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			Series Foreword

			Stretching back to the oral traditions of thousands of years ago, tales of heroes and disaster, creation and conquest have been told by many different civilizations in many different ways. Their impact sits deep within our culture even though the detail in the tales themselves are a loose mix of historical record, transformed narrative and the distortions of hundreds of storytellers. 

			Today the language of mythology lives with us: our mood is jovial, our countenance is saturnine, we are narcissistic and our modern life is hermetically sealed from others. The nuances of myths and legends form part of our daily routines and help us navigate the world around us, with its half truths and biased reported facts.

			The nature of a myth is that its story is already known by most of those who hear it, or read it. Every generation brings a new emphasis, but the fundamentals remain the same: a desire to understand and describe the events and relationships of the world. Many of the great stories are archetypes that help us find our own place, equipping us with tools for self-understanding, both individually and as part of a broader culture.

			For Western societies it is Greek mythology that speaks to us most clearly. It greatly influenced the mythological heritage of the ancient Roman civilization and is the lens through which we still see the Celts, the Norse and many of the other great peoples and religions. The Greeks themselves learned much from their neighbours, the Egyptians, an older culture that became weak with age and incestuous leadership.

			It is important to understand that what we perceive now as mythology had its own origins in perceptions of the divine and the rituals of the sacred. The earliest civilizations, in the crucible of the Middle East, in the Sumer of the third millennium bc, are the source to which many of the mythic archetypes can be traced. As humankind collected together in cities for the first time, developed writing and industrial scale agriculture, started to irrigate the rivers and attempted to control rather than be at the mercy of its environment, humanity began to write down its tentative explanations of natural events, of floods and plagues, of disease. 

			Early stories tell of Gods (or god-like animals in the case of tribal societies such as African, Native American or Aboriginal cultures) who are crafty and use their wits to survive, and it is reasonable to suggest that these were the first rulers of the gathering peoples of the earth, later elevated to god-like status with the distance of time. Such tales became more political as cities vied with each other for supremacy, creating new Gods, new hierarchies for their pantheons. The older Gods took on primordial roles and became the preserve of creation and destruction, leaving the new gods to deal with more current, everyday affairs. Empires rose and fell, with Babylon assuming the mantle from Sumeria in the 1800s bc, then in turn to be swept away by the Assyrians of the 1200s bc; then the Assyrians and the Egyptians were subjugated by the Greeks, the Greeks by the Romans and so on, leading to the spread and assimilation of common themes, ideas and stories throughout the world. 

			The survival of history is dependent on the telling of good tales, but each one must have the ‘feeling’ of truth, otherwise it will be ignored. Around the firesides, or embedded in a book or a computer, the myths and legends of the past are still the living materials of retold myth, not restricted to an exploration of origins. Now we have devices and global communications that give us unparalleled access to a diversity of traditions. We can find out about Native American, Indian, Chinese and tribal African mythology in a way that was denied to our ancestors, we can find connections, match the archaeology, religion and the mythologies of the world to build a comprehensive image of the human experience that is endlessly fascinating. 

			The stories in this book provide an introduction to the themes and concerns of the myths and legends of their respective cultures, with a short introduction to provide a linguistic, geographic and political context. This is where the myths have arrived today, but undoubtedly over the next millennia, they will transform again whilst retaining their essential truths and signs.

			Jake Jackson

			General Editor

		

	
		
			Introduction to Southern African Folktales

			Africa and the Art of Storytelling

			‘We all tell stories about our lives, both to ourselves and to others; and it is through such stories that we make sense of ourselves, of the world, and of our relationship to others. Stories, or narratives, are a means by which people make sense of, understand, and live their lives.’

			Stephanie Lawler in Mothering the Self: 

			Mothers, Daughters, Subjects (2000)

			One of the most popular traditions in Africa is storytelling. From the earliest times to the present, every society, culture and people have told stories that have passed from one generation to the next. These stories have maintained their presence for centuries, because they are amusing, interesting and instructive. In other words, stories let us express and shape ourselves, interpret the world and seek to influence others. 

			Irrespective of the modern phenomena of television and home videos, telling stories orally continues to be the main means of entertainment around the world. The most popular belief among Africans is that these stories, beyond their entertainment value, are also didactic instruments. Thus, storytelling in traditional Africa, as elsewhere, is an important event since it provides an occasion for storytellers to transmit a people’s norms, values, ideas and thoughts through the narration of folktales, myths and legends. Although this age-long tradition has been neglected in recent years because of modernization and the advent technological developments, there is a need to restore interest in oral storytelling in our homes and schools, especially in primary and secondary schools, during the formative period of our children’s lives. This would help to shape our children’s values, condition their moral responsibilities and help them govern their emotions and appetites, as well as stimulate their creativity. 

			In Africa, traditional values form part of the intangible aspects of our cultures. However, these cultural values are under threat of erosion, especially among the youth, because of the forces of globalization and other forms of modern commercial entertainment that have already reached remote areas of the continent. Our folktales could be used as a tool to challenge these forces, because they hold much potential for inculcating traditional values in our children. As emphasized in the Convention for the Safeguarding of Intangible Cultural Heritage of UNESCO (2003), stories play an invaluable role, along with other cultural traditions, in bringing people together and ‘ensuring exchange and understanding among them’. As globalization and social transformation demand renewed dialogue among communities, educators and artists are increasingly motivated to protect and promote oral traditions and related forms of cultural heritage. As a result, the art of storytelling enables us to integrate our consciousness, educate our minds, purify our souls and refine our sensibilities. The story speaks directly to the human heart, soul and mind, and engages our sympathy in a manner that straightforward ideas and logical arguments do not.

			Introducing Southern Africa

			Southern Africa is the southernmost region of Africa, south of the Democratic Republic of the Congo and Tanzania. The United Nations’ scheme of geographic regions identifies the following five countries as making up southern Africa: Botswana, Namibia, Lesotho, Eswatini (Swaziland) and South Africa. However, many scholars argue that the U.N. definition of southern Africa is too limiting and does not properly express geographic and cultural ties in the region. These individuals support a broader definition of southern Africa that includes other countries in addition to those found in the U.N. definition. These countries are Angola (also included in central Africa), Mozambique and Madagascar (also included in eastern Africa), Malawi, Zambia and Zimbabwe (sometimes included in southern Africa and formerly of the Central African Federation), Comoros, Mauritius, Seychelles, Mayotte and Reunion (small island territories in the Indian Ocean, east of the African mainland). 

			In this book, the following countries will be considered as being part of southern Africa: Angola, Botswana, Eswatini, Lesotho, Malawi, Mozambique, Namibia, South Africa, Zambia and Zimbabwe. This is because these different countries in the region have similar cultures and traditions. The majority of the population groups of southern Africa are those that classify themselves as Black or indigenous people, but this grouping is not culturally or linguistically homogenous. The major ethnic groups are the Zulus, Xhosas, Bapedis (northern Sotho), Batswana, South Ndebele, Basotho (south Sotho), Venda, Tsonga and Swazis, all of which predominantly speak southern Bantu languages. It should be noted that many Black ethnic groups in South Africa are also found across neighbouring countries. For example, the Basotho are the majority ethnic group in Lesotho. The Tswana ethnic group constitute the majority of the population of Botswana. The Swazi ethnic group is the majority in Eswatini (Swaziland), and the Tsonga ethnic group is found in southern Mozambique, where they are also known as the Shangaan.

			Notwithstanding the extraordinary tribal and ethnic diversity on the African continent, southern African traditional beliefs and worldviews are similar to beliefs and worldviews in other parts of Africa. As a result, most of the folktales in this book are similar to those from beyond the borders of southern Africa. In other words, what is true of the folktales (oral narratives) of the southern African region is also true, to a large extent, of the oral tales of other communities in Africa.

			The Study of African Oral Narratives

			The study of the oral narratives has always been a multidisciplinary pursuit. Sociologists, anthropologists and folklorists have collected a vast quantity of oral tales and also developed several seemingly irreconcilable approaches to the study of the folktale based on their disciplinary allegiances. The battles that have raged among proponents of the different approaches have been discussed in so much detail that it would be futile to repeat the exercise here. However, it is important to note that the clashes profoundly affected the direction of subsequent research. As historicist Robert A. Georges has stated in his article ‘Toward an Understanding of Storytelling Events’ (1969), ‘They reinforced the notion that stories were surviving or traditional linguistic entities, and they motivated investigators to record additional story texts and to study the content of these texts in order to discover what information they might convey about the history and nature of man and culture. The first of these became the basic premise and the second the primary objective of twentieth-century story research.’ Furthermore, the conclusions arrived at by scholars who assessed the controversies and contributions of the adversaries are important to the purpose of this collection of tales, so it is useful to outline some of them here. 

			Linguistic anthropologist Ruth Finnegan is of the opinion, in Oral Literature in Africa (1970), that many of the earlier approaches to the study of oral narratives in Africa have been inadequate in the sense that they have not only obscured certain points of interest, but have also given rise to several unexamined assumptions about the nature and role of the oral narratives. Sociolinguist P.N. Mbangwana, in his thesis Cameroon Oral Tales in Ngemba: A Study in Language and Social Setting (1982), emphasizes the point this way: ‘…though the inadequacies of the various perspectives have been suggested, one must be reminded that the assumptions resulting from these perspectives were formulated within a certain intellectual climate. Rooted in such a historical background, the assumptions might have been based, or probably not, on solid empirical evidence. Bearing this in mind, it has been shown how the different approaches popularised and perpetuated only certain aspects of the folk traditions, thus, narrowing its scope and growth.’

			Nigerian classicist and scholar Isidore Okpewho maintains in his Myth in Africa (1983) that ‘since the various approaches inevitably merge into one another, it is only logical that they should be seen as complementary rather than conflicting’. Robert A. Georges, for his part, opines: 

			…the study of the story texts amounts to nothing more than the study of written representations of one aspect of the messages of complex communicative events referred to as ‘storytelling event’. If investigators expect to understand these events, they must conceive of them holistically rather than atomistically. This will only be possible when researchers recognize the fact that storytelling events are distinct events within a continuum of human communication and that they are unique social experiences for those individuals whose social interactions generate them.

			The above assessments of the story (oral narrative) research, when considered collectively, can be said to emphasize three points. First, they reveal that none of the multitude of approaches to the study of the oral narrative that are extant can be said to be adequate in themselves. Secondly, they call into question the basic premise of oral narrative research and the primary objectives of the study of stories (that the way to discover which information stories might convey about the history and nature of man and culture is to collect story texts and to study the content conveyed by linguistic coding). And, thirdly, they suggest the need for utilizing new or modified approaches to the study of the oral tale. Since none of the approaches is completely satisfactory, the researcher may have to choose an approach which is primarily eclectic.

			This book shows that the oral narrative (tale) is a narrative discourse, because it relates events that have already taken place. The tale is usually told using the first- or third-person narrative point of view, and it has a plot which distinguishes it from other genres of discourse. 

			Previous Studies in Southern African Oral Narratives

			Southern African tradition is not homogenous, but a blend of different traditions and cultures practiced by different ethnic groups in the region. The study of African oral narratives is beset by a number of problems, one of which is the dearth of appropriate texts. It is therefore a great delight to introduce Southern African Folktales in the Myths and Legends series. 

			In southern Africa, most of the pioneering works on folktales occurred within the context of colonization. For example, missionaries sought to understand their prospective converts, as well as the languages they spoke. Governors and magistrates wanted to find better ways to govern the people, and this led to their interest in folklore. As a result, the collection and documentation of southern African folktales during the colonial/apartheid period was done mostly from the perspective of colonial administration – and it is evident, as Professor of African Literature and Folklore E.M. Sone made clear in his PhD dissertation ‘Symbolism of the Mountain in Bakossi-Cameroon Mythology’ (2012), that not all aspects of oral literature were represented, because of the collecting, the collectors themselves or the manner of the collections. This was also because of the editorial requirements of the colonizers. Other collectors were more interested in translating and ‘modernizing’ the stories for Western consumption. A large number of collectors saw African oral narratives as the answer to literacy problems of Black people.

			In post-colonial and/or post-apartheid southern Africa, apart from the few authors who have collected and published oral narratives about their respective cultures and countries, no collection of folktales has been published that includes the entire southern African region. This explains why the bringing together of this collection is a welcome initiative.

			Classification of African Oral Narratives

			In most cases, scholars have been unable to draw a convincing line of distinction between the different forms of oral narratives as myths, legends and folktales. One reason for this is the ambiguity and fluidity of the oral narratives as a whole. As American folklorist William Bascom has rightly remarked, in his article ‘The Forms of Folklore: Prose Narratives’ (1965), the different forms of oral narratives tend to overlap. ‘In passing from one society to another through diffusion, a myth or legend may be accepted without being believed, thus becoming a folktale in the borrowing society; and the reverse may also happen,’ Bascom states. ‘It is entirely possible that the same tale might be a folktale in one society, a legend in a second and a myth in the third. 

			Bascom uses the element of belief to account for why a tale can pass as a myth in one community and as legend or folktale in another. While acknowledging the fact that there is considerable potential for an overlap between the three basic forms of oral narratives, the problem of categorizing them still remains. In an attempt to resolve the problem, I intend to emphasize the interplay of fact and fiction within a specific tale. That is, when a tale gets closer to true history or real life, but at the same time acquires a fictive colouration in the course of transmission, it can be termed a ‘legend’. In other words, a legend is made up of a combination of fact and fiction. Where there is a greater tendency towards fact, it becomes a ‘historical legend’ and when the greater tendency is towards fiction, it becomes a ‘romantic’ or ‘mythic’ legend. 

			To put it differently, a legend is set in historical time. In simple terms, legends, like myths, are prose narratives regarded by their creators and users as true, but unlike myths, legends are generally secular and are set in a much more remote historical period in a conventional earthly locale. According to Kashim Tala, in Orature in Africa (1999), ‘They tell us about people who really lived, their origins, genealogies, migrations, wars, exploits and political victories’. In short, legends tell us the history of the people. That is why legends are sometimes referred to as ‘folk history’, although the history is inevitably distorted by oral transmission. The people themselves believe that these tales are true or that they concern events which actually took place in the lives of people. That explains why the term ‘belief tale’ is applied to legends.

			It is, however, interesting to note that most African tales like the ones in this collection do not belong to specific time schemes. Such an undetermined time scheme has been called the ‘mythical time’ because the narrative genius of the narrator is not fettered by the constraints of time. The folktales in this category can be divided into two kinds: aetiological tales and fables. Aetiological, or ‘why’ tales, are used to explain natural phenomena or the origin of societal customs, while fables are mainly told for entertainment, although they may also teach morals.

			As the Nigerian oralist H. Chukwuma asserts in his essay ‘The Igbo Mythic Schema’ (1987):

			The oral tale is the traditional folktale. Its characteristics are brevity and terseness, episodic plot and action, climatic heightening of a central conflict and the limitation of character. The folktale…portrays an aspect of life and reality through varied means. The final goal is to bring to man a knowledge and awareness of his nature and environment…The folktale is a child of tradition, almost always apocryphal, belonging to the whole community. It enjoys abundant freedom and identifies with anyone in the community who can articulate it creditably. Plagiarism makes no sense with regard to the folktale, and for its purposes, the important feature is the performer and not the coiner.

			Folklorist Peter Seitel, for his part, in See So that We May See: Performances and Interpretations of Traditional Tales from Tanzania (2008), defines the folktale as ‘metaphors for aspects of social life’. He states that they are ‘abstract, artistic statements that objectify and grant perspective on the culture they describe. They enable [a group] to hold aspects of their social world at arm’s length, so to speak, to examine them, and to entertain themselves with those images of their own lives.’

			From the above definitions, it can be said that the folktale, by its very nature, is short. It restricts its focus to a narrow bit of experience; it avoids digressions from its main intentions; it utilizes easily recognizable characters; and it emphasizes the moral lessons inherent in the outcome of the fictive characters’ actions. In other words, the folktale focuses on the dynamics between the individual and society. That explains why folktale characters are deliberately underdeveloped and why almost anything can be a character in the folktale. In addition, the folktale is a unified artistic statement which may give pleasure and share knowledge. It is orally realized in face-to-face contact that involves the storyteller and an audience. It encompasses a great variety of narrative elements, and its actions can take place at any time and in any location.

			From the point of view of a myth, the concept has prompted innumerable definitions, showing how rich and controversial the domain is. As Martin S. Day remarks, in The Many Meanings of Myth (1987), ‘definers of myth are as varied and irreconcilable as delegates to the United Nations’. This plethora of definitions has emerged because of increased concerns attached to its study. Without going into the depth of many definitions of a myth, professors Egbe Ifie and Dapo Adelugba note the advantages of African mythologists over others. In African Culture and Mythology (1998), they intimate that ‘African mythologists are far more able to appreciate the nature of myths as a kind of oral literature. We at once realise that myths are a type of oral literature – a traditional tale – they must possess some special characteristics, some enduring quality that separate them from other stories.’ 

			It is from this premise that African scholars (especially Okpewho) are able to contextualize and define myths. Okpweho argues that a myth has creative elements. In Myth in Africa, he further defines a myth this way:

			It is not really a particular type of a tale against another; it is neither the spoken counterpart of an antecedent ritual, nor is it a tale determined exclusively by binary schema of abstract ideas or sequential order of elements. It is simply that quality of fancy, which informs the creative or configurative powers of the human mind in varying degrees of intensity. In that case, we are free to call any narrative of oral tradition a myth so long as it gives due emphasis to fanciful play that provides one’s solid structural link between several generations of the concept of myth, first on oral narratives and now as a fanciful idea.

			The novelty of Okpewho’s definition is that it puts emphasis on phantasmagoria. That is, Okpewho sees a myth as a special kind of literature and, therefore, a matter of aesthetic experience and imagination. In other words, a myth is not only a product of scientific or rational development, but also of collective imagination. Thus, a myth may portray the human condition with accuracy, but it is nonetheless a fantasy. From this standpoint, one is obliged to say that this definition ties in with the title of this book, because it deals with the recreation myths that move from fact to fanciful play.

			Since we intend to present myth in this collection as literature which offers psychological insights into the human condition, it is only natural that we subscribe to a definition which sees a myth either as a fanciful idea or story which is rich, colourful and inventive. Thus, for the purposes of this book, we shall define myths as prose narratives used by our forefathers to explain anything they found difficult to understand in this world. Myths are used to explain the origin of this world, the relationship between God and man, man and his natural environment, the moon and the stars and the origin of different races. We also intend to adopt Okpewho’s definition of a myth as ‘that quality of fancy which informs the creative or configurative powers of the human mind in varying degrees of intensity’. The interest in this book will be centred mainly on the various levels of fictive or symbolic characters of myths.

			For the sake of this book, it is important to note that African myths in general are not as highly elaborate or highly poetic as some Western classical myths. Their plots are not too complicated. As myths migrate from one place to the other, the names of some characters also change, depending on the nomenclature of the people. Nevertheless, the content does not ultimately change, though the form might vary. Some slight modifications might also result from the creative ability of the narrator.

			It should be noted the word ‘myth’ is comfortably used among the many ethnic groups in southern Africa because the oral form exists, although the inhabitants in their local languages do not differentiate it from other forms of oral narratives, such as folktales and legends, as it is done in the West. The important thing is that this oral form has all the characteristics of myths, though it might appear the same in other societies. The stories that explain the meaning of life among the southern African communities in the past and the present will serve as a point of focus for this book. They are true stories about the lives and activities of people in their environments, which are usually blended with fancy. Thus, a myth on this note is seen as a fictive imagination of the creative mind, generating poetic ideas through symbols and images of fantasy that embody reality and serves as a vehicle for philosophical and psychological speculations

			Enongene Mirabeau Sone (Introduction) is Professor of English and African Literature as well as Folklore Studies at Walter Sisulu University in South Africa. Prof. Sone holds a BA, MA and MPhil in African literature from the University of Dschang in Cameroon and completed his PhD in African oral literature studies from the University of KwaZulu-Natal, South Africa. He has taught in many universities in Africa and has published extensively on various aspects of African oral literature and folklore in reputable academic journals across the globe. His collaboration with leading world and African folklorists led to the publication of two seminal books in oral literature and folklore studies: The Challenge of Folklore to the Humanities (2021) edited by Dan Ben-Amos, and The Palgrave Handbook of African Oral Traditions and Folklore (2021) edited by Akintunde Akinyemi and Toyin Falola. He is a C2 rated researcher by the South African National Research Foundation (NRF).

		

	
		
			Love, Marriage & Family

			This section consists mainly of myths that deal with the theme of creation, death and the afterlife. Some of the stories in this section recount how the world came into being, who the various gods are and what powers they control, how the actions of these gods affect the world and men and the means by which men can propitiate these powers. 

			Some of these myths also reveal to man what is beneficial to him, such as the arts, sources of food, the use of fire and setting forth societal values to guide the individual toward the standards and goals of his culture. The stories indicate that Africans are the products of their beliefs about their origin and the origin of the natural phenomena. The theme of creation, death and afterlife explains man’s connection to Earth and divinity. It reinforces the belief that Africans do not regard death as the ultimate end of human existence. They have persisted in believing that man returns to the physical world after death. For them, the end, which is called death, is only a means to a new beginning. In other words, to many Africans, life becomes a theatre with reincarnation as the unique entrance and death as the natural escape gate. Every living person is conceived as having been introduced into the drama of life through reincarnation and must quit the scene when the drama is over through the one and only exit, death.

		

	
		
			The Origin of Death; Preceded by a Prayer Addressed to the Young Moon

			(From the San people, southern Africa)

			[image: ]

			We, when the Moon has newly returned alive, when another person has shown us the Moon, we look towards the place at which the other has shown us the Moon, and, when we look thither, we perceive the Moon, and when we perceive it, we shut our eyes with our hands, we exclaim: “Kabbi-a yonder! Take my face yonder! Thou shalt give me thy face yonder! Thou shalt take my face yonder! That which does not feel pleasant. Thou shalt give me thy face – (with) which thou, when thou hast died, thou dost again living return, when we did not perceive thee, thou dost again lying down come – that I may also resemble thee. For, the joy yonder, thou dost always possess it yonder, that is, that thou art wont again to return alive, when we did not perceive thee; while the hare told thee about it, that thou shouldst do thus. Thou didst formerly say, that we should also again return alive, when we died.”

			The hare was the one who thus did. He spoke, he said, that he would not be silent, for, his mother would not again living return; for his mother was altogether dead. Therefore, he would cry greatly for his mother.

			The Moon replying, said to the hare about it that the hare should leave off crying; for, his mother was not altogether dead. For, his mother meant that she would again living return. The hare replying, said that he was not willing to be silent; for, he know that his mother would not again return alive. For, she was altogether dead.

			And the Moon became angry about it, that the hare spoke thus, while he did not assent to him (the Moon). And he hit with his fist, cleaving the hare’s mouth; and while he hit the hare’s mouth with his fist, he exclaimed: “This person, his mouth which is here, his mouth shall altogether be like this, even when he is a hare; he shall always bear a scar on his mouth; he shall spring away, he shall do-doubling(?) come back. The dogs shall chase him; they shall, when they have caught him, they shall grasping tear him to pieces, he shall altogether die.

			“And they who are men, they shall altogether dying go away, when they die. For, he was not willing to agree with me, when I told him about it, that he should not cry for his mother; for, his mother would again live; he said to me, that, his mother would not again living return. Therefore, he shall altogether become a hare. And the people, they shall altogether die. For, he was the one who said that his mother would not again living return. I said to him about it, that they (the people) should also be like me; that which I do; that I, when I am dead, I again living return. He contradicted me, when I had told him about it.”

			Therefore, our mothers said to me, that the hare was formerly a man; when he had acted in this manner, then it was that the Moon cursed him, that he should altogether become a hare. Our mothers told me, that, the hare has human flesh at his katten-ttu; therefore, we, when we have killed a hare, when we intend to eat the hare, we take out the “biltong flesh” yonder, which is human flesh, we leave it; while we feel that he who is the hare, his flesh it is not. For, flesh (belonging to) the time when he formerly was a man, it is.

			Therefore, our mothers were not willing for us to eat that small piece of meat; while they felt that it is this piece of meat with which the hare was formerly a man. Our mothers said to us about it, did we not feel that our stomachs were uneasy if we ate that little piece of meat, while we felt that it was human flesh; it is not hare’s flesh; for, flesh which is still in the hare it is; while it feels that the hare was formerly a man. Therefore, it is still in the hare; while the hare’s doings are those on account of which the Moon cursed us; that we should altogether die. For, we should, when we died, we should have again living returned; the hare was the one who did not assent to the Moon, when the Moon was willing to talk to him about it; he contradicted the Moon.

			Therefore, the Moon spoke, he said: “Ye who are people, ye shall, when ye die, altogether dying vanish away. For, I said, that, ye should, when ye died, ye should again arise, ye should not altogether die. For, I, when I am dead, I again living return. I had intended, that, ye who are men, ye should also resemble me (and) do the things that I do; that I do not altogether dying go away. Ye, who are men, are those who did this deed; therefore, I had thought that I (would) give you joy. The hare, when I intended to tell him about it – while I felt that I knew that the hare’s mother had not really died, for, she slept – the hare was the one who said to me, that his mother did not sleep; for, his mother had altogether died. These were the things that I became angry about; while I had thought that the hare would say: ‘Yes; my mother is asleep.’”

			For, on account of these things, he (the Moon) became angry with the hare; that the hare should have spoken in this manner, while the hare did not say: “Yes, my mother lies sleeping; she will presently arise.” If the hare had assented to the Moon, then, we who are people, we should have resembled the Moon; for, the Moon had formerly said, that we should not altogether die. The hare’s doings were those on account of which the Moon cursed us, and we die altogether; on account of the story which the hare was the one who told him. That story is the one on account of which we altogether die (and) go away; on account of the hare’s doings; when he was the one who did not assent to the Moon; when the Moon intended to tell him about it; he contradicted the Moon, when the Moon intended to tell him about it.

			The Moon spoke, saying that he (the hare) should lie upon a bare place; vermin should be those who were biting him, at the place where he was lying; he should not inhabit the bushes; for, he should lie upon a bare place; while he did not lie under a tree. He should be lying upon a bare place. Therefore, the hare is used, when he springs up, he goes along shaking his head; while he shakes out, making to fall the vermin from his head, in which the vermin had been hanging; while he feels that the vermin hung abundantly in his head. Therefore, he shakes his head, so that the other vermin may fall out for him.

		

	
		
			Death

			(From the San people, southern Africa)

			[image: ]

			The star does in this manner, at the time when our heart falls down, that is the time when the star also falls down; while the star feels that our heart falls over. Therefore, the star falls down on account of it. For the stars know the time at which we die. The star tells the other people who do not know that we have died.

			Therefore, the people act thus, when they have seen a star, when a star has fallen down, they say: “Behold ye! Why is it that the star falls down? We shall bear news; for a star falls down. Something which is not good appears to have occurred at another place; for the star tells us, that a bad thing has happened at another place.”

			The hamerkop [bird] acts in this manner, when a star has fallen, it comes; when it flies over us, it cries. [Yak! or Yaak! is the bird’s cry, which it repeats twice.] The people say: “Did ye not hear the hamerkop [a large, brownish, crested African wading bird] when the star fell? It came to tell us that our person is dead.” The people speak, they say that the hammerkop is not a thing which deceives, for it would not come to our home, if it did not know; for, when it knows, then it comes to our home; because it intends to come and tell us about it, namely, that our person has died.

			Therefore, mother and the others used – if they heard a hammerkop, when it flew, going over us – to say: “Do thou go (and) plunge in, for I know that which thou camest to tell me”, while mother and the others said that the story, which it came to tell, should go into the Orange River’s water, where the stars stand in the water. That is the place where its stories should go in. For mother and the others did not want to hear the story which it came to tell; for they knew that the hammerkop does in this manner at the time when a man dies, that is the time at which it comes to us, it tells us about it, that the man has died. For, mother and the others used to say, that the hammerkop is a thing which lives at that water in which we see all things. Therefore, it knows what has happened; while it is aware that it lives at the water which is like a pool, in which we see all things; the things which are in the sky we see in the water, while we stand by the water’s edge. We see all things, the stars look like fires which burn.

			When it is night, when another man walks across, we see him, as he walks passing the water. It seems as if it were noonday, when he walks by the water. We see him clearly. The place seems as if it were midday as we see him walking along. Therefore, mother and the others said, that, when the hammerkop has espied in the water a person who has died, even though it be at a distance, when it knows that (he) is our relative, it flies away from this water, it flies to us, because it intends to go to tell us about it, that our relative has died. (It) and the star are those who tell us about it when we have not heard the news; for they are those who tell us about it, and when we have heard the hammerkop, we also perceive the star, we afterwards hear the news, when we have just perceived them; and we hear the news, when they have acted in this manner towards us.

			For, mother and the others used to tell us about it, that girls are those whom the Rain carries off; and the girls remain at that water, to which the Rain had taken them, girls with whom the Rain is angry. The Rain lightens, killing them; they become stars, while their appearance has been changed. They become stars. For, mother and the others used to tell us about it, that a girl, when the Rain has carried her off, becomes like a flower which grows in the water.

			We who do not know are apt(?) to do thus when we perceive them, as they stand in the water, when we see that they are so beautiful; we think, “I will go (and) take the flowers which are standing in the water. For they are not a little beautiful.” Mother and the others said to us about it, that the flower – when it saw that we went towards it – would disappear in the water. We should think, “The flowers which were standing here, where are they? Why is it that I do not perceive them at the place where they stood, here?” It would disappear in the water, when it saw that we went towards it; we should not perceive it, for it would go into the water.

			Therefore, mother and the others said to – as about it, that we ought not to go to the flowers which we see standing in the water, even if we see their beauty. For, they are girls whom the Rain has taken away, they resemble flowers; for (they) are the water’s wives, and we look at them, leaving them alone. For we (should) also be like them (in) what they do.

			Therefore, mother and the others do in this manner with regard to their Bushman women, they are not willing to allow them to walk about, when the Rain comes; for they are afraid that the Rain also intends, lightening, to kill them. For the Rain is a thing which does in this manner when it rains here, it smells our scent, it lightens out of the place where it rains. It lightens, killing us at this place; therefore, mother and the others told us about it, that when the Rain falls upon us (and) we walk passing through the Rain, if we see that the Rain lightens in the sky we must quickly look towards the place where the Rain lightens; the Rain, which intended to kill us by stealth. It will do in this manner, even if its thunderbolts have come near us, (if) we look towards (the place where it has lightened), we look, making its thunderbolts turn back from us; for our eye also shines like its thunderbolts. Therefore, it also appears to fear our eye, when it feels that we quickly look towards it. Therefore, it passes over us on account of it; while it feels that it respects our eye which shines upon it. Therefore, it goes over us; it goes to sit on the ground yonder, while it does not kill us.

		

	
		
			The Relations of Wind, Moon and Cloud to Human Beings After Death

			(From the San people, southern Africa)

			[image: ]

			The wind does thus when we die, our (own) wind blows; for we, who are human beings, we possess wind; we make clouds, when we die. Therefore, the wind does thus when we die, the wind makes dust, because it intends to blow, taking away our footprints, with which we had walked about while we still had nothing the matter with us; and our footprints, which the wind intends to blow away, would (otherwise still) lie plainly visible. For, the thing would seem as if we still lived. Therefore, the wind intends to blow, taking away our footprints.

			And, our gall, when we die, sits in the sky; it sits green in the sky, when we are dead.

			Therefore, mother was wont to do thus when the moon lying down came, (when) the moon stood hollow. Mother spoke, she said: “The moon is carrying people who are dead. For, ye are those who see that it lies in this manner; and it lies hollow, because it is killing itself (by) carrying people who are dead. This is why it lies hollow. It is not a k’auru; for, it is a moon of badness(?). Ye may (expect to) hear something, when the moon lies in this manner. A person is the one who has died, he whom the moon carries. Therefore, ye may (expect to) hear what has happened, when the moon is like this.”

			The hair of our head will resemble clouds, when we die, when we in this manner make clouds. These things are those which resemble clouds; and we think that (they) are clouds. We, who do not know, we are those who think in this manner, that (they) are clouds. We, who know, when we see that they are like this, we know that (they) are a person’s clouds; (that they) are the hair of his head. We, who know, we are those who think thus, while we feel that we seeing recognize the clouds, how the clouds do in this manner form themselves.

		

	
		
			Concerning Two Apparitions

			(From the San people, southern Africa)

			[image: ]

			We buried my wife in the afternoon. When we had finished burying her, we returned to the home of my sister, Whai-ttu, and the other people, whence they had come forth. They had come to bury my wife with me; and we went away, crossing over the salt pan.

			And we perceived a thing, which looked like a little child, as it sat upon the salt pan, seeming as if it sat with its legs crossed over each other.

			And my sister, Whai-ttu, spoke, she questioned us: “Look ye! What thing sits yonder upon the salt pan? It is like a little child.” And Kweiten-ta-ken [another sister] spoke, she asked us: “Look ye! Why is it that this thing is truly like a person? It seems as if it had on the cap which Ddiakwain’s wife used to wear.” And my sister, Whai-ttu, spoke, she answered: “Yes, O my younger sister! The thing truly resembles that which brother’s wife was like.” It did thus as we went along, it seemed as if it sat looking (towards) the place from which we came out.

			And Ku-ang spoke, she said: The old people used to tell me, that the angry people were wont to act thus, at the time when they took a person away, they used to allow the person to be in front of us, (so that) we might see it. Ye know that she really had a very little child, therefore, ye should allow us to look at the thing which sits upon this salt pan; it strongly resembles a person, its head is there, like a person.” And I spoke, I said: “Wait! I will do thus, as I return to my home, I will see, whether I shall again perceive it, as it sits.”

			And we went to their home. And we talked there, for a little while. And I spoke, I said to them that they appeared to think that I did not wish to return (home); for the sun was setting. And I returned on account of it. I thought that I would go in the same manner as we had come; that I might, going along, look whether I should again perceive it, as it sat. Going along I looked at the place, where it had sat; because of thought that it might have been a bush. I saw that I did not perceive it, at the place where it had sat. And I agreed that it must have been a different kind of thing.

			For my mothers used to tell me that, when the sorcerers are those who take us away, at the time when they intend to take us quite away, that is the time when our friend is in front of us, while he desires that we may perceive him, because he feels that he still thinks of us. Therefore, his outer skin still looks at us, because he feels that he does not want to go away (and) leave us; for he insists upon coming to us. Therefore, we still perceive him on account of it.

			My sister’s husband, Mansse, told us about it, that it had happened to him, when he was hunting about, as he was going along, he espied a little child, peeping at him by the side of a bush. And he thought: “Can it be my child who seems to have run after me? It seems to have lost its way, while it seems to have followed me.” And Mansse thought: “Allow me to walk nearer, that I may look at this child (to see) what child (it) be.”

			And Mansse saw that the child acted in this manner, when the child saw that he was going up to it, that he might see what child it was, he saw that the child appeared as if it feared him. The child sat behind the bush; the child looked from side to side; it seemed as if it wanted to run away. And he walked, going near to it; and the child arose, on account of it. It walked away, looking from side to side; it seemed as if it wanted to run away.

			And Mansse looked (to see) why it was that the child did not wish him to come to it; and the child seemed to be afraid of him. And he examined the child; as the child stood looking at him. He saw that it was a little girl; he saw that the child was like a person. In other parts (of it) it was not like a person; be thought that he would let the child alone. For a child who was afraid of him was here. And he walked on, while the child stood looking from side to side. And (as) the child saw that he went away from it, it came forward (near the bush), it sat down.

		

	
		
			The Girl of the Early Race, Who Made Stars

			(From the San people, southern Africa)

			[image: ]

			My mother was the one who told me that the girl arose; she put her hands into the wood ashes; she threw up the wood ashes into the sky. She said to the wood ashes: “The wood ashes which are here, they must altogether become the Milky Way. They must white lie along in the sky, that the stars may stand outside of the Milky Way, while the Milky Way is the Milky Way, while it used to be wood ashes.” They (the ashes) altogether become the Milky Way. The Milky Way must go round with the stars; while the Milky Way feels that, the Milky Way lies going round; while the stars sail along; therefore, the Milky Way, lying, goes along with the stars. The Milky Way, when the Milky Way stands upon the earth, the Milky Way turns across in front, while the Milky Way means to wait(?), While the Milky Way feels that the Stars are turning back; while the Stars feel that the Sun is the one who has turned back; he is upon his path; the Stars turn back; while they go to fetch the daybreak; that they may lie nicely, while the Milky Way lies nicely. The Stars shall also stand nicely around.

			They shall sail along upon their footprints, which they, always sailing along, are following. While they feel that, they are the Stars which descend.

			The Milky Way lying comes to its place, to which the girl threw up the wood ashes, that it may descend nicely; it had lying gone along, while it felt that it lay upon the sky. It had lying gone round, while it felt that the Stars also turned round. They turning round passed over the sky. The sky lies (still); the Stars are those which go along; while they feel that they sail. They had been setting; they had, again, been coming out; they had, sailing along, been following their footprints. They become white, when the Sun comes out. The Sun sets, they stand around above; while they feel that they did turning follow the Sun.

			The darkness comes out; they (the Stars) wax red, while they had at first been white. They feel that they stand brightly around; that they may sail along; while they feel that it is night. Then, the people go by night; while they feel that the ground is made light. While they feel that the Stars shine a little. Darkness is upon the ground. The Milky Way gently glows; while it feels that it is wood ashes. Therefore, it gently glows. While it feels that the girl was the one who said that the Milky Way should give a little light for the people, that they might return home by night, in the middle of the night. For, the earth would not have been a little light, had not the Milky Way been there. It and the Stars.

			The girl thought that she would throw up (into the air) roots of the huing (a scented root eaten by some Bushmen), in order that the huing roots should become Stars; therefore, the Stars are red; while they feel that (they) are huing roots.

			She first gently threw up wood ashes into the sky, that she might presently throw up huing roots; while she felt that she was angry with her mother, because her mother had not given her many huing roots, that she might eat abundantly; for, she was in the hut. She did not herself go out to seek food; that she might get(?) huing for herself; that she might be bringing it (home) for herself; that she might eat; for, she was hungry; while she lay ill in the hut. Her mothers were those who went out. They were those who sought for food. They were bringing home huing, that they might eat. She lay in her little hut, which her mother had made for her. Her stick stood there; because she did not yet dig out food. And, she was still in the hut. Her mother was the one who was bringing her food. That she might be eating, lying in the little hut; while her mother thought that she (the girl) did not eat the young men’s game (i.e. game killed by them). For, she ate the game of her father, who was an old man. While she thought that the hands of the young men would become cool. Then, the arrow would become cool. The arrow head which is at the top, it would be cold; while the arrow head felt that the bow was cold; while the bow felt that his (the young man’s) hands were cold. While the girl thought of her saliva, which, eating, she had put into the springbok meat; this saliva would go into the bow, the inside of the bow would become cool; she, in this manner, thought. Therefore, she feared the young men’s game. Her father was the one from whom she alone ate (game). While she felt that she had worked (i.e. treated) her father’s hands: she had worked, taking away her saliva (from them).
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