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    PART I
    

    

    To Dress:
    

    Background and Perspectives
  


  
    
       
    


    The problem


    
      To dress is a unique human experience, but practices and meanings of dress are as different as the people
      populating the world. In a Western cultural tradition, the practice of dressing ‘properly’ has for centuries
      distinguished ‘civilised’ people from ‘savages’. Through travel literature and historical ethnographic
      descriptions of the Bushmen of southern Africa,1 such
      perceptions and prejudices have also made their mark on the modern research tradition. Early travellers,
      adventurers and colonial administrators wrote about the indigenous inhabitants they met on their journeys.
      Alongside the increased colonisation of the area and the subjugation of the natives, the popularised discourse
      evolved into ‘Bushman research’, using the terms of scientific means and methods. The developing discourse
      continued and ultimately formalised and cemented a myth of the ‘naked Bushman’ – a myth that had its origin in a
      Western understanding of what it means to dress and a strong focus on the Bushman body as a subject of
      research. Because Bushmen were widely considered to be nearly naked, the study of dress formed a limited part of
      the many later academic efforts at understanding Bushman culture.2
    


    
      This book aims to fill that void, and directs attention to what arguably formed an essential part of life within
      Bushman communities of colonial southern Africa. Two lines of discussion are pursued: first is a critique of how
      the material culture of dress has been handled in earlier research; and second, a conceptual framework is
      developed for understanding the role of dress within the material and bodily practices of historical Bushman
      communities. The book is thus written as an investigation into what Bushman dress has come to represent to people
      trying to understand Bushman culture from the outside, and in what ways the dress has been meaningful to Bushman
      people themselves.
    


    
      The venture has led me deep into the museum archives and collections of some of South Africa’s most prominent
      institutions of knowledge production and procurement. My search for a ‘non-existing dress’ revealed a vast field
      of dress practices, represented through the diverse media of artefact collections and visual representations in
      photographic records, as well as embedded in the memories and oral traditions of colonial Bushmen who were told
      to tell their stories about the world they were rapidly being deprived of.
    


    
      In what follows I outline the representation of Bushman dress as preserved in two museum artefact collections and
      their associated research notes and photographs, collected by Dorothea Bleek and Louis Fourie, respectively, at
      the beginning of the twentieth century. I also give an interpretation of the meaning of dress as reflected in the
      oral narratives of the colonial /Xam Bushmen, as recorded by Wilhelm Bleek and Lucy Lloyd at the end of the
      nineteenth century.
    


    Scope of the approach


    
      The approach to this study is thus extensive and multifaceted and explores the bodily practice of historical
      dress via a range of research materials: the clothing itself (objects), the visual representation of dress
      (photographs) and the memories of dress as represented in oral literature and through informants’ testimonies
      (narratives and research notes). The aim of this approach is to shift the empirical understanding and
      treatment of what constitutes ‘Bushman culture’. As such, this study employs a postcolonial perspective
      as it examines a largely neglected aspect of an otherwise much-studied indigenous way of life, and because dress
      can be considered an alternative archive of the voice of the subaltern (Allman 2004). This is a material culture study that seeks to approach material culture
      through a diverse set of sources. It is also a historical study in that it examines archival and
      material sources that were collected around 100 years ago, at a time when Bushman culture was thought to be in
      the process of becoming extinct.
    


    
      The Bleek and Lloyd collection of /Xam narratives comprises 138 notebooks, or more than 11 000 pages, of personal
      histories, genealogies, descriptions of plants and animals, customs and practices, as well as what could be
      called oral myths and folklore (Lewis-Williams 2000, 9).3 It was all recounted by mainly six /Xam informants who lived with
      the Bleek and Lloyd family in different periods between 1870 and 1879. Wilhelm
      Bleek (1827–1875) and his sister-in-law Lucy Lloyd (1834–1914) took down the narratives in the /Xam language and
      translated most of them into English. The translation sessions were also, for the most part, held in cooperation
      with the informants (Lewis-Williams 2000, 29–30). Following decades of
      neglect, this archive has, since the 1970s,4 been the point
      of departure for many studies and interpretations of /Xam culture and practice, and has also served as
      ethnographic analogy. It is vast in volume and content and the storylines are complex and diverse. It is the only
      substantial source representing the /Xam people at this point in history and still offers a range of
      opportunities for research. One such opportunity is to be found in the systematic study of references and
      allusions to the bodily practice of dress. The notebooks are kept in the Manuscript and Archive Department at the
      University of Cape Town (UCT) Library, but have recently been digitised and made available online at The
      Digital Bleek and Lloyd.5
    


    
      Dorothea Bleek (1873–1948) was the daughter of Wilhelm and the niece of Lucy. Her collection is part of the
      larger Bleek and Lloyd collection, but, in addition to her research notebooks, she also collected ethnographic
      objects, as well as photographs from many of her field trips all over southern Africa between 1910 and 1936.
      Dorothea’s first field trips were made largely in an attempt to locate descendants of her father’s and aunt’s
      informants, whom Dorothea also remembered from her childhood home. Intimately familiar with the family’s
      /Xam-recording project and the narratives, it seems that Dorothea had questions that she sought to answer through
      /Xam and other Bushman informants she met in the field. Dorothea Bleek’s linguistic work has been much
      appreciated, but her work as a collector and museum associate has been less noticed. Her ethnographic collection
      of mainly dress-related artefacts has never been studied as a whole before, nor contextualised within the frames
      of her photographs and research notes.
    


    
      The Louis Fourie collection of around 3 400 artefacts, 350 photographs and a range of written material in the
      form of research notes, correspondence, lists and draft papers, was also compiled at the beginning of the
      twentieth century, and partly overlapped Dorothea Bleek’s research area. Fourie (1878–1953) was the Medical
      Officer of South West Africa (SWA; modern-day Namibia), but he spent all his free time collecting material
      culture and researching the indigenous inhabitants he encountered as a colonial administrator and doctor. Fourie
      was also acquainted with the Bleek and Lloyd /Xam-recording project, as a small part of the narratives was
      published in 1911 (Bleek and Lloyd 1911). He served as facilitator for
      Dorothea Bleek and the two staff members of the South African Museum (SAM) on their SWA expedition in 1920–1921,
      and again when Dorothea returned a year later, on her own. Fourie’s artefact collection has not previously been
      the subject of any detailed analysis. Objects related to Bushman dress make up approximately ten per cent of the
      total artefact collection.
    


    
      These two artefact collections (Dorothea Bleek’s and Louis Fourie’s) are suitable for a comparative approach as
      they derive from the same decades of the early twentieth century, from overlapping areas and are comprised of
      comparable materials: artefacts, photographs and research notes and other writing. They both, to varying degrees,
      bear witness to the efforts of Wilhelm Bleek and Lucy Lloyd in compiling the /Xam narratives a few decades
      earlier. Being the result of early fieldwork among different groups of Bushmen, these two collections should
      inform the knowledge production on Bushman culture and practice, as well as serve as the link between the older
      ‘armchair ethnographies’ and the modern anthropological fieldwork of the Kalahari from the 1950s onwards.
    


    The questions


    
      The field of Bushman studies has a long-standing research tradition that will be discussed in more detail in the
      coming chapters. What should be noted at this point is that already in the late nineteenth century, ‘Bushmen’
      were deemed a valuable subject for research, and from the early twentieth century many museum collections kept
      Bushman material culture, dress and ornamentation in order to present ‘the Bushman’ to the public. Although researchers and collectors were often the same people, the artefacts
      were mostly put to rest in a drawer or museum display, whereas the focus of research lay elsewhere. What came to
      represent ‘Bushmen’ in museum exhibitions was apparently of no consequence to the research that was conducted
      among ‘Bushman representatives’ in the field. The reason for this paradox, I argue, is that Bushmen in general
      were considered naked, or nearly naked, as they wore less clothing than you and me.
    


    
      My research questions came out of this notion of the ‘nearly naked Bushman’. They are:
    


    
      	How has Bushman dress been described and represented in earlier Bushman studies, and why?


      	How do the Louis Fourie and Dorothea Bleek collections represent Bushman dress, both
      individually and in comparison to each other?


      	In what ways was the bodily practice of dress significant to historical Bushman groups
      themselves?

    


    The outline


    
      Although all four parts of the book to a certain extent resonate with all three questions, part I focuses on
      answering the first question, parts II and III focus on the second, and part IV attempts to answer the third
      question.
    


    
      In chapter 1, I outline what I have come to denote ‘the myth of the naked
      Bushman’, and point out how this myth has resulted in the neglect of an essential part of the material culture of
      an otherwise intensely researched indigenous way of life. In chapter 2, I
      discuss how to study Bushman dress, by focusing on the piecemeal information on dress practice that is
      to be found in some of the modern anthropological monographs on various Bushman groups, as well as the
      theoretical perspectives that enlighten the analyses in parts II, III and IV.
    


    
      Part II is a presentation of the Dorothea Bleek collection: the artefacts, her notebooks and her photographs,
      most of which were produced during her field trips in South Africa, the Bechuanaland Protectorate (modern-day
      Botswana) and SWA in the early twentieth century. The focus is on the part of the collection that is related to
      Bushman dress, and the discussion revolves around Bleek’s own agenda, interests and apparent concerns in her
      recording work. The main argument is that Dorothea Bleek collected items of dress with the intention of
      presenting a ‘typical Bushman’. This is, however, an image of a uniform Bushman culture that is not reflected in
      her linguistic work, nor her attention to physical anthropology and race. Neither does it fit the representation
      of ‘Bushmen’ as we find them in the Fourie collection. The last chapter of part II analyses Bleek’s more
      informative research notes from SWA, and the information related to dress that we find in these notes can be
      further considered in relation to more modern ethnographies, as well as Fourie’s notes from the same area. The
      Dorothea Bleek artefact collection of Bushman dress has never been studied in itself. This presentation of the
      collection will therefore also address misunderstandings in the accessioning of the artefacts, and give them the
      correct provenance and origin.
    


    
      Part III presents the Louis Fourie collection, deriving from the Bushmen of SWA in the period between 1916 and
      1928. This collection also contains artefacts, research notes and other archival material, as well as
      photographs. The artefact collection is substantially larger than that of Dorothea Bleek, and, in contrast to
      her, Fourie seems to have been particularly interested in the material culture itself. In his artefact
      collection, the Bushman dress is preserved as having been distinct between each group, and, in his notes, Fourie
      was careful to emphasise the particular skills of each group and who would trade what with whom. The
      contextualisation of the material analyses in relation to the photographs, notes and Fourie’s own relaying of the
      collection, draws this clear-cut material scenario into question and reveals inconsistencies between the
      different source materials, as well as nuances in terms of how people interacted in real life. The analysis of
      Fourie’s research notes in the last chapter of part III contributes to an increased understanding of other
      aspects of the bodily practice of dress.
    


    
      In part IV, I give a selective reading of the /Xam oral narratives collected and preserved in the Bleek and Lloyd archive, based on their references to dress and ornamentation. Following my
      categorisation of the artefact material, I use certain signifiers of dress – kaross, apron, shoe,
      ornament (including all head, neck and body ornaments), bag and cap – as an entry point into the discursive field
      of the narratives. According to my definition of dress (see chapter 2), I
      also include body modifications such as cuts and tattoos, body paint and fragrance, as well as the more general
      category of ‘things’, when this refers to clothes, or clothes among other things. I work closely with a selection
      of stories to explore under which circumstances, in which contexts and in which situations in the narratives
      these signifiers occur. My interpretations of the selected narratives suggest that the /Xam practice of dress
      created, manifested and maintained social relations between people, animals and other forces of nature. These
      practices were essential to how the /Xam perceived being able to live in their world. This interpretation of
      dress as social relations might contextualise some of the findings in parts II and III and in the
      concluding chapter.
    


    
      Finally, I argue that dress is an essential part of our lives – as lived, and as perceived by others. As will
      become clear, far from being naked, or nearly naked, the Bushmen of colonial southern Africa had a complex and
      meaningful practice of dress that was intimately related to subsistence, identity and their perception of how to
      live life in the world as they knew it. This interpretation of dress is essential in understanding important
      aspects of social and cultural life among historical Bushman groups, and is an important contribution to the
      study of dress in more general terms.
    

  


  
    Chapter 1


    The Myth of the Naked Bushman


    
      ‘The Bushman’, Alan Barnard says, is a concept that slowly emerged over the centuries, one that was not obvious
      to the first Europeans who encountered them (Barnard 2007, 11). The
      clear distinction of the hunter-gatherer Bushman, as set apart from the Khoekhoe herders, was not properly
      established until 1812 in Henry Lichtenstein’s Travels in Southern Africa, in the Years 1803, 1804, 1805 and
      1806:
    


    
      Equally untrue is the assertion that the nation of the Bosjesmans is composed of fugitive slaves and Hottentots.
      They are, and ever have been, a distinct people, having their own peculiar language, and their own peculiar
      customs, if the terms language and customs can be applied to people upon the very lowest step
      in the order of civilization. (Lichtenstein 1928 [1812], as cited in Barnard 2007, 15, emphasis in original)
    


    
      The confusion was due to a myriad of different names given to people with differences or perceived differences in
      subsistence strategies and ways of life, whether they were hunters, herders, fishermen, thieves and rascals or a
      little bit of everything.
    


    
      The debate about the origin and identity of the first pastoralists of southern Africa, and whether the indigenous
      people of the Cape were in fact of different ethnic identities, or rather the same people surviving as herders in
      good times and hunters during times of duress, is ongoing (Marks 1972;
      Schrire 1980, 1992;
      Elphick 1985; Sadr et al.
      2003; Sadr 2008; Smith
      2008, 2016), recently also including data from outside the domains
      of both anthropology and archaeology (Güldemann 2008; Soodyall et al. 2008; Morris et al.
      2014). Within the context of the Kalahari, the debate, known as the ‘Kalahari debate’ or the ‘revisionist
      debate’, reached its peak in the early 1990s (Solway and Lee 1990;
      Wilmsen and Denbow 1990; Lee
      and Guenther 1991; Wilmsen 1993). Whereas the traditionalists
      tended to work with ‘distinct’ Bushman groups (the Ju/’hoan, the Nharo and so on) as a relevant and relatively
      stable unit of analysis, the revisionists emphasised the centuries of contact and mobility between foragers and
      farmers in the Kalahari. Instead of understanding the foraging way of life as a taken-for-granted, ethnically
      related subsistence strategy of a relatively unchanging society, the revisionists focused on the mobility and
      negotiation between economically unequal parts operating within the same resources (Barnard 2007, 97, 103, 110). Most of the classical ethnographies of specific groups of Bushmen
      attest to the more traditionalist view, and this is where we find most descriptions and comments related to dress
      (see chapter 2).
    


    
      The image of ‘the Bushman’ has changed many times since the early encounters between Europeans and the indigenous
      people of southern Africa. Perhaps most characteristic were the images of the ‘brutal savage’ during the colonial
      expansion in the eighteenth and nineteenth centuries, and the idealised ‘harmless people’ in the twentieth
      century (Guenther 1980). These changes in attitude towards the Bushmen,
      Mathias Guenther argues, happened in response to changing Western ideas, but also to the changing circumstances
      of encounters (Guenther 1980, 2005, 27–31; Barnard 2007, 17). Whereas certain Bushman
      groups in the eighteenth and nineteenth centuries still fought against oppression and starvation caused by the
      invading colonial settlers, these acts of resistance were less and less common towards the end of the nineteenth
      century, when most Bushmen were acculturated as indentured farm labourers or marginalised within areas that were
      not suitable for either farming or cattle. The Bushman communities encountered in the Kalahari Desert from the
      1950s onwards were described as peaceful and egalitarian societies, much like the romantic visions of some of the
      earlier travellers to the Cape (Guenther
      1980, 130–131). The image of the ‘harmless people’ resonated well in a Western world plagued with wars and
      conflict and was reproduced in the popular literature of the 1960s (Thomas
      1988; Wilmsen 1997a; for example Van der Post 2004).
    


    
      When it comes to the lack of interest in Bushman dress, however, there is another image represented throughout
      the literature describing Bushmen that it is important to unveil – that of the myth of the naked Bushman. It is
      an image that is present in the earliest travel literature as well as in more recent anthropological monographs
      and texts. The image is not made explicit, nor is it even necessarily conscious, in most recent literature, but
      it has nonetheless imprinted itself to the degree that actual practices of dress seem to have been irrelevant or
      of little interest to most scholars. In a Western context, the popular and academic literature’s presentation of
      a ‘nearly naked’ people has problematic implications. At best, it connotes the romantic notion of the ‘unspoiled’
      man in a state of nature; at worst, it points to poor and primitive people. In any case, it is an assumption
      heavily based on an old research tradition that we should have left behind decades ago, and which gives no
      grounds for posing questions about the social and cultural processes of why people dress as they do. In what
      follows, I argue that this image was formalised and consolidated within the ‘scientific’ methods and focus of the
      physical anthropology of the nineteenth and early twentieth centuries, and never explicitly refuted in modern
      ethnographic descriptions and monographs.
    


    Scientific racism and the exhibition of Bushmen


    
      From the early nineteenth century, ‘Europeans came to see themselves as superior to all other peoples’ (Barnard 2007, 18). The methods of physical anthropology developed a ‘science’
      of racial stereotypes, founded upon measurements and descriptions of the subjugated body of the colonial subject.
      Referring to and associated with the ongoing debate around the origin of humans at the time (Dubow 1995, 20–65; Barnard 2007,
      19–21), the interest in the physical ‘peculiarities’ of ‘the other’ was articulated in public as well as
      scholarly opinion, often coming together in the popular fairs and freak shows that exhibited exotic and ‘savage’
      people from the colonies in European and American cities.
    


    
      The fate of the young Khoisan woman from the Cape colony, Sarah (Saartjie) Baartman, exemplifies such a confused
      blend between pseudosciences and the popular gaze of entertainment at the expense of others. Between 1810 and
      1815 she was exhibited as ‘the Hottentot Venus’, first in London then in Paris (Holmes 2008; Crais and Scully 2009). Her employer and
      exhibitor, Hendrik Caesar, marketed her with a series of prints and newspaper advertisements as
    


    
      a most correct and perfect Specimen of that race of people. From this extraordinary phenomena of nature, the
      Public will have an opportunity of judging how far she exceeds any description given by historians of that tribe
      of the human species. She is habited in the dress of her country, with all the rude ornaments usually worn by
      those people. (from the Morning Post, 20 September 1810, as cited in Strother 1999, 25)
    


    
      Exhibited as a ‘perfect Specimen’ of her people, her body, however, ‘exceeds any description’ of the ‘phenomena
      of nature’ that is steatopygia – an accumulation of fat and body tissue on the buttocks and thighs – a
      characteristic that, since the earliest travel accounts, has been associated with and sought after in the
      representation of Khoisan women. Although Sarah was exhibited to the general public in ‘the dress of her country’
      (a body suit in the colour tone of her skin to accentuate the buttocks and allude to a nude body underneath the
      trinkets and beads designed by her exhibitors [Strother 1999, 27]),
      she was asked to undress for the scientific examination made by the acclaimed French naturalist Georges Cuvier
      and a team of his colleagues – zoologists, anatomists and physiologists.
    


    
      Cuvier, and his assistant Henri de Blainville, described Saartjie’s body in detail, comparing her to monkeys in
      general, the orangutan specifically, and placing her race somewhere in relation to the ‘negro’ and the ‘mongol’,
      at the very bottom of the evolutionary ladder
      (Ewen and Ewen 2006, 127–128; Crais and Scully 2009, 135–136). The focus of attention was her buttocks, breasts and genitals, and
      the major question to be answered was whether or not she had the ‘Hottentot apron’ (Holmes 2008, 137–143).6 While still alive,
      Baartman managed to refuse the detailed examination of her most private parts (Strother 1999, 35), but when she died, Cuvier got permission to have her body delivered to him for an
      anatomical dissection (Holmes 2008, 154–155). Finally, he could now
      also describe her sexual organ, preserve it in a glass jar, and carry it with him to further exhibit the body, or
      part thereof, of the Hottentot Venus. He also kept the brain and the skeleton, and made a plaster cast of her
      body – a cast that was exhibited at the Musée de l’Homme in Paris until 1976 (Holmes 2008, 169). In 2002, the remains of Sarah Baartman were repatriated to South Africa, her
      country of origin, and laid to rest in the Eastern Cape province (Ewen and
      Ewen 2006, 123; Holmes 2008, 169–183).
    


    
      The scientific practice of measuring and describing the body of others continued well into the twentieth century.
      As late as 1964, the sixth edition of Notes and Queries on Anthropology (Royal Anthropological Institute of Great Britain and Ireland 1951) was still concerned with
      methods of physical anthropology summarised within metrical, pigmentary and qualitative characters. All the
      collectors in focus in this book were involved in this practice. Racial studies like these were at the time
      considered a legitimate branch of science.
    


    
      Wilhelm Bleek’s recording project in the 1870s coincided with an official request from the British Secretary of
      State for the Colonies to provide Sir Thomas Huxley, president of the British Ethnological Society, with
      anthropometric photographs illustrating the ‘peculiarities of the various Races within British Possessions’
      (cited in Bank 2006b, 106). Due to his interest in and personal contact
      with the Bushmen, Bleek was asked to take on the project in the Cape, where the study of racial types was
      considered a matter of urgency before the disappearance of ‘pure-bred’ Bushmen and Hottentots (Davison 2001, 10–11; Bank 2006b,
      106–107). The photographs were taken under meticulous instructions, placing the ‘object’ naked in front of the
      camera with measuring facilities attached to the body, both in frontal and profile view, so that all the typical
      characteristics of the race would be obvious and comparable with other equally ‘scientific’ anthropometric
      photographs.
    


    
      Louis Fourie also photographed the people he met in the field, and, of the total of 385 images, 238 were taken
      partly to satisfy physical anthropological interests (Wanless 2007,
      167–169, 181). Not all of these photographs were taken by Fourie himself, however, and among Fourie’s own images,
      only seven feature naked subjects (Wanless 2007, 184). In the
      ethnographic collections of the SAM, there are photographs of naked people taken by Dorothea Bleek. These have of
      course never been published online, unlike her other field photographs (figure I.1).
    


    [image: Image]


    
      Figure I.1
      

      List of people measured and photographed by Dorothea Bleek at Lake Chrissie in present-day Mpumalanga. The
      handwritten note at the bottom states: ‘If all good, choose in preference the parents and children of same to
      have the family resemblance’ (Iziko Museums of South Africa, SAM Ethnographic Photograph Collection).
    


    
      The collecting of skulls and skeletal material for scientific reasons was another practice of the period
      (Morris 1996; Legassick and
      Rassool 2000). On Dorothea Bleek’s trip into the Kalahari in 1911, she travelled together with the skeleton
      hunter Scotty Smith, and in her diary she made notes of Bushman skeletons that the party dug up and took with
      them (see chapter 3). Ann Wanless, who in 2007 defended her PhD thesis on
      the Fourie collection as a whole, documented that Fourie was also involved in the practice, collecting bones for
      the SAM and the Medical School in Johannesburg, as well as for himself. However, it is no longer possible to
      locate the bones in the collection or elsewhere, other than as references in the paper archive (Wanless 2007, 160–164).
    


    
      At the SAM in Cape Town, a casting project of Bushmen was undertaken between 1907 and 1924 – a project that can
      be considered part of the same intellectual context of ‘scientific’ physical anthropology (Davison 2001, 10, 12). Many of these casts were made during the SAM’s SWA
      expedition in 1920–1921 when Dorothea Bleek was asked to join to conduct the philological enquiries of the
      studies (later published in The Naron [Bleek 1928]). The
      casting project, initialised and supervised by Dr Louis Péringuey, the director of the SAM between 1906 and 1924, is described in A History of the South African Museum
      1825–1975 by RFH Summers. Péringuey wanted to make ‘the most accurate physical record’ of what was
      considered to be ‘the dying race of Bushmen’ (Summers 1975, 103).
      James Drury, a Scottish-born taxidermist, perfected a method of making casts from the living subject. Sixty-eight
      people were eventually cast, photographed, described and measured anatomically (Davison 2001, 12–13), and the life-size figures were used in different installations and exhibitions
      at the SAM until the final removal of the last casts in 2013. It is not certain whether the list of people from
      Lake Chrissie (figure I.1) is associated with this casting project, but the handwritten note
      at the bottom might indicate this. Summers (1975, 104) praises the figures that are ‘so lifelike that it is
      sometimes difficult to convince visitors that the Museum does not go in for human taxidermy!’ He includes
      anecdotes from the process of casting:
    


    
      A Bush-Hottentot woman had been taken in charge of soliciting, and as she was extremely steatopygeous the police
      telephoned the Museum to enquire whether a cast was required, so Drury and the Director went down to Caledon
      Square. They asked the woman if she would be prepared to have a cast made, and offered her a fee of ten
      shillings, the usual payment in country districts. With every appearance of injured pride she pointed out that
      she could get two pounds any night in Buitenkant Street. So the Museum had to pay an enhanced fee! (Summers 1975, 104–105)
    


    
      The dehumanising approach to the subjects/objects of this practice of casting was commented on in later
      publications (for example Skotnes 1996; Davison 2001), and in 1996 the South African National Gallery presented an exhibition
      (Miscast) to reflect on and debate the still-popular diorama in the SAM that showed some of the figures
      from the 1920s in what Summers referred to as a ‘human habitat group’ made in 1959 (Summers 1975, 186). In this diorama, the figures were placed ‘as a family group engaged in
      communal activities against a landscape background of country in which Bushmen had lived about 1800 AD’ (Summers 1975, 186). This was a modern and more informative way of presenting
      the cast figures that earlier had been stacked together in big glass cases with no context or milieu (Summers 1975, 186; Davison 2001, 4).
      The diorama soon turned out to be a main attraction at the SAM. Subsequently, a second diorama was made a couple
      of years later, this time presenting ‘a cave scene, and thus a different way of life’ (Summers 1975, 205). The two dioramas were seen to be complementary, ‘showing Bushmen and
      Hottentots as physical types and as engaged in somewhat different activities’ (Summers 1975, 206). That the ‘different way of life’ differed by about 1 000 years was a minor point
      in this regard, and not even indicated on the museum label until the early 1980s (Davison 2001, 17).
    


    
      Documenting ‘the physical type’ was of major concern in all the ‘scientific’ projects during the late nineteenth
      and early twentieth centuries, and apparently even considered as such in 1975. As Patricia Davison has pointed
      out, however, Péringuey’s correspondence with officials enlisted to find suitable subjects for the casting
      project shows that he chose to cast people with features that were already assumed to be typically Bushman
      (Davison 2001, 14). If they were too large, too dark or did not have
      the right head shape, one could assume they were not ‘pure blood’. Instead of enforcing scientific objectivity,
      the project simply reinforced existing stereotypes (Davison 2001, 14).
    


    
      Another way of presenting the Bushman body to a curious Western public was of course to bring Bushmen themselves
      to where people would gather to marvel. Although ethnological show business fell into disrepute in Europe by the
      1920s, ‘live’ Bushman exhibits were still popular in South Africa (Gordon
      1999, 266).7 In 1936 a Bushman camp was put up at the
      Empire Exhibition in Johannesburg and proved to be one of the exhibition’s most popular features (Gordon 1999, 267). The initiator of the spectacle was Donald Bain, and part of
      his expressed hope with the exhibition was to raise awareness of the need to establish a Bushman reserve so that
      the last remnants of this unfortunate people would be saved from extinction
      (Gordon 1999, 269). The rather peculiar mixture of entertainment and
      scientific research was still very much in evidence. Bain invited Raymond Dart of the anatomy department at the
      University of the Witwatersrand (Wits) in Johannesburg to participate in the project, and Dart enthusiastically
      gathered other colleagues to collaborate as well (Gordon 1999, 273).
      Dorothea Bleek was one of several researchers to publish on the results of the endeavour (Bleek 1937a, 1937b; Jones and Doke 1937). It was in fact on her suggestion that Bain went to
      Tweerivieren in the southern Kalahari to find ‘his Bushmen’ (Gordon
      1999, 274; Rassool and Hayes 2002, 117). This is the same area
      where Dorothea Bleek met the /Auni in 1911, and in 1936 she continued her studies of their language at the
      Frankenwald research station set up at Wits in conjunction with the Empire Exhibition (Rassool and Hayes 2002, 118).
    


    
      The spectacle of Bain’s Bushmen, and some of the subsequent scientific publications from 1937 (Dart 1937; Maingard 1937), should be
      seen as yet another example of the popular as well as scholarly tradition of focusing on the Bushman body and its
      perceived racial characteristics. The many examples of how Bushmen have been exhibited, measured, photographed
      and described physically, both ‘scientifically’ and in the more popular culture of fairs and ‘human zoos’, show
      the extent to which the Western opinion/public has been familiarised with the Bushman body.
    


    
      Mary Louise Pratt, working within the genre of travel and adventure literature, has commented on this insistence
      on describing the ‘peculiarities’ of the naked body in the face-to-face encounter with ‘the other’, and refers to
      it as part of an ‘old and remarkably stable sub-genre’. ‘[The description] begins with the body as seen/scene.
      Such portraits conventionally do so, commonly with the genitals as the crucial site/sight in the “bodyscape” – as
      they are in Barrow’s Bushman portrait . . .’ (Pratt 1985, 120). John
      Barrow was a traveller to the Cape in the late eighteenth century, and he published his Account of Travels
      into the Interior of Southern Africa in the Years 1797 and 1798 in 1801. Pratt compares the genre of travel and adventure literature not only to the early ethnographic
      writings of the late nineteenth century, but also to the ethnographic encounter in general leading up to the
      self-reflexive anthropological works of the twentieth century (Pratt
      1986). One is struck, she says, by the extent to which many of these modern scholars continue to reproduce
      characteristics of the Bushmen that were first singled out by travellers such as Barrow and his predecessors
      (Pratt 1986, 47–48). The notion of Bushmen as being naked, or nearly
      naked people, is one such reproduction that, I argue, is reproduced now more as a result of a sleeping consensus
      than intentional research questions.
    


    
      In what follows, I elucidate how this notion of the ‘naked Bushman’ was kept alive in the scholarly literature
      and how it affected the approach to the actual Bushman dress.
    


    Early Bushman ethnography


    
      Bushman ethnography as we know it started to see the light from around the 1870s (Barnard 2007, 24). Many authors of the time claimed first-hand experience with Bushmen out in the veld
      (Stow 1905, 2; Dornan 1925,
      preface; Wilmsen 1997b, 127), but most of their personal encounters
      must be seen as quite sporadic and anecdotal, incidental ‘interviews’ with individuals or single groups met with
      and spoken to with the help of interpreters and local guides (see for example Stow 1874: ‘Account of an Interview with a Tribe of Bushmans in South Africa’). Most of these first
      Bushman ethnographies were still very much based on and compared with what others (travellers, farmers,
      missionaries and colonial officials) had documented before them, and they did not focus on describing one group
      in particular. The tradition of a general and comparative Bushman ethnography as such culminated in the
      authoritative compilation by Isaac Schapera (1930), The Khoisan
      Peoples of South Africa (Barnard 2007, 39). Some aspects of these
      works are of particular concern for the background of this book, in that they are part of what constructed and
      maintained the image and myth of the naked Bushman. Many of these aspects also
      became points of interest in more modern ethnographies after the 1950s. Here, I single out the continued focus on
      the Bushman body, the description of non-dress rather than ‘proper’ dress and a paradigm of perceived uniformity
      of material culture between all Bushman groups.
    


    The Bushman body


    
      The focus on the Bushman body and its physical peculiarities and characteristics is evident in the writings of
      the first generation of Bushman ethnographers. Reading their descriptions alongside one another, however, points
      to a series of contradictions and erroneous inferences that the authors themselves were apparently aware of, but
      nevertheless reproduced as facts based merely on what others had said before them. The creation and maintenance
      of the Bushman stereotype evidenced in Péringuey’s casting project is obvious in these texts.
    


    
      In 1907, Siegfried Passarge noted what he saw to be a caricature of the Bushman, based on generalisations from
      descriptions and portrayals of Bushmen in the Cape – living, as he said, under conditions no longer natural to
      them (Wilmsen 1997b, 129).8 However, he was referring to a caricature of the Bushman ‘character’. When it came to a
      physical description of the same group of people, he reported on stature, skin colour, facial types and so on
      (Wilmsen 1997b, 135–137), concluding:
    


    
      Just as there are no great differences in stature and skin colour, so in the face there is no specific racial
      type of appearance. . . . Constant intermixing . . . must be the reason. And yet, one can easily find a definite
      type, especially among the more distant inhabitants of the sand and rock velds, a predominant type which can be
      regarded as the true racial type. (Wilmsen 1997b, 135–136)
    


    
      Passarge here underlines his point about the necessity for studying ‘this interesting race’ in the
      ‘Middle-Kalahari, where the Bushman is the farthest removed from foreign, culturally superior people’ (Wilmsen 1997b, 128). He regretted being unable to contribute new information
      on the physical constitution of the Bushman, as he himself had not made measurements or had the opportunity to
      collect skeletons (Wilmsen 1997b, 134). In this, it is the search for
      the ‘pure Bushman’ that is being articulated, but it becomes clear that the pure Bushman was long gone by
      Passarge’s time, as he had probably never existed.
    


    
      In Pygmies and Bushmen of the Kalahari, SS Dornan (1925) gives
      a six-page elaboration of the physical characteristics of the Kalahari Bushmen under the heading ‘Organization of
      Family & Clan’. Dornan refers to measurements he made, as well as those made by other travellers and
      scientists, commenting on stature, colour of skin, head shape, facial features, body hair and so on. In Dornan’s
      writing we do not find the same sympathy towards his subjects of study as we do in George Stow’s and Passarge’s
      works, and there are even more blatant contradictions in his descriptions. This does not seem to dawn on the
      author himself, however. In fact, what he describes are the very many facets of difference and variation in
      physical features among people – all people – in general. Some are tall, some are
      short. Some have a dark skin, some have a light skin. Some have earlobes, some do not (‘In fact . . . one cannot
      be sure from the shape of the ears, whether a man or a woman belongs to that people or not’ [Dornan 1925, 84]).
    


    
      One of his more interesting quotes is on the presence (or rather non-presence) of steatopygia:
    


    
      Steatopygy is seldom present, at least in noticeable form, in young or old. This is said not to be a Bushman
      characteristic, although some women have it. Steatopygy seems to be a provision of nature for times of want. Some
      Bush women and Hottentot women, when food is abundant, have this feature of their anatomy well developed. In
      times of want they are quite thin. It is a curious fact that the present-day sheep of South Africa, said to be of
      Persian origin, have enormously fat tails. (Dornan 1925, 82)
    


    
      Dornan is marvellously contradictory about what he wants to say – the
      steatopygia is apparently not really present; he even tells us that it is said not to be characteristic of
      Bushman women (what he seems to mean here is that it is supposedly more typical among ‘Hottentot’ women).
      Nonetheless, he gives an account of how the physical ‘peculiarity’ is said to be an adaptation to the harsh
      environment, eventually comparing it to the characteristic of the fat-tail sheep.
    


    
      Schapera (1930), in his work The Khoisan Peoples, is also
      explicit about the physical description being part of an ethnographic account, and sorts it under the same
      heading as that of dress and decoration (III Physical Characters: Dress and Decoration) (Schapera 1930, 51–72). Schapera refers to a range of German authors for ‘the
      best descriptions of the physical characters of the Bushmen’ (1930, 51); concerning dress, the few references
      include Dorothea Bleek (1928), Dornan (1925) and Passarge (Wilmsen 1997b). The comments follow the
      same pattern of stature, skin colour, hair, head and face, as well as the description of steatopygia, breasts and
      the labia minora (Schapera 1930, 51–59).
    


    
      This insistence on giving so much attention to the naked body as part of a scientific approach to the study of a
      people seems to reflect that nature and biology were deemed more important than culture in the discussion and
      presentation of these ‘others’. This is further suggested in the way that, more often than not, the descriptions
      of dress were presented as non-dress, rather than as actual clothing.
    


    Nearly naked


    
      In 1928, Dorothea Bleek reported that all the Bushmen she had ever seen wore clothes, but she had heard from
      three different Europeans that they had met Bushmen in the wilder parts of the country without clothes, or with
      only a kaross (cloak) (Bleek 1928, 8). This information was important
      enough as ‘hearsay evidence’ for Schapera to include it in his passage on ‘Dress and Decoration’ (Schapera 1930, 65). The general assumption that Bushmen were naked or nearly
      naked was apparently so current in Bleek’s and Schapera’s time that they felt the need to modify this ‘hearsay’
      rather than disprove the allegation all together. Bleek follows up on her passages on dress and ornaments with
      one on paint and tattoos, including a section on personal hygiene: ‘Real washing with water is only done by those
      Bushmen who have been with Europeans. In spite of this, a Bushman rarely smells unpleasant, unless he wears
      European clothing. His own leather dress or undress is not odoriferous’ (Bleek 1928, 12, emphasis added).
    


    
      Furthermore, in a letter Bleek wrote to Donald Bain concerning his idea to exhibit Bushmen at the Empire
      Exhibition, she was of the opinion that ‘[t]he less clothes they wear the healthier them are’ (Gordon 1999, 274).
    


    
      JG Wood, who in several passages in his 1868 work The Natural History of Man placed the Bushmen more
      within the animal than the human world, expressed it very clearly: ‘As for dress, as we understand the word, all
      that the Bosjesman cares for is a kind of small triangular apron . . . if it may be so called . . .’ (Wood 1868, 271). Similar comments, although not as hostile, are to be found in
      much of the literature from the period between Wood (1868) and
      Schapera (1930). The clothing of the men was deemed particularly
      scanty, but the ornamentations of the women were looked upon with more favour. In Stow’s three-page article from
      1874, one gets the impression that he quite enjoyed the sight of the young ‘belles’: ‘The effect [of the paint
      and ornaments] was not unpleasing, and they certainly displayed much better taste than that shown by the Kaffir
      belles . . .’ (Stow 1874, 246). The general impression left, however,
      is that of a naked or nearly naked people: ‘Just as skimpy as their clothing are their ornaments’ (Wilmsen 1997b, 150); ‘They wore little or no clothing, sometimes going quite
      naked’ (Dornan 1925, 48).
    


    A paradigm of uniformity


    
      The image of the nearly naked Bushman was further implied within the paradigm of the uniformity and simplicity of
      the Bushman material culture in general. Well aware by then that the Bushmen were in fact many peoples of
      different languages and customs, Passarge commented that ‘. . . [t]his
      uniformity of material culture has hindered, as we see, the recognition that the Bushmen race consists of many
      different peoples’ (Wilmsen 1997b, 149). It was only through the study
      of their languages that the diversity of Bushmen groups was discovered (Wilmsen 1997b, 138).
    


    
      This paradigm of uniformity in material culture was conformed to in all later Bushman literature and explained
      through their need to limit the number of possessions due to a nomadic way of life, as the Bushmen had no means
      of transport other than their own feet. If one considers only the functional and practical aspects of any piece
      of material culture, Polly Wiessner might be right in her statistical estimation that there is about a ninety per
      cent correlation in all material culture between the Kalahari Bushmen groups she worked with in the 1970s
      (Wiessner 1983, 255). Hans Kaufmann, writing The
      ≠Auin in 1908 (Guenther 2005), also emphasised the uniformity
      of Bushman material culture formed by the environment and the corresponding ways of life, and called it simply
      ‘the Kalahari culture’ (Guenther 2005, 41, 46). It is nevertheless
      puzzling that, within the high percentage of correlation, Wiessner described the variations in styles of
      beaded headbands. To me, this suggests an attitude that considers the symbolic or otherwise artistic qualities of
      decoration and ornamentation as detached from the material culture and the practicalities of life. In part II of
      this book, it will become evident that Dorothea Bleek adhered to the same expectation of correlation or
      similarity in her collecting practice, whereas Louis Fourie (in part III) was very particular about recording
      what he perceived to be the differences between groups, materialised in the material culture of dress.
    


    Modern Bushman ethnography


    
      Bushman anthropology as we know it developed from the 1950s onwards, with long-term field research undertaken by
      researchers who made an effort to learn the language and speak directly with their informants.9 The scholarly output since then has been enormous and multifaceted
      (for a general review, see Barnard 1992, 2007). Although the fields of interest have ranged from demography, genealogy and kinship,
      subsistence strategies and linguistics to myths and folklore, the aspect of dress, or indeed of material culture
      as such, has not been in focus.
    


    
      Recent scholarship has focused on the historical background of prior research, which is now commonly accepted as
      the ‘construction of the Bushman’, using a Foucauldian understanding of knowledge production and the biased power
      relations of paradigms of knowledge. As noted, Barnard and Guenther have both unveiled and historicised important
      aspects of a Western image of ‘the Bushman’ (Guenther 1980; Barnard 2007), and most researchers within the field of Bushman studies today
      (whether archaeologists, anthropologists, linguists or literary historians) have a critical and self-reflexive
      approach to their subject matter.
    


    
      The Dorothea Bleek and Louis Fourie collections have both been approached and studied as constructions of their
      time by their main biographers, and as representing and constituting the evolving discourse on Bushmen and
      Khoisan culture in the early twentieth century (Wanless 2007; Weintroub 2010, 2015). These
      studies show that both Bleek and Fourie worked within a salvage paradigm, where Bushmen were considered the last
      remnants of a culture that ought to be collected and understood before they disappeared into their degenerated
      state as modern poor and rascals. Also, the larger Bleek and Lloyd collection of narratives and personal
      histories has been read and interpreted within the frame of its place in history, as a historical document in
      itself, and of the colonial time and setting of the narrators and researchers, who worked together in Mowbray,
      Cape Town, in the late nineteenth century (Bank 2006b).
    


    
      Although ‘Bushman studies’ has a troubled legacy, much effort has been made in the modern research tradition to
      correct the biases and stereotypes following from earlier research and popular culture. By discussing empirical
      and theoretical approaches, as well as the political and social responsibilities of researchers in respect of
      their research subject, the historical discipline of Bushman studies has gained relevance in the modern academic disciplines of social anthropology and archaeology.
    


    
      Nevertheless, the myth of the naked Bushman seems to linger on. I believe the implicit attitude towards
      traditionally dressed Bushmen as half-dressed, or almost naked, is why this part of Bushman culture has still not
      been the subject of research or academic interest.
    


    
      ‘Bushmen are a naked, hungry people, . . .’ says Elizabeth Marshall Thomas (1988, 19), daughter of Lorna and
      Laurence K Marshall, who took their family back and forth to the Kalahari for long periods of time between 1950
      and 1961. The Marshall family, including Elizabeth, had enormous respect for the people they met and lived with
      in the Kalahari. Thomas’s The Harmless People, which is more of a novel or travel account than an
      academic publication, attests to this, but the quote above nevertheless communicates a Western understanding of
      the Bushmen as a poorly clad and somewhat desperate people. Lorna Marshall (1976), acclaimed mother of all modern Bushman ethnographers, also describes this sense of nakedness as
      something felt by the Bushmen themselves when in contact with ‘the outside world’:
    


    
      When the convoys . . . arrived, all the almost naked, slender, little brown !Kung men would stand in groups
      staring with awe at the big, black Ovambo . . .. They told us explicitly that they feel shy, naked, and inferior
      in the presence of these big black men with their goods. (Marshall
      1976, 7)
    


    
      The other main ethnographer of the Ju/’hoansi Bushmen, Richard Lee, reverts to some of the same clichés of the
      anthropological genre noted by Pratt (1985, 1986) when he describes the ‘first encounter’ in his popularised
      account on the Dobe Ju/’hoansi (Lee 1993). Although not part of his
      more acclaimed ethnographic monograph and main publication from his research as the leader of the Kalahari
      Research Group (Lee 1979), it is still worth noting the focus on
      physical appearance:
    


    
      [A] cluster of brown figures dressed in leather appeared . . .. They were all short . . .. Their brown skins were
      deeply seamed with lines from exposure to the sun. They were dressed in suede leather, the men in tight-fitting
      breech-clouts, the women in beaded aprons and soft skins. Both sexes were naked above the waist. The women were
      handsomely adorned with necklaces, arm bands, and hair ornaments of beads made from ostrich eggshells. (Lee 1993, 4)
    


    
      A rather unfortunate variation on the same theme can be found in Jiro Tanaka’s ethnography on the G/wi and G//ana
      that was published in English in 1980 (Tanaka 1980). His studies were
      made between 1966 and 1974, and temporarily associated with the Kalahari Research Group in 1971–1972. Tanaka’s
      physical description of the G/wi and G//ana focuses on stature, as well as the characteristics of the steatopygia
      and the sexual organs of both men and women. He comments on the predominantly ‘pure’ San of the G/wi in contrast
      to the G//ana, who have Kgalagadi blood in them (Tanaka 1980, 13–14).
      When it comes to descriptions of the material culture, he emphasises the necessity to keep material possessions
      at the absolute minimum, complying with the outlined paradigm of uniformity. He admits to the differences between
      hunter-gatherers (or rather to the ‘different levels of development’ between them) in certain realms, such as
      ideology, religion and arts: ‘in the realm of material culture, on the other hand, it has been clearly
      demonstrated that the technologies of all such societies are both crude and limited’ (Tanaka 1980, 39).
    


    
      Coming from a tradition of primatologists, Tanaka’s evolutionary approach to the study of ‘primitive’ man is not
      understated (Tanaka 1980, xi–xii). The book is structured as a classic
      ethnography and maintains the myth of the naked Bushman to such an extent that it seems almost to caricature my
      argument.
    

  


  
    Chapter 2


    How to Study Bushman Dress


    
      The rationale for dress research in Africa has often been to articulate the various types of indigenous dress
      (Allman 2004, 2–3). Although a popular field of inquiry, concern has
      been raised about the use of the terms ‘traditional’ and ‘ethnic’ dress, as they are often linked to a
      taken-for-granted and perceived static expression of group identity, or other cultural specifics (Baizerman, Eicher and Cerny 2008; Eicher
      and Ross 2010, 3). This was indeed part of what both Dorothea Bleek and Louis Fourie tried to capture in
      their artefact collections – the imagined ‘traditional’ Bushman culture, as opposed to the ‘acculturated’
      colonial Bushmen. The underlying implication is that the traditional dress somehow represented an unchanging way
      of life up until the European presence, and the subsequent corruption of indigenous culture. There was, in other
      words, no room for processes of cultural change in the idea of a traditional Bushman culture, and the effort was
      made to save the last of ‘authentic’ dress. Many a museum collection has followed such a salvage paradigm, and
      thus the descriptions and analyses of Bushman dress from a museum perspective will necessarily outline a
      ‘traditional’ Bushman dress in the research-historical sense. Such collections of material culture therefore
      present an opportunity for a thorough research-historical critique. To reach a more emic perspective of dress,
      however, the matter of what being dressed implies needs to be approached within the broader concept of
      cultural bodily practices.
    


    A definition of dress


    
      Following Joanne B Eicher (2010, 3), I define ‘dress’ as ‘body
      modifications and body supplements’. This is a very broad definition that accentuates the body as the physical
      and cultural bearer of dress, and includes body tattooing, scarification, body paint, fragrances, hair styles and
      so on. In a reconstruction of dress based on photographs, illustrations or written accounts, body modifications
      and body supplements are of equal importance. When working with museum collections of ethnographic artefacts, it
      is largely body supplements that are available for discussion. The perspectives and analyses of this study thus
      encompass an all-inclusive definition of the bodily practice of dress.
    


    
      Body supplements can be divided into four categories, as proposed by Mary Ellen Roach-Higgins and Eicher
      (Eicher and Roach-Higgins 1992, 18; Eicher 2010, 5): 1) enclosures (wrapped, suspended, pre-shaped and combinations of this); 2)
      attachments to the body (encircled, inserted, clipped or pressure-fastened and adhered); 3) attachments to body
      enclosures (inserted, clipped or pressure-fastened and adhered); and 4) handheld objects (by self or by other).
      Roach-Higgins and Eicher’s four categories were developed in an effort to free the study of dress from any
      preconceived and culturally dependent ideas or valuations of what ‘to dress’ implies. ‘Enclosures’ can best be
      understood as actual clothing or garments – whatever you can put on or around the body, such as skin aprons,
      loincloths, headbands, necklaces, hats, cloaks or karosses (figure I.2). ‘Attachments to the
      body’ include earrings, hair ornaments and the bangles worn tight around arms and legs. ‘Attachments to body
      enclosures’ include hair ornaments attached to headbands, small bags and tortoiseshell containers attached to the
      skin garments, or anything worn as an extension of the clothing itself. Large bags carried or strapped around the
      shoulders are examples of Roach-Higgins and Eicher’s ‘hand-held objects’.
    


    [image: Image]


    
      Figure I.2
      

      A !Kung mother and elderly woman as drawn by Barbara Tyrrell in Tribal Peoples of Southern Africa. The
      drawing details both body supplements as well as body modifications, such as the scarification of the younger
      woman’s thigh, the elderly woman’s distinct haircut, and both women’s tortoiseshell containers containing
      powdered buchu, a fragrant herb applied to the body with a patch of fur, a bird’s nest or a cloth. The white
      beadwork shown as bead strings twined around the arms, legs, neck and wrist, and sewn onto the leather aprons,
      comprises thousands of round disc beads made of pieces of ostrich eggshell (Tyrrell 1968, 7). (© Campbell Collections of the University of KwaZulu-Natal).
    


    
      The Dorothea Bleek and Louis Fourie collections of ethnographic artefacts represent all aspects of what one would
      consider ‘typical’ of Bushman dress. These are skin garments, such as aprons and karosses; bags of different
      sizes and designs; beaded ornaments for the head, neck and body; as well as decorated tortoiseshell containers.
      The kaross is generally a large skin cloak made
      from one big or several smaller pieces of skin. The aprons, however, vary, and are made as large aprons, tassel
      aprons and U-shaped aprons (see for example figures II.1,
      II.9 and III.12, respectively). All types of aprons might or might not be decorated with ostrich eggshell
      (OES), glass or other kinds of beads. Bags come in many forms and sizes. The most numerous are the small ‘tobacco
      pouches’ (for example figure II.5); the larger U-shaped bags
      (for example figure II.2), often decorated with beads and/or
      tassels; and the ‘animal’ bags that are made from the skin of a small buck, and shaped as the animal (for example
      figures II.3 and III.16). Head and body ornaments come in the same variety as in any accessory shop today. Most
      prominent are perhaps the OES or glass bead pendants and tassels, tied to the hair or onto other ornaments and
      garments (for example figures III.13 and III.18).
    


    The significance of dress


    
      The study of dress is a multidisciplinary field of research. It has been of interest within sociology, art
      history, history, anthropology, archaeology, cultural studies, fashion and design studies, economics and material
      culture studies, to mention the most obvious. There is broad consensus that dress is significant to people, both
      individually and in relation to others. In the last couple of decades, the study of dress has also emerged as a
      field in its own right, boosted in 2010 by the substantial contribution of the online resource The Berg
      Fashion Library, which has digitalised, among other things, the Encyclopedia of World Dress and
      Fashion and the Dress, Body and Culture series published by Bloomsbury.10
    


    
      But why is dress important? Anyone who has ever stood in front of a mirror, deciding what to wear or what not to
      wear, can probably give a thousand different answers. The significance of dress has often been explained by its
      unique position as a mediator between the body – the intimate and personal – and society, the social and cultural
      (Entwistle 2000b; Turner
      2012; Hansen 2013). Joanne Entwistle (2000a, 323; 2000b, 6) notes that dressing the body, or
      getting dressed, is a basic fact of social life, adding that ‘dress or adornment is one of the means by which
      bodies are made social and given meaning and identity’ (Entwistle
      2000b, 7). Dressing is, in short, preparing the body for the social world – making it appropriate and
      acceptable (Entwistle 2000a, 324; 2000b, 7; Turner 2012, 486).
    


    
      Sandra Weber and Claudia Mitchell write that ‘if you ask someone to tell you about what they are wearing or wish
      they were wearing or are glad they are not wearing, you will get a surprising amount of useful information on
      identity, body and culture’ (Weber and Mitchell 2004, 4). The
      relationship between the body and dress is culturally and historically specific. Dress practices (and meanings)
      always differ by context, but are grounded in the basic human practice of dressing the body. Dress is as such a
      unique means into an increased understanding of historical specifics and the diversity of human behaviour.
    


    
      Dress has also been described as ‘a visual form of communication’, and compared to language (Roach and Eicher 1979; Calefato
      2004; Evenson 2010, 1; Turner 2012, 486). Dress can communicate a wealth of information – information that can be
      interpreted, or misinterpreted, according to the context. A pair of sneakers can be comfortable and appropriate
      for a stroll in the park, but a sign of a lack of judgement in a job interview. Dress can symbolise different and
      combined aspects of identity, including class, gender, age, ethnicity, wealth, affiliation to group, religious
      beliefs or political opinions. It can represent individuality and be a mark of status or occupation. It can
      signal whether you are available for marriage or live in celibacy. Dress can mean different things in different
      situations; it can even be manipulated to communicate what you want others to think you are or are not.
      Dress can change according to trends and fashion, life situation or what role one holds at any given time.
    


    
      But dress can also be an agent of change. A recent study in social psychology showed that clothes can have
      psychological and behavioural consequences for their wearers (Adam and
      Galinsky 2012). A series of experiments involving what was described as a ‘doctor’s lab coat’ and an identical ‘painter’s coat’ showed that the people wearing what they believed to be a
      doctor’s coat were more attentive to a task put before them. They made fewer mistakes and had sustained
      attention, compared to people wearing the painter’s coat or their own clothes. The symbolism of a doctor’s coat
      as representing attentiveness and carefulness might be culturally specific, but what this study shows is that
      people not only acted differently towards the wearer of the coat, the one perceived to be a doctor, but it also
      made the person wearing it behave differently, and in accordance with the perceived significance of the coat. The
      authors argue that ‘wearing clothes causes people to “embody” the clothing and its symbolic meaning’ (Adam and Galinsky 2012, 919).
    


    
      The study is interesting in that it portrays dress as having the agency to influence and not only
      represent the wearer. People behave differently by wearing the constructions assigned to
      particular items of clothing. Such a notion of dress implies that to dress is not only something we do to keep
      our physical body comfortable, warm or clean, or to present our social body to others. Dressing the body might
      also be a way to negotiate individual behaviour and identity in relation to commonly established norms and
      perceptions. Aspects of such a notion of dress are hinted at in some of the empirically based, modern
      ethnographic descriptions from the Kalahari. As a prerequisite for how to think about Bushman dress in what
      follows, it is necessary to outline some important points that have been noted in these descriptions.
    


    Pieces of dress: Lost and found


    
      The Marshall expeditions of the 1950s launched what came to be a veritable flow of researchers and scientists
      going into the semi-desert to study the life and habits of the Kalahari Bushmen. The ethnographic presence
      described in most of the resulting publications is from the 1950s, 1960s and 1970s, and it is apparent that the
      processual and eco-functional paradigms of the time influenced which aspects were deemed most important and
      interesting to note. This applies to descriptions of material culture and dress as well. The functional aspects
      of skin clothing were foregrounded (Steyn 1971; Marshall 1976, 101–102, 303–306; Lee
      1979, 124–127): it was comfortable in both hot and cold weather; it did not tear as easily as store-bought
      alternatives; the multipurpose function of the kaross as both a carrying device and a cover at night was seen as
      a practical solution to reduce the number of items that had to be carried, and so on.
    


    
      In some of the many ethnographic monographs on various Bushman groups there are, however, references to other,
      more interesting aspects of dressing the body, although these are most often made within the context of
      describing something else (for example Bleek 1928; Silberbauer 1965, 1981; Steyn 1971; Marshall 1976, 1999; Lee 1979, 1984, 1993; Tanaka 1980; Valiente-Noailles
      1993). Thus, there are scattered bits and pieces of an interesting picture, but no attempt has been made to
      put them all together. Such en passant references might, however, greatly inform the topic of dress
      practices if reviewed within the all-encompassing definition of dress as outlined earlier, and operationalised in
      relation to the archival and material sources discussed in the chapters that follow. In this way, we might start
      putting the pieces together. Of particular relevance to the analyses and arguments presented, I have singled out
      five elements of dress practice that have been referred to in the earlier literature, but in a non-cohesive way
      (for a detailed review, see Viestad 2014, 51–73). These are: the gender-based division of making and wearing
      clothes; washing, dressing and adorning the body in preparation for a new stage of life; gift exchange; the
      practices of removing jewellery in certain situations and wearing jewellery specifically associated with another
      person’s (former) body (and identity); and the performance of cuts and tattoos.
    


    Gender-based division of making and wearing clothes


    
      The manufacturing processes of skin work and OES beads are often described in detail in the literature and the
      division of labour between the sexes is pointed out – men make the skin-work and
      women make the OES beads and ornaments (Skin-work: Steyn 1971, 287;
      Lee 1979, 124; Silberbauer
      1981, 223–227; OES beads: Steyn 1971, 293; Marshall 1976, 305; Silberbauer
      1981, 227). Men provide their wives and children with clothing, while wives adorn the skin work with beads.
      Lorna Marshall (1976, 86–87) makes the interesting point that skin-work is men’s work because it derives from the
      male activity of hunting, whereas the huts are built by women because they are associated with gathering
      activities in the veld. Following this line of reasoning, one might wonder whether the OES beadwork is associated
      with women partly because the eggs are gathered rather than hunted. Men, women and children also wear different
      clothes (for example Bleek 1928, 8–10; Valiente-Noailles 1993, 83–85) and, as will be seen, there are many examples in the literature of how
      new and borrowed items of clothing are important elements in transitional stages of life.
    


    Washing, dressing and adorning the body for a new stage of life


    
      In her book Nyae Nyae: !Kung Beliefs and Rites, Marshall (1999) describes the dressing and adornment of a girl as part of her initiation to grown-up food:
    


    
      When a girl reaches an age at which several of the avoidances may be discontinued, if she has behaved properly
      and has taken care of herself well, her people wash her with tsi, cut her hair, put red powder on it, rub her
      with fat (eland fat preferably), and adorn her with bead ornaments. They show that they are pleased with her, and
      they make her beautiful. (Marshall 1999, 94)
    


    
      Another example of such a transitional state is the menarche of young girls, where the ending of the rite is
      marked by washing, anointing and painting the girl’s face and body. The red design painted on her face is the
      same design that is painted at the time of her wedding. ‘The girl is then adorned with hair ornaments, earrings,
      necklaces, bracelets and anklets. Relatives give or lend her many ornaments at this time so that she will be
      beautiful in celebration of her new womanhood’ (Marshall 1999, 200).
    


    
      Practices of washing, smearing, powdering, dressing and adorning a girl, often with ornaments that are lent to
      her for a limited period of time, are similar in many rites, and described among several Bushman groups (for
      example Fourie 1926, 58; Valiente-Noailles 1993, 97).
    


    
      Among the G/wi of the Central Kalahari Game Reserve in the late 1950s, George Silberbauer reported how the
      puberty rites of a girl implied a similar and parallel process for her husband. They were both washed and their
      heads shaved in a matching pattern of choice (Silberbauer 1965, 85).
      They were then given identical tattoos. Upon reintroducing the couple to the group, both were draped in beads and
      ornaments lent to them by other people (Silberbauer 1965, 87). They
      could wear these for as long as they liked, but normally returned everything, except a few favoured objects, the
      same evening.
    


    Exchanging gifts


    
      One of Marshall’s many important contributions to the study of Kalahari hunter-gatherers is her outlining of the
      extensive gift-exchange practices among the !Kung, between people within the same group as well as with people
      from neighbouring groups.11 Marshall ascertained that the !Kung did not develop
      special objects to use as gifts. Everything could be given away and mostly these were common artefacts of
      everyday use. However, some gifts were more valued than others. The beauty and handicraft of a given item was of
      essence, as well as the relative scarcity of the material (Marshall
      1976, 303–304). Others have noted the place of ornaments as valued objects of exchange (Wiessner 1984).
    


    
      Marshall notes that people remembered to whom gifts had been offered in the recent past, and from
      whom particular gifts were received. These recollections of exchange would follow the object to its next
      owner (Marshall 1976, 303–304). On a similar note, Lee explains that
      ‘Hxaro goods could travel for very long distances. In fact, the Ju would draw diagrams in the sand of
      what they called n≠amasi, the roads or pathways along which
      goods traveled’ (Lee 1993, 105).
    


    Removing jewellery in certain situations, and wearing jewellery associated with another person


    
      In 1999, Lorna Marshall, aged 101, published her ‘sequel’ to the by then acclaimed standard work of reference
      The !Kung of Nyae Nyae from 1976. Perhaps reflecting on the changing paradigms and interests in the
      scholarly milieu, the focus was now on describing the !Kung beliefs about the ‘supernatural world’ rather than
      mundane matters of subsistence strategies and kinship relations (Marshall
      1999, xxxi). Such beliefs, as described by Marshall, are seen in the practices of dress, particularly
      concerning precautions to be taken around wearing jewellery, as well as the elaborate rites associated with
      different types of cuts and tattoos.
    


    
      In her chapter ‘Concepts of Sickness and Healing’, removing the ornaments of a sick child suggests that sickness,
      a temporary characteristic of the child, is embedded within his or her ornaments: ‘When a child is sick, all his
      ornaments are removed. Other ornaments are given to him when he recovers. If he were to wear the old ones, they
      might make him sick again’ (Marshall 1999, 43). There is no
      explanation as to what happens with the old ornaments, or whether someone else might also fall sick if they wore
      them.
    


    
      In the chapter ‘Childbirth and the Protection of Children’, we again see the expressed need to remove any
      ornament in a potentially dangerous or potent situation:
    


    
      A girl in first childbirth takes off her ornaments. She does so, the women explained, because she is afraid. She
      wonders if she may fail in some way, and she wants to be free from the ornaments. If the birth goes well, she
      would not be so afraid next time and would not feel the need to take off her ornaments. No one explained why she
      should feel the need to take off her ornaments. I remembered that ornaments are taken off a sick child, but the
      significance of removing ornaments was never made clear. The women said that some women take off their earrings,
      head ornaments, and necklaces at any birth, not just the first, because the ornaments jingling might frighten the
      new baby. That was a reason I could understand. (Marshall 1999, 119)
    


    
      Many precautions are taken to protect a child and secure his or her health and well-being. Some of these include
      keeping parts of a child’s ‘former self’, such as the umbilical cord (Marshall 1999, 124) or the child’s ‘dirt’ (Marshall 1999,
      127–129), and wearing this as an ornament until it can be safely disposed of:
    


    
      !Kung women make little leather bags decorated with beads in which to keep the [umbilical] cords. They wear the
      bags as ornaments hung from thongs around their necks. When the mother thinks the child is old enough, at about
      four, she and the child dispose of the cord in a little rite. (Marshall
      1999, 124)
    


    
      To wear the umbilical cord of one’s child around the neck, as part of a carefully made and ornamented little bag,
      seems to me to express and perhaps enhance the intimate relationship between a mother and her child. In the
      ritual of a child’s first haircut, similar emotional and personal bonds between the child and other relatives are
      encouraged and engaged in in several stages of the rite, and expressed through related practices of dress (for
      example Marshall 1999, 127–129).
    


    
      These practices seem to imply that jewellery (and other clothing?) might carry with it attributes and properties
      of a person and should therefore be treated with respect, both implicitly, as in the case of removing ornaments
      during illness, and explicitly, as when the umbilical cord or ‘the dirt’ of a child is carried in a bag as a neck
      ornament.
    


    Cuts and tattoos


    
      Tattooing practices and the use of body paint and fat have always been of interest to outsiders studying Bushman
      life and culture. This remains so in the modern research tradition, and the
      connections to ritual practices and particular associations to the hunt, as well as initiation ceremonies and
      other life-changing events, have been elaborated upon (for example Steyn
      1971, 294, 307–308; Marshall 1976, 130–131, 270; Lee 1979, 238–239; Valiente-Noailles
      1993, 97; Mitchell and Plug 1997).
    


    
      In respect of the initiation of boys and/or in the context of the hunt, it is crucial that the cuts that are made
      are rubbed with mixtures of herbs and fat and/or charred pieces of meat from a game animal (for example Steyn 1971, 307–308; Marshall 1976,
      270; 1999, 154–155; Lee
      1979, 238–239). ‘The !Kung call the rite n!amma ko !kha, which means “to be cut with meat”’
      (Marshall 1999, 154). The link between the body parts of the hunter
      and of the animal is often made explicit, and the hunter’s identification with the animal, and the abilities that
      this seems to transfer to him, is presumed to be critical (Lee 1979,
      238–239; Marshall 1999, 155–156).
    


    
      When cuts are made in other life-changing situations, the bonding and identification between people also seems to
      be significant, as in the descriptions of the mixing of blood between a newborn and its parents (Valiente-Noailles 1993, 89), between an initiate and her mother (Valiente-Noailles 1993, 96) and between a husband and wife to be (Silberbauer 1965, 85–86; Valiente-Noailles 1993, 100).
    


    
      Husband and wife are marked alternately, part by part, from head to legs. As each cut begins to bleed, its blood
      is taken and rubbed into the corresponding incisions of the other spouse. With this mixing of bloods, the couple
      is told that they are united as man and wife as their bloods are mixed. This is not only powerful symbolism but a
      magical process which the G/wi believe to have the effect of linking the couple together in harmonious
      relationship. (Silberbauer 1965, 85–86)
    


    
      Like husband and wife, marked and united, I believe that what is glimpsed in all the quoted examples is the
      potential dress has to tie together different identities. Although these examples are taken out of the context of
      their specific ethnographic monographs, and redefined here as part of overall dress practices, they do
      point towards how body modifications and body supplements can embody and materialise social bonds and
      relationships.
    


    Mix and match: A theoretical bricolage


    
      There are many ways to approach a study of dress. The artefacts that I worked with were collected a hundred years
      ago and have since then been curated and stored as ethnographic objects in a museum storeroom. I studied these
      artefacts in a manner that was very detached from how they were used as dress and experienced in life. I handled
      them carefully, turned them around and studied details, but I never put them on or saw them worn by others. I
      touched them and felt their weight, but only through gloves, and never as an enclosure or body supplement. I
      smelled the old skin-work, but not as it warmed on my own skin or on somebody else’s. I photographed and
      described the artefacts, documented them to categorise each item and compared the differences and similarities
      between them. I observed how beads of different material were used differently, but have never seen, or heard,
      the effect of the beadwork dangling from a moving body. My work in the museum storeroom was empirically
      descriptive and comparative, and I continued this work from my computer screen, where I downloaded
      high-resolution pictures of each object in question.
    


    
      There are only so many things that can be said about dress when it has been disembodied and put into a museum
      storeroom. In trying to find an embodied dress in motion and in life I brought text and photographs into the
      analyses of the material and bodily reality. This served to contextualise the representation of dress as derived
      from the material analyses; question the material reality of the artefact collections; and nuance what seem to
      have been the two different collecting agendas of Bleek and Fourie. If we regard the artefact collections as part
      of a Western narrative about ‘other’ people, we must also aim to understand the dress within other possible
      narratives and realities.
    


    
      In terms of my interpretation of the meaning of dress as practised in life, my
      theoretical approach derives from my reading and analysis of the /Xam narratives. In other words, I discuss the
      meaning of dress within the historical and cultural specifics of /Xam practice. However, I find that this
      theoretical framework also informs aspects of the piecemeal information that exists about other Bushman groups’
      bodily practices of dress as identified in the earlier research tradition.
    


    
      I argue that in the world of the nineteenth-century /Xam, dress did not merely signify or represent social
      relations between the individual and society. Rather, I claim that dress in itself constituted, maintained and
      continued actual social relations between people, but, more importantly, between people and other beings of the
      world. Dress was a way to incorporate and continue a multitude of relationships that were necessary in order to
      live in the /Xam-ka !au.12
    


    
      When I first engaged with the Bleek and Lloyd archive, my point of departure was empirical. I was searching for
      occurrences of material culture and bodily practice in the texts – signifiers of dress such as ‘kaross’, ‘apron’,
      ‘bag’ and ‘ornament’ (see part IV, ‘Signifiers of Dress’). After identifying certain themes in the narratives
      that I regarded as of particular importance, it became necessary to construct the framework within which to
      understand the correlations and implications of and between these narrations.
    


    
      I presuppose that theoretical terms, or concepts, carry importance and premises for interpretation that are
      ‘dislocated from their original setting’ (Olsen 2010, 14), and as such
      my interpretations are presented within a patchwork of personhood, entanglement, the embedded properties of
      clothing, ‘accumulated’ identity and the biography of objects. Although most of the terms I use can be related to
      one another in one way or another, they derive from different theoretical approaches. I am thus guided by a
      bricoleur attitude, ‘searching around for usable bits and pieces that may be reassembled with other appropriate
      spare parts’ (Olsen 2010, 13). In the end, as Bjørnar Olsen has
      pointed out, the only way to judge such an eclectic approach is to evaluate whether it ‘works’ in relation to the
      research objectives – in this case, whether it enables a better understanding of dress among the colonial /Xam as
      we get to know them in their narratives.
    


    
      It is important to state the obvious but decisive fact that humans live in different worlds. What constitutes
      ‘the world’, and our place in it, is historically, culturally and socially contingent. Being in the world does
      not entail the same thing from place to place or from past to present. If we open up the perspective of
      personhood and the construction of identity to ways other than our own of relating to the world, we might better
      understand other people and other times. However, humans do share the experience of material culture. Our lives
      are entangled in a web of things, other beings and presences, natural elements and landscapes – we all live our
      lives entangled in everything that surrounds us.
    


    
      In the historical /Xam reality of such entanglements, I argue that certain items of material culture, in
      particular clothing and ornaments, carried embedded properties from their different stages of
      procurement, manufacture, use and exchange, accumulating identities and contributing meaning to the
      construction of social and personal identity. One way of investigating such processes is to consider the
      biographies of objects. In what follows, I outline the basis for an integrated understanding of these
      concepts in relation to my interpretation of the /Xam narratives that I return to in part IV.
    


    Human–animal relations


    
      Personhood is simply ‘the condition or state of being a person’ (Fowler
      2004, 7). Learning from ethnographic studies, we know that this can be perceived in many possible ways. The
      Yukaghir hunters from northeastern Siberia, as described in Rane Willerslev’s work (2004, 2007), serve as an interesting example to put
      the concept of personhood into perspective:
    


    
      In the world of Yukaghir hunters, everything – human, animal, or object – is said to have an ayibii, or what
      we would call a ‘soul’ or ‘life essence’. . . . An elderly Yukaghir hunter told
      me that animals, trees, and rivers are ‘people like us’ because they are ‘moving’, ‘growing’, and ‘breathing’ . .
      . He continued his argument by saying that things that are static are not people because they have only one soul,
      the ‘shadow-ayibii’, whereas things that are active are considered to be people because they have two more souls
      in addition to their ‘shadows’: the ‘heart-ayibii’, which makes them ‘move’, and ‘grow’, and the ‘head-ayibii’,
      which makes them ‘breathe’. He ended by saying: ‘Only things that can move come to us [in dreams] and give us
      presents’, thereby implying that hunters only engage in social relationships of exchange with animate entities
      that they consider to be persons. (Willerslev 2004, 633)
    


    
      Being a person is about living life in the midst of other beings, things and phenomena such as landscape,
      weather, the sun, the moon and the stars (Fowler 2004, 7). How one
      interacts with, depends on and relates to all of these entangled features and elements of a world in the constant
      process of life is decisive for how one constructs the perception of personhood. What it means to be a person
      depends on different cultural expectations and concerns regarding social relations and interaction (Fowler 2004, 8).
    


    
      In the contemporary Western world, we tend to think our human communities constitute the social world. Human
      society and culture is a part of nature, which we share with other beings living their designated (natural) lives
      that are fixed by species (Fowler 2004, 124–125). The behaviour of
      animals is perceived to be primarily instinctual (Willerslev 2004,
      629). Within an animistic perspective, however, animals, objects, celestial bodies or even plants and
      places can all potentially be persons –thus we all share a ‘multi-natural’ social world (Fowler 2004, 120). In such a world, different species interact socially (Fowler 2004, 124–125).
    


    
      In the effort of interacting with different kinds of entities that are seen as social peers, it is necessary to
      attempt to understand things from the perspective of the other (Fowler
      2004, 122). One way of mediating different perspectives is through bodily practices, such as when
      the novice is cut between the eyes and rubbed with a burnt piece of meat from his first kill. By incorporating
      and identifying with the animal, being ‘cut with meat’, as the Ju/’hoansi of the 1950s referred to it (Marshall 1999, 154), the boy becomes one with the animal so that it no longer
      fears him; the boy, in turn, learns to ‘think like’ the animal while out on a hunt. Another way to incorporate
      the perspective of others is through the production and use of material culture, such as when the
      springbok sorcerer of the /Xam wore a springbok skin cap to make the springbok follow him/her (see chapter
      8, ‘Springbok Sorcerers’). The ultimate synthesis of the two is of course
      the bodily practice of dress, defined as both body modifications (bodily practices) and body supplements
      (material culture). Although closely related to each other, it makes sense to consider these two aspects of dress
      separately when analysing dress from a /Xam perspective.
    


    /Xam personhood and body modifications


    
      Considering certain general structures of /Xam personhood, Mark McGranaghan (2012) outlines the notion of ‘odour’ as an essential attribute in the construction of personal
      identity: ‘Scent and smelling were integral to many different kinds of /Xam “personhood”, constructing special
      roles in human society and embodying the specific traits or abilities of non-humans’ (McGranaghan 2012, 134). Different animals smelled different because of their different diets.
      Early Race characters also displayed their identities partly through their scent,13 often accompanied by value characteristics like ‘sweet’ or ‘bad’ (McGranaghan 2012, 135–136; see also chapter 9). McGranaghan gives further examples of the ritual aspects of scent associated with individuals and
      their different roles in the handling of Ssho /oa (a potent root, see chapter 7) and the characteristics of /Xam sorcerers and their bodily fluids, such as blood (and perspiration
      – see also how /Kaggen makes himself known to his sister the Blue Crane, chapter
      9) (McGranaghan 2012,
      137–138).
    


    
      Personal scent was of immediate importance in the daily life of people and in their interaction with animals and
      other non-human agents. Scent travels with the wind and will alert the prey if the hunter does not take
      precautions. As odours can be manipulated, dressing in fragrance (for example Ssho /oa) will change the
      appearance of the individual and make him or her appropriate to any given situation of contact and interaction.
      As will be seen in chapter 7, much effort was also made to alter the
      scent of the New Maiden (pubescent girl) so as not to attract or anger the Rain.
    


    
      The general point made by McGranaghan is that odours are mobile, and that within the ontological constructions of
      the /Xam world, odours are transferable and can be incorporated into other identities (McGranaghan 2012, 139).
    


    
      These dimensions of the /Xam person locate ‘identity’ as a mutable and shifting property not solely within a
      single individual . . . Labile aspects of identity point to fundamental equivalences between persons, with humans
      and non-humans ‘infecting’ one another equally with their identities. (McGranaghan 2012, 145–146)
    


    
      McGranaghan’s notion of ‘odour’ and the incorporation of identity can be understood within a mode of personhood
      known as permeability. This is a state of being recognised as being composite and multiply authored,
      ‘permeated by qualities that influence the internal composition of the person’ (Fowler 2004, 9, emphasis added).14 If odour in this way enabled
      the mediation of different perspectives between social peers, we must presume that a person’s identity can be
      ‘infected’, ‘permeated’ by or partaken of through other practices also, such as ‘being cut with meat’. Indeed,
      there are many examples that point to such an understanding of identification between species and beings in the
      narratives. I return to this in part IV.
    


    
      The potential for identities to blend and mix was, however, as McGranaghan comments, often a problematic
      complication in /Xam conceptions (McGranaghan 2012, 139). For the
      hunter, there was a set of rules on how to behave in order to establish the ‘correct’ relationship with the game.
      ‘Respect behaviour’, in a /Xam context referred to as !nanna-se rules, created relationships ‘that obliged the
      non-human partners . . . to behave in ways that humans desired . . . and if people did not !nanna-se [respect]
      the game they had shot, it was not “obliged” to die from the poisoned arrow (LL.V.17.5270)’ (McGranaghan 2012, 437). After shooting an animal, the hunter was obliged to
      return to camp, lie down, as if in pain, and make sure not to be ‘stirred to life’ by insect bites or sudden
      moves of any kind, as this would also quicken the pace of the wounded animal, letting it escape the effect of the
      poison (Hollmann 2004, 68–77). Identifying with the prey was essential
      in order to ‘think like the animal’ and to succeed on the hunting ground. The intimate bonds between the hunter
      and the hunted could, however, also result in the escape of the animal.
    


    Object biographies and the embedded properties of clothing


    
      To further open up understanding of how material culture (and dress in particular) can also ‘shape’ and
      ‘transform’ identities ‘to obtain a different perspective and a different sense of self’ (Fowler 2004, 103), it is relevant to consider a biographical approach to
      objects.
    


    
      ‘[Objects] often have the capability of accumulating histories, so that present significance of an object derives
      from the person and events to which it is connected’ (Gosden and
      Marshall 1999, 170, emphasis added).
    


    
      The biographical approach to objects implies that by following the ‘life story’ of an object one might get clues
      into how people and things are intertwined in culturally specific ways.
    


    
      It is an approach developed within anthropology, but has also been influential
      in an archaeological research tradition (Gosden and Marshall 1999;
      Hoskins 2006; Joy 2009).
      Igor Kopytoff was the first to coin the term, in an edited work focusing on the social life of things (Appadurai 1986). He suggested asking the same kinds of questions about the
      object as one would do when writing the biography of a person (Kopytoff
      1986, 66). The aim would be to ‘make salient what would otherwise remain obscure’ (Kopytoff 1986, 67), to reveal social structures and processes embedded in the links between
      people and their things.
    


    
      Later researchers have taken many different approaches to the studies of object biographies. For instance,
      Marilyn Strathern’s (1988) studies in the New Guinea Highlands were of
      particular significance to understanding how personhood can be conceived as constituted by partible identities,
      where the circulation of objects adds to (and subtracts from) such identities, whereas Janet Hoskins (1998) focused on how things tell the stories of people’s lives among the Kodi
      of Sumba in eastern Indonesia.
    


    
      A biography of things in many ways presupposes a focus on individual objects. Here, I am not so much concerned
      with a detailed account of each object constituting the content of the two artefact collections. Rather, I
      explore to what extent the information revealed in the narratives concerning the embedded properties of clothing
      can be understood within the notion of an object’s life, lived in different stages.
    


    
      As will be seen in part IV, many of the /Xam narratives imply that properties of the hunted animal were perceived
      to adhere in the clothing made of its skin. Following the logic of the permeability of personhood and the notion
      of odours in /Xam ontology, as outlined by McGranaghan, it should also be possible to partake of the animal
      properties adhering in the skin clothing. The embedded properties of the clothing would thus continue the
      relational bonds between already entangled identities. For example, the skin clothing of a Bushman woman in the
      early twentieth century was manufactured from the skin of an animal that her husband had shot and killed,
      prepared and sewed and given to her as part of his obligations as a husband. Already in the act of hunting, the
      hunter had performed certain rites or precautions to secure a favourable relationship with the animal so that it
      would act appropriately when being stalked and eventually shot with the poisoned arrow. Identifying with the
      wounded animal, the hunter would respect his prey and act accordingly (like a wounded animal) so that the poison
      would kill it. Preparing the skin of the animal and presenting it as clothing to his wife would further associate
      the hunter, as well as his wife, with the prey, and thus continue and strengthen the social relations between the
      three of them. I believe that the process of procurement, manufacture, exchange and use influenced the meaning of
      that piece of dress to the wearer and potential later wearers. I also believe that by wearing the skin, the
      individual was influenced by and intertwined in other identities already entangled in that piece of clothing.
    


    
      From the perspective of my reading of the /Xam narratives, I argue that clothes and ornaments carry with them
      embedded properties from every stage of their life – and the social relationships that are endowed – thus
      accumulating meaning and significance for the wearer.
    


    
      In traditional approaches to an object’s life history, there has often been a focus on the object as being either
      commodity or gift, implying certain economic aspects to the exchange. If the object is exchanged as commodity, it
      is valued and paid for with the immediate exchange of something else. If the object is given as gift, the
      expected reciprocity has often been interpreted within a context of risk-reducing strategies – socially
      significant but nevertheless with the implication of an investment in case of future misfortunes. The reason for
      exchange is not of primary concern to my approach. Rather, the significance lies in the fact that the object
      is given, from someone, made out of something and often for an occasion. These
      are factors that all bear meaning and increase the accumulation of identities linked to the object and thus the
      receiver and wearer of the piece of clothing.
    


    
      The reasons for, implications of and correlations between the /Xam body
      modifications and use of body supplements are further discussed and exemplified in part IV specifically. The
      concepts and notions outlined in the preceding section will serve as a point of resonance.
    


    Research material


    
      The collections and materials discussed in this book are presented in more detail in parts II, III and IV. It is,
      however, necessary to briefly introduce the material here, in order to outline the interest and relevance of
      analysing these collections individually and in relation to each other.
    


    
      In 1870, Dr Wilhelm Bleek, a German linguist and philologist, was granted permission by the Cape governor, Sir
      Henry Barkly, to have a /Xam-speaking Bushman live in his household in Mowbray, Cape Town (Bank 2006b, 69–73; Skotnes 2007,
      188). /A!kunta had been sent to the Breakwater Prison, but because of good behaviour he was picked out as the
      first Bushman to serve as a house servant, and, more importantly, a /Xam teacher to Bleek. Eventually, six /Xam
      informants lived in the Bleek household at different periods between 1870 and 1879. Very early on in this period,
      Wilhelm Bleek’s sister-in-law, Lucy Lloyd, was also engaged in the recording project, which she continued after
      Bleek’s death in 1875. Bleek and Lloyd both learned the language and transcribed page upon page of /Xam personal
      histories, genealogies, descriptions of plants and animals, customs and practices, and, most importantly for this
      study, oral myths and folklore. Opposite each transcription, with the help of the narrator, they translated the
      words of the /Xam into English. The 110 /Xam notebooks that Lloyd recorded and the 28 notebooks recorded by
      Wilhelm Bleek constitute the majority of what is now referred to as the Bleek and Lloyd collection, kept in the
      Manuscript and Archive Department at UCT Library. In 2007 it was digitalised and soon thereafter made available
      online as The Digital Bleek and Lloyd.
    


    
      Since Roger Hewitt’s rediscovery of the existence of the full Bleek and Lloyd archive in the early 1970s
      (Hewitt 2007, 2008,
      1),15 it has been of enormous importance to every discipline within Bushman
      studies, and is still considered a vast repository of /Xam ethnographic, historical, cultural and linguistic
      information. Also, when it comes to references to dress and dress practices, my reading of the narratives shows
      that the archive holds great potential for such a specific inquiry into the material and bodily practices of the
      /Xam.
    


    
      Dorothea Bleek, the daughter of Wilhelm and niece of Lucy, was only two years old when her father died of a bad
      chest. She grew up in a household shared with /Xam informants and later in life helped her aunt to publish parts
      of the enormous collection of texts (Bleek and Lloyd 1911). She
      continued the work herself and published more narratives in 1924 and throughout the 1930s (Bleek 1924; Hollmann 2004).16 She had an intimate knowledge of the texts and her initial field trips in 1910 and 1911
      to the Northern Cape were undertaken partly to try to locate descendants of her father’s and aunt’s /Xam
      informants. She travelled to other parts of Africa as well, mainly to do linguistic research and sampling, but
      she also collected artefacts from her trips in the Cape (1911), in the Bechuanaland Protectorate (1915) and in
      SWA (1920–1922). These artefacts are now accessioned and stored in the Social History Department of the Iziko SAM
      in Cape Town. She carried a camera on some of her travels, and most of the known photographs from these trips are
      now available online at The San (Bushman) Photographs of Dorothea Bleek.16 Most of the prints are preserved in the Manuscript and Archive Department of UCT
      Library, like the rest of the Bleek and Lloyd archive (not including the artefact collection), as are her 32
      notebooks from her various field trips. We must presume that many of the questions Dorothea Bleek took with her
      into the field came from her familiarity with the /Xam oral culture.
    


    
      Louis Fourie arrived in SWA in 1916 to serve with the National Medical Corps (Wanless 2007, 21). He was appointed Medical Officer in 1920 and stayed in the country until 1928. His
      interest in and ethnographic work among the indigenous inhabitants of the protectorate thus followed a tradition
      of the Colonial Administrator becoming amateur ethnographer. Fourie was, however, exceptional in his efforts at collecting material culture and organised at least one period of
      intensive fieldwork in 1919 (Wanless 2007, 85–86). He systematised his
      own collection, compiled page upon page of related information as well as other ethnographic facts, and also
      served as the facilitator for other scholars travelling to SWA to do research. Compared to any other collection
      of Bushman material culture, his is unique in size and in detail on the origin of place and affiliation to group.
      It remains of enormous research potential although it is mainly hidden from public view in the storerooms of
      Museum Africa in Johannesburg.
    


    
      Although the Fourie artefact collection is substantially larger than that of Dorothea Bleek, the two collections
      are suitable for comparison in that they were collected during the same period of time, and partly within the
      same area (around Sandfontein in SWA). Both collections also comprise other source material that contextualises
      the artefacts and the work of the collector, both within each collection as well as between the two collections.
      These materials are mainly photographs and research notes, as well as other archival material in the form of
      letters, drafts of papers, lists of artefacts (in the case of Fourie), diaries (in the case of Dorothea Bleek)
      and so on. Dorothea Bleek and Louis Fourie also knew each other personally, at least on a professional level.
      Fourie arranged many of the practicalities of the 1920–1921 SAM expedition to SWA in which Dorothea Bleek took
      part, and he also helped when she returned on her own the following year. We know that Bleek worked with Saul,
      one of Fourie’s guides and translators, and it is very likely that Bleek and Fourie worked with at least some of
      the same informants.
    


    A museal paradox


    
      Regarding my search for descriptions of dress practice in earlier studies of various Bushman communities, one
      might object that I isolate bits and pieces of other practices that have been explained within the frames of
      another integrated whole (such as the Rite of the First Kill or marriage rituals). However, in line with a
      discursive approach, I claim that one field of knowledge and practice correlates with many other fields of
      practice. There are many fields of discourse within any human society, and they all intertwine and produce
      meaning in relation to one another. The uses of dress and bodily practices in different situations and contexts
      may prove to inform each other and allow for a more general interpretation of the role of dress in society, as an
      essential part of life. Hunting practices and marriage rituals are social behaviours that are not
      necessarily related to each other, but the scarification and tattoos made in connection with each of
      these events might inform one another if one regards the aim of the cuts and rubbing of the wounds as a way of
      identifying the hunter with the animal and the husband with his wife.
    


    
      The 1999 work of Marshall serves as an interesting example of how practices of dress are referred to in passing
      while describing and explaining other social practices and behaviours. In a range of thematically divided
      chapters describing rituals and other symbolically loaded actions, we find hints of the importance of dress in
      every stage and matter of life. As the preceding discussion has shown, many references are made, also in passing,
      in other works on other groups of Bushmen. Not all practices are similar among the various Bushman communities
      described over the centuries. On the contrary, I hope that this work will exemplify and to a certain extent
      problematise the many differences among groups of people that have often been considered the same.
    


    
      It should also be noted that even though Bushman material culture, and particularly dress, has arguably not been
      studied with great interest, several Bushman ethnographers, both early as well as modern authors and researchers,
      brought home artefacts and objects from the field to give to and preserve in various museums. Bleek and Steyn are
      examples of professional donors to the SAM in Cape Town; the Marshalls donated material culture, films and
      photographs to two of their main financial supporters –the Peabody Museum of Archaeology and Ethnology (Harvard)
      and the Smithsonian National Museum of Natural History; the archaeologist John Yellen (member of the Kalahari Research Group) donated clothing and other artefacts from the Kalahari to the
      American Museum of Natural History in New York, as did Marjorie Shostak. At the Cultural History Museum in Oslo,
      the anthropologist Sidsel Saugestad has contributed examples of San crafts that are now exhibited in the
      ethnographic section.
    


    
      Museum collections around the world store thousands of objects directly related to the material culture of
      Bushman dress. Earlier specimens, like the Anders Sparrman collection in Stockholm, were for the most part
      collected as ‘exotics’ or curios. In the SAM correspondence, we find the remnants of a trade in curios where
      dealers were paid according to set prices.18 However, most of the artefacts (at
      least in the SAM) are of a more recent date and often the people that were out in the field as researchers were
      the ones who collected and brought back specimens of material culture to the museum staff and curators. Although
      their research interests seldom matched the material culture they brought back, numerous museum exhibitions (from
      the extensive permanent exhibition at the SAM, dismantled in 2017, to the tiny exhibition case at the Cultural
      History Museum in Oslo) illustrate a Bushman way of life, focusing on dress and ornamentation in addition to the
      hunting and gathering activities. Items of dress are in fact what have come to illustrate the perceived ‘naked’
      Bushman. Herein lies an interesting paradox in the practice of collecting material culture and the scholarly
      disinterest in studying objects and things – the museum collections in many ways preserve, restore and mediate a
      very material memory of a culture that within the academic discipline has come to serve as an abstracted
      prototype of ‘hunter-gatherers’, where the everyday life of personal material culture has been considered of
      little interest, or even irrelevant. Though interest in Bushman dress specifically has been limited, the
      preceding historical research review suggests that dress practices among historical Bushman communities are
      worthy of further research.
    


    
      In this book, dress is taken seriously. Through a detailed analysis of this part of Bushman material culture and
      bodily practice we can gain insight into the mechanisms of the research tradition itself, as well as the
      significance and meaning of dress as an essential part of human behaviour. Using this book as a point of
      departure, I introduce Bushman dress as a field of research in itself, and not merely as an illustration of a
      different way of life, or as a detail of another story.
    


    Notes


    
      1. ‘Bushmen’ is a generic term for the indigenous hunter-gatherers of southern Africa.
      It is not derived from any of the many different Bushman languages; rather, it is a name first used by European
      colonists. As none of the generic terms (Bushmen, San, Basarwa) are without negative connotations, there is no
      clear consensus within academia which term is most appropriate. I use ‘Bushman’ as this relates to my primary
      sources as well as the historical discourse of Bushman studies. However, I distance myself from any derogatory
      implications this term might carry in other contexts. For further discussion, see the note on nomenclature in
      appendix 1.
    


    
      2. For a few exceptions concerning beadwork, see Shostak (1976), Wiessner (1984) and Palmer (1997). See also part IV and chapter 9 for examples from studies of rock art portraying items of dress and ornamentation.
    


    
      3. The collection also holds a smaller component of !Kung and Korana notebooks, as well
      as Dorothea Bleek’s 32 notebooks, which are discussed in part II (The Digital Bleek and Lloyd).
    


    
      4. Roger Hewitt’s seminal work Structure, Meaning & Ritual in the Narratives of
      the Southern San was first published in 1986, ten years after he presented the text as a doctoral thesis to
      the School of Oriental and African Studies, University of London (Hewitt [1986] 2008, 1). It was Hewitt’s rediscovery of the full extent of the archive that opened the texts for
      subsequent studies.
    


    
      5. See http://lloydbleekcollection.cs.uct.ac.za/ (accessed December 2017).
    


    
      6. Elongated labia minora.
    


    
      7. As late as 1952, to celebrate 300 years of European settlement in South Africa,
      Bushmen were exhibited at the Jan van Riebeeck Festival in Cape Town.
    


    
      8. Throughout this book I refer to Passarge’s work
      through Wilmsen’s edited and translated edition published in 1997.
    


    
      9. Dorothea Bleek was an exception. Already in the 1920s, she lived alone for long
      periods, without interpreters and among her informants.
    


    
      10. Available at https://www.bloomsburyfashioncentral.com (accessed December 2017).
    


    
      11. Hxaro, the practice of gift exchange among the Ju/’hoansi, was later
      defined and described systematically by Polly Wiessner in 1977.
    


    
      12. /Xam-ka !au means the ground, or dust, of the /Xam, in other words, where the /Xam
      live (Lewis-Williams 2000, 9).
    


    
      13. The Early Race of the /Xam were a people before the present divide between humans
      and animals. They were both humans and animals (see part IV) and a large part of the /Xam narratives concerns
      them and their behaviour.
    


    
      14. As described by Fowler, this is somewhat different to partibility – a state of
      being in which the person is composite to the degree that parts of the person, often identified as objects, can
      be extracted and given to others. Parts of oneself thus originate in and belong to others (Fowler 2004, 9).
    


    
      15. At the time, Hewitt was writing a PhD thesis entitled ‘An Examination of the Bleek
      and Lloyd Collection of /Xam Bushman Narratives with Special Reference to the Trickster /Kaggen’.
    


    
      16. Dorothea Bleek published many stories between 1931 and 1936 in the journal
      Bantu Studies. Her publication Customs and Beliefs of the /Xam Bushmen was divided thematically
      under headings such as ‘Baboons’, ‘The Lion’ and ‘The Rain’. Until the digitalisation of the /Xam notebooks,
      these were the most important publications of the archive after Bleek and Lloyd’s (1911) own work. It was,
      however, difficult to access, which is why Jeremy Hollmann (2004)
      edited and republished the works. It is this publication I have had access to and refer to hereafter.
    


    
      17. See http://www2.lib.uct.ac.za/mss/existing/DBleekXML/website/ (accessed December 2017).
    


    
      18. A price list of ‘Raritäten der Kalahari-Buschmänner’ was sent to the museum
      director by a Carl Berger, who seems to have specialised in this trade as he claims in his letter to have sent
      collections already to the Port Elizabeth Museum and the Bantu Museum of the University of Stellenbosch (South
      African Museum Ethnographic Correspondence File 2 (1920–1933): 198 Carl Berger to the Director, 19.10.1931).
    

  


  
    PART II
    

    Dressed in Social Structure:
    

    The Bushman Dress of Dorothea Bleek
  


  
    
       
    


    
      Dorothea Bleek, daughter of Dr Wilhelm Bleek, was still very young at her
      father’s death in 1875, but she grew up in a household that was dedicated to continuing his recording project of
      Bushman languages. As a young woman, Dorothea worked closely with her aunt, Lucy Lloyd, to realise the publishing
      of Specimens of Bushman Folklore (Bleek and Lloyd 1911, 66;
      Weintroub 2011, 2015). Of
      five Bleek sisters, she was the only one to continue the family project throughout her life, and her work was
      essential in the evolving academic discipline of Bushman studies during the 1920s and 1930s (Weintroub 2010, 2015).
    


    
      As her father and aunt before her, Dorothea Bleek was first a philologist with a European training. She recorded
      languages she considered to be on the verge of extinction, and compiled additional information to be published
      together with the bulk of the work done decades earlier by Wilhelm Bleek and Lucy Lloyd in A Bushman
      Dictionary (Bleek 1956). Dorothea was, however, also a scholar
      inclined towards more ethnographic studies, which from this period started to highlight the importance of
      fieldwork and close encounters between scientist and scientific subject. She travelled extensively over a period
      of 30 years (1907–1936) and did field research in the Northern Cape as well as other parts of South Africa, the
      Bechuanaland Protectorate, South West Africa (SWA), Angola and Tanganyika. From her trips to the Gordonia
      district in Northern Cape (1911), Kakia in the Kalahari of Bechuanaland Protectorate (1913) and Sandfontein in
      SWA (1920–1921 and again 1921–1922) she brought back specimens of material culture that are now part of the Iziko
      South African Museum (SAM) ethnographic collection at the Social History Collections Department. Most of these
      specimens are associated with dress and ornamentation.1
    


    
      In what follows, I concentrate on the work Bleek did between 1911 and 1922. This includes the first 20 out of a
      total of 32 notebooks that are kept in the Manuscript and Archive Department of the University of Cape Town (UCT)
      Library and made available in The Digital Bleek and Lloyd (BC151.A3.001–BC151.A3.032).2 The first ten books derive from her trips in the Northern Cape and
      the Langeberg region in 1910 and 1911, as well as her trip to Kakia in the
      Bechuanaland Protectorate in 1913. On two occasions, recorded in books four and six respectively (BC151.A3.004
      and BC151.A3.006), she kept a diary parallel to her other notebook(s). The following ten notebooks record the
      work she did during her two major field trips to SWA in 1920–1921 and 1921–1922.3 From the same period, between 1910 and 1922, Bleek left 215 (of a total 295) photographs
      that have been digitised and made available online (The San [Bushman] Photographs of Dorothea
      Bleek).4 The physical prints are, like the notebooks,
      stored at the Manuscript and Archive Department of UCT Library. A few additional photographs can be found in the
      archives of the SAM, some of which are anthropometric studies of ‘bushman types’ that were never included in the
      compiled photographic album that features the other digitised images.
    


    
      The number of photographs taken seems to have dwindled from field trip to field trip. When Bleek visited SWA in
      1920–1921 and 1921–1922, she spent between four and six months in the field, two field seasons in a row. The SWA
      expeditions were clearly two of Bleek’s major field trips, but the material culture she collected, and the
      photographs recorded from these trips, account for only a very small part of her total recorded work. Andrew Bank
      has argued that Bleek did not in fact own a camera herself and most likely borrowed one from the SAM when she was
      travelling in the Northern Cape and the Kalahari in 1911 (Bank 2006a,
      88). If this is indeed so, that would possibly also be the case on her later photographically documented trips,
      which might explain why she took almost no photographs in SWA. We know that James Drury, the SAM taxidermist in
      charge of the Bushman casting project at the time, travelled with Bleek on her first trip there, and he published
      photographs from this area in the museum annals in 1935 (Drury 1935).
    


    
      The material culture Dorothea Bleek collected while in the field is now also part of the Bleek and Lloyd
      collection, as are her notebooks and photographs. The objects accessioned in 1913 are specified to originate from
      //ŋ!ke Bushmen of Gordonia, and Basarwa in the Bechuanaland Protectorate. Recent
      studies suggest, however, that the accessioning of the Gordonia artefacts from the 1911 field trip is incorrect,
      and that these objects originated from the /auni, whom Bleek met further north on the same trip, in Kyky,
      Kalahari (see Viestad 2014, 96–115). Consequently, an apparent discrepancy found in the collection between the
      photographs that portray materially ‘acculturated’ //ŋ!ke, and the ‘typical traditional’ clothing of the same
      people, as represented in the ethnographic material, has become void. As this misunderstanding, embedded in the
      archive itself, has been adjusted for, it is now possible to associate the Gordonia artefacts with the research
      notes and diary Bleek wrote in Kyky, as well as her photographs taken at the same place. In the following
      discussion, this is taken as a given.
    


    
      Except for in Jill Weintroub’s (2010, 2011, 2013, 2015) work, Dorothea’s contribution to the larger Bleek and Lloyd archive has never received much
      attention. This is still the case when it comes to the ethnographic artefacts. Nevertheless, the Dorothea Bleek
      collection, as an entity, is very interesting as a specimen of its time and scientific tradition. The collection
      gives witness to an effort to record ‘everything’, before it was too late. She worked according to a salvage
      paradigm that she shared with Louis Fourie and many other Bushman ethnographers of her time (Weintroub 2010, 41–42). She expressed this herself in a letter to Käthe
      Woldmann in 1928 (cited in Weintroub 2010, 119): ‘For me . . . the
      collection and recording of the remaining Bushman culture is of greater value than the exercise of comparing.
      That can be left to later generations to deal with, but what we do not record now will be lost forever.’
    


    
      In the next two chapters of this book, my effort is to some extent to take up Dorothea’s call for later
      generations’ engagement. I compare her work not only to that of others, but also to her own. I contextualise, for
      the first time, the artefacts she brought back from the field with her photographs, research notes and diaries. I
      read Bleek’s texts from a ‘material perspective’, searching for references to the actual material culture that we
      know she collected while she was taking her notes. I consider her photographs
      from that same perspective. In sum, the analysis brings us closer to an understanding of ‘Bushman dress’ as Bleek
      approached it. First, however, it is necessary to look at the actual artefact collection to interrogate what
      Bleek thought of Bushman dress, by means of representing this to a broader public within a museum context. Is it
      possible to reconstruct the dress of the people Dorothea met in the field from what we find in the material
      archive?
    


    Reconstructing the /auni dress


    
      There are 87 objects related to Bushman dress in the artefact collection of Dorothea Bleek.5 Almost half (42) derive from her 1911 trip and the Gordonia
      district in the Northern Cape. They were collected among the /auni (and Khatia) of Kyky in the Kalahari. The
      objects include 11 aprons (figure II.1), 16 bags (figures II.2 and
      II.3), 11 bangles, 1 cloak, 1 necklace and 2 tortoiseshell containers. From this it would
      appear that the dress of the /auni was focused on skin-work, and the many beautiful and variously decorated bags
      bear witness to a craftsmanship of accomplished skin-workers.
    


    [image: Image]


    
      Figure II.1
      

      Large aprons made from the entire skin of a whole animal (SAMAE1547 x 2, Iziko Social History Collection, Iziko
      Museums of South Africa).
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      Figure II.2
      

      U-shaped bags from Gordonia (clockwise from top: SAMAE1545 d, e and h, Iziko Social History Collection, Iziko
      Museums of South Africa).
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      Figure II.3
      

      ‘Animal’ bag from Gordonia. Note how the legs of ‘the animal’ are tied as a shoulder sling (SAMAE1546 a, Iziko
      Social History Collection, Iziko Museums of South Africa).
    


    
      There are no accessioned head or hair ornaments, and few bangles and necklaces. We might thus assume that the
      Bushmen of Kyky did not work ostrich eggshell (OES) beads to any significant degree. This supports the impression
      given in the photographs from the same area, as well as the related artefact collection of the McGregor Museum in
      Kimberley (Viestad 2014, 109–115). There are also few decorations of glass beads, even though there are examples
      of this, and other non-natural material in the collection (figure II.4).
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      Figure II.4
      

      Bangles made of tail hair and glass beads (SAMAE1670, Iziko Social History Collection, Iziko Museums of South
      Africa).
    


    Reconstructing the Basarwa dress


    
      Bleek collected only 18 Basarwa dress-related objects on her 1913 trip to the Bechuanaland Protectorate: three
      aprons (one apron and two ‘skirts’), six bags, one bangle, seven necklaces and one tortoiseshell container. The
      tortoiseshell container is said to originate from the Kalahari of SWA, but is associated with the Basarwa and
      Bleek’s 1913 trip.
    


    
      It appears that Bleek’s focus continued to be on the skin-work – aprons and bags – rather than ornamentations. In
      fact, the /auni and the Basarwa dress seem to complement each other in terms of what Bleek collected from each
      group. Among the /auni, she focused on bigger bags; among the Basarwa, she collected only smaller pouches
      (figure II.5).
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      Figure II.5
      

      Tobacco pouch (SAMAE1692, Iziko Social History Collection, Iziko Museums of South Africa).
    


    
      Among the /auni, she collected bangles, while necklaces were of more interest to her among the Basarwa. One of
      these necklaces features OES and leather beads (figure II.6). Another of the various neck
      ornaments is an antelope’s horn with a leather strap to tie around the neck (figure II.7). It
      is described as a drill ornament in the catalogue card, and might have been explained to Bleek, or interpreted by
      her, as a drill to make the traditional OES beads. These two items are, however, the only objects in the recorded
      Basarwa dress that attest to local bead production among the Basarwa that Bleek met in the Kalahari of the
      Bechuanaland Protectorate.
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      Figure II.6
      

      OES and leather bead string (SAMAE1694, Iziko Social History Collection, Iziko Museums of South Africa).
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      Figure II.7
      

      Neck ornament of an antelope’s horn (SAMAE1701, Iziko Social History Collection, Iziko Museums of South Africa).
    


    Reconstructing the
    Naron dress


    
      Dorothea Bleek spent two long periods in the Sandfontein area of SWA: January to March 1921 and November 1921 to
      mid-March 1922 (Bleek 1928, 1). Whilst her focus was on collecting
      language and folklore specimens, she also collected items of material culture from this part of the Kalahari. A
      few of these objects ended up with Maria Wilman and the McGregor Museum in Kimberley: ‘You dont owe me anything
      for the things I sent. As you know one gets them for a trifle in the wilds & I am very glad to send to the
      Kimberley Museum. Mr. Drury took all he wanted first for Cape Town’ (Letter from D Bleek to M Wilman, 6 May 1921,
      McGregor Museum, Kimberley).
    


    
      In the same letter, Bleek continues: ‘I could not get clothes, because I had no material to exchange. . . . As
      you know, Bushmen only give clothes for clothes or material.’ Bleek obviously returned from her first SWA trip
      without any or just a few items of dress. In a letter from the SAM director, Professor Louis Péringuey, to Louis
      Fourie, dated 29 August 1921, another reason for this is suggested.
    


    
      . . . I would ask you to help me a little further. The first is in obtaining from the Sandfontein Bush some of
      their bead decorations, Karosses or dresses etc. Drury left this to Miss Bleek, the latter left it to Drury, and
      in the end I have none. If the figures are to be completed, the lack of these vestments will greatly reduce their
      value as an Exhibit. (MMS40/69 BOX F 1921, 6, 29.8.21 to Fourie from Péringuey.
    


    
      Whatever the reason, whether the lack of trading materials or perhaps even neglect or disinterest, it seems that
      Bleek did take material, or clothes, with which to trade on her next trip. There are 27 Naron garments
      and items of skin work in the SAM collection collected by Bleek and accessioned in 1922: 6 aprons, 6 bags, 4
      cloaks, 5 head ornaments, 3 necklaces, 1 pair of sandals and 2 tortoiseshell containers.
    


    
      Three of the 27 objects are said to be either Naron or Auen,6 and came from UCT on an indefinite loan in 1961. In the SAM ethnographic collection, all
      other artefacts collected by Dorothea Bleek from this area are defined as Naron, therefore I consider these three
      items to be the same. Although there is a possibility that the material culture collected by Bleek at Sandfontein
      might originate from both Naron and Auen contexts, there is no way to substantiate this further.
    


    
      Given the numbers and descriptions outlined above, it is increasingly evident that Dorothea Bleek focused on
      collecting skin-work and was less interested in ornaments. In fact, among the Naron artefacts we find the only head ornaments in the entire Bleek
      artefact collection (figure II.8).
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      Figure II.8
      

      Two OES bead oblong pendants and two oblong tab ornaments. All four accessioned as Naron head ornaments
      (SAMAE4006 x 2, Iziko Social History Collection, Iziko Museums of South Africa).
    


    
      Bleek described the use of OES beads to be ‘greatest among the tribes dwelling in the Kalahari, who are famed for
      making them’ (Duggan-Cronin and Bleek 1942, 4). In a letter to Fourie,
      kept in the Fourie collection, she also went to some effort to provide him with a summary of her knowledge
      concerning the ‘Basarwa’7 (MMS40/69 BOX F, 1921, 1, 23.5.21
      to Fourie from Bleek). In this letter, she described the Masarwa of Kakia as dressing ‘very similarly to the
      Naron, except that they make few beads & wear few ornaments’.
    


    
      The Naron of SWA might thus have been the only Bushmen amongst whom Bleek collected material culture that wore
      OES bead ornaments to any extent. Nevertheless, she seems to still have focused on the skin-work and clothing.
      Other than head ornaments, there are only three necklaces and two tortoiseshell containers that can be described
      as ornaments among the Naron artefacts. Everything else is skin-work: aprons, cloaks and bags (figures II.9, II.10 and II.11).
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      Figure II.9
      

      Leather tassel apron (SAMAE4005, Iziko Social History Collection, Iziko Museums of South Africa).
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      Figure II.10
      

      U-shaped bag (SAMAE3782, Iziko Social History Collection, Iziko Museums of South Africa).
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      Figure II.11
      

      ‘Animal’ bag (SAMAE4002, Iziko Social History Collection, Iziko Museums of South Africa).
    


    
      The numbers and variations in OES bead head and hair ornaments that are to be found in the Fourie collection are
      not at all represented in Bleek’s collection. If we compare the /auni, the Basarwa and the Naron dress in the
      Bleek artefact collection, it would appear that the items of material culture collected from each group
      complement one another in presenting a ‘generic’ or common Bushman material culture, as per the paradigm of
      uniformity outlined in chapter 1. This ‘typical’ dress, with variations
      in aprons, karosses and bags, is, however, striking in its lack of ornaments.
    


    Dressing ‘the naked Bushman’


    
      It seems unlikely that Bleek was trying to collect a representative selection of material culture from each
      group. Rather, as a whole, the artefacts collected from the different groups of people present a picture
      of ‘typical Bushman dress’. The lack of OES beads and ornaments is perhaps a result of what it was possible to
      collect among the groups Bleek visited. Even
      when in Sandfontein, though, where we know from the Fourie collection that there were lots of OES beads in use,
      Bleek brought only a few head ornaments back after several months in the field. Perhaps Péringuey’s letter to
      Fourie gives the answer to Bleek’s apparent one-sided focus. The artefacts in question have been made use of in
      various exhibitions since they were collected, and have thus obviously served the purpose as stated by Péringuey
      – to dress the Bushman cast figures. Bleek was collecting for a specific museum’s collection, with the public
      exhibition in mind. This was, however, not her main purpose in the field, and obviously not one of her main
      interests. We know that Péringuey financed parts of her trips, and her collecting activities were possibly her
      part of the bargain. When she was in SWA, this was one of Péringuey’s stated agendas, although Bleek and Drury
      both seem to have understood this to be part of the work instructions of the other. Nevertheless, the collecting
      coincided with the museum’s research in physical anthropology and the documentation of the Bushman body. The
      exhibited body (casts) had to be clad. Was the strong focus on skin-work perhaps in response to the need to cover
      up ‘the naked Bushman’?
    


    
      The next two chapters move out of the museum storeroom and follow Bleek into the Kalahari. Through field notes,
      diaries and photographs, I try to further trace Bleek’s understanding of the Bushman dress in the way she
      documented it through informant testimonies and portraits. In line with my stated ‘material perspective’, I read
      the different sources together, with the artefact material as a given point of reference. This ‘material
      perspective’ helps to elucidate how the material world played an important role in Bleek’s relationships with her
      informants, as well as her evolving interests as a researcher.
    

  


  
    Chapter 3


    Field Notes and Diaries, 1911 and 1913


    Words and sentences


    
      Dorothea Bleek had a very systematic and comparative approach in her attempt to record as much as she could from
      as many Bushman languages as possible (see Weintroub 2010, 130). This
      is evident in her main work, A Bushman Dictionary, finally published in 1956, almost ten years after her
      death. The dictionary combines the work of her father and aunt before her with her own contributions from more
      than 30 years of fieldwork. Her comparative approach is, however, quite clear even from her first notes taken in
      1910 and 1911.
    


    
      Most of these notes are extensive lists of words and sentences, and often the same words and phrases recur time
      and again. Her efforts to implement a systematic process of recording amongst different people in different
      places are illustrated in book BC151.A3.005, pages 372–382. For example, on page 382 she presents a table of
      words in English, colonial /Xam, Langeberg and southern Kalahari //n, /auni, Katia and !kun in columns next to
      each other. Some of these words, noted down and repeated throughout the different notebooks, are related to
      dress, ornamentation and clothing (figure II.12).
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      Figure II.12
      

      Table of dress-related words in different languages (BC151.A3.005, 382, Bleek & Lloyd Collection).
    


    
      Many of the lists of words seem to have been taken down as Bleek and her informants pointed to different things
      in their immediate surroundings. The words are always written in the relevant Bushman language with the English
      translation next to them or immediately underneath. I do not reproduce the Bushman words for each example given
      as my ignorance of these languages would most probably result in an endless number of errors. Lists like the
      following one, from the very first notebook taken down among Langeberg Bushmen at the Mount Temple Farm in
      September 1910, are typical, particularly of places where Bleek was still not familiar with the language.
    


    
       
    


    
      Petticoat
    


    
      needle
    


    
      front apron
    


    
      waist band
    


    
      bracelet
    


    
      necklace
    


    
      leglets
    


    
      veldschoen
    


    
      cap (BC151.A3.001, 8)
    


    
       
    


    
      In another example, taken down a week later, with slightly different spellings in the Bushman //n language, the
      word for ‘petticoat’ is now translated as ‘back kaross’.
    


    
       
    


    
      apron
    


    
      back kaross
    


    
      rings bracelets
    


    
      leglets (BC151.A3.001, 32)
    


    
       
    


    
      Dorothea was evidently making sure that she had got it right, or was eager to correct her first recording of the
      words.
    


    
      A slightly more contextual approach to the listing of words can be noticed when sentences, or parts of sentences,
      are included in the recordings. These sometimes give an idea of how Bleek and her informants must have been
      communicating according to specific situations and their surroundings. An example is how the word for ‘kaross’
      tends to crop up:
    


    
       
    


    
      the wind is cold
    


    
      shawl kaross (BC151.A3.001, 34.
    


    
      Or:
    


    
       
    


    
      it is cold
    


    
      kaross round shoulder (BC151.A3.001, 52)
    


    
       
    


    
      Some of the listings are more ‘active’ and tell of everyday actions, such as
      drinking water, eating food or lighting a fire. Some of these actions are also related to dress and appearance.
      It is rarely evident whether these actions were simply explained to ‘Missis’ (as Dorothea Bleek was referred to
      by her informants and in the notes), or if they were sometimes also demonstrated to her.
    


    
       
    


    
      bead
    


    
      buchu
    


    
      buchubos
    


    
      I pick the bush
    


    
      I stomp [the bush]
    


    
      I rub it in
    


    
      it is nice
    


    
      I smell of Buchu
    


    
      . . .
    


    
      black stone used to
    


    
      rub head
    


    
      I grind, grind, grind
    


    
      I put in fat
    


    
      I mix it
    


    
      I rub my head
    


    
      the hair becomes [?] (BC151.A3.001, 43)
    


    
       
    


    
      The latter example is more descriptive than many of the other lists of words and sentences, and gives a glimpse
      into daily activities. Specifically, we get an idea of how Bleek’s informants used material culture to modify or
      supplement their bodily appearance. The first part of the quote in BC151.A3.001 refers to the traditional use of
      buchu to powder oneself in order to smell nice; the second part describes making and applying a traditional hair
      treatment, made of a black, shimmering stone that is ground to powder and mixed with fat.
    


    
      To summarise, the lists of words and sentences that most often refer to the material culture of dress consist
      mainly of three types: the simple listing of words, probably from a ‘pointing’ perspective; the more
      contextualised listing of words related to the situation of recording; and the even more descriptive listing of
      actions, hypothetical or possibly demonstrated at the time of recording.
    


    
      All the examples in the preceding paragraphs are from the very first notebook. However, these types of lists
      recur regularly. In her subsequent notebooks, Dorothea Bleek also began to refer to material culture in a
      different and often much more informative way. These are notes made to herself, bits and pieces of information,
      written in full sentences as explanatory text, either complementing the language notes or commenting on
      additional points of interest. Explanatory notes like these are not translations of recorded Bushman language
      samples; rather, they are written in fluent English.
    


    
       
    


    
      The men make all the bread.
    


    
      When there is meal, the[y] mix
    


    
      it with a little water on
    


    
      a kaross & knead it into
    


    
      a flat loaf, like a pancake.
    


    
      They then bake it in the ashes.
    


    
      A little salt is put into the
    


    
      water they mix it with
    


    
      they knead it very flat on a kaross. (BC151.A3.008, 201)
    


    
       
    


    
      When bread has been
    


    
      kneaded on a kaross they
    


    
      scrape it with a stone. (BC151.A3.008, 202)
    


    
       
    


    
      On at least four occasions, Dorothea Bleek wrote lists more as part of a budget than as part of the actual
      research notes. In book four, from her Northern Cape trip in 1911, she gives detailed lists of food, medicine and
      furniture brought into the veld, with the costs neatly noted after each item. In the same section, she also lists
      the trading goods of the expedition:
    


    
       
    


    
      sweets
    


    
      tobacco
    


    
      tinderboxes
    


    
      pocket knives
    


    
      mirrors
    


    
      tumblers
    


    
      cotton
    


    
      needles
    


    
      awls
    


    
      buttons
    


    
      mufflers
    


    
      Kaffir mats
    


    
      mufflers
    


    
      [mufflers]
    


    
      [mufflers]
    


    
      shirts
    


    
      [shirts]
    


    
      [shirts]
    


    
      print
    


    
      mufflers
    


    
      print
    


    
      Klarki [?] (BC151.A3.004, 239)
    


    
       
    


    
      These were things brought into the field to trade for information, services and material artefacts. In several
      passages of her diary, Bleek refers to tobacco, pocket knives, Kaffir mats, shirts and print (cloth) used as
      payment for ‘conversation’ and photographing people. What we do not see in this list are the ‘duks’ (head cloths)
      that were seemingly very popular among the informants and that are evident in many of the photographs. Another
      list written down in her diary notes from Kyky gives more specifics regarding what kinds of things and/or money
      were traded for what kinds of services and artefacts:
    


    
       
    


    
      Used 1 tin sardines 11th, two tins beef 12th. 13th sold coffee & tobacco
      & tea – got Bushman skeleton, butter & milk. butter cost 1/3 b[?] & coffee. at Zwartmodder bought
      glue[?] 9 [?] biscuits 1/6. sweets 1/. Stuff for Miss W’s coppie 1/. 14th wheel mended 7/6. gave B
      women 4 duks & man tobacco for conversation and picture.
    


    
      15th gave
    


    
      16 5/ washing 1 ½ yds stuff for B woman to talk etc.
    


    
      18th 6/ for 2 lbs butter, 14 eggs & meat for boys.
    


    
      22nd 3/ [?] [?] Leuslandspan
    


    
      23rd 1/ for water at Wel Draai
    


    
      29th 2 pls stuff for 2 tortoiseshell boxes
    


    
      2 skirts for Hottentots with snake etc.
    


    
      1 knife for bone knife
    


    
      2 skirts & 2 Duks to Baastards for [bringing?]
    


    
      Bushmen
    


    
      Coffee & meat for B. men (BC151.A3.004, 222)
    


    
       
    


    
      Even though dates are listed for each transaction, this does not seem to be a complete list of the acquisitions,
      payments or costs of the expedition. Apart from the two tortoiseshell boxes, there is no mention of the other
      dress-related artefacts in the SAM collection that we know originate from the same trip, and that there are
      traces of throughout her other writing and documentation.
    


    Kyky, Gordonia, 10 October to 21 November 1911


    
       
    


    
      Tuesday 10th October 1911
    


    
      Left Upington towards evening. – Mr Lennox, He[s]ter
    


    
      Lennox, Miss Wilman, myself & two native namely
    


    
      Daniel, a Koranna, & Koos a Herero. Camped in
    


    
      sanddunes N. E. of town. (BC151.A3.004, 222)
    


    
       
    


    
      Dorothea Bleek travelled to Prieska in the Northern Cape in 1910 and again in 1911. Her aim on these early field
      trips was most probably to find descendants of her father’s and aunt’s late /Xam teachers (Skotnes 2007, 204), and she interviewed /Xam-speaking informants in the
      Prieska ‘native location’ and on surrounding farms (Weintroub 2010,
      39–40).
    


    
      On 24 September 1911, Dorothea Bleek received a letter that was to extend her ongoing field trip by several
      weeks, as she was invited by a Mr Lennox to join him and his daughter on an expedition into the Kalahari
      (Bank 2006a, 101). They travelled from Upington to Kyky to meet with
      earlier ‘very unseen’ groups of Bushmen (Bank 2006a, 101–103). It is
      from this extended part of the trip that Bleek kept the first of two known diaries. This is also where she collected the material culture that is now stored in the SAM, accessioned to
      originate from Gordonia (Viestad 2014, 99–115).
    


    
      Throughout the Kalahari trip, Dorothea Bleek alternated between using two notebooks: book four, where she also
      kept her diary, and book five (BC151.A3.004 and 005). The quote opening this section is the first entry of the
      diary, from the day of departure from Upington. The mentioned Miss Wilman, Dorothea’s friend and ally, was the
      newly appointed director of the McGregor Museum in Kimberley (Weintroub
      2010, 40) to whom Bleek sent specimens of Bushman material culture on later occasions.
    


    
      Although travelling with friends rather than colleagues at the time, Bleek was in close contact with the SAM
      throughout the trip (Bank 2006a, 85, 98, 101, 103; Weintroub 2010, 39–40; 2011, 15).
      Her correspondence with the museum director, Péringuey, indicates that he financed the prolonged parts of her
      travels (Bank 2006a, 103) – perhaps she had been asked by him to
      collect Bushman artefacts. There are only two other items in the SAM collection that can be related to Bushman
      dress accessioned before 1913, when the major part of the Dorothea Bleek collection was included. It is safe to
      assume that already at this point Péringuey was eager to have Bleek collect for him, considering the Bushman
      casting project that had been initiated only a few years earlier.
    


    
      From Upington, the next couple of days passed without great adventures, but on 13 October the travelling party
      found their ‘No 1’ Bushman skeleton: a ‘young married Bushman woman’ (BC151.A3.004, 222). How any of them would
      know, or why they assumed, that this was a married woman is not explained. Let us hope that the skeleton was not
      the remains of someone they had known during her lifetime, to be dug up again as a ‘pure specimen’ after her
      death. Lennox, or Scotty Smith as he is more famously known, has gone down in South African history as one of the
      most notorious skeleton hunters of his time and such acquisitions of ‘specimens’ were not unknown among him and
      his peers (Legassick and Rassool 2000). In the period between 1910 and
      1912, the magistrate of Upington provided Lennox with a permit to exhume Bushman skeletons (Morris 1996, 72). The whole point for Lennox in going into the Kalahari was to
      make such acquisitions. Dorothea Bleek seems to have noted down the acquisition of every specimen along their
      trip (see also the expenses list quoted in the preceding section).
    


    
      On 14 October, the party spent the day at Zwartputs. This is where Bleek’s first research notes (from this part
      of the trip) were taken down. In her diary, she mentions ‘2 old B women & 2 half breeds’ who ‘came &
      talked. One man was photographed’ (BC151.A4.004, 222). The lists of words include items such as the following:
    


    
       
    


    
      necklace of ostrich eggshell
    


    
      one bead
    


    
      necklace made of wood and eggshell
    


    
      wooden bead (BC151.A3.004, 213)
    


    
       
    


    
      chain worn round ornament
    


    
      of the head with dangles (BC151.A3.004, 219)
    


    
       
    


    
      white men’s shoes
    


    
      Duk
    


    
      my head aches
    


    
      roiklip red ochre used
    


    
      as a pigment (BC151.A3.004, 261)
    


    
       
    


    
      On 15 October they went on to Slipsteinkop where they dug up another skeleton. On 16 October they reached Abeam.
      The man who knew where the graves were came too late in the afternoon for them to be able to dig that day, but
      they did meet a young Bushman woman there, Trinki, and her little girl Lena. Dorothea noted in her diary that
      they were both ‘apparently pure //n Bushmen’, and that the woman was photographed twice (BC151.A3.004, 222). The
      research notes of the same date are very interesting.
    


    
      Trinki has cuts in her cheek. it was cut because of faceache by a Bushman girl & rubbed in with woodash. . .
      . her third finger of left hand is off at last joint by her papa. the cut over her nose is done on account of her
      sore eyes. she comes from the Malopo ≠Haixab (BC151.A3.004, 265–266)
    


    
      This is the first time recorded in the notebooks that Bleek met Bushmen in the
      field with cut marks. The bodily modifications of cuts, tattoos and amputations are features that must have
      interested her greatly, as they are the traits of bodily appearance that she made notes of most often. She even
      offers an explanation for the cuts, and we must presume that she asked Trinki about this special feature of
      appearance.
    


    
      The next entry of research notes that can be associated with the Kalahari trip is from Kyky on 29 October. A
      couple of days earlier the travel party had been told by ‘the Bastaard Van der We[rthuis?]’ that there were
      Bushmen at Kyky (BC151.A3.004, 224). The days between 16 and 28 October had been spent trekking further north,
      while occasionally asking after and digging for ‘Bushman bones’. On 28 October they reached the edge of Kyky, a
      place called Schilpatdraai, and the ‘Bastaards’ they met there said they would send for the Bushmen who were a
      little further north. Eventually, the next day, the ‘Bastaards’ came and brought four Bushmen, three /auni and
      one Katia. Bleek notes that she ‘took down language & took one photo’. Furthermore,
    


    
      In the afternoon a whole troop of men & women came down. – one Katia man – his daughter-in-law the rest
      /auni.
    


    
      Took a few photos, mostly of women. Sun went down. Took down some words – Bought a lot of curios. Paid old Salmon
      for bringing in the troop – a shirt & duk. Same to younger Bastaard for fetching them. Troop went off at
      dark. Men got meat in the morning & coffee. Very interesting. (BC151.A3.004, 225)
    


    
      From the list of expenses quoted earlier in this chapter, we recognise the two
      shirts and the duks that were paid for ‘bringing Bushmen’. Under the same date, the acquisition of two
      tortoiseshell boxes is also noted. These must be the two tortoiseshell containers said to be Kai-Kai in the SAM
      collection (SAMAE1707). There are no other tortoiseshell containers collected by Bleek from Gordonia (figure II.13). We have thus found our first direct link between text and artefacts.
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      Figure II.13
      

      One of two tortoiseshell containers from Gordonia (SAMAE1707, Iziko Social History Collection, Iziko Museums of
      South Africa).
    


    
      The last date in the expense list under which any ‘curios’ like these are mentioned is 29 October, but from the
      diary we can see that the next couple of days were equally busy. The Bushmen came down to their camp and Bleek
      spent the days recording and photographing. From a list of measurements found among the research notes
      (BC151.A3.005, 340), we can see that she also measured her photographic subjects in intimate detail. On both 30
      and 31 October there was also ‘great bargaining in clothes & curios’:
    


    
       
    


    
      Monday 30th. Whole troop of Bushmen came down early. Danced 2 dances & began third.
    


    
      1 dance of thirst
    


    
      2 grass dance
    


    
      3 lion dance
    


    
      Took photos of them dancing, then singly. Took 3 records on phonograph. 1 is half Betshuana. Got a lot of /auni
      talk. Bought many Bushman curios, snakes & insects. Busy till late in afternoon.
    


    
      Tuesday 31st. Tukai, Makopo & a woman came down early. Got Khatia & /auni songs & talk, 5
      more records. Got a lot of words & sentences in both languages. Towards midday a lot of Bushmen came down,
      great bargaining in clothes & curios. Lizards snakes & beetles came in numbers till late in
      afternoon. Bushmen were paid & went off about 2. – Packed up & started about 5 o’clock. Reached Yetty’s
      after dark. (BC151.A3.004, 225–226, emphasis added)
    


    
       
    


    
      The research notes from 29 October are filled with lists, including words for
      clothing and ornamental artefacts, describing/naming, we must presume, the result of the ‘great bargaining’. The
      most extensive of these lists stretches over two pages and it is worth speculating whether some of the artefacts
      named here are in fact now also part of the SAM collection.
    


    
       
    


    
      ostrich eggshell
    


    
      pot
    


    
      mat of grass
    


    
      to sif the pits
    


    
      tinderbox
    


    
      pipe
    


    
      kaross      large      worn on shoulder
    


    
      apron      male
    


    
                                          (the tassels of the
    


    
      apron      female
    


    
                  beads
    


    
      petticoat
    


    
      shoes
    


    
      hat      headdress
    


    
      made of wolf hair
    


    
      . . .
    


    
      needle
    


    
      bead
    


    
      ornament on knee
    


    
                           kaffir
    


    
      ornament      bracelet
    


    
                           bought with jackal’s skin
    


    
      (BC151.A3.005, 303–304)
    


    
       
    


    
      The kaross, aprons, petticoat, ornaments for knees and bracelet are all likely candidates, but not specifically
      described, and thus not possible to identify as one particular museum specimen. The headdress made of wolf hair,
      however, is most probably the ‘dancing plumes’ (figure II.14) that ended up in the McGregor
      Museum and that is also portrayed in the photograph of the four Bushmen that were brought by the ‘Bastaard’ on 28
      October (figure II.15).
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      Figure II.14
      

      ‘Aunis dancing plumes. Kyky Gordonia’ (MMK 1878, McGregor Museum, Kimberley).
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      Figure II.15
      

      ‘1 Kattia & 3 /auni Bushmen, Kyky, Nossop’ (BC151 Bleek & Lloyd Collection, dbleek132). Note the
      headdress.
    


    
      Among the /auni artefacts in the SAM, the
      dress-related object that Dorothea Bleek collected the most of were bags. Many of these bags are elaborate in
      design and decoration, and perhaps the beautiful craftsmanship inspired Bleek to favour these items in
      particular. Hints of the pride taken in the manufacture of these bags are also to be found in Bleek’s notes from
      Kyky, although only one reference might, from the description, be associated with a particular bag (figure II.16).
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      Figure II.16
      

      ‘Decorated U-shaped bag with flowers (?) and a fringe’ (SAMAE154 5 c, Iziko Social History Collection, Iziko
      Museums of South Africa).
    


    
       
    


    
      I work it
    


    
      I made flowers on it
    


    
      bag with fringe        //káru (BC151.A3.005, 305)
    


    
       
    


    
      The fact that it might be ‘flowers’ decorating the bag in figure II.16 provides a deeper
      sense of its beauty and the bag’s intention not only as a functional aspect of everyday life as a
      hunter-gatherer, but also as a decorative and personal element for the person carrying it – I made this, and I
      made it with flowers on it.
    


    
      On their return from Kyky, back to Upington, the travelling party was delayed because the oxen went off to graze
      and for several days they had trouble finding them again. Bleek notes in her diary that they stayed at ‘Yetty’s’
      place (Schilpatdraai) between 31 October and 4 November. Bushmen and Namaquas frequented their camp, and curios
      were bought almost every day. On 1 November Bleek bought a ‘Busman dress from the boy who talked Dutch, also
      beads’ (BC151.A3.004, 226). The next day she recorded the Bushman names for three parts of a ‘womans dress’ in
      her research notebook:
    


    
       
    


    
      Womans dress apron
    


    
      [Womans dress] petticoat
    


    
      [Womans dress] beads (BC151.A3.005, 349)
    


    
       
    


    
      Although the Bushman boy who sold her the dress did not speak any Bushman language himself, Bleek perhaps showed
      the dress to the Bushmen who came down to camp the day after the boy’s visit and got the names from them, their
      language being the ‘same as /auni Bmen’ (BC151.A3.004, 226). Several indications throughout her notes suggest
      that items of dress could create important grounds for communication and dialogue between Bleek and her
      informants.
    


    
      On 5 November the party finally reached Tweerivieren. After 4 November there is no mention of any more curios
      being bought, and neither does it seem that they had Bushman visitors again, until Thursday 9 November. By then
      they had reached Leutlandspan (where they had last been on 22 October) and were already out of the Kalahari.
      There they met ‘2 very interesting Bushmen . . ., //n Man & wife, Abraham & Sanna. Took pictures &
      got much interesting information. Bought shell head ornament’ (BC151.A3.004, 229). The pictures taken must be the
      photographs from ‘Leuslandspan’, featuring a traditionally dressed woman (not
      named in the photograph collection) and an unnamed man (figures II.17, II.18 and II.19).8
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      Figure II.17
      

      Sanna? ‘//z Bushwoman Leuslandspan in Motapo, Gordonia’ (BC151 Bleek & Lloyd Collection, dbleek094).
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      Figure II.18
      

      Abraham? ‘//z man Leuslandspan Motapo’ (BC151 Bleek & Lloyd Collection, dbleek095).
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      Figure II.19
      

      Abraham? Note the head ornament. ‘//z Bushman Leuslandspan in Motapo, Gordonia’ (BC151 Bleek & Lloyd
      Collection, dbleek098).
    


    
      From what we have read in Bleek’s diary, we can presume that the individuals in figures
      II.17, II.18 and II.19 are Sanna and Abraham. In her research notes
      we find them again later as Sanna, Bushman woman, and her husband Abraham (BC151.A3.005, 360–361).9 Sanna is described as having ‘the Bushman mark on her head’
      (BC151.A3.005, 360) and a few pages later Dorothea seems to have asked Sanna:
    


    
       
    


    
      what is that?
    


    
      little finger cut off
    


    
                             (left hand)
    


    
      her hand is
    


    
      made cool
    


    
      cut her hand
    


    
      cut the child’s
    


    
      (hand off)
    


    
      if someone faints, a child’s little
    


    
      finger is come off (BC151.A3.005, 364)
    


    
       
    


    
      Again, we see the emphasis on bodily modifications, and the efforts made by Bleek to explain the customs related
      to them, but the associated photograph is not good enough to show either the ‘Bushman mark’ or the amputated
      finger. What we can see in the photographs of Abraham, however vaguely, is what I think is the ‘shell
      head ornament’ that Bleek notes having bought. In her research notes from the same day, she gives us the name of
      ‘the ornament which their old people used in old days when they were rich, as money. they come from the people to
      the west’ (BC151.A3.005, 366).
    


    
      There are no head ornaments among the SAM Gordonia artefacts, and even if there were any, it is unlikely that one
      would be able to identify a ‘shell head ornament’ with a specific museum specimen with no further detail. What
      makes this citation interesting, however, is the reference to the ornament being used ‘as money’ in the old days.
      This information echoes the historically known
      use of cowries as a form of currency. Turning again to the collection kept in Kimberley, one of Dorothea Bleek’s
      donations to the McGregor Museum was in fact a cowrie shell pendant (MMK2097) from ‘Zeutlands Pan’, Gordonia. I
      did not find the pendant during my research, but there is a photocopy of the item attached to the museum
      catalogue card (figure II.20).
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      Figure II.20
      

      Museum catalogue card for item MMK2097, ‘Bushman pendant’ donated by Miss D Bleek (McGregor Museum, Kimberley).
    


    
      The pendant is made of one single cowrie tied to a short cotton string and is said to have been ‘worn on forehead
      by old Khatia Bushman’.10 The reference to the ornament
      used as money makes it plausible, I would argue, that the cowrie pendant in the Kimberley collection is in fact
      the very same shell head ornament mentioned by Bleek in her diary, and shown tied to a lock of hair on
      Abraham’s forehead (figures II.18 and II.19). What we see here is a
      direct link between artefact collection, diary and research notes, as well as the photograph collection – one of
      very few instances in the record where the match can be made between all categories of source material. Passing
      from Abraham’s to Bleek’s custody on that day in 1911, the memory of a personal ornament was later divided
      between Kimberley and Cape Town, the McGregor Museum and the Manuscript and Archive Department at UCT Library.
      Eventually, the pendant itself was lost in the archive, but the traces of it are still there in the paper trail.
    


    Kakia, Bechuanaland Protectorate, 23 June to 1 August 1913


    
      On 23 June 1913, Dorothea Bleek set out again, this time from Kanye in the Bechuanaland Protectorate to go to
      Kakia (now Khakhea), a village in the south of the Kalahari Desert in present-day Botswana.11 Her aim this time was to collect language samples from a
      ‘Masarwa’ group of the area, who had no ‘Bushman name’ of their own (Masarwa being the generic term for ‘Bushman’
      in the protectorate) (Weintroub 2011, 11). As she had done on her Kyky
      trip two years earlier, Bleek kept a daily diary for the full extent of her Kakia trip (BC151.A3.006), as well as
      two other research notebooks (BC151.A3.007 and 008).
    


    
      During the six-week field trip, Bleek continued her extensive textual, visual and material documentation of the
      people she met in the landscape.
    


    
       
    


    
      Monday June 23rd 1913
    


    
      Margarethe Vollmer & self left Kanye for the desert at 5.30pm. Lovely weather – dry & cool. Outspanned to
      the West of Kanye after 8 p.m. in pretty grassy country with graceful trees and bushes. We have a small wagon
      with full tent drawn by sixteen oxen. Our transport man has gone off to find his horse – but 4 natives three men
      & a boy are in attendance. (BC151.A3.006, 1)
    


    
       
    


    
      The trek between Kanye and Kakia took 14 days, and apart from her diary notes Bleek did not really start her
      recording of research notes until she met a Masarwa woman on 5 July, the day before finally reaching Kakia. On
      the way there, they met other people, including Betschuanas and Bakalahardis. The first reference to the buying
      of Masarwa curios is from Kakia on 7 July:
    


    
      Clear day, warm. Pretty place. Near big dry pan. Looks like a salt pan. Nice lot of deep pits of water in two
      places. Walked over to see them. On our return we found one Masarwa here & seven more turned up. Had a long
      morning translating with them. Took a general photo of each man in whatever position they liked. Paid their
      master 2 pounds hire for them for a fortnight. He is Ompiletti’s [Bleek’s guide and interpreter (Weintroub,
      2011, 31)] cousin. Took down some more [language] during afternoon,
      gave each a duk or knife & food & sent them home. Lots of ‘shop’ business doing too. (BC151.A3.006, 9)
    


    
      There are no specifics in Bleek’s research notes from this date to help identify items from the ‘“shop” business’
      in the SAM artefact collection. However, she listed and described a group of men, partly in terms of dress and
      age, which provides some details to identify some of the otherwise unidentified men in the photographic
      collection. According to her diary there were eight men there that day, and she photographed ‘each man’. At least
      three of them might be identified by name by looking at the photographs and notes together.
    


    
      Figure II.21 portrays a young man dressed in cotton trousers, a blanket over his shoulders
      and holding a felt hat in his hand. He fits the description of ‘Ma Kóye [-] youth[,] full clothes & hat’
      (BC151.A3.007, 8). The photographs of the other two people that can be recognised according to their description
      in Bleek’s notebook are kept in the SAM ethnographic photograph collection under the heading ‘Ethnology Bushmen
      Masarwa’. I believe figure II.22 portrays Táretshi, ‘with trousers & no coat [,] snake bone charm’ (BC151.A3.007, 8). Figure II.23 fits the description of Mokátla: ‘old man, big forehead’ (BC151.A3.007, 8).
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      Figure II.21
      

      Ma Kóye (?) ‘Masarwa, Kakia Kakia, B.P.’ (BC151 Bleek & Lloyd Collection, dbleek225).
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      Figure II.22
      

      Táretshi (?) ‘Ethnology Bushmen Masarwa’ (SAM Ethnographic Photograph Collection, Iziko Museums of South Africa).
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      Figure II.23
      

      Mokátla (?) ‘Ethnology Bushmen Masarwa’ (SAM Ethnographic Photograph Collection, Iziko Museums of South Africa).
    


    
      What these photographs illustrate is that although many of the Masarwa Bleek met in Kakia dressed
      ‘traditionally’, many had adopted ‘Western’ clothing as well. Bleek’s photographs record this ‘acculturation’,
      which contrasts sharply with the photographs of the Fourie collection. When it comes to the material
      culture she collected for the SAM, however, this was a lot more in accordance with the accepted idea of a
      ‘traditional’ and ‘vanishing’ Bushman culture. A point to remember, of course, is that when Bleek photographed
      her informants out in the field, her main interest was not their material culture. Rather, she wished to portray
      the ‘Bushman type’, as her notes specify again and again: ‘The Masarwa woman is real Bushman type. Did not
      measure her as her circumstances made it not suitable’ (BC151.A3.006, 8).
    


    
      On Tuesday 8 July Bleek continued her work in recording language, measuring people, photographing them and buying
      their ‘curios’:
    


    
       
    


    
      Hot day. Three Masarwa men & four women turned up. Took down some language. Measured two men – measured &
      photographed all four women. Long tiring day. Bought some little bags – gave 3 young women 2 yards print, old
      woman an old blouse. Men knife or Duk food all round & tobacco. Gave Duks for wood.
    


    
      Much buying & selling.
    


    
      Washing came home. (BC151.A3.006, 9)
    


    
       
    


    
      Bleek noted in her diary that she bought ‘some little bags’ that day and that there was ‘Much buying &
      selling’. In the research notes from what we must presume was 8 July there are lists of words that also include
      different dress-related artefacts, but otherwise there is no information that would relate any of these things to
      the SAM artefact collection. Returning to the list of purchased curios (earlier in this chapter), however, we can
      see among other things ‘8 little bags’. These ‘little bags’, mentioned in both her diary and in the list of
      curios, are, very likely, the eight small bags (SAMAE1691 x 2 and SAMAE1692 x 6) found among the SAM artefacts
      deriving from the Kalahari of the Bechuanaland Protectorate. The two SAMAE1691 bags are not specified to have
      been collected by Bleek in the SAM catalogue, but as they are directly followed in number by Bleek’s bags, and
      are described as originating from the Basarwa in the Bechuanaland Protectorate, it is very likely that these are
      the two bags that complete the set of ‘8 little bags’ (figure II.24).
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      Figure II.24
      

      Two ‘little bags’ probably purchased 8 July 1913, Kakia, Bechuanaland Protectorate (from the left: SAMAE1691 a
      and SAMAE1691 b, Iziko Social History Collection, Iziko Museums of South Africa).
    


    
      After 7 and 8 July, Bleek only mentions the buying of ‘curios’ three times, all of which are noted in specific
      terms: on 10 July she bought a hyena skin, on 18 July a blanket and on 20 July a kaross. The hyena skin and the
      kaross are in the already mentioned list of purchases but cannot be found in the artefact collection.
    


    Dressing ‘the Bushman’


    
      Considering the amount of time Bleek spent in Kakia (15 full days between 6 and 22 July) compared to the 3 days
      she stayed in Kyky in 1911, she bought a lot less material culture from Kakia than one would expect. She states
      on two occasions in her diary that she was in contact with Drury during her Kakia trip, and at one point she even
      had the Openshaws (people who frequented their camp at Kakia) ‘carry out for Museum’ (BC151.A3.006, 12). She paid
      them £1 to do this, which implies that what they carried out was more than a couple of letters (which were sent
      and brought by passing people all the time). It is likely that they carried out artefacts – things purchased for
      the museum. The detailed list with the expenses noted in the margins was possibly made so that Bleek could be
      reimbursed by the museum on her return to Cape Town. When comparing the list to what is in the SAM collection,
      however, there are not many things, apart from the ‘little bags’, where a direct link can be made between the
      text and the museum objects.
    


    
      What appears to be clear from a close reading of both the diary and the research notes from the Kakia trip,
      particularly when compared to the artefacts Bleek collected at Kyky, is that she was simply not that interested
      in recording material culture from this area. One possible explanation for this
      lack of interest could be Bleek’s increased focus on her main interest, linguistics. She perhaps considered the
      more ethnographic work a burden, but the many references to photographs taken and the measuring of individuals
      contradict this assumption.
    


    
      Maybe we can find the explanation in Bleek’s 1929 publication Comparative Vocabularies of Bushman
      Languages. As the title implies, the vocabularies of the Bushman languages are different, although there are
      also similarities. In her introduction to the book, Bleek goes to some effort to consider whether the
      distribution of races and languages coincides. As regards appearance – colour, stature and physical features – a
      number of characteristics seemingly separate one group from another (Bleek
      1929b, 6–7). When it comes to habits, material habits are considered before the more social habits,
      and we learn that
    


    
      all Bushmen live in bush huts (or caves where there are any), all save the !o !kun are collectors of wild
      vegetable food and hunters . . .. All use bows and arrows and some kind of poison in hunting. [And finally,] The
      clothes of all Bushmen not in service are very similar: a leather loincloth and small kaross for the men, apron,
      small under kaross and large upper kaross for the women. (Bleek 1929b,
      7–8)
    


    
      Bleek evidently considered the material culture of the different Bushman groups to be more similar than any other
      feature of physical or social appearance. This is an interesting point and puts her research methods into
      perspective, particularly when considering two notes found in her Kakia research notebooks that show Bleek was
      interested in finding Masarwa who actually used bows and arrows:
    


    
       
    


    
      In his youth they used to shoot with bow and arrows, there are none left now. (BC151.A3.007, 48)
    


    
      The Masarwas are at [Koskory?]
    


    
      & Litutitu & !nam & Kakia
    


    
      But not on the Malopo & Nossop
    


    
      !nam (Ngami
    


    
      They use bags & arrows there (BC151.A3.007, 109)
    


    
       
    


    
      The Masarwa at Kakia obviously did not use bows and arrows, but rather ‘kill[ed] . . . with a gun’:
    


    
       
    


    
      a hyena it is
    


    
      I kill it with a gun (BC151.A3.007, 58, from 11 July)
    


    
       
    


    
      It seems as if Bleek was inclined to simplify the reality and use of material culture, even to the point of
      contradicting her own research notes. This was possibly as a consequence of her preconceived ideas about how it
      would have been had the Bushmen lived more traditional lives, secluded from all others living in colonial
      southern Africa. This is unlike how she approached linguistics, and even the recording of physical or ‘racial’
      features among the different Bushman tribes.
    


    
      However, the impression left from analyses of the artefact collection strengthens this interpretation of Bleek’s
      attitude towards the material culture. It appears that she was more interested in collecting a ‘generic’ Bushman
      dress, of which she had already brought back ‘the majority’ from Gordonia. She collected different aspects of
      what she perceived to be a uniform dress, thus presenting the SAM collection with a ‘typical’ Bushman dress. The
      artefacts purchased during her later trips seem to ‘complement’ this idea of dress rather than refine the
      differences between groups. The fact that the Kakia Masarwa were more ‘acculturated’, and associated with many
      other groups of people than the Kyky /auni were, might have added to the selective recording of material culture
      from that area.
    


    
      It is evident from Bleek’s two early trips in 1911 and 1913, and her recording of Bushman skeletons in her lists
      of purchases, that she formed part of expedition crews with members with diverse interests. The collecting of
      material culture was just a small part of the agenda.
    


    
      Perhaps more interesting than the occasional link between a museum specimen and
      Bleek’s notes and photographs is how the material culture seems to have been part of how Bleek communicated with
      her informants. She obviously learned much of their language by pointing to what they were wearing and the things
      they brought for bargaining. Certain situations, like making buchu or shivering under a kaross, invited
      demonstrations and explanations of how elements of dress were made and used. In terms of photographs, Bleek
      listed her informants by name and identified each person according to accessories or characteristics. When she
      paid her informants for conversation, modelling or indeed their clothes and other artefacts, the cloth and
      clothing she took with her into the field were favoured items of exchange. In this way, dress served as an entry
      point for Bleek’s language studies and her relationships with her informants. The traces of artefacts in her
      diaries, research notes and photographs have situated the use and collecting of artefacts in time and place, and
      thus made some of the interactions between collector and ‘collected’ explicit. We might presume that for Bleek
      herself this was of greater importance than the future prospect of seeing her collected specimens as part of a
      museum exhibition.
    


    
      Yet reading the collection as a whole has not really contributed to shedding light on the artefact material as
      part of an indigenous cultural practice. Bleek’s initial interest in cuts and tattoos and her efforts to ask her
      informants the meanings of such practices point towards the marks being part of medicinal or healing processes.
      Information on the making or use of clothing and ornaments is, however, rare. The lists of words and sentences,
      and the instances of recorded actions involving dress, nevertheless give witness to how she actively used the
      material culture to learn the language and communicate with her informants. Pointing herself, and probably asking
      her informants to explain while demonstrating, she created a space of interaction. Slowly but systematically her
      methods of learning and doing research developed in the course of these first field trips, preparing the ground
      for her much more informative notes from SWA in the early 1920s.
    

  


  
    Chapter 4


    The South West Africa Expeditions, 1920–1921 and 1921–1922


    
      At the end of 1920, Dorothea Bleek was asked by the government of the SWA protectorate to join the
      anthropological expedition in SWA, led by the SAM in Cape Town (Bleek
      1928, 1). The purpose of the expedition was to carry out research among the Bushmen of the protectorate,
      described by Jill Weintroub as a typical state-sponsored colonial endeavour to study (and control) the native
      populations (Weintroub 2010, 115). Bleek travelled with ‘two other
      gentlemen’, the museum taxidermist and modeller James Drury being one of them (Bleek 1928, 1; Weintroub 2010, 115). Bleek was going to do
      the philological research, while Drury and the other gentleman would do the physical research, ‘such as taking
      casts, measurements, etc.’ (Bleek 1928, 1). Dr Louis Fourie, the
      Medical Officer of Health of the protectorate, facilitated the expedition, and, on his advice, Bleek and the
      others had the empty police station at Sandfontein at their disposal (Bleek
      1928, 1; Weintroub 2010, 120). Situated on the border of the
      Bechuanaland Protectorate, Sandfontein (now Buitepos) (Weintroub 2010,
      note 3, 110) was on the boundary between the territory of two tribes, the Naron and the Auen (Bleek 1928, 1).12 Bleek stayed at Sandfontein
      until March 1921, learning the languages of the two groups with the help of her interpreter, ‘A Klip Kaffir
      constable, Saul’, and becoming increasingly ‘confidential’ with the Bushmen of the area, especially during the
      last six weeks of her stay, when the other two from the SAM had left. When she had the opportunity to go back the
      next summer, she travelled alone and stayed without an interpreter from the beginning of November 1921 to the
      middle of March 1922 (Bleek 1928, 1).
    


    
      The ‘Klip Kaffir’ Saul had grown up near Sandfontein, spoke Naron well and could understand Auen. Saul had also
      worked as a guide and interpreter for Fourie on several occasions and was recommended by him to help Bleek and
      the rest of the expedition (Wanless 2007, 87). At this point, Fourie
      had already collected a large part of his Bushman collection and although Bleek came to SWA as an authoritative
      expert in Bushman languages and culture (appointed by the SAM), we must consider Fourie the expert of local
      Bushman culture, based on at least four years of empirical studies and experience. It is not clear how much
      contact Bleek and Fourie had during Bleek’s visits to the protectorate. In Bleek’s notebooks we see several
      references to information given by Saul, as well as some of Fourie’s other informants (for example Hartebeest).
      Some of this information, as one might expect, overlaps that in Fourie’s notes. Apart from one note, there are no
      other references to Fourie in any of Bleek’s notebooks: ‘194 Dr Fourie – 1-2 pm after 6pm / Govt Buildings Room
      4’ (BC151.A3.12, 2). We know that Bleek and Drury met with Fourie on the morning of 25 November (Weintroub 2010, 120), and this might be the meeting referred to in the note.
      It does not seem likely, however, that they had a close relationship, either as friends or colleagues.
    


    
      In 1935, Drury published ‘Preliminary Report on the Anthropological Researches Carried out by Mr. Drury of the
      South African Museum in South West Africa’ (Drury 1935). In the Fourie
      collection there is a draft of this paper (without Drury’s name in the title) that was sent to Fourie (probably)
      by Dr EL Gill, the editor of the draft and director of the SAM at the time (MMS40/69 BoxA 1/o, 90–103). Ann
      Wanless suggests that the undated draft was sent to Fourie some time in 1925, and that correspondence between
      Fourie and the director bears witness to Fourie being asked to comment on the draft. In the end, Wanless says, it
      seems never to have been published, ‘partly (it is implied) because one of the authors had plagiarized much of
      Fourie’s work’ (Wanless 2007, 114).
    


    
      AJH Goodwin refers to the implied incident as ‘the curious Drury-Fourie entanglement’ (Goodwin 1958, 26).
      Apparently, Fourie claimed Drury’s fieldwork after helping him in SWA. Fourie is described as angry and somewhat
      vengeful, refusing to allow Goodwin, as a representative of the SAM, to venture into the Kalahari from Windhoek
      with the Denver–Africa Expedition in 1925 (Goodwin 1958, 28). Drury, on
      the other hand, comes across as ill-fated and perhaps a little pitiful in Goodwin’s publication: ‘Drury was a man
      of little schooling, but a most excellent visual observer, technologist and taxidermist with a keen interest in
      all things Bushman. I wrote up his ethnological Bushman studies, and they had certainly not been derived from any
      appreciable sources other than his own observations’ (Goodwin 1958,
      25). If Gill was the editor, it seems Goodwin was the one to actually write up the draft on behalf of Drury. In
      1925, when Goodwin was left in Windhoek with nothing else to do, he was (somewhat curiously) allowed to take
      notes on Fourie’s collection, but when he eventually left the mandated territory they were all confiscated
      (Goodwin 1958, 28). ‘Dr. Fourie had meanwhile managed to suppress
      Drury’s South West African paper by threatening to close the borders of the mandate to all future museum
      expeditions, under the prospecting laws. The only extant copy consists of Neill and Co.’s proof-sheets’ (Goodwin 1958, 28).
    


    
      The paper was, however, eventually published, under Drury’s name, in the Annals of the South African
      Museum in 1935, more or less word for word as it was written in the draft kept in the Fourie collection.
      Although Bleek never featured as part of the controversy, it is plausible to suggest that the ‘Drury-Fourie
      entanglement’, as well as Bleek’s work on the Naron (Bleek 1928),
      somehow upset Fourie (and anticipated his own work?). This may partly explain why Fourie never published more
      than the two minor articles on Hei-//om Bushmen (Fourie 1926) and the
      more general description of the Bushmen of SWA (Fourie 1928; see also
      Wanless 2007, 148).
    


    
      Bleek’s notes from SWA can be read in parallel with Fourie’s notes, as presented and analysed in chapter 6. They obviously had a slightly different focus to their inquiries and each can
      thus in many respects add to the information provided by the other.
    


    
      Bleek kept no diary from her SWA experience, at least none that has been preserved. But she did keep ten
      notebooks in all, which evidently formed the basis for the report that she sent to the government of the
      protectorate in September 1922. The report in turn formed the basis of her publication on the Naron in 1928
      (Bleek 1928, 1). Weintroub (2010) suggests that the two SWA field trips were decisive points in Bleek’s career. She became more
      systematic and scientific in her methods, Weintroub argues, as her research was also being underwritten by state
      interests (Weintroub 2010, 152). According to Weintroub, Bleek’s
      Sandfontein notebooks show clear efforts towards systematising and typologising groups according to territory,
      genealogy and mobility in the landscape, an effort that in 1924, in a lecture at UCT’s summer school, resulted in
      the ‘mapping’ of three categories of Bushman language groups: the Northern, Central and Southern Bushmen (later
      published for the first time in Comparative Vocabularies of Bushman Languages, Bleek 1929b; Weintroub 2010, 133) (see figure II.25).
    


    
      Weintroub shows that Bleek was inclined to see ‘relationships between groups in terms of domination and slavery
      rather than exchange’ (Weintroub 2010, 124), and that although her
      notebooks are filled with references to trading between people in the landscape,
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      Figure II.25
      

      Distribution map of Bushman languages, as drawn by Dorothea Bleek (BC151 Bleek & Lloyd Collection E5.1.3).
    


    
      Bleek’s method was to reduce this record of integration in line with her notions of encroachment, disintegration
      and extinction. As she had done more tentatively at Kakia, she now made a point of recording details of a
      threatened way of life which underlined her conception of what it meant to be ‘bushman’. (Weintroub 2010, 127)
    


    
      Although Bleek might have been meticulous in her work to ‘map people onto the landscape’ according to different
      language groups (Weintroub 2010, 129), her recording of material
      culture, as noted in previous chapters, shows a more general approach to the collecting of the ‘typical’ and
      generic ‘Bushman’. In what follows, I outline to what extent the notes deriving from Dorothea Bleek’s two major
      field trips in SWA can contribute information concerning the bodily and material practices of dress that she,
      paradoxically, seems to have become more interested in during these trips than she was when she collected the
      bulk of the material culture left with the SAM.
    


    
      The notebooks are not recorded chronologically,
      and different dates within the same notebook are sometimes confusing. Bleek used different notebooks
      simultaneously over a period of time, even overlapping the two field trips. This sometimes makes it hard to
      follow who said what, and in what group context. Although it appears that she generally tried to keep information
      from informants of different language groups in separate notebooks, this is not always the case. Sometimes the
      different dating might be the result of simple errors of writing. One should therefore be cautious of reading
      these notebooks as a chronological order of knowledge production. Bleek was not necessarily more informed in
      notebook 14 than she was in notebook 10. Nevertheless, the SWA notebooks do give the overall impression that at
      this place and point in her career, Dorothea Bleek was able to extract much more information from her informants
      than previously. The notes often record what seem to be conversations, or answers to specific questions, rather
      than simple lists of words or sentences, as seen in the notes from her earlier trips. Certain themes recurring
      through the notebooks also give the impression that, at this point in her field studies, she was more interested
      in specific topics. She was probably also taking notes with the future report, and possibly publication, in mind.
    


    
      Comments and information related to elements of dress are most often associated with contexts of production,
      trade, ‘rites’ (mainly as part of the initiation of young men and practices related to marriage) and gender and
      age specifics in the use and production of certain items. These are all concerns that we recognise from Bleek’s
      1928 publication. I next focus on certain categories of dress – OES beads and beadwork, skin-work, tattoos or cut
      marks, and ‘fragrant’ necklaces and tortoiseshell containers – to comment on how these categories have been
      related to different social contexts in the notebooks. The first three categories seem to have been of particular
      interest to Bleek. These same categories of dress are used in part III, in the discussion on Fourie’s compilation
      of notes.
    


    OES beads and beadwork


    
      Dorothea Bleek collected only six head ornaments from the people among whom she lived for almost a year between
      1920 and 1922. They were all made as characteristic oblong pendants and square tabs of OES beads, to tie to the
      hair, hanging down across the face or the side of the head. In the permanent exhibition of the SAM there was,
      until 2013, a central group of dancing Naron women, cast by Drury, Bleek’s travel companion during the first trip
      initiated by the SWA government. The two OES bead pendants that it has not been possible to locate in the museum
      collection and that are said to be on exhibit were probably used as ornaments on one or two of the three dancing
      women. (The other ornaments decorating the casts originated from other collectors and possibly other Bushman
      groups.) For whatever reason Bleek did not collect beads and beadwork to any considerable degree, but she did
      seem eager to gather information concerning the production and practice of the craft when she spoke with her
      Naron (and Auen) informants.
    


    
      The references and conversations in the notes that concern beads and beadwork can mostly be contextualised within
      the social structuring elements of identity, whether based on gender, age, group or individual
      expressions. Some of these structuring principles might have been implied, knowingly or unknowingly, by Bleek
      herself, based on presumptions and/or observations, exemplified in how she describes and thus identifies her
      informants according to their dress and ornamentations (for example BC151.A3.11, 9; BC151.A3.13, 97).
    


    
      Most of the information that can be extracted from these notes coincides with other ethnographic examples
      (briefly reviewed in chapter 2), as well as with Fourie’s notes. The
      information might thus be regarded as well founded. Bleek also contributes interesting additions to the otherwise
      rather well-known facts, although most of this additional information was undercommunicated in her Naron
      publication (Bleek 1928). Of particular interest are the notes on the
      production of beads, the use of ornaments and the exchange of beads as gifts and commodities of trade.
    


    The production of beads and beadwork


    
      Women made and wore OES beads. There seem to have been slight differences in the manufacturing methods (whether
      biting them into shape or trimming them with a horn), but it is clearly stated that beadwork was a woman’s work.
      Only one statement diverges from this expected pattern and includes men in parts of the production process.
      Apparently, men could break the shell and make the holes, in other words, prepare the blanks for further
      trimming. This to some extent contradicts the traditional description of a very strict gender-based division of
      labour among the Bushmen of southern Africa.13
    


    
      //namme (II) ostrich eggshell beads / made by women / women make beads / women wear them / little sticks, rub
      them / hollowing out the beads. / she rubs it / (on the thigh / string them & wear them (BC151.A3.12, 13)
    


    
      The women make them round / the men make break the shells / up & make the holes. The women trim / the pieces
      with horn. (BC151.A3.13, 84)
    


    
      a woman make / beads / takes an ostrich egg / fetches it, drinks / water / breaks it, bores it / in this way rubs
      / knocks, knock / knocks it without? / rubs it / in this manner / rubs it with a stone / eggshell drill / name of
      stone / the beads with the / [?] / it is a stone / to rub beads / the beads are / rubbed on the thigh / ? many /
      beads I make / I make them (BC151.A3.17, 374)
    


    
      As exemplified in the Gordonia and Bechuanaland notebooks from 1911 and 1913, Bleek’s notes were taken first and
      foremost as language samples – to learn the language and to expand on a vocabulary of Bushman languages. In the
      notes from SWA there are often exceptions to this, and occasionally Bleek took notes ‘to herself’, not following
      dictation. The descriptions of bead manufacturing in the excerpts above are not detailed enough to get a clear
      impression of how the beads were actually made. One might presume that the process was described to Bleek as she
      watched, while writing down bits and pieces of a conversation accompanying the demonstration. However, Bleek’s
      notes to herself in the notebooks, when there is no accompanying Naron or Auen text and the English is written in
      full sentences, are easy to identify. In these notes she more often speaks of what ‘they’ do, instead of
      following the person and tense of a narrator, that is, ‘I’.
    


    
      they take a tiny pointed stick / & rub with their hands mak[ing] / the holes in the beads. / They cut bits of
      egg off with horns / then they scrape them down to the / proper shape with white stones, apparently / laying the
      bits on a bit of leather on / their thigh. (BC151.A3.12, 35–36)
    


    
      These examples highlight how Dorothea Bleek evolved as a field ethnographer with several interests concerning
      Bushman customs and habits, interests that she had every opportunity to pursue as she learned the language and
      stayed in the field for months at a time. Considering the minor contribution she made in terms of collecting
      actual artefacts from the protectorate, there is no doubt that her primary interest was still language. That she
      communicated directly with people in their own language became one of her strengths as an ethnographer.
    


    Who wears what, and how?


    
      Bleek’s many notes on who wore what and how suggest that she was concerned with the identity of persons wearing
      beads and bead ornaments. She differentiated between women, men and children. Although women are repeatedly said
      to be the ones who wear beads, men are also said to (sometimes?) wear beads around the neck. Women wore these
      bead strings around the waist as well as the neck.
    


    
      eggshell beads worn by / women round waist / by men round neck (BC151.A3.10, 6)
    


    
      a long string (as long as both arms stretch / out) round hips – a short one round neck / the little ones are put
      on the head, the / big beads on the neck. Worn
      by young girls / women & children – by men round the neck. (BC151.A3.12, 13)
    


    
      Bleek also described individuals by means of their beadwork, and from a heading in one of her SWA notebooks,
      ‘Ornaments of the Naron Women’, we can assume that at some point she intended to describe the Naron women’s
      beadwork in particular (BC151.A3.13, 100). Frustratingly, she never did. What she did do was identify named women
      and children and describe their ornaments in relation to each other. She even made the effort to illustrate what
      is recognisably a head ornament bead tassel, as exemplified in the Fourie artefact collection (for example
      figure III.14). As noted, Bleek did not collect many head
      ornaments, and none resembling her illustration (figure II.27).
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      Figure II.26
      

      Dancing Naron women in the former permanent exhibition of the Iziko SAM in Cape Town. Two of the OES bead
      pendants probably derive from Dorothea Bleek’s field trips to SWA between 1920 and 1922. The exhibition was taken
      down in 2013 (Postcard [probably from the 1980s] provided by the Iziko Museums of South Africa).
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      Figure II.27
      

      Page from Dorothea Bleek’s notebook 11. Note the illustration of the bead tassel head ornament ‘at either side of
      her head’ (BC151.A3.11, 9, Bleek & Lloyd Collection).
    


    
      //ãxas – Kaiyyam’s wife / has a pendant of / ostrich eggshell beads at either / side of her head & a /
      pendant of trade beads in front ends / in a button. & another little one. Baby boy Dalkob / has a long
      necklace of trade / beads. still sucking. . . . Besam /gaikwe Besap’s wife / copper rings / hanging on forehead.
      Ostrich / eggshell ornament hanging from / right templer. Two chains of / trade beads hanging from hair / at
      sides – and eggshell flat ornament / at back. (BC151.A3.11, 9)
    


    
      In her 1928 publication, Bleek touches upon an evaluation of OES beads as perceived by the Bushman women
      themselves. She says that they ‘prize them highly, and as they grow old hand them down to their daughters’
      (Bleek 1928, 10). In her notes, there are further indications that the
      beadwork was of special significance to the mother and child, and particularly to the mother and daughter
      relationship. The mother makes new beads for each child, and she also lends her beads to her daughter(s) to wear.
    


    
      The children also wear a / little necklace. The little girls / often wear their mothers. / They also wear them
      except / one month in the year when / they get tired of them. They / make new ones for each child & / go one
      making for the bigger / ones, girls especially. If a / woman dies her daughter gets / her chains. (BC151.A3.13,
      84)
    


    Beads as gifts on marriage


    
      The social relations made explicit in the production and use of beadwork are further implied in the notes on how
      beads or other artefacts were given as gifts in the case of marriage. The material culture seems to form an
      explicit part of the social relations involving the establishment and maintenance of family relations. Fourie
      also made notes on the same practice.
    


    
      Saul says a Bushman just takes his wife / by force apparently & keeps her a / few days – even if she does not
      / want it. . . . / When she / has settled down he gives her mother / a present of beads or fur or / any Bushman
      possessions. (BC151.A3.13, 103)
    


    
      Skins, he buys, he / gives her, she puts them / on / he gives them / her to wear / (skins & ornaments) /
      about so big (12?) (BC151.A3.16, 324)
    


    Exchange and trade


    
      There are numerous references throughout Bleek’s SWA notes to exchange and barter between the Bushman groups of
      the protectorate. The networks of trade also included other groups of people, such as the Ovambo. The impression
      is given that the Auen to a certain extent controlled trade, or at least frequently traded with groups a little
      further away from the main Bushman areas. Beads and skin-work seem to have been the main trade commodity for the
      Bushmen. In return, they received, among other things, assegais (spear heads), iron points, pots, trade and
      copper beads and cowries.
    


    
      the assegai / which they buy from the Ovambos / the iron point / which they buy about 2 feet or 1 ½ long / the
      Ov. sell it / they put / in the stick themselves / to buy / they give a very
      long chain of ostrich / eggshell beads for 1 spear head (BC151.A3.12, 35)
    


    
      ≠núnno has a head ornament / made of ostrich eggshell beads & / a long chain of black & white /
      tradebeads bought of the Makoba in / exchange for Bushman ostrich eggshell / beads – likewise black & white
      beads / round her apron / the headdress was made by herself / she makes beads (BC151.A3.13, 97)
    


    
      the /au//én made them / those in the north / the Naron make eggshell / beads & sold them for / the pots
      (BC151.A3.14, 181)
    


    
      I do not make / iron heads / where did you / get it / from far away / I went & came / ostrich eggshells / I
      bought it / eggshell beads / chain / from the //kau// ẽn / I bought it / with a chain of
      beads / I buy it of the / Auen, I take & / buy it. / the Auen do not / work spear heads / buy them / with
      eggshell beads / which come from / distant land / very far (BC151.A3.15, 236)
    


    
      buy cowries / from the Auen / 1 skin for many cowries / 5 cowries, many / one stick / one cowrie / for one
      spearhead / one [?] chain / of eggshell beads. I take / & sell / The Naron / give the ostrich beads / to the
      Auen & get / the cowries / many beads / few cowries / a big chain for 1 cowrie (BC151.A3.17, 351–352)
    


    
      copper beads I buy / ostrichbeads I / string, copper beads / I string / to the Auen / ostrich beads I give /
      & the Auen shell / me glass beads (BC151.A3.17, 374)
    


    
      As implied in Bleek’s field notes and photographs from her trip to Kyky in 1911, cowries were prized pieces of
      ornamentation. In the Fourie collection, cowries are characteristic of the Nu-//ein material, but are also seen
      ornamenting /Nisa, the Naron beadmaker that Fourie photographed in 1919 (figure III.34). The reference in Bleek’s note cited above (BC151.A3.17, 351–352) associates cowries
      with the Auen. Cowries thus appear to occur in all groups, as part of an intergroup exchange system, and are not
      necessarily identified more with one group than another.
    


    
      The notes reproduced below indicate that both Naron and !kun made the OES beads that were treasured among the
      other groups. In her 1928 publication, however, Bleek identifies the !kun as the expert beadmakers, and the Naron
      as famous for their skin-work (Bleek 1928, 37). The notes further
      confuse whether the Hei-//om did or did not make OES beads (‘Hei//um only buy them’ [BC151.A3.13, 84]; ‘Hei//ung
      use them too . . . / they also make eggshell beads’ [BC151.A3.12, 15]). The reality was probably that some of
      them did and some did not. Information related to who made what was of concern to Fourie as well, and in both his
      and Bleek’s notes, efforts to divide certain skills and practices between the different groups of people were not
      necessarily a reality of life as lived in the early twentieth-century Kalahari.
    


    
      the beads / on one side / and one [?] – round neck. / If the women have three then one / on each side. / the men
      wear it double round the neck. / or single round the head. / Naron & !kun alike make & wear them / Men
      & Women also wear small / bracelets of them – round leg and / knee a strip of leather (BC151.A3.13, 83–84)
    


    
      These excerpts from a number of the SWA notebooks show that OES beads were an important commodity for trade. The
      fact that OES beads were traded for artefacts such as spearheads suggests that the usual division of labour
      between the sexes was of no consequence when it came to barter and exchange.
    


    Skin-work


    
      The contents of the artefact collection point to Dorothea Bleek’s particular interest in the skin-work of her
      informants. Although she collected more artefacts during her earlier field trips, it is not until her SWA
      notebooks that one sees a consistent interest in the making and use of this part of the material culture. In the
      1928 publication, the information she gathered in the field is condensed into a
      few notes on who wears what, who makes what, how to prepare the skins, what to give away upon marriage and, to
      some extent, what sort of skins are required for what kinds of garments. The notebooks tend to focus on the
      kaross, and to a certain extent on aprons, when it comes to who wears what kind of clothing. Her effort to
      identify customs of dress according to gender and age is already evident from the notes on beads and beadwork,
      but in her writing on skin-work it is further emphasised. Skin-work is firmly established within the male sphere
      of a gendered labour division, and a man’s skin-work is essential to his social role as a husband and father.
    


    Preparing skins and making clothes


    
      Men prepared the skins and made all the clothes (Bleek 1928, 9) – the
      women only sewed on beads. Beads, as already noted, were a woman’s domain, but the making of skin-work was
      associated with men.
    


    
      They used to wear skins made [themselves?] / The men treat the skins then they / smear them with red fat. The
      women only looked for veldkos (BC151.A3.12, 52)
    


    
      my husband made / them all (clothes) (BC151.A3.16, 323)
    


    
      Men make the women’s / clothes. women only sew / on beads (BC151.A3.20, 590)
    


    
      The preparation of skins is described in some detail in the notebooks on several occasions, and most likely Bleek
      witnessed the process more than once. Sometimes the description includes the killing of the animal and the eating
      of the meat before the skins are dressed and eventually made into clothing (for example BC151.A3.15, 240;
      BC151.A3.17, 349–350; BC151.A3.17, 399). The preparation of the skin might, as such, be seen as a continuation of
      the hunt, as Lorna Marshall observed half a century later (Marshall
      1999, 154). The type of skin used for each type of clothing seems to have been of some importance. The notes
      are, however, somewhat confusing in this respect, and the reason for such preferences appears to be the size and
      quality of the skin versus the size of the garment under production (see also Bleek 1928, 8–9). Mention of specific skins for specific garments is most often related to the making
      of karosses and bags.
    


    
      a man prepares a=scrapes (a skin), a [knife?], with sticks scrapes it / & big roots dig & squeezes it on
      it, rubs it / gather grass & on it put the kaross / & drench it with the roots. At dawn drench it / in
      the evening rub it / in one day it is finished, night comes & we / sleep. A hard (thick kaross) The
      wildebeest skin is thick. (BC151.A3.20, 576)
    


    
      Duiker skin / [duiker] kaross / [duiker] skin / a steenbuck skin / bag / young gemsbocks & harte / beests,
      especially cows are used for / clothes – but the bigger animal’s / skins are two [thick?] – part / are roasted
      & eaten. part [made?] into vellschoen (BC151.A3.16, 306)
    


    
      the springbucks’ / edges are put together / sewn a big [kaross?] / a woman / puts on / the round is cut / &
      sewn (duiker) (BC151.A3.16, 322)
    


    
      The preceding quotes indicate that a kaross can be made of both duiker and springbuck skin; a bag can likewise be
      made of one or the other. The ‘springbucks’ edges’ that are put together are the edges of several skins to make
      one large kaross, although larger skins were also used, but more commonly (apparently) from young animals
      (BC151.A3.16, 306). ‘The round’ in the last citation (BC151.A3.16, 322) is referring to a round bag made of
      duiker skin. In her 1928 publication, Bleek refers to the bag men use for their hunting equipment as being made
      from a single steenbok skin (Bleek 1928, 8) – in other words,
      describing what I have called an ‘animal’ bag. It could thus be that different types of bags were made of
      different types of animals. If this was in fact
      the case, there is no explanation of it in the notebooks. As karosses seem to have been made from many different
      animal skins, including steenbok (as the hunting bag), there are no apparent associations between certain animals
      or animal skins, and men versus women. If Bleek asked questions about what kind of skin was used for what type of
      garment, the answers she received do not seem to give any clear patterns regarding such specific practices. One
      thing that is mentioned more than once is that the skin of the bigger animals is considered more difficult to
      work with as the hide is too thick (see preceding quote BC151.A3.16, 306). Instead, it is eaten and/or made into
      veldschoen.
    


    Aspects of gender and age


    
      It might not be possible to argue for a gender-specific practice regarding differences in the use of specific
      animal skins for certain types of clothing. There are, however, numerous references in the notebooks about how
      gender and age dictate who makes what (as already seen), as well as who wears what.
    


    
      a child’s apron (little girls with tassels.) a child takes off puts on the apron. / apron strings leather – a
      child unties it, & ties it on / a child takes it, put it on, tie it. Unties it, takes it off. / puts it down.
      Steenbock [hang?] down & beads are [on it?] / a child’s mother makes it, put on strings – a man does / not
      make it, string the leather strips? a small child wears it / ? when bigger, takes it off, head ornament from) [.
      . .?] / The Naron make them all. Strap on a petticoat, [hang?] on a kaross / tie on an apron. a woman ties
      (apron) straps on (petticoat) [covered by?] petticoat hangs / on (kaross.) In some dresses the apron is not seen
      / small girls have only the apron & kaross – no petticoat (BC151.A3.20, 590)
    


    
      The tassel aprons are mostly associated with girls, and the specific garment described seems to have been made by
      the girl’s mother rather than her father. Although not mentioned in the 1928 publication, it seems from the
      notebooks that this is an exception to the rule that men make the clothing. To speculate, this might be because
      the tassels are often lavishly beaded (see figure II.9), and
      the making of beads and beadwork is associated with women. However, as already noted, women beaded the aprons
      made by men, so the question remains as to why the little girl’s apron seems to have been treated differently. In
      another quote, her apron shows up again, worn as a necklace. Maybe the tassel apron was considered more of an
      ornament, and, as such, made by women and significant in a mother’s relationship with her daughter:
    


    
      leather band round neck / with tassels / really a little girls apron / a very little boy wears a //gõ / . . . a
      boy wears a round apron (BC151.A3.10, 51)
    


    
      The leather band with tassels mentioned in the preceding quote, really a little girl’s apron, is named a //gõ.
      The round apron mentioned in the same quote was sketched by Bleek and can be seen to the right in the middle of
      the page in figure II.28. It shows a U-shaped apron, probably small; one small U-shaped apron
      in the Fourie collection is accessioned as children’s clothing (F1282) (Viestad 2014, appendix 3, CIII). The
      quote illustrates not only that boys and girls used different garments (except when the boy was very little), but
      also how the same garment (the tassel apron) can be used in different ways, and serves as an interesting comment
      to the Fourie photograph of ‘Auin women [in] ordinary dress’ (figure III.32). At the back, to the very right in figure III.32, is a pregnant girl wearing a tassel apron around her neck. In chapter 5, I speculate whether this might perhaps be a transitional dress between
      girlhood and womanhood, with the woman wearing her childhood apron around her neck while expecting her (most
      likely) first child. As a girl enters marriage, her husband is expected to dress her – to make and give her a
      large kaross, as well as aprons and bags, all of which will accommodate her grown-up life as a foraging woman,
      carrying foodstuff, firewood, water and babies.
    


    [image: Image]


    
      Figure II.28
      

      Page from Dorothea Bleek’s notebook 10. Note the illustration of a boy’s round apron (BC151.A3.10, 51, Bleek
      & Lloyd Collection).
    


    
      My husband made / them all (clothes). / The (girls) do not / wear them (big
      karosses) / a man has not / married /kê/ais / so she does not wear one / a man marries / a woman & makes her
      / a kaross / shoots, brais, sews / gives it the girl to [wear] (BC151.A3.16, 323)
    


    
      a young man marries a woman, to his home takes / & here makes her a kaross, & give it her / big kaross,
      makes a steenbock shoots, & brais=tans, & gives it her, to put on / steenbucks a number works a great
      number so many steenbuck / works (6). petticoat gives, to her gives them, she puts on the (BC151.A3.20, 588)
    


    
      the women collect veldkost they / tie a kaross round their neck & waist / behind & carry what they find
      in it. (BC151.A3.12, 36)
    


    
      The kaross seems thus to be a very material manifestation of womanhood, both in that it is given by a man to his
      future wife and serves as a functional garment in her everyday life as a mother and wife.14 Likewise, the girl’s tassel apron is taken off (most likely) upon marriage, as the
      husband also provides an apron and petticoat (front and back apron). However, some women seem to keep their
      childhood apron as an ornament – possibly one of the ornaments given from mother to daughter?
    


    
      Other quotes are quite straightforward and can be read as part of the background for Bleek’s summary of dress in
      The Naron (Bleek 1928, 8–9). Girls wear a kaross, whereas
      little boys do not. Women wear two karosses, one small and one larger. Women also wear a front and back apron
      (petticoat), whereas the men wear an apron (or loincloth) pulled between the legs and fastened at the back.
    


    
      girls wear a / kaross / boys do not / wear a kaross / only an apron / he gets big he also / wears a [. . .?] /
      apron & pulls it through behind (BC151.A3.16, 298)
    


    
      2 karosses people wear / a woman wears 2 karosses / a woman wears a little kaross & / & one that goes
      over it. / A child wears one kaross / a man wears one kaross (BC151.A3.10, 89)
    


    
      they the boys, have no / little kaross, nor / a big kaross / when the cold comes / she a grown / up person takes
      / it & puts the child in his kaross (BC151.A3.16, 321)
    


    
      As Bleek stated in her Naron publication, men also wore a kaross while the boys wore ‘no cloak of any sort till
      they are in their teens and are taken out to learn hunting’ (Bleek
      1928, 9). Some of her notes describe the ritual practices of young men’s initiation ceremonies, and here the
      kaross features as an element in what seems to be a transitional state between boyhood and manhood, during the
      month of seclusion and dance.
    


    
      They smeared / themselves with black, / they put on karosses / they smeared the / head with fat / caps they / put
      on / and they sing (BC151.A3.16, 301)
    


    
      put on caps / here we smear / with black / we stayed there / returned home / to the women / eats not, puts on / a
      hunger belt & / put on headrings / of beads / hang them on, on the side (r.) on this side (l.) / put much fat
      on (the / head) rub it in / and dance / & put down the kaross / & take it off (BC151.A3.17, 401)
    


    
      young men / we were / then we danced / our men’s dance / hisesh dance / at night the party = we/ dance / dance
      the night / till morning / only karosses / we had on / hunger belts we put / on / and ostrich feath[ers] / put on
      (the head) / & dance / one after another / in this way we /dance (BC151.A3.17, 408–409)
    


    
      The initiation ceremony is associated with a boy’s first kill(s). Given that upon marrying, a man was expected to
      provide his wife with a full-size kaross (Bleek 1928, 9), it is most
      likely that he could not marry before he was an accomplished hunter, and thus
      already ceremonially included in the adult world of men. This is also apparently when a man starts to wear a
      kaross.
    


    
      The kaross thus seems to have been an essential piece of clothing to the Bushmen Bleek met in SWA in the early
      1920s. The preceding quotes give the impression that the kaross materialised parts of both male and female
      identity, not only the functional and practical aspects of adult life, but also in the way that a kaross
      connected the man with his kill as well as with his wife. Not until he had killed his first buck would he be
      initiated as a hunter and a man, and only then could he marry and provide his wife (and future children) with
      clothing and skins.
    


    
      The most interesting aspect of the skin-work of Bleek’s informants, as represented in her notes, lies in this
      social structuring between the sexes and the ages. The kaross and the girl’s/woman’s apron come across as
      material expressions of the demarcation between a girl’s life and a woman’s. A girl changes clothes at the hands
      of her husband, and, as a mother and provider of ‘veldkost’, the kaross serves her well in her adult status.
      There is, however, no mention of dress or ornaments in relation to the female initiation ceremonies, as evidenced
      in other ethnographic examples (see chapters 2 and 6).
    


    Tattoos and cut marks


    
      Tattoos and cut marks are a part of dress that is not evident in the material culture preserved in ethnographic
      artefact collections. The recorded photographs from Bleek’s field trips are not detailed enough to show any
      traces of this either. In her notebooks there are, however, numerous references to such practices among both her
      Auen and Naron informants, and in a list of questions that Bleek prepared at one point, the last question is:
      ‘Why do you cut yourself?’ (BC151.A3.14.INBKPG). Her interest in tattoos and cut marks might be related to her
      intimate knowledge and editing of the /Xam narratives. This aspect of dress is specifically referred to and, to a
      certain extent, explained in the narratives (see chapter 7). It is
      possible that Bleek pursued this aspect of Bushman culture as a means of comparison when she met with other
      groups in other parts of Africa.
    


    
      Initially, it seems that Bleek was interested in a general way and made notes of the practice among women, men,
      boys and girls.
    


    
      Tatooe marks on woman’s / head, sometimes on legs. / men on head & arms. / The women do it for beauty, / the
      men also, generally / at the sides of the eyes - / not between them. / not done by doctors. (BC151.A3.10, 12)
    


    
      marks on face cut by fathers when / they are little boys or girls (BC151.A3.12, 5)
    


    
      the old women make the black / mark. / !nau !na make the black marks. / he was still quite small when the black
      marks were made (BC151.A3.13, 98)
    


    
      the black marks were cut by / the old people & an old Bush / man woman now dead. She / was about 12 years old
      / 5 marks 1 on forehead & 2 at corner / of face. / She cut it & rubbed black ashes in / which makes it
      black, though the / ashes rub off. in order to make them see well / Saul says. (BC151.A3.13, 102)
    


    
      To paraphrase, both men and women had cut marks on their faces, made when they were young by an old woman or
      their father. Both did it for beauty, and the cuts of at least one woman described were explained by Saul, the
      interpreter, as having been made ‘in order to make them see well’. In later notes related to these practices, the
      descriptions and explanations tend to be more elaborate and more focused on the ritual aspects associated with
      the practice. Although the preceding quotes do not point to any specific distinctions between males and females,
      apart from possibly the marks made on the body (women’s legs versus men’s arms), Bleek becomes more and more
      specific about the cuts between the eyes being part of the initiation ceremony for boys/young men:
    


    
      One person is / first cut / (between eyes) / a young man / one person / begins /
      many young / men come [together?] / on one day they / finish cutting / one one day they / all one finish cutting
      / they begin to dance / they go into the / veld & stay there / all the young / people go out & / dance
      (BC151.A3.16, 300)
    


    
      a doctor who / is a sorceror, / he cuts them. / They are two / those two / cut their [bell?] / they dance, / only
      dance. / when cut they dance / One month stayed / dancing, the moon / dead / we came home / those sorcerors / eat
      much, the / youths do not eat / but eat a little / but later / they eat / they smeared / themselves with black, /
      they put on karosses / they smeared the / head with fat / caps they / put on / and they sing / I was a grown up /
      man / people had already / shot. (BC151.A3.16, 301)
    


    
      The dance they dance when cut is called / magic dance (BC151.A3.16, 302)
    


    
      when I was a boy, I / was cut for game. Many were cut. / the young lad together stayed there, the grown / up men
      cut [&?] the old men. one / month slept there at night danced / when the sun rose came home, / the women did
      not go to the youth / when they returned home / saw the youths / a doctor cuts the youths / a doctor cuts. the
      doctors the old / ones. / the doctors are dead, are none – in conse- / quence the boy are not cut any more
      (BC151.A3.18, 418)
    


    
      When the young men are / cut with [the] mark between the / eyes / to the woodspirits house they go & [dance?]
      / & see him, the sorcerors see him. / The women stay at home, here the / singing, the men see hisheba / the
      women stay at home. hisheba / & hishesa come & dance round & go back far away to the [east?] to their
      / homes. (BC151.A3.18, 464)
    


    
      This is not an extensive list of references, but they include the main points that Bleek also noted in her 1928
      publication. Young boys were cut, often many at a time; they went out into the veld and stayed there for a month,
      dancing every night. They were secluded from the rest of the village and deprived of food (see also Bleek 1928, 23). The quotes from her notebooks, however, cast doubt on the
      certainty with which she published this information. Some of the boys were apparently quite grown-up and had
      already shot buck when they were first cut. Also, the sorcerers or doctors were the ones to make the cuts, but,
      according to at least one informant, once they had died the boys were no longer cut. The ritual cutting and
      initiation ceremony might, in other words, have been a dying tradition when Bleek recorded it.
    


    
      As outlined in the section on skin-work, other notes associated with ritual cutting indicate that, during this
      period of seclusion, the boys put on hunger belts as well as their karosses. Several of the notes also describe
      smearing fat onto the body and the head, putting on a cap and even bead ornaments. Dressing the body in different
      ways was evidently an important part of a boy’s initiation rite.
    


    Other optional cuts


    
      According to Bleek, other optional cuts were also made in relation to the shooting of a buck (Bleek 1928, 11).
    


    
      The hunter, & gets nothing / no game gets, the hunter goes to that / tree & cuts / himself / cuts, puts
      in the medicine / then he sees, & / can shoot, he says / puts in medicine between eyes / then he sees well, /
      shoots well / from one tree / we take the herb for / the cut. (BC151.A3.15, 260)
    


    
      I killed / large game / small game / . . . / for all we = he? are / cut / 1 buck is killed / then 1 tattooe /
      mark is cut / I killed, but / I was not cut / on the skin / was only cut once / I would not be / cut I did not
      want to / be cut / A man is only cut if he wishes / he is cut to make him see better (BC151.A3.16, 332)
    


    
      cuts & tattoes, an old man / what tree roots does he / use / used all roots / to make one see a buck / he
      cooks it, rubs & [?] / the old man who tattoes / he tattoes to hunt, cuts
      out the biceps [muscles?] / of the forelegs & a piece of meat close to the [?] / & roasts it, powders it,
      & mixes it with the powder / of roots of bushes & any bushes, & puts it into the cut. / a man is cut
      in order to see well (buck). / the grown up man cuts, the boy does not cut. / every grown up person cuts – one
      old man / cuts (tattoes: a very old man. / if a male buck is brought the old man cuts / for a cows cuts too / for
      everything cuts (BC151.A3.20, 575)
    


    
      Bleek elaborates somewhat on these optional cuts and describes that old men, in return for a piece of the game,
      tattooed the successful hunter in order to bring him luck in finding the next animal (Bleek 1928, 11). According to Bleek, although the cuts were optional, the elderly men ‘instil
      such a fear of a run of ill luck into the younger men that there is rarely a buck shot of which they do not get
      the titbits’ (Bleek 1928, 11). The practice described reflects on the
      more recent ethnography of the Ju/’hoansi, but also, as described by HP Steyn, among the Nharo of the late 1960s
      (Steyn 1971, 307–308; Lee
      1979, 238–239; Marshall 1999, 154). The hunter is tattooed with a
      piece of the dead animal, which has been roasted and powdered and rubbed into the cut. Being cut/tattooed, both
      as part of his initiation ceremony as well as later in life as an adult hunter, was evidently an important aspect
      in a man’s life to ensure that he would have luck in the hunt, and see the game well.
    


    ‘Fragrant’ necklaces and tortoiseshell containers


    
      do not eat this grass people wear it / people make a necklace / girls wear it / girls wear it / the women fetched
      the grass (BC151.A3.10, 77)
    


    
      roots worn by women / on a string round neck – bush / grows in a big pan to the N.W. (BC151.A3.13, 98)
    


    
      roots worn by girls / girls wear them / on their chest / the roots hang / from the throat, neck / it hangs round
      the / necks hangs down (BC151.A3.14, 187)
    


    
      huxa roots are generally worn by / young girls & married women who / have no children yet, only sometimes /
      by middleaged ones. they are edible roots / similar to pepper. (BC151.A3.14, 188)
    


    
      There are several notes on necklaces made of edible roots and fragrant flower beads in the SWA notes. Bleek
      refers to ‘spicy roots’ in her publication and mentions that they are used ‘partly as a charm, partly to nibble
      from’ (Bleek 1928, 10). In her field notes she does not refer to these
      roots as charms, but they are often accessioned as such in the artefact collection of Fourie. The notes cited
      above specify the huxa root to be an edible root, ‘similar to pepper’. In part III on the Fourie collection, he
      considers many plants and roots, worn as necklaces or ‘charms’, to be medicines or perceived as such. In Bleek’s
      notes, these roots are specifically associated with women or girls. Another article of fragrance that is said to
      be used by women is buchu:
    


    
      buchu / a woman made / necklace / from the bushes / the flowers / bored them, / threaded them, pulled / them on.
      hang / it on the neck / women wear them / on the neck (BC151.A3.15, 239)
    


    
      buchu to hang / a chain to [hang] / a woman strung them / flowers of Buchu / the woman from bushes / collected
      them, and / strung <bore> them, <on sinew> and / threaded<bored> them & / pulled them down
      / with a needle (bodkin) / I [?] them / sinew is twisted / young girls / buchu / a maiden’s thing / a maiden
      hangs it on / to dance (BC151.A3.15, 246)
    


    
      The quotes describe buchu flowers being strung to make fragrant necklaces. Buchu was also made into powder and
      put in tortoiseshell containers. The powder was rubbed into the skin in order for the wearer to smell, and smell
      of, the herb. Several excerpts from the SWA notebooks describe how the tortoise was caught, the meat
      scraped out and thrown away, the holes of the hind legs stuffed with bees’ wax, the powdered buchu poured in, and
      the mouth of the shell shut with a piece of jackal’s skin. The tortoiseshell container was worn as an ornament and associated with women, but, according to one note, it appears
      men turned the shell into a container. It is never mentioned why the meat is thrown away and not eaten. Tortoises
      are, however, associated with the Rain and avoided as being one of the Rain’s animals in the /Xam narratives
      (Hollmann 2004, 145). Perhaps the meat was taboo, because the shell as
      a container was linked to concepts of fertility and regeneration? When interpreted against the backdrop of the
      /Xam narratives, where the powdered buchu is described as being of utmost importance in the relation between
      young women and the Rain, these are plausible suggestions (see chapter 7).
    


    
      buchu / rub, rub, rub / with stones I / powder it / the women do / in here / rub the neck I rub / it, throw =
      dust it / Lecker very nicely / it smells / we keep it / in tortoise shells. (BC151.A3.15, 237–238)
    


    
      clean the tortoiseshell / out well <a knife>, rub / powder, fine & put / it in – pour it in / take it
      out and / smell it / in it is none / the meat is thrown / away / wax of bees wax / stop it up / the whole behind
      is / stopped / with bees wax / a bit of skin <to shut it> the stopped / silver jackal’s / skin, to shut it
      / I bore it / & put a riem / through, hang it up / on a stick on twig (BC151.A3.15, 244)
    


    
      tortoise shell / plates on shell / women hang them / on / , buchu powder / put in / the tortoise walks / &
      eats / grass it eats & / creeps, creeps along / a man sees it / catches it, in this way / works it / buchu is
      powdered / & put in, & sprinkled / (on face etc. / inside works it / bees wax / put on / holes are
      drilled / riems are put in / ? to the <riem> bag) it is / tied on, / it is worn, [slung?], the skin I take
      out / I sprinkle the pow[der] / the fur I take out / the jackal skin / is (in it?) (BC151.A3.17, 372–373)
    


    
      tortoiseshell / a woman slings it on & wears it, with a knife cleans it. / powder buchu, & put in the
      shell with / the meat scrape out & throw away, / with bees wax wax it (stop it up) / buchu put it silver
      jackal’s skin with shut the mouth / bore it, & riem thread through, & wear it. / & snuff it, put it
      on here (upper lip) & on the temples. rub it. neck. / so smells the buchu. a man does not use buchu, it is a
      woman / who uses it. (BC151.A3.20, 587)
    


    Dress as social structure


    
      Compared to Bleek’s earlier field notes, the SWA notes are much more informed and detailed concerning practices
      of dress, both in terms of material aspects and in relation to modifications of the body. Considering the amount
      of time she spent in SWA compared to her travels in the Cape and Bechuanaland Protectorate, Bleek collected a
      relatively small number of artefacts among the Naron (and Auen). What she did gather was information on how the
      artefacts were made and used. The manufacture of beadwork, skin-work, buchu and tortoiseshell containers is
      described in some detail. Nonetheless, there are still many things that one would have liked Bleek to have
      elaborated on. The importance of different aspects of dress is obvious when we interrogate it, but neither the
      notes nor the published book gives any coherent meaning to the dress practices as such.
    


    
      Certain details and descriptions find resonance in more modern ethnographies, and might imply that aspects of
      different dress practices have been of cross-cultural importance. The interest in tattoos and the tentative
      explanations for them, ‘to make them see well’ and bring luck in the hunt, echo the better-documented
      observations made among Kalahari Bushmen of the 1950s, 1960s and 1970s. The gender-based division of labour and
      the interest in the production and manufacturing methods of clothing and ornaments have also been described both
      before and after Bleek’s time. Her focus on exchange and trade between different groups of people in the
      landscape overshadows the practice of gift exchange that later anthropologists researched, but Bleek did note the
      practice of presenting the bride with new clothing, and her mother with beads or
      other gifts.
    


    
      As will be seen in part IV, Bleek’s SWA notes also reflect on some of the /Xam narratives that her father and
      aunt recorded in the 1870s. Dorothea’s continued interest in tattoo practices might be an intentional follow-up
      on their work; the apparent taboos detected concerning tortoises and the particular use of buchu among young
      women is more implicitly associated with their work.
    


    
      Most importantly, in Bleek’s notes from SWA dress is strongly associated with the individual and his or her
      social role in terms of gender, stage of life and family relations. Arguably, reading the notebooks affords an
      increased understanding of how certain aspects of dress were important structural elements in Naron society as
      Bleek came to know it. Particularly, the use of skin-work appears to have been distinct between the sexes and
      between different age groups. Skin clothing seems to have linked the husband to his wife (and children) and to
      his life as a hunter, whereas adult women’s karosses associated them with their work as gatherers in the field.
      Another relational aspect that can be read out of these notes is the place of beadwork in the relationship
      between a mother and her daughter(s). Beadwork also seems, from Bleek’s descriptions, to have been part of an
      individual’s expression of personal identity.
    


    
      This section of the book used the artefact collection of Dorothea Bleek as a point of departure to analyse how
      she collected Bushman dress, and, tentatively, to consider what this collection can tell us about the practice of
      dress among her Bushman informants.
    


    
      Collecting museum specimens was not Bleek’s main agenda or interest. Nevertheless, it was intentional and she
      probably had the SAM exhibition in mind from the very beginning, given the Bushman casts that were being made
      there from 1907 onwards. The material culture that Bleek brought back from the field presents a collection of
      what must be described as the perceived ‘typical’ Bushman dress of the time. The major part of such a generic
      dress had already been collected in Kyky, but Bleek added to this collection from her trips to Bechuanaland and
      SWA. As noted, the uniform material culture was part of her perception of Bushmen in general, although she also
      noted the presence and non-presence of ornaments among the different groups she met in the field. The limited
      number of OES bead ornaments is therefore an unexpected characteristic of the collection considering the time
      Bleek spent among the bead-producing Naron in SWA. I suggest that the reason for this, as well as Bleek’s heavy
      focus on skin-work, also among the Naron, might have been an effort to ‘cover up’ the naked Bushman casts of the
      perceived ‘naked Bushman’.
    


    
      A further contextualisation of the artefact material in relation to Bleek’s other research material shows how
      dress practice was recorded in her day-to-day interaction with her informants, and thus served as a way for her
      to learn the language(s). In lists of words and sentences, we get an impression of how Bleek must have pointed
      and asked questions, and the other person explained and demonstrated. When in SWA, Bleek was seemingly less
      inclined to collect items of dress, but her notes witness an increased interest in and effort to record more
      ethnographic information concerning the practice of dress. In these more informed and detailed notes, certain
      aspects are highlighted and her focus on skin-work in the artefact collection is reflected in her noted
      interests. The SWA notes attest to an understanding of clothes and ornaments as structuring elements of Naron
      society, where skin-work would be made and worn according to a person’s social role in terms of gender and age
      specifically. Bleek seems also to have noted aspects of individuality, particularly in the ornaments of women.
    


    
      The overall impression of ‘Bushman dress’, as collected by Dorothea Bleek between 1911 and 1922, is that of a
      distinct material culture that was equal among all traditional Bushmen. Dress is thus recorded as a descriptive
      feature of the ‘typical’ Bushman. The apparent structuring aspects of dress that were noted among Bleek’s Naron
      informants can be seen as representative of social roles and identities, very
      much in accordance with conventional academic perceptions of what dress can express and communicate.
    


    Notes


    
      1. In the SAM ethnographic collection there are also a few single objects donated by
      Bleek, from Angola. However, none are related to dress practices and they are therefore not part of the research
      behind this publication.
    


    
      2. Throughout this book, I refer to the digitised notebooks as they are found in
      The Digital Bleek and Lloyd under ‘Notebooks’, ‘Cover to cover’. Dorothea Bleek’s notebooks are numbered
      BC151.A3.001–BC151.A3.032.
    


    
      3. The last 12 books hold information from her 1925 Angola trip, notes on rock
      paintings from 1928, a visit to the Hadza of Tanganyika in 1930 and research carried out at the Frankenwald
      Research Station of the University of the Witwatersrand in 1936.
    


    
      4. Of the 295 photographs, 146 originate from Dorothea’s 1911 field trip, 43 derive
      from Kakia in the Bechuanaland Protectorate (1913), 28 from Lake Chrissie in the then Eastern Transvaal (1916), 6
      from Sandfontein in the SWA Protectorate (1920–1922) and 44 from Angola (1925). The remaining photographs are not
      annotated according to location. In what follows, I refer to the bibliographic reference of each image from the
      cited online location.
    


    
      5. Many of the artefacts are accessioned under the same accession number, sometimes
      resulting in confusion. This is according to the accession practice of the time. In my research, I recorded every
      object individually, thus one bangle is indeed one bangle, whereas the SAMAE number of the object is not
      necessarily exclusive to that single bangle. This is different to how I worked with the much larger Fourie
      collection. The numbers of the Bleek artefacts are thus more accurate. Some of the Bleek artefacts have been used
      for decades as an important part of the permanent exhibition of the SAM and are still used in different permanent
      and temporary exhibitions. Some of the exhibited objects have proved difficult to identify accurately, and a few
      items have been sent on (permanent) loan to other museums. All in all, there are approximately 26 artefacts I
      have not photographed or been able to associate directly with an accessioned SAMAE number. Many of these have
      been described and/or are documented with a miniature photograph in the SAM catalogue, in which case I have had
      available information to categorise the artefacts within my set of data.
    


    
      6. The Auen in the SAM accession register and catalogue are the same people as the
      ≠Ao-//ein of the Fourie collection. Nharo is the current spelling of the Naron in the Bleek and Fourie
      collections. See the note on nomenclature in appendix 1.
    


    
      7. In this context Bleek did not mean the ‘Basarwa’ she encountered in Bechuanaland in
      1913. Rather, she specified three groups of Bushmen so called by the Bechuana: the Naron, the /nu-//en (Nusan)
      and the Masarwa of Kakia.
    


    
      8. The photographs from Gordonia are annotated to portray //z Bushmen. Several of the
      Langeberg photographs also portray //z Bushmen, but some feature the occasional //y and //n Bushman. From a
      letter written to Maria Wilman dated 6 May 1921, we know that Dorothea Bleek considered the Langeberg Bushmen to
      be //ñ Bushmen, the same as the Bushmen of Gordonia: ‘The Bushmen of Zwartmodder would probably be the same as of
      Gordonia, the //ñ tribe, found also in the Langeberg and Griqualand’ (Letter to M Wilman from D Bleek 6.5.1921,
      McGregor Museum, Kimberley). The apparent differences between the //z, //y and //n Bushmen in the photograph
      collection are most probably caused by a misinterpretation of Bleek’s handwriting on the back of each photograph,
      where // might have been interpreted as either one of the other letters.
    


    
      9. For some reason the entry date of the research notes is 8 November, but this seems
      to be a mistake made by Bleek.
    


    
      10. The reference to the ‘Kathia Bushman’ might be wrong if the item in fact derives
      from ‘Zeutlandspan’ – a misspelling, I believe, of Leutlandspan.
    


    
      11. I am grateful to Jill Weintroub who very kindly shared her transcription of
      Bleek’s diary from the Kakia trip with me.
    


    
      12. See note 6.
    


    
      13. In the following a single / signifies a line break in the notes. As the notes from
      SWA are more coherent than the earlier notes, I have rendered the citations in this way instead of writing each
      line one by one. Ellipses or words and symbols in square brackets are my
      insertions or interpretations. Question marks without square brackets are Dorothea Bleek’s own notes.
    


    
      14. We see here a parallel to the modern ethnography of the Ju/’hoansi and Richard
      Lee’s comment that the kaross is so intimately associated with women and their work that ‘the knot (!kebi) that
      ties the kaross at a woman’s waist is also an affectionate colloquial term for “women” (!keibisi)’ (Lee 1979, 124).
    

  


  
    PART III
    

    Dressed in Group Relations:
    

    The Bushman Dress of Louis Fourie
  


  
    
       
    


    
      Between 1916 and 1928, the Medical Officer of South West Africa (SWA), Dr Louis
      Fourie, collected what was to become one of the largest ethnographic collections of Bushman material culture in
      the world.1 The collection comprises around 3 500 artefacts,
      more than 300 photographs, and numerous files of notes, correspondence, literature and other archival material.
      The majority of the collection is now housed at Museum Africa (MA) in Johannesburg and is unique not only in its
      volume but also for its well-documented provenance – collected in just over a decade, from mostly named groups
      and territories within what is today Namibia.
    


    
      Although Fourie was an amateur ethnographer, he was in close contact with many of the Khoisan experts and
      researchers of his time (Wanless 2007, 22, 83). As part of the
      colonial administration by profession, he was in a good position to facilitate the research of numerous other
      scholars who wished to come to SWA for their studies (Wanless 2007,
      89). This included Dorothea Bleek and James Drury from the South African Museum (SAM) in Cape Town, and AJH
      Goodwin of the SAM and the University of Cape Town. Fourie and Louis Péringuey (of the SAM) also corresponded
      regularly, and Péringuey’s interest in the physical anthropology of the Bushmen might have motivated Fourie’s
      efforts to measure and photographically record the Bushman body (Wanless
      2007, 21). Fourie’s published work (1926, 1928), two articles focusing on the customs of the Hei-//om, has also been heavily referred to
      by other scholars, Alan Barnard naming him ‘their leading ethnographer’ (Barnard 1992, 214).2 However, Fourie’s main
      efforts, the collection of thousands of artefacts and the information he compiled about them, have for the most
      part remained hidden in museum storerooms.
    


    
      The most informative and comprehensive work on Fourie and his collection is Ann Wanless’s 2007 PhD dissertation
      (‘The Silence of Colonial Melancholy: The Fourie Collection of Khoisan Ethnologica’). Wanless worked for many
      years at MA, where the Fourie collection has been stored since it was transferred from the Museum of Man and
      Science (MMS) in 1978 (Wanless 2007, 16). She was part of the staff
      that received and incorporated the collection into the MA and, in her thesis, has worked with the different media
      of the collection in its entirety as an archive (Wanless 2007, 47). As
      such, one of her great achievements is the detailed and systematic compilation of information that now makes the
      collection (more) available for other researchers to make further inquiries.3 Wanless has also successfully contextualised the collection within its colonial paradigm,
      and outlined Fourie’s part in constructing and reinforcing the image of the ‘vanishing’ Khoisan native as it was
      established around his time. Fourie seems to have had the same inclination as Bleek – to collect what were
      believed to be the remnants of a dying culture. His scope was exhaustive in that he tried to include everything
      that was left. He did not include ‘non-traditional’ artefacts, however, and thus his collection most likely does
      not represent ‘everything’ from the real life of the colonial Bushmen of SWA as he actually knew them (Wanless 2007, 230).
    


    
      Information concerning dress and dress practices is found in every part of the Fourie collection, among the
      artefacts, the photographs and the paper archive. The artefact collection is many times bigger than Dorothea
      Bleek’s, although the photograph collection is about the same size (counting the 266 images we know Fourie took
      himself). The paper archive, however, comes across as a lot more chaotic than Bleek’s comparatively organised
      notebooks.
    


    
      A fortunate coincidence helped me immensely when working with this material, as one of the museum staff and I
      happened to stumble across two notebooks of major importance the last time I visited the MA in January 2012. The
      first notebook contains Fourie’s handwritten list of the artefacts of the collection, summarising (most of) the
      information he had on each object (MMS40/69 BOX E Item 21). The other notebook seems to be a compilation, also in
      Fourie’s handwriting, synthesising his notes from different places and different informants, organised under
      thematic headlines such as ‘Transition Rites’, ‘Beadmaking’ and ‘Skins’
      (MMS40/69 BOX E Item 22).
    


    
      This information, much of it directly related to the artefact collection, eventually enabled me to ‘read’
      Fourie’s collection in a much more coherent way than was possible with the Bleek collection. Fourie’s compilation
      of notes made the task of figuring out the collection, in the sense of understanding his purpose and
      intentions, very interesting, and from the sheer volume of the artefacts it is evident that his point of
      departure was always the ethnographic material culture. He collected these out of his own interest, and not as a
      side effect of other research interests. In what follows, it will become apparent that Fourie was of the opinion
      that material culture itself can inform and give witness to certain cultural practices. Although I strive to keep
      a ‘material perspective’ with a constant focus on representations of dress practices, in the preceding two
      chapters the Bleek collection was presented and interpreted within the frames of her field trips and other field
      research. The presentation of the Fourie collection retains a keen focus on the material culture itself, a
      perspective more in line with the presumed agenda of the collector himself.
    


    The artefact collection


    
      According to Wanless (2007, appendix 9), there are 3 637 objects in the Fourie collection.4 This number consists of all artefacts registered in the accession
      register, including missing objects, objects on loan to the University of the Witwatersrand (Wits), as well as
      objects deriving from groups of people that are not Bushmen (for example Ovambo, Herero and Berg Damara). Not all
      objects are associated to a group or a place of origin.
    


    
      A total of 1 816 objects are associated specifically with Bushman groups: 605 ≠Ao-//ein, 353 Hei-//om, 222 !Kun,
      4 Masarwa, 339 Naron and 293 Nu-//ein (Wanless 2007, appendix
      15).5 Of these, 339 objects, almost ten per cent of the
      artefact collection in total, can be defined as items of dress and ornamentation – the subject of this
      book.6 The Bushman groups in question are referred to using
      slightly different names throughout the archive, as Fourie changed his orthography between the first and last
      years of collecting. Eventually he seems to have decided on the names as I refer to them here. Elsewhere in the
      archive, Nusan might be found instead of Nu-//ein, Heikom instead of Hei-//om and Auin instead of
      ≠Ao-//ein.7
    


    
      The artefacts were mostly collected among people encountered in the Gobabis district, between Windhoek and the
      Bechuanaland border in the east (Wanless 2007, 225). In 1919, Fourie
      went on a three-month field trip to the Sandfontein area, where Dorothea Bleek travelled in the following two
      years, on his recommendation. Most of the cultural material was probably collected within those three months. He
      did, however, also combine his official business as the protectorate’s Medical Officer with further
      anthropological research, particularly in 1922 and 1927 (Wanless 2007,
      85–86). Nevertheless, the dates noted on the tags of some of the artefacts, as well as in Fourie’s list of
      artefacts, are not restricted to these years specifically and we know that some of Fourie’s informants also
      collected for him (Wanless 2007, 88).8
    


    
      Wanless’s statistical description of the artefact collection provides some clues to Fourie’s main interests
      concerning the material culture (Wanless 2007, 211–266). Arrows and
      hunting kits dominate the collection, with body ornaments forming the next largest category (Wanless 2007, 229, 233, 253). This impression is confirmed by Fourie’s
      compilation of notes (MMS40/69 BOX E Item 22) as well as by his more chaotic field notes and other notes in the
      paper archive (Wanless 2007, 253).
    


    
      When it comes to attributing groups to the material culture, Wanless (2007, 224) notes:
    


    
      It is possible that in the making of this collection he was attempting to find in the material culture some way
      of differentiating between groups, but it may also be true that he was looking for uniformity to support
      conjecture about continuity of lifestyle and technology through space and time.
    


    
      I think both possibilities are valid. As Wanless (2007, 224) also comments,
      Fourie was very aware of the extensive trade and exchange of goods between the different groups. Although he
      mentions this only briefly in his publications, his notes, as will be seen, are quite detailed in pointing out
      what the different groups were ‘experts’ at, what they used to trade and in exchange for what. In other words,
      the Bushmen of SWA might have shared a common material cultural practice, while at the same time each group
      perhaps had knowledge and expertise in certain crafts that made them attractive as partners in trade. I return to
      this in the discussion that follows.
    


    The paper archive


    
      The paper archive of the Fourie collection as it appears today is a compilation of Fourie’s original papers,
      correspondence, books and pamphlets, notes and so on, as well as the additional information and notes from
      various attempts by museum staff (both at the MMS and the MA) to organise the collection, and extract information
      relating to other parts of the collection (artefacts and photographs). Correspondence regarding the collection is
      also included, as well as newspaper cuttings, drafts on papers (Fourie’s and others’), maps and hand-drawn maps.
      Bits and pieces, scraps of paper, offer a mix of information originating from Fourie himself, as well as from
      others who came after him.9 The two most important items for
      my work were the original list of artefacts (MMS40/69 BOX E Item 21) and the notebook (MMS40/69 BOX E Item 22) of
      Fourie’s synthesis of many of his notes from the more disorganised and chaotic field notes (for example MMS40/69
      BOX E Item 23). Throughout the archive there are notes written by Fourie that have been crossed out, presumably
      as they were included in the organised notebook and/or in either of his publications.
    


    
      Fourie was asked to publish from his collection on several occasions, but for some reason he only contributed two
      short articles to the scholarly field: ‘Preliminary Notes on Certain Customs of the Hei-//om Bushmen’ (1926) and
      ‘The Bushmen of South West Africa’ (1928).10 The Hei-//om
      article in particular has become a standard reference of Bushman ethnography (Barnard 1992, 213–214). The 1928 article is to a large extent a repetition of the 1926 publication,
      with additional information on similar or different customs among the ≠Ao-//ein and the Naron (see also Wanless 2007, 135).
    


    
      Comparing the notebook (MMS40/69 BOX E Item 22) with the two articles, two points are particularly interesting.
      First, Fourie included many notes from 1927 in his notebook, and there is not much information in this book that
      seems related to the 1926 article in particular. There are, however, several excerpts that could have been taken
      directly from the notebook in the 1928 article. In other words, the information in the notebook (MMS40/69 BOX E
      Item 22) seems to have been written in conjunction with the writing of the 1928 article, and not earlier. Also,
      most of the information seems to be related to the ≠Ao-//ein and the Naron and not the Hei-//om, who were the
      sole subject of the 1926 article. However, this is difficult to say for certain as the notes are not always
      explicit about group affiliation other than when they serve a comparative purpose.
    


    
      Second, in his notes Fourie was particularly interested in the material culture he collected, and was explicit
      about comparing material culture between the different groups. He refers to specimens identified with numbers
      according to his list, noting down such information as vernacular names, who wore what, and what kind of animal
      the hide came from. This interest is not reflected in the articles, although it is evident in the subjects of
      some of his photographs, such as the series portraying beadmaking or rope making. However, the comparative
      approach is generally elusive in the photographic record. Groups of people are portrayed separately, and if there
      are visual or physical characterisations to be noticed, they were not obvious in my scrutiny of these images.
    


    
      Fourie perhaps planned to publish other articles. There are several drafts in the archive on ‘Notes on the Presentday Ostrich Eggshell Bead Industry in SWA’, and in the notebook (MMS40/69 BOX E
      Item 22) there are long descriptions of the production of beads. Likewise, he describes in detail the tanning of
      hides, and there are notes on who made what and with whom they traded. The archive does not give many answers
      though when it comes to purpose – why people made, used or wore certain things. The exception is the
      practice of tattooing and, perhaps not unexpectedly, as Fourie was a doctor, the use of herbs and plants as
      medicine. I return to this in chapter 6.
    


    
      Fourie seems not to have had the time to write up all his ethnographic material and exceptional knowledge of the
      indigenous cultures in colonial SWA. Wanless (2007, 148) comments that this might be because he rather devoted
      his time to gathering material and organising his collection. Whatever the reason, Fourie’s priorities attest to
      his main effort and what he should be remembered for: the amazing and quite unique compilation of material
      culture deriving from all the main Bushman groups still living in the country when he was the Medical Officer to
      the colonial administration.
    


    The photographs


    
      There are 385 single images in the Fourie photograph collection (Wanless
      2007, 167). Every image has an unknown number of copies in various sections of the archive (Wanless 2007, 167–168). Images 1 to 266 were listed and catalogued by Fourie,
      while the rest of the photos were numbered and indexed by the MMS (Wanless
      2007, 168–169, appendix 3). Fourie photographed the first 266 images, and most probably also most of the
      rest. Only 51 images are known to have been taken by other photographers (Wanless 2007, 167) and it is uncertain how these images came into the collection in the first place.
      Maybe Fourie collected them, or perhaps people sent him photographs they thought he would have an interest in
      (see Wanless 2007, 167–170, appendix 3).
    


    
      The 266 images Fourie catalogued are the photographs we know the most about. He gave most of them titles,
      situated some of them according to place names and noted the dates of most of them. The photographs portray
      different points of interest, easily recognisable in the titles, and there seems to have been a shift in focus
      from when the first photographs were taken to when the last images were catalogued. Interestingly, the first ten
      images are subtitled ‘full dress’ and ‘ordinary dress’.
    


    
      The subject matter of the photographs includes neatly arranged groups of Bushmen, portraits with obvious
      anthropometric qualities (to satisfy physical anthropological interests), the production and use of material
      culture (for example ostrich eggshell [OES] beadmaking and rope making), dances, examples of dwellings and body
      tattooing/scarification, hunting practices and a few rock engravings (Wanless 2007, 169, appendix 3). The groups that are identified by name are Naron, ≠Ao-//ein (or Auin),
      Wakeddi, Ovagongola and Hei-//om (or Heikom).11
    


    
      A large number of Fourie’s photographs (numbers 96–130), which are neither titled, dated nor situated
      geographically, depict objects of material culture (some of which are possible to identify in the artefact
      collection) organised and presented on posters. These posters might have been made to send off to the Empire
      Exhibition at Wembley in London in 1924, where many artefacts were sent to be exhibited on the SWA stall
      (Wanless 2007, 23, 193).
    


    
      Most of the 266 images catalogued by Fourie were taken during three specific periods of longer and shorter field
      trips into four different regions of the SWA Kalahari. Images 1 to 95 were taken between 22 June and 5 July 1919.
      They have not been geographically situated in the captions in the catalogue, but Wanless (2007, 169) has
      identified this period as Fourie’s major field trip to the Sandfontein area. The images mostly depict Naron, with
      some ≠Ao-//ein (or Auin) exceptions. The majority of images 131 to 212 were taken between 15 and 18 October 1922.
      They all depict ≠Ao-//ein people from around Epukiro (or at least the photographs were taken at Epukiro), many of
      whom belonged to ‘Tsamkhao’s group’. The images that are not dated can be
      related to the same period because of the references to Epukiro and/or Tsamkhao’s group. Images 213 to 224 are
      dated 16 May 1927, some of which were taken at Nuams. Wanless also identifies images 225 to 262 from Ovamboland
      and Etosha Pan as having been taken in 1927 (Wanless 2007,
      169),12 the majority representing ≠Ao-//ein people.
    


    
      In chapter 5, I discuss some of these photographs in more detail in order
      to contextualise the material analyses that follow from the presentation of the artefact collection. It is
      interesting to note that Fourie documented different realities of dress within different categories of research
      material.
    

  


  
    Chapter 5


    Bushman Groups Materialised


    
      The ‘Bushman dress’ as we get to know it in the Fourie artefact collection is of course a reconstruction of what
      the everyday dress of SWA Bushmen may have looked like at the beginning of the last century. Compared to
      any other assemblage of Bushman material culture, Fourie’s collection is unique, however, in the wide range and
      number of artefacts collected, and the relatively restricted time period and place from where the artefacts
      originate. Of the 339 objects that are specifically related to dress practices and can be traced back to a
      Bushman origin based on group names, 110 are associated with the ≠Ao-//ein, 99 with the Naron, 71 with the
      Nu-//ein and 59 with the Hei-//om.13 As seen from the brief
      introduction to Fourie’s paper archive, he collected with a specific comparative approach in mind, with the
      underlying opinion that the customs and habits of different groups of Bushmen varied, and that these differences
      also appeared in the material culture. This is a very different approach to how Bleek collected and interpreted a
      ‘generic’ Bushman dress within an academic framework that in essence defined all Bushman material culture as
      uniform. When comparing the artefacts related to dress in the Fourie collection, a pattern of material
      differences among various groups emerges. If this was indeed what Fourie intended to represent through his
      collection, we might presume that he was biased in what he chose to keep and not to keep. I discuss this further
      after a brief description of the Bushman dress as represented in the artefact collection.
    


    The ≠Ao-//ein


    
      In the Fourie artefact collection, 110 dress-related objects are associated with the ≠Ao-//ein. The material
      includes a range of different garments and ornamentations that can be defined within the typical set of Bushman
      body supplements: 13 aprons, 20 bags, 14 bangles or groups of bangles, 5 cloaks, 3 pairs of gaiters, 4 hats, 9
      headbands, 18 head ornaments or groups of ornaments, 12 necklaces or groups of
      necklaces, 4 pairs of sandals and 8 tortoiseshell containers. Thus, the reconstruction of the ≠Ao-//ein dress is
      based on a large selection of different artefacts. Where there are large numbers on which to base a general
      impression, they also tend to support a great variation and diversity. The ≠Ao-//ein of the Fourie collection
      used many different kinds of bags, and a lot of different materials to make their bangles and necklaces. There
      are, however, traits of the ≠Ao-//ein dress that seem to distinguish this group from the others represented in
      the same collection.
    


    
      ≠Ao-//ein women wore U-shaped aprons or, preferably, long tassel aprons (figure III.1). In
      one of Dorothea Bleek’s notebooks she commented on the aprons of the Naron and the Auen women respectively, and
      her comment reflects what we see in the Fourie collection:
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      Figure III.1
      

      Long tassel apron with OES beads (F1292, Museum Africa, Johannesburg).
    


    
      both round aprons & those in strips / made & worn by naro women. / Auen make the ones with strips /
      chiefly, sometimes the other (BC151.A3.18, 429)
    


    
      The short tassel aprons are specified in the MA catalogue text as being ‘for a child’ or ‘for a young maiden’
      (figure III.2). Aprons were mostly decorated with OES beads, but glass and copper beads were
      also used, as well as the tsamma seed bead for details.
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      Figure III.2
      

      Short tassel apron with OES and tsamma seed beads (F1280, Museum Africa, Johannesburg).
    


    
      The ≠Ao-//ein bangles come in many different variations. The majority are quite simple hide circlets, but
      according to the Fourie collection, spider’s web, glass beads, OES beads and metal were also used to ornament the
      arms of the early twentieth-century ≠Ao-//ein (figure III.3). The incisions or cuts that
      decorate some of the hide circlets are paralleled in the two sets of metal bangles. Exclusive to the ≠Ao-//ein material is the use of spider’s web to make these ornaments.
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      Figure III.3
      

      Bangles made of spider’s web and glass beads (F1219, Museum Africa, Johannesburg).
    


    
      The ≠Ao-//ein headbands are dominated by OES beads. Glass beads are only used in two leather headbands, and they
      are mostly white. The OES bead headbands are all centred on axes of parallel rows of beads, but the design and
      the pattern evolving from the central axes are made up of single rows, simple brickwork and more elaborate
      combinations of parallel and brickwork rows of beads (figure III.4).
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      Figure III.4
      

      OES bead headband with four central parallel rows enclosed by three + three rows in a brickwork pattern (F1129,
      Museum Africa, Johannesburg).
    


    
      Regarding other head ornaments, the ≠Ao-//ein of the Fourie collection preferred pendants and tab oblongs over
      tassels for adorning their hair and/or headbands (figure III.5). The pendants vary in both
      form and material, but the OES bead tabs seem to be particular to the ≠Ao-//ein material. Fourie identified all
      of these ornaments and groups of ornaments according to their vernacular name, !KOA-MA. He did not also note the
      Naron (N) name, as he would usually do, and it is worth mentioning that in the Naron material there is only one
      hair ornament of this kind, also identified with the ≠Ao-//ein name only.
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      Figure III.5
      

      Group of three OES bead tab oblongs. !KOA-MA in the vernacular ≠Ao-//ein (F2636, Museum Africa, Johannesburg).
    


    
      According to the accession register, there are no charms among the ≠Ao-//ein artefacts, although the description
      of half of the ≠Ao-//ein necklaces could fit this category of objects as we know them from the rest of the
      artefact collection. It is not possible to say whether this implies that Fourie was of the opinion that the
      ≠Ao-//ein did not use charms, as he seemed to record for other groups, or whether this is a matter of later
      recording practices or perhaps a reorganisation of the collection. Some of the necklaces of the ≠Ao-//ein are
      quite complex, using a combination of different materials – mostly pendants of wood and roots hanging from
      leather thongs.
    


    
      Specimen F977 (figure III.6) is described in Fourie’s list of artefacts (MMS40/69 BOX E Item
      21): ‘Contains med & bone made by devil.’ Several of the other composite necklaces are also referred to as
      examples of different ‘medicines’, described further by Fourie in his notebook (MMS40/69 BOX E Item 22, 259–263).
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      Figure III.6
      

      Composite necklace with a tortoiseshell container and various ‘medicines’ (F977, Museum Africa, Johannesburg).
    


    
      Specimen F977 recurs again and again and, if examined closely, it is evident that the various sticks and roots
      have numbers written on them. In the notebook (MMS40/69 BOX E Item 22, 107) there is a list of tortoiseshell
      containers, with 977 being one of them:
    


    
       
    


    
      977 is ≠Ao-//ein from [Koroxas?] & belongs to young immature girls & contains
    


    
      3 Khuxa (1, 2 & 3)
    


    
      2 sãsã (4&5)
    


    
      1 Tjinagin [?] (6)
    


    
      1 ≠gĩ !gãitã (A), ≠gĩ-tiba (N)
    


    
      4 ≠Kari (8, 9, 10 & 11)
    


    
      1 Khoba
    


    
       
    


    
      The numbers in brackets refer to the numbers on
      the sticks. In the list and description of medicines, reference to F977 is made under several of the specified
      roots or plants: Sã-sã is said to be ‘eaten by young women for stomach complaints’, as well as a mix of roots and
      shrubs that must be eaten ‘when a young B first eats steinbuck’ (MMS40/69 BOX E Item 22, 262). ≠Kari is also
      ‘eaten by young women for stomach complaints’ (MMS40/69 BOX E Item 22, 262), whereas Khoba(b) was apparently
      ‘used by men as a love potion for women’ (MMS40/69 BOX E Item 22, 263). Khuxa (or Kuxa) was ‘used for scraping
      into food of young women when menstruating’ (MMS40/69 BOX E Item 22, 263). The necklace in question thus seems to
      have functioned as a travelling medical kit. It has not been possible, however, to further follow up on the
      alluring reference from the list of artefacts to ‘bone made by devil’ (MMS40/69 BOX E Item 21, F977) in any of
      the associated notes or descriptions.
    


    
      Tortoiseshell containers are most often accessioned individually in the collection, and not as part of a necklace
      (as is the case with F977 in figure III.6). Fourie appears to have thought that these
      containers represented differences in material culture between the groups. According to his notebook:
    


    
       
    


    
      Tortoise shell containers for powder [tc?]
    


    
      Known as XURUSI (A), Tjotamba (N).
    


    
      ≠Ao-//ein cut the opening straight & so do the Naron but not as straight as the ≠Ao-//ein. Exchange between
      these two tribes often takes place. Hei-//om use a different kind of tortoise. The material used for closing the
      hind leg openings is as follows:-
    


    
      1. ≠Ao-//ein & Naron chew naun & mix it [?] charcoal. When naun is not available all tribes
    


    
      2. Use ‘byneerk’
    


    
      3. Nu-//ein, Hei-//om + K. Kaffir use byneerk but when they have not got it they pulverise root of rosyntjebos
      & mix it with charcoal. (MMS40/69 BOX E Item 22, 105, 107)
    


    
       
    


    
      A list of tortoiseshells, specified according to their given numbers and different characteristics, follows the
      above description in the notebook. F968, F973 and F978 are ‘≠Ao-//ein for reasons given above’. Other specimens
      are listed to exemplify containers made by other groups. The list in the notebook stops at 1585 and seems not to
      have been updated with later additions to the collection, such as the examples in figures
      III.7 and III.8.
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      Figure III.7
      

      Tortoiseshell container decorated with hide and glass beads (F2679, Museum Africa, Johannesburg).
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      Figure III.8
      

      Tortoiseshell container decorated with glass beads (F2680, Museum Africa, Johannesburg).
    


    The Naron


    
      The second largest group of dress-related artefacts is the 99 objects associated with the Naron group. As with
      the ≠Ao-//ein artefacts, the relatively large selection of Naron dress includes a range of different garments and
      ornamentations that can be defined within the typical set of body supplements: 3 aprons, 16 bags, 4 bangles or
      groups of bangles, 10 charms, 1 cloak, 1 pair of gaiters, 4 hats, 6 headbands, 22 head ornaments or groups of
      head ornaments, 1 hunger belt, 1 loin cloth, 19 necklaces or groups of necklaces, 4 pairs of sandals and 7
      tortoiseshell containers.
    


    
      The Naron dress, as represented in the collection, seems thus to be very focused on ornaments, particularly
      around the neck and head. The necklaces are made of a variety of materials, of which seven bent wood necklaces
      seem to be particular to the Naron (figure III.9). This technique of making necklaces has
      also been used for bangles among other groups represented in the Fourie collection. The Naron, however, seem not
      to have used bangles to any particular degree, and none of them are made in the same fashion as any of the
      necklaces.
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      Figure III.9
      

      Bent wood necklace decorated with incised triangles (F901, Museum Africa, Johannesburg).
    


    
      Among the Naron artefacts are also what have been accessioned as ‘charms’. Many of these have no thong or string
      for the neck but are pieces of wood similar to the ones seen in some of the ≠Ao-//ein neck ornaments. One of the
      strung charms is made of five smooth wooden sticks (figure III.10). They are identified in
      Fourie’s list of objects as ‘2 thick & 3 thin, ≠gi-!gãia (A) ki-!nomaba (N), for young men’. In Fourie’s
      notebook (MMS40/69 BOX E Item 22, 259) we find ≠gi-!gãia described as: ‘worn by young men round neck. Scraped
      into water and food for stomach medicine. . . . No special significance attached to the thickness of root’.
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      Figure III.10
      

      Charm; ‘2 thick & 3 thin, ≠gi-!gãia (A) ki-!nomaba (N), for young men’. Used as stomach medicine (F1356,
      Museum Africa, Johannesburg).
    


    
      The obvious conclusion to draw from these, and from the other ‘necklaces’, ‘charms’ and ‘bead strings’ in the
      collection, might be that there were indeed no differences in categorisation between these artefacts in the lived
      experience of the people who made, traded and owned them. Fourie’s effort to differentiate between them might,
      however, be based on the explanations he sought as a doctor. He realised, of course, that the Bushmen of the
      protectorate used a variety of natural medicines and that they were highly knowledgeable about the properties of
      an extensive assortment of plants and other organic material. Some of these were
      probably sometimes worn around the neck, directly applied to the body, or otherwise carried in a bag or attached
      to other clothing.
    


    
      The most interesting trait of the Naron headbands is the protruding ‘tabs’ of three of the OES bead headbands
      (figure III.11). There are no other headbands in the collection that feature the same
      characteristics, but one of the U-shaped Naron aprons does (figures III.12 and III.13). It is also interesting to note that there seems to have been a preference for OES beads among
      the Naron at this time and place. Although their ornaments occasionally feature other kinds of natural and
      non-natural beads, OES beads are in the clear majority.
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      Figure III.11
      

      OES bead headband (F1136, Museum Africa, Johannesburg). Note the ‘tab’ similar to the tab of one of the U-shaped
      aprons. These are unique in the Naron material, both in terms of headbands and aprons.
    


    [image: Image]


    
      Figure III.12
      

      U-shaped apron with OES bead decorations (F959, Museum Africa, Johannesburg). Note the tab hanging down from the
      middle of the waistline.
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      Figure III.13
      

      U-shaped apron with OES bead border and tassels (F1290, Museum Africa, Johannesburg).
    


    
      The many Naron head ornaments in the Fourie collection are very complex. The Naron seem to have had a slight
      preference for the OES bead oblong pendants, but the many tassel ornaments, and particularly the combinations of
      pendants and tassels, give the impression that the combination of many head ornaments at the same time is
      particular to the Naron of the Fourie collection (figure III.14). The ornaments that are
      grouped together are always strung together with the original thong or string, which seems to have been part of
      the ornaments themselves.
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      Figure III.14
      

      Group of OES bead head ornaments: two fan-shaped, two oblong pendants and one tassel ornament (F1277, Museum
      Africa, Johannesburg).
    


    
      The tortoiseshell containers of the Naron are also interesting in that none of them are decorated and their use
      is attributed to men – none are specified to be for women. Tortoiseshell containers are usually associated with
      Bushman women and their use of powdered buchu. In Fourie’s notebook, where he compares the tortoiseshell
      containers from different groups (MMS40/69 BOX E Item 22, 107), four out of five Naron shells that are listed are
      said to be used by men: F972 and F1521 ‘are Naron but used by men’, and F1519 and F1522 ‘[are Naron & used]
      by young men for baljas (/NŌM (A), TJOBA (N))’.14
    


    The Nu-//ein


    
      The Fourie Nu-//ein dress collection consists of 71 items: 2 aprons, 24 bags, 7 bangles or groups of bangles, 1
      cap, 2 pairs of gaiters, 4 headbands, 12 head ornaments, 1 hunger belt, 11 necklaces or groups of necklaces and 7
      tortoiseshell containers.15 Thus, the number of artefacts
      is not as high as the
      ≠Ao-//ein and Naron material, but the range of different dress-related objects is still quite representative,
      although there seems to have been a focus on bags in particular.
    


    
      The Nu-//ein of the Fourie collection used a variety of different bags, but, characteristically, both ‘animal’
      and ‘pear-shaped’ bags were decorated by scraping off parts of the hide to leave a pattern of hair or a
      lighter/darker background (figures III.15 and III.16). In Fourie’s
      notebook (MMS40/69 BOX E Item 22, 167), he explains that ‘[t]he decoration or marking of the skin is made by
      removing the cuticle with the point of a knife. Red sandstone mixed with fat is used to colour the skin when
      desired.’ This is a technique that, as far as we can tell from the artefact collection, the Nu-//ein were the
      only group to execute.
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      Figure III.15
      

      A broad ‘pear-shaped’ bag for food gathering (F2387, Museum Africa, Johannesburg). Note the decorative pattern
      incised in the skin.
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      Figure III.16
      

      A narrow ‘pear-shaped’ bag for food gathering (F2378, Museum Africa, Johannesburg). Note the decorative pattern
      incised in the skin.
    


    
      There seems to be no particular type of headband that is more related to the Fourie Nu-//ein than any other group
      represented. The four Nu-//ein headbands in the collection are in fact all of different designs. Most interesting
      to note is the inclusion of cowries, as this is also unique to the Nu-//ein ornaments (figure
      III.17).
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      Figure III.17
      

      A leather headband decorated with cowrie shells (F1246, Museum Africa, Johannesburg).
    


    
      The head ornaments are also very varied in form and include kinds of material that are not found among the head
      ornaments associated with other groups. The headband and the many tassel ornaments with cowries stand out as
      ‘typical’ Nu-//ein in this sense. The use of wood beads in the tassel ornaments is also interesting to note and
      is exclusive to the Nu-//ein material (figure III.18).
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      Figure III.18
      

      Tassel ornaments with cowrie and wood beads (top to bottom: F1248, F1247 and F1239, Museum Africa, Johannesburg).
    


    
      Judging from
      the Fourie artefact collection, the Nu-//ein used both tassel ornaments and pendants in their hair, but the
      tassel ornaments dominated. All but one represented in the collection include cowries in the design. The cowries
      were combined with beads of glass, wood, OES and iron, whereas the pendants were OES bead oblongs only. As part
      of the Nu-//ein head ornaments, the collection also holds a unique and beautiful piece made of a bird’s beak
      (figure III.19).
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      Figure III.19
      

      Head ornament of glass beads and a bird’s beak (F1245, Museum Africa, Johannesburg).
    


    
      Even the tortoiseshell containers of the Fourie Nu-//ein stand out from other similar objects in the collection.
      Four out of seven Nu-//ein shells are decorated with a ‘fringe’ of leather thongs that has been pulled through
      drilled holes at the caudal end of the carapace (figure III.20). The ‘fringe’ thus hung down
      from the tortoiseshell as it was carried from the thong loop fastened at the top of the plastron.
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      Figure III.20
      

      Tortoiseshell containers with beaded leather ‘fringe’ (from top: F1514 and F1516, Museum Africa, Johannesburg).
    


    
      These ‘fringed’ tortoiseshell containers are particular to the Nu-//ein material and are all listed in Fourie’s
      notebook:
    


    
      970, 1511, 1516 + 1517 are Nu-//ein as used by marriageable young women as known by ornamentation & being cut
      away deep [&] edges cut smooth.
    


    
      1514, 1515 + 1518 are likewise Nu-//ein, belonging to young girls who have just reached maturity. (MMS40/69 BOX E
      Item 22, 105)
    


    
      All in all, the Nu-//ein dress, as reconstructed from the Fourie artefact collection, features a lot of unique
      and interesting traits, both in terms of techniques and shapes when making the
      objects, as well as in the use of different materials.
    


    The Hei-//om


    
      Fifty-nine artefacts are directly associated with the dress of the Hei-//om: 4 aprons, 7 bags, 8 bangles, 1
      headband, 17 head ornaments, 5 necklaces, 3 pairs of sandals and 14 tortoiseshell containers. There are many
      categories of objects that we would expect to be part of the Hei-//om dress, but which, according to the artefact
      collection, they did not use, such as cloaks and hats. They did not even wear necklaces or headbands to any
      notable degree. Consequently, the selection of artefacts renders a rather poor impression of the Hei-//om
      material culture.
    


    
      The aprons and bags are ‘simple’ in the sense that they are not decorated, and the skin-work is rough and often
      full of holes (figures III.21 and III.22).
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      Figure III.21
      

      A back apron made of two pieces of skin (F2351, Museum Africa, Johannesburg).
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      Figure III.22
      

      An undecorated front apron (F2407, Museum Africa, Johannesburg).
    


    
      Some of the bags are made of canvas, which is unique among the artefacts of the collection that derive from a
      known Bushman context. The canvas is obviously not produced within a traditional context, thus evidencing a
      situation of trade with other people in the landscape.
    


    
      Most bangles are made of metal, further indicating trade
      with other groups of people (figure III.23). Some of the metal bangles are incised in a
      manner similar to that of the hide and wood bangles of other Bushman groups. There are no bangles among the
      Hei-//om material that are made of hide, grass, wood or tail hair. Apart from one very unusual bangle of iguana
      skin, all the Hei-//om bangles are made of non-natural material.
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      Figure III.23
      

      Metal bangle, flattened and incised (F1324, Museum Africa, Johannesburg).
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      Figure III.24
      

      OES bead tassel ornament (F1299, Museum Africa, Johannesburg). Note the rough beads.
    


    
      There are 17 Hei-//om head ornaments in the collection: 1 pendant and 16 tassel ornaments (figures III.24 and III.25). The tassel ornaments are all made in a similar design
      of OES beads, and many appear to be rubbed in ochre. The beads are rough and unpolished, unlike any other bead
      ornament of the collection, and give the same impression of bad craftsmanship as the skin-work.
    


    [image: Image]


    
      Figure III.25
      

      OES bead tassel ornaments (F1311, Museum Africa, Johannesburg).
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      Figure III.26
      

      Tortoiseshell container with a cowrie (F1576, Museum Africa, Johannesburg).
    


    
      The most ‘traditional’ trait of the Hei-//om dress, compared to the general picture of the Fourie collection, is
      the many tortoiseshell containers, mostly undecorated, but some ornamented with glass beads, cowries and a
      leather fringe (figures III.26, III.27 and III.28).
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      Figure III.27
      

      Tortoiseshell container with a leather thong (F1575, Museum Africa, Johannesburg).
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      Figure III.28
      

      Tortoiseshell container with a beaded ‘carapace’ of glass beadwork (F1580, Museum Africa, Johannesburg).
    


    
      Apart from the head ornaments, tortoiseshell containers are the best represented type of dress-related object
      associated with the Hei-//om. Almost two-thirds of the tortoiseshells are not decorated, and only one is lavishly
      ornamented in glass beadwork. In the notebook where Fourie compared his tortoiseshell containers, he wrote about
      the Hei-//om specimens:
    


    
      967, 971, 975, 976, 1523 + 1524 are Hei-//om who use a different kind of tortoise
    


    
      [. . .]
    


    
      1573 (young girls), 1574 (womans), 1575, 1576 & 1577 (young girls) are Hei//om.
    


    
      1579 (contains camelthorn pod (!eisom (A), //gana-!narab (N)) to rattle while dancing
    


    
      1580 (oaxais) & 1581 (geekhois) for buchu are also Hei-//om. (MMS40/69 BOX E Item 22, 107)
    


    
      The Hei-//om made their tortoiseshell containers from a different kind of tortoise than the other
      groups. The shells that are attributed according to gender all belonged to women or young girls, and at least
      some of these shells were used for buchu, or even, it seems, as a kind of dancing rattle.
    


    
      I believe, however, that in a ‘reconstruction’ of the Hei-//om dress, the most important aspect to note is the
      use of non-natural materials. The canvas bags are unique for the Hei-//om in the collection, as are the metal
      bangles (with the exception of two ≠Ao-//ein specimens). The only headband among the Hei-//om garments is also
      made up of non-natural trade beads – indeed, the only glass bead headband of the entire collection (figure III.29).
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      Figure III.29
      

      The only Hei-//om headband in the collection, made of black and white glass beads (F1137, Museum Africa,
      Johannesburg).
    


    
      Although one should not draw conclusions from so-called negative evidence, it is interesting in this context of
      analysing an indigenous artefact collection that we know was motivated at least partly by the ‘salvage paradigm’
      of colonialism, to note what is not part of the Hei-//om collection. There are no tobacco bags, and the meagre
      selection of skin bags and skin-work in general does not seem representative when compared to the rest of the
      collection. Perhaps the Hei-//om were already using quite a range of substitutes for their ‘traditional’ material
      culture – artefacts incorporated into the everyday life of the colonial Hei-//om that Fourie would not have been
      interested in collecting. This does not imply that the other Bushman groups of the area had not yet incorporated
      similar ‘substitutes’, but they perhaps still kept traditional modes of
      production alive to such an extent that they could provide Fourie with more examples of their traditional
      material culture.
    


    Summary


    
      According to the artefacts Fourie collected among his informants, there were apparently distinct differences in
      the clothing and ornamentations between the ≠Ao-//ein, Naron, Nu-//ein and Hei-//om Bushmen of his time.
    


    
      The ≠Ao-//ein women wore U-shaped aprons as well as long tassel aprons. Girls and children wore short tassel
      aprons. There are no such aprons associated with any other of the Bushman groups represented in the collection.
      The ≠Ao-//ein wore both headbands and other types of head ornaments. Characteristic of the latter are the OES
      bead tabs.
    


    
      The Naron dress seems to have focused on ornaments, particularly around the head and neck. Characteristic of
      Naron headbands is a ‘tab’ protruding down from the main band, and there seems to have been a tendency to combine
      many different kinds of head ornaments in groups of pendants and/or tassels. They wore many different kinds of
      necklaces, but particular to this part of their dress are the bent wood necklaces with incised patterns. The
      Naron also wore composite necklaces, like the ≠Ao-//ein, but these are accessioned as ‘charms’ in the Naron
      material. The tortoiseshell containers are undecorated, and many were described by Fourie as belonging to men.
    


    
      The Nu-//ein is perhaps the most individualistic group in the artefact collection. The bags are of various kinds
      and many of them are beautifully decorated with incisions in the skin. Rather unusually, there are no U-shaped
      bags associated with this group. Characteristic of the head ornaments of the Nu-//ein are the tassels with
      cowries, which are not found in the rest of the Bushman collection. Also, the tortoiseshell containers stand out
      as particularly decorative, with a ‘fringe’ of leather tassels, both beaded and unbeaded, hanging down from the
      bottom end of the shell.
    


    
      The Hei-//om artefact material is also distinct in many aspects, mostly because it seems to be less ‘traditional’
      than that of the other groups. The craftsmanship seems to have been badly executed, and one is left with the
      impression that a lot of the material culture among the Hei-//om had already been substituted with ‘foreign’
      traded goods. The most traditional aspect of the Hei-//om artefacts is the many tortoiseshell containers.
    


    
      As noted, most of the head ornaments in this collection are associated with a vernacular name recorded by Fourie
      himself. It is uncertain whether Fourie confirmed the vernacular names with native speakers and/or original
      owners of the objects. Only two languages, ≠Ao-//ein and Naron, are referred to, although the people of the
      different groups spoke a range of different languages. Fourie did not himself speak any Bushman (or Khoe-)
      language, thus everything was mediated through interpreters. At the end of his 1926 article he acknowledges
      Thomas and John Alcock as the interpreters who enabled him to ‘record the native names with some degree of
      precision’ (Fourie 1926, 63; Wanless 2007, 130). Others who most likely informed him about vernacular names are the guides and
      interpreters Saul and Jantjie. Fourie might also have used the same vernacular name he was initially given to
      name objects that he perceived to be similar. Nevertheless, the naming of the objects in the collection tells us
      a lot about the comparative methods on which Fourie based his collecting of artefacts. To a certain degree, the
      artefacts give the impression of cultural exchange and shared material culture, but most characteristically they
      point towards obvious differences between groups in terms of what clothing and ornamentation they preferred, or
      are represented to have preferred.
    


    Photographing objects


    
      When analysing the artefact collection, it becomes evident that the different material expressions are quite
      distinct. The inclusion of comparative vernacular names in the documentation of the artefacts underlines that
      Fourie was of the same opinion, and that he tried to establish the differences
      both visually and terminologically. However, in Fourie’s presentation of the collection these differences were
      not communicated.
    


    
      We know that parts of the artefact collection were exhibited at the Empire Exhibition in London in 1924 (Wanless 2007, 23, 193). Fourie’s photographs of several ‘posters’ of material
      culture might portray these artefacts, and, if so, they probably illustrate how the artefacts were displayed. The
      displays might of course have been accompanied by other boards, or sheets of information, but there is no trace
      of this in the archive. As they are presented in these photographs, the artefacts are completely detached from
      any cultural or functional context, systematised only according to artefact type, apparently defined by terms
      such as ‘skin-work’ and ‘beadwork’.16
    


    
      Items originating from different group contexts are presented together, portraying what comes across as
      variations within a ‘typical’ Bushman dress. Some of the artefacts can be identified in the artefact collection,
      and a few of the aprons have been identified in the Standard Bank collection located at Wits.17
    


    
      As figure III.30 has the group origin noted next to each apron, this poster does in fact
      contribute to illustrating differences in material culture between the different groups. Figure
      III.31, however, is far from clear on this point, and for a uninformed audience, without the added information, such differences would not be possible to detect from the poster
      presentations alone. On the contrary, what these and the other posters of artefacts present is a ‘typical
      Bushman’ material culture, following the uniformity paradigm of the period. In other words, Fourie seems to have
      presented a Bushman culture in a manner very different to how he collected it. It is almost as if he wanted to
      impart one, unique material culture of the SWA colonial Bushmen, represented by a mixture of ‘typical’ objects
      deriving from different contexts. The following section looks at the people behind two of the material culture
      groups of the artefact collection to see if their portraits throw further light on the subject.
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      Figure III.30
      

      Photograph of a ‘poster’ presenting different types of aprons, all originally part of the Fourie collection
      (P10/69/99, Museum Africa, Johannesburg). The artefact numbers and group origin were added by the author.
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      Figure III.31
      

      Photograph of a ‘poster’ presenting different types of beadwork, all originally part of the Fourie collection
      (P10/69/100, Museum Africa, Johannesburg). The artefact numbers and group origin were added by the author.
    


    Photographing people


    
      The ≠Ao-//ein and Naron of the Sandfontein area were documented photographically by Fourie. Ten of these
      photographs were subtitled ‘dress’. In order to evaluate the typical traits of the ≠Ao-//ein and Naron dress as
      recorded in the artefact material, let us focus on the aprons, headbands and ornaments, comparing the images
      ‘Auin women – ordinary dress’ (figure III.32) and ‘Naron women, ordinary dress’ (figure III.33).
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      Figure III.32
      

      ‘Auin women – ordinary dress, 22-6-1919’ (P10/69/4, Museum Africa, Johannesburg).
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      Figure III.33
      

      ‘Naron women – ordinary dress, 23-6-1919’ (P10/69/7, Museum Africa, Johannesburg).
    


    
      The ≠Ao-//ein women in figure III.32 are wearing both U-shaped aprons as well as the long
      tassel aprons that are recognisable from the artefact collection. One of the youngsters in front wears a short,
      beaded tassel apron – but so do two of the children in front of the Naron women in figure III.33. Tassel aprons are therefore not exclusive to the ≠Ao-//ein
      dress, at least not in terms of the shorter aprons for children.
    


    
      When it comes to headbands and other head ornaments, it is likewise difficult to follow the traits of the
      artefact material. None of the ≠Ao-//ein women are wearing headbands or the characteristic OES bead ‘tab’ that
      Fourie named !KOA-MA. Among the Naron women, none are wearing the headband type that is exclusively Naron in the
      artefact material (see figure III.11), whereas the two women standing to the right are
      wearing what looks like the typical ≠Ao-//ein !KOA-MA. However, the ≠Ao-//ein women’s singular oblong OES
      pendants and the Naron women’s more tasselled head ornaments are more in accordance with the analysis of the
      artefact material. The single string hair tassel across the front and down towards the nose of the Naron woman
      sitting in front, second from the left in figure III.33, is a cowrie shell tassel that in the
      artefact material is exclusive to the Nu-//ein. This woman is identified as ‘/Nisa, beadmaker’ in figure III.34, where the cowrie tassel is shown more clearly.
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      Figure III.34
      

      ‘/Nisa (Naron). Front view. Beadmaker. 5/7/1919’ (P10/69/51, Museum Africa, Johannesburg).
    


    
      Among the ≠Ao-//ein, the corded sinew necklaces are unique, but none of the women in the photographs are wearing
      anything similar. Similarly, the bent wood necklaces that we could expect around the necks of the Naron women are
      nowhere to be seen. The ‘charms’ or composite necklaces with roots, wood and horns, which apparently both ≠Ao-//ein and Naron women (and men?) wore, are visible in neither photo. The reason
      for this might be that ‘ordinary dress’ did not include ‘charms’ or such ‘medicines’. In sum, a comparison of the
      two group pictures cannot confirm the quite distinct material differences seen between the groups in the artefact
      collection.
    


    
      Further, in the Naron group picture (figure III.33), several of the young girls and children,
      as well as two of the women (first standing left and second sitting left), wear long OES bead strings twirled
      around their necks. In the full-view portraits of ‘Hartebeest’s wife’ (figure III.35) – the
      wife of the Naron headman in the Sandfontein area (Wanless 2007, 194)
      – and /Nisa (the Naron beadmaker, figure III.34), we can see that they have long chains of
      OES beads wrapped around the waist.
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      Figure III.35
      

      ‘Hartebeest’s wife – front, 28/6/1919’ (P10/69/42, Museum Africa, Johannesburg).
    


    
      In the group picture of ≠Ao-//ein women (figure III.32), only two (third and seventh from the
      left, standing) are wearing bead strings. In the single portraits of ≠Ao-//ein women of Tsamkhao’s group, several
      are pictured with bead strings around the neck or even across the chest (see figure III.36),
      but none are made of OES beads – they are all smaller or bigger types of glass beads.18 This observation illustrates a point of difference between the groups that Fourie
      outlined in a draft paper entitled the ‘Presentday Ostrich Eggshell Bead Industry in South West Africa’ (see also
      chapter 6); some were better beadmakers than others. The photographs
      suggest that the Naron were the more skilled
      beadmakers, simply because they are portrayed wearing more OES beads, but, as will be seen, this was apparently
      not so.
    


    
      First, however, there are other interesting details to note. As already mentioned, it seems likely, from both the
      artefact and photograph collections, that the short tassel apron was indeed an apron worn by children. It is
      interesting to note that the young, pregnant woman to the right in the ≠Ao-//ein group picture (figure III.32) is wearing a short tassel apron around her neck, as an ornament. Recalling Bleek’s
      notes from SWA, men were said to do all the skin-work and make all the clothes. The one exception was the tassel
      apron that women made for their children. This might be because they were regarded as beadwork, and thus women’s
      work. Looking at the expectant mother with the tassels around her neck, one might question whether she was
      wearing her own childhood apron as a neck ornament, expecting to give it to her newborn, or whether she had
      already made a children’s apron to give to the baby when it was born. Furthermore, the question arises as to
      whether she was in some kind of transitional state between a young and a mature woman, expecting her first child
      and possibly wearing her old as well as new clothes.
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      Figure III.36
      

      ‘Toa L[ight] B[rown], ≠Ao-//ein, Tsamkhao’s group, Epukiro SWA, 18-10-1922?’ (P10/69/139, Museum Africa,
      Johannesburg). Note the glass bead string around her chest.
    


    
      Also possibly related to differences in dress according to age are the two elderly ≠Ao-//ein women (second and
      sixth standing from the left) wearing nothing but a back apron, pulled to the front between the legs, and stuck
      underneath the waistline to be fastened. They wear no head ornaments, no necklaces, not even a single bangle
      around the arms or legs. Neither carries small children, but from the appearance of their breasts and stomach it
      is noticeable that they both have given birth and nursed small children. They seem to be older than most of the
      other women and it is possible that the modest dress comes with their age. Perhaps they have already given all
      their ornaments to their daughters.
    


    
      So far, the photographic record seems to obscure the clear material differences between groups that were
      evidenced through detailed analyses of the artefact collection. Fourie’s presentation of the artefact collection,
      as seen in the different posters, and the comparison of the two group pictures give the impression of a shared
      material practice among the various Bushman groups he met in the field. The group pictures, however, might be
      interpreted as confirming (and pointing out) differences in dress according to age and stage of life, a point
      which came across as greatly significant in Dorothea Bleek’s notes. The next chapter concerns Fourie’s
      compilation of notes on various aspects of dress practice among his informants. They serve to further question
      the material cultural groups that have been outlined in the artefact collection, and contribute more information
      on what appear to have been important and significant aspects of dress among Fourie’s informants.
    

  


  
    Chapter 6


    Dress Noted


    
      Fourie’s notes and archive are intimately connected to the artefact material. The notes contain a lot of
      ethnographic information in general, with a strong focus on material culture and its production. At several
      points Fourie refers in his notes to his artefact collection. These notes inform and nuance the material analyses
      in chapter 5, and contribute information regarding the body modification
      aspects of dress, particularly tattoos and cut marks.
    


    
      I present and discuss Fourie’s notes according to four main categories of dress, similar to the approach used for
      the SWA notes of Dorothea Bleek in chapter 4. In Fourie’s notes the
      information has been extracted from his headings, such as ‘Transition Rites’, ‘Childhood’, ‘Beadmaking’, ‘Running
      down Game’, ‘Menstruation’ and ‘Leather-Articles’. It will become apparent that the two researchers complement
      rather than contradict each other, although they seem to have had a different focus in their conversations with
      informants, just as they did in their agendas of collecting. The study of Fourie’s notes in relation to his
      artefact and photograph collection sheds light on what he perceived Bushman material culture to represent. It
      also gives grounds for an increased understanding of dress as an embodied practice of significance among his
      informants.
    


    OES beads and beadwork


    ‘Notes on the Presentday Ostrich Eggshell Bead Industry in South West Africa’


    
      Fourie was particularly interested in the production of beadwork. This is evident in all parts of the collection.
      In the paper archive, there are numerous drafts of what appears to be the beginning of an unpublished article
      written by him: ‘Notes on the Presentday Ostrich Eggshell Bead Industry in South West Africa’ (for example
      MMS40/69 BoxA/2/171). The draft includes the origin of OES beadwork among the different tribes, and repeats a lot
      of the information found in his book of compiled notes and other notes in the archive. The article is interesting
      when compared to the artefact collection and the group photographs discussed earlier. I therefore quote the full
      introduction:
    


    
      The purpose of the present paper is to give a brief account of the ostrich eggshell bead industry as it is still
      met with among the natives of SWA. The prevalent belief among all tribes is that it originated with the Bushmen.
      According to a tradition which exists among the Naron and ≠Ao-//ein Bushmen of the Gobabis district each tribe of
      Bushmen had its origin in a ‘first big Bushman’ of its own by whom and his wife the practices and customs
      peculiar to each tribe were handed down to their descendents. They maintain that eggshell bead making was ‘born’
      with the ‘first big Bushwoman’ of the Nu-//ein, also known as the Koon, who inhabit that portion of the eastern
      border of the territory lying between the Gobabis – Ngami road on the north and the Elephant and Auob River
      valleys on the west and south. The process of manufacture was subsequently taught by the Nu-//ein to the Naron.
      The latter later taught the ≠Ao-//ein who in turn taught their neighbours to the north and so on until all
      Bushmen came to learn the industry. The best workmanship is undoubtedly met with at present among the Nu-//ein
      whose methods are the most skilled and whose products are prized the most highly as articles of barter among the
      tribes inhabiting the Kalahari. The Naron and the southern groups of the ≠Ao-//ein are acquainted with the
      process but do not carry it out on a sufficiently large scale to meet all their requirements for purposes of
      personal decoration and trading purposes (MMS40/69 BoxA/2/171).
    


    
      Fourie apparently never finished his draft, but from the other notes on
      beadwork and bead ornaments, we can see that he was interested in the production process itself, as well as
      insistent on placing the beadwork within a female context. All his information seems, however, to derive from
      Naron and ≠Ao-//ein contexts, and although the artefact material is not biased towards either Naron or ≠Ao-//ein
      when it comes to skills in bead production and beadwork, the photograph collection favours the Naron as the more
      accomplished OES bead producers (figure III.37). As mentioned earlier, the Naron women and
      girls that are depicted wear more OES beads than the ≠Ao-//ein women, and /Nisa, the woman who demonstrated the
      production of beads in 1919, was Naron.
    


    
      It is possible that Fourie met with Naron and ≠Ao-//ein people more often than people of other groups. Fourie’s
      two main interpreters and guides, Saul and Jantjie, came from around Sandfontein, and Jantjie was probably
      ≠Ao-//ein (Wanless 2007, 87–88). Saul, a Berg Damara, could speak
      Naron and understand ≠Ao-//ein (Wanless 2007, 87). The majority of the
      artefact collection derives from ≠Ao-//ein and Naron contexts, and the ≠Ao-//ein completely dominate the
      photographic record where group attribution is known. In the different notes and papers, references to ≠Ao-//ein
      customs and traditions are also far more common than references to the Nu-//ein. Perhaps Fourie was simply more
      acquainted with ≠Ao-//ein and Naron culture. It is puzzling why the Nu-//ein in the cited draft were emphasised
      as beadmakers par excellence, when this is not at all obvious from the artefact material. According to Fourie’s
      draft, the Naron and the ≠Ao-//ein used more beads than they were able to make, and perhaps what Fourie is
      implying is that the Nu-//ein made beads primarily, or to a large extent, for the purpose of trade. The exotic
      cowrie shells that are so characteristic of the Nu-//ein artefact material were obtained through trade, and
      perhaps it was the Nu-//ein’s mastery in OES beadmaking that enabled this trade.
    


    
      Beadmaking was born with the Bushmen who taught it to the Ovambo. All Bushwomen can make beads. They make beads
      and sell it to the Ovambo for corn, beer, goats, etc. They are first given corn to make beer to drink by herself
      and her workers while busy making the beads. When finished she is paid with staple omahaugn food. The string of
      new beads was made by Nayhumbo and olukula ochre applied. (MMS40/69 BOX E Item 22, 199–201)
    


    
      Fourie’s notes are filled with references to trade and exchange between Bushman groups and others, and the
      exchange of commodities in dress and ornamentation might perhaps account for the more uniform Bushman dress seen
      in the photographs than represented in the artefact collection. Fourie documented information using different
      media, and he seems to have done so slightly differently in each case. Perhaps what he saw in the field was
      more or less distinct material patterns in the local production of artefacts. These artefacts
      were then traded and shared in what appears to have been an open, inclusive and communicative culture of
      material, as well as social, exchange. The different media of documentation might have provided the opportunity
      to record a complex and perhaps confusing reality of interaction, as well as separate group identities. As such,
      the discrepancies and inconsistencies between the collection’s artefacts, photographs and notes might in fact
      give us a clearer picture.
    


    Differences in production


    
      In the main notebook (MMS40/69 BOX E Item 22, 191–203) there are four more or less detailed descriptions of the
      making of OES beads. The first description, structured in a numbered list from 1 to 7, is directly associated to
      the photographs of /Nisa as she demonstrates the different stages of production (P/10/69/17–22). The photographs
      show the breaking of the shell (figure III.37), the rough shaping of each blank, the
      drilling, perforating and smoothing of the beads, all described in the captions.
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      Figure III.37
      

      ‘Naron woman making ostrich eggshell beads (breaking fragments). 27-6-1919’ (P10/69/17, Museum Africa,
      Johannesburg).
    


    
      From the different sets of notes, it seems that the main stages of bead
      production were similar among different beadmakers. Some details specify that the eggshell blanks had to be
      drilled from both the inside and the outside, alternately, and not right through from only one side, as this
      would break the beads. Similarly, the beads had to be strung on top of each other with the inside of the shell
      pointing in the same direction so that the beads did not break when they rubbed together. A sharp grinding stone
      was preferred.
    


    
      Although the notes are inconclusive on this point, an interesting difference in the production of beads seems to
      be whether they were rubbed and smoothed as a finishing touch:
    


    
      Heikom of E. Ovamboland are likewise able to make beads. Beads may be made either big or small. Blue beads from
      sea shells come from Angola from Ovadimba. The latter also make some big and some small. The beads become smooth
      and smaller through being worn.
    


    
      [drawing of beads, one rough and one smooth]
    


    
      The beads when made are not rounded. They become round by being worn. The ostrich shell bead also becomes smaller
      (MMS40/69 BOX E Item 22, 199)
    


    
      It is not clear from the above statement whether only the blue shell beads were not rounded, or whether the same
      applied to the OES beads. When Fourie showed a string of beads from Ovamboland to GO-/ŨB (one of his informants,
      and apparently an ≠Ao-//ein chief [MMS40/69 Box A/2/171]), his response made it clear that the Ovambo used and
      wore the beads differently to the local Bushmen:
    


    
      When shown worn down string of beads from Ovamboland said he did not know them. Local B from where he comes make
      beads of diff sizes but never as small as this old Ovambo string. Bush women only wear their beadwork ornaments
      intermittently -never constantly as the Ovambo men and women do. Hence the bead ornaments
      of the former do not wear down as among the Ovambo. (Original underscore, MMS40/69 BOX E Item 22, 195)
    


    
      The Hei-//om Bushmen were the ones most closely associated with the Ovambo and I argued earlier that the Hei-//om
      artefact material shows more traits of ‘acculturation’ than the other artefact material. The notes indicate that
      some Hei-//om groups made beads and some did not. Some collected eggshells for the Ovambo, whom we know also made
      beads – a craft they had learned from the Bushmen:
    


    
      Ovambo learnt beadmaking from Bushmen. All Ovambo tribes now make it. Women and not men make the beads. Only
      certain women however in each [verft?] make beads. Etoscha Pan Hei-//om gather the eggshells and sell them to the
      Ovambo. The Etoscha Hei-//om don’t make beads themselves. (MMS40/69 BOX E Item 22, 199)
    


    
      Revisiting the artefact material in relation to these notes, practically all of the Hei-//om head ornaments are
      OES bead tassels made of rough and unpolished beads. Fourie’s notes leave the impression that the Hei-//om of the
      Fourie artefact material were perhaps more influenced by the Ovambo way of making OES beads (indeed they might
      have been traded from them). Different ways of making and wearing OES beads distinguished Ovambo from
      Bushmen, and in between, it seems, were the Hei-//om.
    


    The use and exchange of beadwork


    
      The origin and production of beads interested Fourie. He also kept lists of ornaments and recorded vernacular
      names for each type of beaded artefact. As Wanless has commented, however, he made no effort in his notes or
      articles to attempt a more interpretative approach to this dominant part of the material culture (or any other
      part of the material culture for that matter). Fourie recorded and described;
      he did not argue or discuss (see Wanless 2007, 126–127, 135).
    


    
      Aspects of beadwork other than origin and production are mentioned primarily in the context of initiation rites,
      and the beads seem to be – not only in terms of production – strongly associated with the female domain. Although
      Fourie does not elaborate on these points, he does make a few comments on practices that seem to be socially
      significant:
    


    
      From day of onset till cessation of flow the others, in a seminude state but decorated with all sorts of
      trinkets, dance the eland bull dance during day time in front of the hut. Young men are not allowed to come near.
      After cessation of flow she is dressed up in ornamented skirts, etc. During period of segregation modesty etc are
      taught by the mother and other old women present. The eland bull dance is also danced when the buttocks are
      tattooed. (MMS40/69 BOX E Item 22, 63)
    


    
      Ornaments are lent to her by the other [?] as soon as 3rd periods have ended. These she wears until she marries
      when she has to return them to their owners. Beadmaking is taught to her as soon as the 4th menstruation has
      ceased. From then onwards she makes bead ornaments for herself. Every woman is taught to make beads. Some are
      more experts at it than others. What they make remain their own property and on marriage do not come to belong to
      their husbands. (MMS40/69 BOX E Item 22, 77–79)
    


    
      It is after the 1st menstruation when she comes to be known as a !GARI-/GEI (A) that she is taught beadmaking.
      (MMS40/69 BOX E Item 22, 97)
    


    
      There are many points to note here. The women dress up to celebrate the onset of a girl’s menstruation. Likewise,
      the girl is dressed up after the first menses stops. ‘Trinkets’ and ‘ornamented skirts’ indicate beadwork, and
      one can imagine the visual and acoustic effects of tassels and pendants, bead strings and necklaces, moving and
      adding to the sounds of clapping and singing in the dance. It is a joyous event, and the female community
      celebrates it beautifully.
    


    
      Later, after her third period has ended, the young woman is decorated with ornaments lent to her by the other
      women. She wears them until she marries, when she must return them. This practice supports the earlier-cited
      statements (in both Bleek’s and Fourie’s notes) that Bushman women do not wear their beads all the time.
      Moreover, it implies the significance of beadwork in the making of a woman’s identity. One can assume that for a
      young girl growing up and becoming a woman, wearing the beads of other women of the community would place her
      within a social sphere of both the known and the unknown – the known of friends and family and the unknown of
      being a mature woman. Furthermore, it seems likely that lending one’s beads to others (younger women), and having
      them returned after someone else has used them for a specific period of time, would carry significance and
      meaning in terms of an adult woman’s place and identity within the group, as well as in relation to the girl.
    


    
      In the process of becoming a woman, after her fourth (or first) period, a girl was taught how to make beads,
      beads that remained her own to use or to give away throughout her life as an adult woman. Evidently the beads
      formed an important part of a woman’s personal and social identity, rather than being – as Fourie perhaps implies
      – first and foremost an economic advantage or commodity.
    


    Skin-work


    
      In the Fourie artefact collection there are a few categories of clothing that seem to be very similar between all
      four Bushman groups but that are represented in such few numbers that I did not describe them in chapter 5. First are gaiters and sandals, which all look more or less the same. The most
      obvious differences between these items are that, according to the artefact collection, the Hei-//om did not use
      gaiters and the Nu-//ein did not use sandals. This impression could, however, be quite distorted, as there are not many examples of any of these objects
      in the collection. Two other categories are represented in even fewer numbers: cloaks (six) and caps (three).
      They are not similar even within their groups of six and three objects, but, as there are so few of them, not
      much can be said about them in relation to the four named groups of people. The cloaks, we know from Bleek’s SWA
      notes, were an essential part of an adult person’s dress. The reason there are so few of them in the artefact
      collection might be that they did not represent distinct differences between groups or people, and/or that they
      were too valuable (being such big pieces of skin) to trade with an outsider.
    


    
      A lot of the skin-work seems thus to have been quite similar between different groups. The poster of skin-work
      (figure III.38) put together by Fourie represents a selection of skin garments that could
      have belonged to any Bushman group of SWA in the early twentieth century: a few tobacco pouches (upper left), a
      pear-shaped bag, a couple of U-shaped bags, two karosses, a few sandals, a back apron (to the right of the
      pear-shaped bag), an ‘animal’ bag and one gaiter, which would normally be worn in a pair (in the middle between
      the back apron and the ‘animal’ bag). Front aprons are not part of the picture, probably because they were
      regarded as more ‘ornamental’ and presented in a separate display (see figure III.30).
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      Figure III.38
      

      A display of skin-work, made and photographed by Fourie (P10/69/122, Museum Africa, Johannesburg).
    


    
      As exemplified in the beadwork posters, Fourie seems for some reason to have wanted to impart a uniform material
      culture to the SWA colonial Bushmen, represented by a mixture of ‘typical’ objects deriving from different
      contexts. Regarding the skin-work in general, this image forms quite an accurate representation of what we find
      in the artefact material. The exception is the skin-work of the Hei-//om, which in the artefact collection
      appears quite rough and simple compared to the skin-work of the other groups. In terms of the bags, the Nu-//ein
      material stands out as exceptional when compared to the rest of the skin-work in the collection, in that many of
      their bags are decorated with beautiful incisions in the skin. In his 1928 publication, Fourie mentions that the
      Nu-//ein and Aikwe (Naron) had greater expertise in preparing skins than the ≠Ao-//ein, and that articles made by
      the former were an important medium of exchange (Fourie 1928, 103). In
      his notes, the Naron are highlighted as the experts:
    


    
      The Naron work in skin and are expert at it. The skin of an animal shot with bow and arrow is no use, being
      feable and decomposes readily. It comes to pieces like moist paper and is discoloured immediately after death.
      For this reason the running down of game is practised by the Naron in order to obtain good skins for making into
      garments. The ≠Ao-//ein buy prepared skins from Naron for pots, assegai etc. (MMS40/69 BOX E Item 22, 165)
    


    
      The skin of an animal shot with a poisoned arrow is of no use, Fourie informs us, thus the differences in hunting
      practices account for the differences in quality and workmanship of the skin-work. The skin that cannot be used
      for garments is thrown away or roasted, powdered in a mortar and eaten (MMS40/69 BOX E Item 22, 165).
    


    
      As with the OES beads, Fourie was interested in the production and preparation of skins. Although he photographed
      the stages of production in other crafts, he did not capture the process of braying skin or making garments out
      of already prepared skins. The time it took, including time to soak and dry (approximately 14 to 16 days,
      according to Silberbauer [1981, 224]), might have made it difficult to document photographically. However, Fourie
      did record at least three descriptions of the processing of skins. All included scraping the inside and outside,
      and applying fat and urine, or juices of a root, in sequences of drying and rubbing the skin to make it soft and
      pliable. The methods probably varied slightly regarding what was done first, what was used to tan the skin, to
      colour it, how long it was left to dry in between and so forth. I cite the one description that includes incising
      the skin as decoration. It is unclear which group the description adheres to, although, according to the artefact
      collection, the detail of incising the skin work alludes to a Nu-//ein context.
      However, the informant seems to have been GO-/ŨB, the possible chief of the ≠Ao-//ein living close to Okatjeru
      between Gobabis and Epukiro (MMS40/69 BOX A File 2/171):
    


    
      Preparation of skin: (1) animal skinned (2) skin stretched out on ground with sticks and dried (3) Scraped on
      both sides with scraper held like this: [illustration with vernacular names of tools]. (4) Then moistened with
      juice of the root (//AO(A); /NOHEBA (N)); grease applied and rubbed in and then brayed. Skin is cut after being
      brayed, stitched, burried in ground again and thereafter brayed a little again. The decoration or marking of the
      skin is made by removing the cuticle with the point of a knife. Red sandstone mixed with fat is used to colour
      the skin when desired. The roots of the //GARI is also used for the purpose first being pounded and the juice,
      mixed with water, applied to the skin. The red stone is known as !NOM (A); !goi(N) & is obtained from
      GEI-TSOUB on the Nosob River. It is pulverized by being rubbed on a stone. (MMS40/69 BOX E Item 22, 167)
    


    
      Moving on from the preparation of skins, Fourie elaborated a little on what kinds of articles were made of skin
      and leather and how to prepare a ‘knapsack’, although there is no information on the various kinds of knapsacks
      or bags. Other articles of leather are specified according to whether they were used or worn by men or women;
      what kinds of animal skins were suitable for each kind of artefact; as well as group relations regarding who
      made, traded or used different types of things (MMS40/69 BOX E Item 22, 168–169).
    


    
      Fourie’s observations are, to some extent, quite detailed, but, frustratingly, there are no
      explanations. Information concerning the social and structural relations of the communities is rare and
      referred to merely in passing. We learn that only men worked skins – a fact stated also in his publications
      (Fourie 1928, 88) – and that men were obliged to make their wife a
      skirt upon marrying (Fourie 1926, 60; 1928, 93). Skin mantles were made short for young men, as they did not carry food (MMS40/69 BOX E Item
      22, 168), and leather caps were worn by both young and older men (but apparently not by women) (MMS40/69 BOX E
      Item 22, 168). Running sandals were used only by Naron and Nu-//ein, for running down game (MMS40/69 BOX E Item
      22, 169). This confirms that the practice of running down game made the skin of the dead animal suitable for the
      manufacture of leather clothing, and refutes the impression left from the artefact collection that the Nu-//ein
      did not use sandals.
    


    
      An interesting piece of information related to skin-work concerns the making of bangles:
    


    
      The skin between the eyes of both big and small game is cut into bangles for his wife. Other men’s wives may not
      get any of the bangles. Skin from other parts is not used for the purpose. One tag of the frontlet skin is
      attached to his quiver. When he has bad luck he causes a bit of this tag to be tattooed on his forehead
      horizontally and on his arms. (MMS40/69 BOX E Item 22, 143)
    


    
      In passing, Fourie outlines an intimate relationship and identification between the animal, the hunter and his
      wife, thus suggesting the encompassing meaning of dress as an essential part of life as a hunter-gatherer in
      colonial SWA. The hunter shoots a buck and the skin between its eyes becomes bangles around the arm of his wife.
      The hunter also carries with him a tag of the frontlet skin. In the event of bad luck when he next hunts an
      animal, he can use that piece of skin, pound it to powder and rub it into cuts between his own eyes (to see
      well?), as well as on his arms (to shoot well?). He partakes of the animal as his wife also wears the animals of
      a happy chase. No other woman can wear any of these bangles. The hunter and his wife relate to and identify with
      the animal, as the animal is re-embodied as/in their dress.
    


    
      In mentioning the making of bangles in the same context as tattooing against
      bad luck in the chase, Fourie highlights the practice of dress as something more than a material statement of
      group and gender/age identity. In this fragment, he provides grounds for an understanding of the intimate
      relations between not only the hunter and the hunted, but also encompassing other people in the community. The
      next section considers Fourie’s notes on tattoos and cut marks, where other fragments can be interpreted within
      this same understanding of dress as a means to interact with the animal of the chase. The strong focus in
      Fourie’s notes on the practice of tattooing recalls the same interest and descriptions in later-published works,
      referred to in chapter 2. It also alludes to important aspects of the
      /Xam narratives (discussed in chapter 8).
    


    Tattoos and cut marks


    
      The practice of tattooing and making cut marks is for the most part described under the general headings of
      ‘Transition Rites’ (MMS40/69 BOX E Item 22, 1–31, 63–81), ‘Menstruation’ (MMS40/69 BOX E Item 22, 93) and ‘The
      Chase’ (MMS40/69 BOX E Item 22, 139–157). Initiation ceremonies varied considerably among the different groups
      (Fourie 1928, 89), and, according to Fourie’s notes, these ceremonies
      were no longer practised ‘among the tame ≠Ao-//ẽin or Naron but only among the wild people of Tsamkhao, /Gam and
      further north’ (MMS40/69 BOX E Item 22, 31). His notes on where the information in notebook Item 22 derives from
      are not always clear, and only a few of the excerpts can be associated with particular groups. Some general and
      some particular points must nevertheless be made.
    


    
      There was a clear distinction between small game (springbok, duiker, steenbok) and big game (hartebeest, eland,
      kudu) when it came to initiation rites for boys – the initiation was not to be done before the boy was an
      efficient hunter of big game. The tattooing for both small and big game, however, seems to be something that was
      done both before and after the actual initiation ceremony. Other notes claim that the hunter acquired a tattoo
      only after the first kill. He would be tattooed for/with the female as well as the male animal otherwise he would
      have luck in shooting only the one sex.
    


    
      With meat of the first buck and //GORE a vertical incision is made on forehead and arms [?] on left arm and [?]
      on right arm. With the first head of big game the same is done. (MMS40/69 BOX E Item 22, 1)
    


    
      Tattooing is done only with the first [?] head of small & big game shot by him. When tattooing is no longer
      necessary the frontlets are made into bangles for his own legs and arms.
    


    
      Only after he has learnt how to shoot well does the initiation ceremony take place. (MMS40/69 BOX E Item 22, 3)
    


    
      After having been tattooed for small game he may hunt the latter at pleasure without the old man’s permission.
      (MMS40/69 BOX E Item 22, 5)
    


    
      The meat used for tattooing is taken from both sexes because the Bushman must shoot whatever he sees and if he is
      tattooed with the meat from one sex only he will have luck for that sex only. For the purpose of tattooing the
      meat of two different kinds of small game e.g. duiker and steinbuck, may be mixed but not that of different
      species of large game. The big game mark is not incised until the old man is satisfied that the novice has become
      efficient in shooting big game. He need not necessarily have shot all species of big game. The number of marks
      depends upon the humour of the old man and the wish of the suspect. (MMS40/69 BOX E Item 22, 13)
    


    
      Some of Fourie’s descriptions are quite detailed as to where on the body the marks were made, how they were made,
      and the differences in size (and placement) of marks made for small versus big game. In these descriptions (and
      even a sketched illustration of the back of one of the informants), Fourie’s
      medical study of the body is apparent. Fourie was also interested in the different plants and roots that were
      used for medicinal (and other) purposes. Some of these were used in the mixture that was rubbed into the cuts,
      and Fourie recorded their vernacular names.
    


    
      Tattooing is done by the subject lying on his back with his head resting on the thigh of the operator. A fold of
      skin is held by two people and nicks made with a flint or sharp irontip. Charcoal from a special root called
      Kaua-e (a asin hay [?]) is then rubbed in. This is the vertical cuts. The horizontal mark is subsequently made by
      rubbing in charcoal from the skin between the eyes of any buck shot by him and is for luck. The cuts in the
      latter are further apart than in the vertical mark. The meat of only the first game killed is used for tattooing
      purposes. (MMS40/69 BOX E Item 22, 15–17)
    


    
      Short marks, each 2–2 ½ cm long, placed transversely over dorsal spine or close to it on either side from the
      7th cv. [?] downwards indicating small game.
    


    
      Marks, each 7 cm long, on right side of chest posteriorly below level of scapula and parallel to the direction of
      the ribs. Though similar marks are not present on left side great hunters are tattooed on both sides. These marks are for big game. The marks for big game are always made on the back only
      among the Epukiro ≠Ao-//ẽin but for small game they may be either on the front or back of the chest or both.
      Small game marks are on front of chest and arms and transversely over or close to spine or back of chest. Large
      game marks are placed obliquely on back of chest, parallel to direction of ribs. (MMS40/69 BOX E Item 22, 17)
    


    
      The identification between the hunter and the game animal alluded to earlier is made quite explicit in some of
      the notes that describe what part of the animal was used for each cut.
    


    
      Tattooing is made with meat taken from [the] part of the fore leg, corresponding to our biceps, of the first of
      the various species of buck shot. It is done as soon as the meat is dry (sundried). The meat is taken from the
      left leg of the female sex and the right of the male and tattooed into the corresponding limbs of the [axarob?].
      (MMS40/69 BOX E Item 22, 19)
    


    
      A piece of the first head of game shot by each is tattooed early in the morning on the day after it was shot. The
      skin between the eyes, breast [o] biceps are used for the purpose. It is charred on the coals, powdered mixed
      with a bush called //GOREBA and incised in arm chest and forehead. The first head of game is vertical between the
      eyes and the second is horizontal. The 3rd & 4th are incised into the same horizontal
      cuts on forehead arms and chest. Each must continue until he has shot four head of big game. (MMS40/69 BOX E Item
      22, 31)
    


    
      As noted, the purpose of the cuts was to bring luck in the chase. This was done during the initiation rites of
      boys, but seemingly also before or after a hunt – perhaps at will more than as a rule. Fourie also noted how a
      man should prepare for the hunt after his wife’s menstruation, during which he should not hunt:
    


    
      When she has cleansed herself [as well as her husband, with a mixture of roasted and chewed nuts and plants] she
      takes a little scraping of KhauKhaudu and of sã-sã and Hísomà, a little of the skin between the eyes of big or
      small game, all together, is charred, powdered and mixed together and then rubs it into horizontal incision
      between her husband’s eyes. This is done after each menstruation to bring success in chase. (MMS40/69 BOX E Item
      22, 93)
    


    
      To be able to hunt again after a period of restriction (during his wife’s menstruation), the man had to be
      ‘reintroduced’ as a hunter, and, as with every other ‘cut for meat’, the incorporation of the animal into his
      body was of absolute essence. Apparently, one could incorporate other produce as well, in order to bring luck in
      finding veldkos, for example:
    


    
      The horizontal marks between the eyebrows may be made by anybody when a man is unlucky in finding veldkos, honey,
      etc and bees wax or any appropriate article rubbed into the incisions. (MMS40/69 BOX E Item 22, 147)
    


    
      The effort to ensure luck in the chase was perhaps not restricted to hunting animals, but considered useful in
      other subsistence activities as well.
    


    
      If beads and beadwork placed women in their world as women, tattoo practices, as described in this notebook,
      definitely placed the man in his world as a hunter. This was important in relation to both his prey and his wife.
      Although these notes describe the practices of a variety of groups living in SWA in the early 1900s, the
      incorporation of the animal into the hunter seems to have been crucial. This point was referred to only in
      passing by Bleek while she was in SWA. Although she also noted practices of cuts and tattoos, and their purpose
      to make the hunter ‘see’ the game, she did not elaborate on the mixture that was made of the meat and other
      substances to rub into the cuts. This was of course of major interest to Fourie.
    


    Necklaces/medicines


    
      As Fourie concluded his 1928 publication, he was in no doubt that the Bushmen of SWA were superstitious people
      whose behaviour was based on these beliefs rather than reason: ‘Every sphere of activity in life is influenced by
      some superstition or other which, as a rule, finds expression in certain avoidances or in ceremonial and other
      rites and practices’ (Fourie 1928, 104).
    


    
      The practice of tattooing can easily fit into such an understanding of the hunter-gatherer way of life. The
      compilation and comparison of a selection of ‘medicines, charms etc’ that Fourie made in his notebook (MMS40/69
      BOX E Item 22, 259–263) also adheres to such an attitude, as does the poster made for the Empire Exhibition,
      under the subject of ‘magical articles’ and including magic quiver and arrows, divining discs and ‘charms’
      (figure III.39).
    


    [image: Image]


    
      Figure III.39
      

      Display of ‘charms’, divining discs, magic quiver and arrows (P10/69/130, Museum Africa, Johannesburg).
    


    
      As a medical doctor, Fourie seemed genuinely interested in the substances, plants and herbs that he described,
      and he included their vernacular names, how they were used, by whom and for what purpose. He also made numerous
      references to examples of specimens that were sometimes strung as a necklace, or otherwise carried in a bag or
      attached to other parts of the clothing. Some of these medicines were powdered and rubbed into cuts in the face
      or on the body. Some were chewed, spat out and rubbed onto the skin. No matter how they are categorised – as
      medicines or charms – many were incorporated into the bodily practice of dress.
    


    
      Several of these remedies were scraped into food or chewed as stomach medicine. Some were eaten by young women
      for stomach complaints and during menstruation. A few were used for more intriguing purposes. For example,
      SOMEBAGU (A&N) were roots that were powdered and put into the water for a dog to hunt well. Apparently, it
      was also used to make a woman ‘submit to you’: ‘administered to women through tobacco. Don’t spit until she spits
      and then you spit across hers and then she will submit to you’ (MMS40/69 BOX E Item 22, 261).
    


    
      KHOBAB (A&N) was used by men as a love potion for women. ‘When swallowed it exites the sexual appetite. It is
      chewed, spat on hands which are then rubbed together. The little that remains in mouth is then spat towards the
      woman who is desired. This will make her come to the man of her own accord’ (MMS40/69 BOX E Item 22, 263).
    


    
      Most interesting of all, however, is the description of KHAU-KHAU-AN (A&N). A number of specimens of this
      root are listed in the notebook, including F1358 (figure III.40), of which one of the three
      (probably the thin stick) is ≠Gī-/GAIHA, and the other two (most likely the two thick ones) are KHAU-KHAU-AN.
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      Figure III.40
      

      ‘Charm’ for a young man (F1358, Museum Africa, Johannesburg).
    


    
      KHAU-KHAU-AN is a [r]oot for bringing luck; pyriform sticks are cut from the root of a shrub, worn on string
      round neck or loose in or attached to quiver; worn by men and scraped into food; men use the pyriform stick by
      chewing a bit and smearing face, arms and hands before setting out on a hunt in order to bring luck so that they
      may find game; a piece is always worn by men either on quiver, in pocket or round neck; the root is dug by each
      individual himself & not obtained from a doctor; it is scraped, the scraping chewed, spat over & rubbed
      into both arms and hands before setting out on a hunt. This helps the hunter to find game quickly. Kokoa is
      chewed and spat over quiver and arms when wife has her periods in order to preserve luck in the chase. Pyriform
      stick scraped into food of dog so that it may hunt well. (MMS40/69 BOX E Item 22, 261)
    


    
      The parallels to the Ssho /oa root of the /Xam narratives (chapter 7) are intriguing, and it seems likely that Fourie was aware of this. The
      specification that every man digs his own roots is probably meant as a comparison to the particular role of the
      Ssho /oa man, the man who dug Ssho /oa, in the /Xam communities.
    


    Dress as group relations


    
      Fourie’s obvious interest in Bushman material culture is not evident in his publications, where it is treated
      quite haphazardly. Rather, the focus there is on what was traded by whom (Fourie 1928, 103). In his notes, however, as well as in the artefact collection, Fourie took a very
      comparative approach to his work. He was interested in the production and origin of the crafts, and both OES
      beads and skin-work are discussed in relation to who made the better product. There are several detailed
      descriptions of the manufacture of beads and skins, as well as details of differences in production between
      various informants. These differences in expertise and knowledge may account for who traded what with whom. This
      focus on production and trade suggests a high degree of intergroup relationships, and Fourie portrays the
      material culture of dress as crucial to these group relations. Although his notes are sometimes confusing
      regarding who exactly the expert bead or skin-workers were, these discrepancies do not alter this overall
      impression.
    


    
      Fourie contributed information on other aspects of dress as well. He associated the OES bead craft particularly
      with women and the initiation of women. The girl was dressed in ornaments that were lent to her, and after the
      cessation of her first (or fourth) menstruation, she was taught how to make the beads herself. He also associated
      the making of skin-work with men, and describes, like Bleek did in her SWA notes, the production of skin-work as
      a continuation of the hunt. In this regard, Fourie points to the importance of running down the game (instead of
      shooting with a poisoned arrow) if the skins are meant to be dressed. The gender-based division of labour has
      been highlighted again and again in later publications as well as in Bleek’s work, but Fourie’s notes seem to
      imply a connotation between the adult woman and the OES beads that might be interpreted as having something to do
      with her reproductive stage of life.
    


    
      Fourie rarely pursued the purpose or meaning of dress, other than its strictly functional qualities. The
      exception is his interest in cuts and tattoos, and in how to use different roots and plants (which were part of
      necklaces and ‘charms’) as medicine. Fourie recorded these practices in some detail and in these notes the shadow
      of his professional life as a doctor is evident. He noted down where on the body the cuts were made and how this
      correlated to the species of the animal (big versus small game), whether it was male or female, and sometimes
      even what part of the animal was used. The cuts were rubbed with mixtures of the meat and other plants and
      substances, and explained as giving luck in the hunt. The use of certain medicinal plants and ‘charms’ also
      apparently had the same effect.
    


    
      Some of Fourie’s notes attest to the wife’s part in the interrelationship between the hunter and the animal. Only
      the hunter’s wife could wear the bangles he made out of the animal’s frontlet skin, and after each menstruation
      she reintroduced her husband to the game by washing him, cutting him and rubbing his cuts with the skin of an
      animal from an earlier successful hunt. In all instances, rubbing substances (meat, fat, plants, roots) into and
      onto the body was of absolute importance.
    


    
      Comparing the dress in the Fourie collection as a whole perhaps leaves us with more questions than answers.
      Fourie’s recording methods were detailed, thorough, descriptive and empirical, but never really interpretative or
      explanatory.
    


    
      Fourie was meticulous about recording and collecting differences between the people he met in colonial SWA. The
      enormous artefact collection bears witness to material differences in the dress of the ≠Ao-//ein, Naron, Nu-//ein
      and Hei-//om people. As noted, he recorded differences in production, and in who made what to barter and trade
      with other groups with their own areas of expertise. Compared to what I described as a paradigm of uniformity in
      earlier research, and exemplified in Bleek’s artefact collection, Fourie’s
      representation of Bushman dress is distinctly different from what might be expected.
    


    
      However, his notes, photographs and artefacts do not always correspond in this representation. There is no
      immediate visible difference in dress between Naron and ≠Ao-//ein women as they were photographed in Sandfontein
      in 1919. Elements of dress seemingly exclusive to one group in the artefact collection are cross-cultural
      elements of dress in the photographs. In his efforts to share his knowledge through his publications, the Bushmen
      of SWA are represented within the frame of one common material reality, although he mentions the differences in
      practice and culture. The posters made for the broader and less academic audience of the Empire Exhibition
      present themes of beadwork, skin-work, hunting equipment and so on, and the material complexity that we now know
      from the collection as a whole is totally lost in the presentation of a simplified, generic Bushman culture.
    


    
      Then again, it might be that the various Bushman groups of colonial SWA, as Fourie knew them, did, to a large
      extent, actually share a common material culture, but that the shared material life was based on the extensive
      practice of barter and exchange. Fourie describes the trade between groups in his notes, and the various places
      of collecting documented in the accession register give witness to groups of people on the move. They lived in
      close relationships, barter and exchange were apparently everyday actions, and possibly the material differences
      outlined in the artefact collection were more linked to the skills and traditions of technique and production
      than to what people actually wore or used in their daily life. Fourie perhaps knew and attempted to portray this.
      That said, if the material differences in the artefact collection were meant to reflect the expertise or
      advantage in trade of each group, there are inconsistencies in this interpretation as well.
    


    
      The production of beadwork and skin-work serves as a good example of this inconsistency. In the artefact
      collection, both ≠Ao-//ein and Naron material includes a broad range of OES beadwork, the most obvious examples
      being headbands and other head ornaments such as tassels, pendants and tabs; bead strings such as necklaces; and
      ornamented aprons. The material gives the impression that the ≠Ao-//ein and Naron had slightly different
      preferences as to what kinds of headbands and what types of head ornaments they would use. This is not confirmed
      in the photographic record. What is evident in the photographs is that the Naron women and children wore
      more OES beads, in the form of bead strings, than the ≠Ao-//ein. Also, /Nisa, the woman photographed
      demonstrating the production of beads, is a Naron woman. What we might thus conclude from the photographs is that
      the Naron were the expert beadmakers. From Fourie’s notes, we learn that all Bushmen women knew how to make beads
      – ≠Ao-//ein and Naron women were no exception, but they apparently used more beads than they could
      produce themselves. The expert beadmakers were the Nu-//ein, and their OES beads were the most sought after in
      trade. There is no trace of such a dominant beadmaker skill in the Nu-//ein artefact collection. However, the
      head ornaments they wore (again according to the artefact collection) often included exotic cowrie shells – no
      doubt a commodity of trade.
    


    
      The information on skin-work in the Fourie collection also has a number of inconsistencies. In the artefact
      collection, the Nu-//ein, with their beautifully decorated bags, appear to be great craftsmen of skins and
      leather. In the photographs, notes and publications, however, the Nu-//ein are hardly present. As hypothesised
      earlier, this might simply be because Fourie generally had more contact with ≠Ao-//ein and Naron people. But just
      as the notes describe the Nu-//ein as the best beadworkers, so the Naron are highlighted as the experts in
      skin-work.
    


    
      I consider these inconsistencies in Fourie’s notes as less significant than the material differences he recorded,
      and the fact that people did exchange material culture. As a whole, the Fourie collection presents the Bushman
      dress of colonial SWA as representing group relations. These group relations are manifested in the material
      differences described, as well as in the emphasis on items of dress as objects of barter and exchange. Experts in
      one craft bartered their trade items in exchange for goods made by experts in
      another craft. In that way they maintained their differences as well as important bonds with each other.
    


    
      This representation of ‘Bushman dress’ is different to that seen in the Dorothea Bleek collection. She had
      another agenda in her collecting work, and was not particularly interested in the material culture as such. In
      part II, I argued that her SWA notes contribute to efforts to represent aspects of dress within the structuring
      principles of who wore what and in which stage of life. Similar kinds of information were noted down by Fourie in
      direct reference to his artefact material.
    


    
      Fourie’s notes also hint at other aspects of dress, as part of more intimate bonds among people, and between
      people and animals, as seen in the obligation to present a new wife with new clothes, the gifts and loans of
      beadwork and beaded skirts upon the initiation of young women, and the practices of cuts and tattoos in
      connection with the hunt. In these notes, dress comes across as an essential aspect of social relations and
      identity manifestations among women in transitional states, between men and women in their lives as husband and
      wife, and between men and animals as hunter and hunted. I suspect that these aspects of life were just as
      important, or perhaps more so, than the overcommunicated trade and perceived material differences between groups.
    


    Notes


    
      1. Appointed Medical Officer to the administration of SWA in April 1920, Fourie served
      with the National Medical Corps from 1916 (Wanless 2007, 21). He
      eventually left SWA for South Africa in 1928.
    


    
      2. For a detailed summary of the influence of Fourie’s work on Khoisan studies, see
      Wanless (2007, 298–317).
    


    
      3. The work includes appendices of brief descriptions of documents in the paper
      archive, lists of photographs, statistics of objects, and so on.
    


    
      4. Wanless’s numbers are taken from the accession register and are (as she herself
      points out) somewhat inexact because groups of objects (such as a bundle of five bangles) have sometimes been
      accessioned under the same number, or different objects have been accessioned as the same number but with letters
      to differentiate between them (such as MM40/69/1320 and MM40/69/1320A).
    


    
      5. In the MA accession register, every Fourie artefact is accessioned as
      MM40/69/number. For the most part, the individual number follows Fourie’s numbering in his original list. In my
      catalogue (available upon request) I have included the MM40/69 signifier, but in the following text I simply use
      the individual number preceded by an F to distinguish from the Bleek artefacts that are identified with the SAMAE
      prefix (see also the bibliography).
    


    
      6. The information I have on each artefact included in this study is based on the MA
      accession register that in turn was based on the MMS accession register (the former owner of the collection).
      Wanless describes the latter as the: ‘[writing up of] a complete register based on the objects at hand and upon
      the details written on Fourie’s labels’ (Wanless 2007, 213). Later,
      Wanless continues, the Africana Museum (now MA) staff started the work to describe each object in detail, and to
      include information contained elsewhere in the documents (Wanless
      2007, 213). This work was never finished but, in addition to the more physical descriptions, the catalogue
      text sometimes also sheds light on who the items were made for, what they were used for and so on. Comparing the
      MA catalogue text and the MA accession register to Fourie’s own list, it becomes obvious that a lot of the
      information must at some point have come from his original list. Everything from numbers to descriptions matches
      (for the most part), although Fourie’s list includes additional information. Thus, my main sources of information
      related to each specific item of the relevant objects in the collection have been the items themselves, my own
      photographs of the items, the labels on some of the items, the MA accession register, the MA catalogue text and
      Fourie’s own list.
    


    
      7. This is the group referred to as Auen by Dorothea Bleek. See appendix 1.
    


    
      8. His main informants, who acted as guides and interpreters during several of his
      trips, were Saul and Jantjie, and their names are present in many parts of the collection. Saul, a policeman at
      Gobabis, was of Berg Damara descent, but grew up near Sandfontein and could
      speak Naron as well as understand ≠Ao-//ein. Jantjie was probably the head of an ≠Ao-//ein group living east of
      Gobabis. See Wanless (2007, 87–89) for a discussion of Fourie’s relationship with Saul and Jantjie.
    


    
      9. Wanless has compiled a list of documents with short descriptions of every item (see
      Wanless 2007, appendix 2 and chapter 3, ‘The Archive within the Archive’).
    


    
      10. See chapter 4 for a possible reason – ‘the
      curious Fourie–Drury entanglement’.
    


    
      11. Wanless includes ‘Nuams’ as one of the tribes identified in the photographs. But
      this seems to be a mix-up with the place name Nuams (Wanless 2007,
      appendix 6, cf. appendix 3 ‘List of Photographs in the Fourie Collection’, P/10/69/213–219).
    


    
      12. For a detailed statistical record of the photograph collection, see Wanless (2007,
      appendices 3, 4, 5 and 6).
    


    
      13. For a detailed description of each object category within its associated group
      context, see Viestad (2014, 219–290).
    


    
      14. It is not clear what ‘baljas’ is referring to here, but assuming it is a
      misspelling of the Afrikaans word for jester (‘paljas’), it would be interesting to hypothesise that the
      containers might have been used in the staging of some kind of gender ambiguity.
    


    
      15. In the accession register, as well as in Fourie’s own list, the Nu-//ein material
      is to be found under both Nu-//ein and Nusan, and some of the original tags say Nusan instead of Nu-//ein. This
      is because of the ever-changing practices in Khoisan orthography. After the first year or so of Fourie’s studies
      of the Khoisan, he used only Nu-//ein, following the Bleek orthography of the time. However, the museum staff of
      the owner museums (either previous or present) seem to have continued labelling some of the artefacts ‘Nusan’
      (personal communication, Ann Wanless, 9.6.2011).
    


    
      16. Fourie did not title these photographs himself.
    


    
      17. I spent a day in the collection on 9 March 2011, to photograph the part related to
      Bushman dress. Some of their items, which at some point came from the Wits Museum of Ethnology, have been
      identified as on loan to Wits from the MMS (the former owner of the Fourie collection). Although stripped of any
      contextual information in the Standard Bank collection, some of the original tags are still present, with
      Fourie’s handwriting identifying the item according to his own list of artefacts. Consequently, I have been able
      to associate the aprons to group of origin.
    


    
      18. At the time of visiting the Fourie collection and the photographic record, I
      focused on the images where elements of dress were clearly visible and recognisable. Images of dance and other
      activities portrayed from far away, or out of focus, were thus not my main concern. Likewise, I did not copy for
      my own record all of the portraits that have a clear focus on physical anthropological aspects, and where
      elements of dress have been taken off or are for other reasons not present. My examples from this part of the
      photograph collection are of more or less dressed individuals, but are not necessarily representative of how they
      would dress under normal circumstances, in their daily life.
    

  


  
    PART IV
    

    Dressed as Told:
    

    Interpreting Dress Practices from /Xam Bushman Narratives
  


  
    
       
    


    
      In the four preceding chapters on the Bleek and Fourie collections, I presented
      extensive material on Bushman dress from colonial southern Africa, and argued that this aspect of Bushman culture
      has mostly been neglected in earlier research. The two artefact collections, which were compiled around the same
      time and among some of the same people, represent ‘Bushman dress’ in two different ways: as a stereotype of
      common traits and characteristics among Bushmen in general (Bleek), and within a more complex framework of
      distinct material differences between different groups of people (Fourie). While contextualising the artefacts in
      relation to the photographs and research notes taken by each collector, I tried to question and nuance the
      outlined material expressions. The approach proved useful from a research historical perspective, as a means to
      pinpoint aspects of earlier research that should be highlighted in order to ask new questions.
    


    
      In what follows, I focus on dress as part of the material and bodily practice of the colonial /Xam Bushmen of the
      Northern Cape in South Africa. I explore the remnants of their dress as remembered and told by six /Xam Bushmen
      who lived with the Bleek and Lloyd family at different stages between 1870 and 1879, in Mowbray, Cape Town.
      Approaching dress from the perspective of oral myths and narratives will enlighten the subject substantially.
    


    
      /A!kunta, //Kabbo, ≠Kasin, Dia!kwain, !Kweiten ta//ken and /Han≠kass’o all contributed, to varying degrees, to
      the 138 notebooks (28 recorded by Wilhelm Bleek and 110 by Lucy Lloyd) of /Xam narratives that are now kept in
      the Manuscript and Archive Department of the University of Cape Town (UCT) Library. The narratives were
      transcribed by Wilhelm Bleek and Lucy Lloyd in /Xam, as Bleek developed the orthography to make it into a written
      language. They were later translated into English on the same page in a column next to the transcription. This
      work was also for the most part done in collaboration with a /Xam-speaking informant. On the opposite page,
      comments and notes made by the informant, or by Bleek or Lloyd, were added when necessary to clarify or otherwise
      add to the main story. These notebooks, together with the other notebooks of the archive, are now also available
      online at The Digital Bleek and Lloyd (BC151.A1.4.001–BC151.A1.4.028STARS,
      BC151.A2.1.001–BC151.A2.1.107, BC151.A2.1.125, BC151.A2.2.004, BC151.A2.2.005).
    


    
      In the remainder of this book, I present a fraction of the narratives that were recorded by Bleek and Lloyd. The
      selection of narratives is in no way representative of the complexity of the archive when it comes to exploring
      dress, and even less so if the archive is regarded as a representation of a /Xam world view. I argue, however,
      that these narratives serve as good examples of how the bodily practices of dress carried meaning at different
      levels within /Xam society. In chapter 7, the focus is on body
      modifications as normative actions to prevent calamity and disaster, or to ensure the favourable outcome of the
      hunt. Chapter 8 explores the human–animal relations of the /Xam world as
      they appear in the use of clothing or body supplements. The notion of embedded properties adding to an object’s
      significance in different stages of its ‘use life’ is relevant to this part of the interpretation, and feeds into
      the main subject of chapter 9, where aspects of personal and social
      identity within the realms of human–human relationships are discussed.
    


    
      First, however, it is necessary to introduce the archive itself: the people of the archive, the scholarly
      tradition, the narratives in question, and my route into the material.
    


    People of the archive


    
      Wilhelm Bleek was a German-born linguist educated at the University of Bonn, where he received his doctorate in
      1851 (Skotnes 2007, 184). His interest in African languages eventually
      led him to South Africa, where he met his wife Jemima and stayed until his death in 1875. The Bleek family
      settled down in Mowbray, just outside the city centre of Cape Town. Here they were joined by some of Jemima’s
      sisters, including Lucy Lloyd, who became Wilhelm Bleek’s co-worker on the Bushman language project.
    


    
      In 1870, Bleek and Lloyd became aware of the presence of 28 /Xam prisoners at
      the Breakwater Prison, and received permission for one of the convicts to be relocated to live with them in
      Mowbray (Skotnes 2007, 188). Bleek’s initial interest in the Bushman
      languages centred around their origins. In a letter to the Cape Governor, Sir Henry Barkly, he used the
      evolutionary scientific perspective of his time to argue his case for having Bushmen convicts staying with him
      and his family:
    


    
      You are aware, Sir, of the importance of this subject . . .. Its affinities to other languages are as yet
      unknown, but its apparently primitive character promises to throw great light upon many important questions
      regarding the origin and development of speech, the natural classification of languages, and other points of
      philology – to say nothing of the question of the origin of these tribes and all the other ethnological problems
      connected with it. (Letter from Wilhelm Bleek to Henry Barkly 23.7.1870 as cited in Bank 2006b, 69–71)
    


    
      It has been argued that the broad, inclusive and, to a certain extent, ethnographic character of the material
      recorded in the archive was partly due to Lucy Lloyd’s increased interest in /Xam culture. After Wilhelm Bleek’s
      death at the age of 48, she continued their recording work, as well as the effort to publish parts of the
      narratives and make them available to a broader audience (Lloyd 1889;
      Bleek and Lloyd 1911). Wilhelm’s daughter, Dorothea Bleek, was also
      essential in continuing the Bleek and Lloyd /Xam work (Bleek 1924,
      1956; Hollmann 2004). After Dorothea’s death in 1948, the unpublished
      notebooks were put to rest in UCT Library and disappeared from public as well as scholarly view until the 1970s,
      when they were rediscovered by Roger Hewitt (2007, 2008, 1).
    


    
      The personal histories of the /Xam informants who lived with the Bleek and Lloyd family have unfortunately for
      the most part been lost to us. Some scholars have been able to compile the little that is known, and a few have
      further contextualised their lives within the colonial and frontier environment of the Northern Cape in the late
      1800s (Deacon 1996; Lewis-Williams 2000; Bank 2006b; Skotnes 2007). The following short biographical sketches are all summaries from Pippa Skotnes’s
      (2007) overview in her edited publication Claim to the Country.
    


    
      /A!kunta was the first Bushman to be released into Bleek’s custody in Mowbray. He was charged with stock theft
      and served two years of hard labour. He was described as a young boy (about 20 years), and was picked out for the
      Bleek and Lloyd household because of his good behaviour. He was a ‘Flat Bushman’ – living on the plains – from
      the ‘Strontbergen’ (Strandberg area) north of Vanwyksvlei. He contributed only a few narratives, possibly because
      of his young age. He was, however, according to Skotnes (2007, 212), crucial in teaching Bleek and Lloyd the /Xam
      language, contributing many words and sentences. /A!kunta arrived at Mowbray in August 1870 and stayed for more
      than three years, eventually leaving together with //Kabbo in October 1873. The two of them went to Victoria West
      where, allegedly, /A!kunta met his wife (Skotnes 2007, 210–213).
    


    
      //Kabbo joined /A!kunta in Mowbray in February 1871. He was an older man, probably between 55 and 60, and is
      often described as the most knowledgeable and competent narrator of all the /Xam informants. He contributed more
      than 5 000 notebook pages, and was explicit about his wish for his stories someday to be known to other people
      through books. At several instances in the archive, //Kabbo is associated with ‘sorcery’ and rainmaking, implying
      that he was what we today might describe as a shaman in his community. Like /A!kunta, //Kabbo was also a ‘Flat
      Bushman’, from a place called the Bitterpits near the Strontbergen, and, like the younger man, he was also
      imprisoned for stock theft. //Kabbo was, however, probably involved in the war of resistance against the Boers
      and other groups on the frontier, and thus not necessarily just another victim of starvation. When //Kabbo left
      Mowbray with /A!kunta, he intended to return there after finding his wife and visiting some family and friends.
      He did find his wife but died in January 1876 before he had the chance to bring her to Cape Town (Skotnes 2007, 215).
    


    [image: Image]


    
      Figure IV.1
      

      A page from the story of the Day’s Heart Star as recounted by //Kabbo (BC151.A2.1.021, 1441, Bleek & Lloyd
      Collection).
    


    
      Dia!kwain first came to Mowbray in December 1873, joining his brother-in-law ≠Kasin, who had arrived about a
      month earlier. They were both convicted for the murder of a farmer called Jacob Kruger. Apparently, Kruger had
      accused them of stock theft and threatened to kill them both, as well as their families. Seeing these threats in
      the context of the history of the colonial frontier, it is difficult not to understand the killing of Kruger as
      an act of self-defence. The sentence of merely five years suggests that the magistrate believed this to be the
      case too. Dia!kwain was probably around 30 years old when he joined the Bleek and Lloyd household, and
      contributed more than 2 000 pages of narratives as well as drawings. Initially staying for just a few months,
      until March 1874, both Dia!kwain and ≠Kasin returned to Mowbray in June of that same year, this time accompanied
      by ≠Kasin’s wife and Dia!kwain’s sister, !Kweiten ta //ken. Dia!kwain stayed for almost two years, although his
      sister and brother-in-law left for Bushmanland again in January 1875. Dia!kwain was a ‘Grass Bushman’ from the
      Katkop mountains north of Calvinia. When he eventually left Mowbray in March 1876, he disappeared from the
      records after having spent some time working for Dr H Meyer in Calvinia. He might have been killed in Kenhardt by
      friends of the farmer Kruger (Skotnes 2007, 222–225).
    


    
      ≠Kasin and !Kweiten ta //ken are not regarded as the best /Xam storytellers. ≠Kasin contributed stories about
      hunting and predator animals, as well as other daily life activities, but he was not interviewed during his
      second stay, when Lucy Lloyd was more interested in talking to his wife. Of the six informants, !Kweiten ta //ken
      was the only woman and Lloyd wanted to interview her about the specifics of women’s lives and customs. !Kweiten
      ta //ken told of ‘New Maidens’ (pubescent girls in their transitional state between girl- and womanhood), the
      rain animal and their special relationship with each other. But !Kweiten ta //ken was not happy at Mowbray and
      returned with ≠Kasin and their children to Bushmanland after only a short stay. She was a ‘Grass Bushman’ like
      her brother, while ≠Kasin was half Korana and half ‘Grass Bushman’ (Skotnes 2007, 220–221, 228–229).
    


    
      /Han≠kass’o, //Kabbo’s son-in-law, was the last of the /Xam Bushmen to stay at Mowbray, between January 1878 and
      December 1879. /Han≠kass’o was imprisoned, charged with stock theft, together with //Kabbo in 1869. Just after
      his release in 1871 he spent a short period of time at Mowbray during //Kabbo’s stay, but he was not interviewed
      and returned to Bushmanland shortly after. However, after //Kabbo’s death in 1876, Lucy Lloyd tried to arrange
      for /Han≠kass’o, his wife and their infant child to travel to Cape Town to join their household. On the way
      there, /Han≠kass’o’s wife was beaten by the police, resulting in her death, and shortly afterwards the baby died
      as well. /Han≠kass’o travelled on alone and stayed at Mowbray for almost two years. He then returned to
      Bushmanland to reunite with his other young son, who was indentured to a farmer. While at Mowbray, /Han≠kass’o
      proved to be, after his father-in-law, the most productive of the /Xam narrators. His stories are diverse and
      include practices and beliefs, as well as more personal and contemporary history of the situation at the colonial
      frontier (Skotnes 2007, 230).
    


    The archive: Context and scholarly tradition


    
      Within the scholarly tradition evolving around this archive ever since the late 1970s, it has been pointed out
      that the context of the storytelling in the Bleek and Lloyd household was very different from what the
      traditional storytelling setting in the /Xam communities would have been like. This, of course, probably had an
      effect on which stories were narrated and how they were narrated. Gender aspects and colonial
      power structures are the most obvious issues to take into account in this regard (see discussion in Guenther 1996).
    


    
      Nevertheless, as a way to try to understand and learn about /Xam culture in the second half of the nineteenth
      century, the Bleek and Lloyd archive is unparalleled in the opportunities it provides. This is not only because
      of its vast volume and complex and diverse storylines, but also because it is the only substantial source that
      can claim direct association to the /Xam people at this point in history.
    


    
      When it comes to representations of dress within the stories, the fact that neither Bleek nor Lloyd seemed to be
      specifically interested in this part of the material culture (and conceivably never asked direct questions about
      this) gives us reason to trust what the narrators say about it. As will be seen, dress plays a prominent part in
      many stories, but is there as only a detail in others. The fact that it is mentioned at all points to a conscious
      presence and a presence of consequence.
    


    
      South African archaeology is perhaps the academic discipline that has most successfully developed an
      interdisciplinary framework for interpretations, with the /Xam narratives as a point of reference.
      Internationally renowned and frequently cited is of course Patricia Vinnicombe’s (2009) and David Lewis-Williams’s (1981) pioneering work in the South African Drakensberg Mountains
      from the late 1970s onwards. Lewis-Williams completely renewed the field of research with reference to the Bleek
      and Lloyd notebooks, and analyses of the myths and belief systems that he found related to shamans and trance
      dances in the narratives (Lewis-Williams 1981). Heavily influenced by
      Lewis-Williams’s approach, South African rock art research is still often related to the /Xam oral tradition in
      one way or the other (for example Dowson 1994; Blundell 2004; Challis 2008; Solomon 2011).
    


    
      In the rock art research, there have also been efforts to investigate the meaning of clothing portrayed on the
      rock face (Eastwood 2003, 2005, 2008; Parkington 2003; Eastwood and Eastwood 2006; Hollmann 2007, 2011; Green and Eastwood 2008). Edward Eastwood, for instance, is concerned with rock
      paintings of the Central Limpopo Basin, while Jeremy Hollmann has made a study of rock engravings in
      Gestoptefontein and Driekuil in the North West province of South Africa. The paintings and engravings are all
      associated with a hunter-gatherer/Khoisan origin, but Eastwood is specific about comparing similar types of
      paintings, namely female aprons, within a cross-cultural sphere of female initiation rites and imagery (Eastwood 2003; Eastwood and Eastwood
      2006). Hollmann also associates the images he interprets as aprons and beaded ornaments to female initiation
      rites, and, influenced by David Morris’s work on the rock engravings of Driekopseiland (Morris 2002, 2010), suggests that the particular
      place of the rock engravings in the landscape was of importance in reintroducing initiates back into society
      (Hollmann 2011, 2013) (see
      also chapter 9). Not interested in the clothing per se, folklorist José
      Manuel de Prada-Samper has another very interesting approach to linking engravings in the landscape to
      individuals. He associates the ‘strokes in rock’ with those in the flesh (scarifications), and interprets these
      within a new understanding of the presentiments, or tapping in their bodies, that some /Xam Bushmen claimed to
      feel under certain circumstances, for example when they could feel the game approach (De Prada-Samper 2014). I return to some of these studies in the chapters that follow.
    


    
      However, the /Xam texts themselves, as a corpus of narratives and interpreted as such, have been studied by only
      a limited number of researchers (Wessels 2010, 12–18). Hewitt was for
      a long time the only one to have dedicated a whole book to the subject, followed by Michael Wessels in 2010
      (Hewitt 2008; Wessels 2010).
      Researchers such as Dorothea Bleek (1929a), Mathias Guenther (1989, 1999), David Lewis-Williams (1981, 1996,
      1997, 2000) and Andrew Bank (2006b), among others, have interpreted parts of the narratives, often while
      contextualising the texts in relation to other Bushman ethnographies and histories and/or the time, place and
      people of the recording project itself (see Wessels [2010, 12–18] for a detailed summary). Janette Deacon, the
      archaeologist who pinpointed the location of the homelands of Bleek and Lloyd’s /Xam teachers in the Northern
      Cape (Deacon 1986), has been a driving force in the interdisciplinary
      work on the archive, organising conferences and editing books (for example Deacon 1992; Deacon and Dowson 1996; Deacon and Foster 2005; Deacon and
      Skotnes 2014). Artist and curator Pippa Skotnes’s work to digitise the archive (The Digital Bleek and
      Lloyd), and make it directly accessible to the public, has also been a major effort of unparalleled
      importance to researchers all over the world (first published as an
      accompanying DVD in Skotnes 2007).
    


    
      More recently, Mark McGranaghan (2012) studied the Bleek and Lloyd archive with a detailed focus on /Xam
      terminology. Of particular relevance to my work is his observation that the /Xam valued different attributes in
      the construction of personal identity. He refers to the use of different words and expressions, repetitions of
      terms and choices of words, and shows that attributions and characterisations of people and animals were
      substantially similar within the /Xam world, and that they were valued within the contexts of social or
      antisocial behaviour (McGranaghan 2012, chapter 5). Thus, both human and non-human beings were given the status of personhood (McGranaghan 2012, 146). McGranaghan’s take on /Xam ideological frameworks and
      the constitution of /Xam personhood was important in terms of how I interpreted some of the aspects of the
      narratives concerning the bodily practice of dress (see also chapter 2).
    


    
      Another source of inspiration for my reading of the narratives was to take a discursive approach to the texts, as
      suggested by Wessels in his critical analyses of the archive and the scholarly tradition around it (Wessels 2010). I consider the narratives as a discursive practice that in
      itself creates and challenges meanings on many different levels. As such, they are ‘sites of ideological
      production and contestation’ (Wessels 2010, 34), and not ‘finished’
      stories that hide or represent ‘true meaning’. The stories were contested and reproduced in their contemporaneity
      as living oral culture, and elements of each story were most probably interpreted in relation to their place in
      the narrative, in relation to other stories, in relation to who narrated, when it was narrated, where, to whom
      and so on.
    


    
      Wessels claims that the /Xam narratives have too often been interpreted within perceived ideas about what
      ‘mythological’ oral literature is or is not, or the ‘universality’ of the trickster figure /Kaggen (see Wessels 2010, 65–118). It is important to keep in mind that the
      interpretations of narratives, and the implications these interpretations have when they are used analogically to
      understand other parts of /Xam or even Kalahari Bushman cultures, are also grounded within their own
      sets of theoretical and scholarly paradigms. Part of the many different interpreting processes has been the
      effort to structure and categorise the complexity of the many stories in order to try to understand an otherwise
      confusing and unintelligible world. Bleek’s and Lloyd’s listing of contents under headings and subtitles in their
      1911 Bushman Folklore was indeed the first interpretation of the narratives within categories such as
      ‘mythology’, ‘fables’, ‘legends’ and ‘poetry’ (Wessels 2010, 13).
    


    
      In my search for the material and bodily presence of dress in these narratives, I created patterns for thoughts
      in order to work my way through the myriad of characters and events in the stories. These patterns emerged from
      my identification of situations where elements of dress were mentioned or of clear significance, and they are
      presented in what follows as analytical concepts. However, I tried not to categorise the narratives
      themselves any further. I ventured into the intertextuality of /Xam oral literature and investigated specific
      signifiers of dress and their place within the narrative discourse. I thus extrapolated only certain
      elements of a much larger context. Nevertheless, following certain signifiers from story to story opened up the
      discourse to connections and interrelationships in the narratives that were not necessarily obvious. Rather than
      considering each story in itself, looking at the role of each signifier within a range of different stories
      allowed for interesting cross-references of cultural practices embedded in the archive.
    


    
      It is my detailed focus on the signifiers specifically that eventually allowed for a more comprehensive
      interpretation of the /Xam dress as a bodily practice of social significance.
    


    Signifiers of dress


    
      Given that my focus was on evaluating the material presence of dress within different contexts and situations in
      the texts, I do not claim to make an all-encompassing analysis of the /Xam narratives. Rather, I investigated the
      opportunities for an increased understanding of dress in the material and
      social culture of the nineteenth-century /Xam, as embedded in their narratives.
    


    
      I focused my work on the published stories (Bleek and Lloyd 1911;
      Bleek 1924; Guenther 1989;
      Lewis-Williams 1996, 1997, 2000; James 2001; Hollmann 2004),1 complementing these with references from the original notebooks, found on the basis of
      the elaborate keyword system of The Digital Bleek and Lloyd archive. The published stories are sometimes
      summaries of one or several versions of stories (Bleek 1924),
      reworkings of stories (James 2001) or (edited) word-for-word
      translations (Bleek and Lloyd 1911; Guenther 1989).
    


    
      I worked my way into the narratives following particular signifiers specifically related to the material culture
      of dress in the artefact collections: kaross, apron, shoe, ornament (including all head, neck and body
      ornaments), bag and cap. According to my definition of dress, I also included body modifications such as cuts and
      tattoos, body paint and fragrance.2 I also explored the more
      inclusive category of ‘things’, when this referred to clothes, or clothes among other things.
    


    Analytical concepts


    
      Reading the narratives with these signifiers of dress as my entry point, I became aware of a number of situations
      and contexts where elements of dress seemed to be pertinent to the story. According to the different contexts
      that emerged, I outlined a set of analytical concepts that could help to elucidate the meaning and understanding
      of dress in general, and/or certain elements of dress in particular. In other words, I asked, ‘What (kinds of)
      narratives feature one or more of my signifiers of dress, and how are these signifiers featured within each
      narrative?’
    


    
      The concepts with which I worked – and which possibly had no meaning to the nineteenth-century /Xam informants
      themselves – included ‘rituals’, ‘functionality’, ‘transformation’, ‘creation’, ‘deception’, ‘/Kaggen’s things’,
      ‘sorcerers’ and ‘identity’. I found these concepts relevant because they represent events and situations within
      the stories where dress either plays an explicit part in the narrative, or where dress is mentioned and present
      in similar situations more than once.
    


    
      There is a fluid relationship between my constructed concepts, as well as between the stories themselves. Most
      signifiers within each story are not associated with only one analytical concept in the story. Many of the
      stories have been narrated in different versions, each with a slightly or overtly different focus (Lewis-Williams 1996, 1997). Many of the stories begin in another story or
      evolve into something else. Some stories, otherwise apparently not related, share characters or refer to other
      stories in order to contextualise the narrative. Some stories overtly contradict other stories, for example in
      explaining how things became as they are. It is obvious that no story has one ‘meaning’, or even that my chosen
      signifiers play one role or hold only one form of significance in each story. On the contrary, the numerous
      different episodes and situations that feature dress in one way or the other exemplify that dress must
      have been essential, not only in the functional aspects of life, but as a significant part of the social and
      material culture of the nineteenth-century Northern Cape /Xam.
    


    
      These concepts were, however, tools for thoughts more than structural elements of the analyses. They helped me
      identify and exemplify certain themes and elements of practice that I interpreted within the larger context of
      dress as a bodily practice of meaning and importance within /Xam culture. It is around these larger themes,
      exemplified by representative stories, that I structure my discussion in the next three chapters.
    


    
      First, however, I introduce the narratives themselves. In order to work with the masses of information held in
      this archive, I created a landscape of signifiers and analytical concepts – this map of thoughts is also useful
      as a brief introduction to the relevant narratives.
    


    The narratives


    
      The recorded /Xam narratives are extremely complex and varied in length, content and structure. The /Xam
      themselves spoke of, and narrated, kukummi (sing. kum) (Hewitt 2008, 34). As Lewis-Williams has noted, there is no
      equivalent for this word in the English language. Kukummi means stories, news, talking, information,
      history and what English speakers would call myth and folklore (Lewis-Williams 2000, 9). Many of the narratives concern the everyday life of the /Xam, living a
      hunter-gatherer life in /Xam-ka !au in the Northern Cape.3
      These are often stories or descriptions from the narrator’s personal history or memories of their lives as lived
      before they came to Cape Town. However, most narratives are stories set ‘outside’ of history, about the people of
      the Early Race, the animals and /Kaggen of the long-ago world before the rules of the present-day material world
      applied – when animals were people, and people were animals.4
    


    
      When looking at the material culture of dress specifically, one can very broadly (but not extensively) outline
      its presence in the narratives within the main concepts introduced in the preceding section.
    


    
      The narratives describe functional aspects for most parts of the dress and in many different situations, whether
      it be the functionality of a kaross, different types of bags, shoes, buchu or a hat. An obvious problem in
      speaking about functionality is of course that my understanding of functional might be very different from what
      was considered functional by the /Xam in the Northern Cape 150 years ago. The cuts and tattoos made to secure a
      good hunt might have been as important a ‘functional’ precaution as covering up against the cold. Functionality
      as I understand it seems to be represented in the narratives in descriptions of keeping warm under a kaross, how
      to put things in and carry a bag, how to make pots by kneading the clay on a kaross spread out on the ground, or
      even how to mark the place of a dead springbok by leaving one’s hat on the nearest bush to keep the crows away. I
      do not discuss this aspect of dress any further.
    


    
      In stories with markedly ritual aspects, mainly hunting rituals, medicinal rituals and rituals related to rain
      and water, the elements of dress that are present are most often modifications of the body such as cuts, tattoos,
      body paint and fragrance. The purpose of these modifications seems for the most part to be protective, preventive
      or auspicious.
    


    
      When elements of dress are pertinent to situations of transformation and/or creation, it is in the context of
      something (clothing, people or animals) becoming something else. It might be the transformation of clothing and
      other objects back into whatever they were made from (for example a kaross becoming a springbok), or the creation
      of natural phenomenon out of objects, such as the moon that was formerly a shoe.
    


    
      In stories related to sorcerers, the elements of dress that are most frequently mentioned are karosses and head
      caps. These items are often associated with the sorcerer’s ability to control certain elements of nature.
    


    
      When clothing is relevant to situations of deception, it might be in the context of someone wearing another
      person’s clothes or ornaments to trick people into believing that they are that person. It might also be by
      hiding and spying from in a bag or underneath a kaross.
    


    
      The concept of ‘/Kaggen’s things’ refers to the many stories about /Kaggen where he ends up in trouble and
      resolves the situation by fleeing, often actually by flying out of the situation. During or after the flight, he
      speaks to his things so that they follow him. Sometimes they speak back, and they always follow. /Kaggen also has
      the ability to move other people’s/animals’ things, often by dreaming them to do so. These episodes are often
      prominent parts of a /Kaggen story, and ‘/Kaggen’s things’ – the kaross and his bag(s), quiver, shoes and cap –
      are always listed in this part of the narratives (see also Wessels
      2010, 149, note 1). Before continuing, it is time to introduce /Kaggen and the puzzling world of the Early
      Race.
    


    
      The Early Race are people, but they are also animals. They are people with certain characteristics of specific
      animals, and they are animals with certain human traits. The main protagonist of many of the stories, /Kaggen,
      and his family seem also to be people of the Early Race. Mostly described as animals (as in their names), they
      act most often as people (as in their use of artefacts). /Kaggen, or the Mantis, is married to the Dassie (rock
      rabbit, Procavia capensis [Lewis-Williams 2000, 143]). Their adopted daughter, the Porcupine, is married to /Kwammang-a, a being
      seen in the rainbow (Bleek 1929a, 305), who comes from a family of
      meerkats or ‘pawed-creatures’, but does not seem to have an actual animal identity himself, unlike all the other
      family members (Lewis-Williams 1997, 202–203; 2000, 143). The
      Porcupine and Kwammang-a have a son, the Ichneumon (the mongoose, Herpestes ichneumon [Lewis-Williams 2000, 143]). He often plays the role of lecturing his
      grandfather /Kaggen after the latter’s irrational, mischievous or stupid behaviour. /Kaggen is a trickster
      figure, ambiguous and difficult to get a grip on (Guenther 1999;
      Hewitt 2008). Although his actions are often foolish and irrational, he
      is also the creator of wonderful things (such as the eland and the moon) and a ‘do-gooder’, as when he revives
      the Blue Crane who was eaten by lions. The Blue Crane is /Kaggen’s sister.
    


    
      Apart from his family relations, /Kaggen also has a special relationship with game animals, particularly the
      eland and the hartebeest (Bleek 1924, 10, 12; Lewis-Williams 1997, 201–202).
    


    
      Another prominent being or presence in the narratives is !Khwa, the /Xam word for both rain and water, the
      personification of which can appear both as a great snake or as a rain bull. !Khwa also has a special
      relationship to certain animals, such as frogs and tortoises (Hewitt
      2008, 60), as well as pubescent girls, or ‘New Maidens’, as they are often referred to in the narratives.
      These girls must obey strict avoidance rules and do certain things to calm, please and pacify the angry Rain. As
      will be seen, some of these rules are related to specific elements of dress.
    

  


  
    Chapter 7


    Body Modifications: How to Live Life in a Sometimes-Unpredictable World


    
      The narratives presented in this chapter all exemplify different practices of body modification, such as
      fragrance, body paint, cuts and tattoos. Some are set within the time of the Early Race and others are presented
      within the material present, but they are all educative and instructive in the way that they describe a range of
      normative actions necessary for survival and subsistence, peace, harmony and affluence.
    


    
      The first section below concerns the Rain, and how dressing the body of the water as well as the human body
      prevents the terrible consequences of the angry Rain. The next section concerns the use of Ssho /oa, and
      different ways of dressing the body in order to make the game act according to the needs of the hunter. The
      narratives also offer examples of the embedded animal properties in clothing and of contexts of transformation
      that are essential to the argument in chapter 8. For the time being,
      however, it is more pertinent to point out how elements of dress seem to have been of direct relevance to how
      people co-habited in the world with other beings.
    


    
      The main stories under discussion in each section are presented in summary with selected citations, followed by a
      more analytical synthesis and discussion.
    


    ‘Acting nicely’ towards the Rain


    ‘What the Rain Does to People and Their Things When He is Angry’


    
      If the Rain gets angry, it attacks the huts and the people with hail and cold wind.5 It is the new water that is angry if people throw stones into it. The man who
      caused the Rain’s anger is carried off first and dropped into the pond. In the pond he becomes a frog.
    


    
      Then the people one after another go out and fly up into the sky, the cold wind blows them up into it. Then they
      keep coming out of it, floating down and falling into the pond, where they become frogs. Meanwhile the karosses
      become springbok which lie down and roll, thereby shaking out (the water from their skins), while the sticks and
      branches (of the hut) become bushes; then the arrows (or reeds) just stand about, and so do the quivers. The
      skins of which people have made the quivers turn into springbok, as the quivers stand about there, they get ears;
      meanwhile the rain turns altogether into a pond, because its body goes into it. (Hollmann 2004, 136–137)
    


    
      To please the water and not anger it, a girl must approach it ‘acting nicely’ and sprinkle ground buchu upon it
      before she takes water to drink. The water loves the smell of the buchu.
    


    ‘A Woman of the Early Race and the Rain Bull’


    
      A young woman lies in her hut because she feels ill (she is menstruating).6 The Rain Bull comes courting her ‘on account of her scent’. He comes to her hut and she
      becomes aware of him.
    


    
      The young woman took up buchu in her hand, the young woman threw buchu upon his forehead. And she arose; and she
      pressed (the buchu) down upon his forehead (with her hand); she pushed him away; and she took up (her) kaross;
      she tied it on. (Bleek and Lloyd 1911, 195)
    


    
      The young woman mounts the Rain (in the form of a bull), and he takes her away. The woman speaks to the Rain and
      asks him to go underneath a tree she can see on their way. She aches, she says, so she asks him to go underneath
      the tree and put her down. The Rain does as she says, and underneath the tree the woman takes out buchu and rubs
      his neck with it. The Rain falls asleep ‘on account of it’, and the woman
      quietly slips away and returns home.
    


    
      [S]he went to burn buchu; while she was ‘green’, while she smelt strongly of the scent of the //khou; she was
      rubbing herself, while she rubbed, taking away the smell of the //khou from herself. The old women who had been
      out seeking food were those who came to burn horns, while they desired that the smell of the horns should go up,
      so that the Rain should not be angry with them. (Bleek and Lloyd 1911,
      197–199)
    


    
      The young woman’s scent resembled that of the //khou. The //khou (possibly a fungus) is a thing belonging to the
      Rain.
    


    
      Her (the young woman’s) intelligence was that with which she acted wisely towards the Rain; hence all the people
      lived; they would (otherwise) have been killed; all (of them) would have become frogs. (Bleek and Lloyd 1911, note to p. 199)
    


    ‘Girls Who Become Maidens Adorn the Spring and the Young Men with //kã’


    
      girls who become maidens adorn the spring with //ká:7 the
      old women tell them to do this, to ornament it, they tell them to do this because they are maidens, because the
      spring must not dry up because of them: and therefore they take //ká and scatter it around the spring and they
      adorn it, they adorn the water, they sprinkle the water with //ká that is rooiklip: they adorn the spring, and
      they adorn the young men: they adorn the men’s backs with stripes made of //ká so that the Rain’s lightning will
      not kill the men: they adorn them with stripes like a zebra’s stripes so that the Rain will not produce sores
      upon them, so that the Rain will not make them ‘laster siek’:8 they adorn the young men, and they adorn the spring: they adorn the spring with //ká,
      they ornament it, they sprinkle the xhwarra with //ká lest its water should depart, lest the flow of water should
      cease, lest the spring should soon dry up because of them: the maidens cast the rooiklip down over the spring so
      that the spring’s water will stay where it lies: they adorn the spring because they are now maidens (James 2001, 118–119)
    


    Interpretation


    
      Rain and water were of absolute importance in the arid landscapes of /Xam-ka !au, and, as the preceding examples
      show, the relationship between the Rain and the New Maidens was explicit (Hollmann 2004, 129–131).
    


    
      There are many examples in the narratives of disobedient people being punished by the angry Rain (Bleek and Lloyd 1911; Guenther 1989;
      Hollmann 2004; Hewitt 2008).
      People angered the Rain in different ways, but the focus here is on the consequences of their actions – changing
      people into frogs and their things back into what they were made from – and the precautions to be taken. In the
      story ‘What the Rain Does to People and Their Things When He Is Angry’, we see that acting nicely towards the
      water by sprinkling ground buchu upon it pacified and calmed it. In other words, in the story the girl is told
      what to do in order to prevent the terrible consequences of the water’s wrath. Hollmann notes that the girl most
      suited to pacify the Rain in this way was probably a ‘new girl’, or a newly developed girl (Hollmann 2004, 138, notes to lines 37–38).
    


    
      The embedded animal properties of skin clothing are evident in this story through their potential transformation
      back into their ‘natural’ state (see also chapter 8). In order to link
      the girl’s preventive actions to dress more specifically, however, the story must be seen in relation to the
      other rain stories, and to other examples of how the fragrant buchu herbs were used protectively on the human
      body, as well as on ‘the body’ of the Rain.
    


    
      In the story ‘A Woman of the Early Race and the Rain Bull’, we are told how the woman calms the Rain with buchu.
      She rubs the Rain Bull’s neck with the powdered herbs, and in this way prevents her own and everyone else’s
      transformation into frogs (and, as implied by the preceding narrative, their belongings being turned back into
      their animal identities). On returning to the camp, she rubs herself as well,
      and burns buchu in order to calm and pacify the anger of the Rain. She rubs herself so that she will no longer
      smell of //khou, which is a thing belonging to the Rain. In other words, she alters her bodily appearance by
      using aromatic herbs. It would appear that that which pacifies and pleases the Rain also distances the woman from
      the Rain now that she no longer smells of //khou.
    


    
      A similar act of prevention and protection is seen in the story about the maidens who adorn the spring (water)
      and the young men with //kã. This story was narrated by !Kweiten-ta//ken, the /Xam woman who participated in the
      recording project. She was the sister of Dia!kwain and the wife of ≠Kasin. She stayed at Mowbray for only a short
      while, and did not seem to have the same experience or aptitude as a storyteller as her brother. She did,
      however, contribute a few stories about New Maidens and the Rain (Skotnes
      2007, 228). The words ‘adorn’ and ‘ornament’ used in the poetic reworking of !Kweiten-ta//ken’s narrative
      (James 2001, 118–119) are Lucy Lloyd’s translations of her words.
      Lloyd was at that point a competent /Xam speaker. From the notebook (BC151.A2.1.050, 3970) we learn that the
      girls not only adorned the springs and the young men; they also painted their own cheeks and karosses.
    


    
      //ká is a ‘rooiklip’, a red stone that was pounded and made into powder. It was used to adorn men, women and
      karosses, as well as the water. According to the narrative, when the girls became maidens they did this so that
      the spring would not run dry and to protect the young men from rain, lightning and sickness.
    


    
      In all of the ‘rain stories’ discussed here, the use of powdered herbs or coloured stone was meant to calm the
      angry Rain, keep the water in its place in the springs and waterholes, and protect men, women and the community
      in general against the mighty forces of the Rain. Rubbing and painting the body and (certain) items of clothing,
      as well as applying fragrance and colourfully marking the body, were associated with ‘adorning’ and ‘ornamenting’
      the water. The sprinkling of buchu and paint thus identified the young maidens with the water, but arguably also
      created sympathetic bonds between the Rain and the ones to be protected. The buchu and //ká thus seemed to link
      the water to women (and to their men), as well as distance and protect them from it. This contradictory
      relationship might be interpreted as representing the life-giving properties of water (and women) as well as the
      threatening destruction of life on the open plains in the event of a violent rainstorm (James 2001, 230–232; Hewitt 2008, 58–61).
    


    
      In ‘A Woman of the Early Race and the Rain Bull’, it was due to the woman’s intelligence and appropriate actions
      that her people did not all become frogs. Her ability, as a woman, to please the Rain and thereby to co-habit
      with such a powerful being in the world is exemplified through her modification of the body – by rubbing fragrant
      buchu onto herself as well as onto the Rain (similar to how the girls in the preceding and subsequent stories
      sprinkled it onto the liquid water). The medium of dress, as a bodily practice, seems in this context to be
      explicitly linked to the people’s wish and effort to co-habit with other elements of a sometimes-unpredictable
      world.
    


    
      There are also references in the archive to other substances used to rub, anoint, paint and powder the body.
      //hara, described as black specularite, was mixed with fat and rubbed onto the head and hair. Tto, apparently
      another form of rooiklip, was also pounded and rubbed onto the body (BC151.A2.1.089, 7272–7277; Bleek and Lloyd 1911, 280–283, 374–379). These substances all seem to have been
      used on the body – some possibly just for beauty, but others as obvious components of normative actions, in a
      practice of significance and consequence to control the world and one’s place in it.
    


    
      The uses and properties of the potent root Ssho /oa are another significant example of such normative actions
      directly related to the bodily practice of dress.
    


    Dressed in Ssho /oa


    Ssho /oa, a vegetable medicine or charm


    
      Men dug out the Ssho /oa roots:9
    


    
      They bring it home; they come and lay it down, to cut it with a knife; they
      will pack it into a bag; they will put it away in it, in order to rub themselves when they want to be well. They
      cut their flesh; they burn (a piece of the) wood; it burns to charcoal; they hold it blowing it out where it
      flames; they dip it smoking into fat; they grind it (between stones). They rub it into the cuts, the wounds of
      the cuts; they blacken them with the Ssho /oa coals which are black. Then the cuts’ scars are black, because the
      coals are black in them; they become dry, then the cuts dry closing up; the coal lies black inside their skin.
      (Hollmann 2004, 300–301)
    


    
      People who kill springbok (Bushmen), cut their hand between the thumb and first finger, (the place where the
      arrow lies) that the arrow may fly well at the springbok. (Hollmann
      2004, 301)
    


    
      In the event of a headache, they burned a Ssho /oa stick and put the burning stick to their temples to make the
      pain go away. They also made cuts on their heads and put charcoal from the Ssho /oa stick into the wounds. When
      the cuts were dry, the head became cool and the pain was gone. (Hollmann
      2004, 301)
    


    
      They think that they will hunt, they cut their arms; they set fire to the Ssho /oa, the Ssho /oa flames up; they
      hold it and blow it out, it goes out. They blacken their cuts. (Hollmann
      2004, 301)
    


    
      He quickly burnt a stick; he pointed at the springbok with it; the springbok were coming. He said ‘My Ssho /oa
      here I point at the springbok, that are coming, that they may run gently . . . He puts out the Ssho /oa’s fire.
      He makes a line with the burnt wood between his eyebrows. (He draws a line of burnt powdered wood with his finger
      down the centre of his forehead and nose, and before he reaches the nose tip, turns aside over the middle of his
      right nostril to the middle of his right cheek). (Hollmann 2004, 302)
    


    More about Ssho /oa


    
      The men put Ssho /oa in an old bag in which they did not put meat or other food ‘because they are afraid of the
      scent of the Ssho /oa’. If they put meat in a bag that had contained Ssho /oa, they would be very sick and die if
      they ate the meat (Hollmann 2004, 309).
    


    
      They sew a band, that they may put plenty of Ssho /oa into it, that they may fasten the band to their bodies,
      that they may take the Ssho /oa with them. (When hunting quietly they wear the band slung over the right shoulder
      and under the left arm, but when running after springbok they wear it round the waist). (Hollmann 2004, 309)
    


    
      (They put the smell of the Ssho /oa upon the men’s bodies, that the game may be foolishly afraid, not strongly
      afraid, that they may forget what they were afraid of, and run in among the people acting foolishly). (Hollmann 2004, 310)
    


    ‘The Man Who Misused Ssho /oa’


    
      This story is about a foolish man who was not a Ssho /oa’s man but nevertheless went out to dig for it. He did so
      without telling anyone. His companions were worried when he did not arrive in camp when the sun set. They went
      out to look for him and found him sitting ‘fastened to the ground’, unable to move.
    


    
      The Ssho /oa’s man said to the other men, ‘Ye must not leave your band behind, but must fasten on your
      bands’[.]10 (Hollmann
      2004, 315)
    


    
      The second man also takes his own Ssho /oa, he lets it smoke into the other man’s nostrils, the other starts
      again. The first man takes off an arrow point, he burns a twig, he sits cutting the other’s chest . . . for the
      Ssho /oa is killing him . . . He says to the second man, ‘Thou must cut our brother’s thighs, and make long cuts
      down our brother’s legs, that his leg’s blood may also come out; thou must rub
      (burnt wood) into all the cuts, that we may lead him’. (Hollmann 2004,
      317)
    


    
      The man came around and slowly he could move again, although stiffly. The other men instructed him not to share a
      hut with his wife because he had new cuts. When his cuts were dry, he could again share her hut, but then he had
      to cut her as well and treat her with the same twig of Ssho /oa that they had used to treat him.
    


    
      A man who digs Ssho /oa [a Ssho /oa’s man] cuts on the outside of both arms above the wrists, and rubs the burnt
      powder of the plant into the cuts. //Kabbo was told by a man whom he knew, not to dig Ssho /oa himself, his arms
      being free from the accustomed marks of a Ssho /oa’s man[.] (Hollmann
      2004, 317)
    


    Interpretation


    
      Dorothea Bleek devoted a lot of space to Ssho /oa in her Bantu Studies publications.11 The information was published as five stories, but they were all
      narrated by //Kabbo and taken down by Lloyd in successive pages (BC151.A2.1.042, 3242–3332) during September
      1873.
    


    
      The narratives explain where to find Ssho /oa, how to use it and the precautions necessary in handling
      it.12 They are fairly detailed ethnographic accounts and,
      with respect to the part of dress defined as body modifications – cuts and tattoos, body paint and fragrance –
      they are unparalleled in the archive.
    


    
      Ssho /oa was a plant of apparently great importance to the /Xam Bushmen, and a study by Sam Challis (2008)
      suggests that similar practices related to potent roots were carried out in other colonial Khoisan as well as
      Xhosa cultures, something that has now also been confirmed in the Fourie collection (chapter 6).
    


    
      The roots were only to be dug out by certain ‘Ssho /oa’s men’ (Hollmann
      2004, 277, 314) and were found in the area of the ‘Orange River’s mountains’ (north of /Xam-ka !au) (James 2001, 186; Hollmann 2004,
      308). The Flat Bushmen, including //Kabbo, used to trade it from the people living in this area. //Kabbo was not
      himself a Ssho /oa’s man.
    


    
      If buchu and //ká were linked to women, the use of Ssho /oa was specifically linked to men. The acquisition,
      medicinal use, and use before and during the hunt were described within the context of a man’s world. Used
      appropriately, it could, however, also protect women and the female body from becoming lean (‘Women fear the new
      Ssho /oa’ – Hollmann 2004, 311–312), just as painting young men with
      //ká would protect them from lightning and sickness. The worlds of men and women were thus not completely
      separate; rather, they complemented each other.
    


    
      The power and potency of Ssho /oa nevertheless differentiated it from buchu and //ká. If not treated correctly,
      the Ssho /oa could make someone very sick. If treated with respect and care, however, it could also cure
      sickness. The practice of rubbing Ssho /oa into cuts in the body, or holding a burning stick against the skin,
      suggests the plant was perhaps more of a medicine or healing agent than the more calming and soothing buchu and
      //ká. But the fragrance, the scent of the Ssho /oa, and the marking of the body were essential, as seen in the
      ‘rain stories’.
    


    
      Ssho /oa was rubbed directly onto the body, kept in a band tied to the body during the hunt, rubbed as ash into
      cuts made on the face and body, and the burnt stick of Ssho /oa was used as facial paint. Dressing in Ssho /oa,
      the hunter prepared for the hunt by identifying with the animal. According to Alan James (2001, 186): ‘He [the
      hunter] . . . wore sho/oa overtly, almost ostentatiously, taking its essence into and upon his body, and altering
      his appearance so as to bear and display a facial marking like that of the springbok.’
    


    
      The scent made the game run foolishly, forget about its fear and run towards the hunter. The hunter’s cuts made
      his arrow shoot straight. In altering his body appearance, ‘dressing’ in Ssho /oa, it was believed that the
      hunter controlled the game and improved his hunting capacities. Just as Ssho /oa could engage with the ailments
      of the body, it could help the hunter engage with his prey. The use of Ssho /oa as a bodily practice was a way of
      interacting with the game animals and the fortunes of meat and health.
      Partaking of the substance through smelling it, rubbing it underneath the skin – becoming one – was of essence.
    


    
      Parts of the observance rules linked to the digging up of Ssho /oa further identify the ‘Ssho /oa’s man’ with the
      Ssho /oa itself. James notes how the replanting practice of Ssho /oa (necessary to make sure the resource renews
      itself) included ‘verbal communication, which involved claiming that their own flesh was bitter (just as the sho
      /oa flesh . . . was bitter): the man and his sho/oa being, in a sense, of one flesh’ (James 2001, 186; see also Hollmann 2004, 302 [bitter
      stick], 308 [replanting], 314 [the foolish man is digging while silent]). A ‘Ssho /oa’s man’ could be identified
      by his cuts on both arms, just above the wrists, cut and rubbed with Ssho /oa so that the Ssho /oa would ‘know’
      the man. Once properly dug up, the Ssho /oa could be distributed and used by all men.
    


    
      It was important which stick or root was used in different circumstances. The foolish man, who was
      paralysed after digging up Ssho /oa unwittingly, had to treat his wife with the same stick of Ssho /oa that was
      used to cure him. Likewise, in another Ssho /oa story (‘When Bushmen Are Angry...’ – Hollmann 2004, 305–307), about two men in a fight, the man who was knocked out (apparently
      because his opponent had rubbed himself with Ssho /oa) was healed with the same stick of Ssho /oa that had given
      his opponent the upper hand in the first place. It was thus not only the healing property of the plant that was
      important, but also the implications of the process of its use. It is likely that where the plant came from, who
      dug it up, who acquired it, for what purpose and by whom it was used all gave further meaning to the bodily
      practices initiated at different stages of the Ssho /oa’s ‘use life’.
    


    
      This again highlights how body modifications were used as a means to live in the world. The use of Ssho /oa, as
      part of a bodily practice, controlled the game animals, an all-important resource necessary for life in /Xam-ka
      !au. It also helped people to cure sickness. A man’s ability to live in the world was premised on negotiating the
      interrelationships between himself, the Ssho /oa (in this instance the mediator) and the game. In identifying and
      intertwining himself with Ssho /oa, he succeeded as a hunter. Making game act appropriately by cultivating the
      correct relationships with the animals was ultimately the goal of any man who hoped to sustain himself and his
      family as a hunter-gatherer (Ingold 2011, 69; McGranaghan 2012, 40). Dressing in Ssho /oa was one way in which a /Xam hunter could cultivate
      such relationships.
    


    
      ‘Acting nicely’ or making someone else ‘act appropriately’ were ways of upholding social relationships that were
      necessary for the well-being of the community. Applying buchu and paint to the human body and to the body of the
      Rain was one way to ensure a harmonious relationship between the Rain and the people of the community. Dressing
      in Ssho /oa similarly created a bond between the hunter and the game animals. The transferability and
      permeability of these substances and fragrances made the intertwining and interdependence between different
      identities possible. In other words, the bodily practice of dress made these interrelationships possible, and, as
      such, these elements of dress were actively engaged in initiating and upholding social relationships.
    


    
      I have argued that the selection of narratives in this chapter represents and exemplifies how the /Xam maintained
      and, to a certain extent, controlled their world and their place in it through the bodily practice of dress,
      including cuts and tattoos, fragrances and body paint. These ensured important social relations between humans
      and other beings. The next chapter considers clothing to further elucidate the role and importance of dress
      within a /Xam perspective.
    

  


  
    Chapter 8


    The Embedded Properties of Clothing: Human and Animal Relations


    
      The narratives discussed in this chapter concern skin clothing in particular. I present summaries, extracts and
      analyses of five different stories and story complexes. The first two stories are /Kaggen stories followed by a
      story about how the present material world of people and animals came to be. The parts of the stories that I
      focus on underline and amplify two points about human and animal relations in the /Xam narratives, exemplified
      particularly through the material culture of dress: 1) Clothing is what makes humans different from animals. This
      is emphasised in the material world in that humans make clothing out of animals; and 2) Qualities of the
      living animal are continuously present in the made clothing. They form part of the embedded properties of the
      clothing and maintain and create links and relations between humans and animals.
    


    
      These points are also significant for my analyses in chapter 9. The
      notion of embedded properties following the items of dress through the different stages of their ‘use life’ is
      exemplified throughout the narratives in a number of ways, and is essential to the understanding of dress as a
      meaningful and important part of social relations in a /Xam world view. The last two stories in this chapter add
      to this argument, but also emphasise that certain people had a special relationship to some
      animals in particular – a relationship that was also mediated through particular items of dress.
    


    Becoming human, becoming animal


    ‘/Kaggen and the Eland’


    
      /Kaggen took /Kwammang-a’s shoe.13 He soaked it in the
      water and it grew into an eland. Hiding the eland among the reeds, /Kaggen came back from time to time, calling
      for it in order to feed it with honey. The people wondered why /Kaggen never brought any honey home. /Kaggen said
      that the honey was lean; that it was not fat. /Kwammang-a (or the Ichneumon’s brothers)14 told his son the Ichneumon to go with /Kaggen to see what happened with the honey,
      but /Kaggen put the Ichneumon in his bag so that he could not see anything. Then /Kwammang-a (or the Ichneumon’s
      brothers) advised the Ichneumon to cut a hole in the bag so that he could peep out of it and spy on his
      grandfather. (In another version of the story, the Ichneumon pretends to sleep underneath a kaross, but he is
      really spying on /Kaggen.) The Ichneumon saw that /Kaggen gave all the honey to the eland, and he told his father
      (relatives) about it on returning home.
    


    
      /Kwammang-a said: ‘My shoe it is, you must take me to see it’ (Bleek
      1924, 3).
    


    
      /Kwammang-a (or ‘they all’) went to call the eland, and when it came out from the reeds, /Kwammang-a (or ‘another
      man’) killed it. When /Kaggen went to call the eland it was not there, and he realised that something terrible
      had happened, as he could see the blood on the ground. He followed the spoor of the eland and found the Meerkats
      as they stood cutting it up. /Kaggen tried to fight them, but the Meerkats overpowered him and threw him upon the
      dead eland’s horns.
    


    
      There are two endings to the story. In the first, /Kaggen was told to find wood so that the people could make a
      fire and cook the eland meat. Then he saw the gall of the eland on a bush and pricked it open so that darkness
      surrounded them. /Kaggen then took off his shoe and threw it into the sky so that it would light up the night –
      becoming the moon.
    


    
      Darkness covered us all, even the Mierkats, we were all in the dark. Then I quickly thought about it, I quickly
      snatched off a shoe and spoke to it as I threw it up. I said: ‘I am the Mantis, and this my shoe shall verily
      become the moon which shines in the dark.’ That is why the moon shines at night. That is why the moon is cold, because it is a shoe, it is leather. It is red, because it has earth on it, the
      dust in which the Mantis had walked. (Bleek 1924, 5)
    


    
      In the second ending, /Kaggen ran away after the fight with the Meerkats, calling his things to follow him.
    


    
      And he called the quiver, so that it would follow him, it and the veldschoens [shoes]. As he went running, he
      called the things so that they would follow him. The quiver went after him to the house, and the veldschoens.
      (Lewis-Williams 2000, 149)
    


    
      From home, he dreamt about the Meerkats’ things and that they rose up and transported themselves to where he
      lived. The next morning his family found them outside his hut. The Meerkats had to go home naked and cold.
    


    
      They are likely to be killed with cold, for all their things the Mantis has brought here. (Hollmann 2004, 347)
    


    ‘/Kaggen and the Ticks’ Sheep’


    
      /Kaggen went to the Ticks’ house.15 They saw him coming and
      hid in the sheep’s wool. Only a little child stayed to tend to the pots on the fire. /Kaggen decided to eat the
      fat (from the pot) and then knock the little child down. The Ticks heard him speak of it, and one by one they
      dropped down from the sheep’s wool and surrounded /Kaggen. Two big, young Ticks sat down on each side of /Kaggen,
      holding him down by his kaross. Trying to draw back, /Kaggen was severely beaten by the Ticks before he managed
      to run away, by slipping out of his kaross. As he ran he called for his things to follow him. On returning home
      he was scolded by the Ichneumon for having gone ‘to the house to which people do not go’ (Bleek 1924, 31). Then /Kaggen went to sleep and dreamt that all the Ticks’
      houses, sheep and belongings arose and came to his house. Their karosses, their fire and their knives were all
      gone. /Kaggen and his family found all the Ticks’ belongings outside their huts when they woke up. The Dassie and
      the Ichneumon questioned /Kaggen about why he had taken these people’s things. /Kaggen replied:
    


    
      Do you not see why I thought it right? These people did bad deeds to me . . .. I wish that those people may
      themselves see what I can do and recognize it. . . . Now they must verily suck blood, for they altogether lack a
      fire. They must walk about in their flesh which is black, because they cannot find karosses. They shall
      altogether walk about at night with their naked bodies. . . . Their mouths are what they shall suck blood with,
      when they have bitten through the skin. They shall fill themselves with blood, they shall verily be
      blood-bellies. (Bleek 1924, 33–34)
    


    ‘The Anteater and the Lynx’


    
      In the story about the Anteater and the Lynx,16 a conflict
      of interest between the two, regarding a springbok girl, culminates in the proclamation of ‘the Anteater’s laws’,
      which outline how each animal should live henceforth according to its species. In 2001, James published a
      reworking of the two //Kabbo versions. His rendering of the story ‘synthesizes and reworks and arranges
      representative elements of the Anteater’s laws’ (James 2001, 164). The
      text outlines some of the prescriptions the Anteater gives to each species of animal regarding how to lead their
      lives. For the most part, the laws concern who should marry whom (their own species), and what food each animal
      should eat. Those who remain or become people are also instructed on how to prepare their food, make clothes and
      so on:
    


    
       
    


    
      because the Anteater wanted them to, because she had said so:
    


    
      and the people drank water out of the shells of ostrich eggs
    


    
      and they ate the meat of animals which they cooked over fires:
    


    
      they hunted springbok and they killed them so as to eat them,
    


    
      and they roasted the meat, and they boiled the meat in pots:
    


    
      because the Anteater went and told them what they should do:
    


    
      and they wore the skins of the springbok that they had eaten
    


    
      and they wore the skins of cheetah and the skins of leopard,
    


    
      and they made shoes from eland skins, from hartebeest skins,
    


    
      from gemsbok skins, from quagga skins, from wildebeest skins . . . (James
      2001, 46)
    


    
       
    


    Interpretation


    
      /Kaggen creates both the eland and the moon out of a shoe. The creation of the eland can also be interpreted as a
      transformation of the shoe back into the eland that it was initially made of (Lewis-Williams 1997, 204). As the last lines of the preceding quote suggest, the /Xam made their
      shoes out of different antelope hides, including eland. When /Kaggen wanted the eland to come out of the reeds,
      he called it by the name ‘/Kwammang-a’s shoe’. /Kwammang-a himself recognised the eland and said ‘my shoe it is’.
      There is a metaphorical element to the speech and actions in the narrative that emphasise the intimate
      relationship between the leather shoe and the living eland. The shoe was once an eland as the eland became a
      shoe. There is no clear distinction between the two.
    


    
      Chapter 7 described similar transformations in a different context of
      chaos and distress caused by the Rain’s anger. In ‘/Kaggen and the Eland’, the shoe is made out of eland hide and
      can apparently return to its animal identity under certain circumstances. McGranaghan has noted that ‘names of
      /Xam artefacts commonly reflected raw materials used in their construction. . . . In a wider context, objects
      transforming back into their original material is a common narrative feature’ (McGranaghan 2012, 263, note 159; see also Lewis-Williams
      1996, 128–129). There are also other ethnographic examples of the practice of naming artefacts after what
      they are made of. George Silberbauer (1981, 225) mentions the g!eisa (front apron) among the G/wi, named after
      the steenbok skin, and suggests that ‘the act of manufacture would not sunder the link between an artefact and
      its origins’ (Silberbauer 1981, 132).
    


    
      The creation of the moon might seem a bit more puzzling. However, according to the logic of the narrative, there
      are similar interrelationships between the shoe and the moon and between the shoe and the eland, where the moon
      is said to keep the characteristics of the shoe, in that it is cold (as the leather) and red (as the dust of the
      earth upon the shoe). It works as an explanation of the natural world (how the moon became as it is), and, more
      implicitly, it connects the eland and the moon to each other as well as to their creator /Kaggen.
    


    
      The apparent absurdity of creating both an eland and the moon out of a shoe reflects the intertwined and, to some
      extent, shared natural qualities, properties and relationships between animals, people and other beings and
      elements of this world. The shoe in this context might be seen as a mediator or a result of this intertwined
      reality. The embedded properties of a shoe – as an animal, as a manufactured piece of leather, even as the moon –
      are to be found intertwined in all the different versions of itself, giving and extracting meaning to and from
      each other. In a version of ‘The Moon and the Hare’ (Guenther 1989,
      71–74), a narrative otherwise not related to the stories under discussion, we hear the moon speak to the hare and
      explain its abilities of speech:
    


    
      Thus speaks the moon. He speaks because the Mantis made him speak. The Mantis spoke to the Moon because he was
      the Mantis’ shoe. At that time the Mantis’ shoe spoke. His shoe had always known how to speak, it had spoken
      whenever the Mantis shod himself. Both shoes spoke when the Mantis had shod himself. Therefore the Moon speaks
      feeling within him the speaking Mantis shoe. (Guenther 1989, 73)
    


    
      The moon speaks because he was /Kaggen’s shoe; the shoe spoke because he was /Kaggen’s shoe – in fact all of /Kaggen’s things speak, because he talks to them (Guenther 1989, 73).
    


    
      The moon shares certain characteristics with the shoe, both as a piece of leather deriving from an animal and as
      ‘/Kaggen’s thing’. ‘Within him’ (the moon) are embedded properties, intertwined identities, deriving from both
      the animal and from /Kaggen. The moon is thus related to many elements of this world through a web of different
      relationships. The same goes, of course, for the shoe.
    


    
      Furthermore, the material culture entangled in this world of relationships is given additional meaning in each
      step of the process from raw material, through manufacture, to the objects’ different contexts of use by
      (different?) people. In the story above, ‘the shoe’ is the abstract shoe of /Kaggen. In the material world of
      ‘proper’ shoes, however, the owner of each shoe would be part of these entanglements, and relate to and partake
      in the accumulated identities of that piece of clothing. In this way, the object is given growing meaning in each
      stage towards dressing the human body. I say ‘growing’ as opposed to ‘new’ meaning as the latter would imply a
      change more than a continuation of meaning and relationships.
    


    
      /Kaggen’s other things might also be considered within this notion of the intertwined reality of people, animals
      and things. When /Kaggen fights ‘the eland’s fight’ (Lewis-Williams
      2000, 149–150), the Meerkats beat him and overpower him so that he runs away, calling his things to follow
      him. This is only one of many incidents in the narratives where /Kaggen orders his things to do so. Fleeing from
      fights he is about to lose, or indeed has lost already, is one of /Kaggen’s specialities. Another example is to
      be found in his fight with the Eyes-on-his-Feet (Bleek 1924, 13–15;
      Guenther 1989, 144–146):
    


    
      He goes along, saying: ‘O Hartebeest’s Children!17 You must
      run after me, you and the veldskoen’s [shoes] children. They and the quiver, they and the bow, they and the
      stick, they and the cap, they and the kaross.’ . . . The Hartebeest’s children quickly come running because they
      are used to hear /Kaggen speak to them and order them. They are used to listen to what /Kaggen is saying,
      whenever his head is aching. He is wont to speak to them and he will fly along, because his head is aching when
      it is broken. The scars are open and they ache badly. He is then wont to fly away from them instead of carrying
      them. (Guenther 1989, 145)
    


    
      Again, we see a metaphorical representation of the relationship between the animal and the artefact made out of
      its skin; /Kaggen’s bags are the hartebeest’s children. The bags are made of hartebeest skin. When /Kaggen cannot
      carry his bags, they come running after him (as do all his other things, most of which are also made out of
      animal hide). This is a characteristic trait of many /Kaggen stories and has often been interpreted within the
      frame of his magical abilities as a trickster or a shaman (Lewis-Williams
      1996, 1997, 2000, 143). I propose, however, that these ‘supernatural’ events can also be interpreted within
      the context of more natural human–animal relations, in a world that is shared rather than strictly divided
      between humans and animals. The embedded natural properties of /Kaggen’s things are intertwined with and of
      essence in the relationship with their maker. /Kaggen seems to be in control of his things, but he is also
      dependent on their animal qualities – the hide – to make the bags. The bags keep some of their animal qualities
      as clothing, and in the stories this relationship is expressed quite overtly in that they run after him.
    


    
      /Kaggen does not, however, make only his own things come running. He can also make other people’s/animal’s things
      follow him, thus taking them away from their owner(s). The Meerkats in ‘/Kaggen and the Eland’ are as a result
      both naked and cold. They are likely to die from cold because of the loss of their karosses. Their dependency on
      clothing (and other things) reveals the humanness of the Meerkats of the Early Race. Seen in relation to the
      story ‘/Kaggen and the Ticks’ Sheep’, this link between humans and (clo)thing(s) is made explicit.
    


    
      In the latter story, the Ticks are both blood-sucking insects and people. But, by depriving the Ticks of their
      things – their clothing, their fire and their knives – /Kaggen in fact outlines
      the fate of the Ticks as ticks and not people. They shall lack a fire and they shall have no karosses.
      From now on they must walk around naked and suck blood – ‘they shall verily be blood-bellies’. This is emphasised
      by /Kaggen’s somewhat confusing statement when he speaks of the future order of things (not the
      immediate future of the Ticks, but the future order of the world divided between animals and people), when he and
      his family will also become as the Ticks (that is, animals):
    


    
      In these pots here the Flat Bushmen shall some day cook, because they shall have a fire. We who are here shall
      then also be as the Ticks are. We shall eat different things, because we too shall lack fire. You, the Ichneumon,
      shall then go to dwell in the hills with your mother. She shall truly become a Porcupine, she shall live in a
      hole, while Grandmother Dasse shall live in a mountain den, for her name is really ‘Dasse’. I shall have wings, I
      shall fly when I am green, I shall be a little green thing. You, the Ichneumon, shall eat honey, because you will
      be living on the hill. Then you shall marry a She-Ichneumon. (Bleek
      1924, 33)
    


    
      This part of the story is linked to ‘The Anteater and the Lynx’. It becomes clear that in the division between
      proper people and proper animals there is an emphasis on things, and maybe on clothing in particular. Things are
      in fact what separate people from animals; they are what define people and human society. Things make
      people, and people make things. But people make things out of nature, and clothing is almost
      exclusively made from animals – a fact that again emphasises the difference between animal and human, as in the
      ‘laws’ cited earlier in this chapter. When animals become animals and people become people, people eat animals
      and make their clothing out of their hides.
    


    
      The idea that tools define humans as humans is not new and certainly not exclusive to the nineteenth-century
      /Xam. I argue that in the environments of the /Xam living and supporting themselves as hunter-gatherers in pre-
      and colonial southern Africa, the interrelationships between humans and animals would have been drastically more
      complex and subtle than this rather dualistic approach to human versus animal as formulated in their use or
      non-use of things.
    


    
      To summarise, what is evident about /Xam dress from the contents of these stories is that people made clothing
      out of animals, but the clothing carried parts of the animal identity with it. Following from this, one might
      argue that the embedded animal properties of clothing sustained an intimate bond of sympathy and identification
      between humans and animals. If things and clothing are what define people as people and separate us from
      them, the embedded animal properties in the clothing underlined people’s dependency on the world and the
      creatures around them. These relationships were explicit in the world of the Early Race – when people
      were animals and animals were people. In the ‘real world’, such dependencies, as well as the
      material and empathetic bonds between people and animals, were also expressed in other parts of the dress and
      related to other elements of nature, as noted in chapter 7.
    


    
      In what follows, I give another example of how the embedded animal properties of skin clothing were essential in
      the relationship between certain people and particular animals. These relationships were also important to the
      well-being of the group at large.
    


    Springbok sorcerers


    
      The description of sorcerers in the /Xam narratives must be related to Lloyd’s translation of a word and concept
      that she possibly did not fully understand. In the scholarly tradition of rock art research following
      Lewis-Williams, the /Xam ‘sorcerers’ have commonly been interpreted within a shamanistic context, and thus
      ‘sorcerer’ has been translated as ‘shaman’. The /Xam word is !gi:xa, meaning literally ‘possessor-of-!gi:’; that
      is, possessor of magic power (McGranaghan 2012, 415). I use the word
      ‘sorcerer’ in what follows, although there are a number of other alternatives, as it is the word most commonly
      used in the translations of the narratives that I refer to, as well as by Bleek and Lloyd (see McGranaghan 2012, 415–417). The narratives refer to a
      number of different sorcerers, both living and dead, male and female, but they all possessed abilities to control
      different animals or other forces of nature.
    


    
      Here, I again emphasise the perceived embedded properties of animals in objects of dress, but in this context
      more explicitly as a condition for controlling elements of nature through particular elements of dress.
    


    ‘!Guerriten-dde’


    
      !guerriten-dde was a springbok sorceror,18 he had
      springbok, he used to cut off the springbok head. He also cut off the scalp, he thus sewed a scalp cap, which
      looked like a thing’s ears, when he put it on. Then they (the ears) stand up like this, (holding up thumb and
      little finger and bending down the three middle fingers), as he sits. (Hollmann 2004, 299)
    


    
      Note: ‘. . . he had springbok . . .. This statement means that !Guerriten-dde had the power to control the
      behaviour of springbok’. (Hollmann 2004, 299)
    


    ‘The Sorceress Ttanno !khauken’


    
      Dia!kwain related this story about his maternal grandmother’s niece (‘aunt’), Ttanno !khauken, who was a great
      sorceress (Hollmann 2004, 267, 272). Dia!kwain had seen her
      himself.19
    


    
      Dia!kwain’s aunt used to turn herself into a lioness in order to visit them and see where they lived and how they
      were. She came to see them, not to fight, which is why she passed the hut (as a lioness). She told Di!kwain’s
      mother about it, that she had come, and his mother said that she should do as she liked, and that she (Ttanno
      !khauken) should know and remember them.
    


    
      Then Ttanno !khauken said that Dia!kwain’s father had killed her springbok. Had another man shot the springbok,
      she would have been angry, but she was not angry with Dia!kwain’s father. It was a springbok that used to be tied
      up; it was not for food. His father should have realised this, seeing that it was very handsome. Dia!kwain’s
      mother told Ttanno !khauken that K’’obo (Dia!kwain’s elder brother) had fallen ill after eating the springbok.
    


    
      Then mother told her that she had cut off the springbok’s head for her and made her a cap of it, because mother
      felt that she had seen that this springbok was not like the others. That was why she knew, that she would soon
      hear a story about it. Therefore, mamma made a springbok head’s cap, on account of it; while mamma felt that she
      saw that the springbok did not resemble the other springbok. Therefore, mamma thought that she would make a
      springbok head’s cap, that she might put it by, that she might listen whether she would not hear the springbok’s
      story. (Hollmann 2004, 269)
    


    
      Ttanno !khauken told Dia!kwain’s mother that she had untied the springbok to send it in among the other
      springboks, so that it would lead the others to where Dia!kwain’s family lived. Dia!kwain’s mother had been
      begging for springbok to come where they lived, and Ttanno !khauken had in this way made the springboks travel to
      her.
    


    
      Then she told mother, that mother had done well when she made her a cap of the springbok’s head. It did not
      matter, that she had eaten the springbok, for such a springbok’s head cap was just what she wanted mother to make
      her. Now she would say no more about it. (Hollmann 2004, 270)
    


    
      Then the old woman said, ‘O ≠kame-an, take my old cap, keep it and see whether the springbok do not follow the
      cap to the place to which it goes. You must go and stay at your home, where you usually walk about, you must look
      whether one springbok will not appear, you will see it where you are walking about; you must keep on looking (for
      others), for you say, I must let the springbok travel, you believe that I really own springbok, that I am a
      springbok’s sorceress’. (Hollmann 2004, 271)
    


    Contextualising discourse


    
      The two preceding narratives give insight into an element of dress of apparently great importance to the identity
      of these two acclaimed springbok sorcerers. They possessed the ability to control springbok, the game animal of
      utmost importance to the /Xam. Both sorcerers are described as wearing a springbok head cap, and the caps are
      quite clearly associated with their identity as springbok sorcerers.
    


    
      In the second narrative, Dia!kwain’s mother asked for springbok to come so that they would have meat to eat. The
      narrative makes the connection between the head cap – the scalp of the game animal – and other living animals:
      ‘take my old cap, keep it and see whether the springbok do not follow the cap to the place to which it goes’. It
      is implied that the springbok in fact follow the springbok cap, just as they would have followed the living
      springbok that Dia!kwain’s father shot. There is a sympathetic bond between the springbok and the springbok
      sorcerer, mediated through the head cap, which both imitates the springbok and identifies the person/sorcerer
      with the animal.
    


    
      These two descriptions of sorcerers have been associated with therianthropic figures in South African rock art
      and used to argue that these figures symbolise the experience of the shaman in transition between the human and
      the animal world (Hollmann 2004, 299). The kaross and the springbok cap
      are important elements of these shamanistic interpretations, which draw on an implied notion of the embedded
      properties in clothing. The material identification with the animal – dressing as or in the animal, so to speak –
      is interpreted to have been part of the ritual transformation of the shaman from man to animal (see for example
      Lewis-Williams 1996, 129). Although there are no explicit references
      to such transformations in the narratives, the stories about how things might change back into their ‘natural’
      identity have been used to show how clothing is never far removed from the raw material of which it is made, and
      thus might identify the shaman in trance with the animal in which he is dressed.
    


    
      John Parkington (2003) has a different take on this. In his interpretations of rock art in the Western Cape of
      South Africa, he associates therianthropic figures with the act of hunting and its underlying organisation of
      man–animal and male–female relations. Parkington’s point of departure is what he calls ‘a widespread metaphor
      [that] links a man’s relationship to his prey with that between him and his wife’ (Parkington 2003, 136). This is expressed in a number of different ways, for example in ‘the
      general belief’ that the cloaks with which he dresses himself and his wife ‘never cease to be the animals from
      which the cloaks are made’ (Parkington 2003, 136). Parkington poses
      the question, ‘When is a person an animal?’ and focuses on the ambiguous relationship between humans and animals
      present in the act of hunting, when the hunter identifies with the animal in terms of ‘thinking like the prey’.
      In Bushman expressive culture, the Early Race is the ‘mythological’ expression of this ambiguity; the
      therianthropes in the rock art are perhaps the visual illustration – beings that cannot be distinguished as
      either the hunter or the hunted (Parkington 2003, 141).
    


    
      Parkington thus does not opt for a traditional shamanistic interpretation of the therianthrope figures. Rather,
      he interprets them within a more general social context when he says ‘that this pervasive tolerance of, delight
      in, even search for, ambiguity informs the experiences of trancers and healers rather than the reverse.
      The boundary between people and animals is permanently up for negotiation’ (Parkington 2003, 142, emphasis added). This is a realisation based on the same understanding of social
      structures (within shamanistic communities) that Chris Fowler relates to: ‘Other members of society also
      engaged with the world through the same structuring principles and conceptions of personhood. It is not only
      shamans who engage with powerful animals on a regular basis . . .’ (Fowler
      2004, 143, emphasis added).
    


    
      In his later work, Thomas Dowson distances himself from his earlier work on South African rock art and shamanism.
      He claims that the shamanistic approach builds upon a ‘Cartesian’ world model of separation between animal and
      human beings and criticises Parkington
      (2003) for continuing the divide (Dowson 2007, 49, 51, 55). Rather
      than expressing a divide, and the efforts at overcoming the gap between human and animal beings
      metaphorically, Dowson argues that the many hunting scenes in South African rock art should be
      interpreted as revealing ‘interpersonal dialogue[s] between two sentient beings in the world: human and non-human
      animal’ (Dowson 2007, 55). By implementing an animistic approach to the
      study of rock art, he finds that hunting, as well as gathering, entails ‘a skilled way of engaging with the
      world’ (Dowson 2007, 55) – with the animal as well as the landscape.
    


    
      Social anthropologist Mathias Guenther (2015) recently reviewed what he
      refers to as ‘the ontological flux’ in San (Bushman) myth, cosmology and belief. He argues that what
      characterises the ‘(S)animism’ is mutability – ambiguity and instability of being – between humans and
      non-humans. This ontological flux, which is found in myth (the Early time), ritual (for example the trance dance)
      and instances of real life (for example the hunt), is based on a perception of being that is neither the one nor
      the other; it is both the other and the one.
    


    
      If Parkington and Dowson do in fact disagree to the extent that Dowson claims, they are in agreement on at least
      two points that resonate with Guenther’s outlining of the ‘ontological flux’ and that are confirmed in the /Xam
      narratives discussed: 1) the potency of animals, and the world at large, was not solely the business of the
      sorcerer/shaman; and 2) to interact with animals and other beings was part of the /Xam’s hunter-gatherer
      strategies, and not exclusive to a ritual context of shamans and states of altered consciousness.
    


    
      Whether the /Xam sorcerers were shamans or not is not my point to prove, as it is not relevant in the context of
      this study. It would appear that the springbok sorcerers were identified particularly with this game animal, and
      that they had a special connection and relationship to that animal. What I want to emphasise, however, is that
      their abilities as springbok sorcerers seem to have been partly related to their ‘accessory’ – the
      springbok cap. What these examples once again highlight is the notion that artefacts, such as clothing made out
      of animal skin, retain certain animal properties in their new stages of life as constructed objects. This notion
      seems to have been deeply embedded within the /Xam world view, as the manifestation of important human–animal
      relations. Dowson’s focus on humans and animals as social peers is significant because it opens up space for the
      argument of dress being directly engaged in the social relations between them.
    

  


  
    Chapter 9


    Identities in the Making: Being Dressed


    
      In this chapter I address the implications of what previous chapters uncovered about interhuman relations and the
      construction of personal and social identity. If the practice of dress among colonial /Xam fed into strategies
      for social relations, both in terms of the normative actions considered essential to live in the world with other
      beings, as well as in the maintenance and continuation of these relationships as materialised in clothing, one
      might assume that similar notions of social relationships also manifested themselves through dress in the sphere
      of human–human interaction.
    


    
      This chapter is concerned with being dressed in two senses: the state of being dressed, as well as the
      process of being dressed (by someone). It is about how being dressed constituted and created both personal and
      social identities and how this is reflected in the narratives.
    


    The narratives


    
      The first narrative below exemplifies, among other things, how ornaments and dress were of major importance to
      the personal identity of women. The second narrative suggests that the practice of dress was an important element
      in constructing social and personal identities in transitional stages of life.
    


    ‘The Story of !ko’-g !nuin-tara and the Dawn’s Heart Star’


    
      ‘The Story of !ko’-g !nuin-tara and the Dawn’s Heart Star’, or ‘The Story of the Dawn’s Heart and His Wife the
      Lynx’, is found in three versions in the archive.20 Hewitt gives an elegant
      summary with details from all three versions (Hewitt 2008, 74–75).
      Andrew Bank considers the version related by //Kabbo to Lloyd as an appendix to the main story recorded by Bleek,
      as there is no mention of the central event of the plot – the transformation of the She-Lynx (Bank 2006b, 173). I consider it, rather, as an introduction to the story
      itself, which is how I summarise the story in what follows. Particular to this story is the focus on ornaments
      and detailed descriptions of dress, or the dressed main character.
    


    
      The Dawn’s Heart Star (identified as Jupiter [Bleek 1875, 11]) hides
      the Dawn’s Heart Child underneath a pile of edible roots. He hides her so that her mother, !ko’-g !nuin-tara (the
      Lynx), might find her. He instructs her not to come out until her mother approaches. He tells her that she will
      know her mother by the sight and sound of her ornaments:
    


    
      She does (walking) shake her earrings, earrings wh[ich are] long, in her ears,
    


    
      *rings on her wrists and ancles21
    


    
      *she wore long ear drops also
    


    
      she has fastened [round?] to her head-hair
    


    
      *(The women (he says), make fast [round?] metal bright things to the ends of their hair round their heads,
      putting a thread [throu’] the ornaments.) He says that they cut the scrap tinder boxes into small pieces, &
      make pretty things out of them).
    


    
      She came making a noise, with ornaments.
    


    
      [. . .]
    


    
      Her father said to her; ‘Thou shalt look at the folk, that thou mayest not make thy mother of [a] person wh[ich
      is] different, mother mother wears ornaments. Therefore, thou know mother, when mother comes.’ (BC151.A2.1.021,
      1440–1443)
    


    
       
    


    
      The Dawn’s Heart Star also tells his child that her mother smells nice, in contrast to the others, that her face
      is red and white and that she wears two karosses, which are red. Many animals approach the child, but the child
      mocks them and refuses to go with them. When the Lynx approaches, the child
      leaps out and follows her mother home.
    


    
      /Han≠kass’o’s version of the story begins at this point, explaining that they had been digging for ‘bushman rice’
      (an edible ant larva). The Hyena poisons the ‘bushman rice’ with her perspiration and gives it to the Lynx to
      eat. In //Kabbo’s version, this is done as revenge for the insults the Hyena suffered from the child (Bleek and Lloyd 1911, 96–98). The Lynx eats the Bushman rice and becomes a
      ‘beast of prey’:
    


    
       
    


    
      Therefore, as !ko’-g !nuin-tara [the Lynx] sat, eating the !haken [bushman rice], the ornaments
      (i.e. earrings, bracelets, leglets, anklets) of themselves came off. † The kaross (skin cloak) also
      unloosened (itself), the kaross also sat down. The skin petticoat [apron] also unloosened (itself), the skin
      petticoat sat down. The shoes also unloosened (themselves). Therefore, she sprang up, ‡ she in this manner
      trotted away.
    


    
      [. . .]
    


    
      †(They) came off, they sat down upon the ground.
    


    
      ‡She felt that she became a beast of prey. (Bleek and Lloyd 1911,
      85–87)
    


    
       
    


    
      The transformed Lynx (in the process of becoming a beast of prey) springs into the reeds and instructs her
      younger sister to take care of her child; that she must bring the child to her so that it can suckle for as long
      as her ‘thinking-strings still stand’ (as long as she has some sense of herself) (Bleek and Lloyd 1911, 87).
    


    
      In the meantime, the Hyena puts on the ornaments that fell off the Lynx and returns home where she deceives the
      Dawn’s Heart to believe that she is his wife, the Lynx. He asks why it is her younger sister who takes care of
      the child, but the Hyena does not answer. The Lynx’s younger sister returns to the reeds several times, where the
      Lynx lets the child suckle until she feels that she will no longer remember her former self, and thus be a danger
      to the child and her sister.
    


    
      Back in the camp a dance is carried out, but the Hyena sits quietly in the hut, taking off the ornaments in order
      not to make a sound. During the dance the Lynx’s younger sister scolds the Dawn’s Heart, revealing that the one
      he thinks is his wife is in fact the old Hyena. He becomes furious, both with his sister-in-law for not telling
      him earlier, and, of course, with the Hyena, which he tries to stab to death with an assegai.
    


    
      . . . she [the Hyena] sprang away; while the ornaments remained at the place where she had been sitting, and
      where she had been wearing them. She sprang away, while they remained. (Bleek and Lloyd 1911, 93)
    


    
      The people go to the reeds to find !ko’-g !nuin-tara. They bring goats. When !ko’-g !nuin-tara leaps out of the
      reeds, she catches hold of a goat but the people catch hold of her. They open up the goat and anoint !ko’-g
      !nuin-tara with the contents of the stomach. Then they rub off the hair from her skin: ‘The hair, with which she
      had become a lynx’ (Bleek and Lloyd 1911, 95). She is again !ko’-g
      !nuin-tara.
    


    Interpretation


    
      The !ko’-g !nuin-tara story has layers of meaning concerning the practice of dress. Earlier interpretations have
      focused on the binary oppositions in the narrative – nature versus culture, human versus animal – and their
      relevance in maintaining social order and harmony (see Hewitt 2008,
      74–82). Related to my point that dress, in particular, appears to differentiate the animal from the human in /Xam
      ideology, it is interesting that in this story the loss of dress transforms a person into an animal. The clothing
      serves as an explicit symbol of the difference between the two states of being. This can be compared to the
      /Kaggen stories, where he deprives people of their things and thus their identity/state as humans. Although
      !ko’-g !nuin-tara is not deprived of her things – rather, they fall off her as she becomes a beast of
      prey – the loss of dress does portray and effectuate the transformation. As an animal, one does not dress.
    


    
      There are, however, other and more interesting aspects to this story. Hollmann related this narrative to other Khoisan ethnography and the ‘affective power’ of clothing, or the powerful and
      positive emotions clothing, ornaments, body paint and fragrance elicited within the female community,
      particularly during aspects of women’s initiation rites (Hollmann 2011,
      195–199). Reading the story with attention to the details of dress also highlights the apparent importance of
      dress as part of personal identity, and the ever-evolving processes of that construction.
    


    
      The Hyena, regarded by the /Xam as the ‘prototype’ of antisocial behaviour (Hewitt 2008, 78, 82, note 3; McGranaghan 2012, 159), tricks
      the Lynx, who belongs to the ambiguous category of the Early Race, into her animal identity as a proper Lynx.
      When the Lynx’s ornaments fall off her, the Hyena takes advantage of the situation that she might also very well
      have planned. She dresses herself in !ko’-g !nuin-tara’s ornaments, thus posing as someone different
      from herself. She deceives the Dawn’s Heart into believing that she is his wife the Lynx. The Hyena also belongs
      to the Early Race and is thus identified as both human and animal in the story, but she does not appear to
      undergo a similar transformation to the Lynx’s (which deprives her of her human self and emphasises her animal
      identity), or an opposite one of animal into human being.
    


    
      The deception of the Hyena dressing up as someone else seems to be explicitly related to the personal
      identity of !ko’-g !nuin-tara – her identity as a woman, mother and wife – rather than her human (as
      distinct from animal) identity. !ko’-g !nuin-tara’s personal identity is emphasised in the first part of the
      story, where the Dawn’s Heart instructs their child not to follow anyone other than her mother. He describes
      !ko’-g !nuin-tara according to her ornaments, clothing and fragrance. The child will recognise her mother by the
      sight and sound of her ornaments. Ornaments are thus closely related to the person who (usually) wears them, both
      in the way the child recognises her mother on account of them, as well as in the Hyena’s ability to deceive the
      Lynx’s husband by wearing them.
    


    
      When the Hyena is sitting inside the hut, she temporarily takes the ornaments off so as not to attract the
      attention of others. This indicates that the Hyena has not in fact changed her identity to that of the Lynx.
      Rather, she seems uncomfortable wearing the ornaments and pretending to be someone or something she is not.
    


    
      Working on the assumption that clothing carries with it embedded properties from the different stages of its
      ‘life’, one might presume that this would also be the case for the beadwork and ornaments that fell off !ko’-g
      !nuin-tara. Being so closely associated with !ko’-g !nuin-tara as an individual, one might further presume that
      the embedded properties of her ornaments contain qualities and aspects of her character and person, and that this
      would be of relevance to another person wearing them. Perhaps this is why the Hyena feels uncomfortable. However,
      a relational bond between !ko’-g !nuin-tara and the Hyena, mediated through the sharing of ornaments, is not
      socially appropriate according to the practice of dress as outlined in the narratives. Dress as mediation between
      social peers, such as the hunter and the prey, the New Maiden and the Rain, a husband and his wife, or a mother
      and her daughter, does not include the de facto antisocial beast of prey. The Hyena does not belong within the
      arena of social relationships where one would normally see the exchange of body supplements or the practice of
      body modifications.
    


    
      The preceding argument focused on the personal identity of the wearer; the next section is more centred on the
      social aspects of identity. Both are intimately linked to a female identity, although aspects of other
      narratives suggest that a similar construction of social (and personal) identity would also apply to men in their
      transitional stages of life. In the following, I present a narrative of the rebirth of the Blue Crane,
      interpreted as a New Maiden, and her reintroduction to the community.
    


    ‘The Blue Crane’s Story’


    
      The Blue Crane was eaten by two lions.22 The only thing left of her was her merry
      thought bone. /Kaggen found the bone and put it into the water. Then he
      returned home and waited.
    


    
       
    


    
      Once more he went out to look. As he came up, he saw the Blue Crane sitting in the sun. She has grown. He turned
      back without startling her. While the Blue Crane sat basking, he went to make things, clothes which he meant to
      give to the Blue Crane, when she grew up.
    


    
      [. . .]
    


    
      Then he took the clothes, because he thought that the Blue Crane had grown up; she seemed to be a girl.23 [. . .] He caught hold of her; when she tried to get into the water, he held her fast
      and rubbed her face with his perspiration; he made her smell his scent. He told the Blue Crane that he was her
      brother. [. . .] she should leave off struggling and sit down.
    


    
      Then the Blue Crane sat down. He covered her with a cap which he had made for her, and with a kaross and a skin
      petticoat. The Blue Crane put on the kaross and tied on the petticoat. Then he took the Blue Crane with him; they
      returned home. (Bleek 1924, 27)
    


    Interpretation


    
      The practice of making and giving new clothes to ‘new women’, the initiate at the stage of crossing the line
      between girl and womanhood, is well known within Khoisan culture and practised by many different Bushman groups
      (see chapter 2).
    


    
      Within /Xam practice, however, there is no direct evidence of similar customs (Hewitt 2008, 169). This might have to do with the gender bias of the narrators, as at least two
      narratives can be, and indeed have been, interpreted within such a context of initiation rites: ‘The Blue Crane’s
      Story’ (Bleek 1924, 26–27; Hewitt
      2008, 167–169; Hollmann 2011, 351–353) and ‘!Gaunu-tsaxau (the Son
      of the Mantis), the Baboons, and the Mantis’ (Bleek and Lloyd 1911,
      17–37; Hewitt 2008, 166–169).
    


    
      Hewitt emphasises the similarity between these two stories, including the following: they both portray the main
      characters (the Blue Crane and /Kaggen’s son) as separated from the community; they both grow from a small part
      of their former self into maturity; they are both disoriented, with no social references; and /Kaggen must make
      them know him by anointing them in his perspiration. Furthermore, in both narratives the characters are dressed
      in new clothes, made specifically for them, on reaching maturity (Hewitt
      2008, 168). This implies that being dressed was also part of the initiation rites for young men, something
      which Bleek’s notes documented among the Naron of colonial SWA (chapter 7). Below, I focus on female initiation rites.
    


    
      In the work mentioned earlier on the rock markings at the Gestoptefontein–Driekuil engravings complex in South
      Africa, Hollmann establishes, with reference to ‘The Story of !ko’-g !nuin-tara and the Dawn’s Heart Star’, an
      understanding of clothing within Khoisan culture as ‘imbued with powerful emotions’ (Hollmann 2011, 197). This is particularly true, he implies, regarding women’s clothing and
      ornaments. After careful consideration of the ethnographic sources detailing how the women of Khoisan communities
      viewed the use and production of traditional clothing, he emphasises the personal and affectionate approach taken
      to women’s artefacts (Hollmann 2011, 197, 195–199).
    


    
      Hollmann’s work situates the Gestoptefontein–Driekuil engravings within a broader framework of religious practice
      related to female initiation rites. He suggests that the rock art once formed a prominent part of the
      reintroduction of female initiates into society (Hollmann 2013, 155),
      and notes that at Gestoptefontein, among many other engravings, there is one juxtaposing a blue crane motif and
      an apron image (Hollmann 2011, 351). He associates the motifs of
      clothing and ornamentation on the rock face with ‘gifts’ (Hollmann
      2011, 199), perhaps made in connection with the ritual dressing of the initiate (Hollmann 2013, 156). The powder resulting from rubbing and scratching the rock might have been
      significant in making body paint, something which would have associated the girl even more strongly with this
      place in the landscape (Hollmann 2011, 337, 347). He also mentions the uniqueness of each motif – none of the aprons looks exactly like any of the
      others (Hollmann 2011, 206, 214, 237). Perhaps each girl was identified
      with certain motifs in particular and perhaps they were associated with the actual clothing she was given upon
      becoming a woman. Hollmann further highlights the importance of the personal relationship between the maker of
      the adornments and the recipient of the gift. Ornaments were made with great care and affection, and were thus
      emotionally charged and personal objects (Hollmann 2011, 287).
    


    
      I touched on beadwork and ornaments as being particularly associated with female identity in the chapters
      presenting Dorothea Bleek’s and Louis Fourie’s collections. This association is supported by practices such as
      mothers making beadwork for their daughters, the female community making and lending beadwork to female
      initiates, as well as women exchanging beadwork with each other in other contexts. Considering these female
      relationships further, one might also suggest that the ostrich eggshell itself carried important embedded
      properties. As a raw material, the eggshell from which the beads were made could still be intimately linked to
      notions of fertility and reproduction, as the carrier of ostrich chicks, but also when functioning as a water
      container before being broken and turned into beads. Thus, the procurement and manufacture of these beads could
      very well add to the significance of the beadwork as worn by women, their children and occasionally by men.
    


    
      In terms of the new clothes and ornaments received in a female’s transitional stage of life, if we accept that
      the embedded properties of clothing added to the value and meaning of the items of dress, then it is conceivable
      that the new clothes functioned as significant markers of a new identity, both socially and personally. The
      initiate was thus dressed in relationships with the animals of the veld, but also, perhaps more importantly, with
      the person who made the items, the one who gave them away (and possibly had been wearing them before), and the
      group welcoming her into her new status as a fertile woman. Her new dress carried not only her own identity as a
      woman, but also her place in the community and the world around her, pointing towards her new life.
    


    /Xam dress as social relations


    
      In this chapter and the preceding two, I outlined and exemplified how I believe dress in different forms and
      contexts constituted, manifested and continued important social relations in the /Xam world – between humans and
      animals, humans and other beings, and humans and humans.
    


    
      The chapters highlighted the presence and importance of dress in a number of /Xam narratives and contexts. The
      Rain and the Ssho /oa stories illustrate how body modifications were crucial for identifying with and
      distancing oneself from potent beings of the world with whom it was necessary to be on good terms in order to
      survive as a hunter-gatherer. The intimate bonds described in chapter 7
      between the hunter and the animal, and the New Maiden and the Rain, were important to uphold and necessary to
      control in order to ensure a continuous, harmonious and favourable outcome. These narratives, and the body
      modifications they reveal as a practice among the /Xam, can be understood as instructive narratives, outlining
      the normative actions of co-habitation in a world full of different natural identities. In chapter 8, both the narratives about the Early Race and the examples of the springbok
      sorcerers make the distinction between animals and humans explicit, although the continued relationships between
      them are materialised in items of dress. The narratives presented in that chapter point to the notion of the
      embedded properties that follow any piece of clothing from the animal of whose skin it is made and throughout its
      ‘use life’. We might presume that the different people involved in the production and use of the garment gave
      further meaning to it.
    


    
      This chapter offered examples of narratives that show the strong sense of personal identity associated with
      women’s ornamentations, and the processes of social identity created and confirmed in dressing the body in
      transitional stages of life. The insights drawn from this reading of the narratives enable us to conclude on a
      more general note about the significance of dress among the /Xam Bushmen.
    


    
      /Xam hunter-gatherers interacted with humans and non-humans in many different contexts. These interactions were
      perceived within the notion of social relationships and focused on how to live together in a communal world. The
      partaking of and entanglement in other identities was possible, potentially problematic, but also essential in
      the contact between social peers, such as the hunter and the animal, or the New Maiden and the Rain. This
      entanglement and sharing of identities was mediated through body modifications such as fragrances, body paint,
      cuts and tattoos, and confirmed and continued through items of dress, such as the skin-work. Skin clothing
      maintained relationships between the hunter and the animal that the hunter may have initiated before the hunt by
      identifying and interacting with the animal through fragrance, cuts or tattoos. This is not to say that the
      material culture in itself was necessarily perceived to have agency, but that in the interaction between humans,
      animals and other beings of nature, elements of dress were of particular and definite importance as part
      of (and not an expression of) the actual processes of social relations. For example, we know that
      the tortoise was considered one of the ‘Rain’s animals’ and its shell used as a container to carry powdered
      buchu. This piece of ornamentation might thus also be interpreted as continuing or ‘materialising’ already
      initiated social relationships. From a more general association of eggs with fertility and the practice of using
      ostrich eggs as water containers, we might also presume such continued relationships in the use of OES beadwork.
    


    
      The body modifications seem to have been a direct interaction between humans and other beings: a means of
      identifying with, sympathising with and living in peace with others, while maintaining and controlling the world
      as it should be. These practices can be understood as subsistence strategies necessary to uphold the well-being
      of the community as a whole. As such, they formed an important part of a male’s social identity as a hunter, and
      a woman’s social identity as a gatherer.
    


    
      Clothing, on the other hand, was important as the ‘material presence’ of relationships embedded in the clothing
      itself. These included the embedded properties of the animal, and, one might assume, following the logic of
      transferability and permeability of identities, the properties of individuals associated with the piece of
      clothing in one way or another along the line of procurement, manufacture and use. Such properties of
      individuals, materialised in relationships between people and embedded in ornaments and clothing, are what I
      argue the story of the Dawn’s Heart Star and the Lynx alludes to. In the contexts of gift giving within different
      social settings, the implications of such ‘materialised’ social relationships are potentially far-reaching and
      may be suggestive of the significance of giving new clothes to the New Maiden in her transitional state from
      being a girl to becoming a woman.
    


    
      The analyses and interpretations in part IV correspond to the third main research question as outlined in the
      introduction: In what ways was the bodily practice of dress significant to historical Bushman groups themselves?
      I have shown that the practice of dress was of significance among historical /Xam Bushmen, and not only
      symbolically, in terms of age, gender or other aspects of social status and identity. Rather, dress was essential
      as the mediator and facilitator of social relations between different beings of the world that depended on each
      other. Also, amongst people relating to other people in the human sphere of society, dress carried the
      accumulation of those relations and identities, placing the wearer safely within a network of common values as
      well as personal characteristics and relationships. In short, being dressed meant being part of the world. Being
      dressed meant placing oneself in the midst of the social relations that created and maintained the individual as
      part of the community and the world at large.
    


    
      In the conclusion I explore to what extent such an interpretive framework might inform the elements of dress
      practice that have been commented on in earlier research, as well as that which I have extracted from the Bleek
      and Fourie collections.
    


    Notes


    
      1. In addition to The Mantis and His Friends from 1924, Dorothea Bleek
      published many stories between 1931 and 1936 in the journal Bantu Studies (Bleek 1931, 1932a, b, c, 1933a, b, 1935, 1936a, b). These publications, compiled in Customs
      and Beliefs of the /Xam Bushmen, were divided thematically under headings such as ‘Baboons’, ‘The Lion’ and
      ‘The Rain’. Until the digitisation of the notebooks, these were the most important publications of the archive
      after Bleek and Lloyd’s (1911) work. It was, however, difficult to access, which is why Jeremy Hollmann (2004)
      edited and republished the works. It is his publication I had access to and refer to hereafter.
    


    
      2. The signifiers are not necessarily referred to in the texts using the same terms.
    


    
      3. /Xam-ka !au means ground, or dust, of the /Xam (Lewis-Williams 2000, 9).
    


    
      4. /Kaggen is the main protagonist of many of the stories. /Kaggen is the /Xam word for
      mantis, a little green insect with folded forelegs. Mantis is the name under which he features in many
      translations. In this book I refer to /Kaggen unless I cite translations where Mantis is used.
    


    
      5. Many of the stories are recorded in more than one version in the archive and some of
      these have subsequently been published as summaries, or as edited versions. In footnotes, I give the online
      reference to the original versions of each story, as well as the published versions. The heading of each story is
      the title as it has been given in one of the published versions. ‘What the Rain Does to People and Their Things
      When He Is Angry’ (BC151.A2.1.091, 7418–7429; Guenther 1989, 111;
      Hollmann 2004, 136–138).
    


    
      6. ‘A Woman of the Early Race and the Rain Bull’ (BC151.A2.1.091, 7434–7448; Bleek and Lloyd 1911, 192–199).
    


    
      7. ‘Girls Who Become Maidens Adorn the Spring and the Young Men with //kã’
      (BC151.A2.1.050, 3970–3973; James 2001, 118–119).
    


    
      8. ‘Laster siek’ means ‘sick’
    


    
      9. As with many /Xam words used in English, there are many different spellings of Ssho
      /oa. The citations in this section are taken from Hollmann’s 2004 republication of Dorothea Bleek’s Bantu
      Studies publication, but the spelling of Ssho /oa is taken from the keywords in the digital archive and is
      altered in the citations. All of the Ssho /oa stories in this section were written down on successive pages in
      notebook BC151.A2.1.042, 3242–3332. They were published in Bantu Studies by Dorothea Bleek (republished
      by Hollmann 2004, 300–322) and reworked and partly published in James
      (2001, 70, 93).
    


    
      10. They must make sure to bring their bands of Ssho /oa when going out to seek the
      missing man.
    


    
      11. Republished by Hollmann (2004, 300–322), under the heading ‘Part VIII More about
      Sorcerors and Charms’.
    


    
      12. In 2004, Hollmann tentatively identified Ssho /oa to be the plant Galium
      tomentosum (Hollmann 2004, 278). José Manuel de Prada-Samper
      argues, however, that the term was generic, meaning ‘medicine’, and was not naming one specific plant (De Prada-Samper 2007).
    


    
      13. ‘/Kaggen and the Eland’ (BC151.A1.4.024, 2251–2255; BC151.A1.4.002, 379–433;
      BC151.A2.1.010, 482–486; BC151.A2.1.046, 3608–3683; BC151.A2.1.081, 6505–6583; Bleek 1924, 1–5, 5–9; Lewis-Williams 1997, 145–152;
      Hollmann 2004, 347–348). Five different versions of this story can be
      found in the Bleek and Lloyd archive, and, as Hewitt has pointed out, ‘it is clear [. . .] that there is no one
      authentic version of this story but, rather, a number of combinable elements’ (Hewitt 2008, 177). In the context of this book, I am less concerned about the exact composition of
      each version of the narrative, and more interested in the ways in which objects of dress actually play a
      pertinent role in most elements of the story. Therefore, I sum up the five narratives as ‘one’. The story might
      never have been related as such, but the presence of items of dress as prominent parts of the story and the ways
      in which they are presented do not seem to be exclusive to one or only certain versions of the narrative.
    


    
      14. The parentheses in this story refer to variations in the different versions of the
      story.
    


    
      15. ‘/Kaggen and the Ticks’ Sheep’ was narrated in three versions, two by /Han≠kass’o
      (BC151.A2.1.078, 6236–6258, 6267–6269; BC151.A2.1.095, 7790–7811) and one by //Kabbo (BC151.A2.1.038,
      2926–BC151.A2.1.040, 3149). A summary of the story is published in The Mantis and His Friends (Bleek 1924, 30–34).
    


    
      16. ‘The Anteater and the Lynx’ was narrated in four versions, two by //Kabbo
      (BC151.A2.1.008, 323–345; BC151.A2.1.009, 383–475), one by /Han≠kass’o (BC151.A2.1.104, 8561–8602) and one
      ‘greatly condensed’ version by !Kweiten ta //ken (BC161.A2.1.050, 3916–3929;
      Guenther 1989, 83). //Kabbo’s ‘version 2’ was published in Guenther
      (1989, 83–85) and /Han≠kass’o’s version was published by Dorothea Bleek in 1936 (republished in Hollmann 2004, 370–379). //Kabbo’s and /Han≠kass’o’s versions ‘are essentially
      the same’ (Hewitt 2008, 93) and were summarised in Hewitt (2008,
      93–96).
    


    
      17. /Kaggen often refers to his bag(s) in this manner: ‘The little bags talk to me
      because they are hartebeest’s children’s bags they are (bags of young hartebeest skin). Therefore they talk to
      me, because, I who am the Mantis my things they are’ (BC151.A2.1.012, 675).
    


    
      18. ‘!Guerriten-dde’ (BC151.A2.1.097, 7975; Hollmann 2004, 299).
    


    
      19. ‘The Sorceress Ttanno !khauken’ (BC151.A2.1.059, 4707–4743; Hollmann 2004, 267–272). Dorothea Bleek edited this story before publishing and
      omitted large sections of the narrative. Hollmann (2004, 267–272) included these omitted parts in his
      republication, from which the citations derive.
    


    
      20. One narrated by /Han≠kass’o (BC151.A2.1.102, 8393–8432, published in Bleek and Lloyd 1911, 84–98), and two by //Kabbo (BC151.A2.1.021, 1432–1499;
      BC151.A2.1.024, 1653–BC151.A2.1.025, 1710; BC151.A1.4.005, 645–BC151.A1.4.009, 920). All three versions were
      summarised by Hewitt (2008, 74–75).
    


    
      21. Notes to the story are marked with an asterisk and were most often written down in
      the sessions of translating from /Xam to English, which was done in collaboration with the informants.
    


    
      22. ‘The Blue Crane’s Story’ (BC151.A2.1.107, 8794–8811; Bleek 1924, 26–27).
    


    
      23. The original script in the notebook is more precise, and in this case also
      informative, as it reads ‘he felt that the Blue Crane had become/was a grown person, the Blue Crane seemed to be
      a young woman’ (BC151.A2.1.107, 8807–8808).
    

  


  
    Conclusion: A World of Dress


    The questions


    
      In this work, I have aimed to introduce a systematic study of dress to the already extensive scholarly literature
      on Bushman studies. I have argued that Bushman dress has been neglected in earlier studies because of a myth that
      has prevailed throughout the history of Bushman research – that of the ‘nearly naked Bushman’. By defining dress
      as a practice that includes body modifications and body supplements, I took a broad approach to the subject and
      included museum artefacts, photographs and written accounts in the study. This multi-source approach proved to be
      methodologically imperative not only to unravel the materiality of dress, but also because each source represents
      the material culture differently. Looked at as a whole, the sources show that far from being naked, or nearly
      naked, the practices of dress among the colonial Bushmen of southern Africa were multifaceted and of great social
      and personal significance.
    


    
      My point of departure was the Louis Fourie and Dorothea Bleek museum collections, of which I asked: How do they,
      respectively and in comparison to each other, represent Bushman dress? These collections were both produced
      during the first part of the twentieth century and comprise the same kind of source material from overlapping
      areas of collecting. The categorisation, systematisation and comparison of the artefact material produced a
      representation of Bushman dress within frames and concepts of a cultural historical idea of people represented
      and identified through material cultural traits. Bleek complied with the uniformity paradigm of Bushman material
      culture, whereas Fourie saw each group as different from the other. The static image of culture implied in both
      selections of artefacts effectively leaves one with an understanding of ‘others’ as different from ‘ourselves’.
      It does not, however, say anything about how these ‘others’ understand themselves. That said, the inclusion of
      research notes and photographs in the analyses nuanced the picture. Bleek was interested in documenting dress as
      a means to effectuate social structure and individuality; Fourie was aware of dress as essential in extensive
      intergroup relationships. However, these are explanations of dress as representative of, and not
      part of, a living cultural practice.
    


    
      In order to reach beyond what the museum artefact collections can contribute to our understanding of a ‘living’
      dress practice, I explored the ways in which the bodily practice of dress was significant to historical Bushmen
      themselves. Analysing the presence of dress and dress practice in the oral narratives recorded from six /Xam
      individuals at the end of the nineteenth century has, I believe, opened up a whole different world of dress.
    


    The results


    
      The comparison between the artefact collections and the associated research materials (notes and photographs)
      highlighted that Bleek and Fourie emphasised different things in their research, and represented Bushman dress
      accordingly. Although their artefact collections differ quite drastically, their notes tend to complement rather
      than contradict each other.
    


    
      The Bleek collection seems to represent Bushman dress as uniform and generic, representative of one group of
      people who are distinct from ‘us’ as well as others. Although she was well aware of the linguistic and cultural
      differences between the Bushmen of southern Africa, Bleek complied with the general understanding of uniformity
      within the material culture and seems to have collected bits and pieces of this ‘typical’ dress on her
      travels to supplement her collection. She most probably collected with Louis Péringuey’s Bushman cast exhibition
      in mind, and her focus on skin clothing, including among the bead-producing Naron, reveals an interesting effort
      to dress the perceived ‘naked Bushman’. Although in several instances Bleek did indeed describe Bushmen as naked
      (and better off that way), the notes from her early travels to the Cape and the Bechuanaland Protectorate suggest
      that elements of dress, both body modifications and supplements, in fact served her well as a way to interact
      with her informants. Lists of words and sentences bear witness to how she must
      have pointed and asked in order to have things and actions demonstrated and explained. In the more detailed notes
      and descriptions from South West Africa (SWA), we see how the scientifically inclined Bleek associated the
      material culture of dress with the socially structuring principles relevant to women and men, children and
      adults, and their relationships as families and as a community. She also, from very early on, identified
      individuals according to their dress. In this sense, Bleek represented the dress of both social structure and
      personal identity.
    


    
      Fourie’s artefact collection is substantially larger than Bleek’s and it seems evident that he had a personal
      interest in material culture specifically. In his artefact collection, Bushman dress is represented within an
      understanding of distinct material cultural groups. The material ‘markers’ of specific groups, such as the
      unpolished beads of the Hei-//om artefacts, the leather tassel aprons of the ≠Ao-//ein or the incised and
      beautiful skin bags of the Nu-//ein, are made quite explicit when considering the artefacts alone. However,
      Fourie’s photographs, his two articles and the posters he made and sent to the Empire Exhibition in London in
      1924, do not attest to such a clear-cut material reconstruction of the Bushman groups of colonial SWA. His notes
      are also littered with references to what kinds of tortoiseshell containers were made by which group, and who
      produced the best beads and skin-work. Distinct material patterns were, in other words, explained according to
      differences in skills and expertise. The differences in manufacture seem also to serve as the explanation for
      what kinds of artefacts were traded by whom. As such, the Bushman dress of the Fourie collection is in fact
      representative of ongoing group relations at the time. The very fact that there were differences in
      material culture practices between the groups seems to be part of the reason for their close relationships. The
      exchange of objects, particularly ornaments and skin-work, was stressed by Fourie again and again. Such an
      ongoing and ever-present practice of exchange might of course have resulted in an ‘everyday’ dress that was more
      similar among neighbouring groups than his artefacts and notes describe. The practice of exchange might in other
      words have been based on differences in the manufacture of material culture, resulting in a
      shared material expression in the everyday use of dress and accessories. For an outsider, the
      differences in production and expertise among groups might thus have been blurred by the fact that people shared
      and exchanged items of dress and perhaps in fact dressed quite similarly. Fourie, in this sense, was clearly no
      outsider, and the apparent discrepancies in how the material culture of dress is represented in his various
      source categories were, I suspect, intended, precisely to document the nuanced complexity of the production and
      use of these everyday artefacts.
    


    
      However, additional information that seems to reflect on the bodily practice of dress as a significant part of
      life is also embedded in these archives. Similar details of what appears to be a much broader picture were
      evident in my review of the presentation of dress in more modern Bushman ethnographies from after the 1950s. In
      order to reach a better understanding of what the practice of dress might have implied within Bushman communities
      themselves, I interpreted dress as represented in the /Xam narratives of the Bleek and Lloyd archive.
    


    
      My reading of the narratives – with my entry into the texts being certain signifiers of dress, such as the
      kaross, ornaments and tattoos – suggests that the bodily practice of /Xam dress can be interpreted as having
      constituted and accumulated important social relations. The argument of dress as social relations must
      be seen in light of the definition of dress as both body modifications and body supplements. Whereas body
      modifications seem to have initiated and established interrelationships between the /Xam and elements of
      nature that were significant for their survival as hunter-gatherers, body supplements (often deriving
      from these relations) manifested and continued these relationships within the material presence. Body
      modifications initiated, and body supplements maintained and continued, the identification between and
      entanglement of identities and opened up space for an understanding of
      perspectives between social peers of different natures. Body modifications initiated relationships, such as that
      between the hunter and the animal, and the New Maiden and the Rain, whereas the embedded properties of the body
      supplements materialised these relationships through life.
    


    
      This entanglement of identities made possible through the practice of dress was perceived as essential for their
      survival as hunter-gatherers. It made the game act appropriately, and calmed the Rain so that the people could
      benefit from the water and not fear its anger. The embedded properties of the clothing were also important in the
      more personal and social relations between people. Clothing and ornaments were intimately associated not only
      with the animal they used to be, but also with the person wearing them, indicating the role that gifts and
      borrowed clothes might have played, for example in dressing the initiate in her new community of women. Dress
      carried an accumulation of relations and identities, placing the wearer safely within a network of personal
      relationships as well as the world at large.
    


    Some implications


    
      Although we cannot trace all the same practices of dress that I have emphasised from the /Xam narratives into the
      documented lives of every other Bushman group or community, there are various aspects of what has been recorded
      that might be understood within the same interpretation of dress as a form of social relations. Interpreting body
      modification as an interaction, and the initiation of social relations between different beings of the world
      resonates with the many descriptions of tattooing practices in earlier sections of this work. Furthermore, the
      interpretation of clothing as the ‘material presence’ of relationships embedded and accumulated in the clothing
      itself, can inform the numerous contexts described where items of dress are gifted, given, shared or borrowed.
    


    
      The tattooing and scarification of boys and men has, in most of the works referred to, been associated with their
      initiation and life as a hunter. Tattooing practices have been documented both as part of the initiation
      ceremony, as well as later in life when cuts were made regularly in order to ensure a successful hunt.
    


    
      Fourie’s notes are detailed in indicating that different cuts were made for different game (small versus big,
      female versus male), and that different parts of the animal were used for tattoos on the corresponding limbs of
      the hunter. These are details of a practice that both Richard Lee and Lorna Marshall also describe quite
      explicitly (Lee 1979, 238–239; Marshall 1999, 155–156). In the /Xam narratives, Ssho /oa was a mediator between the hunter and the
      animal. In the later descriptions, it is the animal itself that is rubbed into the body of the hunter
      and there seems to be no doubt that the tattoos identified the hunter with his prey. Marshall terms it being ‘cut
      with meat’ (Marshall 1999, 154). Merely rubbing the mixture onto the
      skin was not enough; it had to be rubbed into the cuts. The embodiment of the ‘other’, the incorporation of the
      meat and the fat of the animal, was of essence. Both the Ssho /oa (and the Rain) narratives exemplified the
      importance of identifying with the other being, while at the same time keeping a distance and thus being in
      control of the relationship. Lee’s description of the cuts made on the hunter’s back, so that the game does not
      run away, and on his brow, so that he might see things quickly, seems to allude to the same effort of keeping a
      distance between entangled identities (Lee 1979, 238–239). What Lee
      describes can be interpreted as the hunter’s effort to initiate a relationship with the animal so that the animal
      will ‘know’ the hunter and not run away, while at the same time the hunter can see well (find the animal), aim
      and be in control of the situation.
    


    
      The concept of relating to others through cuts in the body is also exemplified in tattoo practices
      associated with various life-changing events. George Silberbauer (1965, 85–86) reports on the parallel tattooing
      and mixing of blood of the husband and wife during a girl’s initiation ritual. Carlos Valiente-Noailles describes
      how the infant is cut and rubbed with blood from its parents, the pubescent girl is cut and rubbed with the blood
      of her mother, and the couple that are to be married are cut and rubbed with each other’s blood (Valiente-Noailles 1993, 89, 96, 100). They
      are incorporated into each other, creating bonds between them and ensuring a harmonious relationship. In some
      instances, these relationships are accentuated through gifts of clothing and ornaments, from the husband to his
      wife or from the mother to her daughter.
    


    
      The /Xam narratives exemplify the embedded properties of the animal in skin clothing and of the person in her
      ornaments. As noted, Silberbauer recorded a similar perception of links between the raw material and clothing
      among the G/wi (Silberbauer 1981, 132, 225). Hints of such
      relationships and the presence of embedded properties can also be seen in the removal of beadwork from sick
      children, as reported by Marshall (1999, 43). The description of how the umbilical cord and the ‘dirt’ of a child
      is carried in a little bag around the neck of the mother or a relative seems also to be an explicit way of
      relating to that child by ‘wearing’ it (Marshall 1999, 129).
    


    
      I have argued that the perceived embedded properties of clothing and ornaments added to the significance of those
      items in all the stages of their ‘use life’, from animal to clothing and as a gift between people. The ongoing
      memory work of gift exchange – documented by Lee as diagrams drawn in the sand (Lee 1993, 105) and by Marshall who indicates that people would remember who had gifted and who had
      received particular gifts (Marshall 1976, 303–304) – also attests to
      the added significance of each person who owned that piece of jewellery or clothing. People were
      associated with ornaments and pieces of clothing, and the clothing was associated with different people. The
      biography of the object seems to have been of importance to the person wearing it. The practices of lending and
      giving away ornaments are referred to in many transitional stages of life. If we accept the idea of accumulated
      properties embedded in the clothing, this increases the significance and personal relations that are ensured
      through the giving away and borrowing of ornaments and clothing. Dressed in social relations, the individual
      partakes of his or her world.
    


    Epilogue


    
      When I first started this research project, I was struck by an attitude I encountered frequently, epitomised in
      the question, ‘How are you going to study the dress of people who wear next to nothing?’ This book has only
      scratched the surface of what remains a vast field of research. With a specific focus on dress and dress
      practice, based on the remnants that I found in the Dorothea Bleek, Louis Fourie and the larger Bleek and Lloyd
      collections, I have shown that dress does not first and foremost represent social structures or
      different groups of people. This book is about how people relate to each other through dress. It is about how we
      try to understand other people through their practices of dress and how dress is an essential part of life and
      how to live it together.
    

  


  
    Appendix 1


    Note on Nomenclature


    Bushmen, San, Basarwa and Khoisan


    
      Bushmen, San or Basarwa are the indigenous hunter-gatherers of southern Africa. They are related to the original
      modern human inhabitants of the continent and consist of a multitude of different linguistic and culturally
      distinct groups (Barnard 2007, 4). The names ‘Bushmen’, ‘San’ and
      ‘Basarwa’ are generic terms for many groups of people of different self-appellations. None of the generic terms
      derive from any Bushman language and they all carry somewhat negative connotations. The use of one or the other
      has changed many times within anthropological and archaeological discourse, as well as in society in general. The
      Working Group of Indigenous Minorities in Southern Africa uses ‘San’, which currently seems to be the politically
      correct term in South Africa and Namibia (‘Basarwa’ is commonly used in Botswana). The terms ‘Bushman’ and ‘San’
      are, however, used interchangeably in the recent academic literature, and the one does not seem to be more
      contested than the other. In 2007, Alan Barnard decided not to choose between the two but rather to use both
      terms, depending on the context, ‘since in [his]view there cannot be a true correct term in any absolute sense’
      (Barnard 2007, 6).
    


    
      In this book I use ‘Bushman’ in the broader sense, as it was used in all my primary sources and because that term
      also refers to the historical discourse of Bushman studies. I do, however, distance myself from any negative and
      derogatory implications this term might still carry within certain contexts. I use the group names of each group
      referred to, but comply with the historical use of these self-appellations as they were recorded in my
      primary sources. I do this because I am not a linguist, and hope in this way not to contribute to further
      confusion when referring to historical records and museum collections. I use ‘San’ in contexts where I discuss
      literature that complies with this terminology.
    


    
      Finally, I introduce the larger constellation of ethnic groups usually referred to as the ‘Khoisan’ or ‘Khoesan’
      peoples. Leonard Schultze coined the term in the 1920s in his biometric study of ‘Hottentot’ and ‘Bushman’
      populations (Barnard 1992, 7), but the term still refers to people of
      the same linguistic family group, including the Khoe languages as well as the non-Khoe Bushman languages. The
      historical definitions of Bushmen as hunter-gatherers and Khoekhoe (earlier ‘Hottentots’) as herders and
      pastoralists are contested and not clear-cut, and are not at all relevant in modern contexts. Most people who
      claim a Khoisan descent in southern Africa today speak Afrikaans or a Bantu language as their mother tongue, and
      almost none live a traditional life as hunter-gatherers any longer (for further discussion, see Barnard [1992,
      xxiii–xxiv, 7–13, 16–28; 2007, 4–7]).
    


    Different names for the same group of people


    
      The practice of changing nomenclature, not only between the generic terms but also regarding individual groups of
      people, makes the reading of historical and contemporary Bushman literature very confusing. The naming of groups
      of people changes from time to time, between authors and researchers, and even within the publications of
      individual scholars. In the Dorothea Bleek and Louis Fourie collections, respectively, it is evident that these
      two researchers also changed their nomenclature according to different practices in orthography and personal
      experience. In what follows, I outline some of the different names that have been used over time to refer to the
      main groups discussed in this book. In addition to my main research material, I lean on Barnard’s (1992)
      comparative compilation, but acknowledge that there might be misunderstandings and inaccuracies on my part.
    


    
      Dorothea Bleek distinguished in the 1920s between the Southern, Central and Northern Bushman languages (Bleek 1929b). She based her classification
      on her own fieldwork among Bushman groups of southern Africa, as well as on her father’s and aunt’s recording
      project of the /Xam (and !kuη) language in the late nineteenth century (Bleek 1929b, 1–3). Over her lifetime, she elaborated on her compilation and comparison of Bushman
      languages. Her major work, A Bushman Dictionary, was published posthumously (Bleek 1956).
    


    ≠Ao-//ein


    
      The ≠Ao-//ein of the Fourie collection (whom he also referred to as Auin in parts of the collection) are also
      known as //k’au //en, Auen, ≠Aukwe and ≠au //en (Bleek 1928, 1–2;
      Fourie 1928, 83). Bleek classified them within the Northern Bushman
      group, and in her notebooks that I referred to she used the name Auen (Bleek 1929b, 1956). ≠Au//eisi is yet another (plural) form of the name. Barnard says that the group
      was distinguished from the !Khũ or Kung in early ethnographic accounts, but that ‘there is no question that their
      relationship to the other [!Kung] is close enough to consider them a branch of the same “people”’, calling them
      the Southern !Kung (Barnard 1992, 39).
    


    /auni


    
      The /auni of Kyky that Bleek met on her field trip through the Northern Cape in 1911 were classified by her
      within the Southern Bushman group (Bleek 1929b, 1956). In A Bushman
      Dictionary, she distinguishes between /auni (SIV) and ≠khomani (SIIa) (Bleek 1956).1 Barnard refers to them as intermingled groups ‘often
      called simply ‘/Auni-Khomani’ (Barnard 1992, 88).2
    


    G//ana and G/wi


    
      ‘The G/wi and G//ana, or Central Kalahari Bushmen, are among the most isolated of Khoisan peoples. They were
      unknown in Dorothea Bleek’s time’ (Barnard 1992, 98). Elizabeth
      Marshall Thomas wrote about the G/wi in The Harmless People but she called them Gikwe (Thomas 1988; Barnard 1992, 98). The
      people Carlos Valiente-Noailles refers to as the Kua are in fact G/wi and G//ana (Barnard 1992, 100; Valiente-Noailles 1993). Apparently,
      Valiente-Noailles use Kua as a generic term for Bushmen, but according to Barnard, Kua is also used as an ethnic
      self-designation among other southeastern Kalahari groups (Barnard
      1992, 9).
    


    Hei-//om


    
      The Hei-//om of the Fourie collection are more commonly referred to as Hai//om today. Fourie seems to have used
      Heikum at an early stage of his research and there are traces of this in the collection. He wrote that this was
      the preferred term for ‘people who are unable to pronounce the clicks’ (Fourie 1926, 49).
    


    !Kung


    
      ‘The !Kung consist of three main ethno-linguistic groups: the Central !Kung of Botswana and Namibia, the Northern
      !Kung of Angola, and the ≠Au//eisi, or Southern !Kung’ (Barnard 1992,
      39). The !Kung that were known through the publications of Lorna Marshall are in other words the Central !Kung.
      They are now more commonly referred to as the Ju/’hoansi, meaning the ‘real people’ in their language. This has
      been spelled in a variety of ways: Zu/’hoãsi, Ju/wasi or the short forms Zu or Zhu (Barnard 1992, 40). The only group to use the term !Kung as an ethnic self-appellation is the
      Northern !Kung (Barnard 1992, 40).
    


    Khatia


    
      The other people living amongst the /auni that Bleek met in ‘Kyky’ in 1911 were named Kattia in her photograph
      collection. In 1929 she referred to them as Xatia, but did not classify their language, saying ‘it is merely a
      dialect of the /auni speech’ (Bleek 1929b, 2). In A Bushman
      Dictionary, she classifies the language as a Southern Bushman language, group SIVa (a dialect of /auni SIV),
      and gives the spelling Khatia (xatia) (Bleek 1956). In the McGregor
      Museum collection, some of the artefacts that derive from the 1911 Kyky trip are said to be Khatia or Khatsias.
    


    //η!ke


    
      In 1929, Bleek classified the //ŋ!ke within the Southern Bushman group as S2 (Bleek 1929b). In A Bushman Dictionary (Bleek 1956),
      she referred to the language //ŋ as a dialect (of SI /Xam), and classified it as SIa. Barnard associated this
      group with the ‘Mountain Bushmen’ and the ‘people of the eland’ of the Maluti Mountains and the Drakensberg and
      proposed calling them the N// ŋ (Barnard 1992, 90–91). I have argued
      (Viestad 2014, 96; see also part II) that when Bleek’s photographs from Gordonia and the Langeberg were digitised
      and published online as part of The San (Bushman) Photographs of Dorothea Bleek, Bleek’s handwriting on
      the back of these photographs was misinterpreted, thus //ŋ Bushmen has been reproduced as //z, //n and
      //y Bushmen in the database.
    


    Naron


    
      The Naron of the Fourie and Bleek collections are now more commonly referred to as Nharo. Bleek classified the
      language within the Central Bushman group (CII). They have also been known as //Aikwe or Aikwe (Bleek 1928, 2; Fourie 1928). Nu-//ein
      In his 1928 article, Fourie refers to the ‘/Nu-//ẽin or /Nu-san’ as the same group, living in the south of the
      Kalahari, inhabiting ‘those portions of the Gobabis, Gibeon and Aroab districts which lie to the east of the
      Elephant and Auob rivers’ (Fourie 1928, 82). In a letter from Bleek to
      Fourie, Bleek also equates the /nu//en with the Nusan, as she does in The Bushman Tribes of Southern
      Africa (MMS40/69 BOX F 23.5.1921, 1, from Bleek to Fourie) (Duggan-Cronin and Bleek 1942, 6). In Comparative Vocabularies of Bushman Languages there is
      no mention of ‘Nusan’, but Bleek refers to one branch of the /nu//en as the Koon (Bleek 1929b, 2). In his unpublished paper on the ostrich eggshell bead industry in South West Africa
      (see chapter 6), Fourie equates the Nu-//ein with the Koon, and both
      Bleek and Fourie refer to them as famous for their beadmaking. In Bleek’s 1956 dictionary, Nu//ein and Nusan are
      listed as separate languages (or rather dialects, as SVI and SVIa, respectively). Barnard comments that the
      /nusan language is now known to be quite distinct from /nu//en (Barnard
      1992, 62). Furthermore, he names the people that Bleek knew as the /nu//en for the westernmost !Xõ. Fourie,
      however, seems to have regarded the Nu-//ein and Nusan to be the same group of people, and this is how he
      collected their material culture.
    


    /Xam


    
      /Xam is classified by Bleek as a Southern Bushman language (group SI). The /Xam, or more fully /Xam-ka-!kui
      (Barnard 1992, 78), lived in the northwestern Cape colony and were also
      known as the Cape Bushmen or the Colonial Bushmen (Bleek 1929b, 1;
      Barnard 1992, 78). In 1929 Bleek spelled the name /kam-ka !ke, but in
      the Dictionary she used the (by then) standard spelling /Xam (Bleek 1929b, 1956).
    


    Notes


    
      1. SIV and SIIa refer to Bleek’s classification system in the dictionary.
    


    
      2. The ≠Khomani San of today trace their ancestry back to a number of ‘original San
      groups, including the ||Ng!u (close relatives of the !Xam, who lived south of the !Gariep River), the ‡Khomani
      who spoke the same language as the ||Ng!u but had a distinct lineage, the |’Auni, the Khatea, the Njamani and
      probably others whose names are now lost to us’ (http://www.khomanisan.com/about-us/, accessed 21.06.2014).
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    Map of Southern Africa
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