interpretations of rock art as essentially religious and more
importantly as essentially “San’. Cultural convergence 15 a process, which | would argue,
has always occurred as different groups of people interacted with one another, both
directly and indirectly. Physical contact between peoples would have facilitated
convergence, as would trade networks that would have brought not only new items but
also new ideas into places separated geographically. The notion of purity is also germane
to hunter-gatherer studies in general as the Kalahan debate continues with much
discussion of the poles of *autonomy or assimilation” (Kent, 2002). Such a debate allows
little room for other points of view or less rigid interpretations of ethmicity and the
fluidity of identity.

Images of Mystery

The Abatwa of today still know the best routes that connect the Kamberg with Loteni and
other mountain parks where rock ant images abound. They also know of the location of
rock art not listed on the maps available 1o the general public, some of which are only
known by archaeologists. The Abatwa even claim to know of some images in shelters
that are not known by the archacologists, The Duma brothers took me to some of these
shelters. The four images that follow are from further up Game Pass well past the rock
shelter used for tourism (Game Pass, 200(]),
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Figure 4; Red buck, actual size ¥cm. Figure 5: Red jackal, actual size 8cm

These images are much more wom than those at Game Pass and few elands appear at
these shelters while they dominate the main caves at the Kamberg. They also appear to
be of slightly different style perhaps reflecting a different painter, family or band that
used these shelters. The image quality of the photographs is fairly high; it is the rock ant
itself that is faded.

Figure 6: Whate buck, actual size |0cm Figure 7: Faded eland, actual size 12em.

The images that follow are from Game Pass Shelter. One can clearly see the difference
in quality and size as well as the dominance of the image of the Eland.
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Figure 8: Rosetta panel Game Pass Shelter

Figure 8 is termed the Rosetta'™ panel by David Lewis-Williams as it was the key image
that enabled him to link rock art to San trance dancing (Lewis-Williams interview in

Crame Pass Shelter, 20000, The size of this image 15 about 50cm across.

Figure 9: Full panel of eland

. The ‘Rosetts’ is a reference 1o the Rosetta stone that allowed Egyptian Hicroglyphics 1o be deciphered
{Lrgmre Pass, 2000),
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This large panel stretches across the shelter for many metres and there are many layers of
paintings adding a depth and sense of age. The size of the each of the large eland images
1s around 30cm.

The mythology of the Abatwa embodied in the rock shelters also refers to times of peace
and interaction with their Ngum neighbours, notions underscored by the history recorded
of the Borwas adumbrated above. More than any of these romanticised images are the
myths that are shared by both Zulu and Abatwa. Rock art images of rain bulls as
interpreted and documented by Lewis-Williams appear in local stories and mythology of
MNguni and Abatwa people. We had stopped at a nearby waterfall to collect mndit::l_;f
plants and the story of the rain bull that lives within the pool below the falls was told to
me. Their grandparents and others would sacrifice animals here and throw offerings over
the waterfall to ask for rain in tmes of drought. Prior to their ancestors becoming
agriculturalists this would have been done to sweeten the grass 1o bring game' . The
rain bull myth and its variations are shared in common with Zulu, just as medical plants
and the knowledge of them is exchanged. The rich mythology of the Drakensberg today
yiclds clues to past paintings and other potenhial interpretations. The San had been in
some form of contact with the Ngumi peoples for well over a thousand years and the
Mountain San are known 1o have travelled and traded with coastal peoples as well. .

What of mterpretations that use the less known and vivid pictures? There exists little
analysis of rock art that includes the drab and dull images (Prins, 2004). Many of the
rock art sites are quite plain in comparison to the rich and massive panels found at Game
Pass Shelter and Giants Castle Main Caves' ", The vividness of the images implies a
more recent occupation and painting, and they lend themselves well to analysis as scenes

are complete.

*** The grass in the Drakensberg is seasonal and roquires buming or extensive grazing prior io the rainy
season 1o regenerate. I allowed 1o grow old i becomes woody and unpalatable 10 game and they descend
!’ruunh-mliuhhhuilhﬂl {Brummer, Fickinotes, January 2004)

Thm:m.-t'mnrmmdhmlnwhuuﬂmmﬂmr&h-ﬂayﬂdﬂlnrm I have
scen many other rock art sheliers that contain only fow faded images or small size.
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Lewis-Williams draws his “trance dance’ hypothesis from key sites and from Kalahari
ethnography (2003). As he states; “I use the phrase ‘trance dance’ because more than the
healing takes place during it and because, in il, present-day shamans activate a
supernatural potency so that they can enter an altered state of consciousness...” (Lewis-
Williams, 2003: 27)

The trance dance hypothesis suggests that the majonty of images of men and men with
antelope heads are that of San shamans in a ‘trance dance’. The images are the record of
the hallucinogenic experiences from the trance (Lewis-Williams, 2003). This is
especially in reference to the images of men turming into Elands or men that are bleeding
from the nose’”’. Images of uncertain genesis or unclear image are also placed in the
category of trance dancing shaman (Lewis-Williams, 2003). This hypothesis does not
acknowledge other potential interpretations or consider that the rock art may be vaned in

its tropes and onginal intention.

The rock art sites are dominated by the images of the eland. Lewis-Williams (2003)
argues the importance of the Eland as a possible pan-San concept of divinity that links
disparate groups across time and space. This supposition is supported by key rock art
sites in the Drakensberg due to the common theme of the eland depicted alongside
humans. Megan Biesele (1993) and Lewis-Williams (2003) have described it as coming
close to fulfilling a central unifying role in San cosmology.

Rain Animals and Snake Stories of the Rock Paintings

The eland is not the only animal that appears regularly in the rock art. Snakes often
appear, but 1o call them snakes may be problematic as some of the common images are
that of large snakes, some with antelope heads. This creature is known as the
Inkanyamba:

' 1t is said that San from the Kalahor sometimes bleed from the nose durmg their trance dances (see

Lewis-Williams, 2003: 34.33)
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This mythical creature appears to inhabit rivers and lakes throughout Southern
Africa. When angered, inkanyamba, as she or he is known in isiZulu, can
vengefully visit people in a devastating storm or flood. In Lesotho, the monster is
powerful enough to cause seismic tremors damaging foundations of houses in
retribution for the recent damming of rivers, which reverses their flow and sends
the water to Johannesburg (Draper, 2003: 60).
Similarly I am told of the Inkanyamba as it appears in this part of the Drakensberg as a
large python-like snake of rambow hues with the head of an eland and a mane like a
horse or wildebeest (Fieldnotes, 2004-2005), It is said to fly through the sky and clouds
appearing as a whirlwind or tornado. 1t usually passes by with no harm done, but
occasionally destroys a few things. This mythical creature appears in many rock an sites,
but | do not know of it appcaring in the immediate rock art in the area close 1o the
Kamberg Valley Reserve, but it exists in myths of the area. This creature is a powerful
rain animal'™" that can bring rain, but usually brings storms and lightening and is
considered a dangerous creature. 1 am told that this fantastic creature lives in the rock
pools high in the Mountains. Wild creatures bring chaos and masfortune usually i the
form of windstorms and lightning. They are linked to the rain and the storms and are
greatly feared. A number of years ago there was a sudden fierce storm that appeared one
evening and raged for an hour or so. The next moming there had been some trailers in
the Park that were destroyed by a whirlwind. Nothing else was touched or damaged. The
locals say that it was the /nkanyamba as it was so quick and fierce and targeted only
specific things. In this case it appears as mischievous rather than crucl as it only
damaged property, but it can also kill. Other stories from ncarby Empendle talk of
houses that were destroyed and people killed in 1998 (Fieldnotes, August 2004). The
houses were in the middle of the settlement. 1T it was a natural tomado it would have
destroyed more houses and more indiscriminately. These tales resonate with similar
wleas of ‘great snakes' of the /Xam descendents, which may have the head of a horse
according to some informants (Hoff, 1997).

s i g .
Rain animals arc mythelogical creatures that are said 1o cause the rain or 1o come during the rain and

may be beneficial, breaking draught, or bemng mischicvous and causing storms and lightning w sirike.
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The rock art images of such snakes are said 10 be shamans in trance. One example that is
analysed by Lewis-Williams draws on the similanity of the image to that of a Rinkals (a

venomous snake) to further suppon the trance hypothesis as the reptile becomes a death
metaphor for trance experiences that are said to be like dying during trance { Lews-

Williams, 2003: 403, The snakes appear in local mythology with the antelope head and

resonate with entirely different interpretations.

Figure 10: Eland headed serpent {Lewis-Williams, 2003: 53)

Nguni myths of snakes, rain bulls and other rain amimals, link well with some of Lewis
Williams® discussion, but also discredit others. The snake with the antelope head, Figure
10 above, resonates with the myth of the [nkanyamba more than San trance dance. The

snake imapges are nol metaphonical, but images of real, albest fantastic, creatures

While certain rock art friczes appear to depict such creatures other images of snakes do
not have an eland’s head. These images resonate with local myths of rain animals and of
rain snakes adding to the multiplicity of interpretations that take us beyond singular
mterpretations. The idea of quadruped rain animals that are also snakes appear in local
mythology as well, twisting the images together despite multiple legs and physical
appearance of the creature. One example is clearly shown when Lewis-Williams
discusses a type of ruin animal where an unknown four-legged animal 1s inexplicitly

referred to a snake by an informant of Orpen's (Fig, 11 below)
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Figure 1 1: Orpens untitled copy of rock painting (Lewis-Williams, 2004:67)

On the surface such an odd depiction of this quadruped being referred to as a snake
bewilders interpretation. .M. Orpen's informant Qing' " gave this interpretation, and i
cite the full passage here as quoted in Lewis-Williams (2004: 67-68).

That animal which the men are catching is a snake (')

They are holding our charms (o i,

And catching it with a long reim [thong].

They are all under water,

And those strokes are things growing under water.

They are spoilt by the - dance,

And told us to dance it,

And people would die from it,

And he would give charms to raise them again,

" Qing was a San descendent who had settled with a Basutho Chief, Mquasha or Quacha, as a hunter and
interpreted some ol the rock art images 1o Orpen (see Lewis-Williams, 2004:20).
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1t is a circular dance of men and women,
Following each other,

And it is danced all might.

Some fall down;

Some become mad as if mad and sick;
Blood runs from the noses of others
Whose charms are weak.

The first line seems the most inexplicable, yet during my fieldwork people told me stories
of ‘pythons’ which have struck people with lightning and Inkanyambas that have
destroyed houses and trailers. These mythological snakes/creatures are occasionally seen
in water pools and may appear as either a bull or a sheep, or of course a snake. One such
story that is said to have occurred recently is that one day a man went fishing along the
upper rushes of the Mooi River (near Thendele). He found a shady pool where the river
curls back on itself and cast his fishing lure. Peering into the water he saw a sheep.
Moving closer to the water to get a better look he was struck by lightning despite it being
a clear sunny day without a cloud in the sky. e ran home stunned and hurt leaving
behind his fishing rod. His wife returned later that day to collect his rod and saw a large
snake in the water. She grabbed the fishing rod and ran home and confirmed his story
about the snake in the water, even though what he saw was a sheep. When [ asked about
such a discrepancy, they stated that it may appear as a sheep, but is really a snake. This
explains the discrepancy between the image of a four legged animal and it being called a
snake. The rain creatures are snakes thal may also appear as other creatures, but they are
still referred to as a snake. Similarly, HoiT"s informants also have tales of water snakes’
that transform themselves into other things to catch or to injure people (1997- 28). The
actual appearance of rain animals may be easily confused during discussions without this
local ethnographic mformation.

The rest of the passages seem 1o suggest trance dancing, yet those falling in trance as if

“sick or mad™ and bleeding from the nose according to Qing are those “whose charms are
weak”. This is at odds with the notion that those doing the trance and bringing the rain



would be powerful and not weak. This does not detract from the idea of it depicting a
shamanistic trance dance, but suggests that Qing is external to the culture depicted even 1f
he has witnessed such an event himself as his description suggests (in Lewis-Williams,
2003: 68). This makes me suspect that Qing was not part of the Bushmen culture or at
least not fully so. I suggest that coupled with other information Qing is part of a mixed
group of people part-way between cultures. He is describing what he sees in the image
and translating the implication of such an image to Orpen in language and symbolism he
knows, which may be at odds with the shamanistic practices and beliefs represented in
the rock. The shamanistic interpretation of this being a ‘rain-making scene’ is premised
off of powerful healers/shamans who travel to the spirit world to capture such an animal

and bring it back symbolically to create ram locally.

Rock art interpretations often rely on narrow bands of analogy. They rely on an either/or
religious band or on a reality based imagery, that of hunting, colonial encounters and so
on. Few interpretations rely on complex explanation based on multiple notions of
possibility, or multiple overlapping meanings. David Lewis-Williams leans towards
complex interpretations, where he sees scenes thal may be religious incorporated into a
colonial encounter, yet he reiterates that the image 15 essentially religious first and
foremost (Lewis-Williams, 2004: | 17-220). Many scenes in the rock art are of the
‘trance dance’ or are essentially religious in nature, but others are not. The rock ant
images of unknown figures of unclear purpose or design do not fit into the generalized or
dominant interpretations. They especially show that one interpretation is too-narrow to
cover the range of images present. Just as Richard Duma tells me about tourist copies of
rock art, “some of these images are of bad things [spirits] and should not be copicd”
(Fieldnotes, April 2004). These spirits are not worshipped or praised, but exist as forces

that are beyond stock religious views as narrowly defined by Christian tropes.

The dommance of Christian tropes of understanding San cosmology is reflected by the
notion of a duality of dimension between a spinit world and a real world (as in Lewis-
Williams, 2003). The San appear to have a duality of spirit and nature in the work of
Wilhelm Bleck (Bleek Archives) as well as the continuation of his work by Lucy Lloyd
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(also contained in the Bleek Collection). Bleek's work is a major mfluence on the
interpretation of David Lewis-Williams pertaining to rock art (2003). He maintains a
Christian duality in his interpretations despite there not being a clear cut division m San
cosmology. Just as the indigenous Kaluli people of Papua New Guinea recogmse a
difference between spirits and people they are at the same time one in the same inhabiting
this world and not in a separate world. As Shieffelin (1976:96-T) states
When asked what the people of the unseen look like, Kaluh wall pomt to a
reflection in a pool or mirror and say, “They are not like you or me. They are like
that.”" In the same way, our human appearance stands as a reflection to them.
This is not a “supernatural” world, for the Kaluli it is perfectly natural.

The world was not an object or a source to be exploited (even as it was), but instead it
was seen as an active subject containing both the natural and supematural without an
absolute split between the two. In Nguni culture the split, despite Christian influences, 15
not absolute either; just as for Zulus a snake may be a snake, but sometimes that snake 15
an indlozi'* (spirit of an ancestor). Thus spirits inhabit this world and intercede with the
next, blurring the divide away from a clear *here and there’.

San cosmology does not have such a neat distinction between the spirit world and the real
world, nor are Nguni beliefs so set up — even today with strong Christian influences. The
spirits of the mountains — rain or otherwise — do not live elsewhere, but here alongside us
in this unitary world. The Nguni behiefs do have a spint world where uNkulunkuly (now
means God) hives, but it is not a place where one would travel to after death or during
ceremonics in order to access spirits or supemnatural benefits (Knge, 1936: 280). Pror to
overt Christian changes in belief, Nkulunkulu'*' lived in a heaven-like place from where
he sent forth mankind to live in the world. Despite the similarity it was not heaven or a
place where people went to live in the afterlife (Bergelund, 1976). The spirits are all
around acting in the here and now, places are set-aside for them; areas of the hut are left

"** Snakes are said 10 be the form with which the amadlfori visits the world, and there are disfinct anakes
EII-I arc secn as ancestors and not real snakes (see Krige, 1936: 285-286).

During the Anglicizanion of Zul words onc usually drops the first vowel so uNkfumknln becomes
Weulunkuoly, just 5 Sawpams becomes Sangoma
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open for them. The spints here may be ancestors or spinits of the mountains or nvers.
The notion of journeying fo the spirits is inaccurate. An interpretation of rock art
depicting hallucinations and not ‘real’ experiences reveals a biased view based on a
duality of a real world and a spirit world. Lewis-Williams reports that an “account of a
shaman riding the rain to the top of the mountain reads more like a hallucination than
reality” (2004: 73). It does read as supernatural or mythological, which 15 not to say it
must be hallucinatory. 1t may simply be tropic elicitation of another way of
understanding the world - put simply a metaphor misunderstood. As Hoff states,
due to a gap in the ethnographic method several authors assumed the Water-
animals depicted in the rock an to be hallucinatory animals seen only during
trance experiences... Te the Khockhoen and descendents of the /Xam, however,
the reality of the Great Snakes goes without saying. They are regarded as real
animals, albeit with supemnatural abilities ( 1997; 12).
For the Abatwa and Nguni of the Drakensberg these *spirit” animals are also real and not
to be dismissed as living external in some spirit world or only accessed through trance.
Informants of mine continue to have visions at rock pools in the Mooi River, and
continue to be wary of the Water Snakes and Inkanyamba in the here and now
(Fieldnotes, 2004-2005). Thus a shaman would not go to the spirit world to ride the ran

to the top of the mountain; he would ride the ramn in this world, albeit invisibly.
Rain Makers and Shamans: a continuation from the pasi

The shaman asking for rain resonates locally as the Abatwa ancestors are said 1o have
been rainmakers and healers for the Nguni people in the past (Ficldnotes, 2004), The
rock art images act as powerful mediators between the spirits and traditional healers
when they ask for luck on someone’s behalf or for the spirit 1o cause no harm to an
mdividual. Traditional healers, including sangomas (diviners), inyangas (herbalists) and
faith healers (Christian) draw upon the images in the rock art and see the rock art sites as
places of power (Fieldnotes, 2003-2005), Water from the shelters is collected for healing
and baptism, bringing together traditional beliefs with introduced Christian beliefs.
Examples of the mixing of Christian and traditional beliefs abound in the use of ancestors
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to intercede with God or to speak with the spirits, The legacy of the San still plays a role
in local spirituality and especially in the role of the rain animals/snakes [spirits] in calling
sangomas to the trade of traditional healer (Fieldnotes, 2004).

One such sangoma who was called due to an expenience with a snake is Ma Duma'*".
She was already at the time a faith healer and she dabbled i some herbal remedies. She
is considered a powerful and well-respected healer now fulfilling roles of diviner and
herbalist. She is also very active in the local Pentecostal church and used to be a faith
healer, both leading prayers in a group and praying on behalf of people'®. 1 visited her
on a number of occasions and | was told the story of her calling (Fieldnotes, January
2004; September 2004). This was 10ld to me while sitting in the rondavel she uses for
healing practices. She had become a sangoma after she saw a rain snake in a water pool
along a bend in the Mooi River. She killed this magic snake and skinned it. The massive
python skin still hangs in her rondavel along the rafiers to the back where a place is set-
aside for the ancestors and spirits. Much blackened by soot it is at least three metres in
length. Her tale of her calling and the events with the water snake/spirit was embellished
for the film screened to tourists at the Kamberg Nature Reserve (Game Pass Shelter,
2000). In the story she was taken away by a large magical snake and forced to live
underwater for two days where it taught her vanous healing skills. She then killed the
snake, escaped and retumed home wrapped in a rambow-hued hide a fully trained healer.
While the true story is much less exciting, it is still a fascinating account of San
mythology, Nguni belicfs, syncretised and mamtained into the present day. It also points
1o the performative aspect of culture when used for public consumption. The story in the
film about going underwater was a scnics of dreams she had about being underwater and
in the gloss for the film it was altered nto an actual event (Ficldnotes, 2004). These
dreams of water and going under water are said to be common among healers in the
Drakensherg.

" 1 call her Ma Dumia ies that wits how | was imirodwecd to ber as she is my matber s pge, Her name is
Lilmgene Duma an older siser of my key informunts in (e clar

" She never pructiced faith healing ol *laying on hands' or other praciices meant fo cure instantly,
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The categorisation of peoples into absolute categones despite much blending and despite
the recorded contact between the people maintains these racial distinctions.
Lewis-Williams maimtams a distinction between Mgum and San despite | /00 years of
contact and interaction, even as he acknowledges the mixing of peoples and hints at the
San ancestry of people of the Drakensberg'™ (2003: 7). This maintenance of boundaries
influences interpretations of the rock art as well. An example 1s the interpretation of
another rain bull scene (Figure 13 below), This image is best understood when using
local ethnographic information about San rainmakers in Nguni communities. Lewis-
Williams interpretation (2003: 72) ignores the nght hand side of the picture

Figure 12: Rain Bull (Image from Lewis-Williams, 2003:72)

This scene also includes images that are of Nguni cattle towards the far night in what
appears 1o be an Nguni Kraal. This image fits in well with concepts of rain animals used
in the Drakensberg as well as depicting the blending of cultures in this area. In fact Qing
himself lived with Nguni peoples and spoke Xhosa, further complicating his
interpretations of myths and rock art (Lewis-Williams, 2003). The people in this image
also appear to carry knobkernes (Nguni clubs) and live in a village setting and yet it is
assumed to be San and a San rainmaking scene (Lewis-Williams, 2003: 72). While the

cthnographic record attests to San working for Nguni peoples as rainmakers there should

** This distinction is best shown by statements that acknowledge the San presence and their assimilaton
mio dominant groups: “Their history and their art are inextricably associated with both the mountains and
the histories of the other peoples who became thelr neighbours and, in some cases, their congquenon: the
Sotho of the highlands, the various Ngun communities. " { Lew s Willimms, 2003: 7).
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be no assumption that the image is made by a San person who 15 not part of the Nguni
community depicted.

To describe Fig. 12 as a "Bushman' painting 15 to ignore combined tradihons and
syncretism of beliefs. Images of water animals are important for understanding rock ant
sites. The use of Qing's testimony as unproblematically as 1s used by Lewis-Williams is
challenged by Jolly (1996). Jolly notes that “during times of drought, cattle were thrown
into a deep river pool that contained remains of an Mpondomise chief. . This suggests
that the beliefs of cattle breeders were adopted by the San who executed this painting™

( 1996:; 284-285). It is true that the use of rock pools for sacrifice was a common Nguni
practice to bring rain. | was taken to a waterfall and shown where the Abatwa used 10
perform this ceremony. While this ritual can be considered Nguni, the ritual is often
associated with San descendants within these Nguni communitics {Prins, 1994; 1996).
The wmportance of mythical water snakes in the Drakensberg mythology is a result of San
influences on Nguni culture. The Inkanyamba and the water snakes associated with rain
and misfortune due to weather are San deities tumed into monsters'®.

The interpretation of rock ant and its varied meanings must not solely rely on distant
Kalahari ethnography and the idea of an inalienable divide between peoples living in
contiguous temmitonics. The history | relate above shows the Nguni groups that had mixed
and merged with San (as in the Jenking Archives; Jumes Stuart Archives, Fynn, 1950;
Isaacs, 1836). Furthermore, it is noted by Jolly that there were groups of San hunter-
gathcrers under the chief Mdwebo who interacted and his group included Mpondomise
people and should be seen as a “hybrid” group (1996 285). Once again, the evidence
cautions against drawing a distinction between San and Nguni peoples in absolute terms,

Imitation or Non-San Rock Art

Rock art images appear in the Drakensberg that are not the same style as the majority and
should not be considered necessarily San, or at least as *purely’ San. Imitation art shows

"I need 1o thank Frans Prins for this instghi {per. comm , 2004)
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other cultural groups that mixed with and were influenced by the San had some tradition
of painting. This ranged from the knowledge of how 1o mix the paints using natural
materials and this information would be denved form San descendents within ther
communities. The Dumas still mix natural paints using clays and soils from the area, and

this is information passed down from their ancestors {Fieldnotes, 2005)

»0ome images such as thes “smitation’
eland (Fig. 13) do not follow the usual
conventions of “San’ rock art, Images
like this one as well as others that appear
lo be hinger-painted, are most likely
from Basutho initiation school pamtings

{Prins, per. Comm., 2004).

Figure 13: Imitation ¢land

This unusual antelope (Fig, 14) is also a
Basutho painting imitating the rock art
that is present and should be viewed as
such. It does attest to cultural contact
and the importance of rock ant 1o other

local cultures.

Figure 14: Imitation buck

Images such as these show the hybridity of cultures locally and across the Drakensber B
Mountains. These images are not strictly San and are largely absent from discussions on
rock art (Prins, 2005). Debate about rock art that centres on interpretations of the art
devoid of context may be seen as a form of neo-colonialism {Prins, 2000%. This 1s all the

more pertinent when we acknowledge the continued existence of the descendents of the
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painters to be extant. Another example is the debate as 1o the appearance of colomalists
and horses in the paintings as a means (o date the pactures {Lewis-Williams, 2003: 117-
118). These depictions of colonial raiders mark not only dates of conflict and scttlement
by Europeans — the historical record 15 far clearer - but an indelible mark of a people
determined to survive such intrusions. They are not passive markers of a lost world (see
Lewis-Williams, 2003: 119-120 for a potential reading of San cosmology in terms of
such conflict). The dominant interpretations ol rock art follow from the main ideas that i
15 exclusively San and religious in nature, The preservation of rock art sites 1s a valued
and valuable exercise as is the tourism that seeks to educate people’™. Yet, the Kamberg
guided tour still refers to the extinction of the San as a fact. Guides unproblematically use
the terms San and Bushman despite opposition (o such terms.  The mmportance of local
ethnographic information 1s not to ignore other cultural groups of extant San populations
in the Kalahari. The usc of Kalahan ethnography can and does inform our understanding
of rock art, but must not be the only source of information. To do so ignores localised
traditions and reifies ‘San’ culture as essentially different from the peoples they raded
with, lived among, married and shared culture. The Abatwa remember their ancestors as
do the Zulu, marking graves, pouring libations and recognise the rock shelters as places
of their ancestors in a very Zulu manner (Fieldnotes, 2004-2005). During ceremonies
and personal visits they burn Impephu and leave small tokens as gifis. They are not alone
in this; Zulu people have done this for a long time without acknowledging the Bushman-
ness of the paintings found there. The rock art sites are of significance to the Abatwa due
to their personal connection 1o the shelters.

The following is an ethnographic account and analysis of a ceremony that was created
recently by the Abatwa. As it is a newly created ceremony it sits as an example of the
creation of culture in explicit terms, and yet as new as it is, created in 2003, it resonates
with the past and other cultural practices. The following is an example of their struggle
to set themselves apart from the general community into which their family was

(ETY

I refier to the more nuanced views now being depicted at tourism sites the Rock Art Research Institute
lakes up the teaching of guides and production of materials { 2004).
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assimilated, and also to create an annual remembrance to these ancestors listed here so

they are not forgotten by the passing of time.

The Crossing: The creation of the Eland ceremony

The silence of the ancestors; their ghostly absence; memories of memones. Who
can speak of what happened? The witnesses themselves are silenced. The few
who do speak must relive a past that is a long account of losses, or recollect times
when so much was so different. And for many, perhaps most, the very language
of the witnesses is dead or dying {Brody, 2000: 214).

| begin with a subtitle for this ceremony, The Crossing, which is the title from a Johnny
Clegg song (1993). He is a popular South African vocalist who sings in a mixture of
Zulu and English. He used to be an anthropologist studying rural conflict and violence
(sce Clegg, 1981). The Crossing is a remembrance for those who have passed away and
was composed specifically for a fnend, Dudu, who was killed duning Apartheid by a
death squad (Clegg, live concert, 2004). The song is a symbolic account of the journey
the soul takes during the year following the death of the physical body'*”. This period is
said 1o be a hard time for the spint, 1t must journey through this world and cross through
many hardships while coming to terms with the death of the physical body (Clegg. 1981;
2004). It is only alter ten months 1o a year that the spirit has come 1o terms with its death
and 1s ready to take the next step and accept its new role as an ancestor watching over and
influencing her descendents’™ (Fieldnotes, 2004-2005; Krige, 1936).

Dunng the year after death there are further funeral rites and a ceremony of remembrance
{wkubuyisa idlozi =) where a cow, sheep or goat is ritually slaughtered and offered to the
ancestors (Krige, 1936: 169). This is to welcome them to this new position of importance
and influence as the deceased takes on her nghtful role (Krige, 1936; Clegg, 2004;
Fieldnotes, December 2003). The animal is stabbed with an assegai [spear] in the neck to

""" This 'journey” is associated with the ceremany referred to as wkubuyisa idlozi [literally, come back
ancesior| of the bringing bome the spirit of the deceased (Knige, 1936: 169-170; Clegg. 1981). This is
where the deceased becomes one of the ancestors and is asked to come back to the village and help the
v ing

""" This is also o very strong belief in other related Nguni groups (Opland, 1983: [19),
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start it bleeding, and once it weakens and starts to collapse its throat is cut. The animal is
skinned immediately and a small portion of meat is taken into the /mizi and placed near
the back of the hut'*” and burnt with imphepnlso. The meat is left here for the ancestors
and is usually accompanied with a pot of traditional sorghum beer, utshwala. The
sacrifice and butchering is strictly done by the men, but the overall event involves the
cntire extended family'®'. The meat is cooked and becomes a feast with much drinking
of beer (all kinds) and the entire community is welcome. The main idea behind the
ceremony is to introduce the recently departed to the panthcon of ancestors'** where the
ancestors’ role is to assist and guide the living. [ attended other ceremonies during my

fieldwork with similar themes of respect and remembrance for the ancestor.

This is a very strong belict and has ramifications concerning the salc of land with graves
on it. This scction begins with the 1deas and belicfs behind what I refer to as the ‘the
crossing " as this belief and the attendant ceremonies constitutes the heart of the Eland
ceremony. While the ancestors have long ago died and crossed over, 1t 1s only now that
they arc welcomed into thewr proper place whereby they can be besceched to help the

Dumas here in the prescnt as befitting their role of the umad!ozi (ancestors).

Ceremonies and rituals have held a large role in anthropological studies of peoples over
the years as they are overt markers of culture or heritage. They have been used to explain
diffcrences between cultures or ways of showing similarity between distant cultures.

This has been problematic or celebratory of difference dcpcnding on the political stance
ot the anthropologist and the times in which it was written'™. Some studics have used
ritual as a societal wide metaphor tor an entire worldview and a way of interpreting that
culture. IEdward Schiceffelin used an annual ceremony in a Papuan New Guinean society

“as a lens through which to view some of the fundamental issues of Kaluli [tribe from the

lhls scetion of the hut is called the wnsamo (Ficldnotes, 2003; Krige, 1936: 169).
®T'his local herb is burnt as incensc in various ritual contexts, known as the Yellow Everlasting,

"Itis typical that the slaughter and butchering ot a beast is done by the men (Fieldnoles Aug, 2004 sce
’x!io Krige, 19361 289-296).

152 - . .
Fuse pantheon here to refer to the collective ancestry of the recent dead to the ancient dead (Fieldnotes.
”()()4 thisis also retold in Krige, 1936: 169).

" Lrefer here to cthnographic accounts that supported Apartheid separation of cthnic groups (Hammond-
Tooke, 1993).
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High Lands of Papua New Guinca] lifc and socicty” (Schicffelin, 1976). This can
become an illuminating societal level metaphor for explanation. When we turn ouy
attention to such a substantive cvent, such as a dominant ritual or religious event, the
minutiae of these acts are no longer merely banal, but become potentially indicative of
entire worldviews or politically charged “terrains of struggle” where meaning and not
power is central, even as power dynamics are evident. The Lland ceremony cannot be
used as a lens to view the Abatwa socicty due to its fragmented and transitory nature as
they try to create or recreate something substantive tfrom their past. Yet, the unclear
picturc presented by such a ‘lens’ is indicative of the struggle the Abatwa are
experiencing as they attempt to reclaim their identity. Pcrhaps the much fractured
cercmony can express, it only metaphorically. the Abatwa struggle to have a coherent

idca of their lost culture they so long tor.

Fxamples abound around the world such as Alan Campbell’s (1995) research among the
Amer-Indians of South America. [t strikes an ecrie chord that cchoes with the past of the
Abatwa just as they both lost their land, their language, yet positively Campbell writes for
their descendents (1995). The descendents are nothing like thenr ancestors were and
cannot be. The details are lost in time through a twin process of violent dispossession
and forgetting, thus becoming integrated into one of the dominant ethnic groups'™ and
using their language and names to survive. | have been stripped of any romantic itlusions
that T had, I knew from the outset that little cultural integrity of the Abatwa has
survived' ™. The Abalwa themselves harbour their romanticism harkening back to days
they do not and cannot remember, The idea that cultures and identity are constructed,
miagined, made-up. 1s a hard notion for many people to understand and accept. Symbols

from the past get attached to the artefacts, the rock art, and the elands.

The (re) creation ot rituals is not an isolated phenomenon in KwaZulu-Natal. Kendall
documents rituals being recreated to honour Nomkhububhvane (a female goddess figure in

Nguni cosmology) in other rural communities. This is also claimed by her informants as

14
I'he Zulu is the Largest ethnic group in South Afvica (Staristic South Africa. 1990).

*In a coherent sense that would distinguish them casily from those around them.
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being due to a loss of “identity amongst a general sense of going away from the past
traditions and belicfs” (1999). [t must be stressed “that these group identitics must be
understood not in terms of primordial loyaltics, but as aftiliations established by specific,
and recent, historical events” (James, 1990, 34). It has been shown why tribes or ethnic
groups should not be understood through objective, unchanging cultural features, but
rathcr why their members should want to maintain themselves as distinct from other
groups (Barth, 1969). 1n Dcborah James® (1990) discussion of cultural traits of the
Ndebele'*" she argues that even if cultural traits can be linked to Nguni traits they
retained from the past, such an interpretation asks the question as to what historical or
contemporary circumstances have led to the retention of these traits. The historical
circumstances of the Ndebelc and Pedi have distinct ramifications on current identities
and differences in contemporary identity; it was worse social conditions of existence and
less political and social autonomy that led to the revival ot older social institutions, in this

casc male initiation and the importance of the homestead (James, 1990: 40).

Cultural Re-invention

The cultural re-invention I witnessed is not to construe it as a farcical attempt, where
cultural images and cultural identity i1s premised off cheap simulacra or mass-mediated
images. What [ am in fact witnessed is the creative and regenerative actions of the
Abatwa. There may be little dircet cultural continuity from the San past to the current
San present for the Abatwa. To follow this line of rcasoning is to arguc that there was a
reified culture, and s therefore a type of romanticism of a real or authentic past. If we
take, In a positive sense, the invention of tradition and culture then we can celebrate such
acts of regeneration, and still avoid facile representations ot the subaltern doomed to
chcap simulation of their own romanticism ot the past. Furthermore, the notion that there
can be no cultural continuity where so much is lost is to misunderstand the Abatwa
claims to having a lack of culturc. This culture does follow directly trom the past and
even as they actively create traditions, such as the Lland Ceremony, this ceremony makes

sense in light of the past. The importance of the ¢land in San belicfs, the sharing of the

156 . . . . . . - .
She is discussing the Ndebele a Nguni group of contemporary Zimbabwe not the Ndebele of South

Africa. though both groups arc considered the same cthnic group (James. 1990).
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tlesh with the greater community, the offerings. the dances, the songs all come together

in new novel ways, but never m a vacuum.

The creation of the ceremony was done with the help of the KwaZulu-Natal San
Foundation'"”. The Abatwa accessed books and held discussions with Frans Prins about
the history of the Drakensberg (Ficldnotes, June 2003; June 2004). T know that they used
Lewis-Williams’s (2003) books on rock art and contrasted this agamst memories from
their childhood where they were taken to the rock art shelters by their father and
grandfather. This ceremony never previously existed and yet it resonates with small
family prayers and remembrance ceremonies and offerings left at the shelter by the
Abatwa over the years. The use of the Eland was granted by KwaZulu-Natal Wildlife
and duce to 1ts promincncee in the rock art of the area 1t resonated with their idealised

ritual.

The eland bas been a central figure in San cosmology Jong betore the advent of
colonialism, and prior to the arrival of the Bantu peoples. 1t has been described as the
closest thing to a pan-San cosmology as the cland appears as a central figure from the
Cape San (Bleck, 1875; T.Joyd, 1889) to the Drakensberg San (in the rock art, see Lewis
Williams, 2004) and all the way into the Kalahart (Biesele, 1993). - While the cland
appears as important in many San communities it is unclear whether the eland plays the
same role throughout. Nonetheless, the appcarance and centrality of the cland’s role

allows for it to be re-mnscribed with new (catures for the Abatwa people.

The rencwal involves an active drawing upon San cosmology and mythology recorded in
the rock art by their ancestors. The eland is the main animal depicted in the rock art
throughout the Drakensberg Mountains, and seen as a key spiritual beast/being. In the
Bleek collection many stories refer to the creation of the eland and it plays a central role
i much of the mythology depicted. Tt is the favourite creature of Kagaan. the creator in
San mythology. The cland also plays a significant feature in puberty rights for young

women (Shostak, 1981). Yet, this information is only applicable to the cultures of the

157 .o . . e . .
This is now called the Ancient Knowledge Initiative but seems to be inactive s no news ahoot i
activity 1 known . The Foundation does not have a website or address (as of November, 2006).
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past or from peoples that live afar, and bears little importance to the Drakensberg

Abatwa.

The cland as symbol of the past and the present aspirations was selected by the Dumas
duc to its prominence in the rock art of the Kamberg Valley, the regular presence of
Jiving clands in the valley and due 1o their prominence in the books they have read on
rock art and San mythology. 1 mentioncd above that the Dumas arc not doomed to
imitation of cheap simulacra and even if there exists evident elements of simulacra in
their sclection of elands as symbolically important, the meanings inscribed into their
symbols arc not merely surface representations. They arc ways of embodying deeper
meanings ot loss and alicnation, but more importantly, they are ways of affirming

relationships to family and to ancestors that arc precious.

The rock art shelters have served ritual purposes for thousands of years, and now that
they are being reused for ritual is not due to accommodating anthropologists, westem
intcllectual efforts or imitation of media images/stmulacra. The Duma family used the
shelters prior to the demise of Apartheid, but they were not allowed to talk about it; they
used the shelters prior to the creation of Apartheid: and they continue to do so, continutng
at least 6000 years of history and prehistory. The contemporary use 1s often limited to
the leaving of a few coins as an offering to the ancestors, a quict place to pray'™, to ask
the ancestors for good luck, jobs or otherwisc'*’. The contemporary use is further limited
by the lack of general access to the Park and to the rock art sites in particular. The
following is an example of one use of this rock shelter as they re-inscribe it with

meantny.

The Eland Ceremony

This ritual looscly referred to as the ‘Eland Ceremony’, was specifically created in 2003.

Its articulation comes in a fragmented fashion and is subject to much change as elands

") mean pray to God i the Christian sense as the Duimas consider themselves Christian (Fieldnotes,
December, 2004).

" Phe ancestors intercede on the living's behall with God. The Tess the importance of the ancestors in
cosmological/spiritual beliels is not new even if it has changed due 1o external influences (Krige, 1936).
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become/do not become available, dates of access to the Reserve and rock shelters, and so
forth, leaves the ceremony in the realm of the postmodern. In tying in claims of ethnicity
and identity into a post modern discourse of fragmented and contested identities, onc line
of critics of postmodernity writ large draw an occidental line between ‘Africa” and the
‘West’:
Crisis of identity and epistemology, the chronic choices of those freed from
tradition and modern restraint, do not much concern the famine stricken and dying
of Africa. These are specitically Western problems that do not touch upon the

material and cultural realitics of the Rest (McGuigan, 1999: 89).

Thesc idcas, building trom Sardar (1998) resonate with their own biases. Sardar argues
that “thesc Other cultures have rctained values of community, belonging, morality and
meaningfulness (1998: 65). It is still scen by many Zulu, San and Abatwa that ‘it’
however defined, redetined, and changed, is worth prescerving. The fact that somc sec 1t
as worth creating says cven more. We arc reminded by Sahlins that social institutions
and rituals exist for many reasons:
The purpose is to synthesize form and function, structurc and variation, as a
meaningful cultural process, sequitur to a specific cultural order rather than an
eternal practical logic. The practical functions of institutions will appear as
meaningful relations between constituted forms and historical contexts...So
would the local people integrate the World System in something more inclusive:
their own system of the world (Sahlins, 11, 1993).
Using the idea of “their own system of the world” is not to maintain a notion of diffcrence
between ‘us’ and ‘them’. Rather, the intention is to draw attention to the fact that despitc
colonisation, ‘globalisation” and ongoing cultural change people still draw upon their
past, their present material world, the current political and social realm to make sense of
the world and as well as sense of themselves. Thus the Abatwa draw upon *Zulu® tropes
and the Zulu draw upon “‘Abatwa’ mythology in order to imbuc the world around them

with meaning, and all combined with numerous other bits and picces drawn trom all over.
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The Duma family has created an apnual ceremony where the family comes together to
celebrate their dual heritage. The cvent is to unite the family (in the broader sensc of
distant rclatives of up to four degrees) around a new central identity that recognises their
history. They discuss what was lost, but also usc the ceremony to publicly announce to
the extended community that they arc still Abatwa, while being integrated into and
participating in the general life of the community. The event is divided between a family
ritual and then open access to tull community participation. The ceremony occurred once
in Junc 2003, but was unable to happen in 2004 due to lack of support, chaotic
communication surrounding datcs and whether an cland could be obtained for the event.
It was discussed but once again was unable to again occur. ‘This is a sore point with the

Dunas.

In 2003 the Duma received permission from KZN Wildlife to butcher an eland. [t was
supplied by a local farmer, who has permission to hunt the eland as part of a dcal to
compensate tor the loss of crops due to the cland leaving the Reserve and consuming his
crops (Brummer, Fieldnotes January, 2004). The ceremony was problematic in the first
instance for the Nature Reserve and the rangers as the use and hunting of theny 1s against
the idca of the Reserve’s mandate to preserve nature. The population of eland 1s quite
sensitive and not that large (Brummer, Fieldnotes, January 2004). In the end an ¢land
was supphed due to political pressures -- as the “Bushmen’ were much in vogue in South
Africa during the first year of my rescarch'®. The game rangers and game guards duty 15
to protect the animals against poaching and to monitor the environment. The head
ranger, Mr Brummer, was not happy about the first Liland Cercmony as the population is
stable. An annual ceremony would put some pressure on the population. There were
fecars that other communities with similar ancestry will start coming forward and claiming
rights to anpual eland ceremonies was also a consideration. The mixed heritage could
potentially result in numerous claims across the Drakensberg being made. The initial
desire was to have the Duma famuly kil tt themselves and collect its blood and butcher it

nmnediately. The logistical and cthical issues raised by K7ZN Wildlife vetoed this action.

Jatn - - . - - .
Irefer w the mterest shown by the media during the first vear ol my rescareh that has all bu

disappeared.



The Dumas desirc to have an cland instead of a cow to butcher was so that they could use
the power of the ¢land to benefit their family'®". They wished to sacrifice and butcher it

ncarby or at their wmuzi as described above.

The first time this event was held was to (re)introduce their more contemporary ancestors
to the ancestors of the mountains (San) and to the spirits of the river. The mythology of
the river spirits and the importance ot the eland arc common themes amongst the Duina
family (Ficldnotes, Junc 2003; April 2004). It is important to note the difference between
the spirits and the ancestors. The spirits are part of the local mythology and are not
deceased people, but mythical creatures and beings that inhabit the natural world. Many
Drakensberg sangomas (Zulu or Abatwa) become sangomas only after encountering one
in the river or the mountains (Fieldnotes, Richard Duma, June 2003; MaDuma, April
2004). Local sangomas also used to visit the caves and ask tor help from the spirits and
to give offerings (Fieldnotes, Junc 2003). Local rainmakers drew upon these spirits for
their ramnmaking or hatl and lightning stopping powers (Fieldnotes, Faku Duma, April
2004). 1 explain below the importance of the wmuzi and the centrality of the patrilincal
descent. The Duma family visits the rock art shelters to honour their ancestors as if they
were visiting an ancestral wnuzi or gravesite, and also visit the spirits that live there. The
rock shelters are also home to spirits of the Drakensberg that may bring good luck or
fortunc, but also may bring harm m the form of lightning or bad luck. In the past they
also went there to meet with or appease these spirits to prevent lightning strikes and to
ask for luck (Fieldnotes, Richard Duma, April 2004). 1t is important to stress that the

[ . o 2
spirits and the ancestors are not the same thing, they arc separate entitics'®.

The use and access to the rock art sites of KwaZulu-Natal are controlled by the provincial

. Lo 163 - : ; L
heritage organisation, Amafa ™. The main rock shelters with the most vibrant paintings

"' The centrality of the eland in San cosmology is explained clsewhere (sce Lewis-Williams, 2003) and the
Dum% sce 1tas important duc to its predominance in the rock art locally (Fieldnotes, 2003-2005).

* The spirits 1 refer to here are supernatural forees or creatures that may be malevolent or good and they
can brmg fortunc and luck or disaster. They can cause storms and lightning strikes, whirlwinds and can
appear as animals. people or just sounds. It is important to nole that these are not worshipped. but
f){x‘mmonally besceched to stop causing mischicl or to intercede in daily life (Fieldnotes July 2004).

Amafa is the isiZulu word that means inheritance or legacy and this was taken by the provincial heritage
organsiastion as their name when they restructured atter the end of Apartheid.
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and arc easily accessible are tenced off to prevent unfettered access to prevent vandalism
and wear from touching, copying and smoke from camp fires'®". Another problem is that
some traditional healers'® serape paintings off of rock faces to collect the paint for
healing, genceral Tuck and rainmaking and hightning prevention medicines (Fieldnotes,
June 2004; Staehclin and Wicksteed, 1997). The power of the medicine cchoes the belief
in the power ot the Bushmen as healers and rainmakers. These feneed off sites may be
accessed with a guide and are used as tourism attractions to generate an income for the
parks. The sites arc also used for cducational activities and tor training new tour guides
about the rock art. [t 1s also common for archacology students to visit the sites. A guide

. . NI . . .. .
sanctioned and trained by Amata'“® must accompany all individuals who visit the sites.

During the Eland Ceremony Amata insisted that a guide accompany the Duma family as
per their rules. One of the rock art tour guides 1s a nephew so they were able to have a
tamily member accompany them. The Amata representative supulated that due to the
size of the ceremony and the number of people in attendance an Amafa approved
representative was fo be present. This became a point of tension during the ceremony as
the Amafa representative felt that the rules must be adhered to absolutely’®’. The Dumas
wished for some privacy from all external people in attendance (anthropologists,
photographers and guides). As Richard told me'® the next day:

I am very disappointed because as we planned this ritual we needed to be alone at

the cave to do whatever we want to do. But yesterday they say that they want to

sce tf we are going to touch the paitings or want to put the blood on the painting,

['say no, we know how to handle these pamtings (Interview, March 2003).

YA common Drakensberg activity is camping out in the rock sheliers during overnight hikes. but it is not
allowced i painted caves.

"“* The Dumas are traditional healers but they do not scrape oft the paint and see the maitenance of these
siphty as important and are glad they are being protected (Fieldnotes. March 2002).

e traimg is done by the University of Witwatersrand School of Rock Art on behait of Amafa (Rock
art Rescareh Institute, 2003).

"“TIn fact the representative could have allowed the Dumas nephew Mondhi. an approved guide,
accompany them. but msisted that she attend the ceremony herself defying common-sense and the rules
themselves and thus causing strile and misteust that tasted for years.

" These intery ews were conducted by a eroup ot students from my department and Nhamo Mhiripiri
writes aboul this encounter ¢lsewhere (I'orthcoming).
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Unfortunately this gatekeeping role played by the Amata representative saw her
becoming very arrogant and condescending. This was not necessarily a reflection upon

- ~ . L 169
the organisation, but perhaps the personality ot the representative ™.

Amafa has acknowledged that the Abatwa people arc the descendents of the painters, but
limited their access to their heritage. By dictating who could enter and when, Amata
umpinged on the community and what it felt was their rights. The Abatwa understand
that the fence and controlled access 1s nceessary to preserve their heritage, which they
have a vested intcrest in preserving. Instcad they felt ostracised from their heritage and
dread future dealings with Amafa. As Faku Duma told me that day:

We failed what we had planned to do. 1 don’t exactly understand why Amafa do

this to us, I don’t understand why. Bushmen paintings are our heritage, our

foretathers left those paintings. They are the ones to do it. We want to do it [their

ccremony | without being restricted by anybody (Ficldnotes, March 2003).

Already their general access to the rock art sites is restricted' ’ and as such they rarely
visit the main caves. The Dumas find this frustrating as they visited these sites as
children with their father and grandfather'”'. They also used to visit other caves in the
arca. These other caves cannot be vistted without entering the Reserve and thus they
would need permission from the head ranger. They would probably not be given

permission if 1t was known they were going to visit any rock art sites without a guide.

The Eland Ceremony brought together a couple of hundred extended family members

over a two-day period. There were two main public cvents, the ritual and prayers up at

169 ~. . e . . IO . . . .
" The Amata official had caused a serics of offenses all day long by expressing disgust at the food being

caten, the smells in the hut, expressing disdain at scating arrangements (men to the right women 1o the left),
As a collcague of mine wryly noted as Abatwa had mistakenly assumed that we had come with her; “she
makes me embarrassed to be white” (Anon, Fieldnotes March 2003).

" They are allowed 1o visit the paintings il accompanied by a guide and as long as it does not interfere
with the tours to the sight.

' Keyan Tomasclli made the comparison with Catholics visiting the Sistine Chapel in the Vatican where
they are escorted through: no religious service takes place. despite it being a part of their history and
heritage (per. comm. Sept., 2006). While the comparison mav be apton alevel, the rock art site was used
as a family sacred site and (heir ancestors may have been the actual painter(s). A more direct comparison
may be the use of a small Catholic shrine that was used by a family Tor multiple generations and then is
closed to their personal use to protect it for the gencral public’s viewing.
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the rock art site at Game Pass Shelter within the Kamberg Nature Reserve. and another
ceremony the following day at the side of the Moot River at the edge of the Nature
Reserve. The first night was reserved for immediate and close family, important friends
and community members. My department had been invited and spent the weekend with
the family and we attended the entire event with the exception of the private family
ceremony held inside the rock shelter. A small private prayer was held by the brothers
and a couple sangomas at the grave sites of their sister and great grandparents within the
Reserve. This was not attended by any outsiders and I only heard about it the tollowing
ycar when discussing attempts to organise another ceremony. That year we did visit the
graves during the time in which they would have had the ceremony. As a rescarcher 1
was given permission to access the Kamberg Reserve and T obtained permission for them

to accompany me from the rangers.

The cvent began at the main wnnezi (homestead) where meat and beer were taken in the
main hut reserved for important cvents and the ancestors. Tmmediate famly members
and invited guests were allowed in. Ofterings were lett here tor the amadlozi (ancestors)
and praisce for the strength and continuity of the Duma family. The long walk up the
mountain to Game Pass Shelter then began (it 15 about an Skm walk from the wnwzi).
Below the cave a fure was lit and the senior men went up to the cave with a sangoma to
pray and give offerings. This was the point at which their private ceremony was intruded
upon by the Amafa ofticial who refused them privacy and decided who was allowed in

. 72
and at what time' 2

Family members were not allowed in more than ten at a time and at no time were they
allowed absolute privacy. At the rock shelter they [eft a small portion of ¢land meat and
blood, pourcd wishwala (traditional sorghum becer) libations, and left some moncy in the
cave for the spirits of the rocks and for their ancesiors, They were introducing the
ancestors from the rondavels at the wmizi to the ancestors and spirits of the Abatwa. In a

sensc they were bringing together and mtroducing thetr ancestors to one another. After

=~ . . - . v . . N

[ do not use her namie bere as it is ummportant as she is no longer with Amafa. 1 do point out the actions
ol an individnal. albeit sanctioned by Amafa as their representative. and not the orgunisation as a whole ax |
know other far more sympathetic members who 1 am certain, would have behaved m a difterent manner.



their prayers and ceremony they joined the rest of the family for a feast of cland meat and
utshwala. The party carried on till late and we walked back by the light of the moon well
past midnight. The following morning we joined the Dumas at the riverside for further
feasting and cclebration. The Jocation alongside the Mool River was chosen to be next to
the river where locals have scen various water snakes/creatures and figures prominently
in Tocal lore as it is where a prominent sangoma had scen a water spirit in the form of a
large snake and ultimately became a sangoma as a result (Fieldnotes, July 2004). This
feast was open to the entire community and almost 200 pcople showed up. Morce prayers
and libations were given to the spirits of the river. The party carried on till the meat was

gone late in the afternoon.

[n many ways this ceremony was a common event similar to many across rural Zululand.
The eland stood in for the cattle or goat that is often slain for the ancestors - at weddings,
at funerals, tor childhood coming ot age ccremonics, for crossing over to the ancestors
one year after death and so on. They were not allowed to staughter the eland themsclves
with an assegai as they had hoped. which would have replicated the way 1in which they
slaughter cattle. They were able to use the meat and skin as they liked. The role of cattle
in appcasing and respecting the ancestors within Zulu culture is well documented and
commented upon (Krige, 1936; Hammond-Tooke, 2000). My own rescarch reattinms the
importance of the cattle and how they represcnt continuity of family and ties of kinship.
Whilst | clanm that the ceremony is similar to other cercmonics it s also a one of a kind
cveut that has a very recent genesis involving this renewal of Abatwa tradition. This
ceremony was largely created from scratch for this cvent and is being reshaped as the

family debates what they wish to do for subsequent years.

So where docs this place my analysis now caught between tradition, false-tradition and
somcthing clse? Can there be any truth in any of these perspectives? Or is the truth
contained in all of them? This ceremony is a synthesis of past and present and at the
same time neither; it combines an imagined past with an idealised image of themselves as
they seck their position in the new South Africa. The active reconstruction of past

traditions to make sense of the present, and indeed to change it, seems o resonate with



this line of thinking and with the definition of culturc | use above. Culture is being
mobilised for a variety ot reasons from the deeply personal and symbolic to political and

social gains.

While the event began as deeply personal and private affair tor the family it then reached
out to the greater Abatwa community by inviting other non-Duma Abatwa clders as
special honoured guests. I-drm there it extended to the pan-San Jevel of identity and
organising by trying to tic in with greater Sapn/aboriginal politics in South Africa. 1t is
also spectacle for the local community, part of which is to proffer thanks for its support.
The event also communicates cultural validity to dishchevers, while the media and
anthropologists were invited for further legitimisation. What we witnessed in the
Drakensberg is "without doubt the record ot [Abatwa] ctforts to breathe intelligibility
into an idca...in terms of which these realities ... can be confronted, shaped and
understood” (Geertz, 1973: 253). ‘T'he idea being access to the Duma’s historic lands and
rock art sites, their traditions, all of which are selt defined realities that through their
invoking of tradition defend and unrte around a common purpose, and in doing so
"breathe intelhigibility into an 1dea” (Geertz, 1973: 253). "Looking at the ordinary in
places wherce it takes unaccustomed forms brings out not, as it has so often been claimed,
the arbitrariness of human bebaviour. but the degree to which its meaning varies
according to the pattern of hfe by which it 1s informed (Geertz, 1973: 14). Geertz asserts
that "cultural analysis is (or should be) guessing at meanings, assessing the guesses, and
drawing explanatory conclusions from the better guesses, not discovering the continent of

meaning and mapping out a bodiless landscape™ (1973:20).

It we accept Geertz's (1973:20) premise then the imaginative effort to grasp something
tleeting should be celebrated. Tt°s an act of defiance that states that the Abatwa arc still
here despite the violence, the dispossession, language loss, and genocide. These new
ceremonics arc ... defiant refusal to give up what has gone. However faintly they echo
the past, they arc a defiant reaffirmation of ways that were precious™ (Campbell, 1995),
Just as Campbell argues that a hundred years from now the descendents of the Amer-

Indians will have to “pather up all the creative procedures they can think of, and start
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imagining in a regenerative way...it will be up to them as survivors to invest the spaces
around them with the imagined prescnces [of their people] (1995: 238). Many Amer-
Indians arc already re-imagining their ancestors in this regenerative way, but here
Campbell is referring to the need for this in the future if the current degradation and
assimilation of a currently non-assimilated group continues (1995). The Abatwa are
imagining in such a regenerative way and investing the places around them - the Kraals,
the umuzi, their homes and their lives with such created images and 1deas of their lost
past. As Robert Venturi argues “l am for richness of meaning rather than clarity of

meaning; for the implicit function as well as the explicit function” (1977 [1966]: 16).

Ceremonies and cultural artefacts that are created or used for whatever purpose must be
understood beyond their material manifcstations as they are taken into cultural circulation
and use. This 1s not to regress to a structuralist stasis of cultural form. The ‘forms’ are
not tixed; nor are they arbitrary. Cultural forms do not “have identity only through the
articulations of difference in the combination of arbitrary significrs” (Willis, 2000: 19).
This links well with Bordicu’s concept of Aabitus (1972; 1980) where the focus is shifted
from modcls (Strauss for Bordieu) and language/parole distinction to actual performance.
Cultures are understood and related through language, but go beyond language: “Cultures
arc good for many things: good to communicate with, good to tind identity through, good
for establishing mutuality and reciprocity. They are good for all these, and more perhaps,
because at bottom, they arc also good for “thinking with*” (Willis, 2000: 35). The notion
of ‘thinking with’ culture fits in well with the webs of significance to which I refer above.
The way in which the world is made to make sense by people is the web of signs and

signifiers created for such a purposc.
Cultural Survival/Cultural Revival

Cultural survival, cultural revival, twin processes not mutually exclusive, amount to the
same thing. The Abatwa celebrate their San ancestors through simple story telling, visits
to the rock art sites, taking part in cultural tourism and for the first time a ceremony to be
held annually to honour their San ancestors. Some of it is new, some of it is only being

performed openly now, and somc of it was always done. Crucially, this making of
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identity is achieved through creative cultural practices which produce something that was

not there before, or least not fully in the same way™ (Willis, 2000: xiv).

Lest | be accused of mistaking a ‘wink for a twitch’, one can obscrve a number of things
happening here. Clifford Geertz (1973) explained that the deeper meaning of an event,
such as what a wink means compared to a twitch of the cyc, may be different than the
apparent meaning. Therefore, the revitalisation of a traditional practice can be
understood as follows:

i) Tt 1s the resurrection of a lost tradition that reasserts their aboriginal identity;

it) the altering of a traditional practice in light of current concerns;

iii) and a form of resistance against contimued marginalisation.
Thesc reasons need not be mutually exclusive and all may contain some element of that
oft-elusive concept ‘truth’. T argue that all these reasons, and probably more, could be
found as part and parccel of the process of reinvigorating a tradition once relegated to
history. Reststance, 1n this sensc, are any acts by members of the subordinate class that
18 intended to mitigate or deny claims by the dominant class (Scott, 1985). [t 1s not
necessarily directed towards the overthrowing of the dominant class, but more about
reasserting identity despite domination. Active resistance from individual cultures
maintained the diversity of the region, and despite convergence and the concomitant
increase in contact between people 1t does not appear to be all that likely to causc this
diversity to dunminish. What is most changing through the processes of convergence is not
a decline in diversity, but how people locate themselves in the new global world. How
people do so is rooted in culture, or the "ensemble... of meaningful practices"(Tomaselli,

1986: 3).

While the [iland Ceremony may have copied of tradition this does not mean there are no
real traditions involved, on the contrary there are traditions involved. but this is
articulated through a new synthesis of old and new - traditional and vet fabricated for the
occasion. Culture, here. is used to inform people’s lives - the way in which change is
understood and meaning s historically wransformed. Culture here is not merely traditions

or behaviour, but the way in which meaning is imposed on reality and how people make



sense of their lives. "T'his was performed under the name of tradition and can be scen as a
public unfolding of that meaning. It is a manifestation of meaning onto reality, with the

intent of transtorming it.

Instead of an academic debate over authenticity and that of defining a people, “identity 1s
morc fruitfully treated as a product of what people do in the complex and often
contradictory social contexts in which they arc implicated” (White, 1995: 55). Cultural
objectification is occurring though the e¢land ritual. It is distinctively Duma and 1s used to
assert difference from their Zulu brethren and even trom family members (matrilineal
descent). Tt 1s community manifested and maintained through ritual. The Duma
community grows each year as more people open up about their San ancestry. With the
ceremony intended as an annual cvent it 1s to become a creative pertormance in that it is
helping to create the Duma comimunity as a whole. The newness of the ceremony lends
itself well to fluidity and rapid change and as more people become involved we should
expect more additions and changes. We are reminded: “No one knows what the social
maps arc any more, therc arc no automatic belongings, so, more than ever, you have to
work tor, and make, your own cultural signitficance” (Willis, 2000: xv). To do otherwise
1s to keep mistaking winks as twitches and never understanding the complexity of
cultural practices and the motivation ot people to transtorm thewr world. The significance
of such a constitutive event ts only now being realised as it becomes codificd and gains a

collective reality for the community.

Unfortunately for the Dumas the vogue ot the San of KwaZulu-Natal ended in 2005 and
intcrest from media and political support has waned. ‘The year of the ceremony saw the
creation of the KwaZulu-San Foundation to assist some other San descendents providing
accommodation and support, and they looked cager to assist the Dumas with their
ccremony. Unforrunately the KwaZulu-Natal San Foundation has Ieft the Drakcnsbcrgm

and is no longer involved with the Dumas. The provincial government and KwaZulu-

") was told that the San Foundation was not working 1 the Drakensberg anvmore with the Dumas as they
were supporting San descendents ¢lsewhere (Personal communication with the divector:founder of the KZN
San Foundation Sept. 2005). The San Foundation is now known as the Ancient Knowledee Initiative and
they oo appear to be inactive (in 2006).
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Natal’s Ezemvelo Wildlife has currently no interest in their ceremonies or existence
zmymorcm. Interest that came with the building of a new Rock Art centre at Didima, a
promise of a book of their mythology that never materialised, a period of over three
ycars, has all but vanished. Institutional bureaucracy and false promises have once again
ignored the San of the Drakensberg and their very real concerns. The government
involvement had looked promising for the Duma family and they had hoped that the
attention being focused on their lives would sec development benefits in the community.
They wished to sec themsclves be directly involved in rock art tourism in the forms of
jobs and further cultural tourism. While none of these things happened, and it may be
unfair to blame the government, it seems it is only their voice left, a voice not yet
silenced by genocide. racism, Apartheid and Zulu nationalism. This is no final statement
on what it is to be “Abatwa’, but an opening of a dialoguc to challenge all of us to look at
issues of representation. Disparate events, places, or representations of African-ness all

have impacts on the lives of these people and how they are perceived by others.

The silence of the Abatwa in giving input attests not to their in-articulation, but to their
marginalisation. The idca ot silences histortcally 1s addressed above, but I wish to
address and hopefully redress some of those silences historically created but maintained
through mactivity and missed cducational responses. The educational aspects of tourism
arc dominated by popular readings of history that are further augmented and informed by
academic silences. The notion of the San as extinet from the Drakensberg is given
credence by the archaeologists and historians whom maintain that they are extinet. As
Marshall Sahlins has argucd clsewhere this is to do in theory what was done in practice

(1993).

This constructed ceremony was part of the earliest events 1 had attended with the Dumas.
In order to fially understand the signilicance of the cvent took numcrous trips and long
stays with the family. The following chapter charts this long term encounter and the

subject position of rescarcher/rescarched.

(S} . . . . . N
No more ceremonices are being held and there are no new plans for the immediate fuure.



Chapter Five - Subjects and subjectivities: Where do we

all fit in?

The community of Thendele has been a second home to me during my stay in South
Africa. Atler two years of interaction | felt most comfortable living in and visiting
Thendele. Now, some of the individuals from Thendele have become part of life beyond
academic purposces as they are now long term friends; but this was not always so. The
first time | entered this community was a group visit' ' with my department along with
Frans Prins. an anthropologist who had worked locally on previous projects, and who is
tamiliar with the local community. Prins had arranged for us to mcet San descendants of
the Drakensberg in the context on our prior research on the Kalahari San (sce Tomaselli,
2003a; Tomasell, 2003b; McLennan-Dodd, 2003; Dyll, 2004; Stimoes. 2001; Wang.
2000). The intent was to build lnks with this community and find potential sites for

futurc rescarch.

We were introduced to Richard Duma and some other tamily members. Richard often
acts as spokesperson for the tamily. despite being the second oldest. The oldest male
relative is usually the patriarch of the family' ™. Fe works thatching roofs and performs
odd jobs, but his main occupation is that of inyanga (herbalist). During our introduction
noticeable gatekeeping by the Dumas, especially by Richard, occurred. The students
were unable to engage the Dumas, as cverything had to be translated from English to
Zulu and only onc translator was available. Richard’s nephcw, Wellington. What it
meant to be Abatwa was unclear and the history of the region was a blank slate {or mc.
Upon subsequent meetings with Richard 1 discovered that he spoke English quite well
and merely retused to let us know in order to put us at a disadvantage and as bit of a joke.

He had also been concerned that our intentions were not genuine, or interestig enough

" his was in Masch, 2003,

"CA similar situation is described by Krige (1936: 25) where a man's brothers are called father and weated
accordmgly with an allowance being made according to age whereby the ¢ldest brother is given the most
respect even more so than their own father. I this case here the eldest brother. Simon, does NOt act as
spokesman Jor the tamily, and is quite ¢lose in age 1o Richard so (he age divide does not apply strictly here.
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for him to take part in, and that our visit and future rescarch could not help him and his
family. By spcaking Zulu he knew we would be less inclined to pursue the topic unless
we were genuinely interested, Richard often plays up language diffsculty with strangers,
gauging whether or not translations are accurate'”’. Upon the completion of this visit
they expressed mterest in rescarch within their community and about their lives. [ was
invited to proceed; as they were interested in the possibility of receiving legitimacy, as

academics have for a long time identified the Abatwa as a lost people (Prins 20004a).

I was offered accommodation' ™ at the Kamberg Nature Reserve in a trailer reserved for
researchers. who generally research elands, birds and things of that nature. Staying about
threc kilometres from the village kept my subjects at a distance literally and figuratively.
as I would walk to the community and to try and find them. [t was a frustrating few
weeks where T was able to do few mterviews and meet ncw people and 1 felt I was
separate from the community. Each night [ was alone in the trailer from 4:30 pm till the
next moming. With the distances and the time taken to walk [ had little time lett for
social mteraction. "This was compounded by the midday being devoted to chores,
cmployment or other activities. | did however have a great opportunity to get to know
the people who worked in the Reserve as T often went with them into the mountains on
guided walks with tourists and often cooked my lunches with them at the main camp
kitchen. The tour guides were one of the best sources of information on local events and
assisted me in locating important elders and 1n introducing me to others in the
community. The seven tour guides are not representative of the community as they are
beiter educated, fluent in English and have hopes of further upward mobility. However,
they do represent the complexity of the general community’s gencalogy. Most of the tour
guides surnames echo common Zulu clan names, Mncube, Ndlovu, Mbelu, Dladla,
Mnikathi. and Ngbese. Muelasc, the final surname, shows Basﬁtho heritage (Fieldnotes,
July, 2004). Yct, many also trace some other genealogy from their mothers” sides.

A)
Basutho, AmaHlubi, or Xhosa, and Mbelu’s mother is a Duma. one of the Abatwa. More

[ ‘
San descendents elsewhere keep up a *trickster” identitv and adopt different identities depending on

circumstances (Prins, March 2003, Interview). [ do not see Richard’s behavior as influenced by his Sun
tmuxn v, but a playful manner in assuaging his shyness.

* Brummer the head ranger at Kamberg kindly assisted me by offering accommodation in the reserve,
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importantly, Mbelu is able to access the rock art sites and accompany the Duma family
during ceremonics so they comply with regulations and laws designed to restrict and

control use of fragile sites,
The Significance of the Unuzi

The distance from the community was a barriey to full soctal interaction, a fact
recognised by the Dumas. They thus invited me to stay within their umuzi (homestead).
This collection of houses and huts formed the central unit of the tamily and was accorded
symbolic respect as the starting point for ceremonies and family celebrations regardless
of residency of family members. In traditional Zulu hives the umuzi formed the central
unit ot production and clan power, and ultimately kingly power, was based on controlling
these units (sce Guy, 1994:21-40). These units faded in signiticance economically as
people were mcorporated mto a cash cconomy beginning o the [880s after the
partittoning ot Zululand following the loss of independence in 1879 to the British (Guy,
1994). The Native Land Acts of 19137 and 1933 along with the creation of native
reserves ™ further fractured royal power and forced Zulus into a reliance on a cash

cconomy diminishing the cconomic importance of the innzi (plural).

T'he Drakensberg was not part ot historic Zululand™'. I'he people of the Drakensberg
have a longer history of economic dependence on farm labour and loss of political
independence, as they appear on hut tax lists ot the carly Nutal Colony from as carly as
1849 (Bleck, 1965: 42-47). Despite the long history of a cash-cconomy and the loss of
cconomic importance ot the wmuzi the socio-symbolic factors remain. The wmuzi still
plays an important role as a central locus of symbolic power. The wmuzi will be
maintained despite financial hardships such as rent or subsidising impoverished family

members (Freldnotes, 2004-2005).

174 . . - . . . . R .
Sol Plaatje writes about the first Native Land Act and its impact on the fracturmy of African politics and

pcoples at the time it occurred (1916)
)N

hese reserves m the Natal Colony were 1o assuage setrlers fears aboul the sizeable population ol

l/\incnns who were competing tor fand in the carly days of the colony (Mackenran, 1948)

L\‘ Ny s O - Sy . Y " \' - 1 ’ 3 : . N N
l_—l.m ¢|;1.Il|)-| refer 1o Ihk. ald boundaries of the Zulu Kingdont that existed north of Natal Colony north of

the Thugela River (Morris. 1936)
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The importance of the umuzi comes from its role in the continuity of family based units.
The ancestors are buried within the boundaries of the umuzi and those who have moved
out to set up their own wmuzi follow the same pattern within their new unit. But the main
wmuzi of their father remains of central importance. This process of division with
continuity based upon male lineage is described as a patrilineal, segmentary, lineage
system (Guy, 1994: 23, Krige, 1936). It is only upon the next generation that the new
umuzi begins to become the locus of symbolic importance for the most recent
descendents. Urbanised Africans maintain rural ties and speak of *visiting the fammly

farm’ and often remit money and goods to maintain the wmuzi (Fieldnotes, 2004).

The Duma’s home at which | stayed is a collection of “traditional” wattle and daub huts,

round and rectangular, and more westernised houses of brick with tin roofs.

Figure 15: My hut Figure 16: Kitchen rondavel

The building on the left was my home for over a year and the building on the night 15 the
main kitchen of the homestead. The mix of styles is the norm across South Africa as
different African peoples and their architecture mixed together, as well as European
styled houses were adopted. A fairly standard wmuzi contains many buildings, multiple
generations and the extended family. The youngest brother, Faku, stayed on to look after
the homestead as the older brothers had moved out to set up their own wmuzi. Thisisa
fairly normal Nguni practice as the older brother moves out first and the youngest looks
after the older generation and the maintenance of the ancestors’ graves (Krige, 1936;

Fieldnotes, 2004), This wmeuzi 1 inhabited is significant as it is where parents' graves are
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located and il is the first place they settled after being moved during the expansion of the
Kamberg Nature Reserve. Their houses are painted with a mixture of clay and soils and
water that arc dircet survival of the elaborate spiritual art in the rock paintings found in
the arca (Fieldnotes, February, 2005). The reddish colour of their huts 1s nota
commercial paint, nor is it a general community practice. [Uis a great long lasting coating

. . . L . . . . 182
that has taken on utilitarian usage of painting with no sense of artistry involved .

Within Zulu and Abatwa culture there is a difference between a house and a home. This
is cmbodied 1n the words indli and ekhaya . The former means building, hut or house,
while the fatter means home. A home embodies the ancestors and continuity of family,
just as the word umkhaya means family members. A Zulu home will have the graves of
the ancestors and cven when one lives away trom home in an indlu they still have a home
in their placce of origin (Ficldnotes, 2004-2005). This important difterence 1s rarely
understood when people arc moved oft of Tand to make way for a new reserve, or as they
are laid oft from a farm wherc they resided as labour tenants where their families have
lived for gencrations. They may be given some land and a new house, but then graves
and mcmortes cannot be moved so castly. Ttis only atter some time and new roots arce
developed that the new place becomes accepted as home (Fieldnotes, 2004). Lven so, the
old place still embodices part of their collective home and graves are mantained, 1f at all

possible, a detail that pecople involved n land clams ought to be aware of.

The family with whom 1 Jived, especially the threc Duma brothers and their inimediate
family, 1s central to this thesis. Within a rural African communty the immediate family
includes grandparents, husbands, wives, children, first cousins and occasionally second or
third. as well as uncles and aunts. These form a network of support and obligation
centred on the wnuzi and the recent extensions to new snizi. Children may move
between these homesteads depending on family wealth and extenuating circumstances.

At the wmuzi 1 stayed at there was a circulation of children and youths between homes for

a number of rcasons. Onc young unmarried man had moved in from his father's wnwuzi in

182 . ‘ . . . . . .

Interestimgly. o side note iy the story by a San descendent trom Underberg. Zancle Mkhawanzi (October
L0.2003) ot her chiddhood memories ol her grandmother painting clands on the walls inside of their home
when she was a little girl.
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order to help with chores and building as no other men of that age were available to help
out. Another young man had moved in from the nearby Empendle location after
finishing school as prospects for jobs were better here and more family members were
working at Thendelc. Smalier children. some of whom [ never got to know, circulated
around to attend closer schools and to stay with relatives while their mothers were
working in town. Babysitting was never a problem as children could be dropped off with
any tamily member without prior notice, as some young women or adolescent girl would

be able to look after the children.

Being invited to stay with a local family was a great honour and they made me feel
welcome. Not all of the members of community felt this way and there were a few
uncomfortable cxperiences over the following years. My first stay with the Duma family
ended abruptly as the family wished to have further discussions concerning my presence
in the wnuzi. Part of the family telt that [, ke previous rescarchers with whom they had
dealt, would record their stories and mythologics and never return copies of them despite
promises made'™. During this mecting, accusations were levelled that [ was involved
with the previous researcher due 1o a misunderstanding over my name'™. 1 returned to
Durban to wait, tearful that my rescarch project had ended prematurely. [ was worried [
would necd a new PhD topic. They phoned me two weeks later and | returned to

Thendele and took up residence at their hone.

The tension appeared to case and months went by with no further incidence although 1
never interviewed or spoke to those members of the family during my stay. 1 discovered
that the source of tension was a previous project to record myths of the Drakensberg and
that those who told the stortes believed they were to reccive a copy of the unpublished
material. This project was done by the KZN San Foundation which recorded stories from
San descendents in the Drakensberg i 2002, The book had been delayed in publication

and 1s not actually on the topic that the people expected. Isolda Mellett, the founder of

I
Mythology from the arca had been recorded and had never been retured 1o the community and they
were still waiting for a copy of these recorded storics.
I Dt s e e T . . . .
Frans Prins had been involved and they niistook Francis and Frans as bemg the same surname.
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the KZN San Foundation'™, told me in a phonc conversation in September 2005 that the
Foundation was no longer doing any work 1n the Drakensberg and was currently
supporting some San clders on a farm near Underberg. This publication is actually to be
about one individual, an Abatwa elder named Kerrck Ntusi and his hic and stories he

% [le is an Abatwa clder from the Underberg area, south of the field-site. The

tells
misunderstanding appears t({’ﬁ(?ijl:fg}/with broken promises, but a lack of communication.
The Duma family has little understanding of the publication processes and arc not awarc
it may take some time to be actually released i print. The delay in publication was never
cxplaimed to them, and onc phonc call would have set them at case, as would a rough
draft of their stories and transcripts. After this incident was clcared up and behind me 1

continued my ficldwork and things went smoothly [or the most part. One matter that

bothered me was with some people insisting on calling me buays (boss).

Baasskap and Apartheid Fra Race Relations

Thts Afrikaans title ] assoctate with the Apartheid era. connoting past relationships of’
inequality and it thevefore placed me as part ot the old system and not a member of the
conununity. The first time | was refeired to as Baus 1 asked the man to call me Michacel
mstead and shook his hand. This man was exceedingly drunk and refused to let my hand
go and continued to call me huas. He scemed to think | was being disingenuous and
causing him some insult. The term baas has becn pointed out to me as a potential term of
endearment and respect (Tomaselli, per. Comm., 20060, In my case "Baas’ was uttercd
with derision as an insult and accompanicd by a threat of violence. Other times |
encountered this man followed a similar routine of Baas not Baas, till someonc
reintroduced us and explained that [ was from peshara (overseas) and too young to have

been part of Apartheid. On one occasion he cven threatened to attack me and he was

"1 can no Jonger find any reference to the San Foundaton™s current work and as far as | know they are
still supporting these elderly San descendents. They have no active website and | have no communication
with them at the time of this thesis.

" Kerrick Ntusi is an elder from another community and lived in Underber «. south from my field site. e
is said 1o have lived ina rock shelter up until 1920°s and used to raid cattle in his youth until he was mjured
m araid. e then went to live as a farm laborer looking after cattle (Ficldnotes, Prins, per. comm, 2004 ).

Prof Tomasclliis called Groor Baas (big boss) by his Botswana ' Xoo informants at Nowatle, The term

connoltes respeet, not rank. while the #Khomani in the Northern Cape, South Africa, rentity m as " The
Professor”.
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physically ejected from the shebeen (informal bar) and then knocked down by the
shebeen owner. He returned with a club to tight those who threw him out, but was
dissuaded from attacking by some thrown rocks and threats by others. This was a terrible
experience that revealed to me the depth ot problems the legacy of Apartheid had sowed.
As time wore on, I met with this man and shared beers with him with no incidence 01
violence. He explained to me that [ was the first white person to ever shake his hand,
share a beer with him, and talk with him as a friend, a sentiment that was cchoed by so
many others. He had experienced some horribie encounters while working on farins in
the arca and had been imprisoned for being in a “white” arca of town without a passmA
Similarly, while visiting other imizi (plural for wmizi) T was often told that T was the first

white man to enter their homes or that had shared dinner and drinks with them

On outlying farms corporal punishment by the white farmer against his workers was
common under Apartheid (Suzman, 1999). In the Kalahari and some parts of KwaZulu-
Natal I am told it still happens (Fieldnotes, 2004). Rural violence against white farmers
1s often heralded as a mystery, a result of racist thought against whites or some structural
violence ingrained in rural communitics (sec Steinberg, 2002). The threat of violence
against me as a white man 1n rural arcas can be scary and visiting new communities on
one’s own can be daunting. | am associated with the past violence against the black
population cxperienced by many farm Jabourers under Apartheid'™’. Despite so many
cxamples there arc other positive Instances and [ do not wish to overstate the negative
racc relations in all rural communities. For example, this community has good relations
with the Jocal farmer, Mr. Mueller, from the large Riverside farm. However, the past
continues to haunt the present and 1 am told that there are some “white’-owned farms
where employees are treated like property and racist slurs and abuse remain the order of
the day (Ficldnotes, 2004; New York Times March 31, 2001). Somc of the people who

had experienced abuse under Apartheid associate all ‘white’ people with that past and

JxN o, - - . . .. . N .
The notorious pass lows of Apartheid South Africa prohibited the African population from ciiering
“white” areas of the country without official permission and were strangely titled: Natives (Abolition of
passes and co-ordination of documents) Act (Act, No 67 o1 J932: see also Louw. 2004).
1%y ! .

See also Sylvain (2001) for more information on Buasskap relations clsewhere in Southern Afvica.
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they are as a result difficult to meet. Over time 1 became a rcgular feature with my

recorder and notebook and surprisc reactions to my presence and queries disappearcd.

Vincent Crapanzano wrote one of the rare ethnographics on the white population of
South Africa. His book is concerncd with;
social entrapment - with the way in which a people’s understanding of
themselves, their world, their past, and their future limits their possibility.
Potentially there 1s tragic dimension to entrapment but tragedy demands a kind of
consciousness that is generally Tacking in white South Africa. I[n that South
Africa what could have been a tragedy is otten little more than a tale of sclf-
indulgence, cowardice, and bad faith (1985: x).
His book may be out ot date tollowing the ending of Apartheid, but many whtte people
depicted in his book appear as bigoted and contradictory. cchoing cxperiences shated by
my own informants who worked on various farms from the Kalahart to the coast
(Ficldnotes, 2003-2005). The abuscs can range from having to call the tarmer haas and
consistently deter to him, riding in the back of the bakkie (prckup truck) even when it 1s
cold while the dog rides up front'”, to being fired without notice or cause, to being
beaten for mistakes'”', assumed or real. There are even acts of murder such as driving
over workers (Siso, April, 2004). Such cvents register as cause for dislike or even hatred
of whites in rural communities by certain black people. Yet, this does not register with
many whites, cchoing Crapanzano’s tragedy lost in “self-indulgence, cowardice and bad
faith” (1985: x). 1t was disconcerting to be inttially included in such a category by

certain people during my time n the field.

The time spent with my friends and informants at public events and socialising at the
local shebeens eroded mistrust and all people [ had encountered spoke to me civilly by
the end of my fieldwork, cven if declining to be interviewed formally. The social
entrapment referred to above should not to be read as absolute as the local white farmer's

son plays football (soccer) with the local boys.

" his was echoed in the Kalahari by Vetkat Kruiper who spoke about being like a “gas-bottle™ in (he
back of the bakkic (Kalahart Ficldnotes. 2004).
P hterview Duzi, April, 2004,
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Fieldwork Fxperiences as Subjective Encounters

These fieldwork experiences are of course subjective and may not be replicable by others
in the same situation as me. The use of personal narratives is essential to the
interpersonal nature of anthropological research. Some authors take their personal
accounts as the heart of their rescarch, where they usc cultural reflexivity to "bend back
on sclf and look more decply at sclf-other interactions” (Ellis and Bochner, 2001: 740).
The interaction between the rescarcher and their subject/s is highlighted through
personaliscd narrative, written in the first person, and accompanied by personal
anccdotes. It is scen as a "radical transformation in the goals of [their] work - from

description to communication” (Ellis and Bochner, 2001: 748).

My role as imterpreter of the events [ experienced s shaped by my own background and
life. T grew up in a rural community in Canada and our small honey farm was run by
family labour. My experiences” of rural Itfe was not one of abject poverty, lack of
infrastructure or scrvices and serves as a counterpoint to the rural poverty of South
Alrica. Poverty in rural South Africa is a real threat 10 life and exhibits the worst type of
depredations. People may lack clean water, access 1o medical services and supplies,
access to transport. and of course jobs. The simple act ot collecting a pension requires a
forty-five minute journey cach way and a full day wasted (Fieldnotes, 2004-2005). The
people of Thendele are luckier than other rural communities as the Drakensberg is well

. . 1Y . .
supplicd with potable water "=, Those who live further downstream fare worse as

sewage, runoff, and waste accumulates,

The fact that I am Canadian with some Zulu language skills beught me a lot ot social
credit. 1 am asked why white people (from South Alrica) never try to learn Zulu. While
this may be untrue, as many whites, especially from fanns, speak Zulu, the Jocal
expericnce is that few appear to have little interest in learning Zulu. T was the sole point
of direct personal contact with white people for many. It is beneticial to be a toreign

rescarcher as [ often bypass expectations locals may have of white South Africans. 1 am

UR . . . . . . .
People in the community have run water pipes up into the mountain streams (hitt leed into 1the Mooi
River and mosthouscholds have astand pipe with anlimited potable water
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white yet not part of the lstorically placed donmnant group of South Africa; [ existed in

another category, with a few minor incidents™

Who | am as a researcher plays a role in my gaming access to remole commumities. | am
introduced as Michael from Canada (peshava- overseas, for locals who are unaware of
Canada’s location). Another rescarcher lrom South Africa may find more barriers than
me due 1o association with the past, espeially those older than me who hikely would have
served in the army' ™. A key informant moved to Thendele in the late 19805 from a
Township outside Pretermanitzburg to avoul escalating vielence during the height of
violent anti-Apartheid movement and the low-grade civil war in Natal'™ . His association
of soldiers and white people with Apartheid has specific history and antecedents. 1Tis
farmily also has a long memory of struggle; bis grandfather was imvolved in the Bombatha
Rebellion of 1906 and was a source for a book on the Rebellion'™.

It 15 an important step in research that one acknowledges how the people amongst whom
we work perceive us and our relations with them. [ am fully aware of the class difference
between myself and some of my informants'™’. These should not be overstated as one of
my key informants is the principal of a high school at Loteni and, while he claims
poverty, he is far from the majority of rural poor in Thendele. There are also others who
played roles, direct and indirect, in my research who are well educated and part of this

community through channels of remittances and family tics.

The social relationships that are formed in the field are a hallmark of social anthropology.
These informants become integrated into our lives whilst in the field and some of our
mformants become long-term friends, Through these interpersonal relationships we leam

(L%

| mentioned the man who threatened me ut the Shebeen, A man in snother location tried 1o open my
farkiie 'y door and uiteck me while visiting some relntives of the Dumas iFicldnotes, 2. In contrasi, ihe
Botswann | Xoo are much more trasting of whites than blacks, whom the consider their OPPICASI.
"™ Conseription for all white males in South Africs ended in 1993 (Vew Yord Times, October 7. 1993),
"™ The internecine violence in KwaZulu-Natal and elicwhere in the 1980's affecred many rural und peri-
urban towhips, (see Fredirikse 1986) '

| cannot lind the reference due 1o mcomplete suthor's name remembened by my informant { Mk lu,
Ficldnoics, 2004)
! | consider mysell maddle-class even though | do not own propenty. My cducation and aceess 1o resourecs
& dilferent betwoen me and the majority of my informants,

1*.
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more details and nuances of village life. | was told of acts of thett and illegal activity and

* 1learnt

9
I have helped to skin and butcher a cow that may or may not have been stolen’
of how one man was driven out of the community for theft of roofing materals and his
house subsequently destroyed by vigilanteslg‘). These things would not be told to anyone,

only those prepared to stay a long time and delve into the community and their lives.

Where I fit in is a difficult question to answer. | know of the racial differences that
resonatc with such an ugly history, as well as the class differences that perpetuate divides
along racial lines. Yet, the family [ stayed with refers to me as Mfwethu or brother as a
term of endearment and mutual respect. 1 am introduced as Michael kaDuma (of the
Dumas), giving me their surname, to assist in new introductions so 1 can be placed within
social relations. This also helps case myself into these new settings without having to
explain in great detail how I, a white man, came to be attending a wedding or celebration
where none have tread beforc. My ditterence in skin colour coupled with the
understanding that I was there to learn about Zulus and Abatwa gave me access to
women’s dances at a wedding, where men do not attend (Ficldnotes, 2004; also sec
Krige, 1936: 120-158). It also gave me access to the head game ranger as he, also a
whitc man, belonged to the same catcgory as me and | was able to approach him as an
equal. The locals and the staff at the nature Reserve do not tecl free to approach his
home or to interact with him socially. Access to local white farmers is similarly
proscribed (Fieldnotes, 2004-2005). This pertains even though most are said to be a kind
and generous employers; the social distance between them and the locals is telling.
Despite the central rolc in supplying jobs and long-term contacts with the community

they rarcly interact with locals by attending weddings, funerals or parties.

The social distance between the few white people and the Zulu majority is clearly scen at
a ncarby restaurant, which opened in 2004. The race barrier is broken by onc of my key
informants of the Duma family. Fana Duma is the third oldest brother out of four (sce

family tree). lle studied for a Master’s degree in Afrikaans at the University of Zululand

198 . . .
I do not claim to know and would not say 1t'] did.

199 ¢ - i B PN N . . . . .
Ficldnotes April, 2004, These events are not meant lo depict the community m a bad way and | claim
no knowledge of names of people involved in any of these events,
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and is currently the principal of a high school at Loteni (Fieldnotes, December 2003).
Duc to his cducation and status as principal the social difference between him and local
white people is reduced. He fecls free to dine at a local restaurant whereas most do not.
Many cannot afford to eat there, but even those who can often feel awkward or even
threatened. During visits to the restaurant with other informants their discomfort was
visible. A friend of minc felt threatened and refused to go to the restaurant on a Friday
cvening when it would be busy with local white farmers (Ficldnotes, Junc 2004). He was
worried we might get beaten up for being friends across the racial colour bar by the more

exXtreiice racists.

Within the Drakensberg and across rural South Aftica there are still many places where
people of different race categories do not go and do not interact. ~ Simple things from

. oo . NIe < .
what is eaten and how it is eaten cause discomfort™’. The barricrs are also based on

) . 201 . . ] .
ignorance of what lite is like in rural areas™ . The fear and media portrayal of attacks

12

. . \ . . ..o e
against ‘whites’ keeps most white people out of rural communities In Thendele

tourists on the way to the nature Rescrve rarely use the local shop and nonce have yet to
stop at the local bars even when invited by others and mysclt (Ficldnotes, 2004-2005).
These communities are associated with tmagined violenee and the “farm violence™ " is
highly sensationalised in the media drawing on myths tfrom the late days of Apartheid
that the Shaka mspired ‘Zulus arc coming” or that all *whites” will be driven out (sce
Tomaselly and Shepperson, 2002: 129). The reality 1s that violence and crime appear tar
from ‘Thendele. [ never had cause to feel in any real danger and never felt insceure about
theft of my personal belongings™. The daily life was governed by social norms and

standards to which T slowly grew accustomed, and it is to these to which [ now turn - the

S At the Eland Ceremony, discussed in Chapter 4, the Amalu oftficial ecmbarrassed the students v istring the
Dumds home by her open disdain and revulsion at the food we were given (Ficldnotes. March 2003).
o SL(. *osal for a discussion of the continued racial scgregation withjn South Africa (2001).

" Articles such as *Violence besets rural South Africa “(Carter, junc 21, 2003) discuss in much dctail the
violence against the white farmers. This needs to be contrasted against the rarer articles such as “South
Atrica: farm violence, enough is cnough: two recent accounts of white fimers throwing theiv black workers
to lons or driving their pick-up vans over them ...7 (Siso, April. 2004). ‘

" There are frequent evocations of ‘farm violence that is marked in the media ax something other than
su«uLhL torward crinynal actions (sce Stemnberg, 2002).

"I had the opposite of having my wallet returned to me with cash stll in it and my pocket knife was
returned on four occusions as I lostitnumerous times. also felt no need to lock my vehicle at pightand |
used a small suitcase lock on the door ol my hut that could not stop anyone et alone a determined thief,
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banality of daily life and practice. The following is an overview of a common ritual

activity in rural South Africa, drinking beer.

Utshwala, Beer, and ‘Hotstuff’: Drinking with the Amadoda

Ethnographic research has come a long way since Bronislaw Malinowski (1922:25)
wrotc his initial ideas on participant observation with his famous dictum: “The final goal
of which the ethnographer should never lose sight ... is ... to grasp the native’s point of
view, his relation to life, to realize his vision of his world™. Lithnography that purports to
explain the entire life-ways of a people or a culture has all but disappeared.
Anthropology has been linked to racist thought, colonial pasts, scxualisation of the
‘exotic other’ and other negative connotations (ITammond-Tooke, 2001). New
ethnographies focus on political or societal level structural issues ot violence,
development or influences that emanate from the dominant society (sce Ferguson (1998)
and Escobar (1994) on devclopment; Taussig (1986) on captitalism; White (1994) on
gender; and Comoroff (1985) on post-colonialisim.)

[ithnography is not simply a collection of the cxotic ‘other’; it is reflective of our own
lives and cultural practices even when discussing another culture. Autoethnography
involves the usc of cultural richness for self-reflection and understanding the nature of
the encounter. “How much of my self do ] put m and leave out?” is the way Holman
Jones (2005:764) frames the question. Instead of only guestioning why pcople react as
they do to the presence of rescarchers, we must also question social assumptions about
the nature of research. An examplce from my departinent’s group research trips to the
Kalahari is that of the wind that blows prohibiting the purchasce and the slaughter ot a
sheep (Tomasellt, 2001). The Bushmen wax existential about the wind imbuing it with
attributes and virtues that sap energy and so on. The mctaphors are difficult to
understand from an external view — on a certain level. A classic ethnographer could use

Bushman mctaphors and thewr relationship to the wind to discuss cultural behaviour,
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including material structures such as pomas™"" around fire pits, their hut structurcs, and
the role of nature in their fives and how it infors their culture and so on. The more
developmentally minded could usc it to talk about lack of infrastructure and those bent on
examining asymmectrical power relations could examine the history and political
cconomy of the Kalahari that has made the Bushmen a set of vagrant squatters with little

motivation or will.

All of these approaches offer some torm of explanation and analysis that would be
correet — they arc not mutually exclusive. We do have to be aware of pushing forward
western agendas, especially the developmental angle, but at the same time realize that
these people have been, tor better or worse, part of the world system and are stuck on the
periphery (Wolf, 1982). Thus the wind blows, sheep may or may not be slaughtered, and
other peoplc in other parts of the world have other stratcgies, other understandings, and

other behaviour. 1 make no apology for their ditterence or tor representing it as difterent.

The task 1s to sclect an cthnographic moment — this is largely a literary tactic of how to
write up an cvent and make it explain something morce gencral about a people. The
textual aspect of our rescarch must be made clear, anthropologists are authors (Geertz,
1995). This is not to reduce the importance or the accuracy of what is said, but a
challenge for academics to write wel P This follows from Geerty, (1972) and his use of
a singular cvent, a cockfight, to explain broader patterns within Balinese socicty. ln the
cxample that follows | sclect the banal act of beer drinking as once such moment that can
be used to desceribe a wide range of things with Zuht culture. Zulu drinking as an
cthnographic event plays a large part in soctalization of Zulu socicty and s a cultural
commonality”’” shared with my informants that facilitated ficldwork and introductions.
Such events as [ describe pertain to all the ceremonics 1 attended over the years and my

soctalisation into the community.

IR - o - . o - R . ~
Bonra 1s a South African word Tor a wind break constructed around a fire pit typically constructed out of
m_L branches or woven grass as an outer perimeter around the camp site,
Clam o write clearly and concisely. we cannot all as pood as writers as Geerly, (J995) or Sahlins (1994).
“Iwould argue that Canadian men also have a beer drimking culture readily recognizable to Zulo men.
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Dinner or drinks with peoplc scem to involve little morc than table manners and other
mundane practices. Howcver, it is these daily rounds that inform people’s existenec.
This is not to wax cxistential about the banalitics of datly life. Tt is these seemingly
trivial acts that need our interpretations most, due to their taken-for-granted-ness. "This
brief description is based on long-term obscrvations; the daily rounds are often the most
difficult to interpret without such time being spent jnvolved in the activities related
here™. Duc to the predominance of beer drinking I spent much time socialising over
beer. wishwala or ‘hot stuft” (brandy, vodka, or other spirits) during my fieldwork.

: iy - 209
Utshwala s Zulu traditional beer brewed from sorghum and maize™ .

It was a standard
beverage drank often (Krige, 1936: 58-60). As a visitor to Zulu homes many people
wished for me to try traditional beer’'® and [ was taught the ‘rules’ that are to be followed
when drinking traditional beer that difter when drinking bottles of beer. There are
protocols to follow when drinking wsiveala, such as removing one’s hat, the tipping a
small libation onto the ground tor the ancestors, and 1t is a conununal beverage shared
from one heer pot ' It is generally passed from the oldest man around to the youngest.
This drink that began as a ubiquitous product ot every houschold is now generally
produced only for special occasions. It is the rare household that always has wtshvwala on
hand for cvery guest that may drop by. Houscs with a ready supply are now shebeens
(informal bars), where the beverage is made and sold for profit. Although wtshwala has

largcly been replaced by quarts of mass produced beer, a good shebeen always has both.

The large ‘quarts’ of beer (750ml) follow some of the ritual practices from weshwala
drinking. The beer is generally drunk communally, where the oldest has a drink from a
glass then passcs the glass to the next to be refilled and so on. There may be two bottles

open at once and as long as the oldest has poured his glass then the other begins that

My first ficldwork interview was spent having a beer with Fakuw and Richard Duma after their first Eland
Ceremony along with other graduate students from the University.
= "l he recipes for raditional beer can vary from the historical record (Krige. 1936). One contemporary
recipe is 1o rake a large bucket of water, two loats of bread shredded. one kilogram of sugar, two packs of
hakers yeast and allow fermenting tor 24 hours. strain and drink. This can be varied with the addition of
|‘>Ii‘)))cz.|pch:~ as \ gll or the use ol two kilograms of corn lour in place of bread.
“ hicldootes, 2003-2005.

" Beer drinking vessels may be a raditional clay pot or even a small bucket or cooking pot.
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round. Libations are not poured to the ground. but if a spill occurs someonc often
jokingly says: “that’s for the ancestors™ (Fieldnotes, 2004). In rural arcas the women do
not drink with the men at the shebeens, and do not drink in {ront of the men, even if the
men do so in front of them. There are exceptions of course. | have seen an clder and
well-respected female sangoma enter a shebeen, drink a quart of beer with the men,
without sharing or obscrving any ot the general practices the rest usually follow
(Ficldnotes, 2004). 1 was told that she represents a chain of male ancestors who called
her to the trade and as such she is given free range of behaviour that is generally rescrved
for older men (Ficldnotes, 2004). The smaller cans or bottles (340mi) arc typically drunk
mdividually but in the samce order of service. Drinking remains a social act, but the
socialisation behind the act has changed. The amount of alcohol is a factor in the
consequences of drinking but T will [cave that 1ssuc aside. Social ills of drinking too
much nced not be stated by me, and though this community does have some alcohol

related issucs, it is far from the broken Kalahar communities T have witnessed™ ~.

Most of the drinking occurs at the Tocal shebeens whercas in the past it was donce to
welcome guests to one’s home. to bonour the ancestors, and to enjoy after a hard day’s
work=". [t now can mean all of these things, but the context has changed radically. The
beer consumed at shebeens is bought and not made by individual houscholds. [t becomes
a large cxpensc for poor pecople. The social pressure on men to drink beer or other
alcohol, as a regular part of their lives, appears to be quite high (Ficldnotes, 2004-2005).
The commoditisation of the act bas altered the parameters of socialisation processes.
What 1s mteresting is that in light of social change. cven the most radical, is that we find:
“I'he old conceptual oppositions on which scientific ethnography was founded are
dissolving: we discover continuity in change. tradition in modemnitly, even custom in
commerce” (Sahlins, 1893: 25). 'Thus:

Cultural continuity thus appears in and as the mode of cultural change. The

mpovations follow logically  though not spontancously, and in that scose not

fhe Northern Cape community Jives very much in the public and | have witnessed the acts and the
results of beavy drinking and the ensuing vialence during ficldwork trips in July 2003, June 2004, Junc
2005 (seealso Tomascell, 2005: 30 Bregin and Kruiper, 2004).
R e Q N ” ot . . . e 1 . N t

Ihis was told to me as a Tament against alcoholism by a community member (Ficldnotes. June 2004).
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nceessarily - from the people’s own principles of existence. Traditionalism

without archaism (Sahlins, 1993:25),

Now reporting on social behaviour regulating drinking scems to imply that there are rules
and practices that are observable and able to be pinned down’'". I discussed above that
the “stuff of culture” 1s how meaning 1s being carried, which implics a structuralist sense
of things (following from Bordicu, 1972; 1981). The structuralist taint recogniscs the
other social processes involved. The Thendele drinking cireles exude a sense of
traditional decorum, transmitted into a capitalist cconomic systen as well as the current
political milicu of rural KwaZulu-Natal. Young men and old men drink together based
on political affiliation. The older men are supposed to drink first. but if one 15 not rclated
to ov specifically visiting with them then sharing is not enforced. Standards of age
relations are not so strict anymore, and moncy matters as much as tradition. Drinking
utshwala at cercmonies s much more rigid and practices are tollowed that stretch back
beyond current memory (Krige. 1936). The context of drinking is impacted, cspecially
when it is sold at bars removing it {rom a home context to that ot a business. Only when
the ueshwala is placed and performed in a traditional ritualiscd context does it fit into the

rules we can observe and a record that resonates with the past.

[n the case of beer driinking much of 1t is casily observable. but what counts most is how
it 1s used to explain social life writ large. Ilere we can draw on beer drinking to show
gender divisions, Zulu age scts, accompanying norms concerning status and decorum, the
breakdown ot social norms (alcoholism, lack of respect, to name a few), respect and
remembrance ot the ancestors, cultural artefacts (becr recipes. Zulu pottery, etc), social
change and capitalist penctration, to name some of the possibilities (for an example of

how it may be argued that racial discourse. political control and cconomic practice

became intertwined in the making of the African liquor market (secec Mager, 1999).

a1 e e ) e ol - : ; .
Despite the post-modern shitt general rules of behavior can be found with the necessary caveats about
non-totalizing explanations.
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To reduce the beer drinking and associated social acts to issucs of power and domination
would miss the creative engagement with social reality by the people immersed within it.
So we can use the beer drinking ceremonies and their changes to highlhight inore positive
manifestations of culture, such as how the quart bottle has come to replace the beer pot
and the glass the drinking gourd. This stuff may be the banahitics of datly life, but they
are also the creative expressions of the past in terms of the present. Just as “nothing
exasts in splendid isolation as a thing in itself. a self, a nation, any kind of identity. The
signification of 1dentity exists only in rclation to something else™ (McGuigan, 1999: 83).
This idea docs not mean that tdentity must be drawn in contrast to some ‘other’, but can
also be in refation to those considered “same’, those who claim similar allegiance, anms
and goal. This is reified through their rituals and the banality of daily life, in beer
drinking and sharing, and through fricndship and loyalty. It was through such banalitics

of daily life that T began to understand their lives in the Drakensberg.

Why Study Others?

The question then is why do we study others? This is equally true of hunter-gathercrs or
any “other’ society we study that is different from our own. In South Africa anthropology
had closc ties with the Apartheid state and was used to prop up Apartheid discourse and
beliets. This was especially true among Afrikaans anthropologists of the Folkekunde
type (Hammond-Tooke, 1992). Volkckunde is the Afrikaans name for their particular
style or tradition of anthropology that reified cthnic categories. Rob Gordon notes:
...white South African Afrikaans-speaking anthropologists have had an impact on
government policy out of proportion to their numbers (1988: 535). He argued: “that
Afrikaner anthropology has played a significant role in the legitimation and reproduction
of the apartheid social order on two levels: as an instrument of control and as a means of

rationalizing it” (Gordon, 1988: 536).
Other anthropologists used their knowledee to fight on behalf of oppressed peoples; cven

to the extent that David Webster lost his life due to his anti-Apartheid stance and research

(EMis. 1996). He was killed by the Civil Cooperation Burcau, the principal death-squad
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setup by the Special Forces of the South African Defence Force. It had becn suggested
that the real reason for his murder was that he may have discovered that South African
sceurity forces involved in illegal smuggling of weapons. ivory and rhino horn to tund
illegal acts abroad and locally (Ellis. 1994: 66). During the Truth and reconcihiation
Commission hearings the former Civil Co-operation Bureau operative Ferdi Barnard
confessed that he was the one who assassinated Webster outside his home in 1989 on
orders from the Civil Cooperation Burcau. lle is currently in prison for the crime

(http://www . dispatch.co.7za/2000/09/28/southatrica/TRCW EBKIHTM).

Further aficld, the creation of Cultural Survival in Amcrica 18 based on anthropologists
applying their rescarch and highlighting the plight of hunting-gathering peoples trom
forced change through land dispossession, language Joss and violence . Many
organisations exist that utilise anthropologists and anthropological knowledge to fight
court cascs, such as WIMSA and SASI, where Nigel Crawhall a Canadian linguist is
currently recording and salvaging languages. He has also played a role in the crcation of
these institutions that support land and aboriginal rights in Southern Africa (sce Crawhall,
20054, 2005b). Many anthropological studics are concerned with subaltern or mimority

groups, but we must be conscious that ethnic or “cultural categorization alonce s

inadcquatc to relegate a group of people to marginality™ (Motzati-Haller, 1994: 54).

The interest in human difterence 1s in part the legacy of an interest and belief in diversity
of human cultural forms as well as the urge to seek out human universals. No matter how
different we are we are all the same on some level. This notion 1s not entirely vanished,
as race 18 now generatly undcerstood to be a social categorisation that says little about the
pcople lumped under such a term as black or white. that is, we are all the same species
(sec Apptah, 1995). There exists no evolutionary difterence between contemporary
pcoples whether they are hunter-gatherers or otherwise. This means that the hunters and
vatherers of the world are no less evolved or any closer to our simian relatives. It is even

seen now as spurtous to link them to our Stone Age relatives of the past (see Wilmsen

MR . ) N e, . N . - . . . N . .

Cultral Survival was sctup in 1972 by the anthrapologist Mayberry-Lewis with his wife Pia. and it is
nvolved in community radio, preservation of cultural artifacts, promoting the plight ol indigenous peoples
and vartous other projects (Cultural Survival, 2004-2005).
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and Denbow, 1993 for cxample). The interest in marginalised peoples is often a desire
for our rescarch to have a positive impact on our subjects’ lives; that our rescarch has
some benefit or at lcast brings awarcness about their lives with the hopes of bringing

about some amelioration.

Getting involved in other people’s lives, whether it is for the sake of lcarning how they
live and understand the world, to furthering human rights, is fraught with difficulties.
Attempting to intervene in rural development may be paternalistic or do more for your
own life than the ‘beneficiaries’ (Escobar, 1995). Attempting to rework a commonly
held history and idea of the Southern San as extinct may scem an inconscquential
cndeavour. This 1s most clearly held by thosc academics who refuse to acknowledge that

the Southern San still exist in a much-changed form (Mazel, 1996: 191; Jolly, 1996: 209).

My own role is compounded by a scnsc of futility, whereby | can do little to change the
material circumstances of my informants’ lives. [ desire to get involved and to try and
sceure developmental goals, but scem to come up short caught as [ am betwecen my own
studics and the illegality of working in this country without the correct visa. One such
simple project we tricd to launch in Thendele was to build toilets using as few resources
as possible. 1 had previously voluntecred with a small development NGO during my
Master’s ficld work (Francis, 2002) when I learned how to make a simple scptic system
out of old tires buried in the ground in a row. [ lcarnt this form Rodncy |larber, an

architect with rural development cxperience (pers. comm., 2002).

The physical structures are the simplest part of development to create. Lngincers and
architects can be found to work pro-bono or be used for advice and building plans, but it
1s in the mess on the ground, in the field, the town, and the community that the difficulty
begins (Francis, 2002; Gardner and Lewis, 1996). Problems arose cven before 1 could
begin collecting the needed supplics. I risked ostracising myself from some family
members if we built toilets at only one wmuzi. The solution of building eight toilets could
solve this problem, but I did not have access to sufficient funds and did not have the time

to be involved in the digging of the huge pits to make this possible. Tensions within the



family over wealth and its redistribution existed which would be augmented by aiding
one side and not the other. Furthcrmore, many of my informants arc not Dumas, and |
would exclude them as well unless [ decided to build twenty toilets, or so, across the
community. I discussed building communal toilets in a central area of the village only to
find that there is no central communal arca viably placed to benefit everyone. T went
from a position whereby 1 felt [ could assist the community to realising that the excrcise

was so fraught as to cause more harm than good.

The point of this anecdote 1s to explain how difticult the notion of reciprocity is for the
fieldworker anthropologist. Anthropologists have been under much critique especially in
light of post-structural thought (sec Said, 1978 for the opening salvo), and there has becn
much angst within anthropology as a discipline (Clifford, 1988, Barnard, 2000).
Anthropology is often accorded the harshest critiques, probably due to the close and
interpersonal nature of our rescarch as well its past colonial legacy (Flammmond-Tooke,
2002). This close encounter based on reciprocal (ideally at Ieast) rclationships shapes our

. . . 2
rescarch and our time in the ficld. [ am not allowed to pay rent in Thendele”'©

so |
attempt to assist the family with local transport (1 could fit twelve people in my old Serics
ITI Land Rover), rcturning copics of photographs, lending library books and information,

and keeping them abreast of cvents in the Kalahari that may concern them.

The roles we play as researcher depend on our own personal predilections and political
stance. Science as a vocation (ala Weber, 1958) still infiltrates the social sciences where
‘objectivity” and ‘scientism’ are the order of the day where a Truth that is verifiable,
replicable and beholden to specific methodology borrowed from the natural sciences, still
holds weight. 1 do believe that the results and findings within my rescarch are open to
vertfication by others; but what they mean could be radically different. Interpretations

arc always less than precise as we would like.

206 . . . . .
Itwas decided as a family that they could not invite a guest to stay and then ask for moncy from me.

They also wished o now cause jealously within the community or 1o be seen as gaining financially through
my prescnce. i
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The project in the Kalahari uncovered similar issucs relating to poverty, development and
research. The discourses of suffering, poverty and victimhood thus predominate within
community rclations - the so-called beneficiaries of development aid. Academics are
often part of this endistancing and alienation: they tend to insert walls of texts between
themselves and the real world, thereby protecting themselves from getting involved
(Malan, 1995). No matter how much comes 1n, the target community is more often than
not always broke. And, their more assertive members always tell you so. However,
researchers only learn this if they are there. Then when chaos crupts amongst the
communities targeted for ‘development’, blame them, not the models, the tunders or the
government (Tomasclli, Dyll and Francis, forthcoming). Performing rescarch among poor
rural peoples can be frustrating and emotionally fraught exercise. The poverty and social
cxclusion experienced by our informants has serious ramifications. The following

chapter examines these issues of access to land and resources.
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Chapter Six - Poverty and Parks: Rural development,

rural poverty and structural violence

“Remembered places have often served as symbolic anchors of community for

dispersed people™ (Gupta and Ferguson, 1992:11).

The cycle of poverty

The rural poverty cycle is a brutal trap tor many pecople. The youth understand all too
well the subsistence nature ot agriculture fthat 1s possible to them and, as such, they have
no interest in farming,. The youth realise that a lite of subsistence agriculture is futtle in
terms of wealth creation in the capitalism sense’'’. Morcover, many people have little
access to land cven it they wished to engage in cash crop tarming. In Thendele there are
plots of land available for farming and most tamilies here do sow and tend these gardens.
Family garden plots and the associated work is mamly performed by the women here.
Within the Duma tamily the young men and boys pertorm chores such as cutting
firewood and mending fences, rounding up the cattle and they even do their own laundry.
They also cook quite often, preparing lunches and breakfast before work, Strict gender
divisions surface more often, like the beer drinking norms, at ceremonies and larger
public cveats. The Jandowners strictly regulate access to meaningful plots of Jand and no

cxpansion 1s readily avatlable even it so desired.

Access to land is a powerful issue in South Africa with millions living in shantytowns
and peri-urban arcas (Freund and Padayachee. 2002). In rural communitics the land issue
1s also emotive as plots of land gencrate little if any income, usually augmenting food
purchascs. The youth do not desire to farm and in Thendele some plots lie fallow and
filled with weeds. Even morce frustrating for local vouth is that they lack access to Jobs.

Those unable to find jobs in urban centres return to sit idle. unable to sceure work locally

Interview with Thebani Duma (Fieldnotes, April 200491, 1 also heard similar things from other young
men who dreamed of regular jobs and a life in the city (Fieldnotes. 2004-2005).
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and unable to afford to live elscwherc while looking for cmployment. Some of the youth
have university degrees and certificates from colleges and training programmes
(Ficldnotes, 2004-2005). Savings arc scarce ov nonexistent and the youth become
trapped and unable to scek out employment elscwhere. The subsistence nature of rural
communities helps to maintain their unemployment as the youth are needed to maintain
the homestead for which their labour is needed™' ™. The uncinployment of the educated
also reflects the lack of affordable transport. People cannot afford to attend job
interviews or scek jobs. They also lack regular access to the print media to look through

the help-wanted ads at the back (Ficldnotes, March, 2005).

The few who are employed locally do very well compared to those with chronic
unemployment, even though local wages arc very low and jobs™ " often sporadic. The
cost of living is low as rent (if it is even paid) is only 450 Rand per plot for the year with
most famtlics having two plots per wmuczi, one for the homestead and one for a larger
garden. The subsistence crops and chickens raised offset some of the monthly grocery
purchases. Another large source of income tor some familics 1s remittances from urban
relatives that have regular emptoyment. Poorer families may cven send their children to
live with better oft relatives or to be closer to a decent school, which are few and far

between in rural KwaZulu-Natal”™".

The schools are shockingly equipped as they lack textbooks, clectricity, desks, toilcts,
sports equipment, and many other basic supplies (Ficldnotes, 2003-2005). The graduates

from rural communities can hardly compcte at university or colleges, as their education is

22

marginal in comparison™ . Individuals here have received some further education but

*'® The young men cut firewood, care for cattle, build houses. thatch roofs and do daily chorves. Young
wonen fetch water, do laundry and care for youngsters, The division of labour is not absolute and the
youth often de chores that would be normally assigned to the other gender.

" The jobs locally available are on dairy farms. back burning grass annually in the Reserve, digging
potataes and other vegetables as scasonal work. fencing at the reserve or tarms, housckeeping and tour
guiding at the reserve, and a few small businesses such as small shops for houschold coods and shebeens.
1 did my Masters fieldwork with u small NGO that built schools in communitics that had a complete
Jack of intrasiructure for schooling (Francis, 2002).

*The local high school lacks text books. has no computers und docs not have enough teachers of specific
subjects such as math, science and English and these are a striking contrast against certain wealthy urban
schools with swimming pools. sports fields, proper laboratories, plenty of teachers and resources.
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upon completion they return home to poverty and arce unable to even look for work. The

transport here is better developed than elsewhere, as semi-regular kombi taxis (imini-

buscs) and large buscs run to larger towns nearby. But these are gencerally used for supply
2

22

runs and emergencies, as the cost is too high to use regularly if one had a job in town

Thendele is divided into three sections ot land held by three separate Zulu landowners
who arc said to live in Johannesburg (Fieldnotes, 2004). According to informants these
men have owned the land for decades baving received it from previous white landowners
in the seventies (Mncube, Ficldwork March, 2004). Even prior to these white landowners
the land had a long history of black ow-‘nc1'slli;)33"‘. [t was owned by Lazarus Xaba, who
was Cetshwayo’s interpreter when he went to Europe. This information scems correct as
Cetshwayo had an interpreter Lazarus Xaba who was from L:dendale and had also been
an assistant to Sir Theophilus Shepstone (sce Guy, 1994). Cetshwayo had been sent
abroad to LEngland to plead for his kingdom after the destruction of the Zulu Kingdom

in 1879 (Guy, 1994). [ do not know more of Xaba locally, but it 15 an mteresting sideline
to sce if he 1s this bistoric figure or merely shared the name. The land was owned by
Xaba unti] 1948 when it was sold to two white ladies who subscquently sold it to the
current land owners (Mncube, Ficldnotes, March 2004). The current land owners charge
the local population rent based on a per annum lease premised off of long-term
occupancy. Most of the familics have been there for multiple generations and others
have moved in recently. The more recent arrivals often have extended family in the
community or were shifted from Game Pass a tew kilometres away, and as such were de
facto part of the greater community sharing schools, transport routes and social

connections extending back through the generations.

Aspects of rural identity feed into the cycle of poverty. The maintenance of the rural

homestead and the refusal to leave it to seck employment elsewhere feeds into a cycle of

=% Many men from the community used o work i Voot River at a textile plant and commuted daily on
buses that ran direet to the factory. These were much sought after jobs and when the factory was open and
5'!11;)Itmyn1u1)r high among the men the commute was atTordable.

U dislike using such racial terms as an analytic category, but duc to specifics of South African history
and social categonsation | am obliged to use these terms (o remain true (o my informants who gave me this
information and for the comments (o have relevance in a still highly vacialised context of South Africa.
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unending poverty. With rural African lite so intimately tied to the land and landscape the
importance of rural development is apparent. Urbanised and Europeanised leaders,
despite racc or cthnicity, fail to grasp the importance and desire of African people to stay
in the rural communitics and build and continiue a meaningful existence there. The
social, political, religious/spiritual tics to fand are 1ll understood or misunderstood. It
waits to be scen what significant development in terms ot infrastructure will be put into
these communities, but to date government-led development has been i the form of road
improvements and the building of a community centre on the cdge of the community.
The centre had been unoccupied for four years and weeds grew up around it, making a
new bulding look derelict and forlorn. It was never opencd and uscd to date and the
community did not understand why it was built as they have development forums where
they discuss development needs and wants of the conumunity. The hall was scen as a
waste ot resources as the school already serves as a community hall. Locally led
development projects took the form of running water being installed at many homes by
running water pipes from high up the mountain springs and allowing gravity to pump
water (o the homes. Local development that was desired was a betterment of the school
by adding in clectricity, more books (text books and rcading material), another tootbridge
over the river, cultural fourism projects (in the style of Simnuye discussed above) and

access to grazing land for their cattle.

Competition Over Resources Between the Parks and People

South Africa has many national parks, reserves and numerous private conscrvation arcas.
There ts a history of dispossession that accompanicd the crcation of these but 1 will not
repeat this here. We should however note that when we consider the communitics that
live outside the parks that the “national Parks |of South Africa] have traditionally been
run by whites for the recrcation of whites™ (Ellis. 1994: 54). The Kamberg Nature

A e 024 . - -
Reserve was proclanmed in 191377 as a protected area and was expanded in 1990 witl

N I T e . oy . . . .
[his mformation is from a signpost within the reserve and from a discussion with the head ranger at
Kamberg Valley. ’
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the sale of a large tarm, the Game Pass I arm. This extended and connected the
Drakensberg protected areas into once cohesive and contiguous territory. The previous
owner of the farm was not a willing sciler and currently lives at Nottingham Road where
he owns another farm*". The consolidated Drakensberg Park, also known as
oKhahlamba™'. was established in 1997 by the KwaZulu Nature Conservation
Munagement Act and the 1998 Republic of South Africa National Iorests Act. [t 1s now

the largest protected arca on The Great Escarpment of the southern African subcontinent.

In the Drakensberg, the iocals arc compcting with the parks and nature reserves for
access to resources found within the Reserve™. Once these were grand farms and the
locals a pool of labour, now they are nature reserves with a limited need for labour and
the rural poor are generally excluded. Current practices allow for minimal use of the land
by the locals. such as: gathering of thatching for roofs - half of which is ‘given back’ to
K7N Wildlife; the gathering of wood, serving to cradicate alicn specics from nature
reserves; visits to rock art sites accompanicd by guides. These minimal use practices
prevent destruction of the Reserve, a World Heritage Site, and facilitate policing borders
by acting as butfers between tarms and Lesotho  cchoing past practices of placing Neuni
peoples between the Drakensberg and ‘white” owned farms to stop ‘Bushmen’ raids

(Mazel, 1996: 191).

Expansion 1s impossible duc to the geographically bound parameters of the community.
As the population grows homesteads become crowded and land overgrazed. The
contestation over land 1s a ‘terrain of struggle’ in both the gcographic and the cultural
senses. The cultural terrain is that of claims of ownership by the tenants, the refusal to

pay rent by many and the misappropriation of resources held by those external to the

T The Game Pass is a large mountain pass that leads through the mountains and is named after the game
species, mainly eland that use this to travel between the high mountain plains and the lower grasslands as
hw follow the scasons,
“IYe contest the expropriaton of his farm without success (S. Brummecr, Interview 2004).
Chis is a gloss on the Nguni name for the mountain runge, z/l\/mh/um/u Barricr of Spears.
" Resources found within the Reserve that are largely unavailable outside it are medicinal plants.
firewood. grass tor thatching. erazing land and more land for homes and fields.

-
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community’”’. This involves the theft of wheels oft of the Park’s s Toyota””, theft of
cattle™! and fencing materials, and basic teelings of ill will towards wealthier neighbours.
The cultural struggle impinges on material relations, but to misconstrue it merely as a
material struggle is to miss the decper meanings involved. The desire to expand the
community carrics with it a sense of justice based on past injustices. The Duma family
wishes to gain land within the Park due to past occupation. This previous occupation is
not merely used by the Duma family to recover econonne losses, but to re-appropriate
status and identity as Abatwa. The graves of their ancestors are neglected and are fading

in the grass. Access to the rock art shelters 1s linited (Ficldnotes, 2003-2005).

The Reserve embodies a tension between protected areas and the local population. The
burcaucracy that needs to be navigated by the Duma people to acceess their sacred sites
and ancestor’s graves points to the contestation between reserves and local communitics’
usce ot such arcas. The relationship between the local peoplc and the Reserve sounds
almost feudal in nature as people help reproduce its needs without remuneration for the
right to access and use the resources. The Reserve permits Tnnited use of the land such as
the collection of firewood and for harvesting grass for thatching of roofs. Both practices
are allowed 1n so much as they also benefit the Reserve. The women that harvest the
grass for thatching send halt home and half to the Reserve for use by Lzemvelo
Wildlite's rooting neceds across the provinee™ . According to Ruth Kibirige, a similar
practice occurs in other parks across KwaZulu-Natal where women harvest three For
themselves and one for the park which is satd by the Parks board “to promote sustainable

utilisation” (2003: 24).

This is a form of cxploitation ot local women’s Jabour. This also implies a subordinate
relationsbip between local poor women and the management of the reserve. 1 argue that

such a practice is exploitative as poor rural women's labour is utilised to harvest nature

"1 refer to the Parks statf that do not live within the commutiity but within the Park itself, including the
faraiers  the area. RTRONRPLY EEREREN
The wheels were stolen trom one of the Park’s vehicles in March 2004 and left it sitting on blocks
! larmers along the Drakenst berg occasionally have their cattle stolen and déiven into the mountains.
which often means they had o pass through a Zulu village and people ¢laim (o not have noticed.
© Brummer, Interview . Fieldnotes, March 2004,
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for the benefit of a provincial organisation. The fircwood the women collect is from an
alien invasive species of tree” so its eollection s free labour used to benefit the Reserve
and the purposcs of conservation. Such a practice also benelits Ezemvelo Wildlife in
general as the thaiching 15 sent to other reserves tor maintenance and building of chalets
and other buildings. Often the perception 15 that locals residing next to protected areas
bear some of the costs wath hittle of the benefits (Kibinge, 2003; 25},

The gathening of natural materinls from the Reserve is an activity that locals believe
should be free as part of the historic debt based on past and current dispossession
{Ficldnotes, 2004-2005), (thers see that the harvesting tor the benefit of Fremvelo
Wildlife should be paid labour for the same reason and for an mjection of capital into a
desperately poor community. The parks do provide job opportunities to a few. Most
people arc aware of the lwmits in lerms of cinployment, and sec a simalar case in other
rural communities not adjacent 1o parks or reserves. Romantic visions of Africn lead to
the belicf that comservation s merely “a technical exercise devoid of politival
considerabons.  [n reabity, “vonservation requires government to control land and the
people and animals which occupy it (Ellis, 1994: 54).

The idea that the Kamberg Reserve is part of public property held in trust by the
government through Ezemvelo Wildlife seems to be generally understood. The lack of
benefits arises from inaccessibility of the Park 10 most people. It is a source of grass
thatching and of wood for some, but is also a limiting factor in the growth of the
community. 1ts border is as solid as the mountains to the east and west and the farm to
the south. The land within the park is often overgrown close to the settlement and is
burnt off cach year. While burning is part of the natural cycle of the grasslands it only
occurs now through buman intervention (Brummer, Interview, March 2004), Many
people sec wasted grazing land where their cattle have limited fields — limiting growth of
bherds. There are few signs of overgrazing in the community and complaints have as
much to do with lack of wealth in cattle as they do about lack of pasturage. These

11 was told i is called wanle gum and is an alien Australion species { Brummer, Ficldnotes, March 2004)
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comments arise from local people’s feclings that they do not. or rarcly, benefit from the

creation and expansion of the nature reserve.

There is an understanding about the role of nature reserves in the preservation of nature
and wildlife, but the few jobs and opportunities within the Reserve, builds resentment.
Resentment shows in the theft of building materials, fencing and even the wheels oft of a
park vchicle. These “everyday forms of resistance’ {Scott. 1985) do little to engender
goodwill between locals and the park. Outspoken individuals, who have commented on
rclations with the Park and voiced complaints whilst working on jobs inside the Reserve,
were not hired back the following year and accusations of thett were alleged against
community members (Anon, Fieldnotes, 2004). The characterisation of some people as
untrustworthy by Reserve employees does little to engender goodwill. The reality of who

is or is not a thiet is immaterial and I do not know anyways.

The exclusion from the land harks back to when people were first moved during the
creation of the Rescrve in 19137 and even further back to the advent of the scttlers to
the Drakensberg Mountains™ . but also resonates with recent moves whereby people
were evicted starting m 1988 and going through to 1990 when the Reserve was expanded
again. T'he resentment i1s worsenced duc to ancestors™ graves that are located within the
Reserve™", which they arce allowed to visit. The Dumas wish to clear the graves and
establish a fenced graveyard within the Reserve. but they have failed to scecure funding to
do so and do not have permission to ercct fences around the graves (Ficldnotes, July,
2004). The Dumas also refusc to do the work themselves despite being able to utilise the
labour of local relatives for free”™”. The refusal to clear the graves themscelves points to
the political importance of sites within the Reserve as points of contention and leverage.

Grave sites arc very important tor the Zulu people and for the contemporary Abatwa

Plllqun_ in the Kamberg Nature Reserve (Fieldnotes, September 2003).
'lhc first settlers in the Drakeusberg here would be mid 18005 (1:lenberger. 1912 Fox. 2004)

“Interview Faku Duma July, 2003: Fana Duma August 2004 Richard Doma June 2003, Ficldnotes,
2003-2005%.

* L ried to organise this with them but | was unable to motivate participants (Fieldnotes, 2004-2005).
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people (Krige, 1936: 159-175°"%). These graves could be cleared. but it they are not
allowed to mark them clearly as graves or 1o section the Jand off to avoid the graves
being trampled upon or destroyed completely there is little point in cleaning the plants off

of them.

The graves could be relocated by a sangoma without moving the physical remains.
According to sangomas the souls of the ancestors could be moved to a new location using
Inyathi thorn tree branch (Buffalo Thorn)™"". This ritual is most commonly used when a
family moves or in the casc of a tragic accident the soul may be transportcd home from
the scenc of the accsdent. While this ritual 1s quite common in Zulu communitics, no onc
has the desire to enact it™*". This is in part the desire to maintain a centre within the
Reserve with the hopes of future gains trom the park. but most tmportantly the land
around the graves and up to the rock art site 1s of importance. The removal of the
ancestors trom the Reserve would diminish the signiticance of their claims and further
remove the contemporary Abatwa trom their San ancestors who arce scen to be located
within the Reserve and at the rock shelters. The spiritual sites within the Reserve are
often located around rock pools and at the numerous rock art sites that cannot be moved
or recreated™ " They wish the graves to remain in close proximity to the rock art sites as

the graves contain Abatwa ancestors.

The access 1o sacred sites within the Reserve is also controlled by the carlicr relationships
of inequality created under Apartheid. Above [ discussed the social distance between
white and black people in the rural areas. This relationship also prevents people from

fully accessing the Reserve. It Jocal people wish to travel (o the Amanziphila (living

M She does also note that there was a time when oniy kings and chiefs were buried and the rest disposed of
i the bosh (Krige, 1936: 160). 1 know nothing ol this practice and (ound the graves 10 be of extreme
umpolrmu tor familics (Iicldnotes. 2003-2005).
PFicldnotes, March, 2004, This was also told to me durimg my Masters Thesis rescarch in another Zulu
community and appears to be a widespread l)mgnu
S ”lu Dumas are traditional healers and the one sister could do the ceremony hersell but has not done so.
e KwaZulu-Natal San Foundation bad a rock shelter painted at Lscourt in the Midlands for the San
descendents they look after, butitis not considered to be sacred by my ficldworkess. The Foundation had
suggested that a new site be found and painted for the Dumas for ceremonics. outside of the Reserve. This
wax rejected by the Dumas. Richard wis adamant that such a site would have no sivnificance (o them
(Ficldnotes. December 2003 April 2004, )
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water) waterfall to collect water for religious rites they must obtain pernmission tfrow the
pame ranger ©. Yet, the social distance makes this a difficult task. Many people are
uncasy with approaching local white people to ask for permission, and others do not fec!

they should have o~

The recent claims to a San identity coincided with developments of rock art sites as
viable tourist enterpriscs and media interest in the San ot the Drakensberg. This is often
cited as one rcason not to belicve the Abatwa people and their claims. Such contestations
of authenticity fail to grasp that San descendents have a long history of drawing upon
thoir heritage as a strategy for survival and employment. San descendents have a history
of being employed as rainmakers and healers™ ' Rock art sites also bave a long history
of development as places to sce and visit for both African and European peoples. The
claimms being vocalhised tie into Jocal economic and, especially, social structures; just as 1
opened my thesis with a discussion with an old sungoma whose memory of the past is
that the Zulu and the San “have always gone together™ ", The use of the rock art sites is
not novel to the local people. The Duma brothers told me storics ot their grandtather
sitting with them in the rock shelters telling stories of their Abatwa ancestors who hunted

240

in the valleys below The continucd struggle to access the sites with in the Reserve is

stif] ongoing, and is also related to the exclusion from the Reserve in general.

Above I mention the past claims and articulations of ethnicity as ways of fitting into the
cconomic and soctal structures of a community. ‘These claims were used in the past to
gain cniployment as healers and rainmakers. The Abatwa family with whom [ resided

have a long tradition of being inyangas, sangomus and rainmakers. Two out of the four

"y .

* The head ranger allowed access. Itis his role as the boss and employer that cause people 1o hesitate 1o
visithim frecly. People would be hesitant or refuse 10 accompany me (o visit him at his house. This was
n()l a dislike or mistrust of him I must note. he was well respected by the community.

P The local white population ts limiled to Mr. Brummer in the Reserve, Mr. Green at Riverside Farm and
his fanily. and one other houschold of a retired couple on the edge of the Reserve that has no role in the
Ruuu or comnvunity and a few people with connections to the reserve but do not live there tutltime,

F Oral histories of the Dumas report this as well as focal Zulu elders {Interview Mr, Ncobo, September
70()4) The rock art also depicts vainmaking seenes (Lowis-Williams. 2004).

" Bonakcle Sibisisi Fieldnotes, August 2004,

" Fieldnotes, June 2003; December 2003 March 2005,
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brothers are well known as yrespected inyung‘(z.s“w as the information was passed down
through the generations. One day we journcyed up the mountain passcs to look at some
other rock art sites rock paintings. ‘L'he pictures were very taded and they had last seen
them as children when they lived at the base of the pass. The main reason for making the
journcy was to collect medicines™™. Their knowledge of plants and their medicinal uses
1s remarkable and they earn some extra moncy through cures and remedics (Ficldnotes,
2004-2005). Their knowledge 1s not unique to them as Abatwa and 1t 15 shared with Zulu
invangas and sangomas, cven though some of the knowledge of the plants 1s said to come
from San kncwvlcdgczq"’. Medicines too numerous to Jist here appear as remedies for hail
prevention, lightning prevention, prevent miscarriages. headaches, snake bites, bladder
infections. kidney stones, coughs, and a variety of other ailments (Ficldnotes 2004-2005).
These medicines arc collected and often shared with local Zulu healers (Fieldnotes,
2004). The main ailiments they currently treat with San derived plants are stomach-ache,

kidney or bladder infections and treatiment for snakebite.

An interesting historical note on similar treatments is offered by Douglas Blackburn of

Loteni who sent in these replies to an enquiry about aboriginal medicine that had been

gucried 1n the scientific journal Man:
No Europcan treatment for snake-bite, for instance, is as good as theirs, and
LEnglishman though I am. and brought up in a medical family, [ would rather ride
fifty miles to be treated for a puft-adder bite by a certain witch doctor than go ten
to the district surgeon. I have twice been under treatment by them for bite, and
though the physic is nauseous, and T was not too cager to know of what it
consisted, [was frec from pain within two and three days respectively. Persons
simtlarly bitten and treated by English methods suffer agonies for weeks.
Dysentery and gravel or stone in bladder they treat with marvellous results. Their

surgery 1s, however, the crudest butchery and often fatal (1904:182).

REN S . . .
Best translation is herbalist or traditional medicine man.

248 - . . . . .
The day we went into the Reserve we joked about poing poachmg and it could be argucd that this is
what we did.

239 v ~ PR . . . . N . N .
Some of the medicines for curing earaches and kidnev infections grow high up in the mountains and
their ancestors have collected them for as long as they remember (Fictdnotes, Richard Duing. Juty 2004).
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The Duma family would have been in the Loteni arca at this time and as they are a family
of healers. They could have been the healers referred to here as Loteni s not a large
community, especially not 100 years ago™™", They also treat a plethora of smaller aches
and pains and treat people with preventative medicine against lightning and witchcraft or
jealousy. In fact most people here have scars on the back of their hands where medicine

was applied in incisions in order to prevent lightning strikes.

The local healers are not allowed to collect herbs and plants from the Reserve. 1 learnt of
medicine for coughs and for ear ache, stomach and bladder complaints. all available up
the passes high in the Drakensberg. Many of these plants were not avatlable outside the
mountain passes, thus unavailable outside the Reserve. Most of the plants also appear in
the book Medlicinal Plants of South Africa and have been tested for efficacy (Gericke,
2002). Similarly, many sacred sites within the Reserve are unable to be visited without
an external interlocutor. 1t 1s required for people to obtain permission to hold ceremonies
or access naportant sites within the Reserve. Women who colleet tirewood and
thatching, however, do not nced to obtain permission on a daily basis as they have a
gencral long-term agrecment™' . Activitics that benefit the Rescrve are welcomed while
activitics that benefit the people only are regulated and controlled. Access to the rock art
sites 1s based upon Amata’s rules that claim to be for the preservation of the
archacological heritage. but also prescrve the sites for pay-tourism. Amafa’s role as
protector of South Atrican heritage is not a simple onc duc to these complex relations

between use and the need to prescrve the sites.

The use of the reserve 1s a contested terrain as the mandate of the reserve is to protect a
fragile ccosystem from degradation, and in some casces to rejuvenate land damaged by
farming practices of the past. If locals were to be allowed unfettered access to the reserve
there could be irreparable damage to the reserve and the ccosystem. Unfettered aceess

could also allow for illegal activitics such as poaching or running drugs across the

1‘l\.|dl’|0lt\ April 2004, Even today | estimate the Loteni population al no more than 2000 people.
l)urmo my Jieldwork T could sce women going daily mto the Reserve (o collect tirewood or thatching
and only during days of realty poor weather did | not witness this (Iieldnotes, 2003-2005).
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border’™*. All of these concerns arc fair and the Duma family understands why the
reserve exists and why unlimited access would destroy it. What the Dumas wish tor is
access solcly for traditional and personal reasons that reflect therr cultural connection to
the Jand and the area. Free access to the rock shelters or collecting medicinal plants by a
family that lived within the bounds of the reserve until 1990 does not appear to be a
threat to the ccosystem or the mandate of the reserve. This contestation of land use
reflects the Duma’s claim to aboriginal identity. They wish to highlight their direct
connection to the protected lands and protected sites in order to leverage fair use of the
land according to their traditional role as healers and their status as Abatwa. They do this
without desire to reify past hunter-gatherer practices, but are discussing contemporary

practices of remembrance and their role as healers in the community.

Selling Ethnicity and Development

Romantic attempts to maintain the image ot the San as hunter-gatherers is argued to harm
political/social movements as it maintaing the San as somcthing other than part of
socicty™?. By kecping the San and their descendents as separate from the rest of society
means that we can expect to sec them to continue begging on the periphery of game
reserves, doing marginal cratt projects, and generally living in a cycle of dependency and
poverty. Craft projects that ‘celebrate” Bushman as distinet and special do little, if
anything. to cmpower and build viable skills to play a constructive role in socicty™*,
These projects arc meant to celebrate their distinetness, but in reality reinforce racist
stereotypes, exclude other rural poor, and contribute few real benefits to the people

desperate for a meaningful and viable litestyle.

7 Game guards and military patrol the reserves 1o stop doug running, cattle thefl and to protect the game
fl_'pm poachers.

7 There is a very heated debate between Surviva! Internationals director Steven Corry and James Suzman
i‘l)l‘Kulahuri conundrums” (2003). | engage this debate below in Chapler 7.

77 See Caleb Wang's (2000) Thesis Iy pro-poor Towrism Viable? Cultural tourism ax sustainable
deelopment in Zudu anct Bushmean Communitics for an in depth discussion of issues of empowerment and
poverty alleviation through cultural tourism.

173



The San in general are used to attract tourists to the Drakensberg™>. The rock art sites
are visited for a fee and cvery park | visited sold San ‘art” as tourist trinkets. Companies
have employed peoplc to make replica cave paintings for tablecloths, fridge magnets,
postcards, birthday cards, actual painted rocks and many other similar objects. Objects
for sale represent the Kalahari San culture. There are tiny ‘love bows’ supposedly used
to show affection for a girl by shooting the arrow at her, as well as larger bows and
arrows that all were made in the Kalahari. Picturcs and postcards are sold that depict San
in the Kalahari Desert (Fieldnotes, 2003-2005). These representations draw on images
from the Kalahari San transposing the ‘generic’ San from the Kalahari to the
Drakensberg. This is inaccurate in terms of the historic and more recent prehistoric
populations of the Abatwa. It is also inaccurate in terms of how the Kalahari San of

today actually live.

Locally some of these images and ideas were created by a company based in the
Midlands of KwaZulu-Natal, called Everything Lthnic, which had cmployed twenty
people”®® then reduced that number to five then finally closed the Thendcle workshop
within six months of opening (Fieldnotes, January, 2004). The community was upset as
they had been promised jobs and only received part- time temporary work. No Abatwa
were employed in the centre at that time and yet Everything Ethnic claims that its crafts
were made by San descendents in the Drakensberg®™’. They do have craft projects
clsewhere, but the majority of the ‘Bushmen’ art was made by non-Bushmen. They sell a

people’s cthnicity for a profit while those whose ethnicity it is do not benefit.

At the Kamberg Nature Reserve the Game Pass Shelter is a large tourist attraction as
people take guided walks and watch a short documentary vidco on the people of the

Drakensberg. The video, Game Puss Shelter (2000), 15 available for sale and is one of

“The i image of the San appears on brochures, websites and in all the reserves in the Drakensberg that |
\«l\ll(,d had San derived cralis available and books on the rock art.

® These were mainly houschold items, such as table cloths, oven mitts., placemats. and coasters. with rock
mt images copied onto them . They also painted small rocks with rock art images on then.

" The accompanying labcls on the products they sold make this claim (Fieldnotes. March 200 3).
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the few documentaries that depict the Drakensberg San as still extant™". Some of the
stories presented in the vidco and during the guided walks to the rock art site are
embellished for the tour, and also werc ecmbellished during the making of the video by the
locals: “anthropologists not only record ethnographic information and ritual performance.
They may also unintentionally promote its invention” (Jolly, 1997: 110). In Thendele the
stories I refer to below were embellished for the tourists, but they were not created solely
for the tours™ . They resonate with old myths and legends and variations of many of
these stories were told to me during my stay. Somc of the discrepancy also comes from

the differences within the community as some myths are shared and some arc not.

This also pertains to my writing as [ gather stories and histories T give weight to some and
ignore or exclude others. This may unwittingly lend credence and permancencc to certain
myths over and above local community importance. The rock art tours often promote
certain myths that may become incorporated mto local and cven national discourses as
truths whether or not they arc believed by the local community. The stories told to the
tourists have an anteccedent locally, but are much transformed in the public telling for the
tourists and given a scnse of reality and permanence that they may not deserve. The

tollowing story of Thwalenye is onc such example.

EAN

The San Interpretive Centre at Cathedral Peak north of the ficldsite also depicts the San as extant in a
much changed form. Frans Prins consulted on both of these projects as did local people trom the
Drakensberg (Fieldnotes, 2003-2005).

= Some other stories I was told were also cmbellished for me and their performance was as imieresting as
the derails. 1 do not wish to overstate Jolly™s (1997) position on this as it may unintentionally strip the

actors ol the narratives of agency in their own myth-making as the rescarchers influence is overstated.
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In the film and duning the rock art tours
the rock feature Thwalenye (rock
carrying a rock in isiZulu) was said to
be used for inducing pregnancy. The
myth is that women who have difficulty
conceiving climb this mountain to pray
to the spirits of the mountains. lgnoring
any possible phallic imagery, it appears
as a truth for tounsts who pass through
Kamberg Nature Reserve. Yet, nobody
in the village actually climbs this
mountain 1o pray for a child and

nobody | had spoken to knew of anyone
that had done so. The story was heard
first by certain locals when they saw the
film Game Pass Shelter (2000) when
they went on the rock art tour in the
Mature Reserve. Other people reported

to me that in the past people used to go

Figure 17: Thwalenye

there to pray for children

Thwalenye was probably used in the past, but its current importance is in the cultural
tourism within the Reserve™. Other myths are still very important, but there 15 a
tension between local myths and translating them into sound bites for tounsts as they

are embellished and changed to make them interesting

If we take representation in the media, "[as] an always partial and selected construction,
the message can always only be someone’s or some group's understanding, The question

of truth and reality are in this way inappropriate measure for media analysis (Prinsloo,

“ This section is based on a series of Fieldnotes from 2003, 2004, 2005 and inclwded interviews and
conversations with the rock art tour guides, especially Promise and Raficl, and Zulu elder Mr Mncobo
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1996: 42). The media has a role to play in disseminating information, but more often
than not it echoes stereotypes and attitudes already present within society. There are
more sympathetic accounts, but myths are maintained in such articles as *Bushmen:
Nature's Gentle People’ (de la Harpe, 2002: 8-10). These ‘gentle people’ used to be the
*wild Bushmen' who were hunted like vermin and were so threatening that George Stow
had soldiers accompany him into the Kalahari at the turn of the last century {l?@ﬂi The
‘gentle people’ or ‘nature’s people’ type of discourse echoes paternalism that borders on
racism, where *Bushmen® are victims of their own culture unable to survive, “their
lifestyle all but exterminated by the aggressive cultures of others™ once farmers, herders
and colonial settlers move into the area (del la Harpe, 2002: 9).

These articles do not mention of the active genocidal campaigns waged against these
people by the settlers, no mention of the intermarmage and symbiotic relationships that
existed, continue to exist, as well as a denial of genetic, linguistic, archaeological and
historical evidence that supports these claims (see Mazel, 1992; Wilmsen and Denbow,
1950), A powerful thread of romanticism™' persists alongside this as people lament a
lost past of hunting-gathering and a time when people were close to or part of nature.
The romanticism surrounding the representation of the San spills over into the political
representation. There is a combination of western guilt, nostalgia and a sense of anomie
within our own societies and to assuage this we seek to maintain the aboriginal people as
actually living as ‘aboriginal’ - or al least as cancaturcs of an aboniginal life.

The ‘truth” power of media images is also shown through the use of the rock art tours and
video used in the Kamberg (Game Pass, 2000). In the video and on the tours the
Kamberg Peak (Figure 1) 1s described as a holy mountmn not to be pointed at. 1 am
told™ that to the people of Thendele it is one of God's mountains and to point at it is to
cause disrespect with potentially disastrous results. 1115 said that the San descendents can
point at it with impunity without causing offence as it 15 said to be their mountain, The

* Mathizs Guenther (2003) sees » similar thing in the viewing of contemporary San arl in thil woestom
viewers sce il within a “primativism” trope and link it 1o the past and with gencric undvrstanding of
f:ﬂlhzi'hﬂ.pwﬂnhnﬂwdt that were bascd on ideas of Stonc-age peoples

" This is what is told o toursis by the rock art wour gusdes {Fieldnotes, 2004),
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film represents this as a true story as do the Rock Art tour guides. Despite the Rock Arnt
tour guides being locals with quite n good knowledge of the area and the myths they were
told the story of the Kamberg Peak duning their training as tour guides. Despite thear
statements to the contrary they were told to tell the story of the Kamberg peak as they
were told duning their training (Interview with Tour Guides, 2004). Those who argue that
the Kamberg peak is sacred above all other mountains had actually learned this through
the film and by hearsay. It is not common knowledge held by all in Thendele, The
mediated images and the Rock Art tour itself are seen as educational and accurate
depictions of historical fact. The form in which it is presented becomes the synthetic
memory and *fact' and is no longer disputed; people from Thendele even told me it is
true because it is in the film Game Pass Sheilter (2000).

The real story has two different versions and both are ‘true” in the sense that different
people have different myths that pertamn to it. Behind and invisible from the Kamberg
Nature Reserve is a smaller peak that looks like the roof of a rondavel. This peak is
definitely significant and is never pointed directly at by anyone in order to prevent
causing offence. The symbolism of the roof shape relates back 1o the importance of the
home | discussed above, thus this peak symbolises the ancestors and their role in
interceding with God™.

1 was sold because i looks like a proper Zulu hul it is sacred and represents their beliefs in their
ancestors | IFieldnotes, 2004)
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Figure 18: Mishilwane

I'us peak. Mishilwane or Naba Kayathonghva, 15 SoCn as a 5acred mountain more so
than the Kamberg Peak. Whether the real story was lost is'translalion or if it was merely
told as if real by a certain local who seems 1o tell a lot of tales to filmmakers with an
authority rarely guestioned 15 unclear (Anon, Fieldnotes, 2004), Whal became clear 15
that a/f the mountains are seen as sacred™”. Certain mountains are pointed out at
different times due to events or stories that reflect no absolute truth but an explanation of
mvths and oral story telling.  As, Promise, one of the tour puides said as a metaphor
between why stories they tell the tourists are different than from what i1s considered to be
true locally, “you want (0 add flowers and make 1t beautiful™ (2004)

[ he 5an have long been m o history of subservient economie roles, roles that are still
=

played out in current economic relations concerning San artefacts. They may act as the

™ One of the pindes fo Game Pass Shelier, Fronse Mncube, adamantly explained s me thar the
informaiion they g founsis s both mcorrect and cormect in its asseriion that the Kamberg Peak 15 sacred
It is correct in that the Peak i scen as 'God's Mountain, but wrong in thal of singles it out as they are al|
Liod s Mountams and thus all are sacred (Fieldnotes, bMarch, 2004 ) .



creators of these tourist trinkets, but occupy it in a factory sctting of low wages and lack
control over distribution. Distribution is controlled by usually externally owned
businesses that claim to be empowering people, but arc actually employing thern*®®. The
difference is vast, as the empowerment strategies claimed do little to allow these people
to cither control the artistic creation of the goods or the pricing of them. Orders are sent
to the workshop asking for x number of rocks painted with an cland or so many table
clothes depicting a trance dance. Few Abatwa are aware of the end price, and those who
arc ask pointedly; “Why do they sell our art for 40 Rand when we only get 20 Rand?”
(Fieldnotes, 2004). Little knowledge of pricing practices and mrsunderstanding tourist

markcts frustrates people well aware of their bottom-rung status.

The people staging thetr cultures {or the entertainment of tourists or selling tokens of
their culture for a few dollars may be some of the most marginalised people, but they arc
a result of a complex trajectory of history und exploitation. Tourism in and of itsclf 1s not
the cause. but a symptom of incquality. We must also be cautious in assuming that the
performers are the most marginalized. Many cultural performers 1 have et are some of
the most educated and most outgoing members ot poor communities **. They are some
of the few with full-time employment and most cnjoy their role in entertaining tourists as

well as mecting people from around the world.

The problem with reducing the cultural invention of the Bushman to simulacra™’ is the
imperialist arrogance involved in doing s0°™ Al culturc is invented. 1 have no

disagreement with that notion, but the framing of how it is donc is problematic. Rocks
painted with elands for sale at airports and curio shops are simulacra — cheap imitations

devoid of their original meaning. The painters involved merely aim to make a living

) refer here 1o Evervthing Ednnic that has a shop ot beautitul African crafts created by artists across
South Africa mn the Nata) Midlands. My intention is not to denigrate the business as it cmploys many
people and has an cthos of development and poverty alleviation,
N These interviews include staff at Simunye Cultural Village (2002) and Thendele Tour Guides (2004),
= Jam referring to Baudnillard’s (1981h) simulacra wherc it is a copy of a copy which has been so
dissipated in its relation to the original that it can no longer be said 10 e a copy, there fore il is a copy wilh
no origmal.
20N . - N -

Marshall Sahlins wryly notes on the invention ot culture that when “Europeans invent culture. . we call
itthe reformation.. " (1993: 239),
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within a capitalist world system™. Yet, the meanings with which the symbol of the
cland is imbued are not eradicated for those that trace symbolic meaning of rock

pamtings of elands™”. The cland as a symbol of power docs not lose its power as a

symbol merely because it is sold. While an cland tourist trinket contains a radically
different symbolic meaning than the original, it is the purchaser who imbucs his/ber
painting with meaning””'. The progenitor of the symbol still keeps its” meaning
sacred®™. The contradiction is not in the practice but in the portrayal by academics that
reify (colonise) the idea of culture. Commodification of cultural capital may be derided
for inaccuracy and mcorrect information. For example the batticficlds may be derided for
the misrepresentation ot historical events and the maintenance of colonial myths of
British nobility and Bravery (Guy, 1998). Howcver, the cultural commoditisation of
British battlefields in KwaZulu-Natal is not derided as a cheapening of British culture.
San culture 15 derided tor doing so and this 1s due to the lack ot a voice by the San. They
may appear inarticulate about their own culture, not because their culture 1s neeessarily
fragmented. but duc to the position in this world as an underclass. Their voices, despite
the poctics and richness one tinds in the ticld, are discounted as illegitimate.
Developmental discourses in which land claims and socio-cconomic rights of indigenous
peoples are articulated create homogenous populations, which are seen to have necds and

problems, while development has the solution (Ferguson, 1990: Escobar, 1995).

The sale of tourist art js an interesting example of the central role of simulacra in
contemporary cconornic social contexts (Stoller, 2002: 49). The object being sold may
refer the buyer to some primordial time when man was in one-ness with nature as the

image of the ‘Bushman’ used that of the stereotyped role as in the international {ilm The

"T'he Kalahari communities we work with also manufacture trinkets for tourists (Tomaselli, 2005: 46).

? Indeed the importance of what is created has more 10 da with what sclls than any traditional pattern or
mgramed meaning (Tomascelli, 2005: 46). Thus cven if the image/object that is being reproducced s that of
a SALIL(I or traditional image that tact is incidental.

"Linteryiewed an Australian couple and we discussed the arts and crafts for sale as they had purchased a
tew tlems. They did so to remind themselves of their trip to South Africa and to aive as gifts 1o friends: the
notion of African spiritality or prumitiveness or the central importance of the Eland was never mentioned
(!I\IlCl'\’iL‘\V, August, 2004).
~* The sale ofraditional images from the rock art was discussed by the Dumas and white most did not
cave, a few expressed coneern that pot every images should be reproduced. The reprodaction was not seen

w mxmec on the importance of the Rock Articonography, but that some images were depictions of bad
spirits and best left alone (Fieldnotes. 2004).



Gods Must be Crazy (Uys, 1980). 1f the packaging docs not sell the image of a
primordial ‘Bushman’ the sales probably would not occur. ‘Bushman’ identity has been
commoditised, but only reccntly have the San done this to themselves™ 2. It is usually
premised on unequal roles in cconomic relations as well as uncqual control over the
production of their nmages. I'he end product of tourist goods is a simulacrum due to the

removal of the original referent and spiritual significance.

The survival of aboriginal peoples today requires multiple strategics of articulating with
modernity and external influences brought about by various forces and events. They
should be seen as “drawing on the modern mstitutions and resources in a global civil
society to reconstitute themscelves as a “traditional community’. Indecd, it 1s precisely by
invoking this dichotomy that traditionalists arc able to ground an extremely unstable and
hybrid San identity” (Robbins. 1999: 843). Cultural tourism and its critics too often
separate tourism as a separate activity from other geo-historic processes (Crick, 1989).
An overly negative view of tourisim and 1ts activities dismisscs local responses to tourism
and the fact that despite an increase in dance and ritual tor tourism the participants do
realise the difference between ritual and tradition and that which s performed for income.
We should not be so quick to make dupes of the tourists as well, they realise (at lcast
most should) that what they are witnessing 1s in fact a form of entertainment. Moreover,
the entertainment factor of traditions shown to people from abroad docs not automatically
dismiss the ritual act of devoid of substance or “fact’. Thus a Zulu dance done for tourists
often resembles or is identical to a dance performed at a wedding feast or any other
celebration. 1tis also argued that cultural tourism can be scen as a form of internal
colonialism where peoples of the “so-called Fourth World™ (aboriginals) are represented
as tourist attractions (Crick, 1989: 325). In some cases, a Bushmen cultural villages may
be scen as a human 700, as the performers are seen as victims of the saddest kind

(Buntman 1996; White, 1995; Sylvain, 2003).

~ Related studies on poverty and development in Kalahari San communitics such as Dyl (2003) and
Wang (2000)).



This fcar of the inauthentic and of the staging of culture in anthropological condemnation
of tourism activitics that evoke culture and custom stem from the anthropologists” own
romanticism of aboriginal peoples. The role of the San in tourism 1s not what made them
victims. The long history of violation and discrimination placed them at the bottom rung
of Southern African socicty. Tourism may éxaspcrale the fact of their dispossession or 1t
may alleviate it, as the single and only possible source of income in a world where
hunting and gathering has all but vanished as a means of subsistence. 1t may secm crude
or even cruel to celebrate, and I would not hesitate to conclude that tourism 1 their main
option for survival. Hunting and gathering 1s not viable in South Africa and most San do
not even have the knowledge to practice such a way of life and most do not have access
to enough land to do so™ . “Given that social change in the third world is highly
complex, the attribution of adverse changes to tourism rather than to urbamzation,

population growth, the mass media, cte. often appears arbitrary™ (Crick, 1989: 336).

While cultural tourtsm may be cheap and gaudy, cvoking Baudrilhiard™s (1981 b)
simulacrum, it may also be a form of sclf-cmployment and creativity. The creativity of
culture to draw on its own tropes as well as mass-mediated 1mages circulating in socicty
at large plays between the simulacrum and the real, the historic and the post-modern.
Thus the commodification of culturc is an aspect of sclf created development among San
peoples. Thus we see that modern development in its many guises and forms has caused
much of what the critics of tourisin have noted (see Escobar, 1995). Development as a
menacing force of modernity is implicit in tourism as the capitalist economy impinges to
cver greater degrees in far tlung corners ot the world. arcas both beset by tourists for
‘authentic” tribal or ‘wild” experiences and sought by developmentalists bent on bringing
tribal and ‘wild” arcas up to world standards (sec Gardner and Lewis, 1996; Taussig,
1995). This results in a tension between traditionalists and modernists within the

communities themselves.

AR . . . N

James Suzman writes aboul Namibian Bushman who Lve and work on farms and are eenerstions
removed from a hunting-gathering way of life and vet it 1s that image that structures their lives as 7hinos
Srom the Bush (2000),



Commodity Culture and Cultures of Commodities: Ethnicity and Development

The Abatwa discourses about their poverty resonate with traditions they lost along with
their original language. The master trope is about loss and fears about little chance of a
self created and meaningful future. The voud 1s not Baudnlliard's (1994) vawning voud
of apocalyptic future of no meamng, but of a past thal held much meaning. More
importantly, it is about a future re-inscribed with meaning. They refer 10 ideas about jobs
for the future, education for their children and full recognition and voice in the
discussions pertamning to the San of the Drakensberg. In doing so they would claim the
developmental discourse as their own, The past 15 invoked to not only describe what has
been lost; it 1s invoked as a developmental claim to their future. Critics of development
argue that "development” in the dominant form under the guise of modernisation is:;.r-'uy
of reordering lite m terms of integrating people into the capitalist world system (Escobar,
1995; Ferguson, 1990; Gardner and Lewis, 1996). | do not disagree with such entigues,
but South Africans arc well integrated into the Capitalist World System already. In rural
South Atnca people have been a dependent lnbour pool to be drawn upon and released
when no longer necessary for quite some time { Walker, 1952). Subsistence agnculture 1s

a way of mitigating unemployment and in order 1o increase food scounty.

Developmental claims and desires of communinies should not be read as merely desires to
be included. but as local power relations and struggles: as ruw power exercised through
wualth; s an embodiment of gendered aspects of the community; us people's hopes and
dreams for the futere: as challenges to land tenure and ownership: as political struggles
amd all of which are articalated through development plans.  The roll o identity in all
this s to mitigate imbalances and developmental lacks even as it has much more

intingible aspects that relate to wdeology, cosmology and so forth

Developmental tropes are not merely systems of domination disguised by language (sce
Escobar, 1995) even as [ agree that development is a discourse. This discourse is both
Michel Foucault's ( 1972) notion that discourse 15 mexineably hied o power relations and

e the idea of discourse as a conversation, a dialogue between groups as mEamng is
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ncgotiated. Foucault explains discourse as a contextual system of representation that is
developed socially in order to communicate meaningtully about specific topics (1988). It
is a systematic way of representing a topic in a particular way at a given point in history,
which in turn limits other ways in which a topic may be represented, and consequentially
shaping pcreeptions and social practice. Discourse contains a repertoire of "truths"”
produced as regular, systematic, coherent and historically specific set of concepts
(Foucault 1988). The second meaning of discourse as a conversation has been subsumed
under Foucauldian readings of power as central to understanding. The second view,
while potentially anachronistic in light of reverence for Foucault’s theories, points
towards indigenous meanings ot development being taking scriously. This s much like
Sahlins idea of the “indigenisation of modernity’ where modern tropes and practices
become part of indigenous social practice (Sahling, 1993). Local peoples claim to
developmental idcas is not false consciousness as they are duped by the capitalist world
system. They arc already part of that system and are negotiating the best life for

themselves in terms of that system.

Development is a scries of relations imbued with meaning and articulated through social
and cconomic relations. It can be used to explain greater social facts, in the
anthropological sense, of power and change, tradition and modernity and the
accompanying ideologics of those invotved at every step. When people describe what
they conceive as development, they focus in a "particular *band” of analogy. involving
the word's most common referential usages in a tropic clicitation of the human condition™
(Wagncer, 1986: 59). “*Development’ is as much a sct of currently existing institutions
and practices with an international remit and compass as it is sets of concepts containing
powcrful tdeological visions with normative tools of reform on behalf of cconomic
growth and poverty alleviation” (Rew, 1997: 81). Development is therefore rhetoric,
practice and political theory. It is used as a framework for descriptions, often on a global
scale (developed versus undeveloped states), filled with idcas as to the reduction of
human misery and the creation of new opportunities. which are more often than not

cCconomic.
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[n this we see the contemporary position of the San as an oppressed group or as a
subaltern reproduced in the daily lives of the Duma family. In their attempts to reassert
their identity as San they set themselves off as different from the dominant group. The
way in which the difference is ascribed is very often in terms of what 18 missing, such as
language or traditions (Fieldnotes. 2004-2005). ‘Their re-inscription of themselves as
lacking something fundamental plays into the dominant representations of the
Drakensberg San as extinet. What they have that makes them San is something they
cannot have. “It might scem that lived penetrations herotcally dare and challenge the
world. Tn fact their forms and artistry are often the very means through which what they
scem to oppose is reproduced”™ (Willis, 2000: 40). Thus the creativity of themr rituals and
San identity is not premised off of knowledge ot San-ness, but created from a void

prescribed by historical trajectories ot vielence and dispossession.

e positive side of this void is that it 1s their prerogative to fill it in from their terms of
reference. These terms come from their hved expericnces, oral memory. albeit
mmperfectly remembered and transmitted (hrough the gencrations, as well as their own
creativity. The Abatwa claim ditferential identitics despite overwhelming similarities in
habit, belict, custom, language, sympathetic histories. marriage ties and so on. They
discuss what was lost and destroyed by their incorporation into the dominant social group
using the very similarities they share as examples of their dispossession. Richard Duma
uses s use of Zulu as his first Janguage as an example of what is missing and lost, and
he would like to learn a San language from the Kalahar to communicate directly with the

San issucs of shared or un-shared culture (Richard Duma. 2004).

The positive creation of identity in their own terms also allows them to attempt to draw
upon their identity tor developmental purposes or at least as a developmental idea. They
usc their identity in order to tic into cultural tourism and to access jobs in the
Drakensberg Meuntains. An example of this was that some of the Ahatwa were able o

get preferential hiring during the building ot a muscum dedicated to the Drakensbery San
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at Cathedral Peak, a little north of my field site™”. A nearby guest house from the village
of Rosetta™’ used to bring tourists to the Duma’s home so they could see how San
descendents and rural Zulus live. The Dumas discussed with me how they wish to create
a cultural village to show pcople their way of life and especially to gain permanent
employment (Fieldnotes, April 16.2004). This is not to reduce identity politics to the
desire for material gain, whether through access to jobs at the Nature Reserve and Rock
Art Centre or by lodging a land claun and so on; they should be scen as a vivid and
complex response Lo a changing social system. Social systems are always in flux as they

are contested, negotiated and reworked in light of current affairs and events.

Taussig discusscs how pre-capitalist or proto-capitalist socteties often exhibit a deep-
scated contlict between use valuc and exchange value (1980). Among the Zulu and
Abatwa people this conflict occurred long ago and currently the people are fully wage
labourcrs. T'he little subsistence agriculture is performed with derision and often left to
the young boys and women. The men lament the Jack of money to cultivate the plots of
land. Tnquirics into why it is not cultivated by hand were dismissed”””. The nced was
money for the tractor and fuel, despitc many people doing nothing tor the better part of
the year. Trade and barter of labour occurred where young boys would live with
wealthier relatives or relatives who lacked enough male help. The notion of returning to
pre-capitalist modes of peasant production was rcjected as a return to a less meaningful
way of life. There is much peasant production occurring as a necessity, but not as a

lifestyle™™.

“This San Interpretive Centre also consulted with San descendents as to material presented and must be
seen as one of the few examples of public acknowledgement of the continued presence and infTuence of the
San descendents in the Drakensberg.

T Uhis is a small village nearby in the Natal Midlands popular with tourists and is part of the Midlands
M_c:mdcr tourist route (Ficldnotes, 2004).

~Isuggested we do this by hand and I thought it wonld be a good participant observation excreise and as
away of contributing to the tamily | was living with. They refused politely to do so and would only
cultivate the ficld with a tractor. They thus created their own dependency on capital,

“do find considerable nostalgia for the ideal of a Kraal (ull of Neuni cattle in i rural idyil, far from a life
of toil with seant reward. Such o claim must be viewed against the buckdrop of the symbuolic importance of
cattle within Zulu society as well as nostalgic wondering. In Fret one of the most v ivid pottravals of this
idead 1 heard was from a Zulu friend in Ingland who ix currently doing his DPhil at Ox ford Uﬁivcrsily and
is far removed from a rural way of life (per. comm., S, Phakathi, 20006).
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[dentity and ideclogy articulates with a dehumanising system that maintains many rural
pcople in poverty (see Scott, 1985). To argue as such is not to deny human creativity and
agency as they make sensc of the world around them. People are not merely passive
victims of a dehumanising world system. To arguc as such is to make a master fetish out
of a world system and, in effect, deny the roﬁ ‘of humans completely. The end point of
such logic is to freeze all activism and resistance to mhumanc and dchumanising forees
operating within this world. The developmental articulations of the Duma are the
demands of a people 1o create a way of life that 1s ordered by their own tropes and visions
of how the world ought to be. It 1s a response to further alienation despite the recent
changes m the ‘new South Africa’ and its concomitant promises, but more than this it is a

statcment about historical developments at a crucial and sensitive point in their history.
Structural violence

The term ‘structural violence” is used by Paul Fariner to indicate “a broad rubric that
includes a host of offensives against buman dignity: extreme and relative poverty, social
incqualities ranging from racism to gender inequality, and the more spectacular forms of
violence that arc uncontestedly human rights abuses..."(2003: 8). Of the many things
that struck me through my soctal interaction with this community is the absolute poverty
in which rural communities exist with lack of land, jobs, and infrastructure.  The cycle
of poverty 1s maintained through madequate schools, lack of opportunities Jocally, lack of
transport, marginal skills of the general population and general apathy and despair. In
rural South Africa I witnessed an cver-present insidious violence in the form of
depredations by the state in the form of fuck of services, healtheare and access to

resources.

One casc of extreme depredation that 1 witnessed was that of a dying relative of the

. 0T . . . . . . . . . N
Duma family™ " His lifc and situation 1s not unique. This man lived in Empendle, an
Apartheid cra *location”. in a situation of dire poverty. Unlike Thendele, Lmpendle is
much larger in overall size and housing density makes it feel almost urban. 1t is deep in

ERC R . . . . .
I'his short case smidy is based of my Fieldnotes from September 2004,
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the Mountains locked away in a beautiful valley with an entrance to cither end. The plots
of land are small and subsistence agriculture is not possible beyond meagre supplements.
The keeping of cattle and livestock is difficult and the communal fand is overgrazed and

barren. It is about one hout’s drive from Thendele towards the south.

The Duma contacted me whilc 1 was 1n Durban and asked me to drive up to transport
them to the next vitlage for an important event. Upon arrival I was asked if'T could drive
the Dumas to Empendle to pay their respects to a recently deceased cousin’s family.
They had been told sccond hand that their i1l cousin had passed away and that they should
go and visit and help with tuneral arrangements. There was no way to contact his family
directly as they were too poor to have a phone and the place where they live has poor
cellular phone coverage. We drove one hour through the mountains full of apprehension
and sorrow. Upon arrtval we found that thewr cousin was still alive, but gravely ill. The
shock and joy of finding him alive was washed away once the realisation sunk in that he
was dyig. We spent the afternoon visiting with him and lett atter everyone gave their
goodbyes, knowing that they were to be final. The following day he was transported to a
hospital in Pietermaritzburg where he passed away. The doctors explained that his
condition was not nonmally fatal. Thc tirst time he saw a doctor about this illness was the

day he died.

This example reveals a number of the forms of structural violence experienced by many
rural pcople in South Africa. The lack of infrastructure and access to telecommunications
i1s telling. Unable to send and receive important life or death messages may leave people
stranded and alone while sick or dying. [Lack of transport delays treatment or denics it
completely for the extremely poor. Rural communitics lack meaningful health care
services whereby people have to travel at their own expense long distances to aceess
health clinics or hospitals. The ugly reality is that the “dismantling of the apartheid
regime has not brought the dismantling of the structures of oppression and incquality in

South Africa...” (IFarmer, 2003: 45).
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The representation of ethnic groups in South Africa is still a much politicised activity as
people attempt to overcome these structures of mequality. The following chapter
analyses the political representation of the San and the political discourses that structure

the debates about rights for the San that exclude the Abatwa for a variety of reasons.
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Chapter Seven — Ethnic identities and their Public

Representation

The political representation of the San in Southern Africa is largely performed by three
linked organisations, the South African San Institute (SASI), the Working Group on
Indigenous Minorities in Southern Africa (WIMSA) and the South African San Council
(SASC). I also draw on debates concerning the international organisation, Survival
International, not so much tor their overarching impact on government policy, but tor
what they represent in terms of global representation and reception of San™ political
imagery. The United Nations (UN) also makes use of San political imagery, but mainly
in general terms of Indigenous peoples. They set broad definitions within which they set
a mandate for Indigenous peoples and projects, which relate to rules to govern global
standards relating to Indigenous rights. The definition of aboriginal according to the
United Nations Working Group on Indigenous Populations of 1993 is that:
[ndigenous communitics, peoples and nations are those which, having historical
confinuity with pre-invasion and pre-colonial societies that developed on theiy
territorics, consider themscelves distinet from other sectors of society now
prevailing 1n those societics, or part of them. They tform at present non-dominant
scetors of society and are determined to preserve, develop and transmit to future
gencrations thetr ancestral territories, and their ethnic identity, as the basis of their
continued existence as peoples in accordance to their own cultural patterns. social

institutions and legal systems.

In Southern Africa the term indigenous is most often used to refer to the black majority as
opposed to people of European or Asian descent (Crawhall. 1999: 1), As a result there is
a dual meaning where /t/he sccond meaning is generally used “to identify non-dominant
aroups of aboriginal offirior descent with distinet territorial and cultural identities. In
Africa, “most of these groups are pastoralists or hunter-gatherers, such as the Pygmies,
Hadzabe. Maasat and Tuarcg™ (Crawhall. 1999: 1).

~Survival International uses the erm Bushman and rejects the use of the term San (Corry, 2003:1).

191



Despite the legal definitions that arc being sct at an international level, the most
prominent identifying discoursc is that of victim, and this is inexorably linked to their
aboriginal status and non-dominance (as in Survival International).  The San are one of
the most studied and documented people of Atrica and they are more often than not
represented as powerless and in many ways are in a subaltern position (see Gordon, 1992;
Bregin and Kruiper, 2004; Skotnes, 1996). 1 argue here that it is this representation itself
that assists in the maintenance of their position as a subaltern group; they arc continually
depicted as being incapable of maintaining a rich and mcaningtul lite due to their
social/pohtical/economic position and through such representation it becomes a sclf-

fulfilling prophecy.

The representation of aboriginal peoples as different from the dominant groups within
society 1s a common way in which they arc represented. [nadvertently, aborigimal voices
arc used to depict an image of difterence or scparateness and are thus denied legitimacy
by the dominant groups. The representation as victim promotes the idea of the San as an
underclass that only recently has been divorced from a hunting-gathering. This is a
common theme in San cthnographics, movies and in the news media. There are a variety
of reasons tor this occurring, and in many ways it is simply becausce it (s a powerful
discourse for mobilising support at the Global level. Most descriptions of the San and
cspecially the way in which the San are seen to articulate with the global system is as an
underclass. marginalised and excluded from an active role in shaping society. The debate
ts then not t;illt the San arc marginahsed. but as te-what is/ave the solution/s to addressing
this margmalisation. While I do not protess to have a solution, I am certain that an
uvportant issue 1s one of representation as it dictates the type of advocacy proposed and
what are the proposcd outcomes. Exclusivity of rights based on ancestral ethnic claims is
often counterpoised against generat human rights even as‘t}).csc arc not mutually

exclustve claims, or need not be.



Survival International

Survival International (S1) is a European based charity that “campaigns on behalf of

indigenous and Tribal peoples™ (www.survival-international.org). They broadly define

“Tribal Pcoples™ as:
People who have lived in tribal socicties for many generations. They are usually
the original inhabitants of the places they live in, or at lcast they and their
ancestors have lived there for a very Jong time. They provide mainly for
themselves, living off the Jand by hunting, fishing, gatbering or growing
veactables, or keeping animals. They are usually “minorities’; fewer than the
non-tribal peoples hiving in the arca.

This definition could be used to describe many African groups in Southern Africa, but 1t

is clear that the Bantu peoples are seen as non-aboriginal and cven as invaders into

1" by Survival International. What is meant by “Tribal’ is not clear, and

‘Bushman’ lanc
Survival Intemational also distimguishes between aboriginal and Tribal in that
Le

~indigenous peoples™ are all the origimal inhabitants of a country, but “Tribal” arc only

. . .o . . . . . . RN . .
those who hive in distinet tribal societics™ (www.survival-international.org™ ). Survival

[nternational is worth noting in a thesis on representation of aboriginal peoples in Africa
duc to their high profile and vocal support of a group of *Bushmen’ evicted from the
Central Kalabart Game Reserve (CKGR). The director Stephen Corry is also embroiled
in a vitriolic and vocal exchange with James Suzman an anthropologist (see Cory, 2003:1
and the response Suzman, 2003: 4). This debate addresses issues of aboriginal rights in
Southern Afvica that are directly relevant to post-Aparthetd South Africa and aboriginal

peoples within the newly formed democratic nation state.

Survival International’s main cause in Southemn Africa has been the eviction of Bushmen
from the CKGR in Botswana for what they sce as mining rights trumping aboriginal

rights to their land (Corry, 2003). In Botswana the Buswara (Botswana term for San)

2 . S _ . A . .
Online they have fact file on the “Bushmen® that highlights the problems they face and one of them

being that “their homeland was invaded by cattle-herding Bantu teibes [vom around 1500 years ago, ..
RN N . . S . N

Ihis information is found on teir website and is a downloadable poster with information on their
campaiens and goals that can be vsed o advertise on their behalf,
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were removed trom the Central Kalahari Game Reserve™ (cf. Mikalsen 2004). SI
argues that the removal was timed to make way for diamond mining (www survival-

internationl.org). The Botswana government policy towards aboriginal peoples is quite

clear in that they wish to coercively modernise people from remote communitics through
the Remote Area Dweller Programme (RADP). The emphasis is placed on the
geographic distances from existing social services, as well as cconomtc marginahsation,
rather than on cthnicity (Maribe, 2003). The RADP main goal 1s to promote “social,
political, cconomic and cultural development of Remote Arca Dweller Communities, to
enable them to benefit from the cconomic growth of the country™ (Maribe. 2003:4). The
policy requires that a mintmum of 250 people and being a minimum of 15 km away from
existing village or settlement should qualify Tor recognition as a Remote Area Dweller
Scttlement. Pcople residing in scttlements of less than 230 people are persuaded and
encouraged to relocate to or come together with others to form larger settlements where

covernment would be able to provide services (Maribe, 2003: 4).

Problematically, in terms of the government discourse is that S1 uses ethnic boundarics in
absolute terms between the “‘Bushmen® and the ‘Bantu’, whereby the Bantu are seen as

forcign invaders into Bushman land (www.survival-intermational.org). Therefore the

‘Bushmen™ are recognised as marginalized and excluded trom Park Lands (Survival
International, 2003). but the Bakalagadi (a minority Bantu group) are not being
recogniscd as oppressed by international organisations (Maribe. 2004). While Maribe is
justifving the rescttlement of Basarwa®™' people in Botswana on behalf of the state it is
pointed out that the Bakalagadi people and the Basarwa have been living together for a
long time and both arc an impoverished rural underclass (2004: 3). The separation of
poor peoples into neat categories may have the result of limiting potential impact of land
clarms and polttical mobilisation to the benefit of a very small minority and denies

potentially 1500-2000 years of interaction with Bantu groups™

" The campaign appears o have won with the court case being settled in favour of the evicted Bushmen.
The will be allowed to return 1o the CKGR (December, 2006 see hip/fwww.survival -
mernational.org news ).
oy he Sctswana ternn used in Botswana 10 refer 1o the San (Barnard. 1992).

S The archacological record shows Tron-age furnaces starting to appear around 2000 years ago and they
are seen as a marker of Bantu intrusion (Dutton, 1970: Smith, 1992),
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It more inclusive definitions were used to mobilise more people then land claims and
political movements could be more successful ™ without being exclusive. They would
have potential to be more acceptable to the general African population all too sensitive,
and rightly so, to the Apartheid era separation of people based solely on externally
imposed ethnicities and race (Posal, 2000). A position of non-cxclusion from political
organising concerning neighbouring peoples and communtties could strengthen position
and have more salient eains. Michael Burawoy argues for political struggles that include
“local struggles, of disparate kinds, connected across national boundarics 1n a
simultancous War of Position and War of Movement™ (2003: 231). Whilst he 18 arguing
for a socialist struggle on an mternational basis for resisting the dehumanizing torees of
olobal capital, the tenets remagn true. as do the causes. This s even more certain from the
perspective of the creation of the “Bushinen™ as a sub-class duce to the colonial political

cconomy of Imperial Capitahsm (Wilmsen and Denbow. 1993),

While there 1s no disagreement on the fact that the *Bushmen’ werc removed trom the
CKGR, the reasons behind the move are widely debated (Mikalsen 2004). While [ will
not comment on the finer details of this case as it is tar removed from my field site™, the
issucs of aboriginal rights and how aboriginal people are represented is germane (o an
understanding of the discourses the San in gencral are caught within, SASI and WIMSA
tend to be the public political authority authorised to speak for the San of South Africa.
In an apparent conflict over who represents the San, WIMSA released this statement to
the press:

We, the San of Southern Africa welcome international assistance with raising

awareness about human rights abuscs. We appreciate that Survival International

(SI) regards it as their duty to campaign about human rights violations by the

Rotswana government against the San of the Central Kalahari Game Reserve

‘i A similar argument is presented by e Fleur (2004).

7 We visited the CKGR i June 2004 but was unable (o interview any San who had been evieted. but we
did drive through one of the rescttlement camps at Kuandwe where there was massive infrastruciure buils

butnot in useimd people sat idle with no jobs and little livestock. 1 was 1ok by the Kutze Lodge manager

not Lo intenvicw or photograpit any San or the community as the 2os ernment did not allow it (Kalahari
Fieldnotes. 2004),
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(CKGR)... However, we object strongly to the fact that Survival International
seeks to give the impression that they speak on behalt of all “the Kalahari

Bushmen’ when they handpick quotes trom a few San only. (WIMSA, 2005:1).

The distancing of the San organisations from S1's campaign is duc to a variety of factors
beyond the immediatc issue of relocations. The SI campaigns appear to draw on crude
caricaturcs of aboriginal pcoples that must live “tribally” in order for their claim to be
worthy. The use of an ethnic identity to claim special rights in Southern Africa is
problematic. SAS[ has fought, and continues to, for rights for the San peoples, but does
so under cxisting laws and agreements. ‘They recently championed land rights for the
+Khomani San of South Africa under “the legal framework provided by the Constitution
[of South Africa]” (Chennclls, 2002). Sl draws on the International Labour Organtsation
(ILO) Convention 169 (1996) that would recognise land rights based on ethnicity and
ancestral claims. This is scen as inappropriate for Southern Africa due to the memorics
of Apartheid and its policies of racial and cthnie divisions and assigning of traditional
homeclands to pcople based on their ancestry. The Apartheid cra process of naming and
controfling movement had created ncw cthnic identities that persist despite the removal of
the legal category of ‘coloured” with the end of Apartheid, although now subsumed under
the category black (I.e Fleur, 2004). What this will mean for aboriginal rights is unclear

due to political fragmentation of such groups.

The rejection of externally imposed categorics points to the heart of the difficultics
expericnced by aboriginal peoples across Southern Africa. Many peoples have been
stripped of their past and sclf ereated identities through scgregation and foreed
incorporation into broad categories such as “black”, ‘coloured’, Indian and even ‘white’.
Many of the aboriginal peoples also shared the majority fate of genocide suffered by so
many of the Abatwa. The Cape Coloured community traces its gencalogy back to the
Khot pastoralists. other aboriginal peoples, and a mix of colonial peoples (Le Fleur, 2004
Elboure, 2000). As a marginalized scgment of the historic population they were not
allowed to draw on European heritage, and at the same time were denicd their aboriginal

past (Sce e Flear, 2004).
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The Constitution of South Atrica recognises the rights for the expression ot ditference
and has provisions for the legitimisation of Tribat Authority and ‘I'raditional Law within
limits to preclude special rights based on ethnicity (Constitution, 1996: Chapter 12). The
land claims that have becn won i South Africa are basced not on ancestral connection to
the land, but due to laws drafted in to mitigate the violent dispossesston of Apartherd and
colonialism (scc the Restitution of Land Rights Act of 1994). The Abatwa desire land
restitution in the Kamberg Valley, but have made it clear they do not wish to own land
that 15 in the Reserve, but to have unfettered aceess to the land that contains graves and
the painted rock shelters (Fieldnotes, 2003-2005). Their desire for access to land s a
soctal justice clatm based on a recent dispossession (in 1990) and not an ancestral
connection to the land, despite having a clear sociat and spiritual conncection to the
land™™. The issues raised by SI must be taken scriously as violence and dispossession
continues (sce Tomaselli, 200S5: 79-80 on decline of hunting rights clsewhere in
Botswana). SI's continued use of essentialised imagery of “Tribal” peoples and of
cultural survival may resonate with their supporters in Europe, but their invocation of
theories of cultural purity, despite all the protound changes to peoples of the region, may
hinder the multitude of problems facing aboriginal communitics in Southern Africa (sce

Suzman, 2003)

The use of strategic essentialism can be very cftective as the size of SI's membership
shows and the resources they can mobilise through their campaigns. Strategic
cssentialism should be seen as the deployment of images of aboriginals and the use of
notions of purity of these peoples and their culture as a basis for support. The SI website
is [ull of imagery of aboriginals in traditional dress and using traditional means to
survive. They mention “uncontacted tribes” elsewhere in the world and depict the
contemporary San as a hunting and gathering population being denied the right to live as
they choose. The Abatwa as a mixed group can never (it into a model using strategic

essentialism as they do not fit the stereotypes so powerful in the media and the political

RN s . ~ N e N
As shown by their use of the Tand for medicines. the rock features. rock sheliers and water pools of
spiritual imiportance and use. in their mythology and the presence of their ancestors” graves,

107



organising. ‘The following cvent is an example ot the power of these images of

aboriginality that reify one image at the cost of another’s.

Day of Reconciliation: One hundred years late.

In March 2005 there was a ‘day of reconctliation” between the Drakensberg San and the
British at Fort Nottingham. Fort Notungham had been set up to stop livestock theft due
to ‘Bushmen raiders' in 1856 (Fox, 2004; Wright, 1971). The total rccorded amount of
stock taken from the arca was 2,287 cattle and 400 horscs. thus the carly colony sceing a
need for a garrison (Fox, 2004: ). The day of reconciliation was sct up to coincide with
the 150 year celebration of Fort Nottingham and the opening of a museum at the site
(Village Talk, March 9, 2005: 1). In attendance were two San descendents Kerrick
Ntusi™ and Richard Duma. Newusi was the official guest for the cercmony and shook
hands with Brigadier Keenan as a public act of reconciliation at a ceremony and
presentation. [ had brought Richard Duma to witness this event and he was ivited by
organiscrs. His presence was officially acknowledged as representing the Duma clan of

San descendents from the Kamberg Valley.

Prior to the beginning of the ceremony Kerrick Ntusi was hounded for photographs by
members of the public. Many of the public exhibited appalling behaviour over the
appearance ot a “Bushman’ by snapping photographs without permission and gencerally
intruding during his lunch. It was so frantic at one timne that ten pcople at a time were
Jostling for roomn to photograph him. Ntusi fits the stereotype of a ‘Bushman’ due to his
very simall stature and heavily lined face, exeept for his *dark colour’ as people openly
remarked (Fieldnotes, March, 2005). Richard Duma does not fit the stereotype of a
Bushman. e is tall and ot similar appearance to other Africans tfrom the area. He

290

attracted almost no attention™™. The paparazzi behaviour of the public with regard

Ntusi’s turned him into an exhibit. Such attitudes towards San descendents are common

7 Kervick Vst is a San descendent trom the Drakensberg and he claims to have lived in the rock shelier's
until the 1920s. He was able to deseribe the rock paintings and a ritual associated with them. e also
I\nm\\ how 10 mix the paints even though he does not paint (Ficldnotes, March 2003).

" Only onc man 1|wpr(m<_huJ Richard afier the ceremony and politely introduced himse!f and made some
inquirics o the Abatwa’s lives., nobody took his picture (Ficldnotes, March 2003%).
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and their legacy is a long ugly history. San descendents in the Kalabari routinely demand
payment for photographs and Jament the moncy that has been made sclling their image
(Mlauzi, 2002). The depictions of the San as nature’s people has an ugly precursor in the
colonial past; by linking the San to nature as opposcd to culture or civilization, in this
way being denied their very humanity. The colonialists used the lack of a seecmingly
coherent religious system and cosmology as a sign of amimal-like behaviour and
existence, thus denying them a possibility of fand rights (sec Chidester, 1996: 51-59).
Skotnes discusses the imaging of ‘Bushmen’ in South African museums and notes that:
These arc usually devoted to revealing them as timeless, ahistorical hunter-
gatherers, cast all but naked and set in dioramas, which show a pristine landscape
in which no forcign intrusion is cvident. This image 1s further exploited by
advertisers and popular film makers, who perpetuate the image of the Bushmen as
cast out of time. out of politics and out ot history — miscast (1996: 17, bold text in
original).
It 18 a legacy of these attitudes and these representations that fed into the behaviour of the
pcople at the muscum opening. The photographic assault was crude and based on
caricatures of San people that Ntusi can be fit into, while the Dumas cannot be. Pceople
who do not 1t ncat categories arc dismissed as *mixed race’ or are categorised as
difterent racial eroup, such as ‘Black” or otherwise™'. The Abatwa arc assumed to be a
mixed race, and they are by their own categortsation. The result is that they are not
media triendly for use in campaigns on aborigimal rights. Despite all the negative
stercotyping the Abatwa refuse to be miscast and are making a place for themscelves and
their familics. The representation of San people by themselves has gained strength in
South Africa and [ now turn to representations of the San by San organisations of

Southern Africa.

20 . . R . . P R . . . . .
Sce the Navonal Khoisan Consuitative Conference and their identity formation around Khoisan identity
as a break away from the imposed catecory of “Coloured' (L.e Fleur, 2004).
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San Organisations of Southern Africa

SASL WIMSA and SASC also mobilise stercotyped imagery as markers of cullure. They
released a report on the Abatwa.  SASI received information from anthropologists
working in the Drakensherg (Frans Prins mitially followed by myself) about the presence
of the Abatwa, SASI has not subseguently made contact with the Abatwa bevond their
mention in the Annual Report™ ™ (SASL 2002 | guote in full the report on the Southern

San:

The "Secret San” is the title assumed by many of the San groups of KwaZulu-
Matal and the eastern seaboard. These groups have been identified over the past
years and encouraged to confidentially acknowledge their existence to SAS]
They usually provide their names on condition that their "San-ness" 15 Kepl secret

From the communities around them, for fear of retribution and discrimination.

The San were until recently commuonly regarded as being extinet in KwaZulo-
MNatal and the Eastern Seaboard, However recent research brought to hght that
literally hundreds of San, still charactenstically small of limb and light of skin,
lived on the outskirts of Zulu society 10 Natal, often shunned as "Abathwa™ or
"small people”. SASI commenced a programme to assist with the identification of
core groups of San, and designed to inform them that far from being an issue of

shame, a San identity should be regarded with pride in the changing world.

Maost individuals who were contacted, short in stature and unmistakably of San
descent. denied any San origin. After careful explanation that it would not be held
agamst them in any way, they grudgmgly admitted their San-ness and showed an
mterest in learning more about therr culture and origin. Whilst some of the older
individuals stll hold memories of cave dwelling and hunting with bows and
arrows, the San culture in KwaZulu-Natal has been submerged to a point at which

it 15 probably not recoverable. However the "Secret San”™ are am important link

1 is availuble onling 21 Bip:www, Sip.ore 21 saskann rep_ 2002 him
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with the San past, and SAST iniends to incotporate them into our development

plans in the most appropriate way.
Achievements

+  The establishment of a primary database of over 200 San individuals, living in
twelve or morc locations on the eastern Scaboard

+  The formation of a tcam comprising a researcher, a fieldworker and a legal co-
ordinator.

«  The commencement of the process of advising the "Sccret San" of their

cultural rights as members of the broad San community

SASI makes claims on bchalf of the Abatwa people in their Anmial Report (SAS], 2002).
The claim to have been working with the Abatwa is not quite true, but a pragmatic
strategy to portray San pcople as a cohesive group. I know that they have made initial
contact with the San of the Drakensberg, yet neglect the Southern San‘s voices and
especially images in favour ot those morce coherent and recognised groups from the

Kalahari.

How to include the Abatwa in planning and strategics is ditficult as SASI has most of its
resources tied up i the north where the majority of San currently live. SASI had been
aware of the San Foundation ot the Eastern Scaboard and not wishing to duplicate work
never moved into the region. However, the Foundation has disappeared from public after
changing its name to The Ancient Knowledge Initiative (TAKI). The South African San
Council (SASC') has subscquently contacted the Abatwa community and tried to arrange
meetings (Axel Thoma’”, pers. Comm., 2006). The use of the physical description of
Jight of skin and small of limb is a retlection of the image of Kerrick Ntusi who was
revealed to them, while the image of the Abatwa 1 lived with can never fit this

. 204 - . . . . . ..
stereotype™ . The powcr of these caricaturised images pervades regional politics beyond

UM . L . . . N . . . . . .
Axcl Thoma is a niemher of the SASC and is of San descent. 1e works full time lobbying and working
on development and political representation for marginalized San comniunitics,
204 - NN . o 0 ..
Jralr Duma s as tall ws Tamat 67 177, Nonc of the Dumas are “light of skin”.
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the Abatwa’s lack of fit. The images of the San as hunter-gatherers also impacts on the

San of the Kalahari and their political struggles.
Traditionalists Versus Modernists

Writing in 1999 Steven Robins reports that one of the largest challenges to NGOs such as
SASI was balancing between traditionalists and more westernised ‘Bushmen’ (838-842).
He uses the example of Petrus Vaalbooi, a more ‘westernised’ person who is tn conflict
with the more “traditional” Dawid Kruiper (onc of the community Icaders of the
#Khomani San). SASI is seen to valorise both groups by deferring to cultural markers of
clothing or language for Kruiper and supporting Vaalboot duc to his use of articulate
western discourse. The divide becomes a tension between the “modernists’ and the
‘traditionalists’ as they struggle over issues of authenticity and representation i a
postmodern world. Despite the apparent dichotomy between these two groups, none of
these people “fitted the mould of ndigenous people untouched by modernity, neither
were they modern citizens completely moulded by discourses of western democracy and
libcral individualism” (Robbins, 2001: 834). A successful land claim has the potential to
introducce a class division between poor people while doing little to alleviate real poverty

- 208
and suftering

[n the end it scems that the overt cultural markers won out as I met Vaalbooi in 2003 in
the Drakensberg Mountains at the grand opening tor a rock art centre at Didima,
Cathedral Peak. He was dressed in a fur loincloth and was claiming to be the “cultural
lcader of the San”. With some sensc of irony, 1 met the traditionalist. Dawid Kruiper in
the Northern Cape Tater that year. He wore western clothes and asked for money from us
Just to speak to him. Later | viewed San dressing in lion clothes to sell trinkets to tourists
along the roadside (Kalahari Fieldnotes, 2004). The images of traditionalism are being
perpetuated in political discourse by these NGOs that represent the San peoples of

Southern Africa, such as WIMSA and SASI. San representatives show up at openings of

A P . . . | . [T . . .
Vising the #Khomani San i the Northern Cape the real poverty and sutfering is evident despite the
suceesses of the land claim. There is open domestic violence and alcaholism and drue use present,

[y}
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cultural tourism venues in furs and Join-cloths, and in the Northern Cape San people
dress in a similar fashion to scll tourist trinkets on the side ot the road. 1t appcars no
mater how you are asking for moncy based on your ethnicity you must look the part.
This “‘proper’ cultural dress must be used during times of authenticity claims such as for

cultural tourisin and pohtical meetings.

Thesc overt markers of dress and language were used by SASI to claim the entire
collection of rock art in Southern Africa as belonging to the San people and even going
so far as to statc that the procceds should benefit the San of Southern Aftica. They used
the threat of a court interdict to stop the construction of the San Interpreuve Centre at
Didima Camp in the Drakensberg Mountains (SASI, 2002). They demanded to be
involved n the consultation of the building and information represented there and even
claimed at the opening that the San of the Kalahari should benefit. Thus the pan-San
concept of commonality between all ‘Bushmen™ overnides internal differences. In this
casc the idea that appears to be perpetrated is that only the San organisations should
benefit from Rock Art sites. This implies that the Zulu peoples and locals must be
excluded from the benefits as well. The Rock Art sites are considered world heritage and
this notion challenges this claim as well as overriding the Abatwa’s input, which was

used 1n this casc.

Few San people actually have a tradition of rock painting. and this is truc for thosc San
from the Kalahari™"; who arc the most recognised and supported by SASL. Such a claim
undermines local community ties to Nguni peoples and dismisses the interconnections
between people within communities. 1t also denies Nguni people’s claims to rock art as
part of their identity and culture (see Prins, 1994; 1996; 1997). The claims to
cxclusiveness are well understood to be political strategics by the NGOs and their
anthropologists (Robins, 1999: 840). Yect, over the construction of a rock art centre at
Didima in the Drakensberg Mountain SAST reported that the “San were incensed by the

fact that they had not been consulted...™ (SASL, 2002: 35). The #Khomani San most

0

~Inavelared discussion about contemporary Sancart Mathias Guenther (2003) points this out and makes
the important distinction that current Kalahari San art is not related to the rock arl.
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represented by SASI live in the Northern Cape and do not have a tradition of rock
paimingm. Notions ot “their heritage being stolen for commercial use” are insulting to
the Abatwa people whom have never been consulted by SAST and despite claims that “in
recent years [SASI] attempted to identify and work with the ‘Secret San’ of KwaZulu-

Natal.. largcly living in a state of oppression and poverty” (SASI, 2002: 35).

SASI’s indignation at non-consultation on rock art and its use points to centralisation of
power within the organisation and an essentialising trend that dismisses difference — the
very heritage for which they claim to be fighting. The warning 1s echoed elscwhere;
However, in organizing internationally, we must be carcful not to violate our
political and cultural integrity as peoples with distinct belicfs, histories and
cultural practices. 1t we racialise ourselves into onc monolithic Indigenous race,
we diminish understanding of the diversity among us and we present risks. ..to the
specitic knowledge and histories that we carry (Tallbear, 2001: 172).
Internationally, represcentation of aboriginals seems to be heading this way where
difterence 1s obscured and cveryonc is an cqual with an equal claim to some vague notion
of ties to land and hunting ways of life. There have becn calls to determine indigeneity
through genetic testingzox as a way of conferring legitimacy to claims made by people
who lack sufficient historical or legal documentation to prove their ancestry. [n the USA
there arc tribes that require proof of sufticient Indian blood to be deemed a legitimate

member of the tribe (Tallbear, 2001: 165).

207

The Kalahari plains where the ZKhomani live arc over a thousand kilometres from the Drakensberg rock
art shelters. The claim is premised on a pan-San concept of art that links art for tourist or ‘western’
consumption to the religious rock art. This inadvertently supports the notion of all San art as being
prehistoric or primitive even though it is western markets and acsthetic that is dictating what art is being
produced (Guenther, 2003; Ficldnotes, 2004).

¥ The genome project at the Universily of Witwatersrand recently tested the San descendents ol the
Drakensberg for *Bushman®™ markers. The Abatwa men never showed the marker sought after, but the
women did (Prins, per. comm., 2006). The details of where the marker was from and the methods derived
to show its connection to the Southern San was unclear. and 1 doubt the clMcacy and accuracy of a test to
determine closeness of relationship benween people separated by thousands of kilometers and hundreds of
ycars and two thousand years ot contact with another “racial’ aroup.
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This ‘legal” definition is problematic for peoples like the Abatwa. They are struggling

with their identity due to a break in continuity with their past. They were unable to

maintain their lives as hunter-gatherers and as such joined up with the dominant soctety.
Authentic natives represent a world to which we should, apparently, wish to be
returncd, a world in which culture docs not challenge nature. At the same time,
the movement exploits the very general Luropean belief that true citizenship 1s a
matter of ties of blood and soil. In Europe today, this principle is used to justify
anti -immigrant policics. The obverse of this, however, is the painless concession
that faraway natives should be allowed to hunt in their own Bantustans (Kuper,

2003).

I'he warning by Kuper (2003) is not to dismiss rights-based discourses or to not scek
redress for historic wrongs, but an appraisal of the mixing and movement of peoples
across social boundaries and between economies, such reified essences that are used n
certain discowrses dismiss rcal connections between peoples. People of aboriginal
descent do not need to be reminded of the dangers and pitfalls of a majority speaking for
a minority. Global examples abound ot aboriginal rights being dismissed to make way
tor the rights of the non-aboriginal majority (such as curvently in Botswana). The debate
and its terms must be delined not in cternal essences of aboriginality but in terms of the
aboriginals as the most conspicuously margmalized peoples within Southern Africa (sce
Suzman, 2003). The boundarics of who is aboriginal or who 1s not must be redcfined to
include those who arc not hunter-gatherers and have been sedentary for a considerable
amount of time. The discourse of exceptionalism that is embodicd in the political debates
outlined above is reflected in Kalahari dependency relationships whereby the San have
communal land rights granted. “They want to be paid to work on the communal
property, but did little to facilitate income of any kind. Thus dependency relations
become a culture of entitlement — we must be paid because we are ‘special’ — we are the
Bushmen!™ (Tomasclli, 2005: 59). The real Jife despondency of the San is not always
clearly or honestly represented in political organising. They are made to stand in as
models for us all:

Hunters and nomadic herders arc sometimes taken to represent not merely the first
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inhabitants of a country but the original human populations of the world. They are
a world—widc First Nation, and theirs is the natural statc of humanity. Tt that is so,
then perhaps it follows that their rights must take precedence everywhere.
However, while Upper Palcolithic hunters and gathcrers operated in a world of
hunters, every contemporary community of foragers or herders lives in intimate
association with scttled farmers. In certain cases, including the Kalahart Bushmen
and the Congo Pygmies. they interacted with farming neighbours for centuries,
probably for at least a millennium, before the colonial period. Exchanges with
farmers and traders arc crucial for their economy, and their foraging activities are
gcared to this broader economic context. The divide between a foraging and a

farming way of life is not necessarily hard and fast (Kuper, 2003).

A critique of the organisations is not meant to be a moral judgement of thesc
organisations, as they do important and nccessary advocacy. A critique of the discourses
is still nceded as these also tend towards cthnicised discourses surrounding the San as a
primitive people, difterent from everyone else that far too oflten borders on paternalism.
Onc such example | heard was well meaning people saying that alcohol should be banned
from San communities till they learn to drink “properly” (Anon, Kalahari Fieldnotes, June
2004). The San are once again not ‘our’ equals and sct apart as fundamentally different
and incapable. The discourse of the San as being different from those around them is
powerful and persuasive. [ am not tinding fault with political strategies being fomented
that arc identity based, but cautious about which people get excluded. Often essential
claims around aboriginal identity focus in on a narrow band of genealogy and
appearance. To mention an example from my Kalahari research, a six-foot tall
‘Bushman’ is trcated incredulously by some while a ‘Bushman’ who fits the caricature

from the Gods Must be Crazy (1980) 1s assumed to be legitimate.

Even as T critique the claim by SASI and WIMSA to be working with the Abatwa, |
understand that these organisations do not have unlimited resources and time in which to
make salient moves in this dircction. The Abatwa have been ignored, marginalised and

cven hunted ke animals 1n the past, they have survived numerous assaults and forces of
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assimilation and vet persist in their claims. This would appear to bode well for their
futurc as it shows an active, imaginative people engaging with the dominant and
reclaiming the right to represent themselves. Yet. the SASC that has been in touch with
them to date (Thoma, per. Comm. November, 2006) has been frustrated in their attempts
to organisc meerings with the Duma clan. The Duma clan was invited to attend the
SASC’s general assembly in August but were unable to attend and cannot agrec upon a
date for the SASC council to mect them. The mistrust of external organisations and the

lack of support over the years has frozen thent into inactivity,

The pohtical organising surrounding the San reflects much of the academic theorising
about the San whereby the San are assumed to be a homogenous group that represents
one way of lifc and one typc of people — an archetypal aboriginal. The diversity and
complexity, the contradictions even, found on the ground amongst our informants
defying monolithic representations are played out in the ambiguities of the Abatwa
demanding to be recognised and then faltering when they are contacted by San

Organisations.
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Conclusions

In the fictd of cultural studics a thesis based on anthropological methods and theory is a
strangc fit as the context overrides the text (see Tomaselli, 2005: Tomasclit, Dyll and
Francis, Forthcoming). The purposc ot such a study is to contextualise the theory and
ideas about ‘Bushmen’ that circulate throughout society and even globally agaimst a
community of aboriginal pecople. These people are scen as a ‘limiting case” of ethnic
identity as interlocutors sce that their ¢Jaim 1s based solely on their own discourse. |
argue that the biggest constraint against their claim 1s no the paucity of information or
Limits of their own discourse, but the very discourse of “‘Bushman’ and its associated
imagcry s the Jimiting factor in their recognition. Personally, 1 had movced to South
Atnica tour years before the writing of this thesis with all sorts of ideas about Africa and
Africans that were largely bascd on mass-mediated images despite my undergraduate
courses of study. The issues and debates around representation always seemed sharpest
in border communities. ‘Border communitics” is used to reter to all the various peoples
that live on all of the boundaries within society, including, but not limited to national,
cultural arca, social, class. race, gender and so on. [ have always been tascinated by these
various border communitics and those that are not part of the dominant sector of socicty.
After years of rescarch [ realise that these minoritics say as mucl about those around
them as they do about themselves. Subordinate or marginalised peoples do play a role in
shaping our socicties and, despite the most aggressive and violent pasts, far too often

associated with marginalised peoples, they definitely have a lot to say about themsclves.

I have written myself into this thesis, this history, as a way to allow the reader a sensc of
the journey and methodological process [ am attempting. | draw heavily on

anthropological methodology for cultural studies partially due to a love of the messincss
and chaos of interpreting daily life. This is one of the best ways to get to know a people.
I enjoy the contradictory ways in which people define themselves and how they actually

live. T'broke taboos, norms and customs al times yet was always welcomed, warmly and



affectionately. This thesis is a tribute to my hosts and to their dogged determination over
the ycars, centuries cven, not to be wiped away without a trace. It 1s an unabashedly
interpretive process and here 1 repeat the role of the anthropologist as author. 1 tell a tale
here, not a tall talc or a lie with the hopces of benefiting a tamily | love and who live in
decp poverty. What [ attempt to do 1s to give credence to small voices, some echoes
through history, and attempt to curtail some loud brash powerful ones. These are voices
that deny the Abatwa’s very cxistence and deny them access to their heritage and to the
material benefits deriving from it. There are also some loud voices involved in protecting
the San people, some of these also draw upon crude racial caricatures in their attempts to
help them. The Abatwa, and indecd many of the San people | have met in the Kalahari,
cannot fit these stercotypes and images. Separating aboriginal peoples out as exceptional
or different from those communitics of which they are part creates tensions and divisions

that the rural poor do not nced on top of their often daily struggle to survive.

Isaac Schapera pointed out as early as 1939 that there 1s no such a thing as a ‘typical
Bushman’ (69-72). Yet this idca haunts the ficld and the ideas that circulate through
society from the local to the global. Pcople expect the Abatwa to took, not like the
Kalahari “‘Bushmen’, but crude caricatures of the Kalahari Bushmen. | say this as cven
the Kalabari Bushmen does not fit one mould. In fact, this is cven used to deny the
ZKhomani San’s claims to being Bushmen, they arc seen to be of mized race as if this
must disqualify pcople trom an cthnic or cultural claim. As Kent notes, “some
anthropologists still write as if culture is genetic” (2002: 25). 1 some anthropologists
still write in this limiting way then the general public is not cxposced to alternative
discourses that arc more inclusive and honest about the diversity within populations.
The image and the idea of what it means to be aboriginal in contemporary South Africa
can draw on the Abatwa as a realistic idea of what it is to be aboriginal in Southern
Africa. The non-conformity of their appearance or lifestyles to the dominant tropcs and

discourscs of the San is a counterpoint to the racist stereotypes and typc-casting.

To this end [ write about the Abatwa as a not entirely separate racial/cthnic group from

the Zulu Nation. They are an aboriginal part of the Zulu Nation. The same claim should
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be made for the various groups of Kalahari *Bushmen’ as they too are part of the Bantu
socicty and have been so for millenmia. 1 am sympathetic to the revisionists who wish o
understand the San as an underclass systematically relegated to the desert, but | do not
wish 10 *join sides” as the story is very complex involving multiple peoples, events and
histories that cannot be placed into an either-or. [ also have issue with the other camp
that posits a long duration of direct continuity with the past. This story too is only partial

as & wider focus on these peoples reveals as many ruptures as continuities.

The very language used to describe the *Bushmen’ or the “San” 15 part of the reifying
dhscourse that limits claims and creates non-permeable boundaries between peoples. The
use of the terms “Bushmen’ or ‘San” as coterminous with forager or hunter- rer
makes an assumption that the foraging lifestyle is the central organising aspect of thewr
existence. Any deviation from this lifestyle 1s viewed as a temporal anomaly or actd fo’
victimisation. New terminology and descriptions could go part of the way, but
essentially what is required 15 a new way of conceptualising the “Bushmen” in terms of
sociv-ceonumic struggles, The concept of “aborigmal” as a working term has been very
successiul in global struggles whereby indigenous groups claim special rights and
privileges based on onginal occupation of the lind. | am not arguing agamst policies that
directly benefit aboriginal peoples, but despite successes in terms of land rghts,
development and monecy thrown at the issues concerming aborigmal peoples worldwade,
they are still some of the most despondent, shattered groups

The marking off of the abonginal as exceptional was expected 1o have been a mujor
success. The success of claims w aborigmal status has been secn in terms of matenial
gains, such as land or monctary compensation,  The more salient issue of their continued
trcutment 2s an underclass has not been properly addressed. In areas the marking as
umque is also to mark them as despondent or as victim as the salient organising feature,
Linking issucs of aboniginality o issues of poverty and development is o start, but the
more mtangible 1ssuc of a broken people living on the margins of greater society ine kept
at bay. Such margmahsed and desperate people begs the question, “How does one repair

a shattered soul of a people™ By this | mean how is it they as o people ean recover and
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live as full members of this socicty on their own terms. Thus the “soul” of a people is
only recoverable by themselves, and assistance is not to decide on the content of their

lives through type-casting that only allows specific groups to be recognised.

The goals of the disparate peoples we refer to as San are to be part of society. This |
believe to be true even for the traditionalists we find struggling for their land and
language rights. This is not to give weight to the idca that these ‘past’ cultures’ merely
disappear in light of the dominant forces ot globalization, but that globalization is a much
more nuanced force and has room for multiple ways of living. Globalization 1s often
derided, yet having been to one of the Workd Social Forums™ and have now lived on
four continents, there are wonderful aspects of inclusiveness and sharing, it 1s not a one-
way flow of power and domination. There circulates a powerful discoursc that San
people must be hunter-gatherers or recently were hunter-gathers to have a recognisable
claum to aboriginal identity. This ideca frustrates peoples that cannot fit this pattern and is
also based on racist imagery and the assignation of specific physical characteristics, such
as skin colour, height, cye shape and so forth. Regardless of social change and changing
economics San people have coherent and engaging cultures. This is true whether or not
they hunt or gather, or farm, or await government handouts. A gencral discussion of

cultural or social behaviour cannot fix 1t in an unchanging pattern.

[dentity, culture - those signs that exist to allow us to make sense o 1 ihe world - is
used to navigate through the unhinged signs of the times of contact and change. The
pinning of a set of semiotic signifiers - the cultural - to the livelihood strategy as the sole
significant feature of their identity is rather oddly applied to those disparate people
labelled as hunter-gatherer. No one continues to pin the identity of agro-pastoralist on
the Zulu anymore. Whether or not they practice agriculture or pastoralism is irrelevant,
they are Zulu based on a whole series of signs, symbols and practices not assigned by
anthropologists and archacologists. Tdentity and the semiotic is contested and challenged,
that is why anthropology cannot fix the cthnographic present and does not usually

attempt to do so anymore, except as a rhetorical writing style. Studying the question of
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cthnicity does not scem as politically charged today as it was prior to the demise of
Apartheid, as state enforced ethnic boundaries are no longer maintained as legal cntitics,
cven as their legacy undoubtedly still exists.  Attitudes from those politically fraught
times still affect us. Ethnic consciousness does change in light of dominant political
forces and changing economic times; it also changes despite of, in so much as ways of
mitigating against dispossession (thus political), but also as a way ot making sense of the
world and of their own history (thus semiotic). Changing cthnic consciousness can be

atfirmative and positive.

Furthermore, the understanding of culture must also understand the difference between an
ideal and actual lives — what peoplce say they do and what thcy do. Again, this 1s not to
make liars of our hosts, but to recognise that often how we live is governed by material
limitations and external [actors that also shape our lives. Culture is a web of
understanding the world, shared and negotiated signs and symbols that are perhaps more
significant during times of upheaval and change. The detailed oral histories of the Duma

family counter any notion that their claims are false or manufactured in recent times.

The recent claims of the Abatwa are partially a result of an open political system where
they have a right to be vocal and ethnicity is no longer assigned by the state: it 1s also a
way of organising their past in light of their own family histories. [ wish to sec a
rewriting of history of the people of KwaZulu-Natal and a more nuanced understanding
of the compilation of the multitaceted compilation of the Zulu Nation. The Abatwa are
dismissed as an extant group and written out of history by the process so aptly named by
Frans Prins as the archacological colonisation of the Southern San (2000). The Abatwa
continuc to be written out of history and in contemporary media coverage as well. They
do not and cannot tit the idealised type of hunter-gatherer, as short, light skinned, fine
limbed, and so forth. The history [ wrote into this thesis I expect can be challenged due
to the piccemeal sources and conjecture T read in the archives. | have drawn on scraps
and picees of a biased racist history that long ago began crasing the Southern San from
the books while the settlers were exterminating them on the ground (Wright, 1971). 1

cannot stress enough the violence that occurred against the aboriginal population of the
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Drakensberg or the ongoing structural violence that continues. If they are expected to
remember the full details of their ancestry then one must demand that of any ethnic
group. In my own case, few “white” men from Canada remember or know of their settler
roots; even fewer could live them out or replay their ancestors’ past lives of struggle,
hardship and exploitation of the land and people in Canada - yet no one doubts their/my
authenticity of a connection to this past. The aboriginal people are held to a higher
standard of truth than others bascd on a stereotyped view of them and a racialised set of
physical characteristics. People expect/demand that they exhibit the physical racial signs
of their ancestors (despite racial characterization being undesirable to voice publicly) and

especially to have specialized knowlcdge of their ancestors.

The recent historical violence shows the extreme pressures the Abatwa experienced that
led them to assimilate and disappear into the dominant cthnic groups. The scant history
available does lend an understanding about the Abatwa people. They do appear in the
record and there can be no doubt they have had long contact with the Bantu peoplcs.
They played a substantial role in shaping and creating the current Nguni population. The
San language impacted on the Bantu and the addition ot the three clicks mark the schism
from Bantu to the Nguni language. | am now convinced that to speak to a Zulu is to
speak in part to a ‘Bushman’. This does not dilute the claim of the Abatwa, but it is
recognition of their role in shaping the people and society of KwaZulu-Natal. 1 wish to

changc the pereeption of the ‘Bushmen” as being outside of history or socicety.

The perception of the San as being outside of history (Wolf, 1982) is falsc and their role
in shapmg South Africa is unrccognised by most. History loves to focus on the big men,
Shaka, Napoleon, Alexander, and the everyday person is missing.  The history of the
world seems to imply that the aboriginals of the Drakensberg were doomed from the
outset. The lands they lived on arc pertect for farming with deep rich soils, plentiful
water and a comparatively benign climate. Had the inountains been hostile spaces with
hittle obvious use and no chance for agriculture or pasturage for domestic animals then

the Abatwa would probably still live as a fully recognised and viable cultural/ethnic
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group. Aboriginal peoples the world over havc been able to exist in the harshest climates

of Artic ice, scorching desert or deepest rain forest by physically distancing thcmselves.

These far flung areas are now threatened as diamonds are found in the Kalahari, oil is
discovered in the north, tourism encroaches in invasive and exclusionary fashion, and
hardwood lumber is sought from remote islands and jungles (see Cultural Survival;
Survival International). The notion that hunter-gatherers lose their language upon contact
with agriculturalists and more dominant groups seems to bear out in many places of the
world (Brody, 2000). One looks to the Kalahart and finds Nama and Afrikaans speakers
instead of #ZKhomani or other San languages. In the Drakensberg the language too is lost,
yet the three clicks in the Nguni language points to something ¢lse. The San of the
Drakensberg, and indeed of all modern KwaZulu-Natal, were not so insignificant. They
were not simply overrun and erased from history by a dominant people. When the first
Bantu speakers came from the North with their livestock and iron furnaces they were not
necessarily the strongest, the archacological record shows few traces of Bantu people
starting about 2000 years ago. The San had been living m Southern Africa tor at least
25,000 years, and in all likclihood far before that giving continuity to occupation of the

land upwards of 100,000 years (sec Barnard, 1992; Smith, 1992).

In challenging the notion that the San are an entirely autonomous hunter-gathering group
from this region we then must challenge the rock art interpretations (cf. e.g., Jeuren 1995;
Solomon 1995). The dominant interpretations of the rock art as shamanistic must be
questioned as the history and archacology shows a different story. People were mixing
and there can be little doubt that the interactions between peoples would have changed
their cosmology and belicfs. It is a large assumption being made that the art is cssentially
‘Bushman’ rock art. No contemporary San people have a tradition of rock painting and
those alive today who remember the paintings are of ‘mixed’ ancestry. This in no way 1s
to denigrate anything they have to say about the rock paintings or as a slur on their
heritage. It points to the complexity of the people and his ancestry and should tell us that
we cannot only look to the Kalahart for our idcas of what it is tog be a Bushman from the

Drakensberg. Nobody from the Drakensberg Mountains should be expected to look, act
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or believe as the Kalahart San do, and the Kalahari San cannot be the sole source of
information used to interpret the rock paintings. Lthnographic information about the
local peoples will reveal much relevant data as they too have inscribed the landscape and
the rock paintings with their own meanings that arc not nccessarily external to those that

executed the paintings in the tirst place.

The eland ceremony [ linked to a memorial ceremony refereed to as the crossing, and the
idea of a crossing 1s an apt metaphor for this thesis. The idea of *a crossing’ echoes my
fieldwork, as I cross ractal, lguistic and social barriers, as [ rewrite the past in light of
the present. | truly consider the notion of a crossing the heart of my thesis: it also
cncapsulates best the struggle of the Abatwa, as they cross between Zulu and San, past
and present and appropuately the song itself is a dirge for a friend of Johnny Clegg,
Dudu, who was murdered during Apartheid for pohitical activities (Clegg, 2003). Just as
the Eland ceremony was a dirge for their lost ancestors and recognition ot their new role
1 shaping cvents and ideas of today, the song echoces the role of those lost in death and
how they still affect our lives.  The 1dea of being “in someone else’s dream, awake...” as
the song laments (Clegg, 1993) relates to the Abatwa as they arc caught in other peoples’
idecas of what 1t means to be aboriginal in Africa. 1t is through the intervention/idea of
their ancestors that they express themsclves as Abatwa. As a result of their struggle they
create a ceremony and draw upon images from the past and from those that surround
them: they make it up as they go, they use Zulu practices and Busman images in their

own unique way.

Richard Duma is the Abatwa from whom [ reccived much of my intormation. Ie told
me that the wholc fight for recognition began with a dream. His dream was about the
ancestors who came down from the rock shelter and they came to him and told him to
talk about their Abatwa past. These dreams never relented and he finally went to the
elders and they discussed what he had been told to do. They decided that with the
changing political and social times they need no longer fear isolating themselves by their
claim and it would not create a rift within the community. The ancestors that had visited

Richard could not be put off anymore. The Dumas slowly became more vocal about their
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past ancestry and the community and beyond is slowly coming around to the idea. Many
of the Dumas” close friends and people that lived alongside them for generations alrcady
knew they were Abatwa and support their claims. Nobody is entirely sure what it means
to be Abatwa. and this is still being decided. [ hope to be able to watch this develop over

the years into a more coherent idea.

The ceremony they refer to as the Eland Ceremony meant many things. 1t was about
public recognition of their ancestry, it was a claim to the rock art sitc as their heritage, it
was a reflection of their spirituality, and it embodied idcals for the future. Just as Faku
told me;
There are many things we want to build. We don’t have money, we are struggling
financially. the reason why we have gone to the cave, our torefathers were hving
with mcat and wild fruit, they were not strugghng, now that they were chased
away hy the white colonial settlers. The only way to survive s to get a job, we
don’t have jobs that 1s why we have gone there to talk to our forcfathers to give us
jobs... Our forctathers arc guides, they guide us, even here. | strongly believe

they arc around here. The look at everything we do. (Interview, June 2003 )

The Abatwa’s creation of a ceremony and the way in which they do not tit stercotyped
images Ieads many people to doubt the *authenticity ™ of their clatm. The San people are
held to a different standard of truth than any dominant group ot people and people
belicve that they made the claim in order to bencefit selfishly and to pain prestige.
Listening to the racist remarks and watching the maltreatment of the San pcople
clsewhere makes me wonder what prestige these people were referring to, and it is with
angcer that 1 write with the hopes of crasing the notion ot authenticity. Culturc offers
creative ways of understanding the world,; cultures arc symbolic systems that include
language, images, sounds and tools. They arc physical and idcal. The ‘authentic’ is a
way of freczing idcas and halting creativity engaged in by the dominant who feel they
have much to lose by change. The Duma family has no desire to exclude anyone from
any material gains made locally that may arise from the cultural heritage of their

ancestors and they seek something perhaps immaterial, just as Faku said:
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No it is not truc that we want to exclude them [Zulus|. What we are trying to do,
we want to go back to our culturcs, we have left our cultures many years ago. So
we are trying to go back and to do what our forcfathers have done before. What
we arce trying to find what the Bushmen did. We have some indigenous
knowledge, you know the Bushmen were not educated. When he dies, he dies
with his knowledge. There are some older persons who have some recall of that
knowledge of how the Bushimen do this and this and we also learn from the books
(Interview, func 2003).
The Eland Ceremony was a creation of a tradition that drew on some real traditional
practices. This is then rearticulated through a new synthesis of old and new - traditional
and yet tabricated for the occaston. Culture 1s used to understand change and how
meaning 1s transtormed. Culture is not merely the traditions or observable behaviour, but
how meaning 1s noposed on reality and how people make sense of their lives. Thus the
ceremony is a synthesis of past and present and at the same time neither: it combines an

imagined past with an idcalised image of themselves.

The mmplications of my research are twofold. Firstly we must include our ‘muxced race’
pcople 1n our discussion about aboriginality, whether we are discussing land claims or
development projects or anything that impacts upon their lives. Secondly we must study
shared stories, histories and beliefs of the people around the aboriginal peoples in order to
understand the aboriginal peoples and their lives. So we imust include in our study of
aboriginal peoples those that live around or with them, not as points of contrast (look at

what is different), but look at the shared lives as well.

The implications are that political or developmental interventions must not be so narrow
to construct barriers between people. The absolutes about who belongs and who does not
must ulimately fade away as racist/nationalistic jargon, which despite attempts to the
contrary ends up loaded with pejorative and derogatory statements that do as much harm
as good. We must not ever scarch for purity or allow it to be a condition of inclusion.

Sclf ascribed categories and belonging 1o a aroup is not to be conferred externally and the



Abatwa must be allowed to claim attachment to sights of symbolic importance, and to the

signs of aborigmality.

The sccond implication for the Kalahar debate 1s that the two poles of the debatc are
spurious. The notion that the San are either survivors with continuity from the past or
that they are a marginalised underclass relegated to the desert must be discarded. The
Abatwa have a continuity from their hunting gathering past even if it is not immedtately
obvious (stercotyped), they also have rupturces from their past as they became enveloped

as part of the dominant systein (Bantu, colonial. and global).

There may appear to be a contradiction in my thesis whereby I argue for the recognition
of the Abatwa as an ethnic group that still exists and at the same time deride political
organising that excludes other groups. | am adamant that the organising of political,
socio-cconomic rights tor minonty groups is important and must continue. What cannot
be allowed to continue 1s the continuation of crude, racist caricatures of aboriginality that

frecze time and say much more about Western guilt than they do about aboriginal lives.

Redefining ‘primitive” or aboriginal as positive does not change the fact that the
‘Bushmen™ are mistreated, abused and marginalised. Call for acceptance of their non-
hunter-gatherer way of life as also positive, normal and not a detractor trom the cthnic
affiliation they claim. To do otherwise is to forever condemn them as lacking, having
lost something, an incomplete people cternally relegated to the margins of socicty. Their
successes and achievements can be celebrated and we should acknowledge their tenacity
throughout history ot survival and of adaptation to radically changing social and political
times. They must be recognised as a people in their own right without having to rcsort to
mass-mediated images and stercotypes that are absurd, but untortunately have been made

necessary.

Throughout this thesis 1 examine the notion of ethnic identity and clauns and practices
used to maintain this ethnic claim. Ethnicity is often conflated with race. In South Africa

race 1s fairly non-flexible and says little about the people despite such common use. The



wonderful variety of languages, practices and customs belies such similarity. Ethnicity is
much more fluid — more so than it first appears — it is more about mutual social tics and
obligations than about physical appcarance. This flexibility of cthnic claims must be

forwardced into San politics.

The most promising way would be to offer support and fight for access to scared sites
while not denying other pcoples use of such sites that they also see as sacred. The
beneficiaries of rock art should not be the Kalahart San, but the peoples who live at the
basc of the mountains and have special ties to places and spaces they have imbucd with
meanings over multiple generations. To argue otherwise is to deny the history and
archacology of the Drakensberg and to take pan-San identity too far and beyond
mtelligibility. The real challenge comes next in trying to make connections and links
without marginalising Southern San descendents from the communities of which they are
a part. The need for land claim strategies and political organising to have cohcrence
seems politically savvy. Yet, “agencies have invested in images of the San as pristine
hunter-gatherers while at the same time promoting the “civilising mission’ of western

liberal civil socicty”(Robbins, 1999: 845).

I'have argued for an accurate representation of what it means to be aboriginal in South
Africa. We must attend to the histories expressing conncctions and shared lives of those
not considered aboriginal in South Africa to arrive at representations that influence the
public imagcs that impact on their lives through the media and their politics. The San
remain captive to a theoretical framework ot ditference and exclusion that assists in the
marginalisation as they are refused full status as active members of society. We must re-
cvaluate for political and academic rcasons how we represent the San. The Abatwa arc
but onc example of the marginalised San, who arc even further sidelined as they cannot
fit the mould of a racist, stereotyped hunter-gatherer forever relegated to the deserts of
socicty and the academy. 1 leave Richard Duma the last word with the reason they make
this claim, and of coursc this was first said in Zulu; “We do it for ourselves and for the

futurc of the Abatwa pcople” (2005).
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Figure 19: Richard and Faku Duma in one of the rock shelters of their ancestors,

Sala kalle “hafwethn, nghvabonga, ngivabonga impela
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