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ABSTRACT

The study made An Investigation Into The Attitudes Of The !Xun And Khwe
Communities In Northern Cape, South Africa, Towards Protection Of Indigenous
Knowledge Systems And Their Implications For Policy And Research. Taking into
consideration the complexity of investigating the attitudes of these indigenous
communities, the research followed a participatory and triangulation approach. In
order to explore the personal experiences of the respondent community members, the
researcher undertook to document these experiences in the form of narratives. The use
of narrative in this study was one way of moving away from western empiricism and
epistemology. They also help to describe sequences of experiences undergone by a

certain group of people in a study area.

The major findings of the research were:

® As a result of isolation from their places of origin and the problem of
unemployment, the !Xun and Khwe communities. especially the young
generations. have become dependent on social welfare grants. However, the
majority of the elder generations continued to utilize indigenous knowledge
and practices to augment the low income.

® Asaresult of historical circumstances including removals, the !Xun and Khwe
people have experienced various changes in their lives including
westernization. This has impacted on their relationship and attitudes towards
the utilization of indigenous knowledge and practices for livelihood. Their
satisfaction of basic needs has changed from depending mainly on the veldt
products to include wage labour and social welfare grants.

¢ The !Xun and Khwe communities expressed the desire to benefit from the
new democratic dispensation in South Africa through provision of housing.
water, electricity and other social amenities .

¢ Education was a necessity that most respondent members valued. It was seen

as a vehicle for social mobility in modern conditions of life.



e The respondent communities realized the role of research in influencing policy
that affects their lives. As a result, they wanted to be involved in all research
processes instead of merely being used as objects or subjects.

e There were various aspects of community life that required protection through
policy and legislation. These included local resources. especially access to
land, indigenous language; cultural heritage and practices including dances
and music.

e Various community structures had been established to address different issues
facing the survival of these communities. They called for a better government
policy coordination including their participation in policy and legislation
formulation and implementation to ensure the survival of their culture

including language.

On the basis of these findings the study presents the following recommendations
to the study communities. individual researchers, organizations and governments
within the Southern African region where these indigenous people are located:

e Researchers should be sensitive to the interest of indigenous communities
as participants and co-owners of the whole research process including
research results;

® Researchers should acknowledge the use of narratives as a method of
collecting and interpreting data among local and indigenous communities.
Narratives help to explore the personal experiences of the community
members in relation to the problem under investigation:

e Researchers and policy makers involved with indigenous communities
should not only consult but should ensure that the respective communities
as beneficiaries become part of whole research and policy formulation and
implementation process.

e There is need for more research on the impact of  westernization.
especially the lack of policy and legislation enforcement to protect the
lives of indigenous communities against the vagaries of western
modernization such as HIV/AIDS, commercialization of indigenous

knowledge and resources for profit motives.
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CHAPTER 1

RESEARCH OVERVIEW

1.0 Background

In recent years, indigenous peoples, including their knowledge systems have become
the focus of increasing international attention. This is due to a combination of various
factors. First, the current global race for knowledge has led to the increasing use of
knowledge and technology to add value to business transactions. Globalisation, led by
the western countries has set off a knowledge race in order to lay claim to other
people’s knowledge systems, which could be exploited and marketed for profit. This
has created what is now known as the global knowledge economy. The global race for
knowledge works against developing nations, especially those of Africa, because they
do not have the capacity and enough information to compete with the western countries,

especially the powerful multinational corporation (Black et al, 2003).

Micklethwait and Wooldridge (2000) argue that the push and pull of globalisation is
ruthless and developing countries quickly find themselves out because there is a range
of trade practices, which exclude them. The latter include lack of market information;
existence of a dominant western culture which is coming in through advertising, the
media, the Internet and western products. In addition, these countries lack the capacity
to access patented innovation; internet facilities and electricity, especially in rural areas,
financial and other resources to participate in the global race for knowledge. to educate

and train their populations and to put in the infrastructure. The dominance of English as



a language of global communication excludes the majority of indigenous communities
who are illiterate in the language. This situation has created a new kind of poverty in the

developing countries including Africa, i.e information poverty (ibid).

In Africa issues of indigenous knowledge such as knowledge content, pattern of use
and exchange processes have become institutionalized as societies throughout the world
try to shift away from the dominant western paradigm as sole system of knowledge in
the world (Menou, 2002). Although European researchers still concentrate on
technologies rather than on systems, structures, and processes for determining
development their interest often has intention of validating traditional technologies from
a western scientific perspective (Haverkort et ai, 2002). It is this technological interest
in the natural resources that remain an issue when it comes to relations between
development and developing countries. Posey (2000:35) shows that these resources
have a potential for biotechnological development of new products by pharmaceutical.

agrochemical, and seed industries.

However, Ntsoane (2002:103) argues that through various mechanisms such as patent
rights, western multinational corporations have managed to control and exploit the
local community knowledge systems and products. Furthermore, if one looks at
community research and bio-prospecting in South Africa and Africa at large. one sees
a policy vacuum around research activities in indigenous communities. There are no
codes of conduct to guide researchers in the correct behaviour or practices in working
with indigenous communities including their resources and knowledge systems. One
of the measures that are in place to protect the biodiversity and intellectual property of

indigenous peoples include the Convention of Biological Diversity (1992) which



advocates the empowering of local communities and recognition for their rights. The
major issues are the extent to which these agreements are adhered to and implemented

by parties (CBD, 1992).

In her discussion of African indigenous communities, Smith (1999) noted that in most
of these communities women are the main users of local resources. They are
responsible for the survival of their households in terms of food security, health and
education. A recent study on ‘Utilization of medicinal plants by the rural women of
Kullu, India’ revealed significant variation between their (women) knowledge of
collection and use of various plants ( Uniyal (2003:366-370). The study also indicated
variations among females of different castes regarding the traditional knowledge and

collection of medicinal plants.

The advancement of western technology and of globalization has acted both positively
and negatively on Indigenous Knowledge and biological diversity necessitating
protection against further abuse. Watal (2001) reports that Intellectual Related
Property-relates are issues mandated for or are already under discussion in several
World Trade Organizations bodies, other than TRIPS Council. There are more
proposals from developing countries, including the Seattle 1999 case. Developing
countries want issues relating to transfer of technology: new provisions related to
biodiversity, including the protection of traditional knowledge to be considered.
Through the utilization of intellectual property regimes. World Trade Organisation
agreements, and World Intellectual Property Organisation developing countries are
forced by those developed to give away patent rights. intellectual property. trade

rights and delays in protecting indigenous knowledge systems.



With regards to the conservation, protection of IK, cultural biodiversity and rights of
indigenous communities, the Scientific, Technical and Research Commission of the
Organisation of African Unity (OAU/STRC) (March 1998) endorsed the protection of
indigenous knowledge and associated resources. They did this by drafting The
African Model Legislation. The Model ensures the conservation, evaluation and
sustainable use of biological resources, including agricultural genetic resources. This
is meant to maintain and improve these resource diversities as a means of sustaining

the life support systems.

Odora-Hoppers (2001) argues that the current protective measures for indigenous
knowledge systems in African and Southern Africa in particular are based on the
western epistemology. In the Southern African region, for instance. there are no
established and implementing measures that support a democratic protective policy.
Existing legal institutions for protecting the interest of indigenous people are not built

on the indigenous people’s notion of common protection.

Seile (1998) cited in Dudfield (2000) explores five areas from which protection of
indigenous people‘§ interest can be accorded. The first approach is called Intellectual
Property Rights for communities: This approach could be used to provide
communities with IPRs for their informal innovations and biodiversity-related skills
that cannot be protected by conventional IPR systems. Many Southern NGOs and
indigenous people’s organisations have the criticism that in vesting those rights in

communities, the commodification and monopolization of life forms will be even



more strongly established worldwide. This option does not offer protection for
indigenous peoples and their knowledge.

The second approach, namely, community intellectual rights and collective rights:
This strategy could be pursued to protect the rights of indigenous communities from
being usurped by foreign interest. All biodiversity-related rights of local communities
are to be protected by adequate legislation, which the state has to abide by. The
primary object is to prevent piracy. It is not intended to be in full compliance with the

TRIPS stipulations.

The third approach is the Modified plant variety protection which provides royalty for
farmers on protected seeds. It has to do with plant variety protection system that falls
under the Convention of the International Union for the Protection of New Varieties

of Plants (UPOV).

The fourth approach is called the comprehensive biodiversity legislation, which deals
with the question of access to genetic resources, biosafety, IPR's and communal
rights. It seeks coherent policy measures in the national context by including the CBD
(1992) such as prior informed consent, protection of scientific and traditional

biodiversity-related knowledge through intellectual property rights.

The last approach is called sectoral community rights regime. Herewith a regulation
system is designed especially to deal with the interest of local communities
concerning specific categories of biodiversity. An example of this is when only
medicinal plants and related indigenous knowledge systems are taken care of in the

legislation.



Watal (2001) indicates that not yet considered in many indigenous communities is the
utilisation of principles of geographical indications. Geographic indicators are guide
laws to protect certain traditional know-how and help maintain the economic value of
locally produced goods including herbal formulation. The protection under the
geographical indicators permits any association of persons or producers or any
organisation of authority established by law representing the interest of the producers
of goods to register a geographical indication (Tripathi, 2003). Within this appellation
of ‘origin’ is the point of concern. Within this, argues the researcher, is the protection
of products whose goods are renowned for their distinctive qualities and geographic
origins against those who would undermine or exploit their good reputation by
making similar but false claims. An example here is an American who patented South

Africa’s Rooibos Tea as a product of America.

The other protection measure is the Trade Secrets, whereby the knowledge or know-
how of an individual or whole community might be protected under trade secret. This
happens when there is a commercial value in the knowledge and provides a
competitive advantage. Conceivably there is a considerable amount of indigenous
people’s knowledge that could be protected as trade secrets argue Dutfield (2000:86).
It is believed that this measure can restrict access and agreement with the indigenous
community. For instance ‘if a healer or other individual has exclusive access to
information because of his/her status in the group, that individual or the indigenous

group together probably has a trade secret’ (ibid).



An observation by organisations that stand for indigenous peoples’ rights in South
America and Canada, for example, is that as long as biological resources are a public
good (common heritage), society will not take their natural resources serious. They
call for creation of new legal means or contracts to internalize the qualities of
biological diversity. The problem that is currently experienced by indigenous
communities is whether to go the route of intellectual property or that of public
subsidy (also known as farmers’ rights) or any of the four principle methods identified
for producing and allocating knowledge as public good: government institutions,
intellectual property rights, public subsidies, and collective invention. Southern
Africa’s indigenous peoples such as 'Xun and Khwe and their counterparts in
Botswana and Namibia, are still not covered by protective measures against

exploitation of the indigenous knowledge.

Odora-Hoppers (2001) argues that the current protective measures for indigenous
knowledge systems in Africa and Southern Africa in particular are based on the
western epistemology. In the Southern African region, for instance, establishing and
implementing a democratic protective measure is still lagging behind. Existing legal
institutions for protecting the interest of indigenous people are not built on the

indigenous people’s notion of common protection.

However, there is a renewed interest in Africa and in African Studies including
Indigenous Knolwdge Systems globally. Moreover, the globalisation process makes it
imperative that Africa cannot be ignored. It is increasingly seen as part of the global
village. The global context for peace sees that the world cannot have some countries

at the bottom pit of poverty whereas others live in wealthy. This creates an unstable



global situation. So there is an interest in uplifting Africa from poverty in the interest
of the world as a whole.

The whole global communication system has enabled people, within and outside
Africa, to see the value of things in Africa and become interested in them. South
Africans and Africa at large are undergoing a paradigm shift in that they now
increasingly value their own local and indigenous knowledge systems and resources,
more than before. Indigenous Knowledge Systems was never discussed in the open as
it is done at present. The problem that is currently experienced by indigenous
communities is the absence of protection measures and regulations that protect them
against bio-piracy and exploitation. Many developing countries do not have legal
means and policy that is adequate for the protection,promotion and development of
indigenous knowledge systems and its related technologies. Southern Africa’s
indigenous peoples including the !Xun and Khwe are still not covered by protective

measures against exploitation of their indigenous knowledge.

1.1 Motivation for the study

Governments the world over have begun to include and consider indigenous
knowledge system§ in their policies. Many developmental projects prefer integrated
planning and implementation and thus the utilization of appropriate knowledge and
technology has become a niche for development agencies, local and national
governments. Indigenous Knowledge Systems have become an alternative “thought
and empirical patterns’ for social development in the world today. Research by United
Nations (1994) shows that many conferences drafted declaration upon declaration in

trying to build a better sustainable development without Indigenous Knowledge but



failed in the end to achieve sustainable outcomes. It has become imminent that
Indigenous Knowledge will contribute substantially to the livelihoods of many urban
and rural communities. Therefore a study in the areas of protection, development and
utilization of Indigenous Knowledge by indigenous communities is important. This

includes Southern Africa such as the !Xun and Khwe.

The !Xun and Khwe communities are victims of internal-colonization. They are
alienated from their historical indigenous environment; their knowledge is now
vulnerable to disappearance due to modernization and westernization of their socio-
cultural and economic life-styles. What is at threat is their knowledge system and its
relevance to utilization of local natural resources. Therefore, without promotion and
protection policy of their knowledge systems and resources the future generations will

be robbed of their wisdom, knowledge and biodiversity.

The drug and foodstuff manufacturers and producers have joined in utilizing IK in
prospecting for future products. Many cities in the Western countries have even
established gene banks as a way of protecting related natural seeds and germ plasma
of other nationalities from disappearing. These gene banks pose a threat to the
development of biodiversities in the regions where biodiversity is used in the
provision of livelihoods for indigenous communities, such as the Bushmen/San
people of Southern Africa. These include the !Xun and Khwe in Schmidtsdrifdt-
Platfontein. The study of indigenous knowledge systems among these communities
will contribute to the New Partnership for Africa’s Development (NEPAD) intention
to protect and nurture indigenous knowledge. The latter includes traditional-based

literacy, artistic and scientific works....and creation resulting trom intellectual



activity...this includes associated knowledge. Therefore a study in Indigenous
Knowledge ‘thus posits tremendous challenges for the reconstruction and
development of strategies to alleviate poverty in Africa and South Africa in

particular’( NEPAD ,2001: 35).

The study is in line with the past and current activities related to indigenous
knowledge systems and related technologies which the researcher is engaged further
motivated by the work that is already being done by the researcher. The works include
research on * The Implications of Intellectual Property on Indigenous Knowledge
Systems: A Comparative Study of Selected Rural Communities in Botswana and
South Africa” (2001); Indigenous Technologies and its Socio-Economic Contribution
to the Livelihoods of rural Communities : A comparative Study among the Bakgatla
and Ndebele in the North-West Province cf South Africa’ (1999), Implications of
IKS and its Economic Potential in South Africa (2002 and Where are the Grassroots?
Lessons from Research among the Endogenous Communities of The North-West

Province (2000).

1.2 Historiography of the Southern African San Community

Various linguistic communities make up the Bushmen, as they are traditionally but
not always happily known by Westerners. Those who live in South Africa and who
suffered under apartheid prefer to be known as “San”, a word that comes from Nama,
another Southern African language. Unfortunately it means something like
‘vagabond® or ‘rascal’ (Richard Lee, 1979) though this meaning is either not widely

known or the people who use it do not mind. They choose the word San because they



feel that the well-known word “Bushman™ carriers strong negative connotations, a
point that is true amongst some, though by no means all, Southern Africa

communities (Keeney, 2003).

There are those Bushmen who feel that the name can be rehabilitated, for them, it has
connotations of ‘first people’ and ‘freedom fighters’. For the purpose of this study the
word ‘San’ will be used without any pejorative connotation or negativity. According
to Keeney (2003) and the researcher’s own encounter with the San elders; both never
met a Bushman elder who wanted to be called anything other than a *Bushman’.
Many do not subscribe to the word San since they do not know what it means.
Although many anthropologists have admitted that San was a name they preferred and
not Bushman. Many are proud to be known as bushman. the people of the bush. The
question that Keeney ask is: Is it the bushman or the anthropologist who is more
invested in the political correctness of using ‘correct’ names and metaphors when
describing their culture? This tells about the dilemma that any scholar who studies the
Bushman is caught up in. For further reading over the use of the terms Boesmen,
Khoi-Khoi, San or Hottentots check for Jenkins and Tobias (1977), and Guenther

(1977), Elphick (1974.1975, 1977), and Boesken (1972, 1974, 1975).

Cooke cited in Hitchcock and Smith (1991) gives a pre-colonial history of the San.
Historical records show that until about A.D 200, the current Botswana was occupied
exclusively by the San people. Their origin in Southern Africa is arguably
between 15 000 and 40 000 years ago. They are characterized by their light build,

small stature, and mobile foraging existence.



Colonial regimes that met the San assumed them to be lesser human, less developed
and primitive. These descendants of the first people of Southern Africa were at one
epoch in history hunted and killed for pleasure mainly by the European Settlers.
Through a process of acculturation and integration into the broader society, the San
lost part of their cultural identity. Most of the San people live in Namibia, Botswana

and South Africa.

This section of the study is concerned with the !Xun and Khwe who originally came
from Angola. Their historical background includes their militarization and later

integration into the modern society with basic needs supplied by government.

Both Xun and Khwe communities were involved in the different wars that took place
in the 1960s and 1970s in Angola and Namibia. In 1962 when the Angolan war broke-
out the San fought on the side of the Portuguese. The colonial war lasted until 1975
when Angola won independence under the Popular Movement for the Liberation of
Angola (MPLA). The !Xun and Khwe then moved to Namibia ( then South West
Africa) where they fought on the side of South Africa against South West African
Peoples Organisation (SWAPO). The two ethnic groups helped the South African
Defence Force as trackers, handymen and in combat. Circumstances never favoured
the San in that they had to be the enemy again in 1990 when SWAPO won and

Namibia became independent.

For all these years since 1962 the two San communities never had a land of their own.
Their involvement in the different wars, had great impact on their cultural and social

lives. Their knowledge about the environment, cosmology. social factors and



production of craft and related technological tools, had been affected. Indigenous

knowledge dealing with forage culture and hunter gathering has also been affected.

About 2 800 !Xun and about 1 200 Khwe opted to be resettled at Schmidtsdrift in
South Africa. In 1991 there were 179 Khwe and 420 !Xun households at the
settlement. By comparison the resettlement resulted in South Africa having a larger
population of the two communities than Angola. At Schmidtsdrift the San were settled
in line up tents according to army units and not according to relatedness. The
settlement was not according to kinsmen. Ablution and water supply facilities are

within reach.

Upon arrival at Schmidtsdrift the two communities requested to be placed separate
from each other. A kilometre distance separated them. This separation is still eminent
at the Platfontein new houses settlements as was the case in Namibia. Language and

cultural differences are cited as the reason for this separation.

According to key informants from the CPA the two communities are clustered as a
village and are administered by an elected council. The inability of women to
communicate in A\frikaans and English is cited in Voster ( 1993) as reason for the
exclusion of women from the council. However, the leaders at CPA say that they
encourage women to be part of the different committees where they are expected to
contribute. A development and involvement of women is supported, hence the first
Khwe woman is employed at the XK FM radio station and as administrators at the

centre.



About ten years ago there were about 550 !Xun and Khwe males employed in the
South African Defence Force in various capacities, such as casual labourers on farms,
interpreters, helpers at the local clinic, and the making of curios, etc. The economy of
the community changed from depending solely on natural resources to money
economy over the years. This placed serious challenges for survival and livelihoods
among these communities. Hunting and gathering is no longer the supplier of basic
needs. Many people are without a fixed income.

Although some of them depend on their indigenous knowledge and surrounding
natural resources, the Schmidtsdrift natural environment differs markedly from that of
previous settlements in Angola and Namibia. There are lamentations and worries
about the future of their knowledge and associated skills which for decades were the

basis of their livelihoods.

In 1994 a study was commissioned in the form of a survey to find out how many
members of the community were in favour of returning to Namibia and how many
were opposed to this (Mouton and Miller, 1997). The recommendation of the survey
are contained in Sharp, J and Boonzair, E (1994) tittled: “Preference of the people at
Schmidtsdrift Military Base regarding scenarios for the future™. This was handed over

to the !Xun and Khwe Trust and was used as guide in years to come.

Early in 1996 the !Xun and Khwe Trust entered into negotiations with the
government on the purchase of freehold farms near Kimberly, so that those
Schmidtsdrift people who wished to stay in the area could live there and raise crops
and stock. The result has been that the South African government has as recently as

in 2003/4 allocated land for the resettlement of the San communities of the !Xun and



Khwe in an effort to allow them proper housing, and other amenities suitable for
domicile. The San’s relocation will be one of the many series in the past twenty years.
They were relocated to Angola from Namibia, then back to Namibia. After
independence the Namibian authorities relocated them to Schmidtsdrift in Northern
Cape now they are relocated to Platfontein. This might be their final destination after

generations of dispossession.

13 Statement of the Problem

The !Xun and the Khwe people in South Africa have in the past ten years
experienced outsiders coming into their communities taking photographs, making film
and video, and television interviews, taking away their art and crafts without
remuneration or their prior consent. The !Xun and Khwe, just like other indigenous
peoples in the world have lost millions of rands in royalties that were never paid to
them because there are no adequate forms of protection. Commodification of
indigenous knowledge and associated resources by Multi-National Corporations and
local companies have made the indigenous communities a huge supermarket in which
local knowledge systems, and resources are being packaged for commercial purposes

under liberalization of the economy (Bhaumik, 2003).

The above situation indicates that the development of policy strategies for the
protection of indigenous knowledge and associated resources posit tremendous

challenges for African countries and indigenous communities in particular.



14 Aim of the Study

The aim of this study is to make an investigation into the attitudes of the !Xun and
Khwe communities in Schmidtsdrift-Platfontein (South Africa) towards protection of
indigenous knowledge systems and what implications these attitudes have for research

and policy making by Government.

1.5 Specific Objectives of the Study

The study examines the following specific aspects:

O The socio-economic and demographic characteristics of the !Xun and Khwe
in the study area in terms of age distribution, marital status, educational
levels, occupation, and in relation tc the research problem?

C The historical background of the !Xun and Khwe communities in
Schmidtsdrift-Platfontein with regards to their attitudes towards the role of
indigenous knowledge systems and associated local resources for sustainable
livelihoods?

O Indigenous knowledge systems and resources that exist in the study
communiti§s for sustainable livelihoods?

O The comparative attitudes of the study communities towards research and
government policy on protection and promotion and the utilization of

indigenous knowledge systems and associated local resources?



1.6 Significance of the Study

The study will contribute new knowledge to the current debates on the role of
Indigenous Knowledge and Indigenous Knowledge Systems in policy formulation,
and building on the indigenous for development, provision of measures of protecting
biodiversity, indigenous cultural heritage and the support for an indigenous research
based methodological approach. Member states of Southern African Development
Community (SADC) especially Botswana and South Africa are working towards
cooperate and liberalized trade; this will obviously impact on the trade in natural
resources and knowledge exchange. The study will facilitate the implementation of
different international treaties including World Trade Organisation, Convention on
Biological Diversity Trade-Related Intellectual Property’s. International Labour
Organisation No.169, etc. The study will, through its recommendations contribute to
the understanding of the dynamics involved and sensitivity that should be applied
when dealing with research and policy development concerning indigenous
communities. The study will hopefully stimulate further research in these areas. The
study is therefore justified and necessary in providing a philosophical base for

wisdom knowledge systems as guide to the African renaissance projects.
1.7 Literature Review
Literature review is very important since it exposes the researcher to those

fundamental articulations by previous researchers, scholars and writers who

encountered the colonial discourse. It will be from these sources of knowledge that



the researcher will bring a ray of issues that will assist the readers in understanding
what indigenous knowledge entails; what it intends to achieve; what struggles the
indigenous peoples had to go through to legitimize their epistemology and what

present and future challenges are there for western research methodology.

Theory and academic research are important sites of struggle for Indigenous Peoples
because Indigenous Peoples were turned into objects of research. Academic research
and its theoretical foundation are based on Western orientations. Indigenous
researchers should be open to use any theory that emancipates them and serves
relevance to their struggle for indigenisation. Theory is important in organizing
struggles and transformative action as pointed out by Graham Smith (2000:24).
Theory will enable indigenous peoples to move forward in the work that they are
faced with in their communities, in dcveloping sound critiques and effective

interventions.

Critical approaches to both methodology and theory should be seen as a corrective
measure in ‘integrating knowledge" and moving ‘towards a philosophy of articulation’
(Odora-Hoppers, 2002). New research protocols and ethics should be arrived at in

favour of Indigenous Knowledge Systems and the Indigenous people themselves.

Choosing a theory is not easy in a new epistemology that intends to challenge the
long standing colonial history, social science and its theoretical base. It is always a
challenge in setting the goal for theory that opposes modernization theories. The aim
of western theories is in most cases to deconstruct the so-called traditional institutions

and structures and replace them with Western ones ( Martinussen 1997: 348) . It is



demanded of good theory that it demarcates its sphere of applicability or defines the
circumstances under which it is assumed to be valid (ibid:436). It will be good
pedagoguery and research that shifts from implicit claims of universal validity for all
developing countries towards more differentiated theories which take into account the

dissimilar conditions and structure of developing countries.

Most of what is available within the concepts that relates directly to the term
‘indigenous’ still needs a critical non-anthropological, non-Western epistemological
inter-phase and assessment. Countering this is Crossman and Devisch (2002) who say
that while the term indigenous might well comprise the site-specific character of
knowledge indicated (here), it does not comprise that all important nuance borne by
endogenous: development determined by innate resources. The two scholars make a
plea for a shift to the terminology of endcgenous knowledge and attempt to fill out
that concept from an anthropological approach. The influence that colonial
scholarship and education had on the mind-set of ethnophilosophers is embedded in
the works of Wiredu, who argues that there is a need for critical recovery of

indigenous knowledge.

Furthermore on tl{eory and methodology Smith (1999), suggests that methodology
functions in many ways which include:
O Allowing a researcher to characterize and classify information into categories;
O Condensing complex images of other societies through a system of
representation;
O Providing a standard model of comparison, and

0 Providing a criteria of evaluation against which other societies can be ranked.



These are the procedures by which indigenous peoples and their societies were coded
into by the Western systems of knowledge. Smith further expresses a strong notion
about research. From an indigenous perspective, Western research is more than just
research that is located in a positivist tradition. Research bears a cultural orientation, a

set of values, different competing theories of knowledge, and structures of power.

It is necessary to observe the four points cited above since Western theories about
research are underpinned by a cultural system of classification and representation, of
views about human nature, human morality and virtue, and by gender and race.
amongst others. Senghor (1965) writes: ‘To know a human fact, psychological or
social, no longer means to investigate it with the aid of statistics and graphs, but to
live it. The fact that one cannot separate the knower from the known entails that one
cannot make a distinction between two kinds of reality, one purely mental, the other
merely material.” For Senghor it is the discovery of this dialectical method for
acquiring knowledge of ourselves and the world that has shown up the true

inadequacies of European scientific-technological culture.

Senghor is cited at length below because he touches on the root of the problem with
research methodology:
In contrast to the classic European, the Negro African does not draw a line
between himself and the object: he does not hold it at a distance, nor does he
merely look at it and analyse it....He touches it, feels it. smells it...
Subjectively, at the tips of his sensory organs, his insect antennas. he
discovers the Other. Immediately, he is moved, going centrifugally from

subject to object on the waves of the Other...Thus the Negro African



sympathizes; feels with, abandons his personality to become identified with
the Other, dies to be rebomn in the Other. He does not assimilate; he is
assimilated. He lives a common life with the Other; he lives in symbiosis...
Subject and object are dialectically face to face in the very act of knowledge (

1965:73-74)

Crossman & Devinisch, cited in Odora-Hoppers (2002:117) observe that it has often
been demonstrated that compulsory methodology employed by science and urging
standardization, uniformity or conformity may not, in the long run, provide the best
possibility for the development of new scientific models, methods and discoveries.
Hence Ocholla (2002) argues that the role of research is to develop new theoretical
and practical paradigms for solving both holistic professional problems and, in
particular problems affecting the continent, Africa (my emphasis). What follows next
is an attempt at providing a definition for both indigenous and indigenous peoples.

1.8  Definition of key concepts

1.8.1 Problems of Defining Indigenous People

The primary intention of this section is to draw attention to the variety of
terminologies, definitions and cognitive concepts that try to provide a suitable
meaning to the term ‘indigenous people and Indigenous knowledge’. The definition of
what is ‘indigenous’ in international law is quite recent and still controversial. In the
Anglo-Saxon literature the term used more frequently is *Indigenous’, that in English
carries strong connotations of authenticity. belonging and time honoured prescriptive
rights. There are contradictions and ambiguities in trying to define what is indigenous

or worst still who indigenous people are.



It is impossible to use ‘indigenous’ in a morally neutral or apolitical way. Within the
Afro-centric notion indigenous cultural systems are made from all walks of life such
that these ways of being define themselves in the context of the socio-economic
political settings. The people provide a definition for themselves; they assert roles and
responsibilities in society according to experiential knowledge and skills that

contribute to the welfare of the community.

The concept ‘indigenous’ warrants a decolonised definition that is outside the
Eurocentric and anthropological confinement. The word ‘indigenous’ originates from
the Latin term’ indigenae’ which was used to distinguish between persons who were
born in a particular place and those who arrived from elsewhere (advanae). The word
indigenous is not without corruption from external influence. What people hold at
high esteem and draw as part of their identity can be regarded as indigenous. There
are influences in the definition of what is indigenous from both the French and British

colonial legacy.

Battiste (2000) requests that Eurocentric thought must allow indigenous knowledge to
remain outside itself, outside its representation, and outside its disciple. Meaning that
people should be ‘allowed a self-determination and self-realization which comes
through naming and defining whom they are and how they relate to others. The Euro-
centric strategy of universal definition and absolute knowledge has made its
scholarship unable to know and respect indigenous knowledge and heritage. This has
occurred in the manner in which indigenous people received derogative and at times

offensive names.



From the Euro-centric vantage point there is a problem in defining ‘indigenous
knowledge' (IK) and establishing categories and workable focus areas for studying
them. This happens because of the inter-linkages and connections that are imbedded
within the Indigenous knowledge systems. In short the knowledge is not categorised
and reduced to subjects that have no cross-referencing. Hence what is meant by
‘indigenous knowledge’ is by no means clear and simple as seen by United Nations

Sub-committees.

All attempts, including that of UN Sub-Commission for the Prevention of
Discrimination and Protection of Minorities are embedded with objective and
subjective criteria within themselves in their attempt to define indigenous. In 1957 the
International Labour Organization (ILO) adopted The Protection and Integration of
Indigenous and Other Tribal and Semi-tribal Populations in Independent Countries
Convention, No. 107. The convention codified for the first time the rights of
indigenous people. Indigenous people were very critical of the previous Convention
107. In 1989 the ILO agreed and accepted that the convention was inadequate. In
1989 the ILO adopted the Convention Concerning Indigenous and Tribal in

Independent Countries, No, 169 which applied to:

(a) Tribal peoples in independent countries whose social, cultural and
economic conditions distinguished them from other sections of the
national community, and whose status is regulated wholly or partially

by their own customs or traditions or by special laws or regulations;



(b) People in independent countries who are regarded as indigenous on
account of their descent from the populations which inhabited the
country, or a geographical region to which the country belongs, at the
time of conquest or colonization or the establishment or present state
boundaries and who, irrespective of their legal status, retain some or all

of their own social, economic, cultural and political institutions.

ILO No. 169 resolved that by Indigenous people it refers to people in a particular
country who on account of their descent inhabited the country, or geographical region
to which the country belongs, at the time of conquest or colonization or the
establishment of present state boundaries and who irrespective of their legal status,
retain some or all of their own social, economic, cultural and political institutions.
Other terms that were given to the indigerous people by colonial regimes were also

challenged, as below.

Ellen et al (2000:3) provide a further debate that ‘native' and “aboriginal’ have similar
connotations; ‘tribal’ is too restrictive and confuses a political condition with a
distinct kind of knowledge; ‘folk’ and “traditional are less morally loaded. though
‘folk’ still has ratper quaint association in some quarters. ‘Local’ has the merit of
sounding more neutral, but fails adequately to indicate key qualitative differences in
the character of knowledge usually alluded to. while being in danger of becoming
coyly euphemistic. Although, Ellen et al (2000), provide a definition similar to that of
ILO 169 in that it refutes the use of offensive words like ‘tribe’. *native’ etc. Ellen et
al (2000) do however, cloak their interpretation in neologism and euphemisms such

as “folk” and “tradition” are morally loaded. This is demonstrated by their lack of



understanding that indigenous peoples’ codes of life were governed by ethics and not
Judeo-Christian-Islamic moral values. The indigenous people are quite aware that

their ethics are nature bound and friendly.

Further more on the definition is Lorenzo Nesti ( 1990), who uses the report of José
Martinez-Cobo (1983), and provides a broad approach to the definition, making a
combination of characteristics that can be observed and generalized. First, is the
identification of indigenous peoples as inhabitants, or the descendent of the original
inhabitant of a particular territory, then conquered by a group who arrived in a second
instance; groups from which descendants, the conquered people continue to have a
different culture and toward which continue to be in a subordinate position. The case
of the !Xun and Khwe in the study areas are more relevant. This first distinctive
aspect brings two particular problems: first is that in this way the indigenous tends to
be identified as the dominant Africans; oppressed by the European conqueror and
colonization in the past five hundred years. These Africans were made to pretend that
they are not indigenous people in their own countries. However their mode of
economic activity, access to political power and generally the human rights culture
proved otherwise.

Indigenous people usually are characterized by a subsistence economy with no
production aimed at the market or profit; social cohesion is maintained by equally
sharing wealth within the group. This definition does not necessary reflect the current
material and economic condition under which they live. Because subsistence life was
key in the past amongst many Africans, current social and economic conditions do not

provide for the continuity of old economic systems to the general population. Indeed,



although minority and indigenous peoples share many features as a distinct language,
religion or culture, and many times also specific territory, indigenous people prefer to
see themselves as different also for legal/political reasons. The legal or political
difference was recently demonstrated by Traditional Leaders during the local
government /municipality election in South Africa. Ownership and control of land and
territories (tribal land) become the main issues over and above that of custodianship
for cultural heritage and natural resource found within the tribal land. Indigenous
people have a strong link with their environment where they live. Hence they make a
sustainable use of the resources they dispose of. They also have a strong link with the

land.

The definitions of indigenous peoples as provided by ILO (No. 169) are culturally
bound and are also connected to the concept of self-definition. Such a definition calls
for Indigenous groups to emphasize their right to define themselves, both in terms of
individual self-identification and with respect to the community right to define its
members. This means that a group asserting itself as indigenous people is so accepted
by the international community and the other indigenous peoples as defined in ILO (
no. 169). The second would imply that the group to which the person claims to be
indigenous to as such should accept the definition of oneself as an indigenous person
and his/her recognition to the group. Issues such as common heritage, language and
common ancestry might be of great help in order to be accommodated as a group

member,

Commenting on indigenous people, Smith (2001:59-60) posits that indigenous people

were classified along with the flora and fauna; hierarchical typologies of human and



systems of representation were fuelled by new discoveries; and cultural maps were
charted and territories claimed and contested by the European powers. Hence some
indigenous people were ranked above others in terms of such things as the belief that
they were ‘nearly human’, ‘almost human’ or sub-human’. The case of Sarah
Baartman, a Khoi woman is captured by Mbeki ( BBC new,2002:09) as ‘(It) is the
story of the loss of our ancient freedom... It is the story of our reduction to the state of
objects who could be owned, used and discarded by others’. The colonials gave such

derogative and demeaning terms to people.

Brush and Stabinsky (1996) defines indigenous people as a term that is best used in
regions with a colonial history that has left a predominant national culture and
autochthonous cultures that coexist and compete for limited resources, especially
land. The problem that is there with Brush and Stabinsky is that their understanding of
indigenous people is locked in the prisons of assimilation and the indigenous people
live at the mercy of the colonizer as a giver or philanthropist who is charitable to the

minority group.

For this thesis two definitions will be used. The first definition is no. 169 of ILO:

According to ILO, Convention 169, Indigenous people refers to people in
independent countries who are regarded as indigenous on account of their
descent from populations which inhabited the country, or geographical
regions to which the country belongs, at the time of conquest or colonization
or the establishment of present state boundaries and who irrespective of their
legal status, retain some or all of their own social, economic, cultural and

political institutions.



The second definition linked to ILO is that of José Martines-Cobo reporter for UN
Sub-Commission for the Prevention of Discrimination and Protection of Minorities.
However, attention is drawn to the problems that Martinez Cobo’s study raised. A
definition that has paternalistic identities reveals wrongly the meaning of indigenous
people because all people have a pre-invasion, pre-colonial non-dominant past. The
Euro-centric definition of indigenous people reads thus: ‘[a] discriminated or
marginalized [people] on the basis of cultural difference through the discriminate
machinery of colonialism, neo-colonialism, imperialism and today, globalization

(Battiste, 2000).

1.8.2 Problems of Defining Indigenous Knowledge

The first challenge of defining indigenous people is now followed by that of
indigenous knowledge. The advent of colonialism and apartheid has erased prominent
features of cultural identity among African people. The rich knowledge that people
developed over the years was erased and replaced by foreign ways of understanding
the environment and the cosmology. 'i'Shiva (1997) makes an observation that
colonialism and colonialists began by declaring non-Western lands as ‘empty’ devoid
of people or ideas, and the diverse science and innovation that steered and maintained
those societies as ‘non-science’. In this strategy of ‘conquest by naturalization’, the
cultural and intellectual contributions of non-western knowledge systems were
systematically erased. Odora-Hoppers (2001) makes a contribution that “they (non-
Western knowledge) were not taught in schools, they were omitted from history text
books, they were not allowed into public domains, which were then reserved

exclusively for knowledge(s), heritage. cultures, institutions, norms and



idiosyncracies of Western society.” Hence we saw revolution after revolution
launched against the colonizer in an effort to restore the stolen legacy of indigenous

knowledge.

A study of indigenous knowledge is an act of revolution and in itself a
democratization of epistemologies; knowledge remains a central precondition for
human liberation because the contemporary knowledge systems exclude the humane
by their very structures. Shiva (1993:61-2) sees such a process of democratization
involving a redefinition of knowledge such that the local and diverse become
legitimate as knowledge, and they are viewed as indispensable knowledge because
concreteness is the reality, and globalisation and universalisation are mere
abstractions which have violated the concrete and the real. Globalisation also
transformed knowledge into commodity to which the most powerful in society usually
lay unjustified claim. Hoppers (2002) sees a process of dialogue through research
becoming central in the emancipation, development, integration and protection of

IKS’s in a rapidly changing global context.

Rajasekaran (1993) on the other hand, defines indigenous knowledge as a systematic
body of knowledgg acquired by local people through the accumulation of experiences.
informal experiments, and intimate understanding of the environment in a given
culture. According to Haverkort (1991). indigenous knowledge is the actual
knowledge of a given population that reflects the experiences based on traditional and
includes more recent experiences with modern technologies. Hence indigenous

knowledge is the social capital of the poor and their primary weapon in the struggle to



survive, to produce food and to look after their own health and that of their animals

(Guus von Liebenstein 2000).

Kaya (2004) and Ntsoane ( 2002) argue for a rounded and holistic understanding of
IKS from just being perceived as only relevant to local community. Both posit that
IKS has a great potential to contribute to the outside world in as much as it does so for
local communities. A case in point is the utilization of African traditional medicines

in the development of drugs in many Western countries.

It is important for us to understand those indigenous knowledge systems in this
context. It will largely deal with African indigenous knowledge systems because all
nations on this planet have indigenous knowledge systems. The most important thing
about African indigenous knowledge systeris is that they are founded on indigenous
wisdom systems that are experience and knowledge together with the power of
applying them critically or practically. That is to say they are nature conscious, unlike
western indigenous systems that are based on ‘man’s conquest of nature’. Indigenous
wisdom systems are the pre-requisite to sane indigenous knowledge systems. Wisdom
systems are balanced; they are the fulcrums of sane science. They transform and
transpose the false perception of self into an informed indigenous knowledge system
of self in the collective sense. This says that the individualism dies and the *US" is
transferred into the eternal tomorrow that walks in harmony with the true meaning of
friends of the universe, lovers of Mother Earth (personal conversation with Lefifi
Tladi, 2001). As a knowledge system. Indigenous Knowledge systems consists of
people, the domains of knowledge, the techniques. and technologies that drive the

knowledge



The opposite of these negative attributes towards people no more interested in IK is
countered by critics of western science and its developments. Green-revolution
technology ( e.g, the utilization of chemical as fertilizers) is associated with
ecological deterioration, economic decline, and poorer diets and nutritional losses
resulting from eradication of traditional foods or from their substitution by non-
traditional foods. For the past thirty years unprecedented pressure on biodiversity has
been experienced. Top-down planning fails to promote effective natural-resources
management at local level. In short, development planning has often failed to achieve

the desired result which is sustainable development (Greiner,1998).

Shiva (2000) points out two paradigms of biodiversity conservation. The first involves
local communities, which sustain themselves by utilizing and conserving biodiversity.
The second involves commercial interests, which make their profit harvesting this
planet’s biodiversity and feeding that harvest into industrial systems of production.
This they refer to as ‘raw material’ for export and patent. Worthy of note is that the
survival of indigenous people is tightly connected to whether biodiversity is viewed as
kin to the human species or as industrial raw material, and to whether the integrity of

the community will be recognized and not merely the rights of the individual.
1.8.3 Biodiversity and the World of Indigenous People
Biological diversity is one area that is recognized as important in sustainable

development of communities. The San people for over a million years used their

environment to sustain themselves. They depended on biodiversity for medicine and



food. Therefore biodiversity remains the fulcrum for any social development within

indigenous people’s territories.

Biodiversity is the variety of world’s organisms, including their genetic diversity and
the assemblages they form (Reid and Miller, 1989:3. and Anderson, Schucking et al,
1995:60). Put simply biodiversity means the diversity of life- the rich diversity of life
forms on our beautiful planet. Biodiversity is the very fabric of life- it provides the
conditions for life’s emergence and maintenance, and the many different ways in
which that life is expressed. Biodiversity is in fact the embodiment of centuries of

cultural evolution (Shiva, 2000:8).

Over and above this definition there is an internationally accepted definition of what
should be considered as biodiversity by the world community. At the Earth Summit at
Rio de Janeiro in 1992, a definition was arrived at:

The variability among living organisms from all sources including

inter alia, terrestrial, marine and other aquatic ecosystems and

The ecological complexes of which they are a part; this includes

diversity within species, between species and ecosystems.”

The definition above links squarely with the life of the San people in that, for
instance, the basis of biological diversity in indigenous Africa vis a vis botany lies in
the ancient indigenous wisdom systems of African peoples personal relationship to
nature, commonly known as ‘rooting the you in you to the soil’. What gave birth to
the African saying ‘son or daughter of the soil’? A way of seeing man and nature as

one not in a reductionist manner as experienced in the West.



Shiva (1995 and 2000) warns against the one dimensional reductionist thinking that
destroys diversity and sees trees as mere pulpwood. crops as commodities and cows
as milk or meat machines. In the African wisdom-based knowledge systems’ diversity
paradigm, trees conserve soil and water, they create microclimate; they are the home
of diverse species. Within the one-dimensional way of thinking, the monoculture of
the mind, if human needs are to be met then nature must be destroyed. If food is to be
produced, biodiversity must be destroyed. (Shiva: 104). This approach to biodiversity
adopts a policy of destruction of diversity in production processes. because bio-
diversity cannot be conserved unless production itself is based on a policy of
preserving diversity. This is the central concern that calls for the conservation and

protection of biodiversity.

Grenier (1998) discloses that. not withstanding the fact that some IK is lost naturally
as techniques and tools are modified or fall out of use, the recent and current rate of
loss is accelerating because of rapid population growth, growth on international
markets, educational system, environmental degradation, and development process.
This is proven by recent studies carried out by environmentalists who show that
because of the readily availability of many commercial foods, some biodiversity
seems to become less relevant; chemical inputs seem to reduce the need to tailor
varieties to difficult growing conditions. Thereby more and more knowledge is being

lost as a result of disruption of traditional channels of communication. agriculture, and

generally life under the guidance of African wisdom based knowledge systems.



1.8.4 Indigenous Cultural Heritage

Cultural heritage is a western construct that focuses generally on material culture and
subjective judgments about what is historically, artistically and ‘archaeologically’
significant (Smallacombe, cited in lvision er al, 2000). Because cultural heritage is a
collective right and not adequately protected by common law doctrines in South
Africa and elsewhere, any form of protection must come from specifically designed
legislation that has to be sensitively interpreted by the courts. Therefore cultural
heritage, as a western construct, enshrines European archaeological and scientific

values and, as such, protects indigenous cultural heritage on that basis only( ibid).

With regards to protection of heritage the Eurocentric lawyers pretend that they can
protect Indigenous heritage using laws developed to protect other creative rights under
the rubric of intellectual, spiritual, and cultural property rights, but this is a twisted
version of equality (Battiste and Henderson, 2000:168). Consequently, while the
western legal system may find ways to deal with disputes over buildings, objects and
environmental heritage, and experts may be able to verify authentic provenance, there
is an assumption that disputes involving indigenous ‘heritage’ (cultural values) can
also be solved by the same processes. This is not the case with issues surrounding
land claims and right to access natural resources within appropriated lands, a

challenge for western constructs within heritage.

Western concepts of heritage are based on the construction of hierarchies and

classifications that are imposed, through the colonising process, on the knowledge and



cultural systems of indigenous peoples, thus rendering them subordinate to western

systems (Ivision, Patton and Sanders, 2000).

According to UNESCO World Heritage Convention, cultural heritage can be
separated into the intangible or nonmaterial aspects such as languages, customs, and
religions; and tangibles that include sites, building and artifacts. The heritage of
indigenous people is comprised of all objects, sites, knowledge and the nature or use
of which has been transmitted from generation to generation, and which is regarded as
pertaining to a particular people or its territory, Erica-Irene Daes (1995). Furthermore,
Daes (1993) states that ‘indigenous people do not view their heritage in terms of
property at all but in terms of community and individual responsibility. Possessing a
song, story or medical knowledge carries with it certain responsibilities to show
respect to, and maintain a reciprocal relationship with, the human beings, animals.
plants and places with which the song, story, or medicine is connected.” Heritage of
indigenous peoples is under threat of disappearing in many parts of the world

especially in African villages and Forests.

Currently the threat to cultural heritage within villages and indigenous communities is
the ‘developers’. I{sing a development plan can minimize such threats. Through a
development plan, (a policy document which states the objectives which the planning
authority wishes to achieve with respect to a defined physical space) which should
first be approved thereafter the developer will then opt for a development control. A
development control will ensure that minimum destruction is experienced during the

construction work. Threat to cultural heritage also occurs when using environmental



impact assessments that are not compliant with the protection of cultural heritage

brings evaluation on potential impact of the proposed development.

Environmental Impact Assessment (EIA) is a process designed to bring environmental
considerations to bear on the decision making process of a planning application. EIA
has inherent limitations, one being its tendency to focus only on the evaluation of
impact on the physical environment. It rarely accounts for impact on cultural integrity,
including religious and social well being of a community. There is little appreciation

taken of the cultural context within which heritage is managed.

According to Mumma ( 2002) EIA has recently become more integrated in nature,
looking beyond the physical environment to the entire management framework, and
has brought cultural integrity within its scope. This has enhanced the prospects for the
management of heritage, in particular cultural heritage, with respect to which the
preservation of cultural integrity is so critical. A move once integrated to nature will

lead to sustainable development.

Heritage and sustainable development have a symbiotic relationship: one is necessary
for the other (Ibid).‘This is captured by “Our Common Future™ (1987). the World
Commission on Environment and Development which defined sustainable
development as development that meets the needs of the present generation without

compromising the ability of future generations to meet their own needs.

The management of African Heritage therefore must be undertaken in the context of

the development needs of Africa. and must be holistic in nature ( Mumma, 2002). The



laws that are in place to protect and manage heritage are to a large extent based on
‘planning systems’. Many are part of the wildlife management. This has led to the
management of biological diversity to revolve around the establishment of protected
areas (game parks). Local people were excluded from such areas, it was preserved for
wildlife and the forest. Local people were not seen as being capable of playing a

positive role.

In recent years, though, recognition is increasingly given to indigenous people and
indigenous cultures in the management of biological diversity. Dia (1992) raises four
assumptions that traditionally were used by the west for development:
0 That colonial heritage assumes that appropriate modern public administration
was created during colonial period.
0 Assumption that Western methods and techniques of management are the only
road to modernization.
O Assumption that every society must go through the same stage before it can
achieve development.
O Assumption that any society has the same basic values and goals that
characterize the ‘developed’ countries.
Drawing conclusion on these assumptions is easy: Africa’s development must be
stimulated from the outside; through transfer of culture. These assumptions are proven
invalid and wrong on many occasions. The limits of linear conception have
implications for developing policies for the preservation of the heritage, managing the
heritage and methods and technique for preserving the heritage. The pressure and

constraints inhibiting heritage management programmes are enormous (The World



Bank, 1992). Economic strategies must allow for and protect cultural heritage

development programs within the local communities.

Community participation in the conservation of cultural heritage is imperative.
According to Aleczander Marc, of World Bank (1992) involving people in cultural
heritage conservation increases the efficiency of conservation and raises awareness of
the importance of the past for people facing rapid changes in their environment and
values. In Africa, weak institutional capabilities, lack of appropriate resources, and
isolation of many culturally essential sites are compounded by a general lack of

awareness of the value of cultural heritage conservation.

Guggenheim and Kock-wiser ( 1991) state the advantages resulting from development
of participation (1) local people help planners and developers gain a betier
understanding of local knowledge and experience (2) they improve project design
and implementation (3) they can resolve conflict over resources use. Another
advantage is the sustainability of the project at hand. For this to succeed, then, the
value of cultural heritage conservation must be communicated to the people. Their
well being must be realized. This well being should include psychological and
spiritual aspect. "{raditional systems of heritage management would have had
legitimate representatives of the community perspective of heritage management
(Mumma, 2002). Furthering the legacy of deterioration of heritage planning is
disintegration of community systems, which, together with community leadership. has
also undermined heritage management. Therefore, integrated heritage management
would then require the restoration of the cultural integrity of communities, including

their management systems, their leadership structures and their economic base.



Mumma (2002) posits that communities must function as viable entities if community
management of heritage is to be viable. Cognitive imperialism should be avoided at

all costs by local people.

Cognitive imperialism is a means by which whole groups of people have been denied
existence and have had their wealth confiscated, a system that denies a people their
language and cultural integrity by maintaining the legitimacy of only one language,
one culture and one frame of reference. This system imposes one worldview on
people who otherwise have their own worldview. The indigenous people see ‘their
heritage as a complete knowledge system with its own concepts of epistemology.
philosophy, language, and scientific and logical validity that needs protection from

Eurocentric exploitation ( Battiste, 2000:193-7)

United Nations supports that protection and recognition of indigenous cultural
heritage, like cultural diversity is a benefit to all humanity. This can be attested to UN

Special Reporter (1995) which states that :

Every element of an indigenous people’s heritage has traditional owners,
which may be the whole people, a particular family or clan, an association or
society, or i;\dividuals who have been specially taught or initiated to be its
custodians. The traditional owners of heritage must be determined in

accordance with indigenous peoples’ own customs, laws and practices.

Despite this being in place, problems are still experienced by indigenous communities

as better explained by the International Alliance of Indigenous-Tribal People of the



Tropical Forests and International Work Group for Indigenous Affairs (1996:78) It

states that:

Our values have been filtered through the values of others. What has been
considered worthy of protection has been on the basis of its scientific,
historic, aesthetic or sheer curiosity value. Current laws and policy are still
largely shaped by this cultural distortion and fail to extend protection in terms

which are defined by our perspective.

Whilst protection has been offered to western cultural artifacts, the products and

expressions of indigenous knowledge systems which are included in ceremonies and
ritual objects and performances, artistic design. works and expressions. songs and
dances, stories, subsistence, land and environment management activities such as
hunting, fish gathering and use of fire are not protected within the Western cultural

laws, a cause of concern for indigenous groups ( Davis ,1998).

There is a general feeling among indigenous groups that most museum and heritage
legislation in South Africa has a tendency to focus on anthropological and scientific
significance of indigenous cultural products rather than on their cultural and spiritual
meaning to indigenous people. Part of the agenda of indigenous people is to protect
their cultural property and knowledge against exploitation. The problem is that the
measures of pfotection cannot fit into the western system. This arises from the
contradiction in the way in which anthropologists handle that which constitutes
cultural significance. On one side there is a portrayal of indigenous culture as
heathen- a justification for imposing Christianity on indigenous populations. On the

other side indigenous cultural heritage is seen as collectable for selling and for



exploration as cultural tourism product. This demonstrates that Western concepts of
heritage are based on the construction of hierarchies. on the knowledge and cultural

systems of indigenous people, thus rendering them subordinate to western systems.

Ntsoane(2002:6) makes an observation that the conservation and protection of World
Heritage properties in Africa requires both commitment and ability. Among affluent
societies, a change in attitude can by itself, achieve a breakthrough when people start
valuing the benefits of heritage conservation and protection over any costs that such
conservation might impose. However amongst subsistence societies, the choice might
often be between survival and conservation; and postponing immediate benefits might
imply, for specific communities, that they might not survive to enjoy the long term
gains. Such a loss of gain in the economic activity of the country contributes

negatively to development.

There is a need for economic valuation of Africa’s heritage. Cultural and natural
heritage are both potent forces, intrinsic to development programmes. They can and
should be used proactively to contribute to economic growth and wealth distribution,
when the local population is involved as a participating partner. Efforts to eradicate
poverty affect, in one-way or another. natural and cultural heritage as well as heritage
values of the indigenous peoples. Therefore the heritage and their values should be

incorporated as ‘development assets’ (ibid).



The extent to which heritage values can be incorporated as ‘development assets
depends on coordination thereof by national laws including South African National
Heritage Resources Act, (1999:2). As to how this Act impacts on indigenous

knowledge systems one can begin by referring to its preamble:

This legislation aims to promote good management of the national estate, and
to enable and encourage communities to nurture and conserve their legacy so
that it may be bequeathed to future generations. Our heritage is unique and
precious and it cannot be renewed. It helps us define our cultural identity and
therefore lies at the heart of our spiritual well-being and has the power to
build our nation. In has the potential to affirm our diverse cultures, and in so
doing shape our national character. Our heritage celebrates our achievements
and contributes to redressing past inequities. It educates, it deepens our
understanding of society and encourages us to empathize with the experience
of others. It facilitates healing and material and symbolic restitution and it
provides new and previously neglected research into our rich oral traditions

and customs.

That is a well-worded preamble. However it fails to deal in a clear and committed
manner with the nee\d to explore areas defined as Cultural significance to include the
very neglected customs and oral traditions. It should be linked to the Act on
Traditional Authorities and to be largely a driver for the “non-western heritage’. Key
projects like the oral history projects happen outside this structure and without the

direct involvement of heritage practitioners other than being consulted.



Under general principles for heritage resources management ( section 5(7) the
National Heritage Resources Act ( No. 5 of 1999) reads thus : that identification
assessment and management of heritage resources of South Africa must: ‘take info
account of all relevant cultural values and indigenous knowledge systems'. It is the
only place where the words Indigenous Knowledge Systems are mentioned — only
once and that thought should be enough to put courage to the custodians of this

knowledge.

Indigenous people in Southern Africa are battling to get their knowledge legitimized
and protected in line with their customs, traditional knowledge and practice. Southern
Africa’s San ethnic groups are challenging the right of commercial interests to profit
at their expense (Time, August 6,2001). The reference is at Council for Scientific and
Industrial Research (CSIR) and Pfizer the lizense holder to a medicinal plant called
hoodia cactus (P57) which is eaten to starve off hunger and thirst on long hunting
trips (Mail & Guardian, 2001) The San want to be involved in managing the sites and

should benefit from them including their biological diversity (Time, 2001).

Biodiversity is the variety of world’s organism. including their genetic diversity and
the assemblages they form (Reid and Miller, 1989:3 and Anderson, Schucking et al,
1995:60). It means the diversity of life- the rich diversity of life forms on our
beautiful planet. It is the very fabric of life- it provides the conditions for life’s
emergence and maintenance, and the many different ways in which that life is
expressed. Biodiversity is in fact the embodiment of centuries of cultural evolution.
(Shiva, 2000:8). At the Earth Summit at Rio de Janeiro in 1992, a definition on

biodiversity was arrived at:



The variability among living organisms from all sources including
inter alia, terrestrial, marine and other aquatic ecosystems and
the ecological complexes of which they are a part: this includes

diversity within species, between species and ecosystems.’

South Africa’s biological diversity and levels of endemism are extraordinary by
global standards. At present, the export and use of South Africa’s biological diversity
is virtually uncontrolled and commercial exploitation of the country’s genetic
resources is taking place in a policy vacuum. The result is the benefit by foreign
companies and the exploitation of the people from whom knowledge is gleaned. Of
great concern, according to, Global Diversity Forum (1997), is the lack of regulatory
tools, capacity and know-how to deal with the issues and to ensure that agreements
developed optimized benefit to the country. And since Indigenous people are
victimized by an intellectual and cultural property law system that not only depends
on appropriation and control through individual ownership- a concept foreign to
Indigenous systems of regulating creativity (WSSD-Indigenous Peoples,2002). Until
changes are made to the existing intellectual and cultural property regime, the taking
of the incorporeal property of indigenous knowledge and heritage without any proper

compensation will remain widespread.
1.8.5 Intellectual Property
Intellectual property rights are mostly spoken about nowadays than in the past ten

years can loosely be defined as creations of the human mind. These could be

incorporated in creative or inventive works, including distinctive signs or marks



(Watal, 2003). Communities of Western scientists and their biopirate companies are at
loggerheads with indigenous communities who want to share from the profits made
from their knowledge and plants material. Many developing countries, African
included, are concerned about the pressure and the situation that indigenous peoples
have to find themselves in when they have to introduce western-style IPR regimes.
This happens as the global trend is moving fast to the knowledge era and fast tracking
in technological advancement. These changes include stronger intellectual property
rights protection for new manufactured products and remain a course of concern for
developing countries whose raw materials are taken away from them and patented in
foreign countries. The challenge is to get transfer of technology including the direct
investment plan that African leaders call for in NEPAD. Unless African communities
are capable of running their own protection mechanisms and patents away from the

Western style, economic growth will be slow.

Gudeman, cited in Brush & Stabinsky (1996:110) is critical about Western-style
protection. It is seen as creating innovation, profit and monopoly. The monopoly
reduces the supply and sustains scarcity. Such power to withhold, Gudeman argues,
can be achieved in various ways; one is to avoid establishing intellectual property
rights. Hence he opposes the extension of intellectual property to community
economy as something seen as ‘passing and converting it to the market form, where it
may be used for individual gain® (ibid: 112). The expression ‘intellectual’ property
rights have its emphasis on the mind and thus connote abstraction,
decontextualization, formalization and patent law. This is contrary to the way of life

of indigenous people under common heritage and shared knowledge including seeds



and skills willingly. Thus for the local community the measure of success for their

innovations is not profit but contribution to local sustenance and adequacy for living.

This issue of common heritage can be linked to ‘public domain’. The contested nature
of the notion of the ‘public domain’ is expressed by indigenous people in that it is not
properly addressed by the IP system. An example is when traditional cultural
materials are considered under IP law to be in the public domain when in fact
customary law or spiritual restrictions on its use may well still apply from the
indigenous perspective ( Bhaumik, 2003).
Shiva, cited in Dei , Hall and Rosenberg (2000:ix) posits that:
The phenomena of ‘biopiracy” and ‘intellectual piracy’, whereby Western
commercial interests claim products and innovations derived from indigenous
traditions as their ‘intellectual property’ (through protections such as patents),
have emerged because indigenous knowledge systems have been devalued
and ( it follows) have not been afforded protection. This lack of protection
reflects the reductionist approach that the West imposes on indigenous
knowledge systems. Also, Western-style IPR systems are biased toward
Western knowledge systems, which reduce biodiversity to its chemical or
genetic structures; thus, indigenous systems get no protection, yet the theft of

these systems ds protected.

This ownership -over intellectual property is referred to as intellectual property rights,
which are exclusive rights granted by a state authority for a given period of time for
certain products of intellectual effort and ingenuity, Moshana, in Odora-Hoppers
(2002:200). Intellectual property is covered under, copyrights and industrial property,

Paris Convention (1883). Organisation of African Unity is objecting to the use of




IPRs to appropriate knowledge and life. They emphasize on non-living organism
citing the inhuman act that can come with human cloning, as an example. They also
expressed that member countries draw a regulation to the OAU/AU in order to ensure

that protection of natural resources in a sustainable manner is guaranteed.

Sedjo, cited in Brush and Stabinisky (1996) supports the protection of intellectual
property rights through patents, copy rights, trademark. and trade secrets of biological
resources. The protection and conservation of biological diversity is tied to indigenous
knowledge because of the historical role indigenous peoples and peasants play in
producing and protecting genetic resources. There is a general international
consensus to conserve biological diversity (Convention on Biological Diversity,
1992). This affirms the need to empower local communities and recognize indigenous

peoples rights.

The need for regulating access to biological resources. community knowledge and
technologies and the implication for intellectual property rights as entrenched in the
international trade regimes of the TRIPS Agreements is a concern for developing
countries. According to the African Model Legislation (1998) two terms were
adopted, firstly, Community Rights which includes rights of communities to their
knowledge, innovations, practices and technologies, as well as to collectively benefit
from their utilization, and to use them in the conservation and sustainable use of
biodiversity. Secondly, Farmers rights which, amongst others. includes the protection
of their traditional knowledge relevant to plant and animal genetic resources. Farmers
should obtain equitable share of benefits arising from the use of plant and animal

genetic resources; participate in making decisions, including at national level.



Despite these good intentions the irony is that the indigenous knowledge systems do
not get protection but the theft of these systems is protected by the Western-style IPR
regime. Intellectual property rights and patent are used by the First World as its
primary asset for economic growth, for control of world trade and capture of
international markets (Shiva,2001). Through intellectual property rights and patents,
the minds and bodies of indigenous people are being pirated; life itself is being

colonized.

Thus, it is important to establish new laws of indigenous protection systems that serve
indigenous bio- and chemical systems that are related to international Trade Related
Intellectual Property Rights (TRIP's) and World Trade Organizations (WTO)
agreements. Shiva (1997) argues for a need to redraft these laws so that indigenous
people can benefit from their indigenous ways of life. Globalization of patent and IPR
regimes is an expansion of the economic paradigm that has caused ecological
destruction and contributed to the disappearance of species argues Shiva (ibid). There
are serious flaws with patenting as it applies to the indigenous people and Third
World at large. Advocates for a moratorium ( Shiva 2000a: Shiva 2000b, Shiva 1991,
Battiste and Hender§on 2000) on patent states that patent is, firstly, a monopoly that
will result in increase in price of commodities like medicine. Secondly, the survival of
the poor which depends on medicine and seeds will be threatened. The sovereign
power of Third World will be eroded thus resulting into ethical problems that are

related to patenting life, something that the OAU/AU disapproves of.



Further to this argument about protection of biodiversity, are the flaws in the
argument that without patent knowledge stays a secret. Firstly, is that when there is no
patent, knowledge is shared amongst those who produces it and those who receive it.
Secondly what people thought is provided through patents is not knowledge, but
information. Finally patents are known to prevent transfer of technology between the
European Countries and the Developing countries. From this Shiva (2001:30)
concludes that patents are thus primarily a means of generating revenue, not for
generating or transferring knowledge. By introducing secrecy in science, IPR’s and
associated commercialization and privatization of knowledge will kill the scientific
community, and hence its potential for creativity (ibid:32). Once Indigenous
communities can use the approach taken by United States of America that is ‘the
threats to the nation’s economic interest are threats to the nation’s vital security
interests’ ( Economic Espionage Act of 199¢ . US) and refuse Western researchers to
take information from the Developing countries to only later patent it as knowledge
that they developed, indigenous people will be the victim and the victimized. Such
stands will be problematic at this time of Globalization and trade liberalization.
Despite this the US uses it to block other countries including its own citizens from
developing. Shiva (ibid: 38) argues: ‘the globalization of western-style IPR systems,
in a world of deep ipequalities, is a direct assault on the economic rights of the poor’

showing no respect and recognition whatsoever to indigenous people.

Disputes surrounding the demand for recognition and respect of indigenous people’s
cultural practices and the appropriation of indigenous cultures are contentious. What
seems to be at the core of these disputes is that western perceptions have. to a large

degree, failed to recognize that indigenous conceptual systems have their own internal



logic and rationality, which are not always translatable into the dominant western
legal and political systems (Ivison, Patton and Sanders, 2000). Hence, governments
might consider supporting the development of local knowledge registers that patent

examiners could access so as to ensure that traditional knowledge is not pirated.

Furthermore arguments by Brush and Stabinisky (1996) indicates that Public subsidy,
also known as common ownership, is preferable to intellectual property rights among
indigenous communities in other parts of the world including India. Intellectual
property is justifiable as a forward-looking institution, most suited for such goals as
encouraging innovation. Conservation. however, presents us with goods that have
already been produced by collective invention and common heritage. Intellectual
property has never been applied in a post hoc fashion to goods that are already in
general circulation. Since intellectual property is an exclusionary mechanism,
collective management is likely to be abandoned. Individual, exclusionary
management may be inadequate to conserve widely dispersed and fragmented
biological resources as in the case of countries in the South. The disadvantage of
using intellectual property rights for indigenous communities is that biological
resources that are already collected and in the international genetic resource system of
botanic gardens and gene banks will not warrant intellectual protection because they

are already in the public domain and are known as common-heritage.

Common heritage originates from farmers’ desire for participation in the flow of
collective knowledge, to gain access to ideas and technology that are exotic to their
culture and localities. Also farmers and herbalists behave under the same community

ethos as the scientist who breeds a new crop variety on an agricultural experiment



station resulting in the concept of biological common heritage and scientific common
heritage as coming from the same intellectual well. Common heritage includes the
very essence of ethnobotanical knowledge that comes from enhancements that have
occurred largely as a result of cooperative exchange and the elaboration of plant-
specific information over generations. As to how rural community’s knowledge that
is not documented in ways that can support claims for intellectual property rights will
be executed remains a problem. Yet the Western companies which draw upon those
same ‘rural community’s knowledge’ and then define or select from their useful traits
in a laboratory are more likely to build a case for IPR that excludes the very

communities from which it originated.

An implicit rule of common heritage is that a person or group who joins in the stream
of ideas and technology of collective invention cannot monopolize incremental
contributions that increase collective knowledge. Common heritage is a major
component of the normative structure of science since it refers to the ethos that ‘the
substantive findings of science are a product of social collaboration and are assigned
to the community’ (Merton 1973, cited in Brush and Stabinky, 1996). Both the
tradition and definition of science assert that findings cannot be exclusively possessed
and that the property interests of scientists are limited to prestige and recognition. The
Western scientific reward system gives great emphasis to priority in scientific
discovery, but priority is not a precursor to converting ideas into commodities.
Common heritage and common property are tightly linked in what is referred to as
‘communism’ of science that is those goods that once produced belong to all and can
be shared amongst the people for their common good. This ‘communism ‘of science

has caused problems in capitalist oriented communities like the ones in Southern



Africa wherein products manufactured by the workers belong to factory owners, what
Marxists call ‘alienation’. Common heritage is also known as ‘goods in public
domain’. G40 Developed countries argue that since knowledge is already in public

domain it renders it outside of protection. This creates a platform for exploitation.

Collective invention in science exists because ideas are products of a community of
persons that function over time and space. However, the problem about public good
nature of knowledge such as products that belongs to the whole community, presents
a conundrum for the capitalists due to commodification of cultural products of the
indigenous people. The questions asked are : Has capitalism burst the social
membrane of common heritage and collective invention ? How can knowledge be
efficiently produced and allocated in a society dependent on private market incentive
for regulating production and allocation? Ariow (1962 cited in Brush and Stabinsky,
1996) observes, “in the absence of special legal protection. the owner cannot simply
sell information in the open market”. This tends not to be the problem since collective
invention under capitalism survives in part because of the distinction between ideas

and their applications.

In spite of this apparently rather conservative approach, United Nations Convention
on Trade and Development (UNCTAD) of 1996, and the Convention on Biodiversity
CBD (1992) propose an international certification system for bio-prospecting linked

to a code of conduct. Both conventions further argue that:

On equity grounds it is....essential that information provided by traditional

healers, farmers or other local residents which is used to identify potentially



valuable biological materials, is obtained through informed consent and

results in appropriate compensation ( Dutfiled, 20002:101).

The appeal to the lack of protection of those biological resources in the public domain
can be sought from the Convention of International Labour Law, No. 169 which
attempts to protect the rights of indigenous people. Furthermore, the Convention on
Biological Diversity, (CBD,1992) does deal with plans and measures to protect the
interests of those communities whose biological resources enriches the Western
countries. This CBD attempts to replace the common-heritage treatment of genetic
and biological resources with some form of proper arrangement. A special section of
the CBD (1992) which deals with in-siru conservation is Article 8(j) which states

that:

Subject to its national legislation, respect. preserve and maintain
knowledge, innovations and practices of indigenous and local
communities embodying traditional lifestyles relevant for the
conservation and sustainable use of biological diversity and
promote their wider application with the approval and involvement
of the holders of such knowledge, innovations and practices and
encourage the equitable sharing of benefits arising from the

utilization of such knowledge, innovation and practices.

In the past twenty years new development came about to the effect that the
intellectual property rights ( IPR) have been extended to cover indigenous knowledge
(UNCTAD,1996b). The support came from two main arguments that the need to

support this use of ethical and utilitarian rationales. The former refers to the notion



that there exists a natural or moral right for a person to profit from ideas generated
while the later refers to the notion that society benefits from allowing another person
to monopolize one’s own ideas. There is an extension to the argument on support for
IPR on ethical grounds which says: that indigenous people have property rights to
ideas as products of their labour and since intellectual property exists in industrial and
Western societies, it is only fair that it be available to people in other societies. It is
seen as a free rider problem; indigenous people may treat knowledge of biological
resources as a common good, but it is argued, that seed companies and pharmaceutical
companies in industrial nations may treat similar or even identical knowledge as
proprietary. Information that is given freely by indigenous communities will then be
turned into a marketable commodity via patent protection (Posey and Dutfield.1996).
This leads to new trends, strategies and national perspectives in an effort to protect

indigenous knowledge.

Internationally, there is little done to ensure that indigenous knowledge system is
protected. However, the Bonn Guidelines (2002) are a breakthrough in ensuring “the
sharing of benefits for the us of indigenous knowledge and associated technologies.
The Third Session of the Intergovernmental Committee of WIPO dwelled on model
contractual agreements, electronic database for genetic resources, inventories of
existing database of indigenous knowledge. The Fourth Session had a considerable
progress in setting standards for the documentation of indigenous knowledge to use it

as prior art ( Tripathi, 2003).

India has set trends internationally by introducing Traditional Knowledge Digital

Library (TKDL) which includes: documentation of Traditional Knowledge:



registration and innovation patent system; and development of a sui generis system. It
is hoped that such documentation would facilitate tracing of indigenous communities
with whom benefits of commercialization of such materials/ knowledge has to be
shared. On the other hand, others believe that documentation may facilitate bio-
piracy. They argue that a trade secret of an indigenous community would be
maintained only until community closely holds it. That as soon as it is put on paper, it

will become accessible to pirates and would be purloined ( ibid).

All the above mentioned efforts can only be possible with an introduction of sui
generis system separate from existing IPR system. According to Tripathi (2003)
acceptable and agreed international sui generis system will have to be created and
there is need to take a holistic view of the entire IP system which provides equity to
the creator of knowledge, whether created in iaboratory of brick and mortar, or in the

laboratory of life.

1.9  Scope of the Study

The study concentrated on the !Xun and Khwe communities in Schmidtsdrift-
Platfontein of the l\{onhem Cape Province because they are currently experiencing
difficulties in realizing rights to their knowledge, utilization of indigenous knowledge
systems and associated local resources and protection against exploitation by

foreigners and South Africans alike.

This study consists of six chapters. The delimitation of scope in terms of chapter

contents is as follows:



Chapter one gives a detailed overview of the whole study. In this chapter attention is
paid to what we consider as the most important aspects of an introduction in this
research. As an introduction, chapter one gives some background knowledge about
the current state of indigenous knowledge systems as a particular kind of knowledge.
The aim, objectives, literature review as well as the definitions of concepts that are

related to indigenous knowledge systems are given.

Of utmost importance is that chapter two highlights the fact that African indigenous
knowledge systems is founded on indigenous wisdom systems which are experience
and knowledge. This chapter then, starts off by a discussion of African Wisdom
Systems as Philosophy. Various categories of knowledge that are fundamental in a
study of indigenous knowledge systems are 2!so discussed. The chapter concludes by
giving a discussion of the research methodology that will be used in data collection

and the analysis thereof.

Chapters three, four and five form the core of this research. All these chapters deal
with the real problems that the !Xun and Khwe communities are faced with in relation
to the research problem. Chapter three examines the socio-economic situations of the
two study communities. It also provides the demographic characteristic of these two
communities. These factors are however. analysed in order to find their implications
for the study problem. Aspects such as Age Distribution, Education, Marital Status.

Income levels and household distribution form part of this chapter.



The most crucial aspects that form the backbone of this study, include, community
production and sustainable resource utilization discussed in chapter four. These two
related knowledge systems are analysed by looking at the impact of Westernization on
the two study communities that is the !Xun and Khwe. Problems encountered by these

communities in the use of Indigenous Natural Resources are also dealt with.

In chapter five consideration is given to the attitudes of !Xun and Khwe towards the
protection of indigenous knowledge systems. The discussion of these attitudes does
not only reveal the feelings of the study communities about matters related to
indigenous knowledge systems but they also convey significant implications for
research and government policy making with special reference to indigenous

communities.

Chapter six gives a general conclusion in which the main observations are be
captured. This chapter also concludes by giving suggestions for future research in

indigenous communities.

1.10 Hypothesis

The historical background of the !Xun and Khwe communities in Schmidtsdrift-
Platfontein has impacted negatively on their attitude towards the role of indigenous
knowledge systems, socio-economic and demographic characteristics and associated
local resources for sustainable livelihoods. The two study communities tend to have

developed attitudes towards research conducted within their communities and are



affected by the absence of a government policy to protect and promote the utilization

of indigenous knowledge systems and associated local resources.

1.11  Conclusion

The research overview serves as an introductory chapter for this study. Background
information has been given concerning the current position of indigenous people and
their indigenous knowledge systems in the world. This has been done by indicating
that in recent years, up to the present, indigenous peoples and their knowledge
systems are receiving great attention from the whole world. The global knowledge
race has increased the interest of both western researchers and indigenous people in
knowledge systems and the biodiversity of developing countries. It has also been
highlighted that in Africa issues of indigenous knowledge have become
institutionalised as societies throughout the world try to shift away from the dominant

western paradigm as sole system of knowledge in the world.

Both the statement of the problem and the aim of the study highlighted that the
protection of indigenous knowledge systems and of indigenous peoples by means of
Government policy v‘vill not only protect indigenous peoples like the 'Xun and Khwe
and their indigenous knowledge systems but such a policy will also help with the
preservation of both. From a local level the study will assist to create "own’ theories

that are relevant to be used by indigenous people within their communities.

Literature review has been done by way of looking at the articulations made by

previous researchers, scholars and writers who have encountered the colonial



discourse. From these sources this study will help the reader to understand what

indigenous knowledge systems entail.

Key concepts such as indigenous peoples, indigenous knowledge, biodiversity,
cultural heritage and intellectual property that are most crucial in this study have been
defined and elaborated on. Let us emphasise that the significance of this study is to
contribute new knowledge to the current debates on policy formulation, integrating
and building on the indigenous for development, provision of measures of protecting
biodiversity, indigenous cultural heritage and the support for an indigenous research

based methodological approach.



CHAPTER 2

CATEGORIES OF KNOWLEDGE AND THEORETICAL PERSPECTIVES

20 Introduction

Research carried out by western anthropologists within indigenous communities
resulted in the word ‘research’ itself becoming one of the dirtiest words in the
vocabulary of the indigenous people (Smith. 1999). The reason for this is that
outsiders’ research showed no respect for the languages, the customs, land and ways

of life in general of those they termed ‘subject’.

21 Paradigmatic Problems in Research

Over the past 200 years, the West has taken a monopoly over the very definition of
the problem of existence of all societies in the world. The crucial challenge for those
in the West wishing to afford genuine respect to those ‘other’ than themselves would
be to relinquish this monopoly, and listen more openly to the discordant messages of
silenced populations (Latouche, 1991). Western trained researchers must open their
minds to other ways of dealing with knowledge and to change their attitudes about
various scientific traditions outside of that dominant model framed within a western
concept of progress and techno-rational activity (Crossman and Devisch, 1999). If one
culture’s view of science is allowed to silence the many other traditions and practices
of knowledge, it is a loss to humanity as a whole. This means that the silenced culture

will eventually die out and with it the knowledge systems: history and cultures of the



people will also die, leaving its legacy for western researchers to excavate and

interpret.

Agrawal, (1995) cited in Semali and Kincheloe, (1999:334) provides three schools of
thought dealing with indigenous knowledge as scientific knowledge. The first school
stresses the subject matter for research; the second argues that the main differences
are based on contextual grounds, as indigenous knowledge is more deeply rooted in
the communities’ environments, and the third school of thought focuses on the
differences in methodologies used to conduct research. Agrawal concluded. however
that none of these distinctions can be defended. There exist no substantial differences
between indigenous and scientific knowledge. Through methodological approaches
research was a significant site of struggle between the interests and ways of knowing
of the West and the interest and ways of resisting of the ‘Other’. Smith (1999: 108)

warns about conducting research:

This burgeoning international community of indigenous scholars and
researchers is talking more widely about indigenous research. indigenous
research protocols and indigenous methodologies. Its members position
themselves quite clearly as indigenous researchers who are informed
academically l;y critical and often feminist approaches to research, and who
are grounded politically in specific indigenous context and histories, struggles

and ideals.

Research methods have to adapt to the new struggle for ‘concern within a context in
which resistance to new formations of colonization still has to be mounted and

articulated’. Research is, therefore, not an innocent or distant academic exercise but



an activity that has something at stake and that occurs in a set of political and social
conditions (Smith: 1999). Within this struggle for social justice, academic freedom
and self-determination is the need to produce new research methods for studying
indigenous knowledge. Semali and Kincheloe, cited in Mosha (2000) mention that
inquiry methodologies need to be developed that are capable of capturing the cultural
embeddedness of indigenous ways of seeing- embedded in these psycho-cultural
dynamics, indigenous knowledge is rendered invisible to non-indigenous eyes. While
Battiste (2000) calls for an ‘elimination of Eurocentric bias in research’ through
utilizing indigenous language which has suffered genocide and assimilationist

policies.

Suziki (1998) and Rain (1999) question the western scientific quest for objectivity in

research in indigenous communities:

To look for objectivity in the aboriginal world is to question one’s identity
and sense of being. Objectivity as a notion is culturally inappropriate and
should not be linked to Aboriginal spirituality and holistic well-being. One
does not look for something that is not there. To be objective requires a
dehumanizing process. The making of truth is not only a scientific process, it
is also a method that encapsulates holistic well-being through the journey of
self-discovery through one’s cultural process. It is also about the dangers of

decontextualising the very nature of indigenous knowledge.

African wisdom systems reject the western construct of removing oneself from the
phenomenal world where the world is objectified. Rather it perceives human beings

and the phenomenal world is known through the senses. as extensions of each other



(Ntuli, 2002). Peat (1996) writes in support of Ntuli: the quantum theory (to which
indigenous theory can be linked) stresses the reducible link between observer and the
observed and the basic holism of all phenomena. He adds that ‘indigenous science
recognizes no separation between the individual and society. between matter and

spirit, between ‘each of us and nature as a whole’.

Rain (1999:317) states that [in] an articulation and understanding of indigenous
knowledge.... It is imperative not to objectify it... to examine indigenous knowledge
in isolation is to perpetuate a paradigm contrary to most indigenous knowledge itself.
The researcher and the informant both participate in a meaning constructing activity.
It is a joint effort (Indilinga, 2003b). This raises the issues of academia and the place
that universities play in the perpetuation of objective notions of meaning making and
the strategies by which these are learned. In a constructive perspective. the search for
an “objective’ truth will be considered futile, some would even consider it a waste of

time (ibid: 92).

Universities and their research structures have been contrived to interpret the world in
a manner that reinforces the Eurocentric interpretation of the world and is thus
opposed to indigenO}Js knowledge (Battiste and Henderson. 2000:135: and Smith
1999:14). Smith (ibid) further states that some methodologies regard the values and
beliefs, practice and customs of communities as barriers to research or as exotic
customs with which researchers need to be familiar with in order to carry out their
work without causing offence. Within this study a critical observation will be made
about the de-colonized methodology that approaches cultural protocol. values and

behaviours as an integral part of the methodology. Apart from generating new



knowledge, indigenous research also has the substantial task to generate and promote
appropriate methods of knowledge production. This also relates to appropriate ways

of knowledge critique (Fatonwa & Pickett, 2000).

Research studies by Guus von Liebenstein (2000) revealed how indigenous peoples
successfully utilize their locally produced knowledge in the areas of food security,
human and animal health and natural resources management. Efforts to develop
methodologies that will promote the integration of scientific disciplines and

indigenous knowledge should be devised.

It is therefore necessary to establish protocols for research carried out among
indigenous communities. Such protocol, writes Ntsoane (2002). should first of all be
founded in the laws of the owners of the land. Ethical issues should be reviewed,
much as the history of research should be reworked. as the need for ‘indigenised”

method is pivotal.

Ntsoane (2002:114) in defence of a new methodology that is linked with the

‘grassroots’ posits that:

As long as the tools and instruments of research, including the types of
questions posed, are not worked out together with the indigenous
communities themselves. the problem of understanding endogenous
knowledge will persist. Indigenous researchers should be encouraged to form
and work within networks designed for the exploration and implementation

of new methods of gaining knowledge from their own communities. as well



as to provide guidelines ensuring the preservation of endogenous knowledge

and the respect of its holders.
2.2 African Wisdom Systems as Philosophy

Ntsoane(2002) argues that the values, interests, worldview, articulation and
knowledge of indigenous peoples must be accepted as the starting point for
developing meaningful social analysis, and that the knowledge systems they possess
must be the means of achieving that end. Therefore, research does not take place
outside the ‘being’ of a given community. It is influenced by worldviews and methods
used. The method should therefore be compatible with researchers’ philosophical
assumptions regarding knowledge and the research question (Price, 1999). The fact
that there is an epistemology in the African world view implies that there is a
philosophy in the African world view as well. Kaphagawani and Malherbe
(2000:205) as well as Karp and Masolo (2000:13) clarify that since African
philosophy encompasses all forms and types of philosophy, it therefore follows that it
does make sense to talk of an African epistemology, just as it is sensible to talk of
African ethics, aesthetics, and metaphysics, personhood, morality and science, for
instance. Although philosophy has always been part of African Thought Patterns,
African philosophy h;as always had to justify the very idea that African culture had
anything remotely akin to philosophy, except at the level of a vaguely formulated
collective unconscious. This collective unconsciousness can be revealed through new

research ethics and approaches.



Hallen and Sodipo (1997:6) warn that if a collector /researcher (own emphasis)
begins his critical and non-reflective basis, one could hardly expect him to be
sensitive to evidence to the contrary. This has occurred in the anthropological and
archaeological researches that were administered on the African indigenous people as
western studies. The results in many cases have been the non-acceptance of the
evidence that was contrary to the hypothesis set by such studies. When it comes to
special attention directed to what indigenous peoples themselves claim to know and
how they claim to be able to demonstrate their knowledge, the majority of the western
researchers opted for the position that has variously come to be known as subjective
and emotional. The western epistemology maintains that much of the so-called
knowledge of traditional cultures is magical and superstitious in nature. Much of the
practices and beliefs are symbolic or expressive of what their peoples would like to
accomplish but which without substantive scientific development such as the absence
of objectivity and rationality, they are in fact unable to do. James (1992:153) and
Diop (1981: 309-310) proved that there is sufficient proof that the knowledge that the
African Continent bequeathed to civilization include philosophy and epistemology
from which Africans defined their being in relation to the universe. Obenga supports
both James and Diop in demonstrating that philosophy has no origin in the Greek

etymology.

2.3 Theoretical perspectives

23.1 Disentangling Greece as Home of Philosophy

It is necessary for this study to provide a brief background to certain concepts that are

dominant in the Western epistemology whereas they have African origin. [n the same



manner as knowledge is universal irrespective of its origin, the African Indigenous
Knowledge Systems continue to play a crucial role in innovation, research and
development in developed countries. In many instances scholars both in African
studies and Western courses are unaware of the earlier studies and research that gave
birth to the current western concepts. An example of such a concept / word is
philosophy itself. A discussion about the origins of philosophy is pivotal in this study
since the research problem needs to be clarified as a contribution to knowledge
systems that should influence not only development at local level but nationally and
internationally too. The San people (!Xun and Khwe ) like all indigenous people the
world over possess a unique worldview, art, religion and generally environmental and
technological knowledge that has a philosophic base. It is this base that needs to be
clarified from a continental perspective, in this case Egypt as home of thought

patterns that influenced and developed the Eurocentric science and philosophy.

Theophile Obenga (1992) and George James (1992) reveal that ancient Egypt gave
birth to what is called philosophy. The sad story is that many people do not think of
Egypt as part of the African Continent. When knowledge is from Ghana it is readily
African but not when it comes from Egypt. The African indigenous knowledge is
philosophy irrespective of not being written. Many of the wise sayings are not just

words but are proverbs and philosophy.

According to research findings by Obenga (1992) what Western scholars call
philosophy has its origin in Africa. Western scholars hold that anywhere else other
that in the West and Europe, one will find thoughts, religions. cosmogonies, but never

real philosophical systems (rationality and objectivity). So only the Greeks founded



universal reason, philosophy and science. in discovering rational existence, in
inventing humanism, in constantly extending their analysis of the world. This leads to
the question: Can we speak of African Philosophy without misusing the term?
Obenga(1992), states that the word *philosophy’ does have an etymology. neither in
Indo-European nor in Greek but in Africa. The compound word ‘philosophy” has
sophos, ‘who knows, who dominates an art or a technique’. The progress compound
of dependence: philo ‘who love’, to sophon, ‘science, wisdom’, hence philosophia,
‘liking for science, wisdom’. So the word philosophy has no Greek origin. The word
philosophy, philosophia, filosofia, is not originally a Greek word. Obenga goes on to
say if, for the Western world, ancient Greece is the birthplace of philosophy. the word
philosophy itself has no origin in Greek. This affects African intellectual development

outside the Eurocentric thought patterns.

James (1992) notes that we sometimes wonder why the people of African descent find
themselves in such a social plight (not knowing the worth of their sage) as they do,
but the answer is plain enough. Had it not been for this drama of Greek philosophy
and its actors, the African Continent would have had a different reputation, and would
have enjoyed a status of respect among nations of the world (Museveni. 2003). A
struggle that an Indigenous knowledge system is striving to achieve is to introduce

new epistemologies and research ethos.

There are difficulties when dealing with philosophy and what can be regarded as
traditional African culture. This happens because Africans themselves are
understandably wary of attempts to codify inherited thought systems into static

cultural ideologies to which the name ‘philosophy" is then appended. This is because



the western education system never credited and recognized indigenous Africans as
worthy of reasoning, vision and philosophy. This poses a challenge for legitimization
and acceptance of alternative ways of knowing by the West. Hellen and Sodipo (ibid)
posit that attempts at ‘analyzing’ African conceptual and belief systems, again in the
name of philosophy. have produced speculative abortions that in the end so
discredited and discouraged any exploration of Africa’s ways of knowing. Diop
(1981) says that African philosophy cannot develop except on the original terrain of
the history of African thought. Karp and Masolo (2000) see African philosophy
defending the value of philosophy in the newly independent nations of Africa. arguing
that philosophical training and tools provide rigor and method that are badly needed
for the task of national development. Such tools are needed for South Africa’s drive to

develop, promote and protect IKS as philosophy of life.

Hountondji (1983:62-63) argues for the existence of African philosophy in a new
sense, as a literature produced by Africans and dealing with philosophical problems.
Unlike ethnophilosophy which, according to Hountondji, is a pre-philosophy
mistaking itself for a metaphilosophy. a philosophy which, instead of presenting its
own rational justification, shelters lazily behind the authority of a tradition and

projects its own theses and belief on to that tradition.

Odora-Hoppers (2002) comes clear about the deep wisdom in African philosophy.
She notes that traditional thought and philosophy embodies insights into human
nature and the nature of knowledge that underpins IKS practices and values. It
engages with human issues that affect people in their daily lives. This can be seen

when local communities are engaged in food production and storage system. when



employed in the subsistence farming and when making art and craft. Such experience
can be seen among the !Xu and Khwe art and craft, dance and other forms of
increasing their livelihoods. What is legally recognized as living heritage. Through
observation and participation one can see methodology integrated in the conception,

manufacturing and production of the final work.

Unlike Anglo-American philosophy that emphasizes method, African philosophy sees
itself either as an aspect of science or a second order activity having science rather
than the real world as its object of study. Hence philosophy in IKS emphasizes
content. African philosophy looks at the interrelationship between nature, the
universe, life, mind, death, theories of society and morality (Senghor,1965 and
Haverkort et al, 2003). Such an integrated approach is part and parcel of the life
patterns among many indigenous communities including the !'Xun and Khwe in the
Schmidrifdt area of Northern Cape who possess a contrary cosmovision and

knowledge system to the dominating cultures of the West.

An exploration into indigenous knowledge as philosophy will be based on the
assumptions that it will ‘explain how African culture(s) resolve those key issues also
posed in Western philosophical systems’ (ibid). It is an exploration that seeks to
account for and be critical of the cultural resources that Africans use in conducting
their daily lives. Wiredu (1980) warns ‘traditional knowledge is doomed to self-
damnation unless it is subjected to the therapeutic benefits of dialectical and critical
reflection and re-evaluation. According to Wiredu, it is wrong to claim that people in
the ‘traditional’ settings lacked the inspiration for critical thinking about theoretical

and practical matters of everyday life. This statement is supported by Hountondji



(1983) and Freire, cited in Karp and Masolo (2000), they connect the role of
philosophy in the context of African people’s definition of their cultural or historical
experiences and the complex social roles through which the practice of identity is
defined and displayed. Such is the essence and proof of philosophy within the African

thought patterns.

Philosophy in the context of IKS begins with African cultural and intellectual
experience, with African mentalities, and with African traditions. It represents the
creative engagement of the subject with the object of study: a knowledge by
confrontation and intuition, creating a dialectical logic, an act of knowledge which is
at once theory and practice. Odora-Hoppers (2001) supports the assertion of Senghor
in that unlike the traditional philosophy of Europe for instance which is dualistic and
dichotomous, founded upon separation and opposition, and which separates body,
mind, matter and spirit, African philosophy that underpins IKS conceives the world

beyond the diversity of its forms, and seeks synthesis.

Within the aforementioned disputes it is for philosophy to bring to light the value
dimensions of environmental problems, indigenous knowledge, and thereby make
them open for discussjon; and to bring to light the assumptions we make about values,
as a general phenomenon and to take a critical look at these assumptions (Cooper and
Palmer, 1998:139). Philosophy will help to re-examine the way in which particular
concepts are being used. It will assist in refocusing attention on the structure of ideas
that particular western concepts are embedded within, bringing this normally hidden
structure back out into light. Philosophy will be helpful in drawing attention to the

value positions implicit in attempts to bring about social and environmental change to



the currently western dominant intellectual property regime. Philosophic statements
can be used to bring a common sense and attempt to look carefully and critically at
the intellectual, cultural, social and political context that the Third World inhabitants

operate under and which we take for granted.

Hence for any policy to succeed it must be linked to the ways of life of those it has to
make an impact upon. ‘Building on indigenous’ is very important in any developing
society. The way people carry their day to day life is in itself telling much about how
they perceive the world. So to think of Africans as lacking philosophy by judging
from their material possession and lack of reading and writing in a European language
is misleading. Every African is a philosopher once having mastered the intricacies of
language beyond uttering words. This can be seen in how policy in villages is debated
and formulated using indigenous languages that are rich in philosophy and

experiential knowledge.

Rawles, cited in Coopers et al (1998) states that, one role of philosophy is that of
raising questions about the way in which key concepts are being used, and what is
meant by them. Philosophy is well known for examining its presuppositions before it
actually begins to argue for something. Within this base is for indigenous knowledge
to be seen as a form of philosophy, a sound foundation for articulation. Indigenous
wisdom expressions are philosophical and thereby caution for an observation that is
for if one is not able to be confident of expressing the meaning of one’s culture with
the language of another, the entire edifice of cross-cultural studies or indigenous
wisdom and of African philosophy written in anything other than African languages is

threatened (Hallen and Sodupo, 1997:12).



The Greek philosophy fallacy is linked to the research problem in that it informs the
many theoretical bases, philosophy and worldviews that are currently exploiting the
indigenous peoples and avoiding any new epistemology to take root from any
community other than those in Europe. It is from this Greek misappropriation of
Afrocentric concepts that a singularity and linear way of thinking was manifested
such as one true answer, one true God and one right way. This thinking pattern gave
birth to overspecialization, ranking and social class structure that has strong

motivation in the material Western world.

The mono-way of doing things that was developed in the positivist science and
bringing into research the Afrocentric approaches can challenge phenomenology era.
As Ntsoane (2002) argues, methodologies based on the “structural-functional” school
of thought are restricting and limited in scope when applied to interviewing and
collecting data from the respondents in endogenous communities. It is from such
positivist philosophies that if something is not measurable, then it is not scientific.
That when people observe it is not good enough. Externality of objects became
science’s trump card over observation without objectivity. This approach reduces
objectivity to quantity and not quality. It is on this basis that African indigenous
research methodologies are developed to provide alternative answers to the existing
mono-linear answer to the world’s diverse problems something that is common in

the behaviour of western science.



24  Categories of Knowledge

In this section categories of indigenous knowledge systems are outlined, illustrated
and described.

What stands in the way of getting other categories of knowledge into the public is the
very reason of protection against abuse, misunderstanding or for later initiation. The
categories of knowledge as discussed in this section bring to the fore the notion of
communal, public or common good; the notion of sacredness, secrecy and privilege.
Not all systems of knowledge categories subscribe to the Aristotelian syllogism. This
is because each community has a conceptual understanding of what it considers as
value- laden. It is on these basis that one should ensure not to homogenize the
fragmented systems of knowledge found in the different communities or try to cluster
thinking patterns on the simple basis that it is from African indigenous communities.
The case in point is the Khwe and !Xun as the study communities for this study. They

share the same location but not the same language and common historiography.

This section intends to show how different communities identify with their indigenous
knowledge categories, the level of awareness and purpose of the different categories
for sustainable development, livelihood, identification and so forth. The CSIR and
parliamentary portfolio committee on arts, culture, science and technology derive
categories of indigenous knowledge that are used in this study from the earlier
discussions and workshops that were run within a select group that excludes the !Xun
and Khwe and many other dwellers in the rural parts of the country. Those categories
include: biodiversity, technology, social institutions, social issues and liberatory

processes.



Although it is not always easy to categorise indigenous knowledge due to its
integratedness, this section does, however show that there are conscious lines of
division within indigenous communities about their knowledge. Other than having the
knowledge that is used for running tribal council affairs, hunting and regiments.
women affairs, cattle, husbanding, child rearing and upbringing, there are other
categories that are highly specialised within a given community. Certain knowledge
systems deal, at a highly specialised level, with solving those problems of the
community that cannot be solved by the people who are not initiated into specific

knowledge for example child related diseases are treated by an elderly woman.

It is from these categories, which were initially identified by the CSIR and portfolio
committee, that the new insight will be added. The section also looks into the
philosophical base for such categories especially liberatory process. We further add a
new category of wisdom that can only be realised through initiation into the cosmic
world of indigenous people. Such a category will be discussed with others to establish

its relevance and significance within the community.

The other category that‘ is discussed deals with knowledge itself. Although knowledge
of the principles and patterns of African civilisation became lost in the consciousness
and mental set of African intellects it shall be proven that Indigenous people have
“knowledges” as opposed to “knowledge™ (Vilakazi 2002). They to some extent are
conscious of the categories under which knowledge fall. However such a division or
categorization can be linked to the level of induction and orientation that each

individual gets through socialisation and mitigation.



A return to the liberatory process at this introductory stage will serve as a clarification
process to the difficulties experienced by indigenous peoples. Such a category does
not seem to be realised in all indigenous communities. It remains aloof from many
members, they are not conscious of it or see it as an integral part of the long time
memory, a way that they got from their grand parents. The liberatory processes seem
to exclude the earlier involvement of persons or structures. It appears to emphasize on
freedom and political struggles of a particular time in South Africa. Its polemic
orientation will be dealt with in this chapter from a perspective of relevance.

timelessness, and its relation to the indigenous community.

Within these categories of indigenous knowledge are a number of tacit knowledges
that are normally not captured and used in major areas of sustainability. This
knowledge is not stored by the people, they use it in their past time meetings, and in
narratives that serves no real significance for the community. The knowledge is
generally used between individuals in different structures in the community and such

persons include traditional healers or herbalists.

Since indigenous African community is never sceptical about people’s ability to
know, and the belief that every person has knowledge about something in the
community. This manner of knowing or put simply how people acquire the
indigenous knowledge that they possess becomes relevant in this chapter. Indigenous
African communities share the understanding of what it is to be human within the
knowledge systems. From social and cosmic know-how to be human is to know and

understand things, especially the fundamental ideas and principles of life hence the



saying that “the only self-knowledge that is worth having is that based upon
fundamental principles”. Therefore, this suggests that each category of knowledge has
relevance or should at least have in that wisdom, though not being an individual’s

monopoly can be shared from and within given categories and thus have a purpose.

There is limitation as to what an individual can know, as much as there is limit to
‘what can be known in principle’ (Dzobo in Wiredu and Gyeke: 1992.59). Knowledge
is then like a baobab tree, no one person can embrace it with both arms. Argument
about the level and limitation of knowing are further debated by Dzobo (ibid) in
saying: “knows all knows nothing’. Such an attitude to knowledge is expressed by the
African indigenous knowledge: Motho ga iphetse , e se naga ‘a person is not the field
or a person is not a palm tree that he should be self complete or self-sufficient’.

Hence the chief does not give judgement alone ;one head does not go into council).

Among the indigenous communities there is a different attitude towards knowledge
and towards the holders of such different knowledge. This attitude is also found in
proverbs, phrases and idiomatic expressions used by the different indigenous
communities. One such expression is: ‘bogwera go rupa jwa thupa,’ it is an
equivalent of to ‘spare the rod and spoil the child’. It is knowledge about the language
first then the phrases, expressions are built into such statements. It becomes very
difficult for non-Setswana speakers to understand the context in which certain
‘knowledge’ expressions are used. Therefore an in depth knowledge of the language

used by the community is necessary.



Within the indigenous communities there are other forms of knowledge that tend to be
rejected outright by elders, women, men and children alike. Though the attitude is
different some parents will tolerate new behaviour among their children while other
children would disapprove of certain knowledge about modemity of the west within
their traditions. Concern about the erosion and disappearance of indigenous
knowledge by elders is based on the principle that ‘knowledge is like a garden, if it is
not cultivated, it cannot be harvested.” An Ewe proverb translates to: knowledge is not

the gift of the gods. People are not born with knowledge it is acquired over time.

Attitude towards knowledge (both modern and traditional) is dealt with at different
levels and structures in the community. Elders express that the lack of knowledge,
ignorance, on the other hand is said to make a fool of a person. At an empirical level,
communities are well aware of the significance of knowledge but only at a point
where they can relate to knowledge in what they do as value laden. This is captured
well by the proverb “Moenyana pele lobone Iwaabo” that means a person does well to

the public on behalf of his community or people.

Other expressions of attitude towards knowledge are experienced when speakers say:
“Sesotho or Serswam{ ga se tolokwe", translation to Sesotho or Setswana is not
interpreted. It is not easy to translate or interpret these languages. This expression is
also used in a way of protecting knowledge as shall be indicated in the forth coming
sections that deal with protection of knowledge. Within the notion of protection of
knowledge the attitude is not to disclose with simplicity, having ambiguity and
obstruction, under expression and misunderstanding for the non- speakers. It becomes

ever difficult to separate knowledge, as used in life sustenance and evolution within



the indigenous mind-set to knowledge acquired by indigenous peoples through time
from interaction with other people including the colonial. Since the indigenous of
knowledge is embedded in the “essential”, “aesthetic”, “existential” and not always
authenticity. People who are not first language speakers always pick up problems of
meaning. Therefore, in analysing categories of knowledge a careful and sensitive
insight into the ‘self-born’ and ‘innate’ should be paid and explored with
consciousness of the influence of exogenous factors to the indigenous. This can be
observed when languages from outside a particular community are mixed into Creole

or Pidgin.

It is within the indigenous people not to tell all or everything, not to answer all
questions. Batswana have a saying: “kgomo ga e ke e nyela boloko botlhe.” People
hide some of their doings. Mutwa (1965) raised his fear of disclosing the secrets of
African people in “Indaba, My Children”. The truth about such fear when followed in
the life which Mutwa lived later on how truthful he was; for many of his people do

not respect what he says. It is knowledge of the initiated and keeps the other alienated.

The ability to know, as shall be discussed are critical properties that make one a
human being in the \:vorldview of the indigenous community. The person will be
whole once capable of grasping reality in terms of fundamental ideas. The question of
rationality gained through western schools and teaching will be discussed as well.
Active or passive involvement is a process of learning in the community. It will be
observed. Conclusion will be drawn from such basis as methods of gaining
knowledge, instruments used to disperse, discriminate such knowledge (including

poetry, folklore and song.) Knowledge as an expression of statements or prepositions



is a central fundamental principle for human sustenance in life. survival and the
essence of being. Without knowledge how would people make real or sense of the
environment, of cosmic and the ready to be born knowledge seeded in the different
categories is the sustenance of the universe its interpretation and meaning for human
existence. Therefore without knowledge that is based on wisdom. indigenous people

can easily return to animality (Dzebo. 1992).

This section, once having dealt with the philosophical question of: ‘what is
knowledge’, the need for acquiring knowledge as ‘attitude of intellectual curiosity’
and desire for “open-mindness™, the survival and growth of indigenous knowledge
within the globalisation and how the indigenous people understand that for them their
knowledge in the post modern world is like the “lion and the antelope live in the same
forest yet the antelope has time to grow™ shall provide the chances of protecting such
knowledge. The forces of destruction are always there in human development, in
knowledge development and in the struggle for survival. Hence it is only the stupid
slave who says that his condition of bondage is good after a heavy meal. Knowledge
as a source of freedom and self-determination is essential for the indigenous
community (not the maternal well-being). This will be seen within knowledge

categories.

Categories of knowledge can closely be linked to socio-ethical thought wherein the I
dies and the ‘we’ come to being. Within the respondent community nobody is an
isolated individual, people depend on each other for many things. Through the inter-
connectedness of categories of knowledge systems the commutarian concept of the

person is implied through the acquired knowledge that “the human person is naturally



oriented toward other person-persons and must have relationships with them. It is
through this relationship that the knowledge acquired will be shared. Hence ‘motho ga
a iphetse e se naga (a person is not a palm tree that he should be self complete or self
sufficient). The meaning and interpretation of this expression in relation to person.
community and the veld is that; whereas the individual person is born into an existing
community, not into a solitary wilderness, and is naturally oriented toward other
persons, the individual tree can sprout from or be planted, in a lonely place (Dzebo;
1992). Such an analogy provides an understanding of the significance of knowledge
not only to the individual for her survival but for biological diversity and cultural and

natural heritage understanding.

Knowledge categories address the many sides of the notion of western rationality
based upon the knower (west) teaching the unknowing (non-western). Knowledge
categorisation is not a trap into the western unrelated knowledge (subjects) but is
meant to assess the essence and the underpinnings of indigenous knowledge and its
branches in relation to functionaries or structures in the society. Such an exploration
will assist in understanding the role of knowledge, its relevance and to cite Diop

(1981) it should be aware of itself (and its relevance).

It will be within the selected, debated and analysed knowledge categories that the
philosophical base of knowledge used by indigenous people will be understood. The
other purpose of such an analysis is to create an understanding from the African
philosophy principle of Social Redemption (James George, 1997) a move to praxis
and developmental role of knowledge. That is knowledge used for improving the

conditions of life; knowledge that being aware of itself helps its acquirer to advance to



a zenith and provide solutions to social hardship; the placement of the confused self
within the society and the coherence of society for a * progressive and developmental’

growth that is firstly conscious of itself.

A short reflection on post-structuralist theory of discourse, power and resistance
discussed by Michael Foucault is of assistance here. While Foucault takes power
relations to be an always-present structural feature of human societies, his theory does
not prescribe what forms of power will take in any particular society or area of social
concern. Foucault, unlike the Marxist does not start his analysis with the
presupposition that the economic mode of production will be the ultimate determining
factor and make class relations and class power primary (Weedon 1982:106). Where
does indigenous knowledge place itself through its intellectuals? From the analysis of
the categories of knowledge the notion of knowledge is power comes up very clearly.
Knowledge within the indigenous community is essential for metaphysical reasons,
for spiritual and physical connection and living. Therefore power is close to
knowledge but not all knowledge leads one close to power. It is the intellectual whose
responsibility would be to ensure that certain knowledge. values and norms are
positively reinforced and kept in operation within society. Knowledge then can as
well be used as a fqrm of resistance (liberatory process). Within the indigenous
knowledge the discourse relates to the social and cosmological space occupied by the

individual members of the community.

Discourses within the indigenous people’s communal life constitute knowledge that is
comparatively close to what Foucault talks about regarding knowledge that gives the

holder a certain power and responsibility that has to be executed within the



community. The notions covered by the knowledge categories of the indigenous
world: ‘neither the body nor the thoughts and feelings have meaning outside their
discursive articulation; but the ways in which discourse constitutes the minds and

bodies of individuals is always part of the wider network of power relations. ...’

Indigenous knowledge systems community is not always conscious of the discourses
in the everyday life. In praxis and theory, knowledge and its relation to power does
assist in analysing the need for categorization of knowledge to a cognitive
imperativeness will be used to critique the Cartesian, Hume, Newton and Kant notions

of rationality.

The definition of power by Foucault is used here below to assist in understanding the
link that knowledge has between its different categories. The notion of knowledge as
understood by the indigenous people does network with each structure in the society.
Hence in defining power Foucault talks about forces of relations that are found in one
another: “contradictions which isolate them from one another”. What the
categorization of knowledge does is: to establish from a cognitive and vantage point
the inter-connectedness of categories and that they are at times in contradictions in
maintaining social har_'mony for the benefit of the community. This can be seen when
two ethnic groups have to share natural resources. Now the definitions of power in

relation to knowledge is important and therefore worth a discussion.

For Foucault, power is the fundamental characteristic of human culture and tradition
and as such produces knowledge. But power and knowledge are so integrated with

one another that there would be no point in dreaming of a time when knowledge will



cease to depend on power; it is not possible for power to be exercised without
knowledge, and it is impossible for knowledge not to engender power (Foucault

Michel, 1980).

Indigenous people know that knowledge is power and that power can be abused. That
is why within the indigenous institutions there are teachers who have an obligation to

consider that the learner is ready to use knowledge responsibly (Dei et al 200: 26).

Categories of indigenous knowledge that exist in any community have to be
understood in their relation to each other, the social itself and to the other world.
Without an understanding of the cosmic world the indigenous knowledge lacks
behind; it fails to have the spiritual heritage. Referring to Gadalla (2001; 29) citing
from the Hermetic texts, in Egypt all the operations of the powers which rule and
work in heaven have been transferred to earth below... it should rather be said that the
whole cosmos dwells in (Egypt) as in its sanctuary...”. The cosmic correspondence
and all the knowledge that was based on cosmic consciousness was embedded into

their daily practices, which became a tradition (Ibid: 20).

Knowledge, which also includes cosmology, religion and agricultural government,
does have within itself the categories of indigenous knowledge limitation among the
‘knower’. Each category has knowledge largely limited to the social space. Utilization
of knowledge within the community is the best way to keep it alive and for it to grow.
Knowledge referred to here is not as Dah Lokonon (1997) says to be reduced to
woven baskets, handcraft for tourists or traditional dances. It is knowledge relating to

the technological social, institutional, scientific and developmental, including those



used in the liberation struggles (Odora and Lopper and Makhale- Mahlangu 1998).
Indigenous categories are part of the universe of the indigenous community:; it is the
universal heritage and a universal resource (Odora- Hoppers, 2002). Therefore this
section to a large extent in depth analyses the universality of knowledge categories

within the indigenous community and outside it.

Serote (2002: 205) writes:" knowledge is knowledge only if in the end it benefits the
whole of humanity by improving the quality of life...” To this notion Fisher (1984)
adds that ‘knowledge must be developed and evaluated systematically for it to be
most valuable. In order to develop knowledge where tacit or empirical it should be
clarified that the precision of the meaning in the English vocabulary differs with that

of African Indigenous Knowledge Systems.

The challenges of categorisation of knowledge, totalising knowledge according to
Francis Bacon, although discredited for postulations says: “Real knowledge of the
universe is influenced by; man’s tendency to describe and explain the universe and
nature (idola tribus); habits and customs of man’s instilled by education and which
lead to characteristic prejudice; prejudices mediated as well as engendered by the
language, and traditi?nal doctrines of philosophy and theology as a kind of
conceptional poetry”. Such hegemony of western science has been challenged and
debated in many publications (Hountondji, 1990, 1988 and 1997 b, Geertz (1983) and

Shiva 2002, 1997).

The western science definition of the developing world including its epistemologies

did not help the indigenous people to resolve their problems (which were not of their



own making). It has instead separated human beings from their natural environment
and created social theories that were overloaded with cultural dominance and
‘othering’. Only now through numerous struggles by the indigenous people has the
world come to realise that ‘knowledge is a life form, that knowledge of a culture is
heat to the people’. When you destroy a forest, you are not just destroying nature you
are destroying a way of life. Therefore the categorization of knowledge should first be
critiqued and debated as a concept whose outcomes will surely influence worldview
of the indigenous people in relation to the environment, understanding and
interpretation of social space. What is termed cosmovision- inter-relationship between

natural, spiritual, and human world.

According to Shiva Visvanathan, cited in Odora-Hoppers (2002:99) democracy does
not necessarily provide an environment for knowledge to grow both itself and its
users. Democracy is faced with challenges of creating ecology of knowledge-form,
science within democracy and ensures movement is destroying or modernising the
challenge of seeing the citizen not as a layperson before the priests and experts of
science. As truly with the African indigenous community every person is a person of
knowledge. It is within the notions and concepts developed in the western scientific
vocabulary that the cballenges or traps that categorization of indigenous knowledge
might first have to free itself. The need for an epistemological independence within
indigenisation process in the post-political independence is a necessity if IK has to see
itself commanding its own centre.

Since knowledge is pervaded by valuations and decisions of all kinds of the ideas,
including that every citizen, every person is a person of science, reason and

knowledge, thus pose a challenge *value basis’ of science: scientocratic “chauvinism



of science”, unholy alliance of science and ‘rationalism’. The finality of such a

rejection is manipulation of human beings by scientific methods (de Beer, 1991:65).

Within these challenges of categorisation is what Deco (1992) defined as categories of
knowledge that can be traced to sensory experience as their sources. Unofficial South
Africa’s national pilot dates conducted between 1996 and 1998 have categorised
indigenous knowledge into five categories. It is this guide that will be used to asses

the efficient, effective and relevance of such categorization for Southern Africa.

Before engaging in such categories of knowledge as postulated by the South African
national audit report and Dzebe’s “definition, it is necessary to deal with philosophical
constructs around knowledge itself, the notion of rationality comes to mind, tradition
also features as a plain for experiential knowledge. The author will attempt to provide
a polemic of knowledge construct in the modernist, postmodernist and

postfoundationalist perspectives.

2.4.1 Polemics of Knowledge, Rationality and Tradition.

Rationality has been a more contested social construct in the past two decades than at
any time in human history. Seen in this broadest sense of the word is our particular
human ability to_cope with our world through optimal understanding that remains
conducive to human survival. This is how the western scholars used it as cognitive
resource- Darwinian. To say that indigenous peoples have no rationality (Hume. Kant,

Darwian) is equivalent to saying they have no evolutionary heritage, no intelligence.



they cannot determine a choice for survival. This is how modernity constructed

human reality, on universal postulation.

Modemnity's rule-governed judgement and critical discernment were construed as a
quest for certainty, and finally fused into the impossible epistemological requirement
of finding indubitable foundations for our claims to knowledge (Huyssteen (1999:
239). But because each judgement always takes place in a community, and each
community has a particular history, the broader research traditions in which the
communities are embedded will now epistemically shape the questions one asks, the

assumptions one makes, and the arguments one finds persuasive.

Knowledge is not merely constructed outside the community and through science and
theology that is brought to the community; knowledge is validated through collective
analysis. Debates within the epistemological post foundationalism enable us to
identify the shared resources of human rationality in different modes of knowledge,
and then to reach beyond the boundaries of our traditional communities in cross-
contextual and cross-disciplinary conversation (Huysstein 1999:243). By
understanding the modernist philosophic agenda one tends to reject the notion held for
years by the western epistemology that of unified forms of knowledge. The fact that
rationality is so closely tied to tradition, should not limit us to choose only contextual
consensus and internalist rules. A call for an understanding that within a community
there is an acceptance of taking seriously the epstemically or experiential
understanding, and the way that tradition shapes the epistemic and non- epistemic

values that inform our reflections about cultural heritage.



Third world people were for decades made to believe that there is no other way to the
western rationality and universalism. This was supported by modern epistemological
paradigms, as we saw, which were typified by claims for universality. By questioning
this rationality business, indigenous research works within the post-modern frames of
thought to challenge and question rationality and the universal by searching for
“universe” and ‘universals’ within its own community. Modemnity rule- governed
judgement is irrelevant in creating self- conscious community. Rationality is supposed
to be performatively present in different domains of our lives. This rejects the “unified
form of knowledge” because the dynamics of human rationality is never housed
within any one specific genre of discourse or reasoning strategy only (Huyssteein,

1999:232).

Within a postmodernist frame of mind and theory transversality instead of universality
becomes essential in analysing knowledge utilisation and categorization.
Transversality is the “splitting of the difference™ between modernity and post
modernity, replaces universality in an attempt to see unification of all knowledge's.
nostalgia for one unified form of knowledge. Huysstein (1999) sees ‘epistemological
postfoundationalism as something that enables us to identify the shared resources of
human rationality in different modes of knowledge. It is clear that neither theological
reflection nor the many forms of contemporary scientific reflection require universal
epistemological guarantees anymore. What is a challenge for modernity is the need
for a more comprehensive and integrative approach to the problem of human
knowledge that will not again totalise our views of human rationality into new and

oppressive meta-narratives.



Postmodernist science and postmodernist philosophy of science have moved away
quite dramatically from positivist and techno-centric conceptions of scientific
rationality with its closely aligned beliefs in linear progress, guaranteed success.
deterministic predictability, absolute truths, and some uniform. standardized form of

knowledge. (Huysstein 1999:6)

Universality of knowledge and science is based first of all on the the local know how.
There is no universality in the claim of know-how in the indigenous societies. why
does the same not apply in the west. If within a traditional society we relate to our
world epistemically only through the mediation of interpreted experience. why then
does the western-style techno-centric science not relate to its own world culture and
cease universalising the ‘traditions™ or cultural designs? A reason of a notion of
postfoundationalist rationality that would respect diverse forms of human knowledge
and unifying links between these domains without totalising them, while at the same

time taking very seriously the pluralism we find in the make of post-modernity.

Huysstein (1999) posits that such a transversality within the postmodernity is to
rediscover rationality as alive and well in the many and varied domains of our
discourses, practices, Fommunities. arts. science, religion, and also in our theological
reflection. Indigenous researchers and scholars seem to be comfortable with the
commitment found in postmodernity to expose the failures of all foundationalist,
totalising metanarratives, and not just accepting the inescapable pluralisation and
relativisation of all our beliefs and practices of rationality. In a postmodernist notion
Huysstein argues the narrative quality of one’s own experience, therefore is always

going to be rationally compelling...the notion of rationality itself could never be some



sort of superimposed meta narrative, but will itself develop as an emerging pattern

and unifies our experience without in any way totalising it. (ibid:177).

2.4.2 Inter-phasing Categories of IKS

According to Serote (2001) extensive research has been done on IKS in South Africa
over five years (1997-2001). The pilot data on IKS confirmed that IKS can be divided
into five categories: social, institutional, technology and laboratory process. (ibid:.54).
Odora- Hoppers and Makhale- Mahlangu (1998) in their definition of IKS cover the
following categories: technology, social, economic and philosophical learning, legal
and governance systems. Serote does not elaborate on the categories leaving them to
the reader to conclude. Odora- Hoppers and Makhale- Mahlangu do not say
categorically that theirs are categories of knowledge but it is clearly a definition of

IKS.

Obviously indigenous knowledge might encompass a wide range of knowledge (Britz
and Lipinski; 2001) to a point where categorization might not be easy a thing to go by.
What seems to have influenced the South African, categorization of knowledge
systems is the comme:rcialization or enterprise development. This would have become
obvious since the National Audit was fore-run administered and still in the hands of
the Council for Scientific and industrial Research (CSIR). The CSIR has to a large
extent the Research and Development agenda unlike universities' research centres.
Within this research is the commercialization of indigenous knowledge. Global
powers are strong and ruthless in their pursuance for economy. Within the debates of

categorizing Indigenous Knowledge Systems are the inputs solicited from various



intellectual, academics and practitioners. Human Science Research Council also
played a crucial role in developing an understanding of categories of indigenous
knowledge. The challenge is the protection and commercialization of indigenous
knowledge.
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These range from values, philosophy and identity, and how these frameworks guide
the development of social institutions. The question that the author debates is the
readiness and capacity of indigenous communities to influence development
paradigms especially in the commercial and industrial market. Of concern is what
Serote (2001: 54 ) has to say:

‘Suffice here to say this body of knowledge (IKS) must

be explored and utilised only if the basis for the innovation

of its products unfolds to compete within the 21" century".

It appears that it is taking the utilisation into account that belies the subordination of
local knowledge to a development paradigm that is largely authentic to them. Serote is
looking at the commercial viability of IKS. Serote (2000) says IKS has the potential
to let new enterprise; or industries emerge, beyond the commercial potential is the
social counseling; sustenance of life. More emphasis should cover the social
counseling and contribute to life sustenance. Indigenous Knowledge System is also
discussed as part and parcel of the African Renaissance. This linkage and
centeredness of IKS within political leadership of African Renaissance is criticized by
Crossman and Devisch (2002) when they say: ‘we note that the new discourse of

indigenous knowledge systems is a social and cultural ... it is thus an extension of the



political liberation struggle, which has lost vision and momentum due to the
transformation itself’. Crossman and Devisch (2002) sees the discourse of indigenous
knowledge system being radically weakened and undermined in its aims. Accordingly
this is reflected in both a struggle and quest for a new political and cultural ideology

and the legacy of apartheid.

Battling with categorization of IKS reveals that this knowledge “may unfortunately
represent a prolongation of an apartheid categorization of knowledge, an extension of
Bantu knowledge system’ as it were (Crossman and Devisch, 2002). Crossman
(1999: 27) posit that indigenization can hardly be restricted to a backward reference to
traditional and ethnic culture, but rather relates to the broader and fluid, ever-
evolving, situation of African today. The alarm warning by Crossman and Devisch
should be seen within the context arguments that indigenization can be used by the
Afrikaner minority to preserve its own political and cultural identity. The whole
process should not easily fall into the trap of apartheid separate but equal

development.

It is pivotal at any stage of knowledge development to be extremely aware of the
implications of the research outcomes to the very communities ‘experts’ pursue to
represent. Therefore in debating the bases for which knowledge and indigenous
knowledge system is categorized a number of considerations are necessary. It is to the
interest of knowledge itself in order to understand it correctly to place issues within a

larger epistemological framework



Social issues raises problem of younger generation growing outside of the indigenous
pedagogical context. The question is whether there is indigenous pedagogy with the
education system? Has South African education system indigenised their course
content? Another problem is about those people whose rights to identity have been
violated as pre-empted through colonial education. The two generations have a great
difficulty in connecting empirically with the values. Since this category pertains to
culture, spiritual knowledge, histories, oral tradition teaching and learning systems,
indigenous ceremonies performing arts and other artistic works; can be used to attend

to the problems expressed that one can come across.

2.4.4 Category of Social Institutions

Kwame Gyeke (1992) indicates that the traditional institutions are faced with a
difficulty of operating in the modern situation. Today both large political communities
are of the opinion that a central government controls the political power. Since this
category is meant to protect and promote indigenous systems of governance through
traditional leadership and healing; it is argued that traditional leadership ‘may be
disharmonious with the modern situation’.

The indigenous exercise of medical care is also considered to be included in this
category. Sofowora (1993) notes that in Africa, the practice of traditional medicine
still requires considerable improvement when compared with the situation in India
and China. Traditional medicine cuts across other categories including biodiversity

and social issues. Placing it closely under social institutions might be limiting its



potentials within indigenous communities. Traditional healers are the fulcrums around

which all others hold on to. Their role is still to be recognized.

Ceremonies and African philosophy are clustered within this category making
obvious a space for analysis as to how philosophies can be separated from the rest of
the categories. In isolating African philosophy one plays into the hands of exogenous
mindsets and influence on other structures such as the traditional authority had its
responsibilities reduced and its role limited. This was done due to forces of
modernization and privatization, which need this institution not worthy of key
economic development. African philosophy is the base for reasoning the existence of
all categories otherwise which epistemology wili influence them.

Perhaps the authors of those categories should go to great length to link them, to make
them parts of a system- integrated and interrzlated not appearing disarticulated and
merely clustered. Unlike what was argued by Serote at the South African Chapter of
the African Renaissance colloquium in 2002, we need a philosophical understanding
and articulation of IKS. As a fairly unknown area of research IK should be developed
first and foremost from a philosophical point of view. To speed up the
commercialization thereof leaves its epistemic root to the knowledge producers of the
West. It will lack the’essence of its existence as a philosophical issue with a potential
to develop into a knowledge power with authority to commend other areas of learning

and research.

Ceremonies do not happen in isolation from other parts of the community including
the traditional leadership and cultural heritage of that community. In many African

indigenous ceremonies culture and art play a key role for the fulfilment of ceremony.



The role of art in the mask parade and cleansing can be observed in West Africa. for
instance. Therefore ceremonies done as political gestures do not necessarily restore
the dignity and revitalize the spiritual life of the community. There should be a
complete community participation with a philosophical understanding and a

pragmatic results derived.

2.4.5 Category of Technology

Soodursun Jugessur, in Kwesi kwa Prah (1999) captures the predicament faced by the
indigenous people’s correctly when he says the superiority of western technology in
terms of meeting basic needs and a higher standards of living forces developing
nations to depend on such technology. often with scarce attention to the development,
upgrading, and exploitation of indigenous science and technology. The indiscriminate
adoption of foreign terminologies, without due consideration of local culture and

tradition has led to multiple problems in the development process.

This category aims at making African scientists explain their daily practices from a
scientific stand point which recognizes indigenous efforts, innovation and creativity.
Science and technology should be linked to the community activities. An upgrade of
traditional science and technology will give a scnse of self-confidence to the
indigenous people. This is a challenge that must be faced in the ever-changing world
of technology.

Within this category the following issues can be considered vital for the development
of the community such as food security preservation. farming methods. agricultural

and pastoral techniques. This category is very close to the hearts of women in rural



communities since they form the backbone of the agricultural economy. They are
involved in different technological productions that address their daily survival
strategy first. Later they consider exporting to the outside world. Traditional people
involved in this category, are interested in the equipment they can afford and which
would ease tedium, while at the same time performing efficiently to enable them to

achieve their aim and to make profit (Prah. 1999:36).

Indigenous technology is about means of making a livelihood. or promoting welfare.
The process of spreading welfare and charity should first take place within the
community. The category of technology is extremely valuable and is the subject of
current litigation, discussion and debate in the World Trade Organisation on
intellectual property rights and Convention on Biological Diversity (1992). Special
reference is technology transfers. access benefit sharing model and prior art. The latter
has a history that proves that some African indigenous communities have great
knowledge about ironsmiths smelting processes. In this category there are many
interests involved. Shiva (2001) noted farmers. indigenous seed industry. traditional
healers. pharmaceutical companies. scientific traditions (west and non —western), and

women's knowledge and man's way of knowing.

2.4.6 Category of Biodiversity

Biodiversity is not just a conservation issue; it is an issuc affecting economic survival
(Shiva 2000). Biodiversity is the means of livelihoods and the “means of production’
of the poor who have no access to other assets or means of production (ibid). This

category is the base for which other categories flourish from. It covers a variety of



both plant and animal species. The poor within the indigenous communities depend

on biodiversity for food, medicine, energy, fibre, ceremony and for crafis.

Within these categories are issues of sustainable development and livelihood,
traditional medicine, foodstuff and related indigenous technologies. South Africa has
approximately 200 000 traditional practitioners who are involved in traditional
medicine. Of the 3000 species of higher plants only about 300 are commonly used.
(Shiva 2000:21). This implies that there is still a lot of South Africa’s biodiversity that

needs research, development, protection and utilization.

General ecological and botany knowledge is residing within the biodiversity.
Indigenous peoples perception and understanding of relations and benefit sharing in
the biological diversity can be linked to the cultural diversity. The indigenous peoples
perception about the world is constructed differently and though related or similar it is
not necessary homogenous. Therefore each community develops patterns, strategies
and techniques to deal with issue of survival. This category linked to others will
examine the significance of biodiversity for the indigenous people in relation to

sustainable development, intellectual wealth and knowledge resources.

2.4.7 Category of Liberatory Process

The explanatory notes on this category by the South African national audit report
made popular by Serote (2001and 2000) and Mogege (2001). does not provide an in
depth or apolitical explanation other than stating “the process of resisting the

imposition of colonialism and apartheid”. These explanatory notes open criticism like



the ones raised by Crossman and Devisch (2002:106) wherein they see that the
dialogue in South African IKS today very much reflects the quest of the African
National Congress leadership and government as a whole... to recover and mobilize
the social and political awareness and energy previously invested in the liberation
struggle. The whole issue of liberatory process should not credit one political school
and discredit any other process that is not in the mainstream. The question is the
extent to which it is interpreted reveals that it does not have the essentials of
indigenous other than when the military was out in exile they were exposed to
traditional knowledge of the many local communities such as Tanzania, Botswana and
Lusaka. The nostalgic feeling of years of struggle and lessons gained are at times
replaying themselves in social and political circles of those who were involved. A
critical insight into the lessons learnt from traditional authorities and institution in the
liberation struggle at all the epoch of history aeeds a serious revisit. Least only the
dominant cultural expression will be the ones that will solely interpret cultural

development that was influenced by traditional practices.

The other problem is that cultural, artistic and knowledge creation during apartheid
was among indigenous, not solely anti-apartheid. It is known, how much in the
homelands folks songs, writings, drama, theatre and praise poetry was composed in
hero- worshiping the home leaders. It was the people mainly in the rural areas who
composed the songs and created a wealth of vocabulary irrespective of their political
correction to the liberation struggle. Such knowledge or memory is there. Ignoring its

existence does not help in the academy.



In attempting to broaden the definition of the liberatory process. the author brings to
light the indigenization that took place in the urban hostels, in the mines and the
township. A culture, that united people and created a common identity, ethnicity
through diverse expressions. The rural people taught children indigenous songs that
were later translated into struggle songs; the songs took a different meaning (e.g.
KwaZulu by Mariam Makeba). That knowledge of African folkways as seen from the
songs by Mariam Makeba, Thandi Klaasen, Dolly Rathebe, Dorothy Masuku, when

inculcated in children through socialization becomes a basis for resistance in later life.

Elabor — Idemudia cited in Dei et al (2002:102) notes that oral forms of knowledge
such as ritualistic chants, riddle, songs, folktaies an parables not only articulate a
distinct cultural identity but also give voice to a range of cultural, social and political,

aesthetic, and linguistic system- that were united by colonialism.

Through utilising this category numerous aspects of indigenous traditions and
collective histories can be recovered, reclaimed. and reconstituted by African peoples
as they struggle to rejuvenate their loves and livelihoods. Indigenous knowledge was
used in many ways as source of hope. strength and resistance. Terms such as
resistance, collaboration, false consciousness, and sell-out are generally used. Those.
who were not part of the system viewed resistance songs as neither resistance or
collaborative. The concern here is with the peoples themselves, singing about what

they feel, experience or concerned about.

As noted by Leroy and Landeg White in D.Crummy 1986 (195-205) many societies in

Southern Africa, as elsewhere on the continent, take for granted that poetry is an



appropriate medium for discussing the impact of power. Through observing how
indigenous communities would use songs to criticize chiefs and headmen, husbands
by their wives, fathers by their sons, employers by their workers. It was acceptable to
attack a person within the song. That is exactly what the people the Chimurenga in
(Zimbabwe), Mau-mau (Kenya), in Mozambique in South Africa in all the anti-

colonial struggle including within their internal colonisation would use songs for.

2.5 A Discussion on Structure and Categories of Knowledge

Batiste and Henderson (2000) warn that there is no need to separate reality into
categories of living and non- living... what constitute the knowledge of a particular
indigenous people must be decided by the people themselves. Accordingly the ways
of knowing reunify the world and allows it to reconcile with itself. Knowledge helps
the indigenous people to live within the context of flux. paradox. and tension,
respecting time pull of dualism and reconciling opposing forces. (Ibid). It is necessary
to develop these ways of knowing as an act of freedom of consciousness that will

sustain the very knowledge out of which it sprung.

Batiste and Henderson (2002) suggest a structure of knowledge that shows the

interrelatedness and interdependency of indigenous knowledge.

Knowledge as it is tacit or implicit or otherwise as argued by many philosophers has
different functions in any given society. Knowledge can assist and facilitate progress
among members of the community. It assists in making people realize their worth and

purpose on earth and within the community they live in. Amongst many communities



are pockets of knowing, the knower can manage what she knows and share with
others. It is at this level of knowing that one can realize whether she posses a
particular knowledge or not. Knowing different things requires categorization. This
categorization should not be confused with the western ‘boxing’ of human existence.

The following are structures from which different knowledges can be derived from.

o Knowledge that all things in the ecosystem are dependent on each other;
o Knowledge that is structured according to most of the linguistic concepts by
which the indigenous describe;
o Knowledge that personal relationships reinforce the bond between persons,
communities, and ecosystems;
o Knowledge that an extended kinship passes on teachings and social practices
from generation to generation;
o Knowledge that sacred traditions and persons who know these traditions are
responsible for teaching.
From the above structure the interrelation of knowledge can be observed. Cajete
(1995) concludes that no separation of science, art, religion, philosophy or aesthetics
exists in indigenous thought such categories do not exist. Castelleno, cited in Dei et al
(2002:23) talks about sources of knowledge (teachings, empirical and revelation).
These categories, he notes, overlap and interact with one another. Castellano’s
knowledge categories of traditional knowledge; knowledge handed down more or less
intact from previous generations.
0 This knowledge might include passing on technologies refined over

generations. This knowledge is ‘wisdom’.



O Empirical knowledge: knowledge gained through careful

observation. This knowledge is developed time validity but not
confined quantitative analysis of repeated observation in a
controlled manner.

Revealed knowledge: knowledge acquired through dreams, visions,
and constitutions that are understood to be spiritual in origin. In
this instance knowledge is received as a gift at a moment of need.
Within this knowledge is the sacred or enduring knowledge that is
used by initiated people, and it is gained through spiritual means.
Indigenous knowledge is said to be personal, oral, experiential,

holistic and conveyed in narrative languages.

The following are Dzebo’s Categories of Knowledge drawn from the Akan

background.

Knowledge passed down by word of mouth- traditional knowledge
that is passed from one person or generation to another.

Knowledge gained from reflection. No immediate experience is
required as source based on deduction

Knowledge from formal schoolbook knowledge is to a large extent
divorced from the realities of the African experience.

Knowledge gained as a result of acquiring a certain level of
awareness or understanding of things, relations and situations based

on fundamentals.



Robert KN Mwadime noted three categories of knowledge which are the basis for
decision-making and content of education.
They are as follows:
1. Knowledge that can be held by all or most individuals in a specific
locality,
2. Knowledge which belong only or mainly to a certain group or clan
or tribe,

3. Specialised knowledge that is technical and skilled persons has it.

The above knowledges often draw on both external knowledge and local technologies
and methods of experimentation to generate. It is knowledge that confirms that the
only self-knowledge that is worth having is that based upon fundamental principles
(Ewe proverb). It is from the foregone discussion that the analysis data from the
different communities will be understood, interpreted and linked with other parts of
the thesis. It was necessary to provide arguments and critical insight into what
constitutes knowledge and the polemic that goes with it. Categorisation of knowledge
within the indigenous communities is not to be taken lightly by scholars,

communities, leaders and intellectuals.

It is pivotal to understand what has to be taken as knowledge over time, has been
largely derived through the gaze of non-indigenous people and has varied with the
changes in the nature of Western knowledge itself, its knowledge making process,
ideological frameworks and its purpose. Fatnowna and Pickett. in Odora- Hoppers

(2002:71)



2.6. Indigenous Research Issues

Research in indigenous knowledge systems needs to decry the manner in which the
social sciences have joined the natural sciences in assuming that the subject
(researcher) can be separated from the object (what is being researched) through a
methodological screen (Weskott, 1987). African wisdom systems reject the western
construct of removing oneself from the phenomenal world where the world is
objectified (Ntuli, 2002). Objectification is used as a key cognitive modality; and it
is this objectification that designates everything other than the ‘self” as object. In this
western gaze indigenous knowledge is tacitly decontextualized. severed of the cultural
connections that grant it meaning to its indigenous producers. archived and classified
in Western databases. and eventually used in scientific projects that may operate
against the interest of indigenous peoples (Seraali and Kincheloe: 1999). Where there
is no history, consciousness, no will, and no sense of empathy or compassion with the
objects of research. Within this review appears an indigenous person as sufferers, as
objects of research but not as full agents and owners of knowledge. Works done on
the San in Botswana and Namibia in the late 1800s and the late 50s do have evidence
of how San people were reduced to sub-human, objectified and vilified at times for

not complying to the western hypothesis and scientific methods.

According to Smith (1999) the scientific method, combined with the colonial
enterprise, thus stand implicated in the worst excesses of imperialism. The term
‘research’ stirs up in local communities a silence, conjures up bad memories that still
offends the deepest sense of our humanity. It galls non-western societies that western

researchers, intellectuals and scientists trained in the tradition. can claim to know all



that there is to know about other societies, on the basis of brief and superficial
encounters with those societies. It often appals indigenous societies that Western
science can desire, extract, and claim ownership of a people’s way of knowing, and
then simultaneously reject those people who created those ideas. and deny them the

opportunities to be the creators of their culture and own notions.

Indigenous researchers are, therefore, expected, by their communities and by the
institutions that employ them, to have some form of historical and critical analysis of
the role of research in indigenous communities (Smith, 1999). Despite the extensive
literature about the life and customs of indigenous peoples. there are few critical texts
on research methodologies that mention the word indigenous (Smith 1999:5).
Research is therefore not an innocent or distant academic exercise but an activity that
has something at stake and that occurs in & set of political and social conditions.
Since research is about satisfying a need to know, the definition of concepts and their

problematic nature is important in a study of indigenous knowledge.

2.7  ACritical View of Research Methodologies

Crossman and Deviscsh (1999) argue that only the development of plural perspectives
on knowledge and plurality in the human science and in the international academic
community at large will allow African universities to root higher education in the
local and national socio-cultural context without incurring even further isolation.
Furthermore the scholars hold fact that: Western trained researchers must open their
minds to other ways of dealing with knowledge and to change their attitudes about

various scientific traditions outside of that dominant model framed within a western



concept of progress and techno-rational activity. Problems arise. when Western
researchers and agencies regard their work and strategy recommendations to be based
on the assumption that the theories. methods and strategies that have been shown to be
useful in highly industrialized countries can be applied, without modifications, to
countries with totally different structures, internal conditions, and relations to the

international system (Martinussen, J, 1997).

Studies in development theory show the image of the “Other” held by the West shifts
from one extreme to another. Since the day of encounter, indigenous peoples have
always been a source of fascination. What struck most is that whenever the issue of
indigenous knowledge is discussed, sooner or later the recurrent question of validity is
raised. Is it scientific? Or, being composed of odds and ends. does it combine the best
with the worst, juxtaposing without distinction empirical observations and obscure

superstition (Nakashima D. and M. Roué, 2002).

Scientific methods of ‘excavating’ information within the indigenous community have
at times left the local people with promises that were never fulfilled. It galls non-
western societies that western researchers. intellectuals and scientists trained in that
tradition. can claim Fo know ALL that there is to know about other societies, on the
basis of brief and superficial encounters with those societies. It often appalls
indigenous societies that Western science can desire, extract, and claim ownership of
a people’s way of knowing, and then simultaneously reject those people who created
those ideas, and deny them the opportunities to be the creators of their culture and
own notions ( Smith, 1999 and Odoro-Hoppers, 2001). Weskott (1987) cites the case

of black people in the United States who were measured. analyzed. processed.



dissected, and reduced to manipulatable data that advances the career interests of the
investigators, but did little to improve the plight of the investigated. Within Western
culture there has been a long-standing concern for values and that ethical behaviour is
at risk in the scientific quest for objectivity, where science separates from the

humanities ( Fatonwa and Pickett, 2002:219 & Huxley 1975:1-11)

Odora-Hoppers (2001) posits that indigenous peoples and local communities have
suffered as objects of research but not as full agents and owners of knowledge. Now it
is time for IKS, and codes of conducts to be put in place to ensure that no such abuse
occurs again. These issues challenge researchers and research institutions individually
and collectively to define new fundamentals not only for research and theorization,

but also for linking with communities.

Research is envisaged as a close-knit set of practices that provides solutions to a
problem in a concrete situation. Subsequently. the research is likely to be multi-
method in approach, the choice of research practice depending on the questions asked
and the context in which the research takes place (Indilinga, 2003). These in—depth
ways of understanding represent new epistemologies that are more relevant to the
lives of indigenous people, whose cultural knowledge has previously been silenced by
the restrictions of positivists scientific methods, Jill Abdulah and Emie Stringer, cited
in Semali and Kincheloe, (1999:149). Positivists say that * there is only one logic of
science, to which any intellectual activity aspiring to the title of ‘science’ must
conform. Thus the social science and the natural science must use the same method.

The problem with the positivist approach is that it intrudes on people’s lives and



imposes systems of meaning onto those who are subjects of study posing a problem

for researchers from the indigenous communities.

Researchers from the indigenous communities are now increasingly sensitive to the
colonizing potential of these systems of meaning and more aware of the ways that
social scientific explanations put to the study. Marcus and Fischer (1986) state it
clearly when they say. the promise of intimately representing and valorizing
difference and diversity, providing an epistemological and cultural critique that
demystifies mainstream cultural representation, revealing interests behind and within
cultural meanings expressed in social text and discourses, and increasing
understanding of the forms of domination and power that exist in mainstrecam socicty.
All that indigenous knowledge research calls for is for researchers to be more humble.
patient, determined. sensitive. flexible, creative. unconventional. open minded. critical

and cautious ( Greneir, 1998:46).

This can be achieved when researchers thoroughly interrogate the three approaches of
doing research. that is the positivist social science known as positivism; Interpretative
social science. It is concerned with how ordinary people manage their practical affairs
in everyday life; anc{ critical social science deals with critical process of inquiry that

goes beyond surface illusion to uncover the real structurcs in the material world in

order to help people change conditions and build a better world tor themselves.

Crossman & Devinisch, cited in Odora-Hoppers (2002:117) observes that it has often
been demonstrated that compulsory methodology employved by science and urging

standardization. uniformity or conformity may not. in the long run. provide the best



possible for the development of new scientific models, methods and discoveries.
Hence Ocholla (2002) argues that the role of research is to develop new theoretical
and practical paradigms for solving both holistic professional problems and. in

particular problems affecting the continent.

An obsession with indigenous ways should be avoided where possible by observing
the extreme ideological counter-productive positions. An exclusivist or relativist
advocacy for a radical indigenization of scholarship. And militant safeguards against
intrusion by non-indigenous scholars in the lead to position Indigenous Knowledge
Systems. This stance facilitates the agency of indigenous people in articulating their
own views and is espoused by Wiredu (1997) in that ‘multi-methodological field of
Indigenous Knowledge Systems should be aimed at representing IKS in their own
right and context. However, as argued by Mutema (2003 ) these can lead to inevitable

essentialism, reification and exotification of Indigenous Knowledge Systems.

Mutema (2003) furthermore posits that the researcher. it can be surmised, does not
necessarily have to be indigenous to understand IKS. Inversely. the indigenous
researcher, although privileged with the tools of language and proximity to the
experience of indigenous communities, should not assume a privileged perspective,
for indigenous scholarship is not hereditary but it is earned through research and a
reciprocal exchange of views with indigenous communities. The bottom line is that
the researcher needs to acquire and employ appropriate methods of gathering and

interpreting data.



28 Research Methodology

Taking into consideration the complexity of investigating the attitudes of !Xun and
Khwe communities in South Africa and in particular Schmidtsdrift-Platfontein, the
research study followed a participatory and triangulation approach. There was a wide
consultation with community members and resource people from different relevant
institutions in all the phases of the research process. Both qualitative and quantitative

research methods were used.

Qualitative research methods such as key informants, interviews, examination of
available documents, focus group discussions and personal observation formed the
core of data collection methods: while a questionnaire was administered to the
research sample in an effort to collect supportive quantitative data, such as the socio-
economic and demographic characteristic of the respondent community members.
Whether data has the property of being quantitative or qualitative is very important
since it determines the way data can be utilized. Although the tendency exists to
consider numerical data as more reliable and easier to utilize, in particular by
statistical techniques, science is inconceivable without non-numerical data which may
lead to an incomplete description of the social reality (Bless and Higson-Smith,
1995:100). Moreover, in specific areas of social reality, purely qualitative research is

often the most adequate method of investigation.

Quantitative methods are frequently used in conjunction with qualitative methods to
give an overall representation of social behaviour within a particular population. After

data from both methods were collected, the results were triangulated for a



comprehensive understanding of the research problem. The use of a combination of
quantitative and qualitative methods is analogous to painting a picture. The
quantitative data draw a sketch of the overall population, while qualitative data are
used to flush out the characteristics of the population (thereby creating a three
dimensional picture). After data from both methods are collected, the results are
triangulated for a comprehensive understanding of the research problem. Qualitative
method collects in-depth information, whereas quantitative method although
providing comparative information, always leaves open the question of validity of
responses. As stated by Lillejord and Soreide(2003) what characterizes qualitative
research is the continuous dialogue between the research question, theory, literature,
observations, experiences and the people involved. To be part of this ongoing
dialogue is also the most important means researchers using qualitative methods have

for validating their results.

In qualitative research it is quite common for researchers to develop their own tools
for analysis on the basis of their theoretical approach or perspective. According to
Lillejord and Soreide (2003) a qualitative research method produces knowledge with
certain characteristic that must be taken into consideration when interpreting the data
and presenting the _‘fmdings’ of the research. It is thus obvious that a qualitative
research method has its strengths and limitations. There is no way that one can say
that one research method will be suitable for researching indigenous knowledge.
Buckland (1991), states that methods of research need to be appropriate to the
research problem at hand. Moahi (2002:241) suggests that we need to be more
creative and consider methods other than the famed survey using questionnaires,

which inevitably forces us to quantify the unquantifiable.



Qualitative research methods ‘mimic a familiar everyday activity, the human
conversation.” This however facilitates an easy talk between the researcher and the
people interviewed. People are allowed to use their own words to share their firsthand
information about the matter being investigated with the rescarcher (Lillejord and
Soreide, 2003). This brings the ethical consideration into question and should be
discussed throughout the research process. The researcher had to perceive himself as a
participant in the interpretations of the data provided. A questionnaire was

administered to the research sample in an effort to collect supportive quantitative data.

Within indigenous communities the question of narratives as a means to collect and
interpret data was seen as a possible methodology. This study also employed one of
the characteristic traits of the qualitative interview. the narrative, which makes it
‘especially well suited for an inductive understanding of cultures and in pursuit of
indigenous knowledge. In order to understand indigenous knowledge, it is therefore
important to identify and understand the narratives, through which knowledge is
culturally constructed, interpreted and shared in the community (Lillejord and
Soreide, 2003: 92-3). The use of narrative in research presupposes certain and
consistent perspecti‘ves on truth, knowledge, and validity (Riessman, 1993). In order
to explore the personal experience of the community members in the study towards
the various aspects covered by the study, the researcher undertook to document these
experiences in the form of narratives. The latter are important for a study of this
nature because they describe sequences of experiences undergone by a certain group
of people, i.e community members attitudes towards IK and implications for research

and policy. These people are presented either in situations that need change or as



reacting to such change. In turn, these changes reveal hidden aspects of he situation
and the people involved, and engender a new predicament which calls for thought,

action or both.

It is necessary at this point to raise issues of indigenous research and understand the
difficulty that indigenous researchers are faced with in defending epistemologies and
methodologies based on western science. The point here is that the first challenge that
indigenous researchers are faced with is to legitimize and defend an orientation based
on exogenous interpretations and assertions. A methodology that ignored the need to
be carried out by research such as ‘satisfying a need to know and a need to extend the
boundaries of existing knowledge through a process of systematic inquiry’. The
western-based research methodologies have generalized and primitivized through
rationality the indigenous people’s social reality. Henceforth, it is necessary and
important to undertake an urgent task to de-colonize and pulverize western research
methodologies and epistemologies by coming up with those indigenous epistemic
philosophies and approaches. Western dominant knowledge is no more relevant as the

sole epistemology when dealing with developing countries (Ntsoane ,2000).

2.8.1 Subjects

Qualitative Informants

Focus groups of 5- 12 members stratified on the basis of age, gender, marital status
were randomly selected in each study community for discussions. The identification
and selection of the participants was done in co-operation with community leaders

and other key-persons. Participation in the discussions was voluntary.



Key Informants

Key informants are often well-placed individuals in their society due to their position
and the knowledge they derive from their different positions in the community. In this
study they included community leaders (male and female), traditional healers, and

community workers among the study communities.

Quantitative Informants

In cooperation with community leaders and other key-persons, random samples of at
least 50 people (25 males and 25 females) were selected from each study community

for administering the questionnaire.

2.8.2 Methods of Data Collection

Focus Group Discussions

Semi-structured focus group discussions were conducted in each study area and were
audiotape recorded for later transcription and translation. Focus group discussions
were used to obtain in-depth information on the attitudes of the study communities
towards indigenous‘knowledge and its implications towards research and government

policy.

The collection of data relating to indigenous knowledge is part of a social contract
between a researcher and local people (Baker. 1979). As such. the onus rests on the

researcher to ensure that the adopted methods of data collection are appropriate to the



cultural context in which they are to be used, and are directed to the abilities and

requirements of the concerned respondents.

Group interactions were utilized in this type of research method to generate data and
as a source of data analysis. The assumption was that there was an interaction that was
productive in widening the range of responses, in activating forgotten details of
experience and in releasing inhibitions that are part and parcel of interviews with

individuals.

Key informant interviews

Key informants were interviewed in all the study communities as a means of gaining
in-depth qualitative information on the reseazch problem. This is a traditional method
used in culture-related studies for extracting knowledge about cultures through well-
placed individuals in the society. It is part of an ethnographic approach, often being
used in situations where access to official records or data is weak or non-existent.
Where official records exist, it is used as a means to gain further insight by
questioning key people about specific social and cultural problems. However. data
obtained was not to be taken at full face value because prejudiced opinion could be

part of the key informant’s contribution. Cross-referencing with other informants was

used to check the validity of information obtained.



A Questionnaire

A questionnaire is a method of data collection employing written questions that are
answered in writing by the person being surveyed. Questions contained in a
questionnaire are specific rather than broad. Depending on the available leading
information, some questions may be open-ended while others may be closed with a

specific range of responses from which the respondents are expected to pick.

A questionnaire was used to obtain factual information such as socio-economic and
demographic backgrounds of the respondent community members. Both open and
closed-ended questionnaires were administered. Although the questionnaire imposes
the researcher’s categories upon the respondent community it can be useful in that it
saves time and is cost effective. The written format of the questionnaire does not
provide enough flexibility, in that the information that can be obtained is limited to a
person’s reactions to the written questions. The rate of returning questionnaires can be
slow. In other cases the questions asked can stimulate interest and make the

respondent unreasonably biased.

2.8.3 Data Analysis

Qualitative data in the form of audiotape interviews were transcribed and translated
into English. Interview and participant observation notes were typed and a content
analysis was conducted. Whenever possible the Site Research Assistant was the

person who transcribed and translated audiotapes for a specific site.



Quantitative data in the form of the questionnaire was checked and coded by one
research assistant to reduce coding errors. One data entry clerk to reduce data entry
error entered all questionnaires into the computer. Data was analyzed using

SPSS/PC+ and narrative analysis.

Interpretation of data was done on the basis of the conceptual framework and
objectives of the study. Out of this analysis the final report and recommendations

were written.

2.8.4 Research Procedure and Use of Research Assistant and Interviewers

The researcher was responsible for implementing respondent selection procedures,
completing interviews accurately, and field checking data collected. All interviews

(qualitative and quantitative) were conducted in a face-to-face situation.

Due to the sensitive nature of the topic as well as linguistic considerations, !Xun and
Khwe speaking research assistants and interviewers from the study communities were
used. Three !Xun and three Khwe speaking interviewers were used in each study
community to adn?inister the research instruments. Focus group discussions were

conducted by the researcher and his !Xun and Khwe speaking research assistants.

It is necessary for the researcher to gain a legitimate entry into the area by not
appearing as an intruder. A letter of introduction was obtained from the North-West
University (South Africa) to be handed to local authorities in the study communities.

Added to this the researcher visited the study community to introduce himself first to



the chief/leader of the area as well as the elders and other local authorities and
prominent people and local opinion leaders. This visit explained the objectives: aims
and methodology of the research to the hosts. It is through this legitimate entry that

confidence was established between the researcher and the hosts.

The researcher discussed the formulated questions with key persons and leaders to get
their input. This was done because the agenda for indigenous research should be set
by the locals together with the person to carry out the research. Through such entry
and buy-in into the research questions by key person in the local community. the

legitimization of the research was attained.

29  Training and Pilot Testing

Research Assistants were trained in methods of conducting key informant and focus
group discussions as well as standardized interpretation of questions and concepts. All
questions and concepts were converted into !Xun and Khwe through group consensus
for the various !Xun and Khwe dialects. The researcher and his assistants form the
study communities reviewed standardized data collection methods. standardized
observations, imple{nentation of sampling procedure and research note taking. During
the training period pilot tests were conducted and final changes were made to the

research instruments.

Pilot tests were conducted among each ethnic group to ensure that questions measure

desired attributes; as well as validates cultural and linguistic appropriateness of the



wording of the questions. Final changes were made to the research methodology and

research instruments on the basis of the pilot tests.

2.10 Validation Checks

Validation checks were made through all phases of the research to ensure the highest
level of data accuracy. Coherence of narratives through the research process as well as
within the presentation of results itself assisted in validating the study. During the
course of community data collection, the research coordinator for each site checked
all interviews of the day. Information which was unclear or missing was clarified by
returning to informants to review issues and concepts. Rieman (1993:67) states that
the more useful the results are, in the sense that they become a basis for the work of

other researchers, the more valid the research results are.

2.11 Ethical Consideration

Since research is an important part of the colonization process because it is concerned
with defining what legitimate knowledge is, it is necessary to discuss the protocols
and ethics that go with it. Ethical consideration has always been a problem
experienced by infiigcnous people when research is conducted within their
communities. Initially the problem was sparked by negative attitudes that were
displayed towards the indigenous people. The researcher has always been the
Whiteman doing research on ‘other’ people in the “field". These reactions position
indigenous communities as powerless and research as disempowering (Smith 2000:

118).



Within the issues of ethics are two distinctions between legal requirements and ethical
code of conduct. The legal definitions of ethics are written and interpreted in the
Eurocentric base of individualism and individualized property. Amongst other issues
that the western defined ethics and protocols misunderstand is the need for a
‘development of policies and practices which recognize indigenous peoples as the
guardians of their customary knowledge and have the right to protect and control

dissemination of that knowledge(ibid:119).

The researchers should demonstrate a keen and sincere sense of humility and respect
and should be sensitive to issues such as language and conceptual frameworks of the
community. The term respect “t/hompo, tlhompa or tlotla” is used by indigenous
communities to underscore the essence of recognising the other person as worthy of
humanness. Respect, in all indigenous communities is a constantly interchanging
principle which’ is expressed through all aspects of social conduct (tlotla mmaago le
Rraago = honour your mother and your father); it is shared between young and old
alike ( Susu ilela susana gore susana a go ilele). Smith(2000) observes that from an
indigenous perspective ethical codes serve partly the same purpose as the protocols
which govern our relationships with each other and with the environment. Hence,
within the ethical consideration IK researchers need to strive to personalise their
research endeavours and need to note the protocol associated with both national and

international research agencies and government departments.

The researcher, therefore, endeavors to learn the ways of the people, understand their
culture as well as their fears and expectations in order to be able to fit into the life of

the people. The researcher showed respect to the people and their ways of life.



Without this the researcher might have faced disastrous consequences for the success

of the enterprise of data collection.

It is within these ethical protocols and codes of conduct that the researcher must have
respect for the people; listen to what they have to say; share and be cautious and not to
flaunt his knowledge and trample on the rights and dignity of the respondent

community.
2.12 Conclusion

This chapter has indicated that Indigenous Knowledge System is based on Indigenous
Wisdom systems. Indigenous knowledge is to be viewed as a form of philosophy in
its own right. Philosophy in the context of IKS begins with cultural and intellectual

experience with African mentalities and African traditions.

The methodology followed in this study is based on the notion that research is not an
innocent or distant academic exercise but an activity that has something at stake and
that occurs in a set of political and social conditions. The research methodology used
here and the discussion of the various indigenous knowledge categories clearly put
forward the motion of ‘elimination of Eurocentric bias in research’ that has dominated

the research scene for a number of decades.

Categories of knowledge such as the category on social issues, social institutions.
technology, biodiversity and the liberatory process were discussed in detail. These
categories of knowledge are to be seen as the base of indigenous knowledge systems.
Both qualitative and quantitative research methods were used. Qualitative research
methods such as key informants, interviews, examination of theory. literature,

observation, experiences and the people involved was followed. The quantitative
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research method was used for the interpretation of statistical data from the research

communities.

The chapter further argued that western trained researchers must open their minds to
other ways of dealing with knowledge and to change their attitudes about various
scientific traditions outside of that dominant model framed within a western concept

of progress and techno-rational activity.



CHAPTER THREE

The Socio-Economic and Demographic Characteristic of the Study
Communities and Implications for the Study Problem: Western and

Indigenous Perspectives.

‘The culture of a people is perhaps best reflected in their language or languages’

Chancellor Williams (1987).

3.0 Introduction

This chapter discusses the socio-economic «nd demographic profile of the study
communities and their significance and implications for the research problem. These
characteristics include age, gender, education, marital status, language. and ethnic
affiliation of the respondents. This discussion is based on the argument that
throughout the years of struggle for survival in their respective local environments,
indigenous communities were discriminated against on the basis of race, age, gender.

language, ethnical affiliation and marital status, etc.

Richard Lee (1979) shows that previous studies tended to examine the impact of this
discrimination on t};e lives of the indigenous communities such as the Xu and Khwe
in Southern Africa from a western perspective. Using a participatory approach the
following sections discuss the socio-economic and demographic profile of the study
communities and their implications to the research problem from both a western and
indigenous community perspective. This includes the community members’ own
views on how their socio-economic and demographic characteristics were the basis of

marginalization and exploitation by outsiders; economically and culturally.



Louise Grenier (1998:37-38) and Ntsoane (2002:114) posit that besides the
consideration of an indigenous perspective to a research problem it is pivotal to
consider ethical and protocol issues. In indigenous research. certain questions are
difficult to pose and others defy established western research protocol concerning
research methodology. However, as long as the instruments of research, including the
types of questions posed, are not worked out together with the indigenous
communities themselves, the problem of understanding indigenous knowledge will

persist.

3.1 Age Distribution

An investigation into the age distribution of respondents in the study communities
from both a Western and local community perspective is an important indicator for
the amount of manpower available for socio-economic and cultural development.
Table 2.1 shows the percentage chronological age distribution of the respondent

community members in the study areas.



Table 3.1.Percentage Chronological Age Distribution of Respondent

Community Members

Total Number of Respondents !Xun (Males n=3 Females n=31) Khwe (Males

n=27 Females n=23)

Age Group | !Xun Males | !Xun Females | Khwe Males | Khwe Females
15-24 0 0 0 0

25-34 31 29 44 31

35-44 26 22 29 30

45-55 15 20 14 0

Above 55 |28 29 13 39

Total 100 100 100 100

Table 3.1 shows that the majority of the respondent community members (more than
50 %) male and female in both study communities were in the age group category of
35 years and above. This was very important for the study because due to their
maturity and experience they had a thorough knowledge and substantial experience
of community events with respect to the research problem. In this context age

consideration of the fespondent was crucial.

From a Western perspective, age tends to be reduced to a chronological number. In
indigenous communities age is more than a chronological number of years. Age is
part of a person’s social status including responsibilities and privileges. In indigenous
African communities including the !Xun and Khwe, a person’s -cultural® age was

determined by his/ her adaptability and capacity to survive and contribute to the



welfare of the community, this implies that age within indigenous communities is
seen within a ‘holistic person’. Hence in some African indigenous communities,
including the !Xun and Khwe, marriage and childbearing amongst young women was
not a cultural shock because it was part of the social and cultural responsibility.
Whereas, in Western cultures after a particular chronological age a woman is expected

to get married and bear children.

Moreover, different from Western approaches to documentation of age, indigenous
communities document birth differently and the date of birth tends to be controversial
from a western perspective. In indigenous communities birth was noted in relation to
socio-economic, natural and cultural events in the community into which a person was

born.

Responding to the question about age and how it is identified within the local

community’s perspective a respondent community members had this to say:

‘Our old people remember times of hunting expeditions which mark some of
our birth. We had to get told that so and so was born when such and such a
thing happen‘ed in the community. It is not easy to remember the years because
you were not counting, one two three five .. NO! You ...If lucky will be right
to guess the right time in history. I am not....say....let me say having the
number so and so for my age. I do know that as a young girl we used to go
with our mother and other women (o fetch fruit and other wild life needed for
the family. 1 was the youngest of the girls and when told my birth time....I do

not remember about other girls. But when in Angola the was so much cold



winter. People had problems with getting out in the veld to hunt. That is when

I remember to be a young girl then.’

From this interview it was not easy to determine the chronological age of a person in
the western perspective because estimation of age was related societal events. The
researcher had to probe other members to try and provide a historical date. Like the
interview about the birth date it appears that many of the elders (above 70 years) did

not have the exact date. A young male respondent had this to say:

‘Most of the age and birthdates in the ID are wrong. But we do not care. Our
older persons say it is just to help them get them get the government money to
support their children. The IDs are wrong. A lot of people had lied about their
age. You see.. I am not saying that they are not useful (the ID) to our people

but if I do not have a birth certificate how can I be sure of my age.’

The birth certificate issue shows that the Identity Document age does not reflect the
true characteristics found in the age determination between the Western and local
communities perspectives. The age reflected in the ID might not correspond with the
historical event to }vhich many elder respondent members of the community were

born into.

“ I don 't remember when [ was born’ Khwe Community member
" No... I cant tell you when.. my children are many and are old. My husband
died in Namibia before the War. I am say about Mandela (She laughs) very

old you can see for yourself." !Xun community member



‘I am about over 70 years old’. !Xun community member

‘My name is Dapaisa and I fought Angolan and Namibian war and lived many
years before that in the veld as a hunter for my people ... years?... Okay ...over
70.’ Khwe community member

‘I was born, my mother used to say during the frost period when the girls did

not go for the traditional initiation. ' !Xun community member

In some cases in both the interview and the questionnaire there was no answer
provided for a respondent’s age. For those members of the community who said they
did not remember how old they were, I requested them to refer to the ID. It was only
then that they related their age. This demonstrates that the ID age does not correspond
with the historical epoch based on the age distribution of local community members

as a cultural practice.

It is clear that birth is not date bound in many local communities. It can be revealed
through community folkloric and tales from which a deduction is made to estimate the
number of years a person might have. Other people refer to the weather and natural
disasters to link to age. It might be that the event had a great impact on the
community. Historical events are important and crucial in the context of age
distribution. Birth is and remains a process linked to the events in the community

including the cosmology.



3.2 Educational Level

An examination of the distribution of educational levels of respondent community
members was important in the sense that education, like age, has an influence on the
type of knowledge (both Western and Indigenous) including human resource capacity
that exists in that specific community. This refers to who knows and who can do what
in the community. Table 3.2 indicates the percentage distribution of the educational

levels of the respondent community members in the two study communities.

Table 3.2. Percentage Distribution of Educational Levels of Respondent
Community Members
Total number of respondents !Xun (Males n=38 Females n=31) Khwe (Males

n=27 Females n=23)

Educational Level | !Xun Males | !Xun Females | Khwe Males | Khwe Females
Informal 61 87 77 78

Primary 13 9.6 11 217
Secondary 26 4 5 1

Tertiary .0 0 7.4 0

Total 100 100 100 100

Table 3.2 shows that the majority (more than 60%) of the respondent community
members (male and female) had an informal education, this is education based on a

person’s life experience in society.



Table 3.2 shows the level of percentage of respondent members of the study
community as having acquired informal education. This type of education is
significant to the study community because of its holistic approach to life-long
learning about the environment and ways of survival. Informal education plays a
pivotal role as a carrier of traditional cultural practices among the members of the
respondent community. This type of education emphasizes the utilization of
indigenous languages. Various theories that deal with education fail to take into
cognisance the fact that for the indigenous peoples it is their language that is the true

vehicle to learning first about their own world and then about the outside world.

There are various schools of thoughts that address the question of education. The
Marxists for instance, argue that education teaches workers to accept and submit to
their exploitation. It transmits the ruling class ideology and interests. It justifies and
legitimises exploitation of labour and its products. Western structuralism sees
education as a social institution fostering personal development and self-fulfilment in
society. For example Ngugi wa Thiongo (1987:43) stipulates the nature and impact of
colonial education on indigenous people in the following words:

At age six, children of my age cohort were required by the newly imposed colonial

policies to go to the western style schools to acquire formal knowledge through education.

At the school we were forced to give up knowledge of folkways that one had acquired in

our homes and from the community, as these folkways were considered primitive. We were

also forced to give up our mother tongue and acquire a foreign language. the language

of the colonial master, we were not cducated in a way that would encourage us to pursue

our own political and economic environment or that would make us a viable part of

our own country. We were in fact educated against our interests, in the sense that we were

now being educated by outsiders who saw advantages in giving us an education that would

make us more susceptible to their control... our pride in who we were by virtue of our



traditions and culture was completely negated.

It is the above situation that calls for the promotion of an educational system that
respects the socio-cultural environments and needs of the indigenous communities.
The purpose of such an inquest is to understand education as a necessary part of

repackaging indigenous epistemologies for their sustainable livelihoods.

An interview with Kxao Moses (2000), Manager of Nyae Nyae Conservancy

community posits:
‘I want to see the Bushman write their own history so that we can interpret
our own language, because when you are translating everything you lose
things;, we need to write our own history. If we make sure our kids go to
school, to the tech, to university, if we adults stand up and put our heads
together and combine our knowledge and skills, then the road uhead will be
much better'.

Tomson Nore, member of the Khwe community spoke about the significance of

education at the opening of the !XunKhwesa Combined School (5 April,2004) said:
‘We celebrate the right to education for the Khwe and !Xun. Education is also
a right for us. The !Xun and Khwe has the human rights given to them. The
right to educ:alion is also for the San people. Mr Nelson Mandela promised

this school and personally made the soil turn here. Now we have the school "

‘The San in Southern Africa should be accorded the necessary respect, ethical
care and given the right education. Education will assist the San with all the

skills to life in a modern world.’



‘Young people should learn from their elders and tradition in order to win the
path out of modernity of the West to that of indigenisation.Things have
changed and the young people lack the knowledge about hunting and food
gathering, utilisation of technology and related sciences that the elders are

good at’.

Social and cultural indicators including education from the community perspective
should assist researchers in responding to the socio- economic needs of indigenous
people, and to deconstruct the current education system’ and reconstruct it to include
local knowledge systems including indigenous perspectives of socio-economic and
demographic factors. Senale and Kinchoboe (1999: 244) argue that within the notion
of the ‘educated’ and ‘uneducated’ as portrayed from Western perspective is the need
to seek alternative or new orientation that wiil have to place value on ‘educated’ and
the role of ‘outsiders’ in development vis a vis that of locals. Is to be educated an

ability to read western constructed reality buried in the Roman Alphabet?

Focus group discussions with the community members indicated that before the
advent of the white man educating children was a cooperative effort between the
family and the community, because both these institutions were responsible for the
outcome. This process continued through centuries, impaired, but never completely
broken off by the impact of the Westernization. The sentiments it inspired and the
kind of character it moulded help to explain the !Xun and Khwe in this research.
Western perspectives to education were also inculcated into the local people’s

conceptualization, for example Concepts such as ‘illiterate’, ‘illiteracy’, ‘uneducated’,



‘educated’ found their way into the vocabulary of indigenous people through western

‘formal’ education.

Indigenous peoples such as the !Xun and Khwe in Southern Africa have developed
a great knowledge about both their cosmos. The introduction of and utilization of
Roman alphabets in these indigenous communities limited their level of expression
and alienated them from contributing to the world body of knowledge. A person
regarded, as literate through understanding of Roman alphabets is not necessary
perceived in that manner within their oral based cultural expression or even in those
indigenous communities that do not recognize and utilize Roman alphabets. In most
of these indigenous societies the community taught who are highly technical such as

smiths and designers do not posses knowledge about Roman alphabets.

Interviews with key-persons in these study communities indicate that:

If knowledge about the utilization of Roman alphabet is the sole determinants for a

persons literacy level, then it means that if the reverse is used for example. the

knowledge of the Chinese letters then the majority of Europe will be ‘illiterate’.
‘I cannot read the papers. I do not have things that people watch (T.V). I am
only a child taught by my parents about the environment. We the Bushman can
read the land and the animal. We can be good teachers about environment
and conservation. I am good at hunting but that education is disappearing. |
cannot save it by memory. I am teaching young people to respect the
knowledge about the land. The animal. The plants. I am not reading any paper
but can heal people and bring happiness to the children. I do not need the

papers. Maybe my grand children should go to school. They are at school now



but I do not understand what they are taught. The prayer and songs. But not
the dance of the Bushmen. It must be brought back. Do you have a camera |
want to dance.....Next time I will dance with the children that is education.

(Traditional healers)

What the respondent member is referring to here is that the ‘Bushman’ have their own
way of protecting their knowledge through social practice. Children can go and learn
how to read and write so that they have a proud future and live with other people of
the outside world. However, the knowledge about the land-biodiversity and cultural
heritage is key for the survival of the local knowledge. Reading the land means that
local communities should be part of the cosmologies, they should use the land for

livelihood.

Furthermore, the right to education and its relevance for the cultures of the local
communities should be considered. Education should be part of the cultural heritage
of the people. It should, according to the key-person be linked to what the people
know already, what they immediately need to do is to deal with the current problems
without sacrificing the future challenges of the environment. Education is important
for the !Xun and Khvye since it assist them to understand the impact of the external
influences on their cultural traditions. Education is linked to the biodiversity, wherein
if the school does not teach pupils the importance of the land, the importance of the
veldt to the life of the ‘Bushman’ then it should be the parents who should teach their
children. But here are some of the challenges that are faced by the local community in

preserving the knowledge of hunting.



What about the knowledge that they have about hunting will they be able to give

it to their children?
Salvador Badiste: ‘I don't think the change does not give us space to do so.
because one practices what he or she sees. Now that the people have got the
knowledge on how to hunt and to gather natural food in the veld, they are no
more practicing it, the skills are in danger of dying out because they are no
longer practiced. Whenever you see a hunter then whenever he or she wants to
hunt, it is in other individual's land that is illegal and they can be caught and
it will be a problem. The only way we can preserve our skills is by having a
history project where we can record the knowledge and put it into books
although children of today will learn in a different way from those who learnt

by going with their parents to the veld to hunt and gather food.’

The other interesting point which supports the !Xun statement above is by Elders-

Mary Lou latitail, Canadian Cree community member when she said:

When I was brought up, education was very important to my family.
Education was, in their way. the way...They understood the world. They were
very responsible people. They taught us ar a very young age to respect, 1o
accept and share, to be strong and determined people. They were preparing us

for that in the future...."

The above statement shows that there are challenges and plans to protect the

knowledge of local people. Education becomes a critical component of development



in the social-sphere of the !Xun and the Khwe especially now that they have moved
away from the land that they used to hunt from (Namibia and Angola) and now just
resettled in Plantfontein where land has once again been made available for game
development. The suggestion of a history project as a way of protecting the
knowledge is quite innovative and will involve modern skills and education. Since
learning in the western perspective depends a lot on the school. the youth will have to
be able to read and write in order to learn about their traditional cultures. Therefore,
protection of cultural history becomes part of education for future generations who
will have to unfortunately leam from books no more from their parents or the veldt.
Kamama, one of the respondents has this to say about the importance of education for

Khwe children:

‘Education is human rights. It is what makes other people develop. We need to
be free from depending on other people for help. The children of the Khwe
need education to live with the outside world. "
This statement shows that both formal and informal education is now seen as
significant for the children of the San. Education connect people with the outside
community, thereby breaks isolation. This can be seen as part of what Paulo Freire
(1993) wrote about tlze education that liberates because it consists of acts of cognition,
not transferrals of information. He concludes that education serves a positive

reinforcement in society. It fulfils the void and the emptiness a person.

According to the International Labour Organisation Convention, no 169 (Article 27)

education should address the indigenous people’s special needs and should



incorporate their histories, knowledge, technologies, value systems and their social,
economic and cultural aspirations. Any analysis of data from indigenous communities
should avoid using what W.E.B Du Bois (1903:45) calls ‘the double consciousness’
which refers to the sense of always looking through the eyes of others, of measuring

one’s soul by the type of a world that looks on in an amused contempt.

From indigenous knowledge research vantage point, research and education should be
the nurseries and vehicles of promoting indigenous African cultural practice and
knowledge Therefore, any inquiry into educational development in an indigenous
community, should not only look at maintaining certain imposed standards. The
inquiry should reshape the contents of those hallowed “standards’ and improve upon
them by incorporating indigenous perspectives. For instance, Setswana contains
expressions which prove that education is culture based. Tloga- tloga e tloga gae-
modisa wa dikgomo o tswa natso, and moenyana pele lobone hwa Iwaboo. About
education elders would say Thuto ga e golelwe (it’s never too late to learn)
demonstrating the life-long nature of education. People always learn new discoveries
or rediscoveries that are useful for utilization in the present situation or in future.
Hence the !Xun and Khwe opted to have a school built for themselves so that their
children can be taug}lt in order to contribute positively to the developments of the
community. Benjamin, a respondent. expressed the necessity of going to school by

saying:

‘The school is important because we. as youth will be like other people. The
other youth get help because they can write and ask for it. They are trusted to

read. We need a school for us to be teachers of our people.’



A Khwe respondent member juxtaposes Western and indigenous traditions and attests
that:
‘I do not go to school but my sister does. She learns but is too shy to tell me
about school work. But I tell her about the traditions of the Bushman. She

always asks me but 1 do not.’

Based on the focus-group discussions and observation of similar discussions amongst
indigenous communities Ntsoane (2002.a and b) assessed and concluded that a
European based system of education continues to undermine local knowledge.
Frustrated by the western style research he further on posits that western developed
research methods are not providing sufficiently flexible tools for conducting research

among indigenous communities.

3.2.1 Indigenous Language and Cognitive Issues

“There can be no freedom until there is a freedom of the mind”. Lorenzo Turner.

Fatnowna and Pickett (2002) argue that cognitive issues that affect the indigenous
people has to a large extent do with language, without which any researcher will find
it difficult to do work with the people. Since the main door into a knowledge system is
through its language, the control of learning and use of a foreign language misplace
the moral universe of values that are intrinsic to indigenous people. Through the use
of foreign language knowledge has no direct lived connection to one’s cultural

identity and role.



In highlighting the importance of an indigenous language for an indigenous
community, Ms Moyo, a respondent member, expressed clearly that she cannot think
in Afrikaans but in her !Xun language. She can tell stories and talk endlessly:
‘I want to speak my !Xun language with you. I want to hear what I say
because Afrikaans is not what !Xun think. We always talk our language to
each other not Afrikaans. No. No. No English too difficult. Never. I try a little
only Hallow. But with !Xun I can tell stories and talk all the time. I need !Xun

language to be able to talk at School. It will be nice."

Anton, another respondent member supports Moyo’s statement that the English
language cannot replace the Khwe words. One deduce from his comment that Khwe
people need to coin a number of new words in the Khwe language that refers to the

new objects and type of food they buy these days:

‘I do try to speak English but then I know that the expressions are
limited. Other words are not found in English. The Khwe words are not
English and to translate I struggle a lot. I hope that in future my Khwe
will have developed words that we need to call the objects and food

that we now buy in the shops. '

Through the usage of foreign languages to interpret and analyse the socio- economic
conditions of indigenous communities lead to alienation due to misinterpretation of

their local realities.



Language as a sector in the socialization, economic perception, and political
awareness remains the essential control of thought. It becomes impossible for
indigenous communities to direct their future without controlling their language.
Because the culture of a people is perhaps best reflected in their language or

languages as indicated below:

Now that you write in your language and worried that it is no more spoken

properly, is there a future for the language of the !Xun?

‘We are busy developing !Xun and very soon it can go into the school and it might
take 3 years to use it with the children but she does not think that it is the youth of

today who will do it. Maybe the children in the future. Wegoentji a !Xun member.

Who teaches you read and write your language? Is it outsiders, or the !Xun

themselves?

"It is one black person who has lived among the !Xun for a long time and he

knows how to read and write the language. Wegoentji

What is your feeling about the language of the !Xun now that you will be able to

write it in this new South Africa where there is democracy?

A: I'll be very happy if I can start to write my language. It will be very good

Jor future generations to read and write their own language. Wegoentji



Do you think the outside world is interested in learning the San languages except

to just research about them?

“] think they are interested in looking at how the San language sounds. Some of them
are doing it for tertiary studies, their masters or doctoral studies. The reason I am
saying this is if you look at individuals who do research in the San communities is that
they do research on topics they are interested in and they just collect information and
they do not return. In such instances we know that they got their degree and they find

no need to come back to the community.” Salvador

The challenge from Salvador’s response is that the students who do research from the
San community do not only learn about their language but also about many other
issues that bother the San community. Salvador’s concern is that these researchers do
not return to share their experience with them. They fail to share these experiences
after they have passed their degrees. The concern from the interview is that those who
learn and end up writing the San languages should return and assist in development of

the writing of the language.

Each social group has its own worldview and within it a sense of language which is in
precision of the vocabulary and structure for such a social group. Asante (1985) links
language to social and economic activity when noting that, “All language is epistemic.

Our language provides our understanding of our reality”.



Political order and disempowering played each other during the past forty years in
South Africa. Ethnographers in those languages that excluded access to results
interpreted social events; even if the result of study was completed the language factor
limited those who were affected by the problem. Therefore, in this chapter an
observation should be noted on limitation that knowledge or environment and
cosmology of the indigenous is not considered as worth in the profile. Such an
omission as in previous studies by missionary and botanists can and this results in
transubstantive errors such as mistakes of meaning. According to Ani (1994: 548),
transubstative errors occur when the cultural manifestation of two groups of people a
similar, yet the cultural substance, which gives the manifestations meaning, is
different. The knower, for instance of a specific culture will attribute meaning, to the
behaviour of a member of that specific culture by utilizing his or her own cultural
substance. To the extent that the cultural subsiance of the groups differs, the knower
will erroneously interpret the behaviour in terms of his or her own perspective and

thereby commit a transubstantive error.

From afore mentioned interviews it shows that misinterpretation. misinformation and
under-representation of the social realities of the indigenous people continue even in
this post fundamental era. The socio- economic profile can be used for various other
reasons by the indigenous knowledge researchers. In the event of developing mind
sets that will advance the struggle, which will assert the ground and ensure that the
knowledge that indigenous people possesses remain relevant in their socio-economic
cultural space. Prior concern and overt discussion is needed when questioning the
significance of socio-economic profiles in the global understanding of an indigenous

community.



3.3. Marital Status

The study was interested in examining the marital status of the respondent community
members because from both Western Christian and African cultural perspective. In
both perspectives the marital status of a community member has a bearing on his/her

social, economic and cultural status in terms his/her rights and duties in society.

Table 3.3.Percentage Distribution of Marital Status of Respondent Community
Members
Total number of respondents !Xun (Males n=38 Females n=31) Khwe (Males

n=27 Females n=23)

Marital Status | !Xun Males | !Xun Females | Khwe Males | Khwe Females
Single 32 33. 22 35

Married 54 67. 70 61

Divorced 8 0 0 4

Widow 6 0 8 0

Total 100 100 100 100

Table 3.3 shows that majority

(more than 50%) of the respondent community

members in both study communities were married. Interviews with both individual
and key persons in these study communities reflected the importance of marriage in
the social status of a community member. This is elaborated by the following

response from a community leader among the !Xun:



The following narrative indicated the impact of westernization on the status of
marriage on these indigenous communities, especially the introduction of wage labour

and monetary economy at large among the people:

Both western and indigenous African society reacts to and treats a married and a
single person differently. When a person enters into married life he/she acquires a
special role in society and carries specific social responsibilities as a husband or wife.
Marriage goes with social expectations of being a father or being mother which is
bearing of children and ensuring survival of the family and community as a whole.
Different local communities have their own understanding of what is expected from
its members once they enter into marital contracts. Unfortunately the Judeo-Christian
types of marriage have influenced many people. These western influenced marriages
together with education tend to have changed the worldview and epistemology of
many African traditional communities including the !Xun and Khwe. Although there
are still traditional rites done for married people, they tend to be symbolic without
further practice and sustenance after the couples had married. Wage labour is needed
by many people who are near the age of marrying. Marriage life among these
communities is not contacted with rituals of the west, which means that. there is no
magistrate involved anfl therefore most marriages remain unregistered by government.
Despite these, there are few cases of divorce among the study community. This assists
in carrying forward the heritage and lineage of the family across generations. It
strengthens the role of marriage as a social status that binds families and performs
social contracts. It was on this base that it was important to enquire about the

significance of marriage in the community.



Tomson Nore, a Khwe member respondent states that:

‘Due to the fact that traditional norms and values are still visible in my
community, the division of labour is still visible. More men went out to work,.

Women do child feeding and washing clothes (domestic work as home wife)."

The answer shows that the roles of women and men have changed. Although men go
out to work, they do not perform the traditional hunting and gathering duties any
more. They are now contracted in National Parks, the Military, Security companies
and many other jobs. The women are alienated from the veldt, from the gathering of
fruit and food. They are now housewives with limited responsibilities and are
dependant on men for providing livelihoods and finance. The division of labour has
also taken the modern toll; it is based on industrial society not the agrarian where

farming is key to the lives of the community.

According to Salvador, a !Xun member respondent. the !Xun couple is married for
life. The !Xun man had a special connection with the veld and the food that grew in it.

Salvador says:

‘They stay in as one partner for life’ and as far as I remember from the elders
they respected their women traditionally, they looked after the children and

collected veld food. The men were the hunters. '

Another ! Xun member respondent, who builds on Salvador's comment on the value of

the traditional married life of the !Xun confirms that:



‘Married people have to act respectively and guide those around them and

give advice to young people.’

The advice that was provided in the traditional married life was based on traditional
education and socializing the youth in the broader community. Nowadays with the
advent of western influence among indigenous communities many young people see
the traditional ways of living as backward and irrelevant for today’s life challenges.
Hence the youth are now gathering in clubs to discuss their own affairs without the
participation of their parents. These affect the traditional expected role of married
couples as providing advice for the young people, not only in their family but also in

the community as a whole.

Responding to the question about the role of married people in the community the
following conflicting expectations among youth and old members of the study
community was expressed. The responses of the old members of the study

communities reveal adherence to the traditional way of life:

Xun community member stated: ‘Pay lobola to the wife s parent’

Another 'Xun community member added: ‘They are the breadwinner of the
home and should guide the family better’

‘They are. the breadwinner of the home and should guide the family better.’

Said the other !Xun community member.

“To have children’ 'Xun community member.



Khwe community member added: ‘Should help advice o the young ones’

‘Help in the community.' said a female !Xun community member.

Khwe community member concluded thus : ‘Assist the needy in the

community’.

The general impression from the answers provided above is that married persons are
still expected to perform certain responsibilities for the welfare of the members of the

family and community.

Wegnoenkie, a young man in the Rock Art Centre provides a good understanding to

support the responses of the !Xun and the Lhwe members given above.

‘They look after children and do chores and the young ones drinks and they do
not have infrastructure to spend their time. And the conflict arises there, in the

past early in the morning the people used to hunt and learn.’

Q: I have been coming here since 2001 and I see that more young women are
getting pregnant, in your opinion why is that more youth are becoming young

mothers?

‘The biggest problem is starting families. people are not getting educated

properly and they do not follow instructions, they just fall in love with anybody



and not use condoms, the women say to the young males thal putting on a

condom is a waste of time. ' 'Xun respondent member of the community.

Q: What can be done to make young people aware that falling pregnant at an early

age can destroy their future?

A: If the police are in this it will be okay, if the men take advantage of the

children they should be arrested.

Q: At what age should the !Xun children be ready for marriage and bearing

children and how was it in the olden days?

A: In the olden days the old women used to say that at the age of 20 one could

get married, but nowadays they just get married at the age of 16 and so on

The significant observation from the answers above is that young people get married
before they are of age and thus cannot provide the necessary social contract. Those
who give birth outside marriage find it hard to get into the marriage contract or
continue to go to school. The negative role of this act is that the young mothers cease
from looking at their parents for advice after giving birth or getting married early.
Men also contribute negatively by not adhering to safe sex and not waiting for the
right age to get married. The youth do not wait for the right time to give child to their
partners. Married people are supposed to provide for their families through

engagement in different activities within and outside the community. The



occupational and income level of members of the study community becomes

significant at this stage.

3.4. Occupational Status

A study on occupational status and income levels of respondent community was
important because the study wanted to investigate the impact of westernisation on the
indigenous survival basis of these study communities. Table 3.4 shows the percentage
distribution of occupational status of the respondent community members in the two

study communities.

Table 3.4. Percentage Distribution of Occupational Status of Respondent
Community Members
Total number of respondents !Xun (Males n=38 Females n=31) and Khwe

(Males n=27 Females n=23)

Occupation !Xun Males !Xun Females | Khwe Males | Khwe Females
Com-Worker* S 6 7 8

Farm Worker 7 1 10 2
Self-Employment** | 25 26 22 25
Unemployed 58 61 52 62

Others*** 5 6 9 3

Total 100 100 100 100

*Community worker
**Self-Employment - Employment includes making and selling artefacts

***Others include reserve military/security or volunteer



Table 3.4 shows that the majority of the respondents both female and male in both
communities were either unemployed or depended on self-employment. The latter
include different forms of activities base on new skills acquired in the new settlement
or indigenous skills, especially among the elders, which were developed in their
places of origin in Angola and Namibia. These include making and selling hunting
tools, ornaments and artefacts made by members of the community. However. the
majority (more than 50%) of respondents. both male and female, in the study
communities were unemployed. They depended on social welfare for survival
including remittances from members of the family who were employed outside the
study communities. The implication of this is that the indigenous knowledge bases of
survival were destroyed in terms of survival in the new environment. Table 3.5 shows
the percentage distribution of the income levels of the respondent community

members.



Income Level

Table 3.5. Percentage Distribution of Monthly Income (in Rands) of the
Respondent Community Members

Total number of respondents !Xun (Males n=38 Females n=31) Khwe (Males

n=27 Females n=23)

Income per Month | !Xun Males | !Xun Females | Khwe Males | Khwe Females
Less than R 500 74 84 67 74

R 500-R 1000 S 16 18 26 o
R1000- R 2000 11 0 Lk 0

R2000- R3000 10 0 4 0

R 3000 and more |0 0 0 0

Total 100 100 100 100

Table 3.5 shows that the majority (more than 70%) the respondents (female and male)
in both study communities, had a monthly income of less than R500. The implication
of these figures from an IKS perspective is that the destruction of the indigenous
knowledge base of the !'Xun and Khwe communities by westernization contributed
greatly to their current state of poverty. The available amount of household income is
not sufficient enough to sustain a household for a month. This takes into consideration

that the average size of a household in these communities was six (6) people.

There are challenges that the community members are faced with after being settled in

modern houses and in an environment that is hostile not only to them as a people but



that which they can not depend on for natural resources base. Respondent members of
the community had these to say about the survival and modern money economy,

which they are subjected to live.

‘We should sell our traditional weapons to the people, ornuments and get
money ' 'Xun male respondent who make bows and arrows and sell them to
earn an income which he says he uses for :

‘I sometimes buy cloths but food is what is important. 1 need some 1o go to
those who bought me beer. They want me 10 buy I buy. We drink happily
because we worked we sold arrows and bows. It is not every day you sell. Ja!
This money is important for the family 100 .

‘I get old age money. When you get it vou owe the shop almost all that money.
It is little to buy anything ... only food.” Khwe temale community member.
‘Children want food and clothes. the money is not enough. We use our
traditional food and ways 1o sustain the family’. 'Xun male community
member.

‘We buy everyvthing nowadays. We are living in times where without money it
is hard to live. In Namibia we had the veld from which we got many things we

cannot get those things without having to buy.’ 'Xun female respondent.

People still use traditional survival practices including food security to augment their
incomes from outside sources. The income received is mostly for elders who live with
members of the family and their grand children. Demands for purchase of utensils and
other utilities have increased tremendously with the availability of electricity and

modern houses.



3.6 Conclusion

This chapter examined the socio-economic and demographic characteristic of the
study communities and implication for the study problem: western and indigenous
African communities” perspective. From the examination of the results the following
observations were made: Although age is not chronologically viewed by most of the
respondent members of the communities those who provided chronological age used
historical event from the community to determine their age. Majority is not sure and
exact about their age. Age within indigenous communities is seen within the ‘holistic
person’. Birth is not date bound in study community and it was revealed in many

ways other than the birth certificate.

Education is a necessity that most members of the respondent community value.
Education is viewed as a vehicle for social mobility and a means to achieve economic
gains through employment. The chapter also looked at indigenous language and
cognitive issues wherein language. Language is viewed as essential in controlling
ideas, identity and perceptions about worldviews. Respondents’ members of the
community indicated that it becomes impossible for them to direct their future without
controlling their langu\ag& The other subject that was looked into is marriage. Role of
married people have changed over the years among the !Xun and Khwe communities
wherein social expectations of married people have adopted modernity with
traditional values and norms still observed. Married men are no more expected to

hunt but to get active in a wage economy.



CHAPTER FOUR

COMMUNITY PRODUCTION AND SUSTAINABLE NATURAL RESOURCE

UTILIZATION: CRITICAL ANALYSIS OF KNOWLEDGE SYSTEMS

‘They have taken our land, our mineral resources and foresis, our language, our
laws and religion and our systems of governance and leadership. And then
they blame us that we do not develop in accordance with their criteria. * an Indigenous

leader at a UN conference

4.0 Introduction

This chapter discusses two indigenous communities whose indigenous resource base
has been disrupted. and are now alienated from their indigenous survival resource
base for survival. The !Xun and Khwe are currently experiencing alienation from the
land which for many years was the provider of their livelihoods. With the removal
from Namibia to South Africa a lot of them found themselves disoriented as San

people who had relationship with the land for their sustainable livelihoods.

This chapter examines the following major issues with regard to the !Xun and Khwe.
First, to demystify the notion held by western scholars that Africans could not
produce anything of value and did not know how to sustainably use their natural
resources. A distinction was made between savage and civilised, magic and

scientific. The former was the African and latter was European. According to the



Western paradigm Africans were considered to be not scientific and have no
sustainable relationship to natural resources (Smith, 1999)..
Second, to analyse critically the problem associated with the alienation of the study

communities from their natural resources base for survival.

4.1 Sustainable Natural Resource Utilization

The study argues that sustainable use of natural resources both plants and animals still
constitute the central resource base for the survival of the !Xun and Khwe. Existing
biodiversity provided them with supply of food, medicinal plants and clothing and
other basic needs. The preservation of the natural resources was an important aspect
of their lives. Since these natural resources were affordable and easily accessible to
these local communities, they had to be sustainably utilized for the survival of the
existing communities and future generations. This sustainability was for survival and
not for profit making. The local knowledge systems corresponded to the challenges of
the environment and time changes. This is contrary to western perceptions that
African communities had no sense of time. Africans had a conscious sense of time

because they lived in a hostile natural and physical environment (Heverkort et al,

2002).

The following narrative from a Khwe member of the study community testifies their
sensitivity to the environmental changes with respect to sustainable use of the natural

resources:



‘I think the situation wouldn't be different, Plaatfontein is about 13000
hectares in size, in Schimdtsdrifi people were not allowed to hunt but they
could use the plants in a small scale then they have also adapted there
because they came originally from Angola and Namibia and I think the first
year has given them a chance to adapt to the environment and identify what
plants should be eaten and those for medicinal purposes and they do hunt but
not very legally because they have no space left for hunting so individuals

could hunt.’

From this response one learns about the !Xun and Khwe's frustrations caused by the
limitations of their movement. As traditional nomadic tribes they have difficulty in

understanding the restrictions as articulated by Salvador a ! Xun community member :

‘When God created all species he put them there for a reason. They should
live together. It is not for man to destroy the environment and think that things
will be just as he wants. Man changes the environment to suit him not for him

to suit into the environment. That is the problem.’

The 'Xun respondgnt highlights the interdependence of all the species on earth. Man
does not want to fit himself into the environment. He wants to control it, and
everything that happens in it. When man destroys this environment through
industrialization, the indigenous nomadic tribes, such as !Xun and Khwelike the study
communities, suffer because they have a strong relationship with the veldt. Salvador
Batista furthermore expressed his understanding of the !Xun world view with regard

to the environment :



‘.....The knowledge of the San about the toxicity of plants and the danger of
animal lies in the kmowledge that my people accumulated over many years of
apprentice with elders in the bush. The San people studied the land and have
knowledge as to how to survive in hard conditions. There is no way that

somebody could be best at the San culture other than the San themselves .

The vast traditional knowledge about toxic plants, the land and the survival skills in
the harsh weather conditions, accumulated over many years could not be handed to
the young generation in the new environment. This valuable knowledge is not

applicable in the new settlement.

This statement is in agreement with Gilkey (1993) arguing that nature now appears as
one dimension, and hence nature is for us reduced from source and ground of our
being to a level below us, means to a system of objects to be examined, manipulated
and used, to a warehouse for goods needed by us. With the advent of science and its
offspring, modern scientific technology, however this knowledge and this use of
power increased immeasurably. The signs that nature becomes and is secular as much

as we are, is being ignored in the rush to appreciate and enjoy the benefits of nature.

Furthermore, Salvador indicated that the San people had the extraordinary knowledge
needed today by the world for the sustainable livelihoods. He referred to the Hoodia
plant which is currently researched. He is optimistic about the changes faced by the
Xun and Khwe communities.

‘I don't think the change does not give us space to do so, because one

practices what he or she sees. Now that the people have got the knowledge on



how 1o hunt and to gather natural food in the veldt. they are no more
practicing it, the skills are in danger of dying out because they are no longer
practiced. Whenever you see a hunter then when ever he or she wants to hunt,
it is in other individual's land which is illegal and they can be caught and it
will be a problem. The only way we can preserve our skills is by having a
history project where we can record the knowledge and put it into books
although children of today will learn in a different way from those who learnt

by going with their parents to the veld to hunt and gather food.'

There are sustainable ways that were practiced by the San in the past one is an
example by Oana Djami ( 2002) :
‘Guni hunting and gathering is whereby the Khwe community hunted a long
way from the old camp and stayed away several days in the new camp and
then went back to the old camp. During this hunt the whole community left the

old camp’

Production of artifacts can bring income into the community as in the case with a
member of the community who sell such artifacts through the Rock Art Centre. One

of the beneficiaries from the !Xun community said:

*We should sell our traditional weapons 10 the people. ornaments and we
should dance on special days for a salary.’
The women cannot engage in financially viable activities like men do. This is

captured clearly in what the member of the Khwe community said below:



‘This present life I do not understand very well. The place where we used to
gather fruit and veldfood are no longer like it was in Namibia or Angola. We

cannot move freely to gather food because of the fences.'

A different view is held by the leader of the Khwe, Mr Kamama :
‘The culture that we had in the olden days has not changed much. in Angola
we were involved in the wars and in Namibia it was the same. When we came
to South Africa in 1990 we came with the same culture and belief system so we
have not changed.

This is supported by the other respondent from the !Xun community:
‘In the past there were important parts of the land before people came to make
laws and now the land is here but we cannot move around anymore because

there are restrictions. We as the San own the land nobody owned the land.

This is an important statement on land ownership and freedom of movement that the
San used to enjoy. The restricting laws that were later made affected the San greatly

in that they can no longer freely hunt or move about the land.

‘I am just q person who lived a happy lie in the past with gathering veldfood. |
was hunting but never destroyed the wildlife in the past. As a hunter I was
faught -to take care of my animals, the one I hunted because they would
reproduce for the next family and food was gathered unselfishly. You see the
white person with his gun is the cause of lot of San and the animals’ problem.
Why did they come with gun to destroy our resource and change our life to be

so difficult nowadays?



In the past 1 used bow and arrow for hunting. This was very good because the
animals did not run away from us, like they do now since the white person

brought guns and horse. A Khwe community member.

There are many conflicting expressions about the new land at Schmidtsdrift and
Plaatfontein. Elders from both the communities felt that the removal has cost them
their knowledge about self-sustenance and sustainable livelihoods based on natural

resource base. Others support the new settlement at Plaatfontein.

An interview with Peter Goro (2002) supports the statements of the South African
San: ‘In the past the Khwe community was known as hunters and gatherers. They
used to hunt wildlife and gather up wild food, for example they collected dini (honey),
tcinde (another type of honey) and gathered some wild fruits like umbe, kyarace fruit

and other foodstuffs.’

One youth member of the Khwe added . ‘7 believe that we must know the ways of the
old people because they were wise and we must know our culture because it is the one

that gives us life .

An interview with one traditional healers, Ms Fly Sobongo, in the !Xun community
revealed the following:
‘I don’t think my answer is 100% correct, in the past the healers used to heal
people, today things are about money because you go to town to see a doctor
and pay but the traditional healers do not make one pay, I think the healers

will die out because people see western doctors in town since they see no



reason to go to traditional dociors anymore It will be difficult in the future for
doctors to get medicine, because they took their time to gather the herbs. Now
the distance is short and if they go into white farms they might get shot. There
are problems in the future for the doctors; they will lose their power because
they want darkness to be free. In the past people could not sleep because of the

light. The power of electricity is like that of our shamans.’

‘Youngsters have knowledge that their bushman lifestyle is good and those
who follow the western culture do not want the bushman culture but when they
are lost they will come back and try to be bushman, it is better if it is
balanced, they can become coloureds or Griquas, but what is coloured, that is
not a nation, it is nothing because you are not combining a nation, you are

Jjust colours and not a nation. !Xun medicine women observed.’

Furthermore, contrary to the Western perception. the San people were not a
homogenous community. They belong to different ethnic groups with different
cultural values, languages and perception towards the outside world. These
differences can be recognised when observing the 'Xun and Khwe historiography and
cultures. It is on the basis of these differences that the community production, natural

resources uses and related knowledge will be observed and analysed.

Knowledge production and dissemination determine knowledge utilisation.
Differences are at the level of interpretation where locally produced knowledge seems

to be denied. During the anti-colonial struggle in a number of African countries,



knowledge was appropriated whilst knowledge produced in those states that were not

colonised remained authentic to local interests.

For example the San communities have survived under harsh natural and physical
environment in the Kalahari Desert. Living in dry lands and semi-dry lands have
made adaptation to these conditions, sharpened their senses and skills for the

provision of basic needs and general survival.

As part of their countries of residence, which are South Africa and Botswana, these
communities could not escape the effects of western influence. For instance, in the
nomadic life the !Xun and Khwe were in contact with other communities and
including state organisations such as the South African Defence Forces that solicited
their help in their wars against liberation movements in Angola. These San
communities are still battling with post-war trauma they suffered in their different
capacities. The women suffered greatly as their husbands went to war and stopped
providing for them, let alone in fulfilling their conjugal expectations. Husbands and
men in general had to join the battle front; some never came back and those who did

had now adopted a new life-style that is influenced by the culture of the military.

4.2 Conceptualization of basic needs: the impact of westernization among !Xun

and Khwe communities.

The study was first interested in establishing what the !Xun and Khwe understood by

Basic needs of life. The following responses reflected the different realities in which

the community members lived.
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A !'Xun community member had the following to say:
‘ What I think are basic needs is the good working conditions, playfields for
children, now we have water and electricity, we need a hospital, police
stations, taxis and a rank. We also need offices for the leaders of the !Xun and

Khwe.’

The 'Xun community could survive without electricity, the hospital, the police
stations, the taxis and the taxi rank in the past. Although this would be viewed as
some kind of development we should bear in mind that such a kind of a westernized
life is too foreign to them. Water is natural resources that they did not buy, traditional
medicinal doctors could take care of the sick and bring back life without them paying

any money.

A Khwe community member stated the following to testify the realities of the new

environment in South Africa, which is different from the one they experienced before
in Namibia, Angola.

‘The life of the Khwe is about money now and not hunting and gathering to

feed the chjldren because people want to send their children to school and now

we have to work for money in South Africa.’

Westernization has now made money a priority in the life of the Khwe and the !Xun
communities. Hunting and the gathering of food has taken the back seat. One cannot
help but ask oneself a question about the skills that these communities need to be

employed in South Africa. An industrious man who would go in the veld to carry out



his fatherly expectations is rendered lazy and useless by the western life which
expects him to be employed.
Whereas, an elderly Khwe Tanaxu Khoakx’oxo expressed his nostalgic longing for
his indigenous community and indigenous environment:
‘Everything was cheap for us, unlike today. If you were hunting you could find
animals anywhere because we respected the law of hunting in the bush. Today
none of us would be lucky even if we could still hunt, because today's people
do not respect our tradition or our culture as in the past. It is not good if you
do not respect your own culture, but you respect other people’s cultures. Even
for God it is not good, and if you lose respect for the culture God has given
you, God will no longer give you what you want in life.’
This was supported by one !Xun respondent who added the following :
‘We were taught how to hunt by our parents. They would take us along and
teach us the tracks of animals and how to track them. We hunted but never,
never damaged the wildlife. In the past we took care of the animals because
we knew that they would reproduce for the next generation.’
From the comment of Tanaxu Khoakx’oxo and the !Xun respondent one learn that
hunting was governed by particular traditional laws. Hunting then, commanded some
knowledge and skills that hunters had to adhere to in the hunting expectation. We also
found out that gather that the animals that provided food for the community were
respected. These animals were respected in the sense that when their mating season
came they were not killed. Respecting these animals during certain periods ensured
reproduction abd conservation for future generations. With Westernization the law of
hunting, the knowledge about these animals and their habits would diminish. The

knowledge that was passed down form father to son, and from mother to daughter in a



traditional manner would be lost forcver. The young generation of the !Xun and the
Khwe would grow up without the fundamental knowledge and skills that separatc the

'Xun and the Khwe children from the other nations.

Kamama like all the respondents from the study communitics highlighted the fact that
men in these communities were food providers. Men also had knowledge of wild
food. They also knew the techniques of killing the wild animals by using the bow and
the arrow. What is striking in Kamama's comment is the difference in the methods of
killing the animal that is used by the Westerners and the one used by the study
commuities. The study communities used silent killing that caused no noise. Again
here, one gets a sense of respect for the animal. The animal should dic silently without
affecting the other animals. The animals should not see the people who kill them. This
underlines the respect the study communities have for wildlife. The animals provide
food for them and their families so they respect them. They want to maintain their
relationship with the wildlife but Westernization with its noisy gunshots has made the

animals fear human beings.

Mr Kamama, a Khwe respondent community explains further how hunting was part

of the community”s livelihood :

‘The Khwe communin: was known as hunters and gatherers. The men did the
hunting. They used to hunt wildlife and at times gather wild food. In the olden
days we did not use the guns like what is happening now. The unimals run
away from the gunshot sound. But in the past, we used bows und arrows. Our

JSathers 1old us that it wus the best way of killing wildlite. We had great respect



for the animals we killed. The method of bows and arrows is a silence killing
because the other animals should not see one of their own falling to the
ground and die. They should not even know that people were killing them. But
today I see the animals run away from the people. Why ? Because of the
gunshots.’

The killing of wildlife in a noisy, merciless way has affected the quiet manner of

killing that Kamama and many others in the study community were taught by their

parents.

4.3. Comparative Community Attitudes Towards Current Environmental

Conditions

Both natural resource production and consumption among indigenous communities,
including the !Xun and Khwe, were a matter of survival and sustainability and never
profit driven. Access to these resources resulted in indigenous communities
developing mechanisms to sustain their environment. Natural environmental
conditions have changed over the years, the worst being the removal of people from
their natural indigenous environment to adapt to new harsh conditions. The study
looked at the attitudes that developed over the years among members of the !Xun and
Khwe towards the changing environment. This includes and their perception towards
utilization of natural resources and basic needs. Due to the changes in life-styles and
natural resource utilization the very concept ‘basic needs’ shifted and is viewed

differently by the two communities.



Respondent community members in both study communities expressed their
frustrations with the current western influenced local environment. Their current
places of residence, which are Schmidtsdrift and Plaatfontein, differ tremendously
from their indigenous communities where they come from in Angola and Namibia.
They expressed their feeling and lamented as follows:

‘We do not know this place ",

‘We cannot plant anything on this stony and thorny land’,

‘This place is full of wind and dust. The small gardens cannot produce

anything of substance to feed the owner.’

The comment expresses nostalgia of their life in Angola and Namibia where they had
fertile land in which they could cultivate food. The thorny land in their present
location is full of stones.

A contrast is expressed by a !Xun member about the new resettlement at Plaatfontein.
The comment is prompt by the lived experience in Schmidtsdrift as opposed to
Namibia and Angola. The respondent has spent sufficient time in Schmidtsdrift in
order to have knowledge about its conditions. She however expresses comfort with

Platfontein :

‘It is better here at Plaatfontein. The soil is good as you can see we can now
plant vegetable, mealies and other plants that are needed for food. The rain is
also good and we have walter just over here (pointing at the water tap), inside
our yards. It is not like Schmidltsdrift very, very dry and windy. We were going
to die there. But here it is really better. Even the children... You see they play

well. The ground is not full of stones. '



The expression by this !Xun community member indicates the confusion that is
brought by Westernization in the lives of these communities. It is only human that
contradictory information like that stated in the above paragraphs would prevail. This
also indicates the problem of adaptation in new environments that affects individuals
differently. There are those who would battle to settle in the new settlement and
would forever remain nostalgic about the places in Angola and Namibia from which
they from. While others would welcome the new western changes and force
themselves to adapt because the situation in which they find themselves cannot be
reversed.
The !Xun respondent had this to say about the life in the new settlements at
Plaatfontien near Kimberly.
‘Initially we said to the government that we must go closer to Kimberly
because of the jobs. We are not all happy because of the crime and the
community is not used to this big community with one tap and the same house
but some people are not used to that. The youngsters use the tap water and
electricity and the elders prefer to make a fire outside and this is dangerous
because the smoke might kill people. People also do not know the value of
money and shop-owners might rob them. People do not know the price

because the old people have not gone to school’.

This captures the contradiction of living in the new environment. The changes affect
both young and old differently, though. The money economy and demands by western

life-styles put pressure on the elders to spend their money on other things than food.



On the other hand the new area is seen as better in terms of its natural environment

but the infrastructure for housing and ablution blocks.

Supported by a !Xun male respondent member of the community:

‘Some bers of the ity are not happy with the houses and
the toilets provided for by government. You see these toilets have a
plastic bag which after it’s full should be disposed of in the back yard.
We should dig a small hole and bury all the waste there. This is not
good at all . When we were still at Sundown (the term used by young
and old to refer to Schmidtsdrift) the leadership never called us to
view the plans of the houses to be built. Most people saw for the first
time the houses when they moved to the new land- Plaatfontein. There
was no broad consultation with the community. So that is why we
cannot use these toilets. They look very strange inside with the plastic
bag and can cause one person to be sick’".
From the narratives above it is evident that there is no consensus on statements which
are commonly held by the different members of the two communities. Each person
has his/her own understanding of the new environment. There are different views held
by members of the two indigenous communities about what basic needs meant. These

are reflected in the narratives below.

Xun community member: “/ think the basic needs are water and housing for

»

me".



'Xun community member: “The things we need are jobs, money to buy food

and medicine .

Khwe community member : “From the veld we need the animals for hunting

and the medicine. Here now we need money to buy electricity and food.'

!Xun community member ‘ Education for the children and where they can play

sports. .

Khwe community member: ‘More pension money for the old people.”

" Khwe community member: *We need land for hunting and fetching wood for

sculpture.

" Xun community member : ‘Water and good houses. not these RDP ones,
they are weak, blown by the wind very easily.

Xun member. Jobs and taxis to get to town.’

These conflicting views held by members of the study communities though seldom
heard about are common practice nowadays . Because these communities are
alienated from the land that most of them knew so well. There are currently teething
problems with regards to the new settlement. Otherwise the access and use of natural

resource is experiencing serious challenges.



4.4 Problems encountered by local communities in the use of indigenous natural

resources.

Every community has forms of survival, expertise in a particular environment
including knowledge and technological systems. The study found that changes in
environmental conditions of life due to movement by !Xun and Khwe from their
indigenous communities in Angola and Namibia affected the survival bases of the
study communities. Interviews with community leaders showed that: -they were also
concerned about the lack of natural resources and the deterioration of skills that used
to provide for the community. A lot of skills were lost over the years since they were

removed from Namibia to Schmidtsdrift in South Africa.

Respondent members of both the !'Xun and Khwe communities are experiencing
problems and difficulties when it comes to the production and accessing basic needs.
The problems have now increased in that the communities are now alienated and
isolated from accessing natural resources and now have to face problems of an
industrialized and commercialised life-style where money is the essence for survival.
The new environment provides new forms of problems coupled with the alienation

from the indigenous environment.

Elders who are used to gather wild fruit and other natural resources from the veldt
cannot do so any more. The area where they are resettled has restricted the movement
of the community members. They are not allowed to travel into other parts of the

camp where there are sufficient natural resources.



Knowledge about the veldt and its related natural resources is faced with deterioration
and disappearance in the near future because both the young and the old do not put it
in use alike. This is experienced mostly by women in the 'Xun community who
appear committed to continue with most of the traditional practices even in the face

of modernisation.

Linked to production of basic needs from both inside the community and from
exogenous is the utilization of skills and knowledge about these resources. Because
the !Xun and Khwe are skilled with knowledge about the veld. The under utilization
of such skills ,since the late eighties, has resulted in the new generation of the
members of the two communities to be ignorant of such knowledge and its

implications.

Contrary to their knowledge and skills based on the environment in Angola and
Namibia, the elders had a different notion about the environment in Schmidtsdrifdt
and Plaatfontein. They did not have sufficient knowledge about the plants including
the medicinal plants. They had to travel to other places in search of both traditional
and western medicinal assistance. This is caused by the fact that there are few
medicine men and women in the community. They depended on outsiders for their
health needs. The well known San dance normally used for healing is not of great
assistance anymore because there are no healers and medicines to accompany the
ritual. The dance has turned into just another pastime performance. Below is the

description of the dance and how it used to be observed in relation to the environment:



‘The healing dance is held as ofien as four times a month and is a marathon
lasting from dusk till dawn. In this ancient ceremony the men dance around a
group of women, who dance in turn in a circle round a fire clapping and
rhythmically calling out. As the night precedes, ‘num'- a powerful spiritual,
healing energy emanating from the gods- is activated in the participants, who
experience enhanced consciousness. The healing power is thus released to the
community, to everyone'’s benefit. Stated a !Xun respondent member of the

community

The dance was part of the hunters blessing before the expedition could be undertaken.
Informants said that any long expedition required the medicine man to prepare the
hunters. If they go for a big hunt they should be given the necessary medication.
Animals are very dangerous so in order to protect the life of the hunter a medicine man
was consulted to predict the expedition. Therefore the dwindling of the dance might
have followed the fact that the respondent community is no more involved in game
hunting. The dance was mainly used for accessing the natural resources much needed
by members of the community especially hunting certain animals. It provided both
healing, unity, and charm for expeditions. This demonstrates that there was an
interlinked-system.in place wherein the ritual of the dance was linked to healing and to

hunting expeditions.

A respondent from the !Xun community confirmed this by saying:
‘The !Xun to which I belong have memory about many things. They have
know-how about hunting, animal behaviour, gathering of wild-veld fruit and

many animals tamed or wild. The hunting was done with the help of the



traditional healers, who would inform the hunters about the forecast of the
day of hunting. This was done because as the hunter enters the bush to begin
to hunt he too might be hunted as well. Tradition demands that the hunting

season be blessed by the charm of the traditional healer.’

The elders are longing for their past life in the veldt. Traditional dancing of the Khwe
and !Xun has left an open space, a spiritual vacuum that cannot be replaced by any
other dance. The dance was particular with its link to the healing energy form the

gods.

One respondent member of the Khwe posited that:
‘There were two types of Khwe traditional dance that we all knew as children
and growing up in Angola. I forgot their names. Just let me think...e ee. The
yew/i dance and /ana dancing. We used to dance them differently because the

/ana dance we would do that standing. The yew/i dance we did sitting down.

A Khwe community elderly person stated : ‘We are no more wearing our
traditional dress. Not any more but sometimes we do but not all women have
the dress. Things have changed much for us in the past. Even when we were in
Namibia we got clothes from people. They came to our settlement and sold us
clothes; not our traditional dress- no’..
Both study communities are nostalgic about their indigenous dances. The indigenous
dances were done wearing their traditional dresses, which are also disappearing. The

!Xun and the Khwe as it has been illustrated in Chapter Three earn about R500-00 per



household. The new life, western life, demands them to buy clothing from the little
money they have.

Most of what the !Xun and Khwe regard as good knowledge in order to produce what
one needs within the community is linked to the love for one’s culture, the respect for
elders is mostly emphasized and sharing with the community. Skills are not reduced
to what one can only do with one’s hands but the humanity and respect for the
environment is also a skill that should be promoted and shared with the respective
members of the community. So the skills that measure productivity in the community

are not seen in the same way that the West would.

One informant said that: ‘only the very skilled people became headmen, and the other
skilled hunters became the supporters of the headman. When he died, the son
inherited the position as his father had taught him. The skilled person was well taken
care of in the community .

With all the memories and skills that are possessed by the community members the
current environment has no opportunities for practicing such a legacy. The narratives

of the leaders attest this from the study communities.

“Even if we wanted to hunt, there is no land. The land that we have now
though bigger than Schmidtsdrift does not have the animals. No plants 10 be

eaten.’ Khwe member.

Responding to the question about access to traditional medicine. the traditional healer

from the !Xun said:



‘You must search which medicine is for what and if it is found in the
environment and sometimes you do something wrong in the face of God by
giving a person a medicine that you are trying to test. Some people go to the
western doctors because they have communication problems with their
ancestors, they are given medicine but they still come back because they do

not know the real problem.’

The frustration and alienation faced by the members of the two communities is more
serious than it sounds. The people are not yet familiar with the new environment.
They however, have great memory and understanding including knowledge about
Namibia and Angola. The young people do no seem to have great and exciting
memories with their indigenous lands in Namibia and Angola. The problems with
regard to access to natural resource is illuminated by this Khwe community member
when she said:

‘We do not know this place. We all look at each other without answers when

we get sick. When we get hungry.... In the past we went 1o fetch veld food and

our doctors got medicine from the same veld. We have to buy everything now.’
Sickness and hunger bring misery to the study communities. Their problems are
aggravated by the fact that they do not have money to consult western doctors while
their traditional healers are still studying the new medicines found in the new
environment. They also suffer from hunger. because of the lack of money to buy food
and they cannot get veld food in this new place.

‘We have sold the catile that we bought at Plaatfontein so that we can buy

wildlife. You see cattle give lot of work and die out easily. They need us to give



them care not like the wild animals they live. just like Bushman get healed by

the veld. So in future we will hunt animals from the camp. '

This response also underlines the common factor between the wild animals and the
Bushmen that is that both are dependent on the veldt. They get food from the veldt
and they also get healing from the wild plants from the veld. All these will die out like
it never existed.
There are those skills used in the advancement of technology in its different forms. In
the past the !Xun and Khwe community had various skills used in the making of
clothes from animal hide. These include sewing the threads that softens the hide.
‘We got our sewing threads form the backbone of the wanda (springhare) and
made it from the long sinews that were white in colour. This was the sewing
thread for making leather clothes of the Khwe community. Threads made from
wanda were similar to artificial threads made for sewing today. Older men
taught young ones to sew leather blankets, clothes, bags and leather shoe

(/favo), kyeu and ku (man's clothes) .

‘The hides were made soft by applying animal fat, and then putting it in the
sun so that.the fat could seep into the hide. Later on the hide was softened with
sticks supporting it on the ground. After the hide was dry, hair was then
removed. The roots of tcere (silver terminalia) trees were used to change the
colour of the hide. This was done by rubbing the roots into the hide. Then

other things can be made out of the leather.’



Unfortunately due to alienation and removal from the indigenous land, the knowledge
and skills associated with technological production based on material from natural

resources cannot be sustainably produced.

A number of respondents from !Xun and Khwe community members referred to
different animal skins being used for making shoes. The problem is that these can no
longer be accessed by those involved with the skill and trade. Those include n/gu
(gemsbok), /ao (buffalo), du (eland) and ngyave (Giraffe). Both !Xun and Khwe
communities also used many plants material from the natural environment to extract
powder and lotions. The tree that the Khwe respondent member remembers very well
is the /garo-nguyi (weeping wattle) which together with n/gao were used to provide
women with an odd smell which is recorded to have been a nice smell.

With regards to natural resources accessed by the respondents’ community members

of both !Xun and Khwe, the young people indicated the following :

Member of Khwe community said : “7 have no memory of Angola, I was too young. I
cannot relate to that”.

!Xun community member recalled thus : “I was told by my grand mother about the
Bushman’s life in_ Namibia. That they used 1o live very different from today's life.
They never used money until the South African Defense Force employed their

husbands.’

Member of Khwe community said : ‘/ grew up at Schmidltsdrift and never enjoyed the
veld life there it was hard life only. Here is little bit better for us young people we can

go to town and have entertainment there. "



Otherwise elders do have sound memory of the different plants species used over the

years for providing sustainable livelihoods as indicated in here.

The Khwe having lived for may years in southern Angola where they learnt about the

indigenous plant species. Most of the respondent elders had memories about gathering

plants and other veldt activities that gave them knowledge about the ecology and the

environment.

The following plants were gathered by Khwe in the past:

1.

2.

9.

T ¢’inya ( chamaethamnus Mildbery)
/gom (Manketti tree)
Kyara ( peeling bark ochna)

tceu ( false mopane)

. ce ( grewia)

/x’oana ( monkey orange)
du-/om ( false brandy)
Ilgani ( Kalahari sand raisin)

tc’oere ( false wild mildlar)

10. do ( makhungara or water lily)

11. tck’om, tcindjere ( bird plum).

They wanted to pass this knowledge to the future generations so that it is not lost. The

narrative below attests to the fact that the Khwe in the past had great knowledge about

indigenous natural resources, both plants and animals for community survival.



According to !Xun respondent community members, Salvador Badista, women are
known to have gathered food in the past. When they wanted to gather wild food, they
used to take a stick with them for digging up the wild food and after collecting it they
would cook the food. The men just helped the women by climbing trees to pick and

bring the ripe fruit down to the ground, so that it could be collected easily.

A group focus interview with the elders in the Khwe community had the following to

say about what they regard as indigenous ways of engaging the natural environment.

Such ways are no more applicable in the community.
‘There were so many plant resources that we gathered in the past, and here
are the names of the plant food that we gathered. They are for example tceu,
and this food was used as a mixture for any type of food. Tseu was used to mix
with edible leaves and its colour is red like tomato sauce of today. Tseu was
also used in mixing with meat and lealie meal porridge. In the past we used to
eat tseu with animal skin.’
‘There was also another type of food gathered called /gom . /gom was eaten
with animal meat and animal skin cooked together. and these two types of
plant resources were very important to the Khwe people in the past. And even
if the animal is not fat enough you can add tseu or /gom and the taste of the
meat will be palatable. In the past we were not like the tribes we were like the
whites, we made oil form kyara tree and boiled it purified like the whites do.
These food were very nice to be eaten.’(Interview with Moronga Ntemang, A

Khwe. Translations done by Kotsi Mmaba).



There was food stuff that could last for a long time after collected from the veld. For
example umbe (Kalahari potberry) was regarded as the best food type, because if
gathered this year, it would last for two years. This is how long it could be kept and
eaten. As indicated in the narrative below, the knowledge about the plants and their

utilization was very good in the past.

Beer which was a great luxury for both men and women was made out of honey. Beer

making is a knowledgeable practice among elders.
‘We, Khwe made our traditional beer from honey that was separated from the
bees’ wax. The honey was called thovo in the Khwe language and dini-caca
was beer from honey. There were different ways of making the beer known to
women and it was sometimes made very strong. The Khwe youth were not
allowed to drink it, only adult men and a few Khwe ladies were allowed to
drink this type of beer in the past; it was like wine. Beer could also be made
from tree fruits called x ‘aro ( buffalo thorn) and /gom. How the this beer was
made: first the x'aro and /gom were boiled ,then covered and allowed to cool
without filtration. This type of beer became very strong soon, and very soon
was drinkable, like wine- it tasted. This is now only memories of the generous

life we lived. "

It is from the narrative above that the Khwe community was sustainable and provided
for its people what they needed over time. They could sustain their different ways of
producing requirement for their sustenance without destroying the environment. This
is otherwise known as both food security and sustainable living. The beer was not

costing any monetary terms and people could get it made from the natural resources



readily available to the members of the community. The unfortunate part is that today
people both young and adults purchase the liquor from the stores. It affects the

traditional ways of drinking.

‘There was another plant that we used to gather in the past. and its name was
naxani (mobola plum) . Naxani was also important to the Khwe people and it
was very nice and sweet tasting. Naxani was baked like groundnuts. These
nuts were known as cu( nut).The outer part of the nut is edible and the inner
part is called kuu and this is also edible. When we had baked the nuts, we
stamped the nuts of kuu, and these nuts were like our traditional chocolate
which was nice to eat. When we finish stamping the nuts, we rolled it in the
size of ones arm and we could store it for future use. It was dried in the sun,
and then we could break pieces off with an axe to boil it to become soft to eat.
This is the food that gave us fat on our bodies in the past. When you see a
Khwe person and he looks very fat. then know it is this food that provided the

fat.*

Respondent member of the Khwe community had this to say about the challenges

faced by the community in the new settlement:

"I think the situation wouldn’t be different. Plaatfontein is about 13000
hectares in size, in Schimdtsdrift people were not allowed to hunt but they
could use the plants in a small scale then they have also adapted there
because they came originally from Angola and Namibia and I think the first

vear has given them a chance (o udapt to the environment and identify what



g

 ploantsshouid be eaten and those for medicinal purposes and they do hunt but
. not very legally beoause. they have no space left for hunting so individuals
:Mhﬂ.'-ﬂ .t

Conftasting Opinions are now popular amongst the disillusioned and alienated adults

“and youth members of the two communities. Mr Tomson Nore, one of the influential

‘members of the Khwe community, echoes this.
‘I don’t think the change does not give us space to do so, because one
practices what he or she sees. Now that the people have got the knowledge on
how to hunt and to gather natural food in the veld:, they are no more
practicing it; the skills are in danger ;)f dying out because they are no longer
practiced. Whenever you see a hunter then whenever he or she wants to hunt,
it is in other individuals’ land that is illegal and they can be caught and it will
be a problem. The only way we can preserve our skills is by having a history
project where we can record the knowledge and put it into books although
children of today will learn in a different way from those who learnt by going

with their parents to the veldt to hunt and gather food.'

Other than problems linked to the basic needs, skills and knowledge there are social
problems that were expressed by !Xun respondent. These social problems have a

negative impact on the future sustainability of the communities’ cultural practices.

‘When we were hunting, we did not have alcohol and abuse problems and now

the people come here to make money from selling alcohol’.



This statement is a fulcrum of a number of social ills that befell the two indigenous
communities. Previous researchers in the Kalahari and Namibia amongst the San
people have reported about alcohol abuse. Unfortunately this study will not indulge in
the matter other than to mention that alcohol abuse contributes negatively to the social
stability and moral growth of the two communities and contributes negatively to
sustain continuity of indigenous cultural practices linked with the utilization of the

natural resources.

The knowledge about the natural resources is based on memory from the elders of the
two communities. What can be observed from the respondent members of the
community is that problems are experienced in that most are not educated in the
western schools and thereby lack the necessary skills and knowledge needed in the
modemn world. The knowledge related to utilization of skills and production of basic
needs are incompatible in that in order to be economically active in the utilization of
modern skills a person needs to participate in the money economy. The lack of
employment opportunities for the respondent members of the communities has a
bearing on the potentiality of utilizing the skills and knowledge for production of
modern basic needs such as tap water, electricity, and housing rental and maintenance.

These basic needs are now sold to members of the communities.

A respondent member of the !Xun community said : *The youngsters use the
tap and electricity and the elders prefer to make a fire outside and this is

dangerous because the smoke might kill people'



Elders from both the indigenous communities prefer to use the fire place for cooking
even when they have electricity connected to their homes. The supply of this energy
will also soon be out of supply since the forest is not big enough for supply of future
fire energy. There are no income making opportunities that will result in wages being
paid so that the members can purchase electricity and other equipment that utilize
electricity. The other reason is that the elders feel more in control and safe when using
the traditional ways of preparing food. Since fire has to be accessed for most part of

the day for various reasons, the elders prefer to have the fireplace burning all the time.

‘We use the fire outside because we do not have to pay for it. We can always get the

wood form the forest.” Stated a !Xun female elder.

Comment by a traditional healer from the Khwe community stated that: *They do not
want us to bring the fire inside the house: they say it will burn the house. What is
going to happen in winter? In Schmidtsdrifdt in the tents we could not bring fire too.
This fire is important for us. It has always traveled with the Bushman. We are the

people who make fire’.

The result of these, differences is not only based on ethnic grouping but are evident in
both communities. It was necessary for this study to look into forms and ways that are

used to maintain stability among different members of the communities.



4.5 Community’s Approaches to Conflict Resolution

It is obvious that with such conflicting views over the utilization of natural resources
by the different members of the !Xun and Khwe, conflict is possible. To avert
conflict, the elders from both communities established structures and forms of

resolving conflict among members of the two communities.

Since arriving at Schmidtsdrift the leadership of the !Xun and Khwe organised their
communities into structures. Because the natural environment at the new place differs
markedly from those in Namibia and Angola.ways were devised to assist community
members to deal with different form of hardship, including physical such as climatic

conditions: this is expressed in the following words by a community leader:

‘This place is not made for human settlement. Sometimes it turns against us in
all possible manners. It can be so windy and dusty that we hardly can eat or
cook. There is dust everywhere and very windy. at times. Not like where we

used to stay (Namibia).’

In order to respond to the plight of the community. the community leaders called for

the establishment of village committees.

The following Committees were established over time to address specific problems
that the members we faced with. There are also the relevant institutions and structuies

that were consulted by the researcher throughout the research process.



e Heritage
This Committee is tasked with the function of coordinating all matters of the San with
regards to their Heritage Rights. The emphasis is that the San are, like all other
groups, entitled to respect of their heritage. The heritage rights of the San are seen as
simply their rights to practice and protect their own culture, without hindrance or
discrimination. These include rights in the areas of intellectual property rights, land
and tradition, language; rock art and sacred heritage sites. The protection of
indigenous knowledge such as plant use, is very valuable to Western pharmaceutical
companies, that make millions from the patented products using the knowledge
without paying the original owners of the knowledge.

e Women’s rights, Youth and Elderly Committees
These communities are to safeguard that development in the community does include
the participation and service of these sectors of the community.

¢ Health
This committee is charged with the responsibility of getting the health matters
especially primary health care to the community. It is vital for the health life-styles of
the community especially women.

e WIMSA
Working Group of-Indigenous Minorities in Southern Africa( WIMSA) is an umbrella
body (formed in 1996 ) and networking body to represent the collective rights of all
San peoples at all levels internationally, nationally and locally.

¢ School Control Body
This committee works hand in hand with the ABET one to ensure that the school is
run in the interest of the community. That all matters dealing with school

administration are handled properly without obstructing teaching.



¢ Radio station

Responsibility for the running of the XK FM, a community radio station broadcasting
in !Xun and Khwe languages. It is an important mouthpiece for the community and
binds their consciousness of being indigenous. Riano Ndura, who is also fluent in
English, Afrikaans and Khwe languages, indicated to me that since the inception of
the radio there has been change in the social attitude of the community. He met
important people and gives credit to SABC for the support it gives the station. About
language and cultural development he says that the people enjoy the social
commentary that talks about health culture and development programmes.

The other thing of significance that the radio has brought is recognition of the San’s
language by the government through PANSALB. Once language is broadcast it
remains in the minds of the people, they talk and use it for communication. Hence
important gatherings are immediately broadcasted to the public. They also get news

from other parts of the world.

The station builds morale and understanding for the rights of the indigenous people.
The station unites the different clans in the community though physically divided.
Traditional life and modernity within the San culture is encouraged. In times of
community ceremonies the station goes out to record folk stories, the stories and
songs that the people perform. The station later plays the recording and this brings joy

to the people when they hear themselves on radio.

Since the introduction of XK FM the life of the community has changed in terms of
gaining knowledge about the outside world. This station is the pride of the community

in that it promotes their languages, culture and tradition. It is policy that it broadcasts



largely in the indigenous languages. The Radio broadcast from the morning until three
O’clock in the afternoon at that time different news formats would have been
presented; local music and international arts are part of the daily presentation. The use
of !Xun and Khwe; the broadcasting of San music and at times talk shows and
magazine programmes are aimed at sharing contemporary information and current
news with the community.

e Resettlement committee

Mainly constituting the leadership of the two communities, it negotiated

for the purchase the Plaatfontein farm and for the coordination of the

resettlement programme supervised by National government.

At the top of all is the National Khoisan Council. the !Xun and Khwe Trust and
WIMSA. The three are national bodies serving the interests of the Bushmen or San

within South Africa and in the region.

The above structure/committee differs from the traditional leadership in that they are
appointed by the different community interest groupings. The inclusion of traditional
leadership in the modern democratic organs has compromised the position of the
traditional leadership a lot. There are times when the significant ideas are negotiated

by representatives of the project without the consensus of the community members.

*We need our traditional leadership to be respected. They are currently
excluded because they do not understand English some times even Afrikaans. '

laments a member of the Khwe community.



Khwe youth adding his frustration with the leadership stated : '/ prefer the
democratic structures because those people can talk to the outside world.
What leader do you need who cannot speak the languages of other people? We
should be part of the outside world too”

‘The leadership has misrepresented us when they chose these houses and the
toilets. They did not consult with other committee members so that they can
choose the right toilets for all of us.” a ! Xun member commended.

A Khwe respondent member provided an alternative response: ‘We have
respect for the leadership. They worked very hard for us. They do not do it for
the money. No! They did it for us the Bushman. We have suffered a lot in the

past. But now the leaders are organised.”

Other than these committees there exist the traditional leadership and those elected by

the two communities to represent their interests inside and outside the community.

The traditional leadership is not as influential as in the past.

However it should be noted that there is a good genealogy of chiefs of the Khwe as

narrated by Moronga Ntemang and Oana Djami in “The Khwe of the Okavanga

Panhanhle: The Past Life” (2002):
‘In the past, there were many chiefs living with us. Every chief used to live
with his own communiry. Their law was that if they killed an animal, it had to
be in their own place or land that did not belong 1o other people. It was the
law of the chief that his community should only hunt in the land that belongs
1o him. Today living with other people, our life is not nice. ...because our chief
is not recognized and in our village there are no clinics or government

services like the other villages have.’ (Djami)



Ntamang provides an insight: We are not being recognized and read about by people
anymore, because after independence of the country we did not have any leadership
in the cabinet or even house of traditional leadership thus we have lost our Khwe or
San history.
Another had this to say:
‘We are having problems; the Bushman people are sad and are crying. They
have problems coming their way. They see that the present life is not good.
They do not have their own chiefs to represent them and solve their problems

like other tribes.’

‘To develop our culture traditional healers should practice fully, traditional
weapons and medicine must be available to help our community. We should
work together with leaders to protect our culture and we can sell our artifacts
and promote our culture and market it for the outside world to know about the

!Xun and Khwe and that is how we should develop ourselves’

Both !Xun and Khwe used to depend on the indigenous natural resources .However, a
gap of experience gxists between the generations that lived in Angola (both !Xun And
Khwe) and those born at Schmidtsdrift. Sources of natural resources linked to
memory cannot be utilized by both young generations. This threatens the future
survival of knowledge which for many decades was regarded as part of the San
identity, tradition and philosophy. The knowledge about plant material that was
developed through trials over millions of years is facing a disappearance or

irrelevancy in terms of place and time of the two communities. Such a threat is a



concern for the leadership of the two communities. Challenges for the future are
enormous and insurmountable and needs to be met if the bio-cultural heritage of the

lsl

San has to survive in the 21" century and thus provide solutions for future

biotechnology, food and medicinal supply.

However, there is growing interest in the protection and practice of the knowledge
about the biodiversity of the San. Such a challenge can be seen in the efforts of the
leadership to mobilize the young people and the holders of this knowledge.
Community production has changed tremendously in the past twenty years of the
community’s removals from Angola to Namibia then to South Africa. Patterns and
technologies that were employed in the different natural environments resulted in new
survival strategies that included western ways. Interaction with other communities
including the Batswana, Afrikaners and Portuguese influenced the attitudes and
perceptions of the research community. This is supported by Maruta Diyonga. she had
this to say:
‘When we met with the Mbukushu tribe, we started losing our lands,
leadership, health, culture and our traditional life. Afier we met with other
tribes we stopped moving around in the veld because the government stopped
Khwe communities from living as they did in the past.’
A number of factors played a role in influencing the deterioration of knowledge in the
communities with regards to practicing their indigenous ways. There has been, for
example among the !Xun a Christian influence to an extent that one of the leaders is
a trained dominee. The first among the 'Xun in Southern Africa. Acculturation and
assimilation did take place among the !Xun and Khwe in a manner that made young

people look forward to a modemn life. With the new environments presenting



themselves through climatic change, political arrangements, and educational influence
and generally outside influence brought by interaction with other people, the

respondent communities face social change.

4.6 Conclusion

This chapter dealt with a number of issues with regards to the conceptualization of
basic needs by indigenous communities and the impact by westernization on the two
study communities. From the study it becomes clear that the notion that is generally
held about the basic needs of the Bushmen is false in that they too desire and wish to
benefit from franchise through housing, water. electricity and other amenities which
the state provide to the general population.

The !Xun and Khwe had changed their way of life ( voluntarily and by circumstances
beyond their control ) to a point of assimilation to western modernization. Their
attitudes towards their current environment differ from person to person based on
where the respondent grew up and under which conditions. For example there are
those respondents among the !Xun who prefers to return to Angola or Namibia once
possibilities could avail itself. The respondent members of the two communities
generally accept the new place at Plaatfontein. Although social structures and family
relation have once again been affected many families, it appears that they are now at a
permanent destination with no prospects of being removed in the new future. This is
because of the infrastructure that the government has put up at Plaatfontein as

opposed to Schmidtsdrift.



Conflict is commmon among the different members of the community and the two
communities themselves. In some cases such conflict can involve the larger part of
the two communities. The mechanisms to resolve conflict that existed over the years
is currently undermined with more cases referred to the police for arbitration or left

unreported at all.

The chapter explored the conflicting relations towards western modernity and the
sustenance of local knowledge in the face of globalization. The respondent members
of the two communities are in a situation whereby their inability to communicate with
the outside world and relate to it in the culture of such a world out there disadvantages
them in many ways. The disadvantage is that they do not posses the western
modernity as expressed in education and training. They find their skills made
irrelevant by the many removals they encountered over the years. Basic needs have
changed from depending entirely on the veldt products to a mixture of social grants
and western modern life style in which occupying wage labour post becomes more
essential than hunting. Therefore the chapter reveals the changed and conflicting
relation to two sides of knowledge, that is, site-specific knowledge (used in the
traditional practices) and western knowledge (used in the carrying out of labour in a

wage labour relation and a western socialized lifestyle).



CHAPTER FIVE

COMMUNITY ATTITUDES TOWARDS THE FUTURE OF
INDIGENOUS KNOWLEDGE SYSTEMS: IMPLICATIONS FOR

RESEARCH AND IKS GOVERNMENT POLICY.

“...the twenty-first century is a century of knowledge, a nation s ability to convert knowledge

into wealth and social good will determine its future. Mashelkar (2003)
5.0 Introduction

This Chapter examines the attitudes of the study communities towards the future of
indigenous knowledge systems and implications for research and government
indigenous knowledge systems policy. Amongst the issues discussed include the role
of indigenous knowledge systems and associated community resources for the
sustainable development of the respective communities, how and what the community
is doing to preserve existing local knowledge systems; what role should researchers in
the community do to assist the protection of indigenous knowledge systems: what role
should govemme;u play to protect indigenous knowledge system including

participation in policy formulation.
5.1 Existing Community Structures

Indigenous knowledge is community knowledge. This implies that government policy

on indigenous knowledge system will only have meaning if it is rooted in the



aspirations of communities with regard to the protection and promotion of their
indigenous knowledge and associated community resources for sustainable

livelihoods.

This section examines existing community structures in the study communities. These
structures ensure that the views of the community members influence the drafting of
policy and legislation that affect the !Xun and Khwe. Different persons represent the
communities in the !Xun and Khwe Traditional Council, !Xun and Khwe Community
Property Council, Regional San Heritage and Culture Committee, and Working

Group of Indigenous Minorities in Southern Africa ( WIMSA).

‘We intend to have, in future, two separate Development Trusts for !Xun and
Khwe so that each community should look at ways of engaging the outside
community on matters of policy. The language barrier between the two
communities necessitate that direct communication with community members
be facilitated. I think the consultation with us has been slow. Most government
officials do not speak either of our languages. I think they do not find an
alternative to get us involved.” A respondent member of the Khwe

Community. Trust.

There are different indigenous structures that are linked to the established and
appointed representatives of the community. Interest groups like the Traditional
healers, Farmers, Hunters, Gatherers, Community leaders and youth are influential in

determining the needs of the community.



“I do not feel that youth should, as a Committee, be consulted on development
of policy. Other youth in the outside world are seen on T.V talking about their
programmes. I think we should be part of the changing world by
participating.” A respondent member of the Youth Committee in the !'Xun

Community.

‘I hunt, that is what I want to do. I am good at hunting and I know that when
a Bushmen does not hunt something is wrong with him. I would like to hunt the
wild animals back in the farm as we were promised. Yes, our knowledge
should be protected by law. But we should assist the committee of the !Xun
and Khwe Trust. It should be part of the law-makers.' An indigenous hunter

from the !Xun community.

From the above narrative it can be deduced that the local communities would like
existing structures to be representative of the indigenous categories in the policy

making processes. This is supported by one Khwe respondent who stated:

‘It will mean a lot for my community. Once this policy is implemented the
other people will know the values of my community's indigenous knowledge.

But I still need to see those policies that affect us in order to understand them

fully.’

The statement expresses the need for the community members to experience the

impact of government policy on their lives. The implications of this can be linked to



the isolation and alienation that these communities suffered and continue to

experience due to their vulnerability to westernization and modernity.

‘I do not know what policy is and to the San people we do not need to live a
life planned outside the community." Commended an elder !Xun and also a

traditional healer.

* ’Xun community member said: ‘Ja we have WIMSA to look into policy issues
on behalf of the community. But see only the leadership meets with WIMSA
and we do not know what they discuss. All the hope is that it will make things

better for us.

These statements pose a challenge to the governments of Southern Africa to develop
policies to protect the interests of these communities. Many governments in Africa do
not have measures, mechanisms and structures in place for the protection of

indigenous knowledge and related resources of their indigenous communities.

The role of outside agencies and Western systems of legal indigenous knowledge
protection is critiqued by Gupta (1999) by saying that the appropriation of knowledge
by industrialised countries be seen as contravening fundamental moral, ethical and
legal norms that protect people from any form of ecological, political and social
abuse. There is no reason why international law should discriminate against the
indigenous people and create barriers to their enjoyment of their rights in that

property.



There are implications in the delay in setting up structures that protects the interests
of the indigenous communities. Since development is key in advancing the rights of
indigenous communities, challenges should be met in favour of ensuring that
sustainable development is achieved. The World Summit on Sustainable Development
in Johannesburg committed member countries to: ‘affirm the vital role of indigenous
peoples in sustainable development’. This affirmation came out of the Kimberley

Declaration (South Africa, 20-23 August 2001) which notes that:

‘We urge the United Nations to promote respect for the recognition,
observance and enforcement of treaties, agreements and other
constructive arrangement concluded between Indigenous People and
States, or their successors, according to their original spirit and intent,
and to have States honour and respect such treaties, agreements and

other constructive arrangements.

In Canada, for example, indigenous knowledge and heritage are protected as
constitutional rights under the concept of Aboriginal rights. Both the federal and
provincial governments have a constitutional obligation to protect indigenous
knowledge within their respective jurisdictions, especially as part of heritage
conservation regimles and intellectual property regimes (Battiste and Henderson,
2000). Since there are different utilization and conceptualization of indigenous
knowledge in South Africa, there is a need for national laws to be flexible enough to

accommodate local variations and local self-definition.

In Ethiopia a number of policy changes have been made at national level since 1991,

These include ‘respect for indigenous knowledge’. There is also participation of



communities in development planning into livelihood national discourse of
environmental management (Harris 2000:164-5). Participation of indigenous
communities in policy formulation of issues which affect their livelihoods is part of
their democratic rights: for instance the South African government argues for
inclusion and the participation of indigenous communities in the management,
conservation, development process and ways of integrating indigenous knowledge
into the national system of innovation. Khwe community member involved in youth

matters stated:

‘The Constitution is good and we are now part of South Africa. The policy

issues are constitution issues. It is human rights’
Unfortunately for the respondent, there are studies conducted on the Constitution that
found the contrary to be a reality facing indigenous communities. Public policy is
meant to resolve conflict of law; the community should therefore understand it. Van
Niekerk (1997) notes that if indigenous law is accorded full recognition in this
country. and if it receives the same status as Western common law, public policy and
section 39 (of the Constitution of South Africa) adopt and reform indigenous law
and not as means to avoid its application in favour of western law. Policy should in
the act of democracy: democratization and indigenisation move away from a strict
western interpretation and incorporate indigenous values. Furthermore is that
‘unfortunately the constitution does not accommodate indigenous African values. The
interpretation of ‘equality and freedom which are in their nature meant to protect the
core of human nature and human dignity as entrenched in the western Bill of Rights
are exclusive to concepts of individualism. western human rights culture. The

constitution fails to give recognition concerning indigenous peoples law where



western concepts like equality. freedom, and human dignity are explained within the

framework of ‘community ideals of indigenous society’. ( Van Niekerk (1997).
Tomson Nore, leader in the Khwe community had this to say: ‘The San people
were historically not allowed to make any contributions to policy development
but after 1994, they have been given this opportunity so thal means that it is
too premature for me to comment on this issue and blame the government.The
San are not only disadvantaged but the government and the people are coming
together even though things are slow. I have been working with people in
government who are willing to work but they are slow. The government should

put more speed.’

Respondent community members had their own understanding of the challenges that
they faced in the absence of a policy that regulate the activities of indigenous
knowledge systems and related natural resources. There are implications on both the
indigenous communities and government itself when there is no policy in place. A
study by Ntsoane ( 2002) in areas of natural resources and the need for their

protection made the following conclusions:

‘In the absence of policy legislation. enforcing agencies and empowered
communities, the consequences are that country-related intellectual
property rights and genetic resources will be exploited and developed
by foreign companies...."
Furthermore western perceptions have, to a large degree, failed to recognise that
indigenous conceptual systems have their own internal logic and rationality, which are

not always translatable into the dominant western legal and political systems. This is



particular evident in the policy-making areas, where western terminology and
concepts are imposed as a way to define, categorise and evaluate concepts in
indigenous societies.

As a result, colonialism is perpetuated, because indigenous systems are subjugated to

a lesser order within the dominant framework (Smallacombe, 2000).

Member of the !Xun leadership says this about WIMSA: ‘it teaches us that the
policy that is currently promoted does not help indigenous people. We in
WIMSA are saying, the San like all other people, are entitled to choose how
they wish to live. This is why we made people aware about our heritage and

how we protect it.’

Although the different members of the communities expressed their understanding of
the need to be consulted when policy is made the over all observation is that in South
Africa, just like in many parts of other developing countries. the are policies that are
based on the Euro-centric view. Such policies are not in any way assisting the
liberation of the mind of the indigenous. They instead internalize the mental
colonization by subjugation, misrepresentation and not allowing indigenous
intellectuals to be in the centre and forefront of policy making. South Africa’s
developmental - policies need to be indigenized. It should be noted that many
governments draw their policies and regulations motivated by positive economic
results rather than by moral rights. This does not mean that those governments ignore
the rights of artists but that such policies and regulation should contribute to the

scientific, cultural and economic enrichment of society.



Challenges that are faced by communities without policy guidelines do have impact
on the social development of indigenous communities. Such challenges come in the
face of globalisation and struggle for national culture and national identity. Many
communities who want their interests met enter the contest for national identity and to
influence national culture. The San people throughout the years never had a voice or
representation to ensure that their interests are catered for.

It is when the indigenous people decide to define their knowledge systems and related
cultural and intellectual property rights that they may be able to protect themselves

from exploitation and development systems that serve them positively.

Despite the situation that the 'Xun and Khwe found themselves in the past, there is
hope for the future. Many respondents in both Schmidtsdrift and Plaatfontein express

such anticipated progress.

5.2 Categories of community members involved in indigenous knowledge related
activities.

This section is about various areas in which the members of respondent communities
are involved in. This includes a number of those areas which members engage

themselves in for making income or sustainable livelihoods.

CATEGORIES OF COMMUNTY MEMBERS INVOLVED IN IKS

1. Traditional healer: this category consists of practitioners who specialize in
medicinal plants and cosmological knowledge. They are stakeholders in the

development of policy and are affected by research.




2. Farmers: these are practitioners who specialize in food and livestock production.
They have reproductive knowledge and are affected by researchers

3. Traditional /Community leader: most of them maintain the social institutions. Are
mostly facilitators, interpreters and coordinators for researchers and policy makers

4. Hunter: this category specializes in hunting and the behaviour of the veld. They are
affected by environmental policy

5. Gatherer : they have knowledge about food and wild fruit. Have intellectual
property about the veldtfood.

6. Midwife: they work closely with healers and specialize in child diseases and

reproductive health. Health policy affects their functions

Traditional healers possess great knowledge about many things within the community.
Since most people in the respondent communities still consult with traditional healers
their responsibility is worthy of protection. A healer from the Khwe community

commented thus:

‘Long before the arrival of white people, we lived in the bush and had done a
lot. We cured diseases. We cured the difficult disease according 1o the song:
‘When we sing our ancestors come to us and tell us about the cure for the
disease. You see I am guided by the ancestors. I have to first find out the type
of sickness that the person is suffering from. The ancestors will tell me about
the disease and provide the medicine to be used. If you do not care and the

ancestor can't provide the cure the patient would die. "



Only two respondents members of the !Xun and Khwe participated in the research as
traditional healers. Traditional healers are also gatherers of natural resources and the
female one, from the !Xun, also identified being a mid-wife as her capacity. She also
indicated that as a leader of a small group of women and men within the !Xun she
commands respect as a community leader who encourages people to protect the
environment and traditional culture as well as heritage of the area. Her knowledge
about biodiversity places her in a better position to have knowledge about the natural

resources.

Although hunting is restricted to the male domain, it has almost disappeared because
of lack of access to the veldt and the protection of the wild animals themselves by
those farmers in the surrounding areas. Hunting is noted as a basic resource for the

'Xun and Khwe people and should be practised at all times.

‘When it is not practiced it's like a man is alive but dead inside, when a
Bushman is no more allowed to hunt'. According to Salvador !Xun male
respondent.

‘When ever you see a hunter then when ever he or she wants o hunt, it is in
other individual's land which is illegal and they can be caught and it will be a

problem.’ Hunter from !Xun community.

‘The men were the hunters. But now we are struggling they must have a mind

change.’



‘When we were hunting, we did not have alcohol and abuse problems and now

the people come here to make money from selling alcohol.’

‘Yes, we do not know crimes and we can hunt anywhere because the animals
belong to us and we share them with others, because outside (when we go
hunting) we think about how the whole community will benefit. We do not
know money, selling and buying, we know that we must share even our

salaries. Sharing is part of our culture.’” Respondent from !Xun community.

Although there is a committee designated for farming, non of the respondents was a
farmer since farming has never become a practice among the San people in southern
Africa including the !Xun and Khwe. There was a substantial number of people who
were identified as community workers. The reason for such a high number of
participants is that there are no prospects for jobs outside the community. People end

up with small jobs within the respective community.

5.3 Community members and indigenous knowledge system policy

The study was interested in establishing the aspects that respondent communities
wanted to be included in the indigenous knowledge policy.

Response to the question about the communities’ awareness about policy dealing with
indigenous knowledge drew a blank among many respondents’ members of the
communities. Only the leadership that is involved in the !Xun and Khwe Trust and
WIMSA who participated in the research seems to be aware of the debates and

processes dealing with policy. They are less than five and their positive response was



indicative of the level of involvement in policy making by the indigenous people.
Consultation is made difficult by many factors including language differences;
worldview and life orientation of government officials and that of the respondent
community members are quite different. The other factor is attitude that is inherent in
majority of the South Africa population towards the San people in general. This was
caused by the prejudice of the past regimes and its divisive policies that keep people
separate.
Responding to the question Mr Nore, leader in the Khwe community said:
‘The San people were historically not allowed to make any contributions to
policy development but after 1994, they have been given this opportunity so
that means that it is too premature for me to comment on this issue and blame
the government.’

‘Yes the process is slow because the San people have been introduced in the
protocol on addressing particular things. The San are not only disadvantaged
but the government and the people are coming together even though things are
slow. I have been working with people in government who are willing to work

but they are slow. The government should put more speed.’

The level of vulnerability and insecurity amongst the elders in the two respondent
communities’ is high. What makes things worse is that there is feeling of isolation
amongst the members who are now unable to be involved in the performance of social
role. Different aspects of policy and an in-depth understanding of its implications on
the livelihoods of the indigenous people is not popular among the two communities.
But there is an awareness of exploitation and lack of protection among certain

respondents.



‘Bushmen are always exploited by whites who came as visitors. The Mandela
government should protect us. We voted (Nelson) Mandela, and he came to
visit us. He promised houses and we have them but not protected...we want
people to recognize us as people not animals to take away what is ours. |
support the law that will arrest those who continue to exploit us and our rock
art is big business for whites. Why are you and the bushman not in this rock
business? Because, we respect the ancestors; and won't disrupt things. So

Bushman should be protected.’

The respondent makes reference to Mandela even though he has long left active

politics. To many respondents like him, Mandela is a great symbol through whom a

lot have been achieved. Local people respect the politicians and the leaders who came

to visit and talk to them.

‘Have you tried to look for wild food. I could not get a thing from the nearby
places. I need culture to be protected and our children be taught the good
about us. What God gave us is the veld we need to work in the veld. We are
born hunters and this should be protected. How? Because. Bushman should
hunt. We should be helped to hunt so we protect the skill.” Emphasized a

respondent member of the !Xun community

‘Our children shall not have a future because all do not proteci the language
we got from the ancestors. We can not have a land and can not talk with it. |

see promotion of San language. I can not teach about the medicine and other



Joodstuff: That must be protected through the dances, stories and that is

language we use to share with each other secretes about our past.'

‘There is development about houses and water but we want to hunt now. We
were promised to get land with animals. That for me is what should protect
our culture. The Bushman likes the veldi. We are part of culture- we are
culture people and have good ideas about the animals- all even small ones

that the eyes cannot easily see. We see them..."

Respondents had different ideas about what should be protected. The need for them to
continue practicing their culture, hunting and teaching the young ones is seen as a
form of protection. It appears that material development is not the sole success that is
registered by members’ response. It is through practice and living culture that
knowledge can be protected. Although it is not clearly expressed in the respondent’s
statements, it is apparent that the !Xun and Khwe crafters ( separately though) want a
protection that goes as far ensuring that they directly benefit. The reference to rock
art is a serious issue that for many years became a market monopolized by white
curators and enterprises.

The following issues were identified as areas to be included in the protection
mechanism and be spelit out in legal terms as to how it can benefit the communities.
These issues are linked to a total knowledge of the development of the !Xun and
Khwe cultural heritage and biodiversity on which they depended for many years for

their livelihoods.



Table:5.1 Aspects for Inclusion in Policy

1. Protection of local knowledge; including sage, survival strategies &

wisdom(KP1*)

2. Protection of local resources; including Biodiversity (KP2)

3. Protection of language and cultural values; including community relationship
(KP3)

4. Recognition of communities cultural heritage and Practices; including Rock
Art (KP4)

5. Promotion of all aspects of the IKS sector: Covers all above (KP5)

6. Development of areas that contribute to the welfare of the community (trade)

(KP6)

Key: KP refers to the key policy issues as indicated in the box.

Interviews with respondent members from the Khwe community, both male and
female, indicated that protection should mainly go for KP4 and KP1. This contrasts
with respondent members from the !Xun community ( male and Female) who
prioritized KP3 and KP2. These responses were followed by KP3 (Khwe) and KP4 (
!Xun). From the responses above it appears that communities want to contribute to
policy development. Policy makers should consider those who will be affected by the

implementation of policy.

A focus group discussion conducted amongst the !Xun members resulted in the

report below :



Policy cannot happen only in the government, the people on the ground should
influence it; at the same time policy should reflect the nature of developments
planned. Indigenous people have direct impact on the development of the

policy, the ownership of policy and its distribution.

The report has deep sense of understanding that gone are the days when policy was
the sole responsibility of government and those close to its seat. Policies designed by
people who deliberately exclude those to be affected by it should be avoided and the
affected communities should see a broader involvement and consultation as a buy in.
A Khwe member of the community concluded that:
‘We want to have a person in parliament to tell government what we need
when they do plans. Our culture is not understood. We have changed a lot as
hunters.'
Direct representation in government is what the respondent is calling for. There are
many representatives for the different communities in South Africa in parliament but
no one represents the interests of the Bushmen. In a democracy, which they believe in
, there should be a representation who will serve their interest. This does not mean
that they have a negative perception about the government but such an expression in a
representative and participatory democracy is more than welcome.
‘Everything you ask is important for us, language, local resources and better
recognition of our culture.’
The focus group raised a lot of issues that relate to the significance of democracy.
They even gave an example that former South African President Nelson Mandela
came to visit them. He is a leader who shows interest in the matters that concerns the

Bushmen. They regard the open discussion as important and that all the questions that



were asked are important for them. Not that they have all answers but just a sense of

sharing their problems and frustration is a sign of appreciating their plight.

One !Xun community members had this to say about inclusion of their wishes in
policy formulation.

‘I want my language to be protected. I feel knowledge is better in !Xun'

‘I am Khwe. Will always be Khwe. Our language is on XK FM that is the

Sfuture of our people.’

Nicolas, one of the leaders of the Khwe supports Tomson's emphasis that the San

want recognition of their right as contained in the Kimberly Declaration.

‘The San have to be given the respect upon which they are allowed to practice their
culture; such rights should be understood as part of the movement that restores the

dignity of the San.’ Khwe respondent

Nicholas went far on to include that the biodiversity should be protected. About
Biodiversity. Nicolas says:
‘I was brought up in the tradition of the Khwe. I have knowledge about the
different plants and animals. How they should be conserved, harvested and
utilised. 1 am now concerned because the elders cannot pass over such
knowledge to the young ones. The environment has changed and the San

removal from Angola and Namibia has also affected the strength and



relevance of their knowledge and relationship to the land. Schmidisdrift is not
a good place. Plant variety that is in the area can be used for different
purposes. It should be noted that the cultural heritage of the indigenous
people should be protected in the interest of the indigenous people.’

‘I see and understand that their liberation as the San is not yet attained. It is
through policy led by government that it can achieve substantially in the areas

of indigenous knowledge.’

The other interesting input to the policy debates came from Mario Mahongo. leader
for the !Xun. Mario feels strongly about the involvement of the !Xun leadership and
the community in the drafting and writing of the !Xun policy. He says that people
should not come with policy from outside and say that they should just follow. He
suggests a community as the key driver. When the people are part of it then it can be

part of them.

‘Policy is very important for development and ensuring respect for the !Xun
culture policy and research are closely related when it comes to the !Xun in
that their problems with government need to be understood that they do not
have a leadership that represents them in parliament. They can only have their
say through involvement in policy. Although many things come 1o the
community already completed, this is unacceptable. There are several projects
to which proper policy should be developed. !Xun would like to be part of any

stage of development that affects their village.



Involvement, Mario notes, makes people own the project and that the research that
involves the indigenous people will assist in the sustainability of the projects that the
community planned. The long term isolation from other indigenous communities has
made the !Xun and Khwe communities tum vulnerable to commercialization. Their

dependency on government assistance has increased over the years.

5.4 Community relations to service delivery structures

The !Xun and Khwe depend not only on their indigenous ways of survival but to a
large extent on the support from different agencies including government. Since their
when they we moved from the native land, the San community has seen and heard lots
of promises about improving their lot. This has resulted in them developing attitudes

towards delivery structures in general.

Respondent member from the two communities had these to say about service

delivery structures:

“I buy almost everything nowadays. Nothing that is promised by leaders on

T.V comes for free.' A Khwe community member.

*We have to travel far to get medical help. There is no clinic in the community.
We depend on people who have cars to take us there and they charge money
and you pay money to the doctors for the medicine. We used to get this from

our medicine men. It is hard nowadays.’ A 'Xun community member.



‘We cannot prorect what we learnt from onr parcais. Here the land is with no

soul. We no more depend on it for our children's future. for our duily needs

NO! we have 1o depend on the money you gt -without it you are with not

Jood. no house . nothing.” A Khwe commumty member

‘Sometimes we get money from NGO but it is never enough. We need our own
building where we can practice cultural dance and do other cultural activitics
with the yourh. In this way we will proiec the old traditions of the San.” A

leader of Youth Committee.

*The leaders should huild a clinic for us We have a school its fine. But the

sick ones have 1o travel a long distance io the clinic.” A Khwe respondent.

I'he overwhelming response included infrastructure and medical and health related
assistance. Since it was the women who appear to be utilizing the medical and health
facilities the expectation by respondent members demonstrated that the majority
depend on outside supply for health and medical assistance. 1'he lact that respondents
do not have those natural resources that they casily relate with. the issue of protection
becomes problematic. The knowledge that they fearnt over the vears (rom their
ancestors is at the risk ol disappearing. This is because the dependence on outside

imilate 10 the demands of the commercial and

assistance has made the San culwure ¢

western modernity.



‘As a member of the youth, I am responsible for many things. At times I help to
get the sick to hospital; I call the ambulance and so on.' Commended

Mario(jnr).

... We need playfields for children, now we have water and electricity: we
need a hospital, police stations, taxi's and a rank. We also need offices for the

leaders of the Xun! and Khwe. "

Most of the assistance the community receives comes from the different government’s
departments. Non-government organisations do provide workshops, sponsorship for
youth and capacity building. There are no church organisations involved in the
community. It appears that youth organisations are more involved in the !Xun
community than the Khwe. This is evident because no active organised structure is in

existence among the Khwe youth.

There are problems encountered by the members of the !Xun and Khwe respectively
when it comes to the assistance received from outside structures. This is illustrated by

Ms Moyo:

‘There are no recreation facilities for young people. We get bored sitting and
end up doing the wrong things. Some young people drink a lot because they
have nothing to do. Young people especially girls fall pregnant because of

idleness which results into things that destroy the future of young people.’



‘We are happy, generally, with the services we get from outside the
community. But the government of the province, Mr Dipico promised us
Sflushing toilets but we ended up with bad, bad toilet system. We are not happy:
we do not have what other youth get in other communities. No sports complex
no exposure. I see on T.V that the youth in other parts of the country get so
much help. They develop faster than us . it worries us. We too want the
services as citizens, as youth we need that....." Mario(jnr).

The statement shows that the leadership of the San is concerned about the many

promises that are made and non-is fulfilled.

‘Sometimes the organisation that I work for does not pay me. They did not do
that for two months. 1 think as youth we should be taken seriously by those
involved in community development. We are busy finding the land for
sporting-soccer. The soccer field will be available in the near future. At times
there is communication breakdown between the outsiders and our elders. They
cannot communicate with the parents. This is a problem if they had to do work

with parents exclusively ' Banjamin added.

The effects of servige delivery is felt by all age groups among the !Xun and Khwe.
Without support from the outside organisations and government, life in the new
environment is difficult. Youth among the !Xun are keen to get help to improve and
add value to their leisure time by engaging in positive activities. The problems of
communication break down among the outsiders and the two communities results in
misunderstanding and later disputes over services. As to how this affects the

protection of knowledge, the research looked at the disarticulative support from



outside, the failure to comprehend the interests of the San into planning and the
absence of coordinated support by government with regards to those issues which the

San regards as essential for their survival.

5.5 Attitudes of community members towards government resettlement

programme.

Indigenous knowledge is community knowledge, which should be used constantly to
address the challenges faced by members of community. When a community is
forcibly removed or resettled to a new environment that is totally different from the
previous one the knowledge linked to that environment will suffer. This section looks
at the extent to which the !Xun and Khwe were affected by the settlement at
Plaatfontien and Schmidtsdrifdt.

The following are areas that were impacted negatively by resettlement. They are

discussed in relation to knowledge protection subsequently hereafter.

Table 5.3
Shows the results of the interviews with individual community members and focus
group discussions which revealed the following effects of resettlement on the study

communities.

[he | teets of Re-settiement on the Study Communities

1. Loss of property
2. Separation from ancestral sacred places

3. Separation of family members




4. Separation from familiar natural resources

5. Loss of initial community togetherness

The resettlement affected those activities that dependent on land relationship such as
hunting, gathering food and medicines from the veld. This is explained by Ms

Mosowe, a traditional healer among the !Xun community:

‘I cannot access the medicinal plants in this new settlement. Most of the plants
that we use for healing are found in Namibia and Angola. 1 still have to find
what the new settlement has for me. I am not at all happy with resettlement
that does not stop. At Schmidstsdrift there were not enough plants. I see many

people go to western doctors now.

Respondents’ community members expressed a general sense of having been affected
by the resettlement. The worst was to stay at Schmidtsdrift for over ten years in
makeshift tents. Different members of the respondents were affected by the re-
settlement in different ways. Loss of property includes but not limited to the personal
property owned by members of community; livestock and land. Since the people had
a communal ownership of the land and access to its natural resources when they were

resettled to new areas they lost familiar resources used for sustainable livelihoods.

‘I was affected by the government resettlement. Most of my neighbours are
new. They were not staying next to me at Schmidtsdrift. I still have to know
them. 1 introduced myself to them. I told them that I am a good person. Do not

trouble people. JA. I was told that one of my neighbours was a bad person. He



drinks a lot and causes problem for his people. I said ja. But | went to greet
him and told him who 1 was. Well. He only drinks and make jokes with people
in the streets. So I do not have problems with him. But most of my friends are
still not used to this new place. I miss my friends a lot and write them letters.
Resettlement also took away veld products that we used to get. The initial
community togetherness is lost. I have to learn the new ways here. But it is not

a problem. It is better here.’ Benjamin from the !Xun community.

This narrative above shows the impact of resettiement on loss of initial
community togetherness wherein members of the community have to
introduce themselves to new ones and begin new neighbourhood. These
impacted on the psyche of initial togetherness of members of the community.

Mr Kamama respondent member the Khwe community narrated this :

‘Initially we said to the government that we must go closer to Kimberly
because of the jobs. We are not all happy because of the crime and the
community is not used to living in this big community with one tap and the
same house but some people are not used 1o that. The youngsters use the tap
and electricjty and the elders prefer to make a fire outside and this is
dangerous because the smoke might kill people. People also do not know the
value of money and shop-owners might rob them. People do not know the
price because the old people have not gone to school.’

The new common houses have brought families together on the other hand. This

means that the whole family is expected to share the house. Unlike at Schmidtsdrift

where tents were allocated and families would have each tent as a unit. The boys



separated from the girls and young children. Now the house has turned to be too small
for those families that are used to more open spaces and separate tents within their
yards.
‘I have complained about the house, the rooms are too small. I need a
bath room where I can do my washing not anywhere. Some families

are big to be in one bedroom.’

‘A lot of us do not have enough understanding about the natural
resources around Plaatfontein. We lost a lot of what we knew in
Namibia. We cannot cry now. We need to live and our children will be
without the Bushman knowledge. It cannot be saved now that the
young people go to school and prefer to live like other people in the

towns.’ A !Xun elder.

As for knowledge protection and how it is affected by the resettlement the following
were observed in relation to the narratives provided above. First, is that what people
possesses in memory can be shared through narrative or collective public space
utilization. Knowledge resides in peoples’ memory. It can be carried over years
through performances and sharing. What people knew when they were in Namibia
was relevant for them to survive within that particular environment. When people
were resettled in South Africa a lot of what was known remained in the minds of the
knower with little to no transfer to others because the actual knowledge could not be

linked to the activities in the environment.



Second, elders could not teach the young people about the knowledge from the
previous generations. This is a challenge for the notion that Indigenous Knowledge is
passed from generation to generation. The !Xun tried to have a close net and
conservative attitude and approach towards protection of their traditional knowledge.
Since no knowledge could be passed through institutions based on traditions, the !Xun
opted not to intermeddle and socialize with the Khwe community members. In so
doing the little knowledge that parents imparted to their children could be developed

through narratives, performance and apprentices.

However the isolation was part of the broader social differences that existed between
the two communities. Knowledge could be protected by permanent settlement,
establishment of structures to enhance cultural heritage. study biodiversity and
utilization of natural resources. Biodiversity has to a larger extent not benefited the
two communities because they never had enough time to master the environment they
lived in while at Schmidstdrift. Certain practices within the indigenous communities
are better understood within a historical link with the land. Unless people are linked to
their land their knowledge about biodiversity will be too limited and therefore
compromise the contribution to livelihoods and protection of biodiversity, cultural
heritage and knowledge. Community members need time for adjustment. adaptation

and co-existence to a new environment.

The loss of initial community togethermess has implications for protection of
knowledge either through performances or recording. Communities are used to
working together in developing a common social-psyche which is necessary for

creating common identity and a sense of belonging. Therefore when resettlement took



place at both Schmidtsdrift and Plaatfontein contact that was established by different
members of the communities was lost and with it the trust, tolerance with

neighbourhood.

Resettlement at Plaatfontein seems to be the last for the !Xun and Khwe communities
after over thirty years of being moved this way and that way. A permanent settlement
would surely create a new way of developing and promoting traditions, cultural
heritage and biodiversity. After some time, members of the community will adjust to
the new environment. Thereby, starting to create means and ways to produce new
ways of dealing with their environment. In short to indigenize, making do with the
new environment on the basis of mixing tradition with exogenous ways that will

improve it.

5.6 Community research and the future of indigenous knowledge

systems

‘I want to see the Bushman write their own history so that we can interpret our own language, because
when you are translating everything you lose things ... 'Kxao Moses

“We know things with our lives and we live that knowledge, beyond that any theory has yel theorized.
Making this theory is the challenge before us. For in its production lies the hope of our liberation, in its

production lies the possibility of naming all our pain- of making all our hurt go away.” Mari Matshuda

This subsection deals with the study communities” attitudes towards research work in
the community and implications on the future of indigenous knowledge and
associated indigenous resources. The subsection is based on the argument that
research amongst indigenous communities has for a long time addressed the interests

of the researchers and their respective institutions. As postulated by Fatnowna and



Pickett (2002) indigenous cultures are perhaps the most researched in the world- by
others but ending largely with knowledge as interpreted through the lenses of
perception and judgement of the researchers’ own culture. Most of the time the
knowledge produced was in response to what the researchers, not the indigenous
people, saw as issues of interest, relevance or concern. Hountondji (2002) adds that
research in Affica, and in all countries at the periphery of the world market, is as

extroverted (externally oriented) as its economic activity.

Various researchers visited Schmidtsdrift in the past ten years and for over fifty years
these communities provided fascination for cultural anthropologist, ethnographer and
archaeologist. Whites conducted almost all published research with a European
epistemological orientation making research a western domain on non-western
cultures. Protocols and ethical foundations were determined by dominant cultures on
indigenous people that made it impossible for indigenous people to express their
objection under such oppressive self imposing methodologies of research. For many
years since Francis Bacon set the tune for research others in the form of Newton,
Kant, Hume and many others followed sort and ignored any other form of inquiry
valid irrespective of cultural difference it contained and expressed. The whole
worldview of research became a one-way stream of knowledge production for the
sciences. The challenge now is that it is no more business as usual since the
emancipation, liberation and democracy among the indigenous people the world over,
including Africa. New ways of understanding the old world are gaining ground and it
is necessary to contribute towards a new humane and sensitive way of
conducting/carrying out research. The !Xun and Khwe are also people who after being

classified as San/Bushmen were objectified and turned subjects of intellectual



exploitation. In fact all the non-western cultures and its custodians were exploited in
many ways than just physically. This chapter turns the old business away in favour of

the new since it is no more business as usual in the area of research.

It was through the efforts of respondents members of the !'Xun and Khwe
communities that it was possible to explore the new ways of dealing with research. It
is scientifically true that there are other ways than the western ones that work. There
is room for triangulation and integration; there is space for narratives as form and
sources for research and there are ways to validate the narratives within the

indigenous research methods.

The following areas were recorded as those which are frequently researched within
the !Xun and Khwe communities. Most researchers have in recent years increased
their interest in the research agenda of indigenous communities. This has been made
so by the discoveries made by western drug and food research companies. Focus
group discussions in both study communities indicated the areas which are normally
researched in these communities.

Table 5.4

Rescarched arcas of knowledee among the !Nun and

Khwe

1. Traditional healing

2. Indigenous plants

3. Indigenous music and Art forms
4. Indigenous Survival strategies

5. Indigenous cultural practices




Since it is the leaders of the two communities who most of the time interacts with the
outsiders including researchers, they constituted the main respondents on attitudes

towards research. The narratives below capture their frustration with researchers.

‘I am actually very concerned about researchers, I must say I am also very
active in identifying that the research done in the past was very wrong, still
the research results are still very visible in the communities for example, some
of the researchers even describe the physical features of the San and then they
go further than that saying that they have got smaller brains. The San people
are the people whom you cannot desire because they are not like the normal
people. In Africa we are fortunate to come and see the San people by ourselves
and see that they are people like any ethnic group. Therefore research in the
past was done very wrong and we must guard that it does not happen again.’

Mr Tomson Nore, leader of the Khwe community.

The essence of the response by the Khwe leader indicates that the San people had
been subjected to research for many years since Archaeologists and cultural
anthropologists set foot on the shores of Kgalagadi/Kalahari. The narrative captures
the racial connotations that went with the interpretation of research results and the
negative presentation that the researchers carried. As a leader in the community the
respondent is cautious about the need to cease the type of research that undermined
the moral and integrity of the community members. This was supported by the !Xun

respondent:



‘When people come here we get nothing, they take our cultural weapons and
knowledge and they give nothing to the leaders to thank them. When they take
ideas of other communities they do not pay them and with us they do not give

us ownership that we want.’

To support the concerns of the San people in Southern Africa, WIMSA (2003) passed
a regulation in a form of contract that they expect should be entered into between
researchers and the San community:

1. Any individual or organization wishing to engage in any form of media transmission,
whether of film, video, radio, newspaper, magazines, photographs or the popular press,
which transmission involves the San peoples, must apply for permission from a
designated leader. The application should contain the details requested for in the
information sheet on the basis of which permission may be granted.

2. If permission to publish is granted, it shall be provided on the WIMSA media contract
form, which sets out the rights and obligations of the media.

3. Failure by the media person or organization to comply with the terms of the
contract will lead to cancellation of the contract, and to appropriate punitive
action.

It is within the rights of all elected leaders to halt the plunder of the San culture and

move decisively to fmplemem the Contract as stipulated, in part, above. Although the

contract is in existence the general San community does not understand it. And the
narratives reﬂcét this wherein only the elected leaders understand the contract. Being

aware of the weaknesses embedded in the current happenings, WIMSA stated:

‘No amount of policies or contracts can take the place of the informed desire

of the San to manage and protect their own intellectual property, as part of



their unique heritage. Thieves of San culture. whether film-makers, authors,

academics or others, should all be stopped.’

‘In this time of our life as a people, the government should support us and give
us an office where we can give people information and have a center where
people can take pictures and sign contracts to get information about what is

going to happen to our pictures’. Leader of the Khwe community.

‘The research was not fair, they denied us access (o the results and they made
them secrets. Much of the research was done by whites and we want to do our

own research.’

‘The leader says he is not happy that people create stories. take pictures and
researchers because they do not pay the community but the San in the Kalahari

are paid and the ! Xun and Khwe do not benefit.’

There are expectations stipulated by the WIMSA contract which were widely
accepted as guide for, protocols and ethical conduct by the San leadership. Protection
of the San Heritage is largely given to the leaders, they are held responsible in this
regard. San leaders of each community should decide whether they would become
active guardians of their own heritage and intellectual property rights, reads the
WIMSA (2003) report. The leader of the Khwe community when asked about

researchers expressed the following:

229



‘I would recommend that if researchers come they have to give us a proposal
about what they are coming to research and what is their aim with the
research and what we will benefit from the research. The community must be
part of this research and there must be a positive collaboration between the
community and researchers in order to avoid the mistakes made in the past.
The research must be legitimate and be accepted by the people and leadership
in the community so that the leadership can identify the necessary interpreters
and the end product of the research should come back to the community and
this is what I recommend today to prevent the mistakes of the past. Mr

Tomson Nore

This statement is supported by WIMSA (2003) *the image of the San is used in many
films and books by ‘authors’ who take the San image without paying (eg many
postcards and photographs are published without the San’s knowledge). There is a
conscious move towards recognizing the new path that researchers should take.
Ntsoane (2002a: 113) observed that ‘there is a need for a new approach to research
methodology, a new scientific inquiry that takes into consideration the fact that new
knowledge production revolves around the non-professional, that is. the real
custodians of endogenous knowledge themselves.
A respondent member of the !Xun community confirmed that it will be better if the
indigenous people do research by themselves.
‘Yes they will keep some things and will write agreements on what they can
offer because in the past people stole knowledge and never came back and the
knowledge got lost in the books because people who gave away information

died.’



‘Yes so that the youngsters can keep the information while helping the

researchers.’ A !Xun youth leader.

It is therefore necessary to establish protocols for research carried out among
indigenous communities. Such protocols should first of all be founded in the laws of
the owners of the land (the first occupants). Ntsoane (2002a) further postulates that
ethical issues should be reviewed, much as the history of research should be
reworked, as the need for an ‘indigenised method" is pivotal. As long as the tools and
instruments of research, including the types of questions posed, are not worked out
together with the indigenous communities themselves, the problem of understanding
endogenous knowledge will persist. Indigenous researchers should be encouraged to
form and work within networks designed for the exploration and implementation of
new methods of gaining knowledge from their own communities, as well as to
provide guidelines ensuring the preservation of endogenous knowledge and the

respect of its holders (ibid).

According to WIMSA (2003) the respect for language is another foundation heritage
and culture. San peoples should be assisted by their governments to have their
children educated in their own language, at least until primary school level. This has
happened in some countries. The Jul’hoansi of Nyae Nyae (Namibia) have their own
primary school teachers teaching children in their own languages for the first three
years of schooling. Language, concludes WIMSA, is part of their heritage; it is what

makes San different, and special.



‘In the past people just wrote down and never implemented that they wanted to
learn the language and some books were translated to English and in
Germany there are books in San language but it will be expensive to bring a
lecturer to teach this language. We are developing some languages and the

government must educate our people so they can write our language down.'

Researchers had for many years done work amongst the San people without reporting
back or recognising those who were assisting in carrying the research out. As captured

below by Mr Tomson Nore, a Khwe leader.

‘In the early sixties some researcher from Cologne in Germany came to do
research with the San people and they lived with the Khwe speaking San
people and he has done research on the culture and tradition of the San
people, he even researched on their language and he has even written some
documents. You can see the problem because the community was not consulted
and they did not participate fully so now we have the results of the research
and it is the twenty first century it is over thirty years since this research was
done and we are not using the findings because they are not user friendly. This
is what I am referring to when I say researchers should work with the
community. Some of the San people who are lucky to have matriculated and
advanced to tertiary level convened in 2000 in Windhoek to propose some
changes 10 the autography of the language and the researchers refused to take
our recommendations as the San people of various San groups and this shows
their disrespect for the San people. Therefore we have a problem with the

researchers.’



Similar research problems were experienced in other places as indicated by the case
study below. Although not directly applicable in the case of the San it compares
brilliantly with the WIMSA contract that is aimed at ‘assisting San leaders to
understand culture, tourism and intellectual property. provide guidelines for the most
common situations and provide a basic agreement between the San community
leaders and those interested in research, filming, taking photos or writing about the
San people. The case study puts across those questions that matters most when

dealing with indigenous research.

5.7 The Case Study of Centre for Aboriginal Studies in Australia

This case study, although summarized to research questions, will be useful as a guide
to what can be done in order to ensure that the research protocols are put in place,
training takes place and indigenous people get in charge of their knowledge
production. The center critically and constructively address the following types of
issues (Fatnawna and Pickett, 2002) :

e Isit possible to identify an indigenous research and development paradigm?

e How , in a particular case does the centre protect itself from repeating past
practices in research work by creating indigenous researchers who may
continue to enact colonial methods of research in indigenous communities?

e How does the postgraduate programme influence and inform current
university structures in process and assessment that will reflect indigenous
peoples’ desire to represent the creation of knowledge the indigenous way?

e What changes to university as a system does this imply?



With these questions in mind it is now time to look at the possibilities to do research
with, for and by indigenous people to overcome some of the problems that have arisen
from past practices (Abdullah and Stringer, 1997). There are a number of issues that
the study will critically and analytically look into in favour of indigenous peoples.
These including the issues of consultation and access to the research community; prior
concern, report back, benefit from the research etc. Ntsoane (2002a) states that the
development of new methods to record indigenous knowledge systems is an
imperative, and in turn a change in the attitude of researchers and extension workers is
necessary. Though an awareness of IKS is rapidly increasing. the lack of adequate

research methods creates a vacuum.

Research should move beyond the interest in conserving what the western science
prospect to interest in the continuation of indigenous knowledge systems. Research
should not limit itself to the recording and documentation of existing knowledge but
support the prospect and continuation of indigenous cultures. Local research
conducted by international organisations (at times using natives’ academics) has not
only left the indigenous communities with painful experiences but their intellectual
property rights has been lost to western private companies.

Research has yet to demonstrate respect, restoration of indigenous people’s dignity,
integrity and the new methodology when it comes to doing research on indigenous
peoples. There is a great need to shift the paradigm from doing research on to research
with. Professors who have not set foot in the indigenous communities do the
authentication of what will be regarded as the results of the research. Who lack the

understanding of the daily lives of the very community s/he has to pass judgement on.



It is from these worrying facts that new research protocols are called for. Protocols
that will usher indigenous research are needed. The purpose of these protocols will be
to ‘generate and promote appropriate methods of knowledge production’; to
rehabilitate existing areas of misunderstanding and misinterpretation about indigenous

peoples and to bring in indigenous perspectives into research.

Within South Africa, continentally and internationally, there is a need to establish new
research protocols and codes of conduct for scientific work, by initiating a critical
reflection on the ethical questions surrounding research in the human and natural
sciences, and to raise new research questions (Odora-Hoppers, 2002:16). She further
posits that in seeking to move towards an IKS research agenda, the core strategy at the
level of epistemology is to seek the best of both. Both the Western system and the
IKS represent national resources. There is a need to ‘clear space” in institutional and
other policy arrangements for these diverse knowledges to exist and participate in the

unfolding modernisation process (ibid).

Asked as to whether he would recommend that there should be a way to implement
the recommendations of the research in the community, the Khwe leader Mr Nore

said:

“Definitely if you identify a topic or subject which you want to research then
definitely before you can put your proposal on paper therefore it is possible
Jor the researcher to make recommendations on the case and these
recommendations must come back to the community so that we can try them

out. So that if it is the aim of the research to change the situations then the



recommendations must come to the community so that we can see and try out

these recommendations.’

He furthermore added that:

‘There are a number of issues, when researchers come to the San people they
ask questions and they are answered, when they have those answers then they
leave the community, then they perceive them as people with no knowledge
even though they receive intellectual knowledge from the San people. We do
not have a good space to practice our traditional knowledge transferred to the
young ones. I do not know how we can translate this into an economic way
because not all skills are based in the veld. The old people used to make bow
and arrow, woodcarvings and musical instruments and the way they solved
problems was in the intellectual knowledge of the San people. And my concern
is that we can translate this knowledge to be economically viable in this

century for the San people.’

Central to the narrative above are two issues, the intellectual property and economic
benefits. The respondent is aware of the knowledge and its relevance but also as to
which part of the knowledge can be used for economic activities. The challenge is
how to go beyond surviving on natural resources only but to seize the opportunity that
modern skills can do. The problem of infrastructure is raised in line with knowledge
production and sharing. These indicate the desire by San people to have their cultural
traditions and its related activities protected, used to the benefit of the indigenous

community and the outside world.



Lamenting about the behavour of researchers Mr Kamama. leader in the Khwe

community said:

‘The research was not fair, they denied us access 1o the results and they made

them secrets. Much of the research was done by whites and we want to do our

own research.’
Mr Kamama’s response represent the many voices among the indigenous
communities who for all these years were turned object of research and subjects of
fascination by the researchers. Research according to him remained a domain of
secrecy and its outcomes never spoken about by the non-researcher. He points out at
the white researchers who of course took it as their profession to study the colonized.
It was this research on the native that sparked controversy in many study areas
including archaeology, anthropology. history and science in general. The controversy
has always been to present the colonized as inferior to the rest of the western world. It
is when local people do their own study about themselves and inteprete results thereof
. can the new epistemology be found. Such a change in research agenda will
encourage narrative and orality as part of data collection and analysis. Mr Kamama
articulate a new paradigm shift from the old school to a new epistemic and cognitive
education which respect the human dignity of the people irrespective of their
historiography, language and cultural heritage practices and belief system. In this case
the 'Xun and Khwe whose attitude towards protection of their knowledge systems and
implication for research and policy has resulted in them challenging the status quo on

researchers and policy makers.



5.8 Conclusion

This chapter looked at the social structures that are used in the communities as
part of ensuring the development, stability and general well being. There are
numerous structures that are newly established to look at the interests of the two
communities, jointly and separately. These include those that look into policy,
protection, and development, networking and representing the general
communities in matters that affect them. Participation in policy is important for
indigenous \communities. Indigenous communities are calling for a better

government policy coordination and involvement in all matters that concern them.

Community involvement and ownership of the research process came out very
clear in that respondent members of both !Xun and Khwe realizes the significant
role that they can play in influencing research. Now local and indigenous
communities realises that gone are the days when research was the secrete work of
white experts from outside the community. Researchers should not only consult
them but should involve them in the process and ownership of the benefit of the

results.

The different areas that needs protection includes: local knowledge itself; local
resources; indigenous language; cultural heritage and practices. Protection of
indigenous knowledge is a social phenomenon in that indigenous communities
should be included in the creation of a favourable environment and national
policies that respect, preserve, and maintain knowledge. innovations and practices

of indigenous and local communities embodying traditional lifestyles relevant for



the conservation and sustainable use of biological diversity and promote their
wider application with the approval and involvement of holders of such

knowledge, innovations and practices.



CHAPTER SIX

‘Local cultures and knowledge systems are part of the scarce creative heritage of humanity

Rene Devisch

6.1 CONCLUSION

This section provides the concluding observations from the study.

The first two Chapters revealed that African indigenous knowledge systems
are found in indigenous wisdom systems derived from many years of
experience and experimentation. It was argued that indigenous Africans have a
philosophy, wisdom systems based on community ways of doing things.
Justice was not done to the challenge of placing an etymology of philosophy
outside Africa. Various categories of knowledge that are fundamental to the
study of African indigenous knowledge systems were demonstrated.

The study draws the following conclusions to the attitudes of the !Xun and
Khwe communities towards protection of indigenous knowledge systems and
implications for research and policy development :

e Indigenous communities have their own way of theorizing their
world\"iew and the externalities of the colonizing world. Within their
expressions lies a wealth of ontologisms and epistemologies that they
use to interpret their local realities and mythologies. From a
philosophical vantage point the !Xun and Khwe have a common school
of thought that was interrupted extensively by colonial and apartheid
regimes in their effort to modemize, Christianize and develop these

people. Throughout the history of oppression, denigration and



objectification by the dominant culture be it western of within the
territory these communities have lost their dignity and self-worth as an
independent people. This neither changed nor improved among the
!Xun and Khwe since they were relocated to South Africa from Angola
and Namibia. This was discovered when analyzing the socio-economic
and demographic characteristics in the study area in terms of age
distribution, marital status, educational level, and occupation and in
relation to the research problem. The following conclusion was

reached with regards to the objectives set for the study:

Although age is not chronologically viewed by most of the respondent
members of the communities those who provided chronological age
used historical event from the community to determine their age.
Majority is not sure and exact about their age. Age within indigenous
communities is seen within the ‘holistic person’. Birth is not date
bound in study community and it was revealed in many ways other

than the birth certificate.

Education is a necessity that most members of the respondent
community valued. Education was viewed as a vehicle for social
mobility and a means to achieve economic gains through employment.
Language was seen as essential in controlling ideas, identity and
perceptions about worldviews. Respondents’ indicated that it becomes
impossible for them to direct their future without controlling their

language. The other subject that was looked into was marriage. Role of



married people have changed over the years among the !'Xun and
Khwe communities. Wherein social expectations of marricd people
have adopted modernity but traditional values and norms were still
observed. However, married men are no more expected (o hunt but to

get active in a wage cconomy.

Due to isolation that study communities experienced over the years
from their original places in Namibia and Angola most community
members were not employed in permanent jobs. Their income levels
were very low. Majority of elders women and children depended on
social grants. They. therefore. continued to utilize their traditional
practices to augment the low income. It came out from the study that
the social grants were not sufficient to provide for both the medical and
food security of many households.

An investigation into the respondents’ attitudes towards the role of
indigenous knowledge systems and associated local resources for
sustainable livelihoods showed the following:

The !'Xun and Khwe communities also desired and wanted to benetit
from the democratic dispensation through provision of housing, water.
electricity and other amenities which the state provide the general
population.

The 'Xun and Khwe had changed their way of life both voluntarily
and by circumstances beyond their control to a point of assimilation to
western modernization. Their attitudes towards their current

environment differed from person to person based on where the



respondent grew up, which clan she or he belonged to and under which
conditions she or he was living. Although social structures and family
relation have once again been affected many families, it appears that
they were at a permanent destination with no prospects of being
removed in the new future. This was because of the infrastructure that

the government had put up at Plaatfontein as opposed to Schmidtsdrift.

Conflict was common among the different members of the community
and the two communities themselves. In some cases such conflict
involved the larger part of the two communities. The mechanisms to
resolve conflict that existed over the years is currently undermined
with more cases referred to the police for arbitration or left unreported
at all.

The study also explored the conflicting relations towards western
modemity and the sustenance of local knowledge in the face of
globalization. The respondent members of the two communities were
in a situation whereby their inability to communicate with the outside
world and relate to it in the culture of such a world out there
disadvantages them in many ways. The disadvantage was that they did
not posses the western modernity as expressed in education and
training. They found their skills made irrelevant by the many removals
they encountered over the years. Basic needs had changed from
depending entirely on the veldt products to a mixture of social grants
and western modern life style in which occupying wage labour post

became more essential than hunting.



The study looked at the social structures that are used in the
communities as part of ensuring the development, stability and general
well being. There were numerous structures that were newly
established to look at the interests of the two communities jointly and
separately. These included those that looked into policy, protection,
and development, networking and representing the general
communities in matters that affect them. Participation in policy is
important for these indigenous \communities. These indigenous
communities are calling for a better government policy coordination
and involvement in all matters that concern them. Respondent
members repeatedly stated that those in charge of policy research and
policymaking should consider that policy is not an end in itself. There
are people who might have been excluded in the process of drafting
such policies and who later are expected to implement and coordinate.
Unless those affected by policy needs and those affected by policy
implementation become part and parcel of the drafting most of what
the experts inputs as throughput end up silently rejected and not

implemented.

Commiuinity involvement and ownership of the research process came
out very clear in that respondent members of both !Xun and Khwe

realizes the significant role that they can play in influencing research.

There were different areas within the research community that needed
protection. These included: indigenous knowledge itself; local
resources; indigenous language: cultural heritage and practices;

performance and craft. Protection of indigenous knowledge and related



technologies is a social phenomenon. This was so because indigenous
communities should be included in the creation of a favourable
environment for them to enjoy their livelihoods. This could be done
through participation in drafting of national policies that respect,
preserve, and maintain knowledge, innovations and practices of
indigenous and local communities. Such communities embodied
traditional lifestyles relevant for the conservation and sustainable use
of biological diversity and promote their wider application with the
approval and involvement of holders of such knowledge, innovations

and practices.

6.2 Recommendations

After a critical consideration of the research results and the conclusions
reached the researcher came out with a number of recommendations
for the study communities. individual researchers, organizations and

governments within the Southern African region.

The purpose of recommendations is for these different agencies of
development in the region and South Africa in particular to implement
the research findings for the benefit of the study communities.
Recommendations are shared values and from an indigenous vantage
point possible areas for social change or awareness to remain
committed to indigenisation and Africanisation process. It is from

these epistemological interventions that research recommendations



should be understood as a deliberate move away from the mere process

of report writing.

The following aspects are recommended:

e Researchers should be sensitive to the interest of indigenous
communities as participants and co-owners of the whole
research process including research results;

o Researchers in those communities should acknowledge the use
of narratives as methods of collecting and interpreting data
among local and indigenous communities;

e Narratives should be considered as methodology for research
because they help to explore the personal experience of the
community members in relation to the research problem;

e Policy makers should not only consult but should involve
indigenous communities as beneficiaries, in the whole process
of policy formulation and implementation. As beneficiaries and
implementers of policy they need to own and identify
themselves with the policy and research agenda:

e Access to Benefit Sharing (ABS) models should be established
between respective governments in Southern African region ,
especially South Africa on behalf of the practitioners and
holders of IK and the private sector involved in research and

development;



The !Xun and Khwe communities have epistemologies which
are diverse and should be considered by all outsiders as
heterogeneous. That their worldviews and interpretations of
both the exogenous and endogenous influenced by their
different cosmic and cosmology. It is henceforth recommended
that their diverse worldview be acknowledged and they not be
cluster and treated as San or Bushmen whilest other local
communities are given the opportunity to belong and be
recognized as ethnic grouping with distinct features of cultural
practice;

The lifestyles of !Xun and Khwe have been affected positively
and negatively by  historical events. It is therefore,
recommended that in dealing with these communities outsiders
should consider the historical factors that shaped their current
lives.

As a result of the same historical factors, access to natural
resources especially land for sustenance has changed drastically
among the respondent communities. The governments of
Southern Africa should make land be made available for them
so that they can resuscitate these indigenous cultural practices

to prevent their extinction;

In the process of formulating policy and legislation related to
these indigenous communities a profile of their indigenous

knowledge systems and related technologies should be made so



that informed policy decisions which take into account their life
realities are made. Communities prefer a multiple protection
system that begins with imperatives that eradicate poverty,
bring back human dignity and redefine their socio-political
stand to the general population.

The attitudes of the !Xun and Khwe are a microcosm of the
position and views held by Basarwa in Botswana and other
San communities in the Southern African region. What is
recommended is that further studies be conducted among the
'Xun and Khwe communities on health and educational needs;
food security and household hygienic profile. A digital
databank be established at national level to record and make
available where possible the information among local
communities.

Finally the Southern African governments and South Africa in
particular should pass in suti (national) legislation and develop
IKS policies that are in support of Convention of Biological
Diversity, International Labour Organization (ILO 169)
organization. These includes legislation and policy which

should be a broad base consultation processes.



63 BACKDROP

“The false consciousness distorts the reality’ Edward Said

Introduction

It is not acceptable in the western modes of learning to challenge the
epistemologies and fundamentals of teaching. However what Paulo Freire has
taught me is that it is better for a learner to set up a route that later in life will
be claimed solely by him. Not to be called a product of teacher so and so. The
challenge of teachers reproducing themselves from students and student
mimicry their teachers and caricature them to their graduation day is
irrelevant. In the struggle to disengage with this ‘my products mentality’ I
broke away from the courses and subjects that my teachers and mentored
mastered. | moved to a new ground that proved to be a challenge not only to
myself but also to those who were suppose to provide guidelines and
supervision. Now in this day and age of globalization and information and
knowledge highway it is difficult to lay total claim as the producer of students.
The knowledge era challenges all areas of learning. Institutions of learning
remain learning organizations and knowledge production central challenge

especially at universities.

I provide a backdrop for this study so that the reader should have an

understanding of issues that influenced the methodology and epistemology of



this study. The reader should come to terms with the paradigm shift in
research and relationship with those communities that we excluded from
setting research agenda. The backdrop intends to serve as a place that will
remain even after the actors have gone off the stage. I had many personal
challenges and professional ones since 1 engaged myself (consciously so) with
matters indigenous. 1 had to move from the left line to the right in a race
started many years ago in Europe. The whites always won the race of getting
the research results first and influence policy and legislation later. Such a rat
race has left many indigenous communities without dignity, without language,
without land, without a historical reference since such people were forced
removed and left in lands far away from their ancestors roots. The process of
doing IKS has being labeled and misconstrued by other for other gains other
than the return of heritage to those who lived it, still live it and use it for their

survival.

Doing research and related studies in IKS has been an act of revolution and
‘intellectual violence’ for me. I crossed boundaries of other disciplines and
made fundamentalists angry when [ called for indigenisation and
Africanisation., The challenges of shifting paradigms and repositioning the
colonized to the mainstream have never been an easy task. Not only holders of
university degrees but practitioners and mentors of the village child should

maintain the revolution of mental emancipation and intellectual freedom.



Encountering self-knowledge

“Foregrounding IKS requires a clear-eyed analysis and appreciation of the magnitude of the
challenges and the need to be focused, dedicated and strategic in all our endeavors.” Pitika ka

Ntuli 2004.

It is difficult to draw a conclusion on work that has taken over four years to
complete moreover the type of work that has “staunch commitment to breaking
with Africa’s apartheid and other post-colonial intellectual forms of servitude’.
The work that *attempts to lambaste the binary subject-object model inherited
from the Cartesian cogito. It is this euro centric thinking that justified the
western civilization and discourse. Many scholars, who came before me,
young and old, struggled with this binary thought that contributes to the
construction of alterity and justified the western colonial assault on the local
traditions. Self-centered personhood and rationality along side with
objectivity, validation and methodology were used as mono-thesis to

expropriate and vulgarize the African ways of life.

Since outstanding scholars including Valintine Modumbe. Cheikh Anta Diop,
D.A Masolo. Paulin Houtondji. and many others levied the early 70°s criticism
against westem‘ways of rationality were cited in this thesis. Their mission was
unreservedly known-‘to develop an African philosophy not deriving from
Cartesian thinking." Results from their work shows that there will always be a
mirror of colonial modernist thought filtering the liberatory ideologies of
development, democracy, research and progress: ‘emphasis on knowledge
construction ‘from below’. however, denounces imperial claims to orthodoxy

‘from above'.



Whiles undertaking this study it became clear that colonial and apartheid
ordinances were undoubtedly constructed to ignore indigenous knowledge and
customs and only paying attention at labeling them anti-social, void,
superstitious, and idolatrous. In the words of Devisch ‘colonial powers
established itself by localizing, trivializing, and driving the wedge between
neighbouring societies and cultures. Tribes were defined merely as
homogenous, static, and possessing nothing more than local units of language,

culture, identity and religion.’

This study demonstrates that local and indigenous cultures should not suffer
these labeling and denigrations even the colonial threats. The fact is that the
study revealed that indigenous cultures will continue to prove themselves very
complex and dynamic in terms of utilization of local/ indigenous knowledge
and related technologies for provision of livelihoods for the community and
share it with the outside world. Indigenous cultures still posses’ resistance and
thus respond in their own way to policy, development, research agendas and
economic dynamics and trauma of psychological wars.

In the past years I was involved in knowledge production in various areas of
indigenous knowledge systems. 1 have encountered staunch holders of
Western epistemology who saw no space for an indigenous epistemic
expression in what they taught and researched. Such a position made me
gather the intellectual energy that was later displayed in the Motsweding FM
radio programme “Tsa Tumelo™; Kaya Fm and SAFM. I spoke and addressed

many conferences where advocacy was central to all the debates. | want to



draw the reader’s attention to the conclusions that I made during this journey

‘for the emancipation of the out of focus’ as Aryan Kaganof would say.

The few annexure to this thesis contains some of the publications I made
infavour of an Afrocentric and Indigenous perspective of knowledge
production. In ‘Where is the Grassroots’ it was found out that Eurocentric
methodologies. including a dependence on English or non-local languages,
ultimately limit the researcher in the quest for understanding the dynamic of
knowledge production, utilization and dissemination. Researchers should be
aware that indigenous communities are not homogenous. as many outsiders
perceive. In dealing with knowledge traditions among tribal peoples or local
communities, adequate recognition should be given their rights not to betray

the secrecy and sacredness of many cultural practices.

It is therefore necessary to establish protocols for research carried out among
indigenous communities. Such protocols should first of all be founded in the
laws of the owners of the land. Ethical issues should be reviewed. much as the
history of research should be reworked. as the need for an “indigenised
method’ is pivotal. As long as tools and instruments of research, including the
types of questions posed. are not worked out together with the indigenous
communities themselves, the problem of understanding indigenous knowledge
will persist. Indigenous researchers should be encouraged to form and work
within networks designed for the exploration and implementation of new

methods of gaining knowledge from their own communities, as well as to



provide guidelines ensuring the preservation of indigenous knowledge and the

respect of its holders.

It is from these researched article, “Where is the Grassroots™, that ] gained an
awareness of the limits of research methods that are based in positivistic
schools of thought, including the Eurocentric epistemology that for many
years has dominated the study of indigenous peoples, duly reported its
findings to the master cultures and formed a master narrative about the
subjects. It is a research methodology that is currently challenged by
indigenous peoples in many parts of the world. Such a challenge is needed and
should be used to bring to the academic arena the awareness of a need for the
respect of the diversity and ‘universality’ of knowledge and the consequences

of this for the colonial and Eurocentric epistemology.

In the final analysis, one concluded that the official modes of knowledge
production have been socially constructed so as to become a mere monopoly
of specialist institutions from which most ordinary people are excluded. With
the globalization of western development goals and processes, most
indigenous cultures are being forced into programmes of modernization that
tend to regard the acquisition of material goods as the central function of life.
Here an anti-colonial and anti-positivist discourse is required that emphasizes
the power held by local knowledge and practices to survive the colonial and
colonized encounters. The notion of ‘colonial’ is rooted in imposed relation
and power inequities engendered by history, tradition, culture and contact.

Anti-colonial theorizing rises out of alternative, oppositional paradigms, which



are in tumn based on indigenous concepts and analytical system and cultural
frames of reference. A new theoretical approach should acknowledge that
every mode of knowledge is constructed differently although all knowledge

forms and discourses are heavily coloured by situations and relations to power.

Fatnowan and Picket (2001) sums up the outcomes of liberation thus ‘in
addition from domination, there is. in our case. also the danger of nco-colonial
exploitation and appropriation of indigenous knowledge systems from the
active and re-constructed remnants of the dominance systems belore
partnership and negotiation are effected in appropriate ways. Any engagement
with IKS should recognize that the struggle for empowerment. self-
determination. reclamation and custodianship of own knowledge. the right to
speak and represent own-self and be the determining agents of development

and choice of partnership.

All forms of negotiations and projects should move away from totalizing and
‘othering™. Indigenous knowledge Systems are not a new Bantu Education
wherein the Black and White scholars unconsciously or consciously bring the
failures of the old system back to the curricula. It is not an exclusive BLACK
and RURAL epistemic engagement. My observation is that there is an
emerging group that wants to appropriate IKS without negotiating its space
with those who lived it outside the university. Indigenous Knowledge Systems
should not be an area of teaching for salvaging those lecturers and scholars
whose conventional western courses based on ethno-this and ethno-that are

losing students enrollment or funding. It should not be that IKS becomes



another Bantu-followed-White lead area of study. It should not even be an
exclusive Black area. It should be inter-phased with other knowledges.

There should be a philosophical understanding of the psychological war that
was waged against this knowledge. It should be a clear understanding by those
who want to work with and for the indigenous that they too want to be in
charge of their destination. They have own interpretation of worldview, of
democracy, of progress and of modernity. Therefore, those who want to
contribute to the teaching of IKS should first be decolonised and re-schooled
in the philosophy and praxis of being indigenous in the face of globalisation
(c.f. Colonial Education and production of rural misfits-annexure). They
should allow themselves to be connected to the inner sense of the indigenous
struggles for utilization of own knowledge and languages: of own
epistemology and of own cognitive understanding that IKS can contribute to
the local and to the outside world. IKS can be integrated with other
knowledges once the teacher and the learner understand its significant role in
the liberation of the self from the dominant other. Therefore to use Bantu
education philosophy in research and teaching indigenous knowledge is not
only disadvantaging the IK epistemology it in fact destroys the very freedom
we fought for and liberation gained. I appeal for a serious self-inspection and
interrogation by any prospectus scholar in IKS. In Fanon’s words ‘unless
national consciousness at its moment of success was somehow changed into a
social consciousness, the future would hold not liberation but an extension of
imperialism’.

Linda Smith sums it well ‘scientific and technological advances of this century

place indigenous peoples and other marginalized and oppressed groups at



extreme risk. The mix of science, cultural arrogance and political power
continues to present a serious threat to indigenous people.” This research was
an attempt to place indigenous views in direct opposition to western values.
Even though we talk of ‘post-colonial’ for the indigenous communities
colonialism is not a finished business not when it comes to the search for elixir
of life, cures for western diseases new meaning to life and learning by the
Western scientific community.

The are many debates about who is indigenous and who is not. I have been
part of these debates and came to understand the extent to which colonization
has damaged the first occupants of the territories in South Africa. That caught
in defining who is an African to who is Indigenous has left the South African
government with incomplete work on defining indigenous.

In discussing the element of indigenous and indigenousness I concur with
Natalia Alvarez ( 1999) :

As it is true for other concepts, it has thus far proved impossible to arrive at a
commonly accepted legal definition of ‘indigenousness'. Different
terminology has been used: the term ‘Native’ refers mostly to the origins of an
individual; it is often used in North America where also the term 'First
Nations' has bgen used to recall the definition employed in last century
treaties. Native was used in South Africa to refer to Blacks/Bantu until the
white regime realized that it was alienating itself from the country they wanted
to lay claim on. The non-European was then used as part of separate
development.

The term *Autochthonous’ comes from geology language (the qualification of

land), so autochthonous peoples are the ones leaving in the same land since
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immemorial times or so considered. It is the qualification more used in French
(autochtone) for indigenous people and the second part of the word, in Greek
means ‘the land’. In the Anglo-Saxon literature the term used more frequently
is ‘Indigenous’, that in English carries strong connotations of authenticity,
belonging and time honoured prescriptive rights. Some indigenous peoples
prefer a term ‘Aboriginal’, term used in Australia, since it seems to qualify
much clearly the condition of colonial-like dependence from a national State,
even if the administration of this latter dates back several centuries and it is
not colonisation in a strict sense. Internal law was used in this thesis to define

“indigenous”.

The challenge for intellectuals whose duty and responsibility is to advance the
course for recognition and legitimization of indigenous knowledge I call upon
them to revisit Edward W. Said ( 1994): “For the intellectual the task, 1
believe, is explicitly to universalize the crisis. to give greater human scope to
what a particular race or nation suffered, to associate that experience with the
sufferings of others.” The same is said differently though by Paulo Freire
(1993: 133) : whether orban or harsh, cultural invasion is always an act of
violence against the persons of the invaded culture, who lose their originality
or face the threat of losing it...the invaders choose, those they invade follow
that choice —or are expected to follow it”. By choosing not to follow my
promoter and myself used this study as a bucket into which we pured all the
frustrations we were faced with all the years in following a Westen
epistemology and avoiding to study with our own people. During the years of

writing this thesis 1 differed terribly with my promoter on a number of



fundamental indigenous concepts and expressions, on methodological issues
and writing style, on disengaging with cultural dominance that is so prevalent
in sociology and anthropology. In fact all these difference were a semiotic way
of moving away from following the invader.

The journey of producing a narrative methodological approach and tool of
analysis from an indigenous perspective become a relieve for both the study
communities and the researcher. According to Mr Tomson Nore of the Khwe,
who is working as coordinator of research and development among the !Xun
and Khwe, I become the first Black person to do a study among the two
communities since time immemorial. “No person™’, he says, “ever made us
proud in his study by involving us from the beginning to the end and made
sure that the recommendations and the write up reflect our expression, notions
and frustrations.”” Mr Nore acknowledged the study as first of its kind to have
a joint voice between the researcher and the people researched.

It is, therefore, pivotal for me to indicate that it was, as stated in the opening,
not easy to depart from the road commonly traveled and break the ground in
Indigenous Knowledge Systems as the first scholar to be awarded a Doctor of
Philosophy in this very area of study in South Africa.  This backdrop
provides a space and fills it up simultaneously- a space that was emptied by
Bantu education and colonial theories that make us less of a people capable of
researching and writing, publishing and teaching about our own historical
greatness. This backdrop falls squarely on the shoulders of colonized research
methodologies and researchers. It calls for a return to respect for Afrocentric
epistemologies and narrative methodologies that for many centuries were as

Mogomme Masoga, in his report as external examiner, says: ‘this study bring



to us knowledge which has been silenced and marginalized for far too long. In
attempting to heal an extremely divided and dislocated southern African
polity, it is such research which opens the way to new understanding of
humanity and community.” KG Nkumane remarks : this ( referring to this
backdrop) makes the study unique. The Backdrop provides the reader with ‘a
personal journey ‘of the candidate in the filed of IKS".

It is from this backdrop, without prejudice, that this study should be

understood.
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ANNEXURE ONE

Research Questionnaire

Title : An Investigation into the Attitudes of The !Xun and Khwe Communities In
South Africa Towards Protection of Indigenous Knowledge Systems : Implications

for Policy and Research

Name of C ity (Place):
District :

Ethnic Group:

Guid to the r dents :

P
o Participation in the study is voluntary;

o All opinions are respected since they reflect the experience of the respondent;
o Confidentiality will be maintained hence no names are requested:;

o [t will be appreclated if all questions are answered;

1. Demographic Data

Please mark appropriate box with an (X)

i
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1.1 Sex

1.2 Age

1.3Place of Birth

1. South Africa

3Angola

2. Namibia

3. Other Specify :

Female

[

Male

15-24 years

25-34 years

O 0O o

35-44 years

45-55 years D
S5+ D

77



Ll

1

1o

9]

4.Educational Level

Non-formal education

Primary

Secondary

Tertiary

Other specify

.4 Marital Status:

Single

Married

Divorced

Widow

Scparated

[

I

[



6. Any other specify :

1.5 Occupation :

1. Community worker

2. Self-employed

3. Farm Worker

4. Other Specify :

OO

[

1.6 Income per month

1. Less than R 500

2. R500-R 1000

3. R 1000 - R 2000

4. R2000-R 3000

5. R 3000 and more



1.7. Size of household

]
1. None

O]
1. One

L]
2. Two

L]
3. Three

[]
4. Four

5. Five and more

[

1.8. Which Language(s) do you Speak?

[

1. Khwe

2 D
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3. 'Que

S. Afrikaans

° []
7. Portuguese

’ [
9. English

10. Other Specify :

1.10. Which of the above I do you

Lot 3

1. Khwe

2.'Que

3. Afrikaans

4. Portuguese

I T e I R

5. English

6. Other Specify :

unicate comfortably?

11



Questions related to Community Production, Natural Resources Utilization

and related knowledge systems

1. What are the major basic needs of life for the members of the community?

Answer:

2. What do members of the community do to meet their basic needs?

Answer:
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3. What natural resources do members of the community use to meet these basic
needs ?

Answer:

4. Where do they get these natural resources from?

a) Within the community D

b) Outside the community D

c) or Both D
5.What expertise (skills and knowledge ) exist in the community to produce the basic
needs from the existing resources?

Answer:

6. What problems do community members encounter :

a. Production of basic needs: D

[



b. utilization of natural resources

c. skills and knowledge D
7. What do community members do to solve these problems?

Answer:

8. What influences from outside the community have affected your cultural ways of

life including your means of survival?

Answer:

9. How have these influences from outside community affected your cultural

ways of life including your means of survival?



Answer:

10. Who is mostly affected ?

a. Youth []
b. Adults []
c. Children []
d. Women (]
e. Elderly L]
f. Disabled ]

g. Any other Specify :

11. What community strategies are there to deal with these outside influences?

Answer:

12. What structures are in place to implement these community strategies?

Answer:




Questions Related to IKS Government Policy Challenges

1.

Are you aware of government drafting policy regarding Indigenous
Knowledge Systems? /  Would you like to participate in policy formulation

on Indigenous Knowledge.

Yes O No d

If yes, what aspects would you like to be included in the policy?

a. Protection
b. Affirmation
c. Recognition

d. Promotion

o o0 O

e. Development

f. Other B



g. All of the above

3. Would you like to participate in the formulation of policy?

Yes (O No O

4. If yes, I would like to participate as

a. Practitioners El

b. Holder of knowledge

c. Traditional leader O
Od

d. Community leader

e. Student O

f. Teacher O

g. Other? O

5. Did the recent settlement affect you?

O

6. If yes, which of the following was affected?



a. lost of cultural memory
b. lost of livelihood

c. separation of families

OO0 oo

d. lost link to ancestral land
Questions Related to Research Protocols

1. Do researchers discuss the following issues below, with you when they visit to

do research?

a. Prior informed consent to conduct research B
b. Access to benefit sharing

c. How the research will be contacted H
d. Joint ownership of the research results/product

e. Dissemination of results Od

2. If you answered yes to any of the above, please explain what was discussed.
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3. What would you expect researchers to do in future when they conduct research

in your community?

a. show respect for our cultural heritage a

b. Request permission to conduct research in our community [

c. Share benefits such as : a
1. Training O
2. Finance O
3. Technology transfer B
4. Result
5. Other o
6. Non of the above a

4. Have you or your community benefited from any research done?

5. If yes, how did your community benefit?

O a. Financially



O b. Technology transfer
O c. Training

O d. Equipment
Questions on colonization/apartheid

1. Do you consider Indigenous Knowledge Systems as important as Western

science?

2. If yes, what aspects of Indigenous Knowledge Systems do you consider

important?

a. traditional medicine B
b. nutritional foodstuff

¢. animal remains B
d. hunting and gathering food

e. Spirituality- O

f. Other:

3. To what extent has the apartheid system affected



a. community’s cultural way of life much lesy notat all

b. belief systems much [ lessr] notatall (O
c. Family interaction much lessy notatall
d. suppression of cultural practice? much [J less’] notatall [J

4. To what extent can you now, under the new government, express your cultural

a. Beliefs Sometimes [J All the time O Notatall OJ
b. Language Sometimes [ All the time [ Notatall 7
c. Life style Sometimes [ All the time O Notatall O
d. Practices? Sometimes [] All the time[] Notatall [

5. Do you consider that the colonial and apartheid policy are responsible for the

loss of your bio-cultural resources?

6. If yes, which of the following do you consider affected?

a. Disrespect for the veldt 0O
b. Research plunders natural resources for personal gain B

c. Community losses natural resources to outsiders and its agencies.



7. Do you consider that your knowledge system can help conserve the natural

resources?

8. If yes, how?

a. Educating youth about nature conservation B
b. Making public presentations
c. Working with government B

d. Establish conservation committees in the community

9. Do you think your community can benefit economically from Indigenous

Knowledge Systems and its related technologies?

a 0

10. If yes, how?

a. Sharing knowledge on harvesting methods B

b. sharing seeds



c. planting indigenous food E]

ANNEXURE TWO

BATSWANA INDIGENOUS CONFLIC RESOLUTION METHODS: A
NARRATIVE
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The interview was conducted in Setswana. The document is then written in the form of
a S \, like other methods of research, is accepted as another
way of mvoallnq feelings. attiludes and mndigenous knowledge. However, since this
narration has been transluted Into Engiish, it has probably lost some of its original
nuances.

METHODOLOGY

The author has used both Mrs Masuku's knowledge and with his own knowledge and
expenence of Alrican culture to understand African indigenous Conlirct Resalution
methods. An Interview was used. All answers and the queslions were recorded during
the interview. Mrs Masuku answered mainly in Setswana with English used minimally.
The answers wero later Iranscripted 0 Setswana and wrilten as a narrative. The author
decided nol 10 transcript and ro-writc word for word what the informant had said. The
result became a document of namration af experiences by two people about culture. The
Sciswana transcript was later proot read and transtated to English by other persons.
This was to ensure that the author did not impose his own understanding of the namative
but allow a noutral persons (o do the transiation and proaf reading. After that the auther
checked the accuracy of translations and only corrected grammar and concepts.
Literature review was added al a later stage to bring in other peoples understanding of
the subject matter.

She started by saying that "it is important to take into account that peace cannot prevail
without mutual understanding, a willingness to listen ta each other, mutual agreemant,
lolerance and acceplance each other. Belore people can communicate with the aim of
ending a conflict, they must know their weaknesses and accept that there is a contlict.
Mutual agreement goes hand in hand with being mercitul, kind, patient, and sympathetic
The aim of bringing peace will be useless if before negotiations people cannot accept
each other. Being patienl and accepting each other is the easiest way to coming up with
a solution. That is why the Tswana melhod of conflict resolution takes so long before
negotiations are reached for the resotution to be arrived at."

Difterent conflict deserves different arbitration

Different types of conflicts found within famikics, communitios and countnes require
different approaches. Indigenous Alrican approaches to conflict resolution often relate
to scttling disputes between spouses, panicularly those related to divorce, Olhers are
about cattie thieving, mischie! among certain family members and the general public,
marriago proposals, politics and power relations.

Bazeman (1976) debales that Eurocentric approaches focus on ensuring justice based
on written objectve norms; Afncan approaches focus on conciliation. Conflict relating
ta dowry is positive in that its settiement brings and has intention of binding two families.
The negatiation process takes time and at the cnd 4 big colcbration takes place. During
the wedding couples are told to be caring, forgiving, tolerant, laving, uinderstanding, and

Yo
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know exactly how they taught these children the required norms of life. They are the people
who know exactly what the complainants need. After they have been cailed, parents
will narrate the story the way they listencd to it and how they tried 1o intervene. Then
the mediatars will come up with advice according to the way the story was explained.
Once the cause of the prablem is detected, a solution is reached.

Uncles ( ) and aunts (rakgadi) are important members of the farnlly. While
children are young their malome and rakgaa: 1to teach them the required norms
of life. The father" sister is the one who eases things and is believed to provide luck for
her brother's children. She and the mother's brother (malume) ars more important people
than parents when it comes to problem-solving in marriage. Together with parcnts, they
know very wall that everybody can have a problem, but that people must be of helfp to
one another. Africans believe that as people, they do not live in isolation. That is why
they must visit one another and help one another. Everyone in the African community
knows this.

Because conllict does not lead anywhere, mediators must be part of decision making.
Thus the family at large needs to come together with the aim of tinding a solution to the
problem that affects them. Only those who know the basic principles and customs of
the family are required to meet. Before they can start to Iry solving the problem, they
lirst examine the vows of marriage if the conflict is betweon married partners

According Mrs Masuku solving a problem needs some devotion and politeness. The
way the language is used, including idiomatic expressions, provers eic, is an indication
that mediatars have full knowledge of dealing wilh problems and how to build a family,
including the personality of affected person. Medialors are not allowed {0 be harsh/rude
at the complainants at all. At the same time complainants are also expected to help
themselves out of the situation by trying not to be stubborn

Al a later stage, when everybody is quile convinced that a solution has been reached,
the person who is guilty will surrender and announce that he/she is wrong. During this
time, parenis can now be called and togather with madiators will 1each their children
the required norms of life so that in future the situation does not recur. If there is no
salution at this stage, parents will talk with the complainants making them aware of the
hurt everyone in thg family fecls if there is no mutual understanding and co-operation
between them. This is taken as the anly way of appealing to the children to co-operate.
Complainants will also be given a chance to express their feelings in relation to their
problem. If the problem is not resolved this time, parents will have no option but to
forward the issue to the clan.

At the clan, 1he elders then will have Iulf responsibility to bring their wisdom 10 bear on
the case betore the matter is forwarded 10 the tribal ward, Once the issue is luken to
the ctan, it now tends to affect the whole community in spite of tamilies. This now will
be the time when complainants wil experience formal prosecuting procedures as in a

3y
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Westem court. The parenls regaig having their children being prosecuted as blight o
the famty.

Prosecution

According to Bozeman {1976.237) African arbitration proceedings are rooted in tho
demands of intratamily relationships. It is taken for granted that the family head knows
the parties, as well as the issue in contention and can be expected, if necessary - with
the assistance of the elders or other members of the houschald - to settle quarrels;
discipline those who misbehavo and restore hammony in the group by exerting persuasion
rather than imposing a verdict in stric! accordance with customary faw.

Mrs Masuku stales during the prosecution by the clan, the tollowing people are allowed
10 be present: Bo-Msjome, Bo-Rakgadi, complainants, parents and two elderly people
from the cammunily. Each of the above mentioned people is considered to have
experience and the ability 1o listen as well as to soive problems. You shall remember
that all the above-mentioned people, except elders from the community, have had the
opportunity to listen to what mighl bave caused the problem. This is a serious stage
whers no one should take side with any of the complainants.

Since at this stage matser affects not only the particular families but now involves the
whale community, the complainants ase no longer seen as children of particular famities
but of the whole communay. Thay are children of the community who committed a sin,
and thus disgraced the community and shamed the whole culture of the community. At
lhis stage, the issue is so seslous that it will be examined more thoroughiy so that other
tribal clans may partake in finding the solution. At this stage the gender of a person is
not considered a closely knit but the value of the community. The community's traditions
and cusioms support this closeness of the community. Community’s advisers become
more significant in the resokution of the problem, Those who ars attending the proceeding
must be cool, willing to maintain the value of both the custom and tradition of the
community. it at the clan there is still no solution that is reached the matter will then be
taken to the tribal ward.

| wilt now use the example of the proceodings of the tribal ward that | once attended
at Bahurutshe tribal ward at Gopane 10 gain experience and to research about the
Prosecuting proceedings 1hat occur at the cultural court,

Proceeding at a tribal ward

To be proseculed is not a good thing. A responsible person needs to realize it if he is
wrong and ask to be fargiven. Nurturing a person's persanality as well as his spiritual
being is significant. According 1o the morals of human beings, we all know that if an
older person has done wrong to the young, he or she must 8pologize. If this does not
happen, one day the young ones might be tempted to do the same. On cortain occasions

}g‘. N
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an individual might want to contral others. That will not ease Ihe situation to be solved,
it would rather be forwarded to the tnbal clan and tribal ward. We must not think that
it ts only this solution that is reached at the tribal ward, but many things and thoughts
are raised and reached. Even though people think that the tribal ward is a place like a
court of law, il s not the case. At a Iribal ward, the prosecutions can be entedaining
depending on the nature of the case. Somefimes jokes are passed and people will
laugh.

The Bahurutshe tribal ward at Gopane runs like many other Batswana Tribal wards.
Everyone sits in a circle with the chief at the centre. Sitling arrangements goos acoording
to the clans and chieftainship. Other clans not close to the chieftainship sit a bit tar from
the chief. The arrangements do nol imply that others are not imporiant but it is a generally
agreed tribal arrangement. There are some ways in which complainants are supposed
to sit, Complainants do not sit together. Whoever launched a complaint sits on one side
while the other sits at another side. Parenis and the family members have their seats
1o occupy. and followed by community members. These seating arrangements are highly
respecled and are regarded as an important lacior in bringing aboul a solution. Because
of lack of equality among clans, people will sit according to their relation with the
chieftainship. Though some sil next to the chiettainship, it does not mean discrimination
against others. All have a role to play in resalving the problem. When the chief enters,
the whole congregation will stand up as a sign of respecl. The chief will then occupy
his seat next to his father's younger brother and other clans close to the chieftainship.
The people wil then listen to all issues in order to find out what caused the problem. it
will also be explained why the issue failed 1o be resolved first at home and at the clan,
This is the lime where serious attention is paid.

During the prosecutions. no harsh words should be directed to the complainants or
neither should they be interrupted while they are still testifying. Among Batswana, the
procoss of trying to find the truth is difterent from that of Western cullure. In Setswana
it is based on values, such as obedience, good manners. The languuage used at the
trial has to show respect. The truth is not reached procedurally but according lo many
ways that include:

* Prescntation of facts in a way that a cumplainant does not assume that she/ he is
not guilly,

* Emphasis is placed on the truth since that will, in the end, help to build the nation,
the community, and the familigs of the complainants.

* The way these people had becn living together is considered.

¢ Being honost and well behaved is also a facl that is considered.

In short, humaness (botho) is the cornerstone of such hearings or trials. To illustrate the
difterence betwen the tribal ward and the court law a narration of the prosecuting
procedure of the Batswana cultural court that once appeared in the English tribal court
is provided below. The case occurred n1913 and was recorded by Obeng in the book
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Eighteenpence In the year 1943, The objective is to iltustrate that trial proceeding in the
Western court is diferent from that of the African court.

The Trial of Konaduwa : African P dural Law

In the story Elghteenpence oublisned n 1943 one of liw rharacters
Konaduvu appears in coun hoping o recinim valuabics ond money
which been actentally knacked into & svar by a fellow passcnger
on a lorry ride During the procend:ings Konaduwd becuires angry
An0 verbally ubuses the court in geNnura:. The constadie on duty
orders huee to be i

Wrned on him and sald that # he had icst a hundred and titty
pounds through anotter's folly, woule ha lixs (= be shouted at wilh
‘silerice'?”
Atre i ¥ T chnrgod with conarmpt
ol coun for insulting ano abusing the constiulie. The Regisicr roads
tha charge and irnmedalely asks;
“...20¢ you guilty or not guilty?*
s this what he English Court i lilke?" she demendud vith astonishment.
‘When 3 case has boon tried, how can one say whethar one is guilty
or nat. Even if ihe case has boen trled, how can you Sxpect one 10
pronounce judgemont against onesclf’. Tall the Cumsmissioner that |
cannat possibly answer that quastion’.

As @ 1C0 the register an chamge and
reads it, * That you an the fouriesnth day of July 1913, at Asakwa,
did speax againg! the established procedure of the British Coun, and
aleo against the Distnct commissioner, viho is (he King's Judge, Arc
You guilty or not guilty 7" X

Hyou agk me this question n hundred times, | vl stil make no
Even d t knew | wera guaty. | shauld never Jdmit € and sk you to
pronounce judgament on me. if | say | am not guilty, you vouks not
let me go scol freo, butif | say | am guilty, yeu will pronpunce on me
atonce. The Governor sent you here 1o docita cases be‘ore 7ou get
your pay. and if you have nol ully leamed how to try cases, and want
™ ask me how you should pronounce judgameni. you snouid go daca
10 your touniry 1 leara properly and find oul how 10 conduct your
business, without parriexing A woman Dy asking hes if she is guilty
ar not Qusty.”

'l believe ihe actused it ni wnseund mind', said e Commissianet to
M Junes.

Kanaduwa is consequeritly sant tu Accra for mental cxaminalion,
fortungtely sarity p:evails and Konasuwa Is found menaily sound
ana retums 1 tha coun only 10 be tolg that the contomp! charges
have becn worpea.

Konaduwa's trial narration before an English court shows contlict and diflercnces between
procedures of African and European cultural courts. The manner in which Konaduwa
conducted herself shaws that he lacks knowledge of the procedure in English trial
matters. Let us again go back to Kanaduwa’s case and Western Gounts. Using one's
Mmother tongue helpe a lok in ravealing one's feelings in full. Sometimes a foreign language
impedes what a person to say what he/she wants 1o say. Language can sometimes not

be clear thus leading a person 10 bo found guilty before a court of law. This happens
often in the Westermnised Alrican counts.

In these types ot counts, people are often asked to ke an oath “So help me God", and
o “speak nothing but the truth®. This is done whether you believe In God or nol, Al
this tme a person finds her-/himsclf in a strange situation. What is strange among other

s is when a person is asked 10 say whether he is guilty or not. Within the African
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Culture, one cannot judge her-himself, ho/she is asked as to nhow his/her behaviour
aMectad others. A person is then told that he/she is expected Lo be part of a family
according 10 the wishes of parents and fathers’ sisters and the moral lessons he/she
was laught before marriage. Cuturaily, you don't just say things thal do not develop
morai values. You express those that bring peace and unito the family. You have the
responsibility ot speaking the iruth that will unite the two famities. You must also maintain
the family and the community unlike the woman who refused 10 use mogaga after she had
Jost her husband.

What Konaduwa wanted 10 soe was that her rights were respected and her culture was
included in the proceedings ol resotving the conflict Instead of getting a solution to her
problem, Konaduwa was regarded as an abnormal person since she questioned the value
of the court that was prosacuting her. She was regarded as a person who lacked knowledge
of Westem civilisation. Such a situation affects many cases in the Africa where peopte still
use their dialects in their daily lives. On the other hand, the tibal ward uses procedures
which the people ere part of, culturally. People you live together with are used to resolving
conflict and to bringing peace, to neighbourly relations. respect and the experienoe of unity
with humanity. People who do not know your culture and custom cannat be called to
prosecute you.

1f you are found guilty, there is no way that you can take revenge; rather you must have
willingness for reconciling. Unlike in the Western oourts of law where there is a judge. you
cannot accuse anybody if you are found guilty. Not even the chief can be blamed for that.
All the people, stadting with the tamily, are pad of a team 10 help find a solution. A person
can get her/ himself into & serious problem it s/he knows that sihe is guitty but still refuse
10 admit it. This is sometimes realised after parents meet and discuss the behaviour of
complainants. After failing ‘o reach agreement with thcir children at home, parents will now
sit atone and discuss it, This is the time when they advise each other and tey to find a solution
before the issue can be known 1o the community. They will try ta convince as well as show
the complainant and the plaintifl that to be publicly prosecuted is not a good thing

In an African court there was no need tor 8 lawyer or to appeal There were people in court
who made you aware o your weakness 8s a complainant. They would inform yor! through
the use of idioms. proverbs, etc, thal there's no ways you can win the case. Idioms and
proverbs contain the wisdom of the nation, tribe or clan. in tact the issue was not to win
the case but to bring peacc and reconciliation. Reconciliation was 8 much bigger thing in
the clan then having a winncr.

Before he can comment, the chici first sten for advice Irom his father's younger brother. It
is o important that betare the issue is taken to the clan, attempts must be made to first
resolve i Those involved at the Yribat vard try very hard to end the conflict and to bring
peace 10 the families. They do this by shawing tairess and sympathy to the complainants.
Becausc every thing has an end, the contiict toa will coms to an end. As mentioncd before,
the chiet occupies the scat in the circle. The clan brings infornation to the to the king,
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xnowing well about the Setswana saying {hat “ Lefoko ta Kgosi le a gelwa masako™ . The
King's word 1s respecied.

Natmoypmb‘emisnuwnathechd itis the community's duty to try to solve the problem
and then hand it to the elders and chic! when It is not solved. |s it possible for 2 vraditional
court 10 give a wrong judgement? Ves. This results to an appeal to a higher ward in this
case he tribal court that will include all wise and knowledgeable elders with experience
in cases of similar nature. This Is what in the indigenous worldview is regard as appeal.
However, the tribai court should be seen 8s the high caurt where all dissatisiactions are
resolved.

He who comes lest is the winner

When researching the procedure of examining conflict resolution in the Batswana tribe,
| realised that community elders do several \hings to bring peace and to maintain culture
and custom. They try ali their means fo use their language when dealing with community
issues. Al all the times, the chief gets advice from elders and cultural expens. When he
makes his comments, and dissolves the megting. thc chief shall have heard averything
all regarding the trial. During the trial peogle make their comnents an the issue, the chicl
listens aftentively because he knows thet his time to give a decision shak came. (The idea
of ‘judgement’ is not part ol the rraditional riat). ‘Judgement’ assumes a fight with na
chance ol future reconciiiation. The decision relies on all the points presented by the
clans. When the chief gives his decision, he who is found guilty has nathing to do but to
accept punishment meted out to nim. In tac, itis not a punishment as such besides that
since the coun ascertaing what the guilty party can affard according 10 his / her living
condilions. Whatever a person can afford, being a goat, cow or sheep is welcome. Even
though the chief's word is respected, he does not pass “judgement” without laking into
consideration the comments and feelings of the clans.

Custom of reconciliation

After peaos is established, there is a festival to show reconciliation. The main aim of both
the parents and the clan in resolving confict is to develop the personality of complainants
and 1o reconcile them with their family members. The culture can develop the personalty
of a person; it ¢an reconcile people and can aiso show co-operalion between the tamily
and the community. As a form of education in Botho, culture has its own way af solving
problems and conflicts. As mentioned eavfier, the family must have peace, muttial agreement,
mutual understmdinh, and acceptance and know sach other's weaknesses. (n that way
the communily knows that working together is the basic procedure of co-operatian.

The custom of warding oif away with bad luck among complainants is praclised atter the
contlict hes been resoived to show appreciation. The occasion is also used as an
opportunity for clders / parents to 1each the complainants the moral values and norms of
¥fe as well as to remind them abaut the importance of peace and forgiveness. Mogaga
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1s used to end bad luck that can be suffered by the community if it is not prevented. With
this Mogaga, one can wash his / her hands or feet. In the past this was daone especially
after people had been involved in war or contlict and it is done to show reconciliation.
Water i still taken as a symbol of lite and prosperity. All this indicates that resolving a
conflict does not only end in words of reconciliation, but includes customs mentioned in
this text.

Accepting blame

As mentioned early, if a person is guilty, he or she is required Yo conless voluntarily.
Alter parents’ discussion, they will then discuss the problem focusing on developing the
lives of the children, When reaching \hat conclusion, what is considered to be important
is what the children need to grow and why the conflict started. This will help a lot in
finding out various facts about the factors eausing the conllict. Parents can solve the
weakness of being stubborn and nol listening o parents, since they are regarded as
teaders of their children or as mentars of any other child in the clan or community, But
the point is a child remains a child (o the eyes of the parents even if he / she is married.

Doing away with bad iuck

The traditional herb called mogaga is an itching herb when smeared on the body of a
person. It a person is found guilly at the tribal court, his/ her body is smeared with
mogaga. The itching of his/ her body is a sign that s/he has done wrang to the community
not to the person he was tried with. This practice is only avoided if a person confesses
histher guilt. The application of mogaga can change a person and encourage him/ her
to cooperate sinoe he/ she knows that the mogaga will give him a ot of pain and suftering.
To be tound guilty is not a good thing because it shows some carslgssness and uncertainty
in the family. the community and dents the pride of \he family and community.

At the end of the trial, the gathering will appreciate the ruling made by the tribal ward.
The gathering will tnen close by asking the gods or ancestors for rain to come down.
This would be a sign of peace, prosperity and life. Pulat Pula! They will then shout at
the end of the trial or any meeting ol the clan or tribal ward

CONCLUSION

To be prosecuted is not a good thing. A responsible person needs to realisc it if he is
wrong and ask to be forgven. Nurturing a person’s personality as well as his spiritual
being is signiticant. Accarding to the morals of human beings, we all know that if an
alder person has done wrong ta the young, he or she must apologise. If this does not
happen, ane day (he young ones might be tempted 10 do the same. On certain occasions
an individual might want to control others. That will not case the situation o be solved,
it would rather be forwarded to the tribal clan and tribal ward. We must not think that it
is only this solution that is reached al the tribal ward, but many things and thoughts are
raisad and reached. Even though people think that the tribal ward is a place fike a court

£s%



307



OATSWANA ADIGH NCUS CONK. ICT ACI(A 1ITICN Mk THODS A NANMAT VE
25

of law, it is not the case. At a tribal ward, the prosecutions can be enteraining depending
on the nature of the case. Sometimes jokes are passed and people will laugh

However, it should be nated that some traditional conflict resolution cfforts may be
weakened by age or gender bias. For cxample, in cases with no women elders, some
women may believe that male ciders are biased against women and that this will be
reflected in their decisions. It should also bo noted Ihat local conflict resolution's polcntial
effectiveness may be diminished where traditional authority has eraded and armed
authonity has increased, since these trends run counter 1o tradifional values and ways
of social organisation, including those of handling conflict.
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De-intellectualisation of civil society: challenges of protecting
indigenous wisdom knowledge systems

Otsile Ntsoanc
University of the North West

The paienting of producty and Pprocesses derived from plamts on the basis of
indigennus knowlivdge hus become o major issue of conflict in the dowain of
intelectual properly rights. The example of the pareniing of Hoodia cacrus by the
CSIR and Pfizer may be mentond In this case, the result has been that the
knowladge of the local medicinal plam. its wses and distribution. as well os
ewnership of its fnwre devolopmens, heve deen lost 10 the CSIR and Pfizer. The lack
of measures to protect the rights of indigenous people disempowers them from

n8 10 use amd ry g # Meaxures agaimi boptrecy by
lam caplialiss companies This is dowe in collnboration with structures fn the
comuntries that were meant 1o be the gvardiuns of Inodiversisy.

This paper rulses issues reluted 10 the wed 10 protect the indigenous culiural
heritage and ite reloted knowledye produciion sysiems and trchnology. and 10
promote manayentent sysiems thai recognise indigenmes methods. In responding 10
current global chathenger 1o sucial developmen, wndig peaple rely on oral
radition and istortcal and omceroal kmwicdge 10 make sense of events around
rthem in wuys that are contimuous and consistent with their radinonal worldviews
and cosmolopies.

Alony with the proeess of biupirucy comes the whole process of de-imelloctualising
etvil snciely. This poses a challenge 1o knowledp p and . which
cenmes uround the p Rnowledge and biodiversity. The 7 of
Anowledge and biodiversity resuhs in the devaluation nf local bnowledge. the
displacement of local rights, and . the creation of monopoly rights 1o
biodiversuy wilisaiion through the claim of novelty. Even thowgh monapolies exisi in
indhgenous communines, the exchange of knowledge and seeds is free. inchuling the
Knowiedge of medicinal plonts s o local common resource

Tatroductios

The tenn “civi) socicty' is not without its problems. This concem placey this paper In the realm of
Gramsci's philosophy, with the “uncivil’ being those people that Thume met in Africa and found
nothing 10 write hoow about. Columbus set off ol 4 journcy with u map in his hand, anly to claim to
havc “discovered’ the Americas. It is a (crm contested by the missionaries thar entered the *Dark

different “overstanding and understanding of the ferm *civil society”: knowing that civil Society is
legitis arens for social fC ion and resi 2 1L cannot be u lideral term uscd exclusively by
the dominant West to explain the itions of the relutively disadvantaged within the world system —
wherein others we labelled us sither civilised or uncivilised. There cuisis & civit sociery amoog the
indigenoux people, the developing world from the tme of ancicnt Thebes, 1275 BCE, through the reign
of Cleopatra VII (51 -30 BC) ta the time of King Munza and the present 'Kung and San tribes, who
wre said to be uneivilised oa the grounds that they fight to keep their traditions and <ulture alive,




Praceedings of an lowmational Canference o IKS

Duther, but ruther, a fomale w be 0q I by an aggressi i mind - “where nature was 10
be bounded in her wandering, bound in service, and mude a slave™ (Odors-Hoppens 2001)

Problem stutement

The de-intell isation of the iadi k edge basc hes resulted io the Suppression,

derd and fack of participation nf ind; Isnguages in the management systons of
froed people. The film entitled Amisnad bears ustimony 10 the fact that slavery, like colonialism,
di the knowk d i

sysicm. | am operating in colonised year, Giling to reach the top pesr of idiematic, proverhial ang
ebonic expression that 1s o colowful In gur indigenous languages. The challenge fuced by civil sociery
is first to raise our colonial i in order to unde: and * nd’ the nature of the:
damaye.

Colopisation of nature

When Eurape first colonised the diverse tands and culures of the world, it elso colonixed nature (Shiva
1997: 104). The transformation of the perception of nature during the industria) and scientific
revolutions illustrates how natwe: was transfonmed in the Furopean niind from @ self-organising, living
sysiem to a mere raw maicrial for hman cxploitation, nceding managenient and control. With the rise
of in atism wnd colonialism, a shift in oeuning took place. ‘Natura) resources’ became inputy for !
ndustrial commodity production and colonial trade. Nafure was transformed 1o dead and manipulable E
matter. Its capecity to renew and WTow wax denied.

Whenever Europeany ‘discovered” the native people of America, Africa or Asia, they identificd them as
Savages in neod of redecption by a supenor rice. To curry Africans o slavery was scen as an act of
bencvolence, ransporting them frum the “endless night of savage barbarism” into the embrace of
“superior civilisation”. (Shiva 1997: 10S). Denying other cultwes their rights on the basis of their
difference from Ewopean cultures was conveaient for raking away their resources and wealth. ‘1he
chureh suthorised Furopean monarchs attack, conquer xnd subdue non-believers, 1 cepture their
gonds and their tertitories, and (o transfer thoir lands und property. Odora-Hoppers (2001: 5) states Unut
retationships berween people bold pride of place, best explained by the concept of ubunty, which does

~ea, and over the binds of the sir, and aver the cauttle and over all the witd animals of the earth, und over
cvery croeping thing that creeps upan the canth.” Genesis 1; 28 says of humankind, “multiply aud filt
the earth and subdue it and have: dominica Over ... cvery living thing that moves upoa the earth”. Ewen
though there arc countervailing mexsages in the scripture, no kite message from God retracts this
command, and it therofore (akes litle imagination 10 seu haw Westem culture might have uscd these
verses o justify « boundluss exploitatino aod conquest of nature. Conterporary devclupments have pis-
into the hunds of human hewgs the instrumental mean. Of putting their ideas of superiority it
practice. Dacon cxercived immense wfluence in PIopegaling the idea of a systenatic investiyation of k
nuture us # boon o socinl development (Zeleza & Kalipeni 1997).




' rehigious aspocts of ulb i gencrally i propic w rclme fo natural

0 with reverenee ami dignity, This conception of realty is the worldview acvonling 1o which

most indigenous people structure their world and experience It is this cupceplon that is constantly de-
inesectasliscd (Zelcan & Kalipeni 1997).

Colomial ueglect

Aflcica and other non-Westom areas have fong been considered backward and primitive by Europe.
Fibmocentsic European superiority croated a set of thinking, that Joked with distain at African systems
even befure colonialivm, especially as part of the development of social science in the 17th contury.
C:ammercial and Christian Furope came th Africa with the missionary vision of civiksing Africa. The
systeros that suswined Africa prior to colamisation were never upproved of. There is clear vvidence,
bowever, that indigenous sysiens were decmed useful in supporting the coloniel coterprisc
(Matowanyiks, Garibaldi & Musiwa 1994; 58). The colonial economics and political system had the
primasy task of supplying resourves ta Europe. The African sysicm was lefi to its own devices, but was
expected to provide the labour necessary tn cstahlishing the colonial cconomy, through which it was
incorporated oo the imernational economy. This was the basis for the destruction of indigenous
African systors. These indigennus African systems were ined par ly by the d

of Exgopean ceonomic production systems.

Post-colnaial neglect

Relisnce on imported wechnology, snd nannnal plaaning and modernisatiop based on targe scale
cnterprise, have been major features of pust-colonial development cfforts, to the degimon of
indige penple, their fedge and related Jogies. Ther: have slso been similar approaches
m oaral that T d rural i iali and tech transfer 1o rural areas.
Ragarwa setllements in Botswans and South Africa alike werc simed at reorganised Jand usc based on
promoting the conservation of resources in the form of varinus social welfarc programmes (Zetezs &
Kalipeni 1997). Planning for thesc has beon centralised, and ten rural groups and their indigenous
systems were vicwed as neediog to be modernised or Westernised. National planning fails t view the
indigenous social, culnrral and ecanomic systems constructively and (0 assigh any value to them
Moreover, the African elite has litle or no sympathy tor indigenous Jocal knowledge. For so long,
rnning away from indigenous knowledge hus been 8 mark of success, as have the sssumilation of and
gcculturation 1o Western systems and lifestylcs. The stutude of the Africun elite 15 prohably the grewcest
obstucle o iodigenous knowledge systeras (IKS). Just as Chinweal (1975) saw “African universities as
road hlocks to cultural rensissance”, the biack Atrican ehitc hinders the developmunt of IKS.

Ihe (Kung wibe cited in Comaroff (1995: 77) had this to say: “Before the whitc people cume, we did
what our hoarts wanied. We lived in different places, far apart, and when vur hearts wanted 1o wavel,
we truvelled. We were not poor. We had everything we could cary. No one told us what to do. Now
the white people tell us to stay in this place. There are tov many people. There's no Jood ta yuther.
Game is far away and people are dying of tuberculasis *

That was in 1970. Now in 2001 we rcad the following “In a radical about-tum, the Son snd
Rakgalsgadi peuple of Botswana are sct 1o be wiven usage rights over 24 000 square meters of Centrat
Kulshari snd Khutse game reserve ... they will be allowed fo carry out subsistence hunting on 8 quota
systemn, will be free to gathec veld foud, will be actively involved in enviroumentul Juonitoring of the
sensitive Kalahuri ecosystem and will be encouraged to Jaunch cultural tourism inititrves. This follows
years of aticaapty t0 disposscss them of their land, which have included forced removals, assaults and
tbe denial of basic services and humao rights.”

0 the casc of the northern Cape, the 'Khomaue tribe has being living i makeshift (ents for over ten
years. In the North West Province, at Prompfret military camp, former Koevoet recruits from Namibis
mnd Angola are without basic services and are largely ployed. 1he condi of on
forcipn methods of resolving local problems are, as already nated, rooted in the coloniul consciousness.
Until we undertuke 2 journcy to decolonise our minds and reclaim the voices of u non-colonised
ancestry based on Attocentric wisdom knowledge, our problans will be problems swaiting a Weslem
solution. The atitude of ductors and medicine comes from the West. A conquest by naturalixalion, as
experiencad by African people in gencral, including Sonth African Africans, remuins 2 stligma - 3
signal of an erased intellectual space.
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When the Westem world di d, misplaced and conquered the indigenous people, it removed
people’s knowledge about Jigs 8 and 5 and gt ly weir knowlhadge
shout cosmology and naturc (Diop 1987). The colonial powers destroved the point of rcference of
indigenous wisdom koowledge sysiems. While indigenous ‘kuiowledges' arc characterised by the
absence of colonial and imperial imposition, such knowledges enierge in the coutemporary sense partly
in reponse to colonisl and ‘posicolonial’ intrusions. In other words, indigenous knowledges are
emurging again in the present day as a responst L the growing awarcness thet the world's subordinated
people and thuir vatues huve been masginalised

The problcm currently experienced by indigenous and tribal people 1s that of de-intellectualising,
dispossessing, expropriating, discriminating wnd, above all, misleading. It should be nuted that
indigenous poople were guided by a worldvicw based on the following: scuing the individua) as pan of
nature; respecting and reviving the wisdom of elders; giving consideration to the living, the dead snd
fiture ions; sharing ity, wealth and resowrces within the community, and cmbrrcing
spirieus) vatues, tradi and ices reflecting 10D to a higher order, to the culture and (o the
carth. Without these guidelines, we will not be ahle to run ow businesscs, our families, our
relationships, our schools, our ceremonies, our coremunities and our *Africanness’, based on being and
oneness.

Urganization (W10), the Global Agreement on Tariffs and Trade (GATT) and private pharmaceutical
companics that the civiliscd Westem world was never civilised in the first place Let me prove my
poun! Comunenting on the bistory of the Dogon, the uncient Egyptians and the Bukalanga of suh-
Sahars, Cheik Asta Diop and Obenga tell us that andwopology, philosophy and archaeology indicate
that world civilisation took root in Africa, and that Europe was thus taught by Africa in most, it not all,
matters ‘civil’.

The challenge thar Egypt faced in $1 BCE, afer the reign of Cleopatra, and sRey colonisation und
slavery, brought about a number of perpetual confhicts with indigenous religious practices, and the
application of a ‘rationalist interpretation ot ecology” in the form of muodern forms of land conservation
and anima) husbandry. Such a move affected the monal and comununsl basis of indigenouy people,
k s

heding the bur isation of ips, which considernbly weakened the political support of
indigs people. ‘the ali of Jand drastically changed the structure of social organisation and
pre-conquust settlernent,

Luropean missionary activities led 1o the rejection of traditional beliets, rituals and other non-Christialn
observations that form an integral part of cth li and the designation of sucred spaces. Christian
teachings und Western civilisation created now amirudes, value systems and expectationy amung
potential adherents of the African wisdom knowledge system, and African traditional religion in
general (Zaleza & Kalipeni 1997 142). The denigration of fotk cultures and the dissppearunce of
indigenous inedical practitioners not only posc a problem for the futwe practice of cthawrocdicine, but
also the protection of biotic communities that serve as suurces ol indigeauus medicine. With the loss of
indigenous people, their k; dge and related technologies arc slvo last. Once the indigenous people
have disappeared, their body of priceless thought, medicinal kuowledge and value systems,
painstakingly acquired and built over thousands of years, will dixappear focever.

On the question of protecting the indigenous knowledge of our cndogenous people, Shiva as this 10 say:

When indigenous systems ol knowledge and praduction interact with dominant
systems of knowledge and production, it is important to anticipate whether the
future options of the indigenous “ystem or the dominant system will grow.
Whose knowlcdge and vales will shapc the futwre oplions of diverse
communities? The answer is difficult to find, hecause many of us tribal peopl:
huve: taken so much from the West that our intellectual cupacity cannot funclion
outside the colonial . De-intell lisod, detribalised  and
assimiluted! That is whal we are. Our senses have been distorted. We have lost
the seuse of taste for aur own indigenous food; we have lost the sense of sacing
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owr bemuiful landscapes vepstatior ane aminsls: we have lost dhe sense of
hearing our birds, animats, winds, songs and the cries of our children; we have
lost o senses of fouch, 10 fucl the texture of our artworks, [ractals and designs
on walls a0d mura) works — the touch of our own children has been stulen or sold
to stumgers (Shiva 1997: 72)

We have lost contact with cur senses; we cannot distinguish the different smells ot herbs, Uees, sweat

and soil after a goud rainfall. We arc people with no senses of their own -- tsapped in horowed senses,

to make sensc ‘vuta o sense’, as Landon-buscd poct, Linton Kwesi Juhnson, would suy As academics,

cm we inake scnse of the dmgm u\u the present s “the place (o be' is presenting 1o the poor through
&y and the de- of society?

A I‘uhne to understand the human-modificd nature of ‘wild' tandscapes, including those that are

sely populated. has blinded iders 10 the practice of indi peoples
und local communitics. According to Fhlcn, Parkes & Bickers (2000: 36-37), many so-calted ‘pristine
landscapes’ are in fact ‘cultural landscapus®, either created by humans or modified by human activity,
such as natural forest munagement, cultivation and the use of tire. Much of the world's crop diversity is
in the custody of farmurs that still follow ugc-uld farming and land-us: practices that cunserve
Dbiodiversity and provide other Jocal benefits. Among the benefits thut werc based on African
indigenous menagement systems arc indigenous diel diversity. income generution, production stability,
minimisation of risk, reduced incidence ot insects and discases, efficient use of labour, intensification
of production with limited resources, and miaximisation ar retuens under Jow levels of tochnology. The
West and African clites should respect mdlgenous knowledge, cultures and traditionul practices, which
coniribute to inuble and bl and proper of the envit

The failure by the West to take inwe sccount the coexistence and interconnections betwoen both
empirically and symbulicelly motivated criteria within any system of knowledge inevitahly leuds to
limited understanding, and perhaps even u fund ( failure of und Jing, about how indi 15
knowlcdge operates und how it is situstionslly successti! (Fllen ct al. 2000: 26). Given such
observidions, what is the rule of inicllectuals o 8 posicolonial colonial society of systems of
government, us opposed o md\gu\ous sp\ce and time practices. The types of intcllectual referred to in
this chal) 10 pi jun and protection. managerment and practice are
defined by Gramsci {in \ Said 1994: 3):

o Firsily, traditional wiclectuals, such as teachers, priests and administrators, who continue to do the
sanie thing from generation to generation

«  Sccondly. organic intellectunls that are actively involved in society  that is, they constantly
struggle to change minds and expand markets; unlike teachers and priests, who soem more or less
to remain in place, domg the same kind of work year in and year out, organic intellectuals arc
always on the move and on the make

In order 1o revense the process of mental colonial consciousness s the basis of sceing the world,
indigenous people and tribal peaple should culuvwe reat intellccluals ((hmugh a mdvul transformatory
cducation and training, based on history, technology, science and i ili lism), who
will uphold etemal standards of auth and justice that we precisely not of this world, Westem
epistemology or the science worldview -~ those that ke the outlook that ‘my kingdom is not of this
world".

Knowledge producad by Ancient Egypt, Mi pa, Thal M bwe and the kingdoms of
Mali, Tibankw apd many others was stolen by Furop: This Ige and its related technologics
were later repackaged and sold to Third World countries. The knuwledge that was used to build the
cities of lhc Dogons, the Zimbabwe ruins and the rock art of the Sun has gradually disappeared from
the ledge-holders o the colowalists. Through  systematically disempowering education, tribal -
people lost ownership of the objects of their cultral heritage and the knowledge related m its
technologies. Africa Jost the sense of her originality, a ref o her gr in history, \
architecture, cosmology, wythology, phil hy, Kemitestudi ¢h y)} and many other
specialisations. We have Jost our voices — our own children's cries cannot be heard, for we do not know
how they sound. The question is, where are the intellectuals of indigenous wisdom knowledge when
the indigenous sysice is so beset by with problems?
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gy of a0 Conference ov IKS

Problems of indigenows systeras

1.0cals that are educated in the West have lmlc understanding, let slone an ‘overstanding’, of the basc

nt indigenous wisdom systewns, the sub The foll g probl challenge
that try to participate in the i i dge process:

e Many local people are obstacles themselves. They tegard non-African sysiwms s superior and
deliberately seek 10 replace them.

*  The lack of systematic records, means of transniissiot 10 other socicties and comman measurement
oake these sysiems vulnerable.

® IKS wre casily degraded, especially when inter-g f e issioa does not take place,

o Inmany cascs, there have been so many chaoges that indigenous knowledge systems are no longer
easily identifinble.

® ] snguage barriers increase obsuscles 1o undurstanding, purticularly by outsiders.

Several indigenous systems have tnaciously survived these problems, in Afnica and elsewhere.

Civil society sbould be informed about the dangers 1o intellccrual property. To avoid inteliectuals from
being to the African Renai or the African Renaissance itself from being the obstacle to

igi towards ends wisdom systeins, civil socicty, especially clders that hdve not been
hnunni\cd by colonial education and colonial consciousncss, as manifesiod in Judaeo-Christian
principles, shou!d speak out against what is called sejwale jwale in seSotho. Elders as unellecmnl.s
within JK are at times also trapped by colonial The ion of their indi env
knowledge should observe the use of market mechanisas for managing and conserving ennroﬂmmul
resources (which presupposes two things):

* g | resources 1o
¢ The assumption that the market will be an ctfective means of schicving conservation.

Grunting ivtcllectua) property rights is therefore a familiar miethod for converting public goods into
private ones. Protection is given for a limited time, allowing the owner to cxclude others trom selling
the variety during (hat time (Brush & Stabisnsky 1996). Breeders and farmers ure not recognised by
utility patents. TRIPs and GATT allow nations to design sui generis plant protection methods drat
adopt lega! clements Grom industrial countries. Conformity with the prevailing modes of plant
protection make it unlikely that public goods will be protccted by intellectusl property. The lugic of
intellectunl propenty is to stimulate conservation as part uf 4 proGt-muking scheme. The breeders’ and
farmers’ exemption under plant variety protection means thut a farmer or group that claims ownership
of a local varicty may receive hitlhe benefit from genuticists that use it to breed & new commercial
variety. This in a disempowering and de-intellectualising businuss. .

Shiva (1997: 74) notes thet it is inportant (0 view bioprospecting in the context of markets for patent 3
commaditics i in lht: -gnculluml a well us the health sectors. The same corporations that prospect fur 5
the of y ulse displace economies bascd on altemative value and

hnowlulgn. systems m order (o expund their markets tor seeds, biopesticides and pharmaceuticals.

when i tics are usked to sell their knowledge to corporations, (hey are
bung asked ta sel) lhclr bmhngm Thiy is de-intellectualisation of civil sociery, d|sposszmng them of
their right to their mtellzctull property,

‘The San, Hoodix and bivpiracy

South Aflrican is not exempt when it comes to de- -inlloctualising its civil society — its indigenous
peoples. Recently, the San were in the nows, chalk the right of iul iuterests to profit ut
their expense (Time and Mail & Guardian). The 'Kung tribe, which had been denied access 10 s
natural resources in the §970s, had to batle through u law firm to preveat their intellectual property
from being lost to Pfizer and Phytopbanm (a small firm in Cumbridgeshire). Phylophurm announ

that it had secured the rights to a potential cure for obesity derived frum an A frican cactus, Hoodis. The -4
fight to commercialise Houdia was reported to have been received from the Council for \c:umfc and
Industria) Resewrch (CSIR). Ihe trade name for Hoodia will be P$?, and returns of roughly R70 billion
are expected on the drug.




Procenitings of on Iatemativanl {onterence on IS

Any attcmpr 0 udopt management systems from the West without the necewsary knowludge ot the
outcomes can csuse disaster, Jor example, projocts such as the Green Kew olution and Modemisation,
which entail that traditional agricultural practices be replaced with mechanised Wevten practice that
deliberutely veplaced the biological diversity of many areas with bévlogica) monoculture and uniforuity
(Lalibunt, Setec & Waldram 2000; Shiva 1999) Morcover, the green revotutionary strategy unwittingly
ensured that fertile and productive soils were actuslly Jaid waste; the land-augmentiny technology has
proved to be w land-degrading and land-d yg one. With the greenbouse cffect and globa)
wanning, a oew dimenvion hus been ndded to the ecologically destwctive effoct of chemical fertiliscrs
~ nirogen-baved fertilisers rclease nifrous oxid, one of the greenhouse gases causing global Waning,

The We isation of the wacld 0 undennine the ntelk property rights of indigenous
communities, especially women. Until recent times, locul communities, especially women, used,
developed and conserved biologica) diversity, and were the custodians of the biolugical wealth of this
plonet. Their knowledge and rights should be protected. Cilobalisation of patent and PR regunes 1s an

of the parudigm that has caused ccological destruction and contributed to the
disappeanmoe of their wisdom knowledge systemns, their songs, indigenous art, medical knowledge,
poetry, envi; practices und traditi 2 systerns.

Biotochaology and blodiversity

on wisdomn systems. Biotechnology has a negative i@pact on biodiversity. Biotechnology is ¥ Westarn-
driven programune that is supposed to be bused on the land of the indigenous peuple. This technology in
also based on GATT, &« rultilateral binding treaty that crestes a free market trade vystesn throughout
the wold, 0 be enforced by the WTO. GATT, through bintechnology, allows transnational
corporalions to competc with local markets worldwide anrt sell products at lower prices, thereby
driving waditional farmers and local mdustries oot of business. The other danger is that TRIPs obliges
countries 10 pass intellecrual property legiskation and requires signatory countries 1o estahlish patenr
protection for biotechnulogical innovation,

Such moves will affect indigenoas conmunities that depend on natural resources and relatod

haologies for soci and their livelihoods, thus threatening to commercialise
ind knowledye and genetic S uverywhere emong indigenous communities. ‘The example
of lloudia shows that medicine derived from digenaus inedical plants will he patentable in all GATT
signstory countries.

i

Lalibert et al. 2000 raisc concems regarding the use of indigenous people’s knowledge, und the
potctial impact of the biotech Ky indusoy on ind farmers. An example is termator
technology, which wlters seeds, so that they will not germimate upless o chemical is applied. The secd-

ilising technolugy threatens to elimi; the age-old rights of farmers 10 save from their harvest for
planting the following yoar, and it Jeopurdises food security, erminator technolojy will preveat
peasaniy from saving seeds, which an: sold by Americsn secd comerations. Such a licenee fo
technolayy will give the multination:t seed and agrachemical industry an unprecedented and dugernus
capacily 10 control the global food supply

Unless the public, the indigenous people. the pssants, the furmers, the Villagers and the poor that use .2
hiodiversity fur their fivelihoods are made aware, in language that they understand, through inteasive:
workshops and talkshops in all media, the process of intruducing the biolcchnology will continue 16
craie w ‘David and Golisth struggle’. South Africa needs hur own national wud vitluge-bas

conferences on hiotechnology in order to amend 10 the tears raised by indigenuus people globi By Su
doubts un the nun-toxicity and pasitive role of biotectmology in the environment are the snbjoct 9
great indabo. p

Shiva (1997) laments that taking knowledge Gom ind; itics through hioprospecti
only the first step roward developing an PR -prowcted industrial sysiein that must cventually @
commaditics thai use local knowledge as an pul, bul are not based on ethica), episternological

ooy <
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. uoalughn) orgarisation of thet knowledge sysiem. Producers of such commoditics usc biodiversiy
as the 1w maeriol 1o prodoce biokyical peoducts prvected Y patsats that displace

Dindivervity and indigenous kmowledge, both of which they have exploiced.
bdm-wMMhm’.nﬁuummm-mvmm Intellectuals 10
question the state, rescarch or lewning instituti We shell have buricd the hope for a
evitiea} and yet progcssive koowledge people in the Tuture. ‘this kiowledye era does not creme
.Mmmn:dvnnduymuumwahhmmﬁmmm By introducing a
10 b mmmnk,m.immimmmm

associsted commercialisation und privatisation of the iry will be killed,
“That will be the end of creativity, the desth of indi cdge. IPR caploits crestivity while
Mhmm.CMlnﬁuyi:mkepﬁnromzdmuhhlimmwilluﬂhaiulifn.
_ Indigenoun Muhmnnfhmmmdmumhwmmmwiﬁt
< e the Al H_ﬂumumnﬂuwtmmummmemonmw
-""ﬁllhlh.u‘lhﬂi‘umnm-uiﬁumdpeupl-:hcwklowﬁmmmm&mmir
ﬁhudu--emmmnwiuam.mnwmormmlgism;wmmm
. xouls by the W0 and GATT, as well ss in the cause of pursuing intellcchia) property righty. Wesicm
H.m.hnuu\l&dinmﬂmdmmhghmormmmluﬁc
Rystems.

Conclusion

Wﬂlumvrisofnulhllnd.‘lldmc«ofmlpimRnd:muil!ﬁahinlhemhdsofmmy,wc
should use the ion preparcd for thot confe 10 advance u mobilisation strategy for the
wibal people, the indigenous people, the poor of the world o unite against the privatisation of
M.BmmiuﬁnFindley:"lnmamenfmltwc.oolm-inlim.besihwmkmddigvu'ﬁes
its meaning ax duty and mpr and the exhilaraling murch of progress. There is 8 need, so urgent
and vbiquitous today, for the cultural restoration of the colonised. The state of meatal colonisation
should be challeaged.”

The new struggle fo pwotect our digaity, owr cultum! beritage, our knowludge , our elders, our
-m-munhmmimnhuwmmmumwmmww
tervorisation of poor peoplv, and their world In gencral, by the clite powcrs whuse interest is

i So many envi 1 crimes have been commitied by the ‘supcr powers', to the point
MwmmwmﬂndﬂmAmri\mlpeopl:MabmdmidlIilehummgniszs
!hﬁm'qmsnfmwlivinsxy\mmdmmyoll\ufunmuexpnswdinmelliynsof
indigenous People and 11.0 169.

Recognition should be given 1o African management styles and systems to influence the crumbling
luped nations. Afro- nylumvuy:ﬂnuivc.WeuA&i:msbouldukamMin
Mmdmﬁmw«-mm
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WIMSA

Media and
Research

Contract
(general purpose)
of the San of Southern Africa
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VIMSA

Working Group Of Indigenous Minorities In Southern Africa

Media Policy

VIMSA, as the organization representing the interests of all San in
outhern Africa, has noted that:

The Media, driven by the interests of the public, have in the past and will continue to play
a large role for the San.

The Media have, through film, television, newspaper and other forms, contributed to the
erosion and loss of intellectual property belonging collectively to the San.

The lack of practical and effective control of the media has caused numerous problems
for the San, including the perpetuation of negative myths, misinformation, exploitation of
cultural music and performance, the loss of privacy and the loss of dignity.

Despite the problems attendant on uncontrolled media interest, including increased
tourism with attendant social disruption, the San can and do benefit from appropriate and

responsible media coverage.

Only the San, acting together in accordance with the agreed policies, are able to prevent
the further erosion of their intellectual property and dignity.

herefore WIMSA binds itself and its member organizations to the following policy:

The San people alone should determine what information should be conveyed to the
media, and under what conditions.

Only recognized San leaders, duly trained and authorized, are entitled to provide

permission to individuals or organizations from any branch of the media, to publish
information on the San.
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6. Any individual or organization wishing to engage in any form of media transmission,
whether of film, video, radio, newspaper, magazines, photographs or the popular press,
which transmission involves the San peoples. must apply for permission from a
designated leader. The application should contain the details requested for in the
information sheet (annexure to the media contract) on the basis of which permission
may be granted.

7. If permission to publish is granted, it shall be provided on the WIMSA media contract
form, which sets out the rights and obligations of the media.

8. Failure by the media person or organization to comply with the terms of the

contract will lead to cancellation of the contract. and to appropriate punitive
action.

- Media and Research
Contract

(general purpose)

of the San of Southern
Africa

Between

the San Organisation

Details

Bank account

and

the Applicant for media or research with the San Organisation

%)
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Details

THE PARTIES AGREE AND RECORD AS FOLLOWS

1. THE PROJECT

The Applicant applies to the San for permission to carry out the following media
or research project, which may be described more fully on the attached annexure,
described briefly as follows:

Project name and details

Approved by the WIMSA Annual General Assembly on 28 November 2001.

The purpose of this contract is 1o ¢nsure that all San intellectual property (including images.
traditional knowledge. music and other heritage components as recorded in any medium) is
controlled and protected,

If envisaging a more complex project, the Applicant should hold further discussions with WIMSA.




2. UNDERTAKINGS BY THE APPLICANT
The Applicant undertakes as follows:

2.1 That the information provided and recorded herein is correct.

2.2 To respect the culture, dignity and wishes of the San throughout the
project, and not to publish any facts or portrayals that might be harmful
or detrimental to the San.

2.3 To provide the San with three copies of the final product or products,
free of charge.

2.4 Not to utilise any of the materials commercially, or for any purpose not
disclosed herein, save with the written permission of the San.

3. UNDERTAKINGS BY THE SAN ORGANISATION
The San Organisation undertakes to do the following:

3.1 To cooperate with the Applicant in every possible way regarding the
successful completion of the project.

3.2 To remit to WIMSA five percent (5%) of all and any income received in
respect of the project.

4. OWNERSHIP

Ownership of the material produced during the project, as well as of the final
product, shall vest as follows (delete those not applicable):

a) Jointly with the Applicant and the San
b) With the Applicant

c) With the San Organisation

d) Otherwise (as stated):

5. PAYMENT

The Contractor shall make payment to the San as follows (fill in and delete as
applicable):

5.1  To WIMSA in respect of facilitation of the project, the sum of

5.2 To the San Organisation, the sum of

5.3  Other (specify):
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All payments to the San are to be paid into the bank account specified by the
San above, unless otherwise agreed.



6. GENERAL

Any additions to this contract shall not be valid until duly signed by both
parties.

It is agreed that the contract shall only be finally valid and of full legal
force when formally approved by WIMSA as the San body authorised
to protect the rights of the San peoples.

In the event of a dispute or a breach by either party, the aggrieved party shall
provide immediate notice of such breach, and the parties shall attempt to
resolve the issue informally. While the rights to resort to litigation remain
reserved, the parties commit themselves to utmost good faith in the resolving
of any disputes between them by negotiation or mediation.

Signed by the Applicant at

on this day of
200

Witnesses 1

2 Applicant

Signed by the San Organisation at

on this day of
200

Witnesses 1

2 San Organisation

Signed and approved by the Working Group of Indigenous Minorities in
Southern Africa (WIMSA)

WIMSA Date
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Additional Information Sheet
ANNEXURE TO MEDIA AND RESEARCH CONTRACT

Note: This form records the subject matter to be addressed by a company or
individua! wishing to engage in a media or research project with or involving the
San. If the parties feel that the matter does not warrant the degree of detail
specified here, they may agree to provide no more than the bare essentials.

1. APPLICANT / CONTRACTOR DETAILS

Organisation

Contact person

Full physical address

Postal address

Telephone # (add code) Fax #

Email address

2. THE PROJECT

Project name or title

Project description

Project details

3. SENSITIVITY

Does the media subject matter or research involve any intellectual property of a form that
requires special protection (e.g. rituals, myths, performances, traditional plant or medical

knowledge or secrets)?

Details
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WIMSA ACCOUNT DETAILS

Name of account WIMSA Media Account

Bank Commercial Bank of Namibia
Windhoek South Branch
Bismarck Street
PO Box 1, Windhoek, Republic of Namibia
Type of account Investment Account
Account Number No. 9998

Swift CBON NA NX



ANNEXURE

COLONIAL EDUCATION AND THE PRODUCTION OF RURAL MISFITS



SN HUON Y20 AIIS 0T aueesia S

ISHIN TV 10 NOTTDNGON ]
ALLOAY NOLLV DAY TVINO'10)

(ot}




(0661 uay
-€OH) 'ESLSY U1 UoNEeISUI3IP Jou J1 voneude)s jeinno pasnes U0y}
WISHEruo0) "3A0qe 3y) j[@ 0uUnouss pue sureu sy a3ueys o) pey nq
pazndeq 3q 0) £juo jou pey uesuyy ue “Y21nyd 0)u1 poNNWpE 99 0 ‘o1
‘duRIUANUI JO SwISAS ‘SFeureur ‘w0311 ‘sauieu ‘duep “ue ‘o1Isnur uesu
-3V ‘ueoLyy 3uigifiaas pouuispuos 2105209y) Aoy, ‘Aep aipy yo Auouadns
[BIORI pue [eamns jo J111ds 3yl Yitm pajy1y Afjesonsd asom — B2 ICRIENTIT
Pue s132u13u3 ‘s12)19s ‘siojes TUTLWIPE ‘S13ped) “sol. ISSIUL — ¢pG] pue
0061 uMIaq A[jeroodss ‘pouad SI[) 8uunp edLyY o)ul parow oAl sue
-odoing ppay jeimins Y ur wsIeuojod Jo jordun Ay sea os1om uaAg
“1sed 1104) Jo asuds Paiuil pue Anuopr jo yoe) v YNA paZIu0jod s1om
oAy 3501 P31 dundas [e1uoj0d o) Aq UOHEINPY AU () JO uonONpoIII du )

‘uoneu
~1lU0p 2210)ulds 0) SOALS Ajasaw jeygy UONEINPR puk wopo) Jo 2211dwd se uony
~EINPS UMIDQ UOHIDUNSIP N1 10§ SINTIR ($66]) SH00H “lutod snp jo oddns uy
(0L61 "211234) UoIsSa1ddo JO plaoM 2y) 0) depe: o) wiay) Buneuwndopur jo (saajos
~LWIdY) SI01RONPO 21 AQ PaA1d2Idd jou udyo) it [e3130j0op1 ol M swop
-Ms JOo LNNpaId 3y parenuins "UOHIEUIWIOP JO I51210ND i) S& “uonwINpd 11
'$91U0J0D LI $S00sd WONIBILNISSE D1]) Sunenpoey wr epodun sea uoizanpa (et
-010) “msed 119 L3 Yoy Jo uonez: 1413 € Furdofaaop wi saajasuioy) 99eSus o)
21qe 3uiaq 10u jo smes Funesoyns e ur paxdo| 210m A2y “spediapunos uidisom
4124} YTIUN INQ “UONEZINIAL WB)Sam JO Lied se P2)EdNP3 333M SuLdLY pajednpg
UONEZINIAID WIdISoM JO ,uoIssassod SurArf-uou, e “oxam W se dueddq eouyy ey
Juness ur Aejnesepy sewoy L pip se JUDWINUSS JUres oY) $3553dND 219y 1ZeNRJIA
‘POULOA0T JO suoyjur Bi) pue Ssousdaod ) u0M)Dq s1v1aidiojur se 198 o)
2udM OYM SU0SI3d JO SSE[D € ULIo) 01 1599 1194} Op 1SN Ad1(1 Jenp) popnjdu0s suon
-HU u19)50M “s1amod 111 Jo Aoy o) 1y s1omod wid)soat Jo uworsuedxo oy jo
1INS3112251p 241 1 3Fpajarouy s 91doad jesu JO wduidojoaap a1 Jo asdeyod ay

“SANSIDAIUN ueddoIng ut anpd oY) pajeanps
UINE UL UMM SIIUN0D UL)SOM 1O 20uapuadap i) PRIDISO) pue N Suiqqesd
~1oMod € Sulieaud ut pajsisse uonesnpd [eiuojo) 9)doad pue 2qu1 uAo sy
uodn umop 300) o) uedoaq oys 10 oy uonEanpo je1uo[0d Fuurene Joye udNa sno
~1AQO St 13pED) UEBSLITY MU Ui JO PUN ] JO UONANII0D ST “I9A0210UI 'S[00138
UIIISIAL D1 pudliE 10U PIP oYM UEDLY )Mpe oY) JO spunw ay) U1 uoIsnjuod
[emadrod ur pajnsas soyuny SINL 'PAONPOIUT UIFLIO UII)SIAL JO SWIDISAS dMutou
=003 2 e ueyd yom A yEnosy) APUSLOIA uou pur A[)U3]0IA 1]10q Pa1IND20
uorso1d ue yong Juifuojaq jeunuiuod pue aumno Jo siseq a1 popiaoad jey
AU DY) SIALILD] ) JO SPUTE YY) IO} PISLID UOK)EINPD 12100[0% Jo Judwdo
“I2A9p 3y ‘uonednpo [kuonpry) 10 snouadiput jo szejpd urewias jus — Suior
L1015 se [jom se ‘Suos pue douep ‘ueid 310m ‘UONEdIDI puk swed *J00113s uon)
-eHiul 3l se yans — wvononpod 33psjaouy jo suonninsu)  djdoad snoudSipul

%4 uonEdNp3 IV

PN JO s31mnd 311 jo uonenore pue awaSeuew ‘Suruisaog 1 Ut suonmnsuy
Wwepodur 219m uononposd 3Fpojmouy snouagipur jo sasmjonns 1enuasso ay,

'$1321U0J03 2Y) Jo sAIMONS ) premo) Wt Mesp pue sasnjons Fuuses;
Jsnousdipur J1ay; jo sdood P3ZIU0]03 3} pue sydoad Jeams oyt duns o) dwane
Rue poluasaidaz (uoneanps jeruo[os se saded SI} Ul 0) PaLIdJAI) UoNEINPR WiIDISOM
PO $59001d 3y |, sanrunwuoo fexns oy JO SINMIE) 3y w0y Keme ey ojodosjowr
AW spiea0) sauses) oy PAuauo ey iquyss PodojaAdp widshs 100Y2s sy

“LULSBA\ JRIUSWE SIY L [1om SE onuoa [ejusw y3nos) inq suoe josuoo [easAyd
ySnon Ajessasou you Jomod poured a1y e POZi[E2s SHudUIuIA0F 3uizuojo)
“Angeiusur jerojos. e se o) PALIDIOI 3q LD YIMA UOENNS [RIUBW © paieon
SO1ILIOY INE [21U0}0D ) (S19Z1U0[0> 30 JO SUONIPEI) PuR S2INHN3 Y] OF tI0JuOD
0! P010j Ju1dq pov1uojod ase oym 3ISOUN PIAJOAUT YOIYAL) uONL[IUNISSE y8nosyy,
(F861 uorqily pue Sp3y) Sisaioit ud2i0) Jo uonNEPIOSUOD M ur |sisse
301 Jueswr sea waisds uoneanps [E1uo0s ) JO 310U 2y “Aj3utpsoooy - sope)
I1sse, oonpoud 0) dwane S UUNSIQRISO 31 Jo ped sew uonNEINPd Jo unLoy
SIYL "uonismboe 1o 2010) Jo asn ay) 3nony) 134 10ue jo jonuod Bupye) uoneu
moco PIAJOAUY OMIM WISIEIN0I0S JO $53001d oY) A Sures uonEINPS [RIu0j0))

uondnpoayuy

: 1XA1u03 SnowaBip
fur ayr wyna paopnoia so ABPpajRouy | i unuos [0ans fo aannf a)qouwr
iSRS 2Y) 40f Ajissadau v st SADIOYDS [0And 2Y) puv uwgin ay1 yoq o aBpapnouy
1. 82)doad pwani fo aouvoifiusy Y} UO Y24v a4 Puv Jutyowar 4of pasu Y yumu
-=dojanap a)quuisns pup 28uvyd awridoddo yrog PIV43) 220 (11 JudUdojaAap
PUv uonvuef adtjod Sury ISI123P Ul U0} 1ddv aof uopwnwaas sy puv
{uwiaoduit 51 a8pajnouy s, 2ydoad [oina 10H) uoISNI2U0D ay1 swvip 123dvys ayy

VU (04N JO S113)q0ad 21 Buyyovy up

1uo! P2 |11, Uda1s2M fO UO 14USIP i1 1yS11yBy o1 sya3s 11 ‘d401u42y;
4nf “A11j020) a1a2y) 40f Jjquins 12pout juatudoyanap ay) aiwaoy o S0 wyr 2181048
-an0q oAy ww_fo uovaso 241 puv 1St ppana fo uonanposd ayy ‘a3panouy
saydoad pana fo dojanap ayp fo wonINASQU puv a5dv)jos ayp 4of sisoq
Y] SV W3IISAS |DUONDOINPa J0IUOJOI UO 284n0281p v Bupracsd 1v suw sa1dvys syp
poisqy

SUROSIN 'O (44



-2 1191 0) dn PIAI] 10U DABY[ SINISIDAIUN UBdLIFY ISOW je) 198y Aty) 30t Isnur
suQ “ABojouyss) pue 0uddg ‘WMINY ‘suy Jo wdwipedaq oy Ajdureu ‘sar

-Ud3e JUIWWISA0T [e1943s Aq pauoddns U33q AJua0ds sey uonsnpoid 9Fpojmouy -

dde di

JO sBa1R 3SIDAIP UI Y M0q e Jutdojaasp pue Fuusaooos Jo ssaooxd
YL SNUNUD i Isam A Aq a3pamouy ,sajdood snouaBipuy jo yoyy pue
uonannssp ‘uoneudoidxs oy — ASojouyy PUE S30U310s ‘sonuou0de Juipnjour
—— uoneanps jo seaxe pue sounjdiosip [je ur pappaquid Inq [ENA se pagpajmouoe
Auo 10U st uononposd 33pajmouy jo ssaooxd dn- u10130q ) uda ABp 1 nun
“Sunyew worsiop u1 93pojmouy snousFipur Jo ouedyiuBis 3y 3105 oy 03 Fuuq
01 5t UONENPS Ut s1axyew-Ad1jod AQ paoe] ose 1ey saFudgieys Auewr oy ;sBuowry

'SIELIDIRW [RUONIEINDPD Apiry
-nored “A19100s uidsopm utrJoneur pajund (¢ )soune popeasad sey sojdoad Jojj0
Jo (3084 LRUINY 2y} JO MOLA DUO K[UO ST DioY Juruinsse) uonessdidiut ornuzo
-04N3 S.pl1oM wIdlsom ) “spury $9)dood snoudipuy oy 1o PUE BOUDWIY uON
JO uoiseauy ueadosng o) 3DUIS (£4:000Z L 19 URIpIEAA "1 “dU3qIjeTY 905)
SUBOLIAWY JANEN AQ PaqUISIP L2DQ OSJE sey UOHRUMUOP [RIU0JO JO souonb
-95u0d i 2dA) |erods e jo WISHEIUOI00 & Tundoyas Ise] oY) Sjudwus0A0d
PI2quede uedyy (Inog pue [eruojed anuod urwiion “ysnug oy Aq pa)dopr
SwIdIsAs uotwanpa a AQ podpojaounoe 12a0u sean uotpnpoid 2Fpojmouy o)
yoeordde dn-wionoq duy g soyoes) jersojos iy Aq $52)951:q puL JuEAd[RLIL punoy
3J3M UONEIUDLIO S1J1UANDS pur: AFO[OUYID) UMO 113N} O poseq soonorad [earains
snouaBipur jo a8pajmouy s )npe pue S,UdIPINYD Noe|q AQauays wIdISAS uon
~EINP3 3] U1 UOISNIOND PISNED OS|E SEN| 1] "edLIyY [eans A[uo Jou POk Sey 12)
“EM JO JILLIED B PUE POOM JO JOMDI|, € 3q O) PjIyd 3orjq ) Sunesnpo jo ssaooid
2I0UA 2L "SIy Joj Jjqisuodsas wed diiep ur SI SUCIIPUOD pue spaupuris uesd
~0413 U0 pIstq [opout JuawdooA3p Jo uonisodut oy, ‘uonenps anbiun 1194 0)
puodsai 0) sueaw 3y ye| "paysudaodun SuBng 20w ORI seaae earu oy oy
-0y SUESLTY dO[IADP PINOS OYA SjENII[OILN SE U BAD[OUII PUE )SO| DUIEDDQ SUED
“HIV PAIEINPO-UIAISIM 1e1[) SI UOHIPZITIAID ULy Jo Apadesn YL uoneunuop
121u0}100 jo sSuruuidiapun Juons PHU 1IDIUM uo1jzonpd Kruoissiur o) Aq poposd
PUL PaUILLIPUN D53M S2IAIND J1DY) DIAM UOHENES € UY 3nes a1oM sueon
=]V "WdIsAs uonEoNpo J19Y) pue $3310) (€1M010D OUJ JO JEALLIE D) 1AL DWIED S)Yy
-Siut [eins jo uotonposd oy (6661 1ZeYEIIA )sese eanu o u1 3501} Apje1oodsa
‘USUIOAL PUE UDUI PI)EDYILIDIUN “AJRUIPIO YIA PouTEWIDI UOIEZIJIAID uedLjy
Jo susdned pue saydivund oy jo 98papmouy 1ey 1 vy jeary ut uonenps gy

‘postun3a) pue paingune Ajsodosd
"PA3pajAouNdE 9q PINOYS SUID)SAS 23pojasouy] psoa 0y e 01 snunuos dydoad
UEdLTY SNOUIBiput el uoINQLILOS du) udY) “Aq 0F 0) Sun(iiue a1 puruny
JO 31pesd 2 51 Loy Aes Jey) sSutpuy oynuos O J1 "yues uo 23pojaouy jo
SuuIoj jfe sdersod Jo 25110 1) O) WINJaL B 20§ AOU DAt ‘SaA[IsUIN)) S1oped] Norq
Aq paroutoxd 3q uoneanps jeiuojod Fuizos jo sieask Auew 1oy 0) uiny PInoys

UEILTY PaieayiLes oy pue pareonpe U1 YRIYM 0) uistiemoopaiar ueIqia jo
01N0S 2ANEWIINE 3 SI S559550d UEOLY ALISpIo aui a8paimouy Jo yijeam oy

MO 10N Ing umoq

(0€-6Z:+561 SHOOH) Awopese 3u1dp pue idnuos
€ O} 971 210)501 0) X995 1BY) BUO — UONN[OADI A1BSS200U B Swi00q sey yauoy
M JBUM PUE 11ORD) A MOy U} 'SUIOOISSKID 1IN0 ur uoNEULIOJSURL) & B ETET TR
PUELISP jukiwiodouod a1 pue ‘saigojowisids P10 Jo u01dRISU0o0p & “Furwousy
40 sfem jo Supumas e sysioarp IEIMIND Jo uoIMug0s0s 10y yjes oy ““wop
“924J JO 2on>e1d 2)) 1noqe 135uo) ou st 1t JEH) 05 UONESNDD PoLIRISIp aaey
-1 pUR “WSIN3S “wisijeuaduny ‘Aoeurosdns SMUA uretew pue pjoydn w) saserq
U JeN) JEd1d Afinyuned st )y “uoneuLIOyur Pue 23pagmouy jo Furieys ay) pue iy
JO )nsind ) uy Anssvaun 2y Jo 210 1EUOINPES) D) A[)e21d dunuexd o ) oyd
-02d jesns o) jo o9pajmouy 211 jo 9suadNd o) i PorIN20 YoM uonez snp
“Ul pue uolEZILIdPOUY JO $I55001d o) Buioalds Aq sofipajaouy a1oy) 199)01d o)
paidwane ouas ssspeay jevornpen 01 vo Ind sem 2weq o yorym 1oy Ssoupaea
~98Q JO SULI0J S udDS s sdMoRsd [eamnoude pue A0S DNOU0D “sOIN)
ordood [rary A} JO uoIssoidnDd
29 PInom jew) agpojmouy snsuenorsed pue snuayine jo
uononpoid o) pue 1uswdojaAap 105 swiv)qosd pojeass Pas1U0|03 313 AqQ soonsead
1E1UO[0D JO UONESI{BUIAIUI JILL "UOIAIQO Olul Aeme POIPUIMD A|jinpesd ised s1oy)
JO 2suds e pue 3Teiuay ‘swojsno Aoisny s aydood snoudFtput a3 oamypnd e

(£661 13n3N) puepisea JBY) WI01) SIAIDSUI|) DDULISIP O) M wd1)) sasned
J} put JUDUIDAINIOE-UOY JO puedisem k& se ey jrameu pue leannd 1y
pue -23e)uoy Jurai say) "SSAUILE [eanu 130y Ised aroy) 208 wn) soyew )| son
-111Qe uMmo 11241 ut pue Apun oy ur *2133n11s jo aFeyuoy sy Ul JuDdWINoIIAUD
419Y) ut "saenguey 1oy ur “soweu 1194 0t Ja11oq s, 9pdoad pounusopun uoleonpy
181U0J03 Mmau 2y suy) yo doy uQ ‘2UDPYU0O-J[35 JO ISUIS M) pue 1enpIAIpUI oY)
PoIdYE 3t 1nq “oFeiiay dAne b 1A J13S2U0 Jjero0ssEsIP 0) 211S9p JO UONGY
~JESIP JO 35u3s & 9)edsd Ajfen)usas wiajsss JeuonEanpd 12110[0d ) pip Sjuo ON

'POPJOOOE 312 S$)UDUNLOD JIIO 18y UOIZITIAD € JO snjess o)
P2{udp sem eauyy “odoing 4q eauyy jo isonbuod DD KM KD ST ROLIFY Ul uon
~ENP3 yim wiojqosd 1533819 9y 1 ‘uonwzijIa Jenanued e dojoadp o) paasas pue

uodn popunoy si ‘uonedNpa 3o wvlsss sadord L1oas 3! "uonEINPD Jeruo(od Ay

ST uonEINp] Je1u010)

SUROSIN 'O +rZ



‘sured uanod s sy nu.cuua.o._k pIopsea 1ois3ued ay) ‘puey 210 3y) uo
PUE "2324]} Wwoq u30q 1940y pey oy y1
BunySiySuy “soususans Pue ome

se “Alunuiuios sy wouj sssupede sy

Aq PauluLdpun uoneAnow pue
03 UBdLIJY d1)) uo 3jdood Sunox

) U MOy 00z Ut 3ingsouumjor
POURWI ¥jRONISEY 110qeZ1g
003 JO 519915 A i Sureop
V' U Sjopout 9105 jo douasqe oy

SUrea.p “suotiesidse 1191 pey) aaey Juau

YI3u3) je siskjeur 1o 1
Ut PIdY Dudju0) dduessieusy uedyy oy
SIystuL jesns jo wononposd ) ur uoneonpo
UMM UI30U03 J0) 251D € 1 SONIUNWILIOS UedLy

1904d pepusuidoraasp o) suonnjos [eonoesd jo 29,
NEZIUI3pour JO SWANSAS A1 Aq 12um) o)
2 3 u1 33psgarouy Jo

Ul 3] U0 dARY PjAIY jeINI NI
~epndod jesns) suerd podxs s )
oud pinoys sued jejusus

Ak Oym 3s0Y) Aq Jo
P2 4no se Juo| sy ‘ssamod etuojoo
jou pinoys ssxooud Sunesaqy sy

SI9pOUI 1EU0100 DY) £q PouIULISISP St uonEDN
) 4q pouBissp sypomaurels Aq popind °q

(sa13010poyiopy Furziuojonog ‘666

uouse Supyiom 1nq uor)
Wdisom ) w1 Sjuessaoou
M sfenioa)oIuT 3y) oAy doig

~u0du e vm:._- uopgs ue jo wed se w_&?& :Bo,:oh__ 8

10U 1NQ I0M-PIa1} Paj[E-0S U Postoaur 3q

omouiznp pue (sapopy SurSup,
1 PUE S13pjinq 3j0s 3 2q j0u jjeys suo

AYm Loisry uy UBISUY )51y oty 39 1M sy, (3peaa)

S0P s53119) peas o) diqeun Suraq so SI2012] Jo 3oussqe ay; ¢

ut ey ISUS ) uy poFusjreys 29 [Im Leidy jo uon Uy

YY) ) swopshs uuvo_SoS— SNousipuy P jo M:.:_ouw-. pu

T520un m. 1) “uotpnposd 28poy
! _vm PUE UoNeAIdsqo yFnoyy 93pojmounse unoj doyg -
(vay, OIOPOYIrY Surziucyeo, ’
Pue udwr vesupy (eing UdLJo pue poy 3=\= 4 ot S

21 112Y) 30§ ) aaey SiEnia)

) 7240 152 s puv isay
™MD 30) ddood uednyy jo sossew A sodvIquIn .,.__.._uau.n_ _h_\m
i 4 nep X Y 4O en)
[€20u53 uy SIEMO| Ut § LI1s5y reyy uﬁﬂu.ko:xw.e uo n_u.w -
S12s 2y fo joninae 241 01 S3y2004ddy 8L

.uwvn_.:czx 5,91dood jesny jo uoneznnn pue

..owuﬂaomn AW U wag s1es0) o) St 2101 duop u:.v._g_ . oFpomon
~981pur Buinjeass o) sdojs 59U} pajuodsasd IS11) oAy (g o v

00T "eqodyey) rzexen

H3Qu0H o) paigapur wie | UOISSIISIP Fuimoyjoy sy uy .m..u__.ocucouz._wﬂm?«_.u,%b

JO uIewop duo sk poziugosay 2Q PInoys inq >8pajmouy 2ANEUIANE., ue Ajuo se

u39s 29 0) jou sy 93pojasouy SnousZipuy (1861) puyy a »

“1uIs s1y ut 0 Juowyy em rndN &q PAssaIppe sea pus JO uonesaqy ¢ yong

! ! !
pue !P 2UNLIdS pue swand pom

"PARINPF 3ys 40 uonrINpa-oy oy

45N 210)3q d3uapeyo S ST U Jeyp “PAId0] ase Lo YIrm uiyna sy,
! o ? yn n
91308 3Y) 0) pue Jusuijues 241 01 31 Suiping e se s33udqeyo pue wo:_:_naci_u

Sueos)N o %



“(15:000 [€ 13 30125 ‘9L2qI[e) AI0)Sfy J19Y) WIe|d3u pasiuojod
o) uayMm A[UO UINOIQ 3q J[IM SIFZTUO[OD BNTVT I AQ PAYSIQEIS? Widaned duuo
-oIng 151981 YL "urSaq ISNW UONESIUO[OIIP JANEN 18y} uonTu3oods sy Jo siseq
oyl u st )] smes pereSniqns 113y) AINSU2 UONESLIOUJUL PUB UONESIUBMINYP
Jo d eordojoyoAsd AP ‘SIANEN PIZIUOJ0O JeIp $010) fenIut
NP uM Y PUE S 1SSt “S13t ySnoyiy 'SuOnEu SANEN JO 1eY)
Apejnonued pue s103uTIU00 1410 Jo ised 3Y) paumo aey 3uo] 00} 10j ‘sistdojod
-oniue pue suewo)siy ueadoiny wAsam Ajueniud ‘SONUIPEIE ANYA| ISIMIT]
op pinoys ‘sajdoad snouaBipur say10 (e x| ‘jdosd [earu ‘uondwnsuod pue
21egem 211qnd 10§ $)ONPoad [EININD JO UOHIMNIISUOD )1 UT 3]0a Juenodunr ue Keyd
oym v 1) umo s poid K105ty Jo ydods Axoag -owity ut yuiod
snp e 2|qisia 3Fpopmouy eyl oxews oF dAnesddurt S1 )1 2A21[3q [ PUY  edUJY
YINOS Jo A0Sty [RI91]J0 AP Ul S[qisaug Afjeonoesd s1 a8papmoun s odoad jeany

“uoNEINPS JO 3duLISqNS 1) 3praosd o} djqeun satxjod FuiBueyd o) Jurpiodde
uIN) pue SSO) [JIA YOMjM BINOLLIND DY) YHAL UONRIUDWILDAIND JURISUOD 3q (1M

1zey fo1ut 4q pasy 131 ‘san
1 I9 ST 31 ‘sonfeA waisom
”" H_u-“mw .a_..pn__w Pa1euaNE UE St )1 Jo ysow ‘(oneoneamq) u.%tom:o_.a__.:_: "
1 uds ur ais10ag1noq e 1snf ST 31 31 ‘aseq Stuiouoss =-_ww_wu£o_~~.~

orsioedt o * SMO[|oJ se ( £961)uouey Aq PosAjeue sem

181008 nr 1d 2], ‘uononp 0 S0
Mnc “ M.__w>_u_w P oy w::,ﬁo: 40 31| sAnqLuos nq sseq _n.won a N.M_.Mmuu.nﬂvﬂnﬁ
s VI ! S ‘2 u 1 N.E.
Jo uonenyis oy 1oey ur sy sy - i A o d =
I Puy Aoy3 1o0dsas

Yons puewwod o) Surniey ing ‘puryaq Yoy ssou

m 43q Y| 3s0ys urosy 120d:
wii o - olls s
u ”““M”Hhﬂuh“o M_vnwru Ol M K15 ay) Jo sounxny u_:ﬂ:_u_.k_.ﬂw..o“w_w_uw”.h“
¢ '!QBUI 1) pUE UONEINPS JueAS[RL 131 1110g A |
oYM SIySIN uesoq uoleINPS [e1uogoo Jo w_u:uowa w:.::_ﬁ_:_._._“.»%oovw:»h“.ﬂ

BV [eITU 30 Juduidofeasp o
. . 2 1} 90135 0) pojrey sey uo,
JO yseosdde §id vauing PUL “Juduidoaadp uy E:c:u:..m_u.mv _u_:wwwvuazwwo_hﬂ:nmuw:u

nsas 21 sease Sutuses] A ut pajowiosd 3q [{1Av UOHBIIQY] el pue uoned:
-uBW?S JO 25U € JO 3[IN] AUdA "2Fpajaou) snouadipul JO IFEILIIN 113Y) I9A00-21
SIOPES] [LUONEDINPS UBDUTY (U] 'S311UNOCD ueadoing 43110 pue ulelug JO SN

) up p

-0100 12ULI0] 1)) Ut AW JO 2oudLadND I4|) UIIQ SEY SHY L 1 1
312y} Ot s1eak Auew Apease SHOe|g JO SUOH I JO SPUIUI PUB SLIEd SY) Ul 3A1
ol ¥ 11 A JRINO[OS ) “23UBYD MOY)IA, S[IPOU [BIUO[OD I2ULIO)
24} 2)8JNUIS O) SNUTIUOD AU JEYD SINSUD [ILA S{ENIDI||2IUT HOBTG JO UONEBULIO] |
“W8noy) wdisam ) uo dap e ‘Suiuied; jeuoy ¥ uo SsiIsIsul jey)
uoneonpe jo 3dA 1 iy 91doad UAO JIA 2340 AeY A3 Jey) Ajiqisuodsal
2} puTUI UF 1B3Q ISNUI INQ SPISINO SB [[2M SE SINIUNWILIOD JIDY) URPIIM DDUN UL
aaey 0) uaddey 0s A2y} pue ‘21mnd puk uoHEONP? AQ Padnposd aue SjenIoR|RIuL
"AOLIOWIOl M3U € JO UOISIA JI9YL IZ1[€31 01
passasddo oy pue panoydxs oy jo sai88nuys ayy 0) ‘adoy “Buans “AQuerd
HSuT Jey) Saund MEeJp UEd A9 ‘ULIOU B[} SE SSE[O pue suoneu 1ossaud
-do 3 Jo puom oY) Sursiunnda) apym passasddo ayr Ul Ignop-jIIs pue
*20u3puodsap “189J [11SU] 0) STUDPOM S) PUE ISIAIUN N[} JO sumId Mesp
ues sj 12U “jeAsuds pug 1Al ‘JRAIAINS UBWINY JOJ FDURISISIS 1O
$3010) ) (1M AUouLIeY Ul 10 TUOTOTUISIP euIny JO $3210) 3Y) JO SPRU
A Pm SuouLIey UL PLIOM 31|} JO SAUMING MRIP UED SIDPOM [EN)0)2)ul
1o s1utod (£661) 1SN3N SV (24MND UIISIM JULUTWIOp
3Y) Jo saunssad Y1 JO 20€J AN UL Op JSIEITIN0Q UBOLSY ) PINOYS UYL 1BYM

***s98SEW N[} ped| 01 S|1e) uay uonoe iendod sije
-uonel 0] |1g) 2151098IN0q UBDUFY ) SALW S1Y | "AWOU0D? ) U0 Ajerd
-ads> ‘wan uo Sunoe wisijeuadull Jo S3010J AN PURISISPUN pue Apnis O}
3]QNOI) ) ) JOU SIOP )] SILIVNOD UMO I3} JO SE UONIPUCD JINICU0D
-0190s pUE AUI0U00R At} Jo ouesouds sit AqQ umoys se “Cnuad jemunds 10

133 uoNednpy [E0|0)

“a—w"nv—\—r“ M” ””——UHG_MM_W‘JQEU-E_ uu'\»u: sAgm IS ‘pousen >.0>._ﬂmv w—.—p-uz Sy sed
2| __.o ot v:~n n! 3 SOMM Aq PIUMO sem 2anonpoxd Ajempnouge pue 3
o E:ha e_:wmcz_ SEM 10108] A3} v ‘sasunod amnonse dn e 0y Eo:w
-l o % 1 JOU pPINoo ojoym € se SIduLrey yaeq jo afejusosad ltews
YN — E,EG_ w_uun_vm W‘__MQL_M.M& mww_n“o.a___uou_)w Rt S T e
= 1e1q uIs B jou sem a131)) Jey
.mgvﬁo“._w.w_m.“m“_:eaﬁn u_%:_n Jou st aymynoude Apnys o) papey n__=uv_=._u-um.u_>”.__..aﬂ
prmnngie L .mw».mf, ISNOLIS S31pn;s [exmnouge axe) o) Pagesnoous 1943u
S fepms s UBQIN 34} u1 $2710U09 3 J0F 2onpoid 0} pey — jooys
"onpoid noqet jo Assurgoewr ay) 1eum Anoexs si snpoxg ue __uw_m

=h~wﬂ.~.¢0ﬁmﬁ“:ﬂ£¢%& 13A0U sit Ul ewy Py 14y Aq passaidxa Apueusiod
! Gl U0 pEY S|} DUINPUI BANORNSIP o -2dA) e
.uou_mo_num :G:M:o_oo e vu_.E:REoQ Aduns wosAs u___. ay) Hw»:uwwo__ sem me_...m..wu
bt __ B ut Juuesy, CAjjeminds pue AlreatsAyd yioq sydood ano Jo b:oi:_
mhwu.ﬂ.ﬂ_”ﬂ_m_mﬁw_ﬂnh:h%nﬂ_nswgo 0] Appwieu “UoTIEnNIS UMO 11aY) 1A m:._.cbgo
IND I3A2U 210M "1533 O Aoy, “Ans: ]
w.: U1 JI0M 0) Juom sajenprig jootos yIuy Jo A .~uv___u.”~uJ_m~..___.Mh~m=v=_ wEEE
L_w—"”.wuuo ..ﬁ”...:uomou. 0) posesd sem djenpri3 _.oo__Um Y3y pue oww:& “Aus
n:.v,o:..« :o;uk.u vohu:wn:o_mé UL JuamAorduid 123 o) NROUHIP 1t punoy v:,u
1sod SACOSTP 12)B OYM SINU JO IAN[IE3] € 3q Joy
A2E1G ) pauten if uBISL} 1S3 ) uf -uor, on:ﬂf.u::o P
Ten i 1 1)EINPY [B1LO0J0D Jo
33e)1A 2 pue dnjsumoy oy woyy ddoad SunoA xoerg v_o.u."_:___-_o Jo nﬂ@ou»ﬂ. ._-..

UROSHN
N O 8T




‘SIUB)msuoo esresdde
[e1ru 1o syuage wawdojaasp jexru se yons szadojaasp pue ssauuerd jeyusunuanod
AQ A2axip osre Auo SI9peI] 1241 ydnosys Afuo jou PIzru80291 3q 0} are ojdoad
TBJTU 31 ‘3npuaao Juoj s1 yrys e Yyong 'ss3oo1d snp o) [enuso st ‘23pamouny snou
-381pur uvo Suipiing Agasay pue ‘uonernuuoy Asrjod 105 epuade 3y) 135 0) 5jdoad
i Sumoyry apud Yitm uo aye; pjnom sidood PeIaqI] Aue yey o8uapieyd
B SIS “uncooe ojur usye; i a3pojmowy s o1doad Teant yeiy) 3upinsus jo aan

X 3ABY UIAD W31 duo uey) 1218213 51 2guapeyo SIL PINjeAds oq asojauap
Proys pue Junyew-Anjod 10j sI1SQ 3Y) WIO) pnoYys 23pajmouy s3jdoad jeany

‘wa)) 23e8us pue
Unsuoo pinoys siadojaaap pue s1ew-Arjod ‘sapdosd jerns Suney
-USNIE JO peisu] “pIuIaouod sajdood A4} 01 udtje ase surdio asoym uiuerd pur
uonesids) duers saqqnu Ajduns uey) 1 $31110d jo uoneloqe)d pue Bursie
-m1d20u0d 1 uy 01 [eyoard ¢ *Aeid pynoys 1sea) je 1o ‘skeid s1apea |euoipes
JO 3SMOH dy1 “pedojaadp ase sanijod uaym lu2ladutosur pue sjesdn se oyd
~00d jesru Surpiedas proae PInots sijewr-Adijog “pajowtard aq PInoYys ‘siopea]
|euomipes) jo ssnoy ay se Yons ‘saunidmuis umo a2 y3noay ardoad jesru Aq
uonedidiued yydop-ur jo PUISQe Ay ], -33pojmouy s,aidood T8I 0) 124208 YA
quip ou daey sjuampedap JuswwIsA0S Aueur 4q padojaaap saorjod yuasazd L

“A1R1908 Umo 119y) Jo SOY) Yna ey sayres dnosd Jur

M sdog 201 ase M,
Siig ay) jo fesesp
e] SunoA € JO 3suods
osdn sem Ajteuosiod ¢

“Mef1am pug feaians
09 JUniey pue 1g)uay,
uoneonps 1e1uoj00 Aq

um A3ajens S, Altununuos JO [301ed pue ped S€ uoneasas
..Sw:\»:o Surpiegar Suoipes; uwu»?o_i wa w,:o:E :

-Stu0[0d 24 Jo Isoys Yim SIS 1UI0U0XD pue [ernynd 1y jo e s
8noug 1noqe swed snjers JIUL "SAN3 snouddipur mou Suneaso 10§ wisiueysout
€ S€ pasn 0s|e sem uoNEINps [L1N0j0) ‘uonEINpe JeIU0|0D SEMm Aun

-uey “38pojmouy jo seare AP Ul Auouadns jeuornsod sy Sur
1ofew a1 “sapdoad snousdpur 104 uon
1eo130]00p1 axeWr 0) s Ay svqeua 1amod | 1 1591
‘SIUIIA00SIP dyNUAIS ‘Buimouy jo skem [BIMND udMIOq Snxau ) jer sjuawm
-wiod (6661) Yywig Ymosd [BININ3 fe20] ssauddns 10 Aosisap pue AN e
=0j02 ) 0l sem i Aijqe ISOYM uSWoM pue UauwR|ppiw d)ea1d
0} pad S30p ? jo usnq U} PUE UOHIEINPD 121U0J0D ) JeN) S1
3suodsay 10Uy “vauyy ut SINIUNUNLIOS [RITU AuBUI JO SOULISISI JO uroy ureut
34 se sisissad uayo d3pojmouy [eso] ‘lueunuop Ajjeqoid ase yeyn saunpns
dlwouods pue jeantjod [nuamod £q pouoddns ase A3y) asnesoq spieaasd sa8ps
“IAOUX [BUIAIND J0J uISIP ) Jep) ST IamMsUE SuUQ “yse NFur U0 ‘;Samunuwuios
ano ui yiBuans ur moig pue 1Jau3q 0) NUNU0S IFpojmouy uIsom S20p Aym

"SuI)sAs agpajmouy
31pur 1no jo yudis oy Juid: PIemo) sdajs 2Ay 241 Juawardun
01 }dwane am se puyur uy aseryd sip da3 [1om WBNw op , S9AjasINO Isru} ),uop

18U $ans51 40 3y1qnd AU 21INPa-25 )5y

Srom
MY uuey 2Iqeureisns ¢ Ul $301nosas 1®30f jo uonez, g foved

RIpaw ur ioq $301n0s
€ 2Aey epowr Aeaud
Jstui, ) s s3)doad snoy

e uoneonpy [erojo)

190 2401 jo paedausip 241 ut sioey Jeonus P jo sug

(100Z *aung 8Z-ZZ uerpsen, 2asas
- ’ ! D pue 1'BN) spiounosy
05 UdAS pue SIEdnNdRULIEYd 4q pasnqe $19sn pug :.n_..:uavohu,”.c:oo_wwna.:__““_um

SE yons aunyns 1ejndod pue S0UuUep puno;
JO ULI0j 2 1y 10 suoysys,
29 uea yap ASojoykw ¢ P3AI0AS sey ojdoad 1811 o so.bow.ﬁ“wh_.”“_wmo o.E.u

ueos)p -
l%ﬁ



SIySIW jesns
oMUt Wy} swiny e uoneyojdxs wiosy uon>oxd ay; pue 28eyuoy jeinyno nsy)
sonorid 01 wopaoy sy Aofua L3 1pim uary AuQ siySu o smp ‘spuej 1ay)
PUE 33popmou 11oy) ‘Kunsop 191 Jo jo13u0d uted ues suoneu ity 24} pue paoa
A yo spdoad ferns oy yeyp 98pajmouy snousgopus Jo Sunyoes) ayy yBnoayy S1y|

mt.ukﬁ \IP1ym adosng je1uojoo st i pue 'S10095 Suipuewap 218 oy eIsy pue
ey jo 3jdoad snouadipur 41 st yussud e, rey: saje)s TSI WY ($561)
1s1jo1u0j0) uo asinoosiq sny uy “poddns Asessaoou 2y) aa19 0) SHej e Isop
U1 St “Uonenjs UMo s11 aoidun) o suem PHOM pI L 9 Jewy moN “2umny
PUE 2J1] J913q € 0) A3y ay) 3q 01 pondie sem uonesnpg “ife sjuased pue ua1p
g Ul JO 3w suy) 1e) pageinoous sey Punoidorq
JO "uoneanpa [e1ofod y3noay ‘uonsnposd L

U011813q1] 10 uoseau ou st asy) “12A0MOY “pajsTu} 2 Jouues sjdoad jeanu ay
31 "31doad jesnu 41 Ul e jo yoep & uo PIsequedje s (L6l “241214) wopooy
JO 1ey e Agear s1 oy ponun e Buunsus 10 somod AJeuonnjoass
nayl Suwayiuans ‘wq Swiswedio jo jxopoud ) sapun didoad ) ym

) 1By 9A195Q0 pjnoys JemxaqRur 2 ‘98uryd fersos jo soier e se uoneanps
Buromisodas up " Buneonps spaou JISSUIn| J0)ednpa a1 Jey) pue saouesNS
s3urmp oym uswm STt e 5198105 Suiguriqdn padueys pue SDURISWINDID
40 jo spnposd are uow podueys  “aio5aay) ey pue  uiduuqdn
Pue sougisumon jo snposd 2ue usw ey ULNOOp jeudtew Ay, andie
SISNURIN * saondead pue saansodsiad snouddipui uo piing pue wied| 01 pased
9AI 0) MOU &0: M ‘Sa1t1eas snou

-21d 3q pInoys jsam ) sof ‘uoIENIS 1Y) Is:

11 1340 0) walshs JEUOHEINDS JO uuio) ou pet edury jey uoissaidurr ay) pajeaso
pue I 18wl ur pagu3jieys 3q pinoys uonesnps jo wisks Jeruojoo ay

uoIsNPu0)

“Wop931y d1uap

B3¢ Jo 1daouos sy jo uonoury 18IS 2y) pue [emioo) iUl Y} Jo aj0s K12A 2y)
‘umpnaund 3 23pay  SE SIUNOS Jeym 1240 $IFTnuys J9)

-11q Iim 1y3neyy ueq aAvy Suoyd osoy | "3 pasndesd sounjdiosip fenparput

€€ UonEINPF [E1Uo[0))

. a1dood ay 4q pjay Pliom 3y
JO MOIA seinagred ay) 1oodsay 01 ity reyd swwesSosd u 1€ Jednnjod 10 [euos)
-BINP3 ue wosy sinsas aamsod joodys WOULED U0 Jeyy Jno syutod (0L61) anasg
".uoneajes, jo sauo aze [eM3II o veonod J01BINP3 ) w0y Furutos saGes
-S3w j1e 0N anJojerp ur Wy 33edus o) sop1o 31dood 01 03 )sntu Jaxys0m
1283 MU oY1 ssossasddo [e1oy;
13u3 os aq PINOys suesupy Ayat uonsonb A3y) pue “jsoa
4 ut podojaasp unq A8y ANy se Ajuo uo os Pue Aydosopnyd eamjod *

‘soisAydeyswr *A3ojowa)sida *o180] se yons SPI3Y Jo Apnis ay) 1 )
jusuruedsap e yons Puy Aoyy -eouyy ur Aydosopyd jyo uswredap usopow
1Po1d43 e e Jysney ST e snqeyjds Aydosopiyd jo pos AN ynam pajuroddesip usayo
O4E SI2U101q uLdLIDUIY-015y N0 PUE S)ueM i ueswsy “uoseas swes K1oa s 1oy

“Ayde 3| Y SucAue

1 1) Ul pouten usoq saey siayd

-osojnyd uesuyy Aep yussard - ‘uodn mesp o) WUDUNUOS sy Aidosop

-nid uanum jo uontpen ou sey Avpoy Sunum 13dosoyyd udwy 2,
-2104m npaip 1seayy 'SHEYE JO 1S s1y) o) asuodsos uj

‘sisAjesed T121ut pue uoy 1LeSIp “Sso U1 Aq
PasuapRIeys st jey) eougy 1noqe uondasiad e asnunu 0) anunuos dosoy 1y,
UI2ISIM Ap 0) pajetrsuio ase oYM Sueoury Auepy "wPRAIID-J 105 Alsnoasug
$1 Juesouds A)jejo) se Pae3a1 0} sonunuoo 34 woy *ardoad oy A uolunwiwos
Ol 1)u3 0} Jyqeun st Jax uonessqiy jo asnes ) o) UON0ASD swizepd0sd oum
uew Yy, pres 3ouo ARy “uor 1dwir pue Sur 1d 130f0ud 20miny jo aseq
Auo sy aq ue> ‘suonepunoy [BINI[N3-01205 snousipur uo 110q ‘yusuidopaasp

YIS spad] onewsSesd pue jemdaouco U yloq je 210w pue asour adosd Jesns
Jo 23papmouy sy 3unezodioour Aq paronjor 29 ued> wdopaasp J[qeureisng

l%z




03eo
-YO ‘yoog iy Dvuume| .E.qinfum\a uonvzyIALY _wacm.hﬂﬂ.h“w ‘doig
“and lRspelg ‘“Bojoyruy uy ,z\.\a‘ehMU\_,N.“ MQMUM.\:.\”/S%M\N :—NW\NWM“E.EU
SIADIS Y00/ ‘S4010pa4d 211444357y fo 152y 2y ] pup a,NM M.\ m&wo..m%m h« ».NU_MS:“._U
‘wonvonpzy snousSipuy \MON«N“AM- .“M nwn“_\hhnoﬂwm uo.—\—\ ﬁ“c NMM_\N. owwm— _.t MVUﬁ A3le)
“DURUOq 1014010 dapun uutﬂwﬂﬁm&m hcm-.”tEnm&_ Lﬁo—"mwuﬁw v:%“. .M&.\_.uawom
e b oo ot sy TP W Sieg

$3duIYy

000¢ ‘auvosiy 21510 Aq Padojanap Apnys asv, D

Jur
“HOM SeM 24 YIys yonjm uo Jutpuadap L1534, 30 WS 10 Kep 1210
.uu 12A 0y o_u__cnuau ‘daap rey) woiy dn }oeq 8 unuod pue ,cm._mowww
umop 3ujod ‘ured pue noqe| jje mou sem 31 ‘asomr Aue “sauy;
05 Powas mou JEY) ‘SAEP [00YDS S| JO Juieasp 19A3u 3H ‘paseam
€A sry (je rey) eyas Ao pinoo
Saumn Je pjnom pue [0oyds 0} 2uod jou
0) “wu.:x:n:n sem Anunoo BunnoqySiou

A "BIMILND Y} PaGIULIRp
SEM J1eqi( Joj 3s10Mm sFunp spew 120 7 L ET !
43Z1U0j0d 1)) pue wonednps reruofoo JO [3pou e sem ] vo..www”
sauedion W) H10m Jo 3dA) a1 Joy wayy asedasd jou PIp paal
-3 Yol MOTIS) STy [re Pue 21eqiq 1ey) uonesnps jo 3dA ayy

‘SSuiw ) ur uayods uu«:M:M_ a
5 e Suny)

K €4 Ul way} 0y pourejdxs sem Buions uo:._u. JIom )i 7
oﬂwﬂ“ﬂ ..u_.c.k E_vg 0l pasmbas uaq tou pey oy ‘surexs ur:mw:”
10 Sunredad usym Afsnowias uase) Ise[ pey oy w:::u:_wn.mu_ﬂwcnu.

; 3 Sutppom so Yoy,
R0 e e ey P o ok > 011€0A sT] Juads
08 pnoo 3y Aem jey] “Susmuely 1e aae3) [eu I

Hﬂp.ﬂv‘__g 43y Jeax yiom 133 Jou pinoo mq sujews 113y passed

SE uonednpy [eruojo)

I9A3U Ola m.ufoi s £q SUOp iom Awes oy Jurop JRsuny
PUnoJ 5y poasas uonesnps ssodind Teym Suuspuom 1oy Arqiq

"HLED Jo Aj1oq oyy uy W popuey jey) Uoneururexs
Ve ‘uoneurwexs euy 3y soy Buikpms sdwe $S31da91s uans
Pue sAep Padyuoes o Aym Puspuom U3Yo 3 ‘suosess Aurey 8ur
~4Np pnut pue 13)upm U1 NP 1om im pasancs PUEJ Pjod 213 s50108
St Fuiyrem apym ‘soun) yy
JO sueak Aupwr Y) 53121951 SH ‘soimya ) 10j pasasosd
1ns azom L3uroomBus 10 g,

‘dn 2419 o) P3p1o3p pue Apnjs
01 3uwn puy pinos 138uoj ou o W 2W0S Joyy sieak OM) U
25IN0d 30udpuodsarios g A31dwod 07 spay onudur 1y “yop
~ensiurupe Ssauisnq ui 3s1mos ¢ 103 [01u3 o) Papiop 2y duiwr awes
2 U1 Junpom jo sieas U3) 10y saumur oy Ul oM 0) suroy Yoy
34 “SInsas sugewr ugy PIepUEIS 1y paaragas 34 J2ye 1snf g age jy,
‘WY yinog jo SOUINOIY 1S9 ‘yoN 24} Ul umor Sututw e sesy
aBepiae “Sudsmsey u; Suoinyj je 10049 papudiie ‘gz page Neqrg




03eo

D SH00G NI uAMET ‘wspqing fo uonvzInaID 1861 By My ‘doig
VS ‘s1aysty

“and [ivamydelg “Gojoyuy uy “Aydosoyyg uvoryfy (8661) ‘PR ‘323 ipemmy)
S¥oogd 3Fewmnp ‘23117 uvsryy puv

$2ADIS Y00Ig ‘S4010pasg 211y 51y Jo 159 2y puv 1534 2YL 'SL61 ‘rziomuny)
VS Ss3ud preary

‘woyvonpy snouaBipur fo A30105 uv UIDIUNOJY 2y1 10 YOO ‘peg| D ‘Aefe)
uopuo ‘A1n) Sduref oossu) ‘S€61-0881 ‘wou

~DUINOQT [01U010D) 4apun PI1YF fo Auopsipy 1043u35 0661 * (po) npy v ‘uayeog
uooIeYsES ‘pr Sunystqng ysung “aBonapy

Pup 33paymowy snouaBipur Bundasoss ‘0007 * A °f UOSISpUdH pue ‘Ysmeg

uwo14fy Aouasr4y WsyLINOIO) w1 as4n00s 17 ‘68611653 uny

$dudI50y

000¢ 2uvosin apsio Aq padojanap apms asv, »)

‘Bur
“HIOM Sem 3Y YIys yorym uo Surpusdop 531, 30 WSy J0 Aep 1o0
-UE 134 01 3j0y daop ‘daop B} woyy dn yoeq Junuoo pue yeys sy
umop 3urod ‘ured pue ANOQE] [je mou sem 9j1| ‘asowr Aue ‘Ruyazed

05 PAwads mou jey “shep jooyds sry JO Jweasp 12A3u 3 ‘paisem
3Jam j00Yds Fuipusne jo sieak SN [1& ey 19921 Ajuo pinoo
1BQIQ It IN0Qe ISB0q UAAS SN e pynom PuE [00y3s 0) suod Jou

oG ap J0J W) asedaid you pip poaro
4 SYEIG MO[IY ST 118 pue 31eqIq 18 UOREOPS Jo k) L

‘Sauiut 3y1 ut uajods 33enuep a
‘OjeeuRy ur wayl o) poure; sem 3unq140A9 20uls yiom je Bunp
A3urs € 21um Jo peas o1 pasmbos U32q jou pey oy :surexs sujew
103 uuredasd usym A[snouas usyey SB[ pey 3y Funpowos sem Sun
-peat Jo Sunupy spusuy ppo 1eow o} Suppom 0 yarmyo ‘sjessuny
0) 08 pmoo 3y Aem ey "Susmuely Je 3ae9] [eUONESOA sy Juads
18qIQ 184 13ye 182X oM 138 Jou pmoo mq owew 1ay; possed

113 uonednpy jeojo)

“YLED Jo Aj1aq oy ul uny e,
KA ) ‘uoneurnurexs feuy a3 10y M:.&L:dmv‘w:
PUE sAep paoyuises A Aym pasapuony Yo oy
m..“_v um_: PUE J31uim uy moap jom IM pa13A0o pi

1w Junyiem spym ‘soury !

JO s1eaf {ueur o.:cm-o.wu: .ux.«wmo_"wﬂ_,—uom__”ﬂ_ozm b E.:. sl
HIHS 203m “mouy oy 1ML Y BuroomFus
€10 uyurer) 1€2154yd 105 2403 jJou o.._ pey

L 1S1q 1 35105 ¢ oy |

i 2 v

3 U1 Funpiom Jo sieaf ud) yy -
34 “S)Nsas SLyewr ua) Paepuels spy
‘BWY yinog jo U101 1594
8epia e “Suoarepy ut 3uoiny g e

Apmg I y Meqq

!/sssi.o







7. Indigenous Knowledge
Systems and their Economic
Potential in South Africa

Otsile Ntsoane
University of the North-West, South Africa

Introduction

‘Diet pill: San mighc sue Pfizer’, reads the headline of a story in the 22 June
issue of the Mail and Guardian, a South African weekly newspaper. ‘South
Africa may give the world 3 blockbuster drug, but there are claims that

ditional knowledge has been plundered’, the subheading conti

The article details how 3 small firm based in the UK has made agreements
with the giant international drug firm Pfizer to market a ‘miracle’ slimming
drug isolated from a small cactus eaten by the San on their long hunting trips
to stave off hunger and thirst. Pfizer believes the ‘dieter’s dream’ may tum out
10 be as big a money eamer in the US $1 billion market for slimming as
Viagra has proved to be in the male potency market. Ironically, the small
British firm obtained the rights to commercialise the drug from South Africa’s
Council for Scientific and Industrial Research (CSIR), which has owned the
patent since the early 1960s. The San, the Mail and Guardian reports, ‘... are
angry, saying their ancient knowledge has been “stolen”, and are demanding
compensation’. This chapter focuses on the need for countries in the southem
region of Africa to introduce and implement ways to protect such knowledge.

Many people in developing ies, including B and South Aftica,
depend on their environment, the veld, for their survival and to meet basic
needs such as fuel, health, food and shelter (Sekhwela and Neseane, 1994).
Sacks (1997) defines veld products as non-grazing products that provide food,
craft material, tanning gums and so on. Moruakgomo (1996) shows that veld
products such as Artemissia Afra, (Lengana in Setswana) are supplementary
sources of medicines. In the Transkei (South Africa), for example, the plant is
used commercially to cure a number of ailments such as swelling and sweating
of the feet, and gout.

~Van der Vleuten (1998) indicates that indigenous knowledge systems have a
crucial role in rural i inability in terms of providi
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employment, enriching nutritional content of foodstuffs and maximising the
use of local resources. Few studies have been conducted on a comparative
basis in the Southern Africa region on production and utilisation of veld
products and their associated knowledge systems. Therefore a study into areas
of sustainability and intellectual property rights, and their implications with
respect to local knowledge systems, will be a contribution to the need to
protect local knowledge systems from capitalist exploitative interest.

Studies by Mushica (1995) show that 75 per cent of 120 active compounds
currently isolated from higher plants and widely used in modern medicine,
show a positive correlation between their modem therapeutic use and the
craditional use of the plants from which they were derived. However,
commercialisation of such products often results in rural people losing
ownership and control of their natural environment and knowledge systems.
This is particularly so when commercialisation of veld products involves local
and foreign capitalist companies concerned with profits rather than meeting
community needs. Because of their strong dependence on the environment for
survival, rural people are vulnerable to such commercialisation and are
sensitive to the need to conserve their natural resources base.

Who is Protected?

Respondents interviewed in this study expressed reservations about private
companies protecting their veld products and related knowledge systems,
because of the companies' interest in profits rather than in the interests of the
community, and feared that they would become alienated from the source of
theit being. Protection of cultural and intellectual components is essential,
indivisible and crucial for local survival and development. Linked to this is
the right of ownership and control of knowledge and resources.

This observation is supported by studies conducted by Thusano Lefatsheng
(1994) in Kang, Botswana, showing that most people preferred the
government and local community to provide protection for veld products.
Matawanyika, Garibaldi et al. (1994) note that in South Africa the Bakgatla
Co ity Devel it Organisation (BCDO) uses its tribal structures to
mobilise its people’s local conservation measures.

Interviews conducted in Magogoe and Dinokana Villages in South Africa
showed that the greatest concern was the lack of regulatory measures and
capacity to protect veld products and the local knowledge base, and knowing
how to deal with agreements intended to benefit local people. Respondents
who were members of the Dingaka Association and Traditional Healers
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Organisation based in South Africa were concerned about their isolation from
government on matters relating o sharing their indigenous knowledge and its
benefits, including conservation methods and ecological knowledge.

Interviews conducted in both countries studied revealed a common agreement
by respondents on the need to protect their local veld products and
indigenous knowledge syscems from exploitation and foreign control. They
expressed concern about the limitation in South Africa of existing local,
national, and intemational legistation such as che following:

¢ The Medical, Dental and Pharmacy Act No. 13 of 1928 that served to
constrain traditional medicinal practitioners by restricting issuance of
licenses to the Minister of Public Healch, with the aim of reducing the
numbser of practicing traditional medical practitioners in South Africa;

*

The Natal Code of Native Law No. 19 of 1891 requiring that herbalists
seek approval to practise from the regional African chief and stating that
they must purchase a license to do so;

.

A number of laws such as the Witchcraft Suppression Act No. 3 of 1957
which prohibit specific activities;

*

The Forest Act No. 22 of 1984 and the KwaZulu Forest Act No 15 of 1980
which theoretically regulate the exploitation of plants;

-

Local by-laws such as the Business Act and Tribal Regulations which
legislate on trade and influence when and where medicinal products may be
sold (Christoffersen et al., 1996).

Legislation affecting the practice of traditional medicine has been in place
since 1890, but until recently there was no law that enforced the protection of
veld products and their indigenous knowledge systems. However, there are
currently a niumber of Bills waiting to be enacted for the protection of
indigenous knowledge systems, including the Bill on Intellectual Property
Rights, the Heritage Resources Bill and the Protection of Indigenous
Knowledge Bill. South Aftica is also a signatory to a number of international
laws and treaties that have a bearing on indigenous knowledge systems such as
the International Convention on Biological Diversity thar recognises
indigenous knowledge practitioners and states that they should benefit from
any commercial venture that uses their veld products or indigenous knowledge
systems. The Convention on International Trade in Endangered Species of
wild fauna and flora aims to protect any species that is regarded as endangered,
but does not offer protection or benefit to local communities. Such treaties do
not recognise the indigenous as defined in the South.
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What is Indigenous?

Kuya and Maleka (1996) urgue cthar indigenous does not necessarlly mean
tradirionul. They define indigenous us what the local commuity regards as
authentic. Lalnde and Moein-1 abatue {(1993) suppoct this when they argue
that indigenous knowledge systems ure not manoliihic, because some elements
are truditinns] and passed down from ane generation to another wich lietle or
no changes while ochers ace subject ta innovation and integrution of fureign
practices. Indigenous knowledge syseems ace in canscant Lransformation.

ewreves, Laloode and Mana-Labatue wphasise that indig knowledg
systenss and veld products have valuc not anly for the cultures from which
they emanate, but also for the scientific and commercial veds of oursiders
This atgument has strong implicarions for the rilisation of indigenous
knowledge systems and veld praducts in Botswana #nd South Africa. Bio-
Drersity Campagn News (1996) states chat che key strategy is to cnsure rhat
intellectual property rights of local communiries ure guatanteed. value is
ndded to theic knowledge, their cntreptenes.riat capaciries are develaped o
generace reLurns to thix knowledge gud wroducts, and that theit culrural and
insticutional basis for dealing wich their natural environment are eariched.

In accordance with Aecle § {1) of the [ntetnarional Convention on
Biological Diversity (1992), notional legwslation on access 10 genetic resources
wust ensure the consent not unly of the national gavernment but also of the
local or indigenous communities from which generk. matcrial is vaken or
whaose: truditional knowledge 1s urilised for commercin] purposes. Further to
this, the Community Righes (Acticle 6) states thar local communitics have
the right nar  atlow the eollection of biological cesoutces and access to cheir
ditional rechnolopies, k ledge and innovations, when doing <o may
threacen the incegrity of their narueal or cultural hetitage.

Sicy (1996) emplissises thar existing incellectual prupeety nghrs and Tegimes
Rive the holder au exclusive monapoly to tesrrict the use (by copy, adapting
und discribution) of the informasion embadied within che subject macrer. (¢
thus beccaies a marcer uf grave concem when incellectuul property rights
agreenients give 3 niwnopoly over the use of veld products to hig conpanies
which want o control the matket {Canvention na Biological Diversity,
1992).

A summit hell in Ouagadougou in May 1996 was held pastly in response to
problems encountered when dealing with trucde related intellectual property
vights and the World Trade Organisation. At the sumamir, the Organisation of
Aftican Urity endorsed a draft Convention on Access e Biological Resources
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and the Protecteon of Community Rights. I¢ is on this hasis that African
countries jmis nacoral legislicion enabling them o regulate access to their
genetic resources and 10 legally protecr the rights of their communises.

The problesa that South Africa currently encounrers {Sekhweld and Ntseane,
1994) is that surategies adopred wsually do nar ke into account communiry-
related incellectual properry cights, tradicional knowledge and techniques
Fwichermare, whataver experts impose is often not accepted by the
communitics and thus not utilised hecanse most exrarnal strategies contrust
with indigenous ones that are auchencic to the loca) communiry { Tikatikwe, A
Suppletnent in Mincgi, The Reporter, 22 August 1997).

Botswuna hus passed laws, including the Agriculeural Conservation Acs
(1977), thac prohibic the extraction and distribucion of devils' claws
(Harpogophytus Procumbens). #nder this Act. members of the public are
requited to have permits 1o dig wnd scll plancs that are regatded as endangered.
South Aftica, on the other hand, has not fully procecred indigenons plants
from random and uninemitored exrraction and distribution.

To ensure rhat any agreemenc foc development ptimises the benefits uccruing
to che Incal people is the greatest concemn for respondent communitics in
Dinokani and Magngoe in South Africa. The chatlenge from the respondents’
viewpoint is thae Western ineclleceual property rights da not consider the
nterests und sustainability of the traditionl rights of locol communries aver
theic resources and associated knowledge.

In the sheence of policy legislation, cnforcing agencies and empowered
cammunities, the consequences ure that country-rclated intellectual peoperey
rights und genetic resources will be exploited und developed by foreipn
rompanics with ficcle gain w cicher che country ot peaple from whom
knowledge is gleaned. A policy sceucrure will commir governmends o develop
legislation and establish tonls 10 control secess 1o gunctic resources including
veld producis and related indigenous knowledge svstems. Such a meve will
solve a current trend tha revesls unfair diseribution of costs and benefits in
bio-pruspecting veneures 10 the disadvantage of local communitics who are
the custodians of biodiversity and the related indigenaus knowledge.

The scanry availabilicy of inforuation on the ecology and socio-eennomic
impace affects the producuon of veld products. This was expressed ia the fear
of the potential brsurd of L ion and envir | degracdation
{Kgathi, 1947). This chapter looks into two examples of cxsting veld products
chat are wsed ss medicines or food, and the conttibution of veld troducts to
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the socio-cconomic sustainability of the study comivunities in terms of
employment, income generation, health and fuod securiry.

The Veld: A Closer Examination

The commercial parential of South Afriea's veld-related intellectual property
rights and products has been stressed in secent years (Materechera, Hansen
and Nyamapfene, 1998), 3lthouph a present the veld piesluce secror is
Infarnul and does net make o specific concribution to Gl However, for the
poor who make up 60-70 per cent of the rural populacion, veld produces are
probably inore impentant than livestock. The Jistribution of veld praduets has
a bearing on sewcteuent partems since people adapt to their envitorunental
conditions and rxploit all available ngtural resources.

Imbrasis belina

Phane {fmbrass beling) tarvac in Southern Africa have attracted the inrerest of
tescarchers who are investigating this edible species ior a nimber of scientific
reawons {Gashe and Mpuchane, 1996). [n Sotswana, Imbrass beling is the
majior source of cash income for the harvestens as well as providing other
members of the family wirky employoent. The third sorce of cash income was
heer brewing, fotlowed by crploynent for cash (Ntsoane, 2000a). [kpendence
of rural commnunities on such natural resources is linked to their conservation
and thus to sustaitusble develupment that provides food, gencrates income and
employs rural peaple in naturul cesoucces projects. Most harvesters of veld
products, incloding Imbrasis belina, are women who should be cmpowered o
benefic more framt theit sustaining of fmbresis belin chat supplies symificant
amwunts of high-qualiy protein. imbrasis belina contains amino acids that ure
cusily digesicd, thus mwking ic suitable as a weaning food. The need for its
sustamability is of great concrm for thwe rural poor who depead on it for their

livelihoxod.

Artemesia Afra

Artemesia Afris is anothee well-known medwinal plant in Southermn Africa,
known as wormwao:l in English, Wilde in Afiikaans, Longana in Setswana
and Mhlonya i isiXhosa. Avimesia Afa belongs to the family of Counpusitae
known as Artmemesia cbsinguym. Econouiic rural development plans in the
Ciskei, South Africa and 10 soroe villuges in Bocswana specifically exploit
Armesia Afra. I offers geeat promise us an aliernative <rop because of iss
aduptation (v the envirunment and its high linancial returm, Cotiscquencly,
there has been much interest in farming i1 3s « commercial crep (Materechera,
Hansen and Nyamapfenc, 1996). [n North Western Province and other
regions of South Afivza the plant is used in diffcrent peeparacions for a wide
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varicty of llinesses including lack of appctite; coughs, colds. und chills;
dyspepsia; inenstrual period pains; siomach ache, colic and other gasrc
derangements; croup and whooping cough; gow; and as a purgative. The
infusion or decautution is used as a lovinn 1o lathe haemorthoids and as 2 hot
barh to bring vut the rash in measles. The vapour from boiled Jeaves can be
inhaled for respizacary afflictions und can relicve neuealgia, mimps, throut
inflammarions, aod sweating and aching feet. It can he used with s or us a
tco substitute.

Anemeiia Afra requires lower inpurs thin conventional crops in terms of
planting, allage, fercilser anil pest control, so chat i is rebacively easy to
establish, manage and mointain (Macerechera, Hansen und Nyumapfebe,
1997). The specics is rich in essential oils and v smwall worldwide demand
exists for Artemesis-type ails for use a5 external medicines, perfumery and
deadurant soaps. Artemesis 310 hus potential os a subscituce for more bhighly
priced ails. A research 1eam in Alice, Ciskei, reported that nanulacturing
techiiques have alecady been evolved such s stundurd dry stcam distillarion
procedures for extraccing the oil, bulk handling equipmenc and merhads, and
for lacal processing of tha crap. -

Conssdering rhe different purposes and uses of Artemasia Afra, its cconomic
porential is huge end its development shauld nar Le delaycd. The: plant should
be developed, its economic parential explored und the intelleccual propetry
rights retained by che local cominunity who can share the fimal producr joiody
with the developers.

Discussion

The term sustainable development stems drom the 1980 Warld Conservarion
Strategy. The repore of the World Conunission on Environmenc and
Developmene, 'Our Commen Future’ {the Brundtland Report of 1957), gives
prominence (o sustainable development. The fundamental peemise of i
sustainable development is that chere is an obligntion w future generstions :
and the notion that we owe them the choice Ww wake their own decisions
ubout the resources we bequeath thent. Howvever, there is growing evidence
that che glanet’s natueal resources are buing steadily degraded and in some
cases irreversibly damaged.

The Earth Summit at Rio de Janeita laid down s challenge (o nutions to
achicve sustuinable developmenc. Peaple must charge Lheir sttitudes to the
use 1f resources, particularly o those from the bioplsical envitonment of the
interconnccted cosystem of land, ait, water snd biological species upan which
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we depead for our life needs To help thes ehange in actitude, changes muse he
10ade to the laws and nsticurions thac influence our behaviour and
relutinnships with 2ach other, and with the biaphysical wotld. Sustainable
development within such a context is 4 major policy cornerstone of the
democratic poveramen of South Africa, as stiputared in the Reconstruction
and Development Programme {ANC, 1994)

indigenous knowledge: some definitions

Definitions related ca che ropte ace bricf and to the poing, bur requice deeper
weanimg that is involving, inclusive and in che interests of people in the
southem hemisphere, cspecially sub-Saharan Africs. fn the past, the meaning
or che conceptuul framework was define:l in the wtercst of Western
epistemology with little regard for African or Asiatic definitians of the world
The urticulacion of the defintion, concepeualisacion and operationalisation of
the term ‘Indigeanus Knowledge' given here is based an a need (o reintroduce
an Afro-optsmistic 3pprouch to knowledge praduncion

Any seurch for a definition should not be a shoet cur such as reverting 10 the
dictionury definition. Nescher should it be bused on the definirion of rhe
coloniser whose language and culeure ukviously influenced the meaning of the
term {Nesoane, 2000h). Nocth-South tensions have been linked 1o cconomic
disparities (Maziui, 1990) where definician was based o Western epistemology
wich lirtle exr o respect for the articulation of aburiginal or indigenons peaples.
Sncli denial of urticulacion 15 cominn and well documeneed by many aurhoes
of Afcica origin und scholass fram the digspora

Firse, in Africa rhe issue of knowledge producrion, generation and use was not
academically decived. The process was and is continuous, wichout words and
concepts, or copyright- The process is open, highly parcicipatory and
commomly used. The producrion is an slivnating (Ntsoanc, 2000b). Ani
(1994) puts it clearly when he says that the pragmatic implications of
indigenous knowledge sysiems are thac, ualike: the Furopiean conception of
science, they are sevulur and do nor alienate. Rather they liberace,
rationaliging conerpts and knowledge. The Alrican way of cxplaming the
world is not lincar o alienaring, 3l it is ot written. Such concepts ate rhe
hasis of 1lic European tradivon of scicnce ¢hat deals exclusively wich the
physical world and in which che metaphysical 15 debunked as itrarional,
mystical and ants-scientific. (ndigenous koowledge pradustion consists of
characreristic eleinents of the traditional het irage developed and muintained
by u communicy of individusls char reflects theis rraduional expeclations.
Orher definutions include, 'Local knowledge that is unique 1w a given culture
or sociccy. Ie 1 the hasis for agriculeure, healch care, food peeparation,

o
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education, environmental conservation and a host of other activities. Such
knowledge is passed down from generation to generation, usually by word of
mouth.’ Indigenous knowledge is culture-based and practised in ways that are
effective, efficient and functional in those communities that hold them.
Communities that practise indigenous knowledge also have a technical
knowledge component. Apart from such technical knowledge, local
communities also have non-technical knowledge or insights, wisdom, ideas,
perceptions and innovative capabilities that pertain to ecological, biological,
geographical and physical phenomena (Todaro, 1985; Ntsoane, 2000b).

Indigenous practice

This is the application of community skills and experiential knowledge to help
people support, develop, and maintain their communities in combination and

integrated with the knowledge and skills derived from appropriate professional
knowledge systems.

Indigenous community workers

Although employed at the lowesc scale, indigenou: community workers are
often expected to perform specialised functions without training or
compensation. Many have years of experience in the service delivery field but
receive no recognition of their experience and wisdom.

Conceptualised articulation of indigenous know/ledge systems

In the current analysis of the use of veld products and related knowledge
systems is the challenge faced when useful indigenous knowledge becomes
delegitimised or lost with the growing dominance of imported technologies,
Western scientific principles, and conventional development strategies. Most
scholars in anthropology and the social sciences use the term indigenous
knowledge synonymously with traditional and local knowledge to differentiate
the knowledge developed by a given community from knowledge systems
generated through universities, govemnment tesearch centres and private
industry. Scholars thereby subject endogenous knowledge to knowledge of
indigenous people or any other defined community. Unlike the word
traditional, which commonly implies that something is static, indigenous
knowledge is dynamic.

Indigenous knowledge relates to the ways members of a given community
define and classify phenomenon in their physical, natural, and social
environments. It provides a basis for local decision-making, frequently
occurring through formal and informal community associations and
organisations. C ities identify problems and seek solutions in such local
forums, capitalising on indigenous creativity and €ncouraging experimentation
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and innovation. likligenous knowledge is 1acit knowledge and therefore
difficult to endify. te 15 embedded in communiry pracrices, mstituaons,
retacionships and riwials.

Larsen (1998), reporting on chic ovicones of workshops on indigencus
knowledge systems, defined i as concepts, facis, perceptions, beliefs,
mivrmarion and values, as well as purticular cconomic, social and tradrcional
policical arrangernents. Nsoane {20004} defines indigenous koowledyc as a
fusion of barh (raditionol and local He adds heritags. He £ays it 18 production
consisting of characreristic elewmnents of the baditions] henrage develcped and
maintained by a cammunily of individual reflecrivg the traditional
expectations of such a communiry. It is Jocal knowledge that is unigue 1o

u given culture or soccety It s the baws for agticuleure, healdh care, fuod
prepuration, education, envitonmental conservation and a host of other
activities. Such knowledge is passed down from generatian w genecation,
usuatly by word of (mouth

Then comes the ward ‘endogennus’, which means what grows from within
What needs to be concepeunlived 1 the process thae 1ukes place during
endogenisarion on one side wnd indigenization on rhe ocher. Endigenous
knowledge, which according to simple meaning 1 growing and originacing
from within, is medioted wherein people’s commoea undesstanding of what is
shared, whar is found 11 the £roup’s experience and 18 strongly linked to their
cotmnon scarces of such knowledge. 1 is based on 1ryal ahout ancestors anl
speach given from generation w generation by word 1 mouth Within the
endogenous come the aspes.is of cognitive expcrience that ate unique to the
vlace and the peaple wha wonceal, shape aud filtes (he knowledge utilisation
smeng them. Indigenization and lucalisug. eritwal thinking aud theory
corcelate easily wich the colanial mnvention of the native, (hy rural, the
uneducared; indeed, the whole lise of pejorative and derogatory teris thar can
be found i the euphemism lexicon.

The skewed insight given to che indigeavus by the colonial must ke
challenged and removed. Heoce the endogen

ion af plural knowledge and
prectices I enceded though inenial decolonisation, semeching that pues
oral history und knowledge that 1s st wirten as worth considering. The
gracess of endogenization is chae of assertrig the notion of thinking with the
assistance of the self, the invalvement of the liberatcd sell, the iavolvemenc of
the ‘inernal brains’ and the growing fiow inside of the paradipr char will be
respansible for ce-uppropriating und partially reinvencig local paradigins. The
whole process should be scen as 3 narionaliscic Teaction againt Wesiemn
domination, againsc 1 acocolunial, ageinit the infornat globalisanon wich
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its neo -capitalist investor nocions. The endogenization of Afsican knowtedpe
systens should draw on prestigious culrural wrarditions of che Fast. Unless
Africa afficms its epistemalegy, cosmalogies, ethical and ecrlugical concerns,
the West will set the agenda for her. Pluraliy of knowledge: s what should
desve the culeural forces of chunge in the African 1enaissance.

lodigenous knowledge systems can be furcher defiond as the combinarion of
knowledge systems encompassing rechnology, social, cconomi and
philnsophical learning, and educarinual, legul and governance systeims, [t s
knowledge relaring ro the technalogicul. social, insriturional, scicntific and
broad development of communites. [t cansists f tangible aspears sieh as
medicine, natural resources, crafrs and the like Intangible aspects, however,
consist of the knowledge system bekind (he wehnologies, such s indigenous
education, philasaphy, casmology, botuny, und crop and animal husbandry. 1n
indigenuns communities, the tangible and incangibles are closely woven
together. This indigenous knowledge is nor new knowledge. Senghor (1963)
states that we have inherited our own method of knowledpe from our
ancestors.

Noo-South Africans have played an imporiant mje in caropaigns for
environenental juscice. bio-wacch and susiainable natural resonrce vrilisation,
including mohlising Sewirh African ritirens into forums char have begur to
address matters relared 4 the environmene and indgenous koowledge
syscems. [¢ therefiore suggests thae the role of Af icans and other peoples fram
regions that saflered the effects of colonialism and che appiopriation by the
West of intellectual property rights can share dseir CXperiences in prrunoting
the protection af their indigeious knowhdge und natural tesenrces. Except for
a few commitced Wesrern environmental groupings, most have an sgenda and
interest in rhe bio-piracy and hiosphere of the natural resmurces of the South
The South must choase its friends carefully. What w important is to draft Jaws
tlise will brou:c( the rights of local farmess and of all coromunities that
produce veld products and owr( the knvwledge that is needed for theic
production.

A strong conveyer belt of indigenous knowledge is needed across the
continent. Euch country should contribure in sustaining its own cultural
niche. Such 2 niche should he Tinked o an industrialisation of non-
industrialised mdigenons technelogy wr nutuel resources. Theaugh such o
necwork, idigenous kaowledge systeow will conteibure sipnificanly 1 e
renaissance of che conrinenr.

Sowrh Africa should nse the experiences of cascem counrries swdy as China,
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Malavsia andl Indra. Through shering with s non-South African citizenry,
knawiedge can be cxchanged and thercby increase the awgreness and the
patential of indigenous knowledge in communicses

The idwtralised waorld can ulso contribute o the development of indigenous
knowledge systems, even of this proves uncomfotable. Just as Europeans and
Ameticans were active in popularising Western knowledge, they should be
involved tn giving Africa authority over her gwn indigenous knowledge. The
struggle ca reviealise Africa's legitimacy ovec indigenons knowledge systems
must be negotiated thevugh a straregic commicment by those who have
benefured at rhe expense of colontes in Africa. There cannot be aonther
wionialism of the mind and resources that are relaced to indigenous
knowledge systems

Community awarcness of the cconomic potential, ac well as rhie culeural hond
that common knowledge brings 1o nations, will diceerly result i the
pupularisation of indigenaus knowledpe systems a5 2 means of sacio-cconomic
sustenunce and cobigral tunding. Indigenous knowledge should he made
populac amongst people of al) 3ges because of its unporrand role in providing
problem -solving strategics, especially for rlye poor. Indigenous knowledge is
commanly held by cowununitics rarher than individuals, is tacit knowledge
and therefoce difliculr (o codify, an< iy embedded in commonity Ppracuices,
metitutions, u‘f;monslups and tirtvals. Purthermare, indigenous koowledge
represents an importanc coneribwion m global development knowledge and
is an undertilised resoutce in che development process.

A ncework beeween Sauch Africa and other countries will facilicate the
development partnership and conteibute ro leaening mare ahout local
practives in ather cauntries. It wil enable African countries 1o better adapt
glohal knowledge 14 locat vonditions, and therchy help design activicies thar
berrer serve counrry needs. The proposed nawork should fucilirace a sluaring
of indipenous knowledge practiccs and inne wanons amouog [ocal communicies
in & Souch-to-South exchange

Knowludge production aud dissemination determune knowledpe utilisarion,
Differcrices ar ar the leve] of interprewation where locally prodviced
knowluedge seems 10 be denied. During the anti-colonial strugie in a nwaber
of African counrcies, kaowledge was appropriated whilse koawledge produced
in those states that were not eolonised remained authentic o lucal interesrs.
Epistemue communicies thar shace the same source and nodes of knowledge
disseminatc knowledge in modes that rerain the meaning and concent of such
knowledge.
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When populasising arcas of indigenaus knowledge systems and their relared
scwnce aud technology, it is imporant ta cansider the nanre of she
communities involved in the process of developmerr. Knowledge 1s a
universal hectiage and a univeral resource. The need, therefore, to popularise
iadigenous knowledge syseems amongst schools both inside and outside South
Africa 1 importent in posr-colonial Africa. Knowledge as a universal hencage
has location and nodels for disseminacion. Ie was in the process of che
disscrninarion of Westermn knowledge thac indigenons knowledge sysiems were
ostraciscd and dsregarded. Indigenous knowledge systerms were not inchuded
in discipline clusters of scientific knowledge and technology.

Indigenous knowledge systetns represent 2 knawledge heritage char, much s it
is universal, is also 3 unique way of ensuring thar ir hecomes part and parcel of
informing policy making, research and tcaching modules so that it becomes a
pivotal aspect of knowledge development.

Through promaoting indigenous knowledge syseems in schools. work areas and
in our different communities, all Africa will create a placfoon for articulation,
which will demyscify the Westem domination achieved through the violent
and linguistic measurcs of the faraver colony. Space allocacion by educators for
learners to bring their knowledye to classooms will creace a dialogue rhar will
eventually show that the learners’ knowledge, which in most instances is
based on indipenous knowledge sysiems, is virat in derermining the edwcecors’
input. We cannor rreac our kamers as ignorgol of theie enviconmenal, social,
politicul, ecological, seienrsfic and technologics] coltures. it is, theretore,
appropriate 1o adjust the leariog areas ca the leamers' needs and those of the
community,

I popularising indigenous knowledge syscems around science and technolagy,
spcial attention should he placed on the paradigm shift froie 2 Western
cpistemelogy to an endogenous or indigenous epistemolegy. Such a shift of
mindsec demands new sreas of arciculation. Tt s at this stage that the
knowledge production discousse is engaged. It s for a holistic knowledge
framawork chat secks to mauke whole thac which was partial, incomplete, in
large measure stunred and cherefore stunting. The new framewark which
emerges involves prinziples thac were present all slong bot were unknowt o
us. [t includes the old as a partial truth and, by its framework, it transforus the
tradicional positions acid the stubbomn new observations, reconciling their
apparent contrdictions (Hountondji, 1997). Indigenous knowk
an aperationul concept rejecr the skewed wuy of unulysing (he world, the one
way of seeing and the only 1ol chiough which the masses of humanity can
receive accreditation and license o be (Hopper, 1999).

Systeoms as
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Human riglus, democracy ynd cqualiry as inscribed in our consutution will
have no meuning 1o reality as long as unc knowledyy syscem dotninates, as
long as the ‘othering' is promoted. Nothing of sacial justice can be spaken
aboen imtil the indigenous knowledge systems of chuse comenunitics and
countrics thar were colonised and served a resouece for the economic
develupment of the coloniser have placforms (0 influence policy in knowledge
geawrsting, validuting and diseminacion as notions of human righus. [n
popularising indigenous knowledge systeins, we should declare a struggle ro
emancipute indigenous knowledge syrtems and thereby coneribute to the
development of 1es holistic operarionalisation.
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) WHERE IS THE GRASSROOTS:

LESSONS FROM RESEARCH AMONG ENDOGENOUS

COMMUNITIES IN SOUTH AFRICA’S
NORTH-WEST PROVINCE
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