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Ch.

1

The thesis 1s an annotated edition of Limba folk-
tales or “oral literature®. This is unusual in
recent British anthropology in spite of the
earlier interest in the subject, mainly because
of the reaction againat evolutionism, and the

more recent structuralist and functionalist

approach. Various approaches to folktales and
mytﬁf&aiii:: irrelevant or unhelpful., The
censes in which linguistic, structural and, in
particular, sociological}approachea are relevant
to the present study are discussed, and various
criticisms made of the narrowness or misleading
implications of the more recent "sociological®
attitudes to oral literature in non-literate
socleties. The present approach is to treat
such material as having the status of literature
("oral literature"), rather than as being in
some way utilitarian, and to relate the stories
to their social background, discuss their

contents, categories, delivery, and narrators

systematically, and discover something of what

they mean to those telling and hearing them.
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Part 1I. The social context.

It is necessary to understand the background

of the stories in order to grasp their effect and

Ch. 2 meaning. Limba 1life and story are set within the
context of village and farm, and the chronological
framework of the rice-farming year which is of

Ch. 3 great significance for the ILimba. Marrying and
wooing a wife is a frequent subject in the stories
and of great concern to all Limba men. The
procedure is described in some detail, as is also
the nature of Limba marriage. The Limba view of
women in certain roles is discussed to throw

Ch. 4 light on various points in the stories. Chiefship

is also considered, as it has great importance in

all Limba life and, in a rather different way, is
often brought into stories. A chief's authority
and duties are mainly in the spheres of hospitality,
Ch. 5 knowing what happens, and "speaking". The final
subject is religion - the Limba view of Kanu (*God"),
by reference to whom the Limba, in an unsystematised
way, set their actions and experiences in a wider

context; of "the dead" who are the common
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ancestors who bind together and mark the unity of
the present society; and of the various individ-
uals with special spiritual powers. Some people
have to power to "see" gpirits, or to become
witches, and both these activities are described.
Pinally the Limba view of psychology and the
central part they attribute to the "heart" are
mentioned and brought into relation to their view
of the importance of *"speaking" well in order to
make people's "hearts cool" and to achleve the
"coolness", i.e. freedom from physical and moral

harm (the¢bing lima), that the Limba always strive

for.

Part II. Language and literature.

The Limba take a conscious interest in their own
language, perhaps partly owing to the fact that
they are surrounded by many different linguistic
groups. In the spheres of greeting, thanking,
accepting and announcing etc. language is usged
in a "performative® way to cement or maintain
certain contracts or social relationships, to

act and not just to state. "Speaking" is a
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central concept which runs through many aspects

of Limba life, and is recognised to be used for
more than just statement of fact or expression

of feeling. Against the background of this
interest in language and speaking it is possible

to examine Limba literature.

Story-telling is one among several forms of Limba
artistic expression. It is impossible to classify
stories definitively in terms of subject matter,
truth, or purpose, but for convenience Limba

stories are discussed under the three headings

of stories about people, stories about Kanu and

origins, and stories about animals. The main
general topics of Limba stories are summarised -
e.g£. marriage and love, family relations, "slander",
friendship, chiefship, food, and cunning. No
one moral is being put forward, but various
comments are being made about human actions and
sltuations. The range of the word mbor>, most
often translated "story", is wide as it also
covers such things as historical accounts,
riddles, proverbs, and analogies. The basic
concept seems to involve both the idea of age,

and the idea of analogical comment on something.
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Limba stories are not only literature, but

"oral" literature. It 1s essential to devote
some consideration to questions of occasion,
performer and style of delivery. The part

taken by the audience in support of and respon-
se to the narrator is discussed, and examples
given of some individual story-tellers, though
this is not an expert profession in Limba in

even the way singing can be, Style and techni-
que are discussed, in particular the way in which
the teller uses the potentialities of the
language to make his points particularly effective
or striking. The form or structure of stories
is analysed briefly, specially the opening and
closing formulae. Pinally the genesis of
stories is discussed. There is no one fixed

or correct version of any Limba story, and the
particular form in which it is told on any one
occasion depends on various factors, in particular
the individual performer. Though he draws on
the store of traditional theme, stylg and
technique, each story is a unique composition

by a single individual. The idesa of common or

"folk" guthorship is in this sense mistaken.
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Fach story is a new creation built on the trad-
itional materials. Limba stories should be
classed as literature composed by individuals,

and not acs some specisl vhenomenon which needs

a special external explanation.

Part III. The texts.

After a brief note on recording, orthography,
translation etc, Limba texts and translations are
given of a little over a hundred Limba stories
recorded in the field, with brief explanatory
notes. The stories are given in three sections
for convenience: stories about people; stories

about Kanu and origins; and stories about

animals. This is followed by a short fourth
section with historical texts, proverbs and
riddles. Finally there is a brief appendix

listing the narrators of the stories included.

vi
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Now the reason why man is more of a pol-

itical animal than bees or any other gre-

garious animals is evident. Nature, as we

often say, nakes nothing in vain, and man

is the only animal whom she has endowed
with the gift of speech.

Aristotle. 1253%a.
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PRIFACE

This thesis 1s really three things in one. First,
and most important, it is an edition of {imba oral
literature, with introductory chapters which explain
the stories in ‘the light of their social background and
of tie Limba view of language and literature, an account
of their stories aiu story-telling, and, finally, texts,
translations and commentary. It also tries to yive
some account of the Limba in terms of their own language
and literature. And, thirdly, it lays stress on the
significance of language and literature in society,
thus adopting an approach waich has not, recently at
least, been followeu by most Jritish social anthropolo-
gists. In view of these three aims, the thesis has
grown to great lengtihs. Nevertheless I make no agpology
for this since the great bulk is largely due to the
inclusion of the Limba texts and translations themselves,

and tiese need no apology.

Practically nothing has been published about the

Limba. They probably number something under 200,000

in al1l, and live in the north of Sierra Leone in an



irregu.iarly shaped area of about 1900 square miles of
mainly hilly country. They are grouped into seven
chiefdoms ruled over by Limba paramount chiefs. In
the north of sierra Leone modern communications and
education have been developed less recently than in
the south, so that there are relatively few educated
Limba, and, compared to many of the peoples of Sierra
Leone, they are noted fartheir retention of much of
their traditional custom and culture, of which their
oral literature described here is one important part.
The fieldwork on which this account is based was
cargied out in 1961 with grants from the Colonial
Social Science Research Council and the Hornimasn Fund.
The main part of my stay was in the east of uimba
country, and statements in this thesis refer primarily
to that area, and to conditions in the year 1961, A
general survey of the Limba in the traditional
categories of ethnographic investigation was presented
to the Colonial Social Science Research Council in
September 1962, Much of this basic ethnographic
material has not been repeated here, since this thesis

is concerned primarily with only one aspect of Limba

life.



iii

Having written this account of ILimba oral literature
I can now see many gaps. For a complete study there is

much more that could be said, other questions that

should glso have been asked. Thus I cannot but be

dissatisfied. nowever it can perhaps be saiua that the
very possibility of such dissatisfaction does show
something of the potentislities of the rather unusual
approach I have taken up here. And it can certainly
be added that it at least marks some advance on the
previously accepted conclusion about the Limba gsserted
by E.F. Sayers, an authority on the north of Sierra
Leone, in 1927; *Limba is a very fourth-rate language

in which, so far as my experience goes, it is almost
impossible to get any fine shades of meaning expressed

oo Limbas (pure blooded), although good msnual
labourers, are certainly the most obtuse minded of

all Sierra Leone peoples™. My account here has therefore,
I would hope, revealed something more of Limbe language

and thought than, it seems, was previously recognised.



Chapter 1

INTRODUCTORY., SOCIAL ANTHROPOLOGY, POLKTALE, AND

ORAL LITERATURE.

This thesis is an edited collection of Limba “oral
literature". It mainly covers their stories which are
of the kind usually referred to as "folktales". I
describe the social background from which the stories
spring, for without a knowledge of this it is impossible
to understand the meaning of the stories for those who
heard or told them; give some analysis of the Limba
attitude to language and story, and of the style and
performance of stories; and finally include texis 44
annotated translations of some Limba "oral literaturen,
mainly stories.

That this approach and subject standes in a very
particlar need of the uaual introductory apologia, is
both obvicus and surprising. Cbvious in that I must
clearly justify my claim that a discussion focussed
round "folktale" can be presented as "anthropology"
in the context of the current lack of concern with

such matters among British social anthropologists.



surprising, in view of the great interest in stories
and verbal art once taken as g matter of course by
earlier field-workers and authors of monographs on
foreign peoples, an interest still assumed in much
American anthropology as self-evidently a part of the
subject. This first chapter therefore explains the
present attitude of social anthropologists to the

study of folktales, and describes the apparently unusual

approach which I am adopting.

The present situation i1e that British social
anthropologists now mostly take very little interest

1

in folktales. In the last thirty years or so

practically no collections of African folktales have
been made by social anthropologists to suplement the
work published in earlier decades. Though some
popular editiong of African tales in smooth English or

attractive format2 have found their way to England

1. In this introductory section I use the term "folktale®,
discussed later, to cover the usual scope of "house=-
hold tale", "fairy talev, fables, legends, and, at
times, what are sometimes classed as "myths", and so0
on. See e.g. Thompson 1946 p.4.

2. e.g., Radin 1953, Jablow 1962,



recently, and though linguists may have presented or
analysed texts in phonetic or grammatical detail, any
systematic study or collection by professional British
social anthropologists has been lacking.

Contemporary general and introductory works on
social anthropology now often include little or
nothing on the significance of verbal art even when
they give a certain amount of space to the discussion
of the plastic arts.3 As Prof, Berry points out in
his stimulating survey of the field in Spoken Art in

egt Africa, the change of general theoretical stand-

point in the last thirty years "has not led (~s was
reasonable to hope) to improved technigues in collecting,
but to an almost total neglect of the subject®.® The
American folklorist R.M. Dorson can sum up the present
state of English folklore studies (by which he means
primarily the collection and analysis of folktales) by

writing that "in England the cause of folklore has

3. @.8. Pirth 1951, Evans-Pritchard (ed.) 1956,
Piddington 1950 and 1957; the 6th edition of Notes
and Queries hae some sound remarks on the collection
of stories, but the space devoted to this is meagre
compared to that on the "arts", and is about
comparable in length to the section on "string figures
and tricks®.

4, Berry 1961 p. 14



langwshed since the generation of lLang. British
social anthropology has severed its once intimate

relations with ethnological.r minded folklorists ...

Inglish social anthropology today has discarded
folklore"5

The absence of intereast in folktales and oral
literature among modern .ritish social anthropologists
is, then, unmistakeable. "hat perhaps is even more
striking ie the scorn with which many B3ritish social
anthropologists react to any mention of the word
nfolktale” (and even more extremely of course to its
congener "folklore").s There sre good historical
reasons for this reaction, which I discuss more fully
later, and, as I also emphasise, the term "folktale"
is in some ways not a veryv happy one. Yet it is
striking that the word itself should sometimes seem 1o
provoke such scorn that any serious interest in the
study of, to use the more acceptable terms, "verbal
art® or "oral literature® can be 80 easily classiiied

as automatically uncritical, irrelevant, or, simply,

Se Dorson 1961 pp. 302 and 305

6. The words are now commonly written "folktale"™ and
"folklore®; the hyphenated form was more common in the
earlier period. I heve tried to adopt the appropria=-
te forms in my discussion but it is hard to be comple=-
tely consistent.



non-gnthropological merelv by attaching to it the label

of "folkliorev", “Polklore", and hence by extenejon

nfolktale”, has become a term of abuse in British social
anthropology.

This current neglect of and even hostility to the
study of folktale~ is all the more surrrising when
contrasied to the earlier work in *ngland on this
subt ject. The works of the nineteenth and early twentieth
century mythologis*ts are still regarded as standard
reading in socisl anthropology. Their work covered
not only what would readily be called "myth", especlally
when applied to Greek or Indian sources, but also such
tales as those included in, say, Grimm's collection
which fall, on any definition, into the class of
"folktale". The leading protagonists were of course
Max ¥Qller and Andrew Lang, 117 it wes in an English
context that they engaged in the controversirs still
g0 famous for *heir equal erudition and wit.7 M&ller,
with his stress on comparative Indo-Furopean and

wnature" mythology, w=8 finally, according to the

T. Vor accounts of earlier analyses of myth- etc. see
g Thompeon 1946, rrappe 1930, =liiler 1881, lLang
887, Lindgren 1939,



Ta "vanquished” by the

usual conventional view,
anthropological scricol of lang =1~ his followers,
partly through such ridicule as Lang's parody of
Muller's early man with hlis "passionate sympathiea
with tre fortunes of the sun and the dew ... norbldly
arxious for the welfare of the sun and teserfully

concerned sabout the misfortunes of the dew ...";8

one famousg watirist even went 80 far as to ®"prove"
by ¥uller's methods that ifax wuller hirself, and nis
home Oxford, did not exist but were "solar mytha".9
lLang on the othe hand preferred to de~ive myth from
earlier stages of savagery when "taleas that even to
rerote and rudimentary civilisations appeared irrational
asnd unnatural would seemx natural and rational".lo
These battlec are well known and need not be further
recapitulated. The point is that though tiere i3 now
little sy-*tematic atudy of the subjects with which
they were concerned - nyth and folktale = thelr views,

however di scredited in detail, are still recognised

W qustd by Dol o Cebeoke (9S8 /< [,
8. Lang in Grimm ed. Hunt 1884 p. =xxi.

90 Galdoz 1884

10. Lang 1887 pp. 4=5



as within the scope of the subject. The relevance
of their views to the subject-matter of social
enthropology seems still to be taken for granted.
Besides this general interest in the subject of
mythology, usually in practice including what we now
call "folktales", anthropologists and other students of
"primitive man" in the last century and earlier years
of the present one often seem to have assumed that any
close field study of, say an African people, would
naturally include something of their folktsmles, stories,
proverbs and so on. Up to about 1930 it avnears to
have been quite regular for any monograph to inc'ude,
usually as a final chapter, 20, 50, or even 100 pages

11 junod in 191212 gave an

of stories or proverbs.
excellent account of Thonga folktales, discu:-sing, for
example, the "place occupied by folketales in the Life
of the tribe", the classification of Thonga folklore
and its literary value, the style of narration, and
the antiquity and creation of tales. There were

alsomany books devoted mainly to collections of tales,

11, e.g. Roscoe 1911, Routledge 1910, Huffman 193!, ieek
1431, smitu auv Dale 1920.

12, Junod 191:=:.32 Vol. 2 pp. 1Yyl £f,



proverbs, riddles and other texts, usu=lly with the

original vernacular facing or sccompanying an
English translatiau.13

Some of the earlier collections seem to have been
motivated in part by the desire to present Africans as
wfully human®. Koelle for example writes in the
preface to his pioneer work cutlished 1854, th:t some
acquaintance wit® Kanuri literature is

na circumstance of paramount importance so long
as there are any who either flatly negative the
question or at least consider it still open
‘whether the Negroes are a genuine portion of
mankind or not'. It is vain to speculate on
this question from mere anatomical facts, from
peculiarities of the hair, or the colour of the
gkins if it is mind what Jdistinguishes uan from
animals, the question cannot be decided without
consulting the lggguggee c1 the Negroecy for
language gives e expregsion and manifestation
of the mind".1l4

Other collectors were also interesten in the possible
origine of the tales they recorded in their psycholo-
gical effects, their explanatory function, the evidence

they seemed to afiord of the primitive man's supposed

13, e.g. Schlenker 1861, .oelle 1354, Burton 1865,
callaway 1868, Torrend 1921, Rattiuy 1913 and
193¢, Hollis 1905 and 1909, Beech i”1ll, TNoke
1927, Bleek and Lloyd 1911.

14. Koelle 1854 p. vi.



incapacity to distinguish between himself and the
animal world, or in simply letting "the ne_:. ...
speak of himself in his own words".l5 The wmain
interest was very often a philological one, and some
collectione therefore had little social commentary to
make the meaning of ti.« translations significant to
English readers in the sense in whieh ti.:) were
understood by the people vwi: narrated or heard the
original texts. However some publications did have
lengthy notes or introductions,16 and tuvugi some of
the explanations might seem farfetched .::v s.ays, some
attenmpt was , even then, being made to fill in the
social background of ... tales. ‘thatever the
defects of inverpretation or rigour in these earlier
coilections, thelr authors diu realise that these
items of verbal art were of impouriance to the people
studied wuid a significant aspect of the culiure as a
whole; 80, as 2 auatter of course, they included them

as one part, or the main part, of their accounts of

the peoples they wished to describe.

15. Burton 1865 p. xxvii.

16. e.g. Herzog 1936, Cardinall 1931, Tremearne 1913,
Werner 1933, Nassau 1904 and 1914.



It is then at first sight surprising that the
present students of Africa, those who have followed
in the footsteps of both these field investigators
and the earlier mythological speculators, have been
content merely to reject the methods and interpreta=
tions they applied to the study of myth, folktale and
oral literature, without, in this case, wishing to
improve on them in the same field,

This is the more remarkable in that American
anthropologists have apparently retained at least some

intereat in the study of folktales. The Journal of

American Polklore, for example, (unlike its Fnglish
17

counterpart Folklore.) is dominated by professionsl

scholars, and there has in recent years been a brisk

interchange of views on the study of folktales,

"verbal art" and g0 on in the context of anthropology.18

Systematic studies of myths, tales, and other oral
literature have been undertaken by American anthropole
ogists from the classic work of Boas to the more recent

studies toda.y.l9 A writer working in america can

17. See Dorson 1961.

18, e.& Basoom 1953, 1954 and 1955; Léevi-Strause etc.
in 1955 (1958), Simmons 1961, Dundes 1962,

19, e.&. Boas 1916, Reichard 1947, Benedict 1935,
Herskovits 1936 and 1958.

10
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state in tue course of a discussion of "the role of
proverbs in Fante culture® that "a knowledge of what
has been traditionally termed ‘folklore' and more
recently ‘verbal art'!, has long been considered
esgsential for any wellerounded ethnography".2o

Why then, it is necessary to ask, has British
social anthropology turned away from a study with which
it was 80 closely concerned in its origins and which
in other places is still considered as an essential
part of its subject matter?

The answer must be looked for in the history of
the subject as it developed in England, There are
in fact easily understood historical reasons behind
the present attitude to folktales. 0f these, two are
of particular importance.

In England "folk-lore" was from the start closely
asgociated with evolutionary anthropology, and the
early members of the Folk-lLore Soclety included such
names a8 Tylor, Lang, Haddon and Prasger. "Folk=lOre"
was likewise evolutionist and was, in fact, often

described as "the study of survivals*, It was generally

delimited a8 the customs and bellefs of both primitive

20, Christensen 1950 P 232.



or “"early" man, and of the modern peasant, the nfolk"
among whom could be found the survivals of the

earlier, cruder, stage of human evolution. “The
science of folk-lore" in the eyes of G.L. Gomme writing
in 1885, for example, was "the science which treats

of the survivals of archaic dcliefs and customs in
modern ages",zl and in the second issue of the early

journal the Folk-Lore Record Andrew Lang to0 speaks

in the same terms: "the science of Folk-lLore examines
the things that are the oldect, and most permanent,
and most widely distributed, in human institutions ...

22 Frager was,

Folk-Lore is the study of survivals".
of course, widely regarded as providing the culmination

of this movement with, for example, "the Golden Bough,

in comparison with which all other attempte to solve

the riddle of the sphynx must appear dwarfishw,23

Frazer's adherence to the concept of unilinear
evolution and the doctrine of survival is quite clear.
He states his own position on folklore himself in,

for example, the 'reface to Folk-lLore in the Old

21, PFolk-Lore Journal III 1885 p. 14.

22, Folk-Lore Record 1I pp. i, vii.

23, Krappe 1330 p. xx.



Testaments

"Modern researches into the early history of man,
conducted on different lines, have converged with
almost irresistible force on the conclision that
2ll civilised races have at some period or other
emerged from a state of savagery resembling more
or less closely the state in which many backward
races iave continued to the present time; and
that, long after the majority of men in a community
have ceased to think and act like savages, not a
few traces of the 0ld ruder modes of life and
thought survive in the habits and institutions of
the people. Such suwivals are included under the
head of folk-lore, which in the broadest sense of
the word, may be said to embrace the whole body of
8 people's traditionary beliefs and customs so

far as these appear to be due to the collective
action of the multitude and cannot be tgﬁced to
the individual influence of great menw®,

Yhen this concept of unilinear evolution came to
be rejected, the whole foundation of the "science of
folk-lore" collapsed with it. The study of primitive
soclety developed other interests and theoretical
preoccﬁpationa and was, under the name of "social
anthropology", adopted into several British universit=
ies. Among academic anthropologists and fieldworkers
the term "folk-lore" came to be reserved as a synonym
for the 0ld evolutionist and uncritical position held
by enrlier writers in the subject, and by now totally

rejected, Those "folklorists" who clung, and still

24, Prazer 1919 Vol, 1 p. vii.
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cling, to the old theorktical framework, and write,
for example, about "the folklore of the British Isles”
in terms of odd loocal customs, by-ways, "survivals®,
old superstitions, or "ancient fertility cultsw?’
are regarded with scorn by modern professional anthrop=-
ologists - and in general rightly so - as being out of
date, unoritical and addicted to a totally mistaken

25a It is not surprising in

theoretical framework.
view of this that "folklore® has become a term of
abuse among social anthropologists today.

The one unfortunate consequence of this reaction
against evolutionism - and hence against the term
wfolklore" - has been that one part of the traditional
subject-matter of "folklore® which was in fact not
inextricably evolutionist, has been rejected by modern
goclial anthropology at the same time as the rest.

The study of oral literature ("folktales") seems to
have been abandoned at the same time as the doctrine
of survivals. The early issues of the journals of

26

the Polk-lore Society had included not only accounts

25. e.g. Hull 1928, Alford 1952.

250, cf. also the otherwise interesting works of Graves
1955 and Powsra 1962, both vitiated by their oute
dated evolutionist emphasis.

26, Folk-lLore Record, Polk-lore Journal, and Folk-lore
(now spelt Folklore).
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sZ quaint customs and superstitions defined as
"gurvivals", but also texts of folktales =uu oral
literature from mainly non-literate communities.

It is true that these were at the time interpreted
according to the prevailing mode of thoaght: tnles
collected in, say Italy, were sometimes pre-ented as
"survivals", those from Africa or Pélyneeia as
representative of an ear!ier, once universal, stage
of society. But the collection and =nalysis of such
tales did not in fact necessarily depend on the
evolutionist framework in the way that the selection
of ndd customs in ®ngland or liales as "survivals"
more directly dig. But when anthropologirts rejected
folklore in the sense of the customs of "the folkn,

a study steeped in evolutionist ideas, they also
lumped together with this any study of what could be
regarded as the literature of "the folk" -~ folktales.
Thev thererore turned in general away from any
systematic study of the oral literature of non-litersate
peoples, a study not, in itself, necessarily bound up
with evolutionist ideas, even though traditionally
classed with "folklore" and called by the similar
word "folktale".

The study of folktales, therefore, instead of



being taken over by professional anthropologistes and
pursued in a more rigorous and systematic way, has
in fact been negiected by British social anthropologists
over much of this century. Any work that has been
done on this subject has been from a mainly amateur
standpoint, or from a primarily lingulistic point of
view by grammarians, phoneticians and philologists.27
The prejudice among anthropologiste against any line of
enquiry once closely associated with the unpopular
concept "folklore" goes very deep. Yet there is in
fact no logical objection to a study of "folktales"
in the terms of modern non-evolutionist anthropology.

The existence mnd subsequent rejection of evolution=-
ist anthropology is, then, one of the main factorg
behind the present neglect of oral literature by
social anthropologiste, Another reason for this ie,
paradoxically,28 the interesting work on myth by Maline
owgki, or rather, the way .n which thie was taken up

by other later writers who adopted a "functionaligo'"

or "atructuralist" approach to the study of socilety.

27. Contrast however the accounte in Green 1,48,
Jerry 1961, and Yhiteley (1964)

28, Paradoxically, becau-e Malinowski in fact collected
and published texts, and gives a most valuable

16

discussion of the occasions anid el~-cgses of Trobriand

oral literature in his wor« on myth 1926 pp. 23 ff.
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Malinowski is constantly cited for his remarks
about the effects of myth in soclety-its function as
the "mythical charter® in stabilisin: society
generally or in justifying the position cf certain
groups within it. Mythe justify and validate. They
are "the dogmatic backbone of primitive civilisation".
The function of myth is "to strengthen tradition and
endow it with greater value and prestige*.z9 Others
interested in the functional integration of society
took up this idea in particular of myth as a stabilising
force, or as directly resulting from, or reflecting,
or equalling, the "social structure" of the society
they were studying.3o wxamples of oral literature
were singled out as *myths" if they could be closely
connected with a continuing =0cial structure, a stable

and stablising force. "Their myths and legends"

writes Fortes, for instance, o0f the Tallensi,

"are one means of rationalising and defining the
structural relationships of group to group or
the sattern of their institutions ... In the
elaborately differentiated structure of alc
society there are regions of high tension where

29. Malinowski 1926 pp. 38, 125.

30. e.8. Fortes 1945 pp 23 f£f; Lvans- ritchard 1940
NTie ?29 ff, L,each 1954 P 14, Midaleton and Tait
1950 pp. 26=27; and cf. the rather psycho.ogical
approach in the earli<~ writings of Radclif fee
Brown, 1922 esp. chap. VI.
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groups are coupled together in polar opposition
and regions of low tension where the units of
atructure are articulated in complementary
relations to one another. The myths epitomige
the factorf which differentiate one group from
another®,3

A more recent remark by Beattie in his general study of
the Banyoro expresses much the same viewpoint.

“shat interests us most about myths is the way

in whinh they may express attitudes and bellefs
current at the present time. Mmythologies always
embody <ratems of values, judgements about what
is considered good and proper by the people who
have the myth. Tspecially, myth tends to sustain
sone system of authority, and the distinctions of
power and status which this implies. Thus Nyoro
myths tend to validate the kinds of social and
political stratification which ... are character—-
igtic of the culture, and to support the kingship
around which the traditional political system
revolved. in Malinowski's phrase, Nyoro legend
provides a "nythiggl charter" for the social and
political order®.

Cne of the main interests in recent social
anthro ology, therefore, has been in the gsocial function
of *myths" in validating or stabilising, or in the close
connection of myth with the social structure and the

network of social relations to which social anthropolog-
igts chiefl; directed thelr attention. This .as meant
that since analysis was centred on "structure" or
nfunction®, L. collection or examination of a iarge

body of oral literature for its own sake seemed irrelevant,

1], Fortes 1945 p. 26.
32. Beattie 195™ p. 1l.
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Fieldworkers were correspcondingly less concerned to
{nvestigate, for example, how far the people themselves
in fact made a distinction in their verbal -t between
what the anthropologist tended to class as "myth» ( i.e.
socially useful in some sense, Or illustrative of some
general principle which he wished to demonstrate) and
what he put down as "“folktale" (i.e. merely "culiure”,
irrelevant to the network of sociel relations).

Thie emphasis on the social effectiveness of
»myth" can be connected with the neglect of other forms
of oral literature. Iven if "myth" could be reg:rded
a8 in some way "stable® and "fixed", folktales were
clearly fluid, changing, not tied to the social
gtructure, amusing by-play, and with no vdeep" oOr
constant meaning. There had been earlier attemptis
to show the "ugefulness" of folki:les by emphasising
either their role in education through their expression
of morals or, alternatively, when the stories told
were "coarse%, their psychological and cathartic
effects33 -~ but none of these annroaches were felt to

accord well with the current concentration on institut-

ions which really affected the society, had an important

33, e.&. Van Gennep 1910 chap. 1, Rattray 1930 pp.
ix"'xj-i [
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function, or fitted into the structure. In any case,
the actual labour of collecting many texts just could

not, in practice, be combined with the equally long
and laborious task of systematically collecting genealog-

ies which were self-evidently necessary for a structurale
ist analysis, For various reasons therefore connected
with the recent theoretical framework of British social
anthropology in terms of gtructure and function, little
interest has been taken in the systematic collection

or investigation of forms of oral literature among
African peoples.

The present lack of interest in this study, in
contrast to the earlier work in this country and the
present situation in America, may therefore be traced
both to the strong reaction against the tenets of
unilinear evolution, and to the consequent interest
in a structuralist and functionalist approach to the
study of society. There are, it seems, good historical
reasons for the present position of folktale study in
modern British social anthropology. This explains
the paradoxical situation with which I began that such
studies are both to be found in the earlier history of

the subject, and yet at the present time are so

unpopular that a special apologia must be put forward
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by anyone embarking on such a study.

A proper survey of the v=—ious approaches that
have been made in the past to the study of myth,
folktale, fable, or oral literature in general 1s
clearly impossible here. It would, for one thing,
jnvolve a conspectus of nearly the whole history of
anthropology, for the degree of interest (or lack of
interect) in the two subjects are closely intertwined.
The main lines are in any case clearly summed up in

Thompson's clsselec work The ?olktale.3‘ All T

propose to do therefore 1s t0 indicate specifically
gome of the approaches I am not in fact adopting, and
t0o distinguish the lines in other approaches which 1
have considered it fruitful to follow up in the present
study. By differenti-ting certain questions which
others have treated, I shall at least maie it clear
which questions I am not trying to answer. This
perhaps is particularly necescsary in a field that has
been so confused =nd fought over s that of mythology,

and, by extension, folktale.35

34, Thompson 1946; of. also Krappe 1930 and the shorter
remarks ‘n RBerry 1961 and Whiteley (1964).

35. The theories about myth and folktale have for the most
part ».en sO closely linked that it is impossible to

discuss one witnout tne other, even though in partic-
ular cases they may have to be distinguished.



In the first place, I am not asking abnut the origin
either of Myth and Folktale in gen-ral, nor of the
specific tales found among the Limba or others.

Questions about the zZeneral origin of inst:tutions
are assoclated in particular with the earlier comparative
ist and evolutionary interests «f nineteenth century
nthropology. Whether folktale in general arose from
diffusion, independent invention, the dark shadow of
language, the desire for an intellectualist explanation
of natural phenomena, the inability to differentiate
humens and animals, or the like constitution of the
buman mind everywhere is no longer s guestion usually
considered worth investigating. Some of the answers
have a certain truth - stories are sometimes aetiological,
animal tales are widespread throughout the world, tales
do pass from one people to another - but when these are
posed as general questions or theories about all
Folktale or all Myth they are quite unhelpful.

Similarly the once debated Indian or Indo-European
hypotheses about the provenance of the nresent tales of
Yeatern Furope are not discussed here, and they are by
now in any case of doubtful value as general theories,

More exact and rigorous are the questions about

origin treated by the so called historical-geographic:si



school of Finnish folklorists, also followed by Stith
Thompson in America. This school is interested in
the geozraphical and historical origin of -articular
tales, and works through a precise comparison of
evidence. They attempt to reconstruct the "entire
life history of the tale", working back to the
»rimitive local forms, hence to the ultimate archetype,
in rother the way philologists trace back a series of
manusceript traditions to their first originsml. Stith

Thompson®s monumental Motif-Index of Polk-literature

is on the same lines.36 The "motifs® (i.e. plots,
subject matter, tvpes of character and action) of
folktales eto.37 are classified for easy reference
and comparison, This question about the specific
life-~-history of various tales has been one of the
dominating influences in the more recent study of the
folktale. I shall later, in Part II, refer to some
0of the difficulties raised by their assumption that
one can isolate a set "prototype” or "oririnal% of

any g£iven tale; this concept does not accord well with

36. Thompson 1955,

37. i.e. folktales, nyths, ballads, fables, medlgeval
romances, fabliaux, jests, exempis, local tradite-
ions; but not ri~dles, proverbs, or customs
and baliefso
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the nature of Iimba oral literature at least. But,

in contrast to the grand evolutionist theories, this
limited diffusionist approach is a precise and scientific
etudy of folktales which has much interest. Trough

I do not adopt it here, it could be regarded as
complementary, not contradictory, to the questions

with which 7 am primerily concermed. It is partly
because the comparative evidence on the various plots
etc. can be found in Stith Thompson and writers with a
similsr 1ntereat38 that I have not thought it worth
while to follow up and cite references to the comparative
distribution of tales similar in plot to those I present
from the Limba,

It has sometimes also been asked in general terms
what can be the "real" content, or inner meaning
contained or symbolised or hiddenly expressed in
folktales or, more often, *"myths". Max Muller's
famoue answer was that myths are basicall: about
natural phenomena, principally the sun. Others
suggested such themes as "totemism®, "ritual", the
primitive fear of death, dreams, or sub=conscious

desires. More recently it is sometimes implied that

38. Thompson 195%, Herskovits 1936, Klinple 1938,



what myths really express is, in a sense at least, the
wgocial structure® or "social wvalues", Portes, for

example, writes of the Tallensi myths of origin that
tLey are "nothing more than formulations of the

contemporary scheme of political and ceremonial
relation-hips";39 and Leach asserts that myth is a
form of "symbolic statement about the social order".‘O
Idéoﬂar ams these are intended to be generalised theories
about the nature of myth, about what its real, though
latent, subject matter is, I am not concerned to treat

them. 4

Primarily psyochological questions I aiso lay

aside. It way well be, for example, that, as Rattray‘z
for one has suggested, the narration of prohibited or
gshocking episodes during a 'period of licence" has a
certain cathartic value for the individuals concerned.
mhis would indeed seem a plausible interpretation of
one of the by-products of story-telling. I am not

however competent to judge this in the case of the

V4
Limba. similarly I cannot decide how valid in the

39. Fortes 1945 p. 23.

40. Leach 1954 p. l14.

41, On the sociological theories implied'here see below
PP. «2(f

42, Rattray 1928 and 1930 p.x

25
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Limba situation is the suggestion sometimes made that
stories about, for example, the origin of death, in
some way psychologically support the vereaved or troubled
individual and aid him to cope with the situation of
death - though this may in fact be true ix psychologi-
cal terms. Nor am I capable of asking or answering
questions posed in Freudian terms, nor of discuss.i:.:
Jungian archtypes. Similarly I will not try to assess
Jung's dictum that "all mythical figures correspond to
inner psychic experiences and originally sprang from
them",43 or the Jungian approach adopted by Radin in
his study in American Indian mythology where he aske

about the content and meaning of the "original"™ plot:

"about this there should be little doubt I feel.

It embodies the vague memories of an archaic and
primordial past, where there as yet existed no
clear-cut differentiation between the divine and

the non-divine. For this period irickster 1s

the symbol ... he represents not only the undiffer-
entiated and distant past, but likewise the 44
undifferentiated present within every individualw,

These kinds of questions are treated as irrelevant to
the present study.
Another approach to oral literature, always in

this case entitled ".,;tsi", is to diseuss not ite origin,

44. op. oit. p. 168
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content or meaning, but its significance as a form of

thought, This psychologiecal or epistemological
viewpoint is taken by, in particui.r, Cassirer,45

in his postulation of "mythopoeic thought". Tris he
considers a specialised way of .. recuevnding reality,
distinct from scientific thought. “"There is no
natural phenomenon and no phenomenon of human life
that is not capable of a mythical interpretation, and
whicia does not call for such an interpretation".46
7hether there actually are empirical grounds for postule=
ating this kind of special thinking as distinct from
other forms may be doubtful; but I am not in any case
concerned to discuss whether or not the Limba think
"mythopoeically” in Cassirer's sense, but merely to
present and explain certain of ti.e tales they in fact
produce, by whatever processes, and the concept which
they themselves have of a “story" (mbaro).

These various questions, whether historical,
pseudo-historical, symboliec, psychological or philosophe
ical, are ail equally questions which I am not raising
in this study. Certain statements have commonly

45, e.g&. Cassirer 1944; cf. also “rankfort 1949,
Iévi-3trauss 1958,

‘60 Casgirer 194‘ Pe 730



been made about "myths" in these terms, often in a

way that is too general to be of wmucn help when

applied to particular situations, and sometimes by
those who in any case are not really competent to

judge these matters. However even in the cases where
such questionc have an obvious interest or point, I

am not entering into them here.

There are however other approaches to the study
of myth and folktale which are in varylng degrees
relevant to the present study. These are the
approaches wioich could be called the "structural"®,
the "linguistic" and the "“sociological™. As will
appear, these can at some points be very closely
related to one another.

»structural® approaches can have various emphases,
but what all share is some attempt to analyse or
distinguish the basic components which make up myth or
folktale (or —articular examples of these) and, often,
to analyse the form of the whole in terms of these
gomponents. How clearly these units are demarcated
and analysed depends very much on the ~pproach and
purpoese of the particular writer; <the basic data for

analysis or comparison have included such concepts as

28
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"type®, "motifw, *functi~n" "bundle of relationsv,
*motifeme" and even, perhaps, "the bit".‘7
Likewése the selection and use of these V.rious unite
have been various. 5tith Thompson's main interest,
for exanple, hag been merely to provide a ready index
of "motifs" to facilitate historical=geographical
studlies of diffusion; Propp looked t0o the analysias of
the stable, constant elements in Rugsi=zn folktales (the
»functions") in order to explain the problem of their
simultaneous uniformity and variety; Dundes wants to
isolate what he calls "emic units" for scientific
comparison, Levi-Strauss and Leach seem also to be
interested in the structural laws of "mythiecal thought®
or "human thought" in general as well as in the basic
structure underlying particular myths or tales.

In 80 far as these analyses concern themselves
with the more general questions about folktale, myth
or mythiecal thought, I shall not directly discuss
them here. I am attempting only to treat of the
oral literature of one particular people, and whatever

insights may come from these wider theories, I do not

47. Thompson 1955, Harne 1961, Propp 1958, Lévie
strauss 1958, Dundes 1962, Leach 1962,
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attempt to consider thea in any general way. I am
not, for exumple, concerned - or competent - to decide

on the conclusion of Lévi-Strauss' "structural®
analysis of myth that "the kind of logic which is
used by mythical tnought is as rigorous as that of
modern science, and ... the difference lies not in
the quality of the intellectu-l process, but in the
nature of the things to which it is applied".‘8
Nor am I concerned to confirm or deny general
propositions such as that with which lLeach ends his
analysis of the structural opvositions in the myth
of Genesls:
"whenever a corpus of mythology 1s recited in 1its
religious setting such structural patterns are
'felt' to be present ... 1t seems evident that
much the same patterns exist in the most diverse
kinds of mythologye. This seems to me to be a
fact of great psychological, sociological and
gcientific significancen.49
The discovery or discussion of such wide cross-
cultural structural patterns is not my aim.
It 18 worth discuesing in a little more detail
the classic article by Lévi-Strauss on "The structgﬁl
study of myth", first published in 1955, both because

of ites intrinsic interest and because 0f the very great

48, Lévi--trauss 1958 . 66.
490 Leach 1962 Pe 350
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prestige associated with the name of Levi-Strauss and

50

his term "structural", He professes to be adunting

a new and more scientific study of myth by finding the

ngross constituent units* of a myth: these turn out

to be not isolated elements or even lsolated relations
but "bundles of relations®. These multi-dimensional
relations can be transferred 1o punched cards and,
ideally, processed by I.B.M. equipment. In this

way it should be possible to discover the structure of
an individual myth with its variants, of groups of
myths and, it seems, of mytuoclogy and mythical thought
in general.

In order to explain this approach in more detail
Lévi-Strauss shows how he would a_ply this method to
two test cases, the Greek i, t. of vedipus and 1iiie
zuni origin myth. He writes down the units (including
guch units as "Qedipus ~ills his father Laios"; in
four vertical colummns, "each of wkich include
geveral relations belonging to the same bundle",

This, he says, can then be read two ways, either down

or across, asccording to the itwo-dimensional nature of

50. Levi-Strauss 1958. cf. unces's remarks in the
Journal of American Folklore 1962, where he
concludes that "the structural study of folklore ...
looks promisging indeed" p. 1lC4.



the myth. The exact process of the argument is too
long to reproduce here, The point however that I

want to make is that for all the scientific apparatus,
and in spite of his several perceptive or stimulating
remarks by the way in the course of his analysis, the

end result of his method 1is in faet to misrepresent

at least the Greek myth. The components which are
singled out for his columns do not seem to be those
that are important, or even present, in all versions

of the Oedipus story (though one oi the virtues of his
method, according to Lé51-strausa)is that it can cover
all versions), nor are they particularly stressed in
the fullest version of the myth that we possess,

Sophocles' Oedipus Rex. FPurthermore one of Levi-

Strauss' main points iz what he considers the feature
of the relation between "the denial of the authochthonous
origin of man* and “the‘peraistence of the authochthonous
origin of manwv, But this seems on the face of it a
 most un-Greek idea; what evidence sti-strauss has
that it was implied in the narration of the Greek myth
is not stated. His conclusion about what the Oedipus
myth "means" seems equally unconvincing.
"The myth has to do with the inability, for a
culture which holds the belief that mankind is

authochthonous (see, for instance, Pausanias VIII,
xxix, 4: vegetals provide a model for humans),

32
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to find a satisfactory transition between this
theory and the knowledge that humans beings are
actually born from the union of man and woman ...
the Oedipus myth provides a kind of logical tool
which, to phrase it coarsely, replaces the original
problem: born from one or born from two? born

from different or born from same? By a correlation
of this type, the overrating of blood relations

is to the underrating of blood relations as the
attempt to escape authochthony is to the impossibil-
ity to succeed in it. t1lthough experience contradicts
theory, social life verifies the cosmology by its
similarity of structure ...".20a

This c¢>nclusion, with no further attempt to relate it
to the actual facts 0f Greex thought or practice, seems
not only unconvincing but positively misleading.
However ingenious, it appears to be reached only by
ignoring or twisting the form and natural Greek
significance of the myth. Yet this unfortunate
example was one of the two specially chosen by Levi-
S5trauss as a model for the successes of his own
structural method.

This long discussion of one structural approach
has illustrated a point of some importance. That a
method, (however dignified by the impressive term
"structural") which ignores the detail of the social
and cultural background for the elegance of abstract

theory can be very misleading as to the facts. Certain

50a. Levi-Strauss 1958 p. 56; cf. the expression in
tems Of a fomula 9_;;0 01to po 64.
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insi; iits may be generated in the process certainly,

but if taken as a uwiiversally applicauvie method the
dangers of distortion are great. It is too easy to
twist the material, nowever slightly, to {it a
preconceived scheme of structure, columns or levels,
The ancient jireeks (or their scholars) can look
after themselves; in a well-worked field every twist
or new gleam of light may be welcome - perhaps. But
for societies for which the basic data have not yet
been established or publicised 1t seems unhelpful to
loog too quickly for ovasic structural patternms. It
such patterns cannot easily Le fitted to the Greek
material without distortion (a distortion in this
case easily detected) how far is it desirable to apply

°1 This kind of

thi. t0 less well-known peoples?
analysis can have drawbacks as well as insights. It

is dangerous in being at once too broad and too narrow,

51. e.&. the Winnebsgo and '‘’‘simshian, Léﬁi-strauss 1960
and 1958; the latter account is the more convincing
in proportion that so much more of the background
detail is supplied. cf. also the similar analysis
by lLeach 1962, where the myth of Genesis is
analysed without any evidence being put forward by
the author either of a knowledge of the Hebrew
language or early society, nor of any deep acquaine-
tance with the neaning of Genesir for those who
would be likely to read, recite or hear it in
conter.orary snciety. This gives his analysis
a rather limited value,
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Too broad as implying a claim to be abie to produce
patterns of yt.: or mythicaeli thought generally or
universally applicable; +t0o0 narrow in its tendency to
isolate a text from ite full social or literary context.
At any rate, whatever its possibie insights, this is

not a method which I find readily adaptable to the Limba
material I present here.

More convincing and more relévant to the present
study ore the attempts at close formal analysis of a
number of tales from a given society. This is the
method followed by Vliadimir Propp, one of the Russion
"formalist school®, in his work on the morphology of
the folktale. He discusses and criticises various
earlier attempts to claseify such material, and makes
clear that he is discussing only one aspect of the
folktale, leaving, for example, studies of style to
other specialists, and he does not claim universal or
definitive validity for his own analysis. He distingui-
shes the "functions" -~ the stable elements of a tale =

which are constant and independent of the dramatis

personae, and lists those that are found in the Russian

folktales he has analysed. From this he is able to
show both that there is a unity of structure in all the



tales - the number of fuanctions ig limited, their
gsequence always identical - and that on this basic
gtructure an infinite number of variations and recomtina=

tions are possible. He is thus able to comment on

the creative work of the story-teller; 1in some spheres,
the over-all sequence of functions for instance, he
is constrained; 1in others, such as the choice of

functions, the dramatie personae and the style, he 1is

free to create. The interest of this closely argued
analysis of limited material is obvious and the detailed
investigation he makes in fact throws more light on
other examples of folktales than the more general
theoriec:. isuch the same kind of analysis could be
made, for example, of certain aspects of Liumbs tales.,
Thouéh ~ would aot wish to categorise the common themes
of Limba tales into such clear-cut formulae as does
Propp with his "functions*", the point he makes about
the paradoxical uniformity/variety of folktales 1is
relevant. The same move (or "funetion®) does occur

in different Limba tales with different dramatis

personae; that, for example, of telling another's

secret to0 a third party occurs both with the iuree

actors being God (Kanu), the prototypical Limba man



(Sara) and the palm trece, and with a finch, a hawk and
& hen, 1ais point should come out mo:e clearly in
the later chapters on stories and story-telling
especially with reference to their style and genesis.
There remains the related but smaller-scale structu=
ral eapproach in which, given an understanding of the
social bacizground and context, the form of a single
tale, poem, song, or group of these, may be anslysed
in a way more akin to the procedure of literary critics
than t0 that of the grander sociological theorists.
Under this heading one could discuss the way in which
eplsodes are linked together, how far the close of a
story may echo or refiect iis start, what kind of
standard conclusions there are, whether or how far
there is a central theme, form or motif in each exsmple.
This connects with the later discussion of the "linguise
tic* approach to folktale. Here I only add that this
kind of approach is in part followed in some of the
section on the style of Limba stories in chapter 8.

I have also in a sense bul.t my own commentary on thie

into the actual presentation of the stories by dividing

them into paragraphs, a division which indicates

gomething of what I consider their structure, but one

37
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obviously not directly dictated by the story-telle:x,
Thus certain aspects of the form - tfie sequences of
parallel episodes for example - become self-evident,
even though I have usually not added further detailed
notes on this topic in the commentary.

Cloegely related to some aspects of these "ztructural®
approaches are those which I have labelled "linguistic*.
Some of the questions asked by linguists who have
collected or studied specimens of African oral
literature are not directly relevant to 21 social
anthropologist. I am not, for exemple, concerned or
competent t0 analyse the grammar, syntax or phonetics
of Limba. such studies have normally been o0f interest
only to the specialist philologist as published texts
tended to be annotated and transcribed from a
linguistic point of view, necessarily isolated from the
soclial background which gave them meaning for the
original teller or listener. This specialist
linguistic approach is, then, one which I will sut
attempt here.,

A related apnroach which is of interest is that
0of the analysis of style, comparison of various

"verciong"® of the "same" story, accounts of individual



gtory=tellers, story-telling techniques and so on.
This is a topic which recently seems to have been

52 This kind of analysis

attracting more attention,
is clearly relvant in any discussion of the folktale
as a living or changing art, and of the use made by
individual story-tellers of traditional (or new)
material, and T discuss some oOf these problems in
chapter 8. This is of special significance when -

as in the oaie of the Limba, and perhaps of many other
peoples with strong oral traditions - the people
themselves consider the style and drama of the
performance as aslmost of comparable importance with
the content. To give just the vernacular text, the
bare subject matter of a tale, Or merely an absiract
of the plot, was sufficient at a time when the main
interest of students was centred on .uilology, on the

diffusion of certain plots or archetypes, or on the

social function served by the statement of certain
origins. But for any systematic treatment of oral

literature some account of style and technique is of

obvious importance.
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52, e.g. Thompson's remarks 1946 pp. 449 ff; Delargy 1945;

the work summarised in Berry 1961; Dorson 1960;
1960.
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Pinally among the approaches I characterise as
"linguistic" is that whien would ce adopted by someone
whp congiderea folktales primarily as "oral literature",
in much the same way that is, as that traditionally
devoted 1o writien literature. This approach has
been notably absent in most gstudies of Arrican
folktales, myths, fables, or songs. This is perhaps
partly because when a people were known to be '"none
literate” or "primitive", any notion of their

possessing a form of "literature" might seem to be
self-contradictory. Thus what might have been

classed as at least akin to literature if encountered

among other peoples, could be, in the case of "primitiven

Africa, treated as presumably being in some way utilite
arian rather than literary.53 If analysed at all 1t
could easily be assumed to have some "social value®",

to be part of the social structure, or to answer various
psychological needs rather than to be a form of art in
its own right. This assumption that the oral
literature of primitive peoples was likely, if studied,

to turn out to be somehow directly useful now seems to

53. But see Chadwick 1932,
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be passing. A new approach is evident in, for example,

Berry's inaugural lecture on spoken art in West Africa,
a8 well as in the projected new Oxford series of
"African literature", and “niteley's discussion of the
concept of "oral literature” in the introductory

54 By now one can assert that,

volume 0f the series.
naturally, "oral literature" must be seen in the light
of its social context, without necessarily having to go
on 10 make the unwarranted assumption t.:3 it can

therefore only - or best - be regarded in terms of its
social or ritual value, or its direct social function.

Clearly an appreciation of the literary aspect of

verbal art and orally transmitted narratives mugt rest
on some prior knowledge of the socliety in which these
are composed and performed. This point would also
presunably be accepted by most traditional literary
criticse also, It is in fact Just because I consider
the Limba storiee in this thesis as examples of
"literature (albeit of orally transmitted literature)
that I have included so many chapters dealing with the
social background in Limba society, and, perhaps

paradoxically, s0 relatively little direct discussion

54, Berry 1961, Whiteley(1964) pp. 1-12
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of the stories themselves as liter-ture. ¥y reason
for this 1s that once the basic knowledge of the social

context is acquired, the stories reveal themselves =s
literary performances. Without any knowledge of the
social, economic and religious experience of the imbs
people, much of the content, overtones or attractiveness
of the stories would be unintelligible and their meaning
for the people who composed Or heard them would ba too
easily misinterpreted or brushed aside; external
explanations (of psychological need or ritual value etc.)
to account for their apparent odcness to the ¥English
reader would then seem more plausible,. "he mesning
or artistry of the stories cannot be grasped without
at least some preliminary knowledge of the soclety.
Nor, indeed, can the soclety be fully understood without
some realieation that it possesses, among other things,
a corpus of oral literature. It 48 at this point
that the literary and the sociological approaches
inevitably meet.

Pinally I must discuss the approaches normally
classed as "sociological", vy discussion will recall
much of what I said earlier about the functional-

gstructural approach to the analysis of myth, but it 1is

worth following this up further here as some o3 tiie
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assumptiong, dangers and implied narrowvness of this
approach are not always recognised. The extreme
ngociological® position taken up by many recent British
social anthropologists makes it rather harder to apply

t0 non-literate peoples the methods which would naturally
be applied to any other cultures.

There is, first, the sense in which mythe are
analysed "sociologically" as being in rome way
effective and useful tc the society in which they are
t01d; +they either validate and confirm the position of
a particular group, or they contribute to the stability
and integration of the whole. So long as maintenance

of the status quo, equilibrium and stability are assumed

to be suitable or central topics of sociology, then
clearly the analysis of myth etc from this point of

view can be taiken as self-evidently a "sociological"

interpretation, whether pkrased in terms of the noble

lie, the opium of the people, or the mythical charter.
In social anthropology this approach can be most
directly connected with the ®“functionallst" analyces
of Malinowski and Radcliffe-Brown,

Secondly, myths are also sometimes spoken of and

analysed in a way that seems to involve the assumption
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that they and the social "reality" in some way directly
mirror each other or are caasally related. In s

sense 0f course this is obviously true. But it 1is
sometimes taken further to imply that the institutions
and beliefs of a people can be deduced from their

56

mythology, or that a definitive account o1 myths can

be given in terms of the social institutions or values
which they reflect.57 This is, however, "sociological"
in the sense that the myths are being related to those
accepted entities of asociological analysis, "structure®,
“values", or "institutions".

Both these approaches are perfectly legitimate
in that they have led, and lead, to much stimulating
and perceptive analysis in detail, There are however
certain dangers in applying tnem crudely, and it is
misleading to assume, as it sometimes secems to be at
present, that these extreme pcsitions are the only
properly "sociological' approacies possible in the
study of oral literature.

In the first place, 1t is significant that the

56. As is sometimes taken to be impliec by Boas' clacsic
on Tsimshiam mythology 1916.

57. As implied by Beattie 1960 loc;eit., Radcliffe-Brown
1922 chap. VI and in some of tue accounts in Forde 1954.



normgl word used im these anslyses is always "myth",
This term carries with it the connotation, implied

but not clearly stated or perhaps even realised by the
writers, thet the narrative in question is in some
sense authoritative, deeply meaningful, held in
common, known and taken seriously either by everyone
or by a group of recognised experts. The words
"folktale", "“fable", and "oral literature®" carry no
guch overtones, and are thus felt to be unsuitable for
use in a structural functional analysie. To consider
systematically items described by these terms might
seem irrelevant or marginal; but once something is
called "myth* it can be immediately assumed to be
significant, often without any further demonstration.
"Tules®™ are mere amusement, or "culture®; ‘“myths"

are structural.

Once stated in these terms, the danger is
obvious. Some peoples certainly may distinguish
clearly between two categories of oral literature,
one roughly or exactly translateable as "tales", the

58

Other as "myths"; others may make, in terminology

58, cof. e.g. Halinowgki's dlscussion of Trobriand
categories in this respect 1926 pp. 25 ff; and
Green 1948,
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or practice, comparable distinctions which could
perhaps be shovn to be akin to the first; yet

other peoples again, among them the Limba, either make

no such vistinetion at all or posses. nothing which
could be properly rendered ss "myth" in the full sense
often impliea by the word. As Stith Thompson has
repeatedly pointed out, in tne light of his incomparable
study of the literature, the distinction between myth
and folktale is aluiost impocsible to draw in general
‘beI‘ms.

wAs we get away from “estern cultures and enter the

circle of more primitive peoples, there is less

concern about separation of folktales into the

mythical and non-mythical ... in this re:sirect

there is the greatest difference between individe

ual tribes, and a strict classificatici of these 58
tales into myths and non-myths is qite impossiblev,

It is clear at least that in the case of a people who

do not themselves divide their tales in terms of the
categories implied by the theorist, it may be misleading
for the sociologist to take certain s zcial tales from
their context and, label tuewm "myths® for the jurnose

of analysis or presentation. The tale may nonetheless

be intereesting when regarded from this point of view;

58a. Thompson 1958 p. 106.



but in thet it has been taken from the context of the
whole elass of tales of which it is only one, the
evidence has to that extent been twisted. At any
rate the reader has a right to be told something of
the grounds on which the ethnographer has translated
the native word as "myth".

This kind of approach seems to have resulted not
from any conscious overweighting of one side of the
evidence, but from the sort of theoretical bias with
which fieldworkers have collected their data.
Accustomed to focus their gaze on "myth", an entity
which is well known to have a social "function® or be
tied to "structure", thelr view of other, possibly

related, stories was necessarily blinkered. Yet

these other stories might have given added meaning or
at least context to the first. This bias also meant
that often only certain kinds of stories were looked
for or recorded - those, for example, to do with
worigins", or "God", Or genealogical relationships -
whereas Oother stories merely about human or animal
adventures may not have been included even if they

were, from the point of view of the people concerned,

precisely comparable in general style, tone and

47



situation,

This selective collection or interpretation of
evidence is of course often very hard to avoid.
Among the Limba, for example, I was at first very
impressed by the significance of what I automatically
considered to be a "myth" in the full sense of the
term, the story of how God (Kanu) in the beginning came
down and gave palm wine to the (apparently) first Limba
man, and hence to the Limba people as a wiole. It
was not until I had recorded fifty or so other stories
that I fully realised that that particular one was 7?
different in style, outlook or occasion of telling from
other obviously light-hearted stories avout animals,
birds, or a man trying to woo a wife, and that the
main pivot of the plot (the secret told to the hero
by a third party) is also a common one in other Limba
stories like that, for exanple, about a finch and an
eagle.59 Again this does not remove all the
significance of the first story; but it certainly
shows it in rather a different light. Phere can then

be a danger in ignoring the classiflications and attitude

59. The stories are Kanu and palm wine, The finch and
the eagle; cf. also The tinch's loan, The sun, the
hawk and the hen.




adopted by the people themselves in relation to their
oral literature, in favour of the obrerver's own
theoretical categories. sometimes it seems that the
word “myth" is used not to render any term or concept
of the people themselves, but rather as a easy device
by which the theorist may attach an acceptable label

to an igolated tale as an indieation of the kind of

interpretation wnich he intends to give of its si..:ificance.
There 1s also the second danger of implying that
any tale which seems significant to the theorist must
also be well known, deeply meaningful or highly valued
among the people being thus interpreted. “hat this
sometimes seems t0o ve assumed results again from the
same theoretical bias of lovking for significant items,
labeirled "myths", and not, therefore, taking pains to
asik the question of how many people in fact are familiar
witly the narrative citea or take it seriously in a way
they do not with other narratives. 1t is not,
thereiore, always made clear in monographs whether some
story, referred to perhaps &s a validating or stabldising
myth, is in fact a myth in the sense of being known 10
most people, or at least to most experts, being told

regularly in answer to certaln questione or on certain
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occasiong, or as forming part of a more ~r less
syatematic cosmology or mythoiogy in the sense familiar
to us from the probably very different society of

Greece or Rome. This certainly is the picture
immediately suggested to many people by the word "myth".
3ut whether particular myths in a given society actually
possess some or all of these atiributes is not always
explicitly stated.

This t00 oan be illustrated from the particular
case of the Limba. #When I fp¥st heard the story of
the separation of God from man,so this naturally
recalled the many similar stories cited from other
societies; the atory, for example, that is regularly
cited at the beginning of accounts of Ashanti religion

is the "myth* that long ago "God“ (Onyankopon) lived

near man, but because he was knocked by the end of a
long pestle which an old woman used tor poundi:ix her

61 It would then have

food,.he went away up above.
gseemed natural to assume that the Limba tale could have
been treated similarly =z the foundation of Limba

religion or cosmology. But - unfortunately for this

60, Kanu goes up.

6l. e.g. Busia in Forde 1954 p. 1ly2.



approach - it turned out that in fact the Limba story
was not well known at all. Nor was it told, apparently,
for any set situations, or ever even aet much as mentioned
on the many occasions when I questioned people about the
nature or acts of Kanu, "“God". The only time when I
did hear the cstory was when it was told me with a group
of otuer stories, including those about reople and
.u.rals, in tne ordinary context of story-telling and
not tlat of a discussion of religion or history. Yet
if this had been the omly stor; I had thought to record
eand I had not investigated how far it was in fact known,
it would have been tempting to have introduced it in

an account of Limba religion as a "myth" comparable to
other myths citeu in antaroyologic=l or classical
writings. The story is still an illustratic) of a
typical Limba attitude. sut again, when put in the
contept of other Limba stories, ﬁost of which are, in
fact, considerably longer or more elaborate or more
popul-r, the evidence =ppears rather aifferent from

when it is presented in isolation. any historian,
after all, who cites contemporary sources in evidence

of his generalisations knows that he must also discuss

tne nature of his sources - whether ihey are primary,
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representative, how far they are in themselver biased
or selective. I suggest that much the same attitude
should be taken up by a social anthropologist who
wishes seriously to cite ora. literature as evidence
of his interpretations. Merely to refer to "myths"“
is not sufficient without some elucidation ol the .. .ture
of these in a particular society.

There 1s a third implication sometimeg inherent
in the sociological analysis of myth that might not
always be acce.ted if made expliicit. This is the

implicit emphasis on stahility.sla

A myth can be seen
as the guarantee of a traditional order, an essential

factor in the status guo. This =npro~ci: has already

been mentioned. Not only does it, at times «t least,
gseem to carry the iuplication Tt socicty in some way
needs stavilising by mytne and itn=t the consgequent
svability achieved is fixed and unchanging, .t =.s0

often correspondius,l, presents a picture of mytii itself
as fixed or uncu;nging; A special stress can thus come
to be laid on the purely "African" or the Jully "traditie

onal" myth. Juie fivs with tue common a:cu..tl.. thet

6la. It is well criticieed in lcach 1:%4 e.g. oo 278 —
myth as a mechanism 0f disintegration not just of

integration and stability.



that a "myth" is naturally a narrative or a story
recited in a fixed form, word perfectly, with no
possible change allowed. This may certalnly be so
in some societies. But in the case of Limba orsal
literature at least - and, I suspect, that of many
other non-literate peoples also - quite the opposite

62 There seems to be little concept of verbal

is true.
acouracy and identity and it is striking how often in
the stories (some of which in a different analyseis
might well have been dignified by the name of "myths")
the "same" story is constantly recurring in different
words or forms. The stories change, grow, incorporate
new material, weave the o0ld motifs round a lorry, sa
white man, a biblical episode. To suggest, in the
case of the Limba, that either their oral literature
or the society which this might appear to "guarantee”
is fixed and unchanging would be misleading.

Finally there are the dangers, perhaps too obvious
to point out, of taking everything in the stories too
literally as a guide to the institutions or values of

the society in which they are told. This approach is

perhaps understandable in the case of some American

620 See Chapso T and 80
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Indian peoples where relatively little evidence about
the traditional society may now be available beyond
the texts that have been recorded in the past or from
a few scattered informante. But this can sometimes
not be a very reliable guide, as has been pointed out

63 In any case it is unnecessary when

by many writers.,
the texts have been collected by an anthropologist

who has also made a study of other aspects of the
society. A simplicist account might, for example,
suggest that all Limba believe in the constant
possibility of transformation from one form to another
as happens in some stories or that a certain kind of
magic is constantly practised, or believed to be so,
because some of the heroes of stories are represented
as possessing these powers, In fact, though the iimba
suggest both that the famous chiefs in the past, and
the heroes of certain fabulous tales did possess these
powera, they are not commonly attributed to people
nowadays (though they are occaslionally). Similarly

with the picture of chiefs presented in several stories ac

oporessive, possessed 0f great power and immense riches

63. Esp. Levi-Strauss 1958 etc.



likely perhaps to give his chiefdom to the hero of the
story; this certainly does not fit the contemporary
position, and though in gome ways it is slightly more
plausible when nrojected into the pact, even the
nineteenth century situation does not exactly match
that described in the stories. Again the theme -

80 common among folktales - of the hero marrying the
chief's daughter or settling in his wife's village
cannot be taken to imply either matrilineal inheritance
or uxorilocal marriage, neither of which are the rule
among the Limba. Furthermore thne stories also do not

necessarily stress everything that is of importance

to the people themselves in the terms in which an
ethnographer would descrioe these. The Limba, for
example, are very aware of their obligation to pay
the yearly cihniefdom tax, and take great account of
their dead ancestors in both velief and practice.
Yet in tue stories there are practically no direct
references to either of these subjects.

In the same way one cannot always argue directly

and simply from folktalies to the moral beliefs :.ielc by

the people. Certainly very many moral ideas are

illustrated or stated explicitly in the storieas; but
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this cannot be assumed to annly in every c=ase. In
gseveral Iimba stories, for example, the irresponsible
rascal Tunkangbali (or Tunkangbei) breaks rule after
rule of politeness, g00od sense and socisl responsibility,
yet, by no virtue of his own, he ends up unscathed and
even, in one account, as chief;G‘ the rebeirlious
daughter who refuses to obey her father succeeds in
obtaining the six diamond combs she demands even

65 One

though this costs her father iis chiefdom.
cannot simply assume with no further evidence tu:t the
simple and self evident purpose of these folktales isa,
for example, to inculcate the correct moral lessons

into the children who hear them told. Morals are at
times sattached to the stories. sut these are sometimes
very loosely added on, sometimes seem a mere after—
thought, sometimes are absent completely or differ with
different tellings of the "same" gtory; at other times
they seem to be in the nature 0of a genersalising comment
rather than a straightforward prescripti:on of moral

action. There seems t0 be no simple rule about this

at all.

64. The threec rascal boys; ITunkangbei, Palongbei and

Yisinua.

65. The story of a millionaire.




Various other moral effects have been suggested
by those who look for moral purposes behind :uch tales.
ven if the moral is not explicitly stated, for exsuple,
perhaps the tales really at base convey the moral that

clevernese 1s better that brute strength, or in =
hier .rchieal :ooclety, reprisents the “"discreet protest

68 A€ain this sort

of weakness against strengthv.
of remark, sometimes assumed to a;~ly toc almost any
examples oi African folktale, fits with some of the
material, not with all, In Limbsa stories it is gquite
true that at times the splder is represented as
tricking the elephant and the hippopotamus, the goat
gets the better of the leopard by his ingenuity, the
chameleon in the end gets his own back on the monkey.
But in other tales the results are different; the
gplder himself is defeated by the strong chimpanzee,
by an antelope, or by his wife who is bigger than
himself. Goodness does not always triumph though it
often does; Tunkangbali, already mentioned, bullied
his younger brothers, broke the rules - and met with

success and praise; the spider cheated the firefly,

68, Junod 1913 Vol. 2 p. 2053 cf. Werner 1933 p. 26.

5T
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injured the leop:rd's children, and yet escapcd the
leopard and reached home safely. It ig true of course
that, as wit: any other literature, Limba folktales
must be seen in the context of the social values
nround them, gud, in a complex way, they both form
+2rv 0f these, derive from them, and contribute to them.
Ut to wesert scwe simple theory of = general moral
lesson inherent in all examples of foixtales in an
African socliety, or that every story, if it is a
"folktale", must somehow have some defi..ite moral,
can oni, lead to uifficu.ties. sucn an approach can
only be sustained vy either ignoring or twisting some
of the material, or clinging so hard to the belief
that the folktale - being the product of non-literate
pevyle - must somehow be shown to be directly utilit -
riau that the evidence is submerged in t..c theory.
variougs uifficulties then are raised by some of
the traditicasl "sociological® approaches to the estudy
of oral lit:z..ture, This dozs not mean thai [ reject
the necessity of conneciing the stories close.;y with
their social background and coatext: this aiter all
is the subject of this whole thesis, one wilicu
manifests perhaps a greater regard ior the necessity

for seeing a practice in the 1light of its own context



then do some of the traditional more generalised
approaches to folktales. Nor am I suggesting that
nothing has been gained from the "sociological" analyces
criticised. nuch of what they point out is true.
#y point is tu~t to assert a unitary and definitive
interpretation of folktale (or ayth) as necessarily
always of one type can be misleading. A simplicist
and one-to—one correlation of story whether with soclal
structure, social vaiue, stabilisation, cosmology or
morals may in certain cases not only be one-sided but
lead to factual mistakes. The stories can no more be
fairly explained when torn from the contexi of other
and sincilar stories, than they can if t:«en out of
vhe context of the society in which they were told and
composged.

I'nere is however, a third "sociological" approach
to0 De mentioned. The analyses 1 unave discussed above

have all been, directiy or by implication, rather

general ones, often concerned, it seems, with the overall

relation between "myth" and "structure", with “the
foiktale" and "society", or with the place of fables
in moral education.

This approach is more limited. It is to discuss

59
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the stories that ocecur in one soclety only - the social

situations in which the various examples of oral
literature occur, who tells stories, for whom, when

and why; the occasions on which proverbs are cited,

the situations associated with riddling, the concepts

and classifications adopted b; the people themselves

when they discuse thelr oral literature. This sort

of sociological approach involves not broad assertions
about the function or meaning of Myth or Folktale,

but a close study of a particular society. This is

in fact the kind of enquiry whiech iwalinowski recommended69
even though, as it turned out, .t was his view of myth

as charter than became popularised. ‘his sort of

approach seems at present to De rare among social

anthropologists and students of folktales. It is
gsaid hoever that Russian writers have worked on these
lines, making sociological studies of the social
background and so on of their folktales, and it is
unfortunate that iittle of this work is available in

tranelation and remains a closed buok to western acm)ha,:r:s.7(‘t

69. Malinowski 1926 py. 20 ff,

70. See Thompson 1946 p. 451, One easily accessible
account, recently published, is by “iegh in the

Hungarian periodical scta Ethnograpiieca 6. 1958,
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The few detalled studies made from this point of view

in the west mseem mainly to have been by rmerican students.7l

It can be seen how closely this kind of study can be
linked with questions of style, specially for a non-
literate society, and with the part taken by individual
story=-teller in dealing with the traditional material,

12 Who tells the stories,

or with process and change.,
how, and why, are all questions of sociological signific-
ance in that they deal with the stories in their socilal
setting rather than as isolated texts produced only

for the grammatical comments of linguists, analysis of

peaychologists, or morphological remarks of formalists.

This limited and particularised approach - which I

follow here - 1s a suitable one for a social anthropologist.

There is one final approach which is essential for

any sociologist or social anthropologist conducting a
systematic study of a form of oral literature. This

is to ascertain what a story (or proverb or riddle)

means to those who tell or hear it, This in a sense

is also a limited question. It does not deal with any

71, e.g. Simmons 1961 and 1955, Christensen 1958,
Benedict 1935, Reichard 1947,

T2. e.g. Dorson 1960,



large~scale theory of Myth or Folktale but is merely

a close study of the social vackground of s particular
people without a knowledge of which it would be imposse—
ible to understand the subject matter or overtones of
their oral literature. It 1is true that in a sense a
study of “meaning" could take one very far, through

various possible levels of interpretation. But 1t
must at least be admitted that there is a basic minimum

of common experience among any people, Oor in any
historical period, which must be known to a student
before he can appreciate the meaning, in the obvious
sense, of a story told in that society or at that time.
%Without some acquaintance with, for example the nature
and concept of marriage among the Limba, something of
what is conveyed to the Limba listeners by a story

about a young man's quest for a wife would be lost to

an English reader. Similarly the stories about Kanu
would be pugzling without some knowledge of Limba
religious beliefs - just as an English poem about
spring or ramantic love would be uninteresting t0 one
who knew nothing of English socliety and concepts, and

just as the story of Hamlet, told in a West ifrican

context, proved to mean something unexpectedly different
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73 Some knowledge of the

to its listeners there.
background is clearly indispensable for the appreciation
of what is conveyed in any literature; and this is
especially so in the case of oral literature when each
tale is told for the occasion, directed to an audience

of natives listeners actually present. A treatment of
folktales in this light is also clearly a sociological
one, and is followed, in particular, in Part I of the
thesis.

The approach I am adopting 1s, then, a sociological
one in the sense that I try to set the stories in their
social background sgo that they may become intelligible
to us as literature in Limbe terms; and this also in

practice necessarily includes a certain attention to

language, style and story-telling techniques.

The two terms that I have used to describe the
subject matter of this thesis are "folktales" and "oral
literature". I shall not discuss these terms at
lengthy their application should become clear from the

later discussion and examples in Parts 1I and III,

73, Bohannan 1954.
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better than by an abstract definition at this stage.
However it is important to point out certain overtones
and ambiguities in both these terms wnich may make
them rather confusing at the outset.

"“Folktale" 1s not altogether a good term. In
the past it has sometimes been used to distinguish one

special class of narrative from, for example, myths,

sagas and legends. But though these distinctions are
certainly useful and necessary in some cases, in many
non=-literate societies they are now realised not to
apply. This 1s in fact one reason why I have included
mention of *"myths" s0 often in the earlier discussions,
for what is sald of folktale often applies, or should
apply, to the common accounts given of myths, and vice
versa; 1t is therefore impossible to treat the terms
in isolation from each other. In this study I do not
set up such distinctions as they would not be properly

applicable to the Limba situation, and am using "folktale™

to cover every kind of story however it might be
classified by theorist% with other 1ntereets.74

14. This does not cover the short section I have grouped
under "miscellaneous", i.e. proverbs, riddles etc, =
the term "folktales" 1s used only as a rough
indication of the main subject-matter, the stories.
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More serious are other implications suggested by
the word "folktale", It has misleading connotations
of the "Polk", of evolutionist anthropology and of
the doctrine of survivals, It alaso sometimes conveys
the sug:estion that each tale is in some way "fixed",
traditional and unchanging even in the smgllest item,
t@e set heritage of the people, Finally, and moat
insidiously, 1t seems to suggest that the tales are in
some way created by "the folk" collectively, that
comnunal authorship and not individual composition 1is
proven.

Hot only do I not intend to assert any of these
assumptions sometimes attached to the word "folktale",
but one of my main purposes is to controvert these
three suggestions if applied to the Limba folktales.
The idea of survivale in the 0ld sense is not relevant
in analysing ILimba stories. The tales are not
immutable but quite the contrary. And to ignore the
part taken by the individual story~teller and the extent
to which he moulds the tr-Jditional themes would be to
nake o fundamental mistake about the nature Hf Limbg
stories and thelr concept of language and :rtiatic

expresaion, If the term "folktale" has necassarily
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to connote these ideas then the main aim of this thesis
could only be to demonstrate that my own sub-title,
"folktales", is a misleading one.

Nevertheless 1 have retained the term both because
though these three implications are so often in nrantice
connected with the term this seems to be an inheritance
of out of date ideas rather than logically implied by
the term itself, and because the word has generally

been used to cover the kind of stories which I anm
including here. I use "foiktale" therefore as a mere

descriptive word for general reference and not for
precise definition.,

Less popular is the alternative form "oral
literature", I have used this term intentionally
in order to point to certain aspects of Limba tales,
but at the same time it raises difficulties of its own.
In some societies in which there exist both written
and oral traditions of story-telling75 it could somew

times be hard to draw s strict line between oral and

written literaturej; this however is not a difficulty

that arises in the case of the Limba, More complicated

75. See e.g. Pfeffer 1939 on the Fulbe.
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is the question of Just what, in a non=literate culture,
is to count as "literature®. smong the Limba there

are many formal linguistic expressions, often thought
attractive as well as useful in themselves, which are
used in thanking, blessing or acknowledging another's

16 , certain formality of language is

authoritys
associated with speeches in law casec, with funeral
harangues and, even more, with songs, nrayers and
invocations. Just where to draw the line is difficuld,

In practice I have included only a very few examples

from the latter categories, and devoted the main

treatment to the forms, "oral literature" by any standards,

that the Limba themselves would roughly include under

their term mboro= stories, fables, purables, and, less
frequently, proverbe, riddles and, occesionally,

historical narratives. However the distinction I

have drawn is arbitrary and practical only, for convenie-
nce rather than analysis, and even the Limba term mbor)
iteelf is not a clear cut one.76a

The main ommimion 1s any systematic treaiment of

T76. See chapo 6.

T6a. See chap. 7.
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Limba songs (sulung: Oor Kiiig,. These could be regerded
a8 an important part of Limba oral literature, their
poetry to the story's prose. A song suffers very
particularly, of course, from being recorded in cold
print without the drums and dancing which give it 1ecaning,
or its repetitions, rhythms and melody. However the
main reason for the omission 1s gimply that their
recording presented such particular practical difficule
ties - not only had the music and often indistinct
diction to be coped with, but the words and meéning
were often obscure even to the lLimba themselves, =0
that to make a translation was often almost impossible.
It is true that "songs" are not included directly under
the term mbory which I give ae my sphere of reference
80 that T am formally justified in excluding them.
Nevertheless since they occur in many stories and could
rightly be defined as oral literature, my incapacity to
discuss them except in passing is unfortunate. However
for the purpose of this thesis, "oral literature" must
be taken to refer primarily to spoken art.

The term “oral literature" is then not altogether
unambiguous or clear-cut. But it 18 a most suitable

term t0 describe the present iie.: of study. it is



ugeful, like "folktale", in that it suggests the
comparative context in which it is possible to set *he

Limba texts, and thus points to a dimension that would

ve lacking if _ had insisted in using only the v:o~ " i-r

term mboro. TPhe use of tte term, "orz1l literature"
j0ints particularly to the literary aspect of the I.imba
tales and the sense in which there is a certain likeness
between them and other kinds of expression also
described in the same terms by, for example, the

Chadwicks in their classie work The Growth of Literature,

Delargy of the $aelic story-teller, or lord's fascinating
analysis of Yugoslav oral poems and the oral tradition

8 It also emphasises another aspect of Limba

in Homer.
folktales that T wish to stress - the significance of
the oral element, and, therefore, the importance of
stvle and technique, and the part of the individual
suthor of composer. In ghort, I =m tre=sting them as

having literary - "oral literary" - rather than purely

utilitarian sgstatus.

My vurpose is to produce an edition of Limba oral

78. Ghadwick 1932 etec., Jelargy 1945, Lord 1960,
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literature. No grand theory is being nut forward
about Folktale or #yth or Structure. The aim is the
mere limited one of “resenting a body of material - the
tales - which is not a negligible part of Limba culture,
and attempting to indicate something of what they mean
to the Limba who tell and hear them through some

account of the social background and of the nature and
techniques of story-telling. Thie limited aim is, I
congider, quite sufficient. T0 present a corpus of
material before inaccessible and comment on it s0 as to
convey its meaning in context, much in the manner of
any stan ard edition of a text - this 18 worth while
even when not accompanied by any attempt at a new theory,
interpretation or speculation, some striking universal
conclusion or attractively elegant analysis,

This limited aim has a special value in the .resent
gituation. So much second hand material has been
publighed on Africa that the presentation of texts

with ¢lose translations and commentary is particularly

worth while for its own sake. These are the primary
documents. In the stuay of other peoples it is normally
taken for granted without question that an investigation

of the society as a whole must include some aquaintance

with 1its language and literature. In this respect
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oral literature is basically no different from written
literature, nor should African societies, just because
they are African, be exempt from the rigorous and
syatematic study given to others. Now that more is

mown o0f non-literate societies and now that there are

more students prepared to study them, less is said of
thelr great "“simplicity", and people need no longer
assume that there can be short cuts by which such
socleties may be assessed once and for all without
careful and detailed studies of many different aspects.
One of these aspects is oral literature. This 1is as
relevant in a full study as the traditional topics of,
say, religion or po.iities. Language as well as economics
is a social fact, and a socliety reveals itcelf in its
complexity through its language snd literature as it
does in its other institutions.

Another merit of the present approach is its
rareness in modern British social =nturonology. Any
discussion of oral literature has usually been confined
t0 the structural or functional approaches to myth which
1 have suggested are in certain ways limited or misleading.
A fuller account of folktales in the light of their
sociasl background, their meaning for the people who

tell them, their style and narrators, may encourage
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others to follow up this rather unusuwal but fully
soclological approach.

Pinally this limited aim is useful just in ;ronortion
that it avolids the grander theories ot some of the
earlier speculators. The time is past in =ritish
social anthropology when people asked about the origins
or nature or purpose of Religion or Kinship as a whole,
The stress is now mainly on detailed and less =~.bitious
studies of these topics in particular soclieties, and
any simplicist universal account is avoided. Myth and
folktale seem to have been the last subject to reflect
this change in emphasis, and, specially with the word
»myth" which so often seems to have a special magic of
its own, the discussion seems t0o have been seen in
terms of generalities rather than particulars. The
beat corrective to this can only be a precise study of
the subject in one socilety. .nis may serve to show in
what senses the grander theories are, in a particular
case, sometimes illuminating, sometimes irrelevant or
unhelpful, and sometimes completely mistaken.

My aim is, then, merely the limited onme of a
straightforward edition of Limba literature. This 1

have done on the model of many classic-l editions.

I give introductory chapters on the social background



and subject matter of the etories,78a followed by a
section on language, on the classification and nature

of stories, and on the problem of style and composite

78b This is followed by texts and tr-nslations

19

ion.
accompanied by a few elucidatory notes. The question
raised is not the generalised one 'thy? but the

particularised what? and How?

A limited study of this nature should need no
Justification, and no further apologia, 1 consider,
need be added. For I do not accept that only those

studies shall count as properly "sociological" which

advance some new formula or some striking tneoretical

coneclusion, However it may be well to conclude by

78a. Part I. The information is that collected in the
course of my field=-studies, and is supported by my

73

own observation. It does not rest on an assumption
that jJust because something occurs in the stories it

must theretore also necessarily be so in reality.

78b, Part II.

19. rart IIl. ra alternative way to present some of this
would have been to give each story in turn followed by

long explanatory notes on the social vackground and

meaning, in rather the form adopted by Beidelman 1961
and 1963, iiis 18 an iliuminating way to present the
evidence (though either I or the Limba rather lack the
flalr for comparavie sexual symbolism,, but with over
& hundred stories to comment on an introductory, more
general account, followed by brief notes on each story,

seemed preferable and certainly more economical.
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pointing out two emphases in my treatment 0% which wusy
seem of particular interest - apart, that is, from the
basic assumption that it is worth while to apuroach the
understanding of Limba society tirough its oral literature
at all,

The Limba take great interest and delight in their
own .anguage. I have therefore given several long
quotations in the introductory chapters from their own
descriptions - this is in any case a suitable method in
& volume devoted to their literature. I have also
discussed this subject in detall in one chapter,
suggesting an obvious soclological approach to language
by the analysls of the use of certain linguistic formulae
and the relevance of this in various social relationships.
This kind of sociological approach to language seems to
be one rather neglected by social anthr0pologists.8o
It certainly applies very well to Limba outlook and
practice. Furthermore the discussion of their view of
language in a way not very common among social

anthropologists throws light on certain aspects of their

T9a. Mainly in pPart II, "Language and Literaturet,
80, But e¢f. Tvans-Pritchard 1962, idinowski 1935,



oral literature and its delivery.

0f perhaps greater interest is the question of the
composition and performance of the stories. L.ow far
are they "traditional"? bhow far due to individual
talent or expression? 1s there anything to be said
for the suggested theorles of collective authorship?
what are the implications of the epithet "oral"?

75

Yart of the answer to this question lies in an acquaintance

with thelr social background and experience - the limits
within which the Limba story-teller lives and practises.

Part i1is 2lso evident in the corpus of tales in Part ITI =

the many sinilar but disyarate tales, the same yet
differing versions. Terhaps the mailn value of the

texts as given here is that they form a collection in

which are inevitably juxtaposed so many tales with their
likenesses, dissimilarities, repetitions, combinations
and recombingtions of themes, This in itself conveys
more clearly than could any long abstract discussion the
traditional et individual nature of each t:.e, and the
infinite number of "variants" of the "same" tale
according to teller, occasion or gudience. Each
performance ig in a sense a unigue composition - and

yet fully traditional. This account of the gene:uis

of Limba stories may throw some light on the nature of



oral literature when practised - snd studied - as a

living art rather than as a series of dead, fixed

texts, analysed in the study rather than in their own

social context.

76
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Chapter 2

Rice, village and farm,

The destiny of the Limba people is rice~farming.
This is an implicit assumption in day to day life. It
is also brought out in many of the stories. The
prototypical lLimba man is represented as having been
glven a hoe or rice (paxala) while the white man is
given & book, and the Fula the Koran.l In another
story, hanu #;0d") is pictured as coming down onto the
earth to show the first Limbas how to grow rice, and
telling them “"here 1is your food ... this is your bank";2

and in Koto and Yemi the black man, Koto, is depicted

toiling hard in the fields, while his brother, the
white one, does none of the work, The same contrast
is often referred to in conversation in such phrases
as "hoeing is our writing" or "our hoe is our book",
The Limba consistently, in story and reality, see
themselves as primarily rice farmers in contrast to

other peoples they have encountered,

1, The white and black brothers; Limbas, Fulas and
Turopeans.

2, [anu gave food to the Limbas.,
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In most parts of Limba country, rice farming is
still the main occupation and interest. The Limba are
farmers who prefer, if possible, not to sell much of
their surplus rice but iteep it instead for lavish use
at festivals or for generous hospitality to strangers.
~hough they do alsgo pocssess a few cattle and cultivate
secondary crops (including some for cash), such as

millet,l

groundnuts, malge, cassava or tobacco, the
main emphasis is always laid on rice, vwhetner the
traditional upland variety or the more recent swamp
rice. The yearly cycle of activities is dominatec

by the coycle of upland rice farming, and the "hungry
time" 1s when ithe staple and favoured food, rice, is
scarce and peoplie have to depend on the much less
popular cassava, yaus or millet. iice is continually
spoken of and discussed uy old and young; +they delight
in distinguishing scoreeg of sub-varieties, or in speaking
with pride and entiusiasm of the traditional faruing
methods which were taught tc them by the "old people"

and by EKanu, or about iue joys of drumming and singing

as they farm the steep hill=gides in their joint

l. :rroperly "hungry millet* (digitaria exilie)
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"companies®.

Rice farming is clearly central to Limba soclety,
both economically and in their own experience and view
of themselves as distinct from other peoples. It is
also of great importance in the stories, for these
presuppose a knowledge of the significance of farming -
of, for example, the phases and associations of the
agricultural year and the system of farming “companies".
This chapter therefore describes rice farmingl and the
significance of rice and farming for the Limba. It
includes a brief description of the villages from
which people set out to make their farms and where
they form their "companies®", followed by an account
of the rice farming year and of the importance of rice
as food,

1. Villagte and farm,

Limba viliages are compact and settled. Often,
specially in the north, they are perched on the hill
tops, reached only Dy a narrow path up the steep

hillside, or surrounded by a thick cluster of great

1. I cannot also include here a description of the
secondary crops, however economically important, nor
of the general economic organisation of Limba socilety,
but limit myself to themes recurrent in the stories
or essential to their understanding.



80

cotton trees, visible from far away, which have grown

up from the palisade once built round the village to
protect it from attackers. Near the village is the
watering place where the women walk daily to fetch

water, people go to bathe, and just by the entrance

one finds the smith's rough hut, the focus for m..: of
the men's secret ritual. Inside, the village 1= divided

into several adjoining ®“compounds* (kuru kuru), consisting

of a ring of houses facing inwards onto ti.¢ central

circular space where the rice is dried on big nmats,

the dead are buried, dances are performed, and sacrifices
of animals or rice-flour are carried out, Traditionally,
and still very commonly, the dwellings are round

thatched huts, each usually with a common central room
and smaller private rooms to the side. In a village
there may be anything from about ten to about sixty of
these huts, Oor as many as a hundred or more in a
paramount chief's village. Between the circular
compounds there are often high fences of cane grass
which dwarf the children as they run between then.

In the centre is the hut of the chief who "owns" the
whole village in virtue of his responsibility for it

and his membership of the ruling clan whose founders,
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it is said, were those who first made a village in that
apot, In his shaded verandah people gather morning
and evening to hear the "big men" decide cases and
reconcile disputants.

It is from this permament village that people gO
out to cultivate their rice on the slopes of the
neighbouring hills. In the .Limba view, bhuman belngs
(w> meti) differ from animals and from the "spirits
of the bush" in two main ways: they make rice farms;
and they live in villages (meti). Wherever a man
goes to make his farm, he likes t0 come home at night
40 the settled village 1o sleep.l Belonging and
returning to a village is the accepted complement to
the labour of cultivating the scattered farms by day,
and the village 1s the centre to whiech a nan'e alleglance
is bound and where his family both lives and is buried.
Only the hunter, endowed with special powers and skills,
is thought able to wander alone and unafraid in the
bush at night.

It is also in the village that the farm worn 1is

1, In the densely puyulated sufroko chiefdom people more
often sleen at the farm itself, and this is also
occasionally uone elsewhere if the farm is Vvery far
from the village, or if there are known to be
wandering herds of cattle arouua, liable to eat the
rice at night.
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organised. This is usually through the households who
jointly own and work the rice farms; also, on occasion,
through the "companies" formed for all or part of a
viliage. At night when the people are home from their
farms, the orier may call round the various compounds
in the dusk announcing special events in the farming
calendar - some "company" to be formed in a few days
time, for example, Or the date set for people to tether
their animale to guard the growing crops. In the
centre of the village is the chlief's household with

its many *people™ - wives, children, dependants = who
help the chief in his farm so that he can get much rice
to feed his people, cook for the "eompany" who come

%0 help him, and entertain strangers to the village.
Except for some individuals in the chiefdom capitals
and on the main roads, every member of a Limba village
regards himself as, busically a rice farmer. There

is little diviasion of labour in Limba society, and
little emphasis on expert crafts. Even smiths and
hunters, in epite of thelr extra source of wealth,
assume the neceasity to make farmsy; ochiefs too are

&lad to visit their own farms, to greet and thank their

workers and help with the work themaelves.



83

The farms are of various kinds. The most important
are family rice farms, usually of upland rice. These
are normally made on the hillsides in an alternation of
farm and bush fallow, the cycle being anything between
about five and ten years. As well as his work on this
Joint family farm, a married man also cultivates a
strip for the use of himmelf and his own family to one
side of the joint farm., Women frequently make their
own farms, usually in the swamps, where they persuade
their friends or relations to help them, and grow
swanp rice or a series of secondary crops. In addition
there are special millet and groundnut farms, and
occasional banana plantations. But both in thelir
work and in their own representation of themselves,
the Limba are basically rice farmers, ocultivatora of
family upland rice farms. For, it is assumed, it is
the characteristic of a human being, or a least of a
Limba human being, both to make a rice farm and, his
work done, return to the fully social 1life of the village,
where there are the ties in virtue of which he cultivates
and desires rice,

The village, then, is not only the economic focus,

but also the centre of religious, political and social
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activities. “very village has its chief or leading
elder, and the hearing and "speaking" of cases, 20
important throughout all Limba life, are held with
greatest formality and decision inside the village.

The important religious sacrifices, burials and memorial
ceremonies must be carried out in the village itself,
not in the farm or farm-settlement; an adult who has
died in one of the farms is carried to the village for
burial, and it is in the centre of one of the village
compounds that animals are sacrificed for the peace

and health of the whole village of chiefdom, The
farming "companies™ are organised on a village basis
and are regarded as important for more than purely
economic reasons. Only a full village possesses the
sacred bush sand secret objects of the men's and women's
gsocleties, and initiations are mede by the village.

It is during these initiation ceremonies, as strangers

flock in to see the dances, that members of the village
are especially aware of their unity and together act

as hostse. The village, already bound together by

many ties of marriage and of actual or fietional kinship
and descent, 1s in certain contexts, therefore, a

self-conscious unit, politieally, religiously and
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economically, and one which can send representatives
Iln its name to ceremonies and festivities elsewhere.
“Yhen, as often, people travel within and beyond Limba
country, one of the first questions they are asked on

arrival is "Yhere do you come from?" (kams ngale?) to

which the correct reply is the name of a village.
Distincet from the villsges proper are the farm-
gsettlements. These are not self-rsufficient unite in
the same sense, and are looked down on by veople living
in the villages as "the farms"; their inhabitants
look to the village for all important purposes. These
farm-settlements have about two to ten huts, often 2 or
3 miles from the village, ané built actually at the
farm, One or several familles may live there semiw
permanently, but they are committed to going to the
rain village for all blg occasions, such as initiation,
an important case, Or even participation in a farming
"gompany"” when a boy whose family wieshes him to take
part has to sleep in the village itself for the duration
of the "“company". Thos who die must be taken to the
village, and the chief there notified of the death.
These farm-gettlements are usually founded by a

man who is already well off, but wishes to live very
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close to the farm where food is easier to obtain and
where, therefore, he may become rich more quickly.

tiis family live there with him to work, and he is

sometimes joined by friends or relatives who are ill

or, for some reason, are ashamed to live in the village.
A farm—-settlement is regarded as a place of hard work

and retreat.l Sometimes the founder returns to his
original village after some years, leaving his dependants
to work for him in the farm-settlement which he

therefore "“owns", Therefore in any village there may

be wealthy men, usually members of the ruling clan or

family, who have their own "farms" in this way, because
“one of their ancestors went there to make a farm and

get ricev. The founder's village is 1tself sometimes
spoken of as "owning" the settlement as “"its farm",

and this relationship may continue over several
generations. n the other hand if the originsal

founder chooses to remain in his farm-settlement, and
becomes wealthy by getting much rice and attracting

many people to him, thus becoming "well off" (ni>gbang),2

1, cf. The sto of Kubasl, where the wicked cuief 1s
gsent to “the farm" as punishment.

2e A frequent phrase in the stories, signifying wealth
in both people and rice.



the settlement may grow and expand until its members

begin to think of it as a village and try to assert
its independence and selfe-sufficiency. It 1s in this
way that many of the present villages are sald to have
grown up in the o0ld days. But even if 3 settlement
becomes established, after a struggle, as a full
village, it remains in a senge subordinate to the
village from which it was founded, and whose seniority
it acknowledgee.

This is how it happens in Limba country that a
large village is g0 often surrounded by a ring of
smaller, more recent ones, which are said to be "owned®*
by it, and which tend to send in representatives for
all important occaslions; <they are often ruled over
by relations of the ruling house of the senior village.
These satelllite villages, in turn, may each have a
number of their own farm-settlements, which may or may
not in time also grow to full villages. 1t ia in the
central, senior, villages and, above all, in the chief's
village, where the first famous ancestors lived, that
the "old old people" are buried, and where the chief

saorifices are held for the whole land and people, s0

that their inhabitants may "get much rice, and .ive

87



with perceful heartsn,

Thie, then, is the geographical and social setting
within which so much of Limbsa experience 1is located,
and which, likewise, forms the setting of most of the
Limba stories. The action moves between the village,
where the chief lives and where are found people's
homes and families, the farms, the place of hard work,
cooperation and source of food, and the path between
the two - a path perhaps difficult because of deep
rivers or the dangers from the surrounding bush, but
always ending ultimately in one of the two primary
localities of Timba life, village or farm.

2. The cycle of rice farming.

The rice f-rming cycle is at the heart of the
Limba social and ritual year, and of their system of
time reckoring. The year is basically dividec into
two parts - the dry season (firi) when there is
leisure and food, and when many important ceremoniee
are performed, =2nd the wet season (thamo) when there
is much work to do in the farms and people are hungry.

"The wet season fell, There was hunger® is a constant

theme in both story and re-l1 life, The names of the

88
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months too are used not to de:cribe measured ,eriods

of thpity days each or even exactly correlated with

the observable phases of the moon, but are applied

when a certain overation is in progreses in the farm.
They are reckoned by rice growing rather than by chronoe=
fogical calculation. Thus sangsang is the hungry
month when women are weeding the growing rice and food

is scarce} warakatha is the time of weeding and che¢sing

the birds; and polipili the time when the harvest has

been gathered and people are resting or dancing.
Similarly in the stories, the effect of a long series
of actions or of the passing of time is often created
not by any statement about months or numbers of days
or hours, but by 2 precise reference to the various
successive operations of the farm - clearing, burning,
hoeing, weeding, chasing and harvesting. Thia cycle
occurs again and again as the chronological and social
framework in which the events are set, and its
reéurrence reflects the constant cycle of tasks that
takes vlace, year after year, in any Limba village snd
farm, Tach phase 0f the agricultural year has its
associations for a Iimba = the due operation, sacrifice,
song and set order of work - =and their mention sets

the story in a distinctively Limba framework.



The first phase of the rice farming year begins
about March following the lelsurely season of feasting
and vlenty. The first operation is the clearing
(mahi) of the bush that has grown up over several
years aince the last cultivation in that spot. ""he
owners of éhe farms, o0ld men who are heads of households,
indicate the area to be cleared, and make a sacrifice
by offering rice-flour or killing a hen for the dead
"s0 that the rice may be much", Then the young men
g0 out into the forest or bush to cut down the under—
growth with their cutlnosses and axes. This is one of
the few operations that are not carried out with
singing and cooperation; "we Limba like to sing and
drum when we work in the farmj but not for clearing,
the strokes eare not the same”, Usually each young
man clears singly in one part of the bush, near, out
not jointly with the others, and if he sings it is
not with a chorus but for himselt.l

After the thick bush is ocut down, the weather

becomes hotter, and the cut vegetation dries out, so

becoming ready for the next stage, the burning (u.i bu;,

1. In 3afroko chiefdom this is said sometime:: to be
done with proper "company", singing and drumming.

90
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s 1t is put in Kanu gave food to the Limbas, "Kanu

brought out the sun. It was hot, The gun shone
hotly, for about a month. It was dry. They went to
put fire«, The bush is set on fire with great care,
snd should be notified to the local chief, especially
when the farm is near the village, for the thatched
roofs of huts catch fire easily and every year some
villages are burnt by mistake.

Usually not all the cut trees and bush burn completely.
The men g0 out to slash the remaining wood up into more
manageable lengths and toss them into large piles to
which the women set fire by blowing into flame the
smouldering logs they have brought with them from the
village. This is the gathering and reburning (kari).
If the faurm owner is the chief or a village elder,
many people come on a set day to help - his own children,
wives, relations and friends, as well as the men who
have married or wish to marry his daughters - and the
men sometimes sing with 80lo and chorus as they hack
at the fallen trees. The owner sees that large
quantities of rice and sauce are cooked for the workers
and about midday all sit down in the shade to eat

together, drink palm wine if they have it, and rest

from the tiring and filthy job of chopping at the
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blackened vegetation,

The burnt farm i1s then ready for the sowing.
Meantime, in the north, the scattered -=recs covered
by thick grass are also being cleared (muku) by groups
of men and boys who cut through the tough stems with
their hoes, working in a row and, often, singing.

This type of farm can be cleared later because it will
burn more gquickly end thoroughly leaving no large
brznches or undergrowth to be gathered snd reburnt.,
Thie clearing too is hot and heavy work, and the men
drip with sweat, but "the work is swcet: <that is

what Kanu has given me",

By about May, the rains are about to begin, and
the farms are ready for the rice sowing (pal).  4s
this begins, speclal sacrifices are usually made. In
some places a small hut is dedicated for the dead Jjust
outside the village, and every house provides a
contribution of rice to sprinkle near it, for nthis
is how we get muoch rice".

Hoeing in the seed is salways reckoned as one of
the outstanding phases of the agricultural year, so
that "hoeingn" (yili) is often used aes a general term
10 cover the whole activity of farming. This 18 the

season 0f hardest labour for the men and boys, as they
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work day after day, sometimes in the pouring rain,

hoeing the ground for the new seed; it should all be
completed hefore the heaviest rains. Yet it is also,
for the workers, one of the execiting, even enjoyable,
phases of the whole year, when the drums are heard
from the farms scross the valley, "companies" work
together, and the boys compete in gkill and strength.
Various kinds of "companies"lare formed in order
to organise thig hard and urgent work, The most
common is the one called kunc., This is made by each
family in the village, or part of the village, giving
one of its sons to the "company", which then goes.round
the farme of all the families spending a day in each.
There are usually between 20 and 30 boys in a “company"
and it is commanded by three or four of the oldest
boye, those initiated in the last couple of years.
The rest are ideally boys coming up to the age of
initiation, or younger. Two among them are chosen

as drummers to lead the beat on their wooden drums.2

1, "Company" is the term always used by literate Limba to
translate kun:. In a few of the villages on the main
roads, these cooperative hoeing associations are tending
to die out, but in moet parts of the country remain

central to Limba farming.
2. Or gongs (ngkali).
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The vcompany* is formally opened by a sacrifice
which is performed in the village by one of the elders
on behalf of the older boys who "own" the group as a
whole, A hen is killed and a ritual performed over
the “company®s* apecial horns, followed by their eating
the hen and rice given by the families taking nart.

Then early in the morning one of the boys blows
his horn, and the members of the *company* flock out
together to the farm decided on for that day, with their
hoes and their drums. Their work is to proceed in a
long row, following the sower who is broadecasting the
seed over a wilde strip of the hill, The two drummers
walk in front, marking the time and sometimes esinging,
and the whole group follow wielding their hoees in
strict time to the beat, in a long line stretched across
the hillside. The whole line raises its hoes as one,
then together makes the three downward hacks at the
ground, in exact and rhythmic time, breaking up the
801l to cover the seed. The work continues all day
or until the area is finished, for the "company" has
great self pride and likes to compete with others in

gpeed and hard work. No meuber of the group is allowed

to hoe out of time or drop behind. Even tre youngest

boys for whom the work is exhausting take a pride in
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keeping up with the beat, and even though they are

abused or beaten by the older ones for flagging near

the end of the day they are happy and <xcited to be
members of the "company". The older boys are esgpeclally
proud of their responsibilities, and like to show their
strength by stationing themselves near one of the

weaker boys and hoeing strongly and widely.

Near midday the work ceases for about fourty
minutes for the workers to eat. This is one of the
great moments of the day. The owner of the farm and
his wives like to make a display of plentiful food, and
have often made preparations for several days before.
The rice and sauce is dealt out in large bowlfule,

and the boys sit down on the hillside in little knots

of five and six to devour the food. The owner makes
a speech of thanks to the "company" as a whole for
their help in hoeing, thanking the leaders by neme
wgnd you others, I will not be able to name you all -
you are doing a good thing today". He gives them a

token of his gratitude in the form of 3d or 6d in money,

or a few kola nuts.

Then the boys are called back to their work.

They continue until the farm is completely hoed. For



several weexs this is tneir daily task and they rest

only one day in ten or fifteen, or when the rain is

t00 torrentiaml in the early morning for them to go to the
farm,

The most striking thing about this “compsny" is the
way in which really hard and even painful work 1is
organised in such a way that the main association is
one of pleasure and excltement. The "company" 1is
a proud and self-conscious unit, seriously and formally
thanked by the elders, and aware of the important work
it performs; and the beat of the drums and sldeways
step up the hill, recalling the step of a dance,
integrate the swing of the work and the drum into one
rhythm so that, however tired, the workers often end
up happy and exhilarated. “ven at other times of the
year, veople recall with excitement the joy of the
hoeing "company® and the "sweet beat of the ngkalil
drum",

‘hat even a small child, for whom the work is very
heavy, can still be happy and excited by his membership
of such a "company" was shkown in the following fluent
and proud siatement about furiu work by a nine (?) year

old. 74 is the work of the "“c..iany" that he stresses

in particular as iuec high-light of the whole cycle.
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"fhey clear the forest. It is Adry. All the
wood 1is dry. They put in fire, it burns. It is
left. Then they return and reburn it. shen it is
all finished, the company is made. Those going to
the (adult men's)] soclety are in charge, they are the
seniors, They look tor horns, a hen and rice. They
come, and the hen is filled. They speak before the
horns, 'we are going to work, let no witch come'.
jhen the rain comes, and the thunder, they hoe all
the day. The small children come t00 and hoe. vhen
the rain comes, you take off your shirt and Loe,
standing in the rain. You don't stop. If you stop,
the older ones beat you. After the hoeing they weed,
The rice grows and gets seeds and takes in water, and
begins to be ripe, and is ripe, and is dry. Then we
harvest and pile it, and taoresh it and put it in the
store. It stays there for long, then it is brought
to the village. Next year we g0 to another plsace,
and make a company agalin. @ RO@ o4¢"

The main work of hoeing, then, is performed by
these "companies" of boys, regularly formed each year.
There are also a few other associations of wpecial

kinds to help people with their hoeing. A man some-

times calls out a number of people for an “association



for friendship" (magbaki) asking a crier to go round
the village at night to beg people to come and help

one of his friende on the named day. In the past,

and still in a few places, a whole village (mamcti)
used sometimes to join in hoeing the chief's farm in
return for rich and plentiful focd, and the recognition
that his rice would be needed to entertain friends

and strangers. Besides these, there is the gathering

*for marriage® (mathons) into which people enter with

special company to hoe for his wife's father, and
consists of 60, 100, even occasionally 200 people.
Unlike the boys' regular ®"company" this is a big
occagion in the locality, and one in which the locsl
men all join, The best adult drummers of b0th ngkall
and kusung drums are asked to play and sing and people
look forward to the occasion with antieipation,

The young man who is calling out the gatuering asks

the crier to go round announcing the date: ",ttention
all of you, attention all of you. Greetings to you,
A mathoyno gathering is called for - (father in law) by

- (son in law) for Thursday. Ilease. Please. SO

that we may not be ashamed. That 1s it. It is

finighed®, Preparations have been made for days
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shecizal enthusiasm. it is formed by a son in law callins a
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beforehand by the owner and his wives, and the young
nan is anxious to have a large number of people, and
is greatly chagrined if only a few come and the masses
of food cooked by the owner go to waste. 3ut if meny
people come he is proud and busy, "hie heart is good".
e himself works vigorously in the middle of the line
of hoers as they proceed with amazing rapidity up the
field, striking thelr hoes into the ground in regular
time, or throwing them up in the alr and catching then,
with joy and excitement. Ir a very few hours the whole
farm is finished. At the break for eating, speeches
are made., The wan who called out the mathond group
has been brought various contributions by his friends,
in 3d's or 6d's, and these he hande on to his fatuer
in law, esyin. "We have all come 10 help you and honour
you. Here 1is money. Here are gifts», His father
in law thanks him many times for the great help and
nhonour he has given hin.,

lHoeing, then, a tilue of hard and urgent work, is
also & time of exclitement, and 0f the recognition and
cementing of ties between wembers of one village, between
friends, and between those related by marriage, through

both their actusl cooperation in "companies" and joint

g€atherings, and the speaking and thanks that accorpany 1it,.



When the hoeing is complete, the women and children

watech the farm for a few days, to prevent the birce
from destroying the seed, and to brcak up the clods
with thelr hoes. The men build rough huts in the
farms where people can shelter during the uay from
sun and rain, and can leave thelr farm implements.
After some weeks the rice is tall enough to need
weeding (purung). This is exacting and protracted
work, lasting several months, and is always performed
by the women, The weeds that spring up and
continually thresaten to choke the growing rice musgt
be distinguished and plucked out by hand. The women
pride themselves on their skilli and speed in this
task - "thy! tho! thd! thil" as they verbalise and

mimic 1t,

At first the women weed singly in the farms of
their husbands, fathers or brothers. The owners
are expected to come personally to the farm to greet
and thaenk them, often with a token gift of snuff,
palm wine, or kola.

From July or August, the weeding begins to be
more organised. The women form their own "company",

the kugbokith), This too 1s organised on a village

100
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basis, often primarily by the unmarried girls, and is
opened by a sacrifice made for them by one of the older
men, 80 that they ®“may have peace". The girls go to
the man who is the best player of the ngkall drum and

the loudest and most skilled singer of the kugbokithd

songs, to beg him to accompany themn. "They go to the

one who drums, and take a token present. They say

‘here is the present we have brought for you. May

you come and beat the drum for us'. He says 'I accept'".

The drummer is proud to accept the invitation and honour

implied by their choice. As with the boys' "company",
the girls g0 in a group from one farm to another, weeding
each day for different owners, and having food cooked

for them with the rice that is now beginning to become
scarce. They weed in a long line, bending down to

their task and plucking at the weeds with quick fingers
in time to the beat of the drum, The drummer, usually
followed by a younger boy to accompany him on a small
higher-pitched drum, proceeds slowly up the hill before

the line of women, calling out one 0f the resonant

kugbokith) songs that beg them to work hard and wellj

they reply in chorus after each line, repeating and

adding to the words. In between the periods of weeding

they dance or play excitedly, and recelve the thankg of



the farm owner, Though they are very aware of the pain
and labour of weeding - the cold, wet, hunger, and thelr
often lacerated hands - yet, as with the boys, the
rhythm of the songs and drums dominates the whole event,
"The singer drume and sings and watches, Hi« song is
about the weeding, begging them. when they reply to
the song, their hearts sre good [happj]f

As the rice grows taller, it has to be guarded
against the birds and snimgls that can cause great
damage to the crop. so, from about Apugust to Oectober,
the ripening rice is watched throughout the day, and the
birds and animals chased away (pang). This is the main
Jjob of the children. All day, from before dawn until
sunset, they sit or stand on the specially ouilt
platforms in the rice fields, in rain or sun, shouting
until they are hoarse to frighten the birds, whirling
the long slings around their heads to send stones
whizgzing at some cane rat among the rice, and all tuc
time turning and watching all the different directions

for marauders. "aAll the animals come. Kanu calls
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them all, to eat the rice. That gives us much suffering -

oh! very much. It is painful here -~ the chasing,
‘yhen the sun rises, you go. You are tired. It is

hard". The older boys are in charge, and 1f they see
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any watcher seen to flag, they call out to them across
the rice "You! you! 4o not forget the rice. Think

of the animals! There are birds - cane rate ...

Think of the animals!"™ This is the time when the
children are left most on their own, and though the

work is, as they continuslly point out, painful and
exacting beyond =ny other work for there is no rest or
respite and food is short, yet they enjoy trapping
animals, telling jokes and riddles, tapping and drinking
their own palm wine, and making their “children's

trifles" (matniani) of wicker hats, wooden stringed

instrumente, and toys.
This is how one child deseribed the joys and
pains of chasing.

"In the morning 1 was wakened. '0ff with o to
the chasing'. You go and echuse. You chase.

You go and sit on the platform, You go for your
sling, you come and sling stones against the
animals, shouting kuyele, kuyele, kuyele, [a

kind of bird]. The sun sets, You go and

plerce the palm tree. 1ou drinx, You are

given palm wine, and come to the village. The
wine is drunk. In the morming you hang the gourd
over your shoulder, you take it to the palm tree,
then you go and chase. You are called. If »a
woman has gone to the farm and cooked millet, you
are called. Good! It is for eating! You eat.
You go to chase. you g0 and stay there for long.
The sun is uot. The enimals come. Then *tic
animals (?7) come, they come to eat the rice. You
are called if you are not there alresady. You go.
You go and sit on the platform, The aniiuals set
out. You sling stones. They g0 somewhere else.




Your companion alings stones. well, we chace

them away, so that they will go home. They &0

home to the forest®.

"f the rice is much eaten by the birds or animals,
the chasers are beaten and scolded by their father and
in addition are greatly ashamed, for ever&one will hear
him say "my rice is euten", They are very aware of
thelr responsibilities in protecting the family rice,
and of the thanks they are due to receive for this from
their elders.

"ihen they (owners] go to the farm they greet the
eople there well, Wwhen they do that, then their
chasers')] hearts are godd, they will work well ...

they will go early and chase the birds well the

next day ... If the rice is not euten, then the
owner gives the chasers a ¢ift, and thanks them
well. He looke all round the farm, and the
chasers' hearts are good",

soon the rice is ripe and dry, and about October
the harvesting (ngong) can begin. First a purification
ceremony (masiang) is usually held in the farm. Then
the rice is cut with small knives by the men and women
of the family or their friends and relations. Theére
is no formal association organised for this work, but

all members of the family should be present, and friends
like to help each other. The rice is tied in bundles

and put on the tree stumps to dry, then after a few days

gathered into a great heap on a spsce cleared out of the

T04
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hillside. One boy described the process:

"7hen we start on the harvesting, at the time

we start, there 1= no food for us. ‘7Je spend the
day, fasting. We come and spend the night,
fasting. Then when the sun is setting after we
have gone to begin harveating - then at thct time
food is cooked for us at harvesting, in the evening.
“"hen the sun rises again, we go and work at
harvesting. A little 18 left to do. The next
day we go and finish it. when two nights have
passed, we pile it up and carry 1it. We tie the
rice in bundles - 80 big= and tie it with bush
ropes, and carry it to the threshing place, and
pile it up. That is how the old people tell us
to pile 1it. When two more nights have passed,
we g0 to the threshing".

By this time, people are happy. They have access
once again to their favourite food, rice. "we dance
and drink much wine. We could not dance before because
of hunger. Yhen the harvest coues, we eat so much, we
are filled. some esat & little st first, then call for

palm wine and drinky then eal again and dance".1

The firat rice has merely been trodden out by
individual women as they need it for cooking. But a
few days after the harvesting an organised threshing

(sskol; fang) is often held by the owner of a big farm,

Thisg too is a big event of the year, talked sabout with

1. There are frequent reierences in the stories to the
moment of harvesting i.e. eating again after the
hunger and hard work of previous months. e.g. Sara
miser ., Sara scrounger, The spider tries to cheat
his wife.
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anticip:.tion even in other months. The rice ie untied
and lald down in the centre. Then the young men gather
round it in one or more circles of about twelve people
eaoh, and beat it out with long sticks. This is a
dance as well as work. All the sticks are raised
together, and brought down - one, two, three: - one, two,
three - in uniform strokes with a pause between each
three; as they are raised again the dancing steps
kick the straw further and further down the slope until
only the loosened grain is left behind on the floor.
As they progress, the singing becomes gradually more
regular until, often, the wuole process is taking place
in time to the singing of a leader answered by a chorus
of one or several groups. The men are streaming with
sweat but highly excited; they do great high leaps as
part of the dance, or career wildly across the threshing
floor shouting and singing. To the limba, the songs
and associations of threshing are among the "sweetest"
of the year.

Yhen the grain has all been separated from the straw
end is lying on the floor, one of the men sweeps it up
into & high cone in the cmntre. Cne of the strongest

takes a flat winnowing basket to fan (fuku) the rice
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and blow off the chaff. He circles tue pile whicu 1s
turned for him by two kneeling assistants, and aings
one of the special fanning cu.auts to accompany the
strong stiff sweeps of his arms as he fans the rice,
while the rest sit in the shaude to watch.

fhen comes the crucial moment. his is the time
when at last the season's rice can be seen to be little
or much, and when envious-hearted neighuours may try to
trangfer it by magic means to their own farms and witch
it away. Once it is safely in the store, it cannot be
touched, But while it is belng taken from the centre
plle to the store of asticks and straw a few yards away,
it is in great danger. 50 the young boys fill up
thelr baskets at great speed, and run to empty them into
the store, urged on by the o0ld men. One man watches
over the diminishing pile, speaxing and praying continue
ougly over it as the boys carry.

Here - 10 give one example - is a young smith's

prayer over his guardian Sanasli's rice:

“"Ka harika wo longtha; ka harika wo lougtia. You
smiths. *YBu_Eeag. What 1s here 1= Senaesl's rice.
It is whut we have threshed today. iwhen we beat it,
it was not much. When we fanned it, it was not
much. But now when we gather it up - let th:are be
much, If someone tries to come and witch away the
rice as a big bird - let that not happen; 1let him



not be able to take 1t away. “le gre not chasing

anyone away, except those who sre witches. 0O you

smithse. The man that can say 'since I was borm

I have not made use of the smith's work = let

that Derson only be able to witch away the rice!

[sc. no one}. If there is a quarrel in the house =

let it be free 'nd¢ finished - let it not follow

the rice,

3y the time the prayer is finished, the rice 1s
safely in the store, where a ritual is performed over
it to "lock" it for the months it will remain in the
farm. The owner of the rice is told “we have finlshed
the threshing", Then he "brings out a kola, saying
‘here 1s your thanks', and we go off",

The harvest is then complete. It ie not until
several months later than the main bulk of the rice is
carried in (nanthi) to the store huts in the village.
Meanwhile the season of fecsting and dancing has begun.
Food is plentiful ag=in, palm wine can be t=pped, and
the weather ig dry. reople are glad to cance all night
when the moon is full, and the giris and, even more, the
boys practise their dances for their coming initint.oms.
Huasbands sell a 1little of their rice to buy dresses for

their wives, and girls are given in marriage. Over the
next few months of the dry season from about December
to "urch, importsnt cases ni ceremonies are held, for

there is now rice and leisure, and people can travel
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more freely than in the rains. Kemoriel ceremonies

and witcheraft ordeuls can be held, snd the girls can
be initiated and fed auring their unproductive weeks

in the bush. The greatest occasion is the boys'
initigtion which only takes place in each village once
every four or five years, after a specially large amount
of rice has been planted and harvested. The ceremony
is dependent on vast quantities of rice, for the (litvre
ally) hundreds of visitors to a large village muat be
entertained lavishly, and on the morning of the
circumeision, basin after basin after basin of cooked
rice curried to the bush for the adult men in ostentatious
yet necessary display. This 18 the season of rest and

ceremony, snd for the rice thst is essential for this.

It ie the upland rice farming, then, that dominsgtes
the year for the Limba. In spite of the many secondary
cropg, 1t is always in terms 0of the rice cycle that the
Limba envisage the year and reckon the passing of time
in village or story. The eeasons and months are
connected with the phases of rice farming or rice consum=
ing, and even the weather is relatcd to the growing of

the rice: +the sun comes out, they say, in time to dry
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the felled forest for burning; the rain falls and the
rice grows, The cycle of work and leisure, hunger and
plent; is one "we found from the 0ld people" and, in
one story,’ was first instituted by Kanu to help the
Limba people.

Rice farming is thus the main interest and pre=
occupation of the Limba. They admit - and rightly -
that it also brings pain and hardship: +tle sun ie hot,
the rain cold, and they are pricked and cut and torn by
the sticks in the farm. /e Limba, we have much
suffering ... %Work in the farm is sweet. But the rain =
the cold - the hunger - we Limba suffer muchv.
Nevertheless the most atriking)and surprising, thing
about Limba rice farming ie the extent to which they
enjoy and value it. “ven children of only three or
four years fight thelr companiones for small hoes to try
to copy their elders in the farms, and people of all
ages speak with enthusiasim and interest about rice,
enquiring aoout its well=bein, when someone comes back
from the farm - "aow was the rice?" - speaking of the

dances and songs that accompany rice farming, or describing

l., Kanu gave food; cf. The dog and rice.
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in conversation or story the various phases of the
farming yesr in & way full of meaningful and fascinating
associations for the Limba who hear them. w.e - the
rice - we love rice very much. The dead love rice

too ... we make sacrifice to the dead people so that

the rice may be much. If thne dead accept we have much
rice". reople sing in the faras, even when alone,
because “"we are happy there. There is our work.

That ie our "books", our food. SO we are happy therev,

The whole tone of the telling of the story of Kanu gave

food was one of drama and almost mirscle, as the various
phases of the rice growing year were described one after
the other, the way the set operations wem performed, the
sun end railn came out at the right seasonse, and the

rice grew seeds and became ripe; and "when they had
finished harvesting it was much more than what they

had sowed. That pleased them®,

The other marked characteristic of Limba rice
farming is the emphasis on cooperation. Thie is an
element of many aspects of Limba life - housebuilding,
swamp farming, sharing of resources - and they tend to

make wide use of the expressive reciorocal forms of
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the verbsl to express mutual nelp or inter-dependence.
It is in their rice farmia: tiiut this element of
cooper~tion is made wmost explicit in the forration of
thelr farming "companies", an institution of which the
Limba are proud. They introduce many references to
such "companies™ (kunt) into their stories; +the boy
Bayo, for instance, is saild to usve made a "com.cay"
with the animals, and the moniey and the catfish are
shown forming a m"company" which results in the
discomnfiture of each in turm. The same term 1s also

sometimes used in the stories with the rather different,
though related, meaning of emulation, competition or

even hostility, a sense which is nst, explicitly at
leart, inherent in the concept of a farming “company"
in everyday conversation. However, the mogt common
and immediate application of the word is always to the
joint hoeing "company"* through which one of the hardest
and most pressing tasks of the year is so light-
heartedly completed. Through this kind of cooperation,
the farms are jointly worked, and the ties of family,

marriage, friendship and authority that bind people in

1. i.e. verbs ending in -ande, meaning "each othLer",
e.g. Taug - greet; manande - :Toet each other in
turn.
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the village are extended to the farm, recognised and
reinforced by their joint work and music there, and
the formal thanks and svueeches that accompany each
event, This 1s the known snd accepted background to

Limba life and Limba story.

3. Cooked rice.

z1ting cooked rice (sisa) is, for the Limba, one
of the main aims and pleasures of human beings. It
1s true that durin; the wet season they are pleased
to find any food, and "if there is no food, you endure
it; you do not want peonle to laugh at you", But
the preferred food is always rice. “ven in the wet
season when others are eating millet, the local chief
must try to keep a store of rice for strangers - he would
be ashamed to give them only millet. The Limba ideal
of happiness is to sit in the evening with great bowl-
fuls of rice and sauce, and a gourd of palm wine. Rice
is for them the best and most eatisfying of food, and,
they point out, "without food a man cannot stand*,
"You will never again eat rice" is used in one tale as

a periphrasis for death. “The stomach", as it is

wryly related in another, ®"ie the chief of the body"
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and all the other parts must obey when the stomach
€ives them the order "I want to eat, I want to be
filled with food-", To give real nleasure and
satisfection this necessary food, it is assumec,
can only be rice.

The cooking and preparing of rice is done by

women., After the threshing the rice is prepared by
heating or parbolling it, drying it on large mste in
the sun, and then beating and frnning it several tiues
to remove the husk. It 18 cooked by being put in s
great iron 0t over an open fire with a little water,
tien part boiled, ;=«rt atesmed for some time until the
rice is dry. It is served out for the household
under the supervision of the senior wife, Men, women,
and children usually lLsve separate bowls, one of rice,
and a smaller one of sauce, mnde out of cuch thinis ac
pevper, ralm oil, vegetables, and, if possgible, meat
or fish, The shb-res of food must be falr, =#ni no
mother is allowed to give her own child more than
others; but it is assumed that she would lixe to do so.
The "scrapings" (ngati), however, may be given to

whoever the cooker wieshes, and this extra portion is

always a matter of great moment, A mother may give it
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to her favourite child, o> to the growing son who helps

her to carry water; a girl may give it to her special

friend or lover; and, in the story of The hunter and

the three twins, much is made of the fact that the mother,

in her Joy and affection, gave her husband and children

not only their expected shares, but all the extra

scrapings as well,
wovked rice, whnet:ucr at the regular evening meal

or the midday meal in the farms, has many overtones

of love, friendship, and hospitality. A sister may
cook for her brother, a girl for her lover, a wmother
for her children. In uarrisge too the cooking of rice
plays an important part.l /hen ztrangers come to
visit, it is essential 10 cocoi rice for tueum o0 that
when they g0 away they me«y say "ie were cooked for,

‘e were fill-dn,

“ating with otaher people 100 is regarded as
important. .omeone who refuses to eat witl. you or to
accept a handful of food offered from the common dish
is consldered hostile or prouu, as was Sira in her

refusal of food in Kanu gives caiefship. It is

lo See Chaf'o 30
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essential for a mwn who wishes to gain a good name to

call his friends to eat with aim, and a husband often
tries to take out a handful to give to a favoured wife
or child. A man standing for chiefshilp would hnve no
~rhance of election if it could be sugs;=sted that he was
too proud to eat with others or if he went off to eatl
by himself indoors, gshutting out his friends. Eating
with peojyle, cooking for themn, and offering and accenting
cooked rice is a sign of friendship and human respongibe
1lity.1

Rice, then, whether raw or cooked, is an object of
coagtant interest. when, as =0 often in the stories,
references are made to the cultivetion, preparing,
cooking or esting of rice, the me-nin~ is far more rich
and full of overtones to a Limba than would be possible
to any forelgn reader. “anifold =associatione are
necessarily evoked - of song and d~nce in the farms,
drurming, cooper~tion, focd, the recognition and thanks
from old men, the nare of = mother, and, finally, the
sight of the rice gradvally coming uv in the fields,

becoming brilliant green in the rain, developing seeds,

1. cf. the monster in .ira and the monster, whvo hid the
food cooked for him, wantinr to conceal his true
neture, for ®*the monster will never eat rice" and 1is
not human,
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and growing ripe and yellow for harvest. mhe ~onstant

references in story do nore ti:n Just set the scene or

give a ciuronologic.i framework, they add an extrs
dimension of meaning and vividness to the whole

narrative.
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Chapter 3.

Marriage and the ILimba view of women.

Many of the stories open with, for example, "a
man married a wife", " man once wooed a woman", or take
as their theme the sufferings a young man undergoes to
win a wife, or the ways in which a man is loved or
betrayed by women. Thogse who tell or hear the stories
already know the details of Limba marriage. Prom
their own experience they can, for example, enter into
the intensity with whiech a young man looks forward to
becoming s married man or being given s wife, and are
already well aware of the many implications of marriage
which are assumed but not stated by the story-teller.,

This chapter is therefore concerned with the
procedure and nature of marriage - one of the major
institutions of Limba socliety - and with the Limba
view of the nature of women. A complete ethnographic
account is not attempted. I merely touch on some

points which are essential for an understanding both

of certain themes in the stories and of the society

from which these stories spring.
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l. Wooing and marrying a wife,

A young man's marriage to hieg first wife marks a
great step forward in his social and economic status.

For the first time he has a prospect of obtaining
wealth in the two things the Limbg most value - rice
and children, Before marriage he has no individual
accese to either of these, for without a wife he can
have no private strip of farm nor legitimate children
of his own. A young man therefore awaits his marriage
with great expectancy, the more s0 as the arrangements
are protracted and involve both hard work and lengthy
formalities by both his parents and himself.

Girls are still often’ betrothed in childhood.

A young man has therefore to wait many years before

he can be given the wife that is promiged to him,

Often the girl is agked for while still a small baby
in her mother's arms. The boy (or his mother) goes

to the girl's mother with a head-tie, the recognised

1. This is no longer everywhere the case; specially
in the main road villages there are some modern
changes in the marriage pattern. However the
account given here 1s that normally described by
the Limba, is still widespread, and is commonly
portrayed in the stories.
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sign of early betrothal (hathi), saying "this is my
first gift for marriage. I love your daughter, I
want her for my wife, to marry her", If this 1s
accepted, then the boy and his parents begin on the
long task of taking continual presents to the girl and
her parents, bringing palm wine morning and evening,
kola nuts, money and clothes, making courteous visits
with gifts and fine words on all special family
occasions such as funerals or initistions, helping
the girl's parents by working on the farm at the busy
seasons or even calling out an occasional “company"
of their friends to hoe for the rice planting.

The young men regard this period of waiting and
serving as a long and wearisome time. The usual
pattern they say, is that they have to watch their
young wife growing up over many long years. They see
her learning to walk and talk a little, being weaned,
growing bigger month after month, beginning to take
pleasure in the gifte of clothes and ornaments brought
to her, and then, at last, when she is 12 or 15, being
congidered 0ld enough to be initiated into the women's

society, the Bondo.®  With this initiation a man's

1, Initiation comprises clitoridectomy followed by a one to
or two month seclusion in the bush.



wife at last btecomes a woman. S50 he should give great
gifts to show the joy he is always expected to feel.

He must pay money for her initiation fees, supply her
with clothes, jewelry and cosmetice,and send food for
her to eat while in the bush. The young men take
great pride in giving such gifts and honouring the
girl's parents and initiators with fine speeches and

presents. At the final coming out ceremony (hunguta)

when the girls emerge, lined up, o0iled and gleaming
and admired by all, the future husbands dance wildly,
shooting gune and drinking wine, ecstatic with joy
that their wives are now at laet women, prepared for
marriage after the long wait over so many years.

This aspect of the length of time and the hard
work involved in winning a wife is salways emphasised
in deascriptions by young men. It is 8till to the
fore even i1f in fact the man, or "husband", as he is
already referred to, spends some 0of the intervening
time down country earning money. The wait is still
represented as a long one, and while he is away his
parents should visit and help the girl's parents on
his behalf. They must be willing to take orders from

them and to "walk gently, for they are in the house
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of their son's wife". 411 this counts as part of the
bride~price due to the girl's parents, and even if he
is away and only sending gifts or services through his

parents, the boy himself is still spoken of as the

1

one who is "“woolng"  his wife.

The years are sometimes in practice fewer when

the g£irl is betrothed not in infaney, but several

years later. But in this case too the time 1is
represented as long, and protracted formalities thought
of as an essential part of the marriage preparations.
Here, for example, 1s a description of the betrothal

of a girl who is already old enough to think for herself

and cook for the man.2

"If a man sees a g&irl he would like to marry, he
or his messenger will go to her parents. He
takes a gourd of palm wine, carried by a child,
and four kola nuts. ‘“hen he goes into the hut,
inside in private he gives the gourd and says
that 'he has come to vigit the parents’. They
understand by this what he means. They give
rice to thelr daughter for her to cook for this
‘gtranger' who has come ... He doesn't say
anything about the girl, But everyone knows
why he has come. If this marriage pleasec the
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1. Dethi, i.e. seeking or being in the process of getting.

24 The detalls of the account are not necescsarily
accurate for all parts of lLimba country, but the
general outline is characteristic. (These
quotations are referred to further in chap. 6).
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girl, she will be glad to cook well for him.

Thus he knows that she is pleasedl ,,, all

8it there. The man taskes out the four kolas

and givep them to the parente. He keeps one

more white kola in hie pocket, Finally he breaks
this kola into two pieces. He gives one half to
the girl, and keeps the other himself, to show his
heart is clean.2  She should take her half and
bite it, then put it in her waist band to show
that she is clean to the man. After that, if
her parents have any difficult and heavy work to
do, they send a child to the man saying 'we have
heavy work here'. Then he comes".

After all these rreliminary formslities have at
last been completed and the girl has been through the

Bondo initiation, she is normally "given® (dungkuno)

to her husband as soon as she is thought physically
mgture, and as the mgin bulk of the bride-price
(nahulu) has been paid over. The husband initiates
this stage of the . roceedings by a formal request

for his wife t0 be given to himn, Thies too involves
lengthy formalities and politeness of the kind always
insisted on between =~ man and his in laws, a point

well illustrated in the following account.

1. ef. Sira and the monster where the girl shows
her uncontrolled delight in her suitor by cooking
him the best rice. His unhuman nature is demonst-
rated clearly by his refusal to eat tais,

2. methe, i.e. sincere, meditating no deceit, unfaithe
Pulness or witcheraft, all represented by the
whiteness of the kola.



w,hen she is full grown and her breasts are full,
then they are willing to give her %o you. You
£ind much money and take 1it. You get wine. You
make a lappa (gkirﬁ], as a present to give to the
mother of the girl. 50 then you have the lappa,
the money and the wine; you take it for the
parents of the girl, ;our wife. You say 'Ve

have come for no trouble. We have come for the
sake of the girl. It 1¢ for no trouble'. The
0ld men greet you ... saying you may come. You
say you have come to the girl's parents. 'ere
is wine. Here is a lappa', or, if you have it,
money, or a goat, country cloth, salt, whatever
you have been able to get, you bring it with you
coe (If they ?gree, the girl's mother(is for??lly
told engkito). She says 'I accept £rakol)e.
It ple£§2§ me. He has acted well to my husbend.
He sald he loved my daughter. Now I say that I
accept, #rom this time now, the boy will always
care well for me. If he gets a kola nut he will
give it to me, me her mother. If he gets money
he will give it to me. 1f he gets salt he will
give it to me. If he gets 0il he will give it 1o
me. If he gets salt he will give it to me. It
he gets oil he will give it to me. If he gets
wine he will give it to me. if I am tired he
will work for me, the mother. It is because he
loves my daughter - that ies why he cares well for
me'.,

nThen they all come. They come to discuss the
matter. They say 'It pleases me'. They thank
(kalangang) the man who has come 'l thenk you, I
thank you for you coming. Greetings for (under-

going] the journey, greetings for the sun, greetings

for the raln. I, the father of the girl, have no
long word to saye. I accept by grace of the mother
who bore the girl. she says that ié& pleases her.
I too = it pleases me. I accept'. Well, since
he has accepted, the man who has come is told of
thie, He says 'It pleaser me. I thank you' and
gives a token gift ... Tliey thank him,

"lie goes home. lHe ¢nes back to his people who
had sent him, and tells them (formally) of what has
happened. mhen he looks for wine, to go again, to
ask about the date [for the girl to go %o him}),
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He comes and announces (togadanthaka) this, He
says 'But I want to fix the date®. The parents
agree. The date is fixed. he goes Lome,*®

The actual payment of the bride-price (nahulu)
usually involves a cash payment of something between £5
and £10, or gifts of traditional goods such as long
containers of salt, kols nuts, rice, native cloth or
occasionally, for a wealthy man, cattle. Thig trans-
action too is conducted with formality and with many
interchanges of regards and thanks between the two
families. Though the money or goods sare all, in the

end, counted in together, the bride-price is paid in

various parts during the interview, Here is one

aceount of the many formal stages gone through during

one payment.l

"The money is pald in parts. Thus:

4/-= = as the "calling attention® (kupeniti) because
the man is about to say an *i:portant wordw,

2/- - as the "greeting® (kumang)

1/=- or 64 - to ask if the narent: will let ;ou
speak (thongwthongong ba hugbongkila ha). Then
if the parenis answer 'yes', then you speak, and
glve:

10/~ to the mother and father as a formal ssking
about the girl, whether she is married (butiongth-
ingina name wo dengo) ... Then the girl's parents
te you If anyone has come to woo the girl. 1t

1, Here again the details are not univcrssl, but the general
approach in a series of formal offers, acceptances, and
thanks is characteristic.
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not, she is still s child. The parents agree,
if the girl loves you, Then the man glves:

£4 - as "the right to love" (bohe kul>nggbo) and

£1 - to "make the love firm" (kghat kul >nggby),
that i¢, strengthening the love so that 1t may
endure. This is the "love of marrige" (kulonggb,
ko ta hudenga) ... Now ghe is your wife,

2/= = "borrowing the wife" (nthele yereme), that
is to ask if the girl may now go to her husband's
houge. "

The time, then, has been fixed for the girl to be
given to her husband, This is usually a few days
after the formal discussions, to allow her to wash her
clothes and prepare her things. She goes round all
her friende and members of her family to say goodbye;

"T have been given; I have come to say goodbye to youw,

Two of her relatives are chosen to take her to

her husband.l

This is called the “escorting" (hupeta)
and is also asccompanied by formal speeches and thanks,
The girl is given rice, 0l1l, a mat, bowls, and various
personal ornaments such as head-ties, soap or a small
mirror, to take with her to her husband's house.

Before she leaves a sacrifice is made in the house to

"announce it to the dead, to tell them that she has been

givenn, As she is about to depart, she crouches down

1, Often but not always in another village.
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before her hut for her parents to pray that she will
not be 111, that her husband may love her, and that she
may have many children. If she is popular several

of the family may go with her for part or all of the

way, showing her honour, as well as the official
"escorters" who are formally responsible for her.

When they arrive, the "escorters" tell the husband
that they have now brought his wife. "Here is a wife
brought to your house, and here is the token gift
(kem: - usually a kola) to show itn, The hugband and
his family must thank the escorters, and give them a
gift for themselves, and also one to take back to the
g€irl's parents to snnounce that she is now with her
husband.

"They accept - those to whom the wife was brought.

They get money, and say ‘'Here is this money for

the girl's mother; and thls money for the girl'e

father; and £1 for the one who brings the wife,

We - that pleases us'. Well, he (escorter] goes

back home. He comes and makes the announcement

(tong danthek:) and shows the money. But the
woman 1s left with her husband",

The girl spends two nights with her husband. On
the third day he kills a hen, to make a sacrifice for
her and to tell the dead "Here 1is the wife I have been

given", so0 that they may soon have a child, Much rice

is also cooked and the husband, wife and relations



eat it together.
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1 If she is a virgin the husband

likes to send extra money, perhaps £1, to show his

pleasgure, accompanied by a white kola; 1if not, a red

kola.

After that, "she remains in her husband's

dwelling, and goes there to msleep".

This, then, is the procedure normally expected

for a man's first marrisge, and the terms in which it

is normally described. It is a protracted as well as

a costly arrangement, and few men manage to acquire a

wife before the age of about thirty.

Besides the regular difficulties of finding the

bride=price and conducting the long drawn out arrangee
menta, there 18 also the extra rigk that when the girl

is ready to be "given" she may decide that she dislikes

her betrothed husband, and therefore refuse the marriage.

In the past, say many limba, this happened seldom, and

there were in any case ways of persuading or forcing her,

by imposing a "swear"

2 op imprisoning or starving her.

1.

2.

The sacrifice is an honour to the girl as well as a
religious aet. Thue in The man killed for a banans
the girl's attractiveness 1s emphasised by the chiel's
extravagant gesture in sscrificing not the usual hen
or even goat, but an ox.

A ocurse imposed through a material object, much
feared by the limba.



Now however it is more common, It is easier now, for
example, for a girl to run away down country, or,
instead of going to the man chosen by her parents,
prefer someone who has just come home after earning
enough t0 pay her bride=price on the spot. Sometimes
the girl can be persuaded by her parents or the cehief

t0 g0 to her promised husband, by being "begged" with

fine words or with money or gifts; +this is the situation

described with amusing exaggeration in The story of a

millionaire, In some 0f the larger villages on the

main roads, particularly in the south, a certain amount
of stress is now laid on the necessity of obtaining the
glirl's full congent before the malin bride-price can be
accepted. In Safroko chiefdom, for example, the money
pald over the girl's parents is sometimes not given
directly to them but to an 0ld man who is present; he
puts the money on a head-tie and places it at the girl's
feet saying that it ie for her to decide whether or not
her parents are to spend ("eat") it; 1f she agrees she
must then take the money and give it to her father,
saying "don't be afraid; you are my father; eat this
money". If she disagrees, then the money and goods

already paid over the years must all be refunded to the

123
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husband. If necessary he sues the parents in court
for the return of his bride~price, saying "I wooed a
wife, but she refuses me., I want my bride-price.
The wife refuses me. Her mother too says she coOes
not want mev, With the money, he goes and looks for
another wife. Yet from his point of view, no sum of

money can really compengate him for the many years he

has spent waiting and working for his wife, and for his
disappointment at losing the immediate prospect of at
last becoming a married man.

Marriasge, then, and the preparations for marriage,
are thought of as one of the most important events in
a man's life, an event which is fraught with difficulties,
formalities, and expense. A man often speaks with
gratitude of the essential help given him in this matter
by his relatives and friends. tils mother, he says,
helps him to get a wife by spinning for him so that he
can then weave cloth to take to iuis in-lawsy his
father helps him with money and by supporting him in
the trying arrangements with his wife's people before
whom he must conduct himaself with great shyness; and

his friends, especially the contemporaries initiated

with him, encourage him by keeping him company and even
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at times helping him with money. This also comes out
in the popular stories about a companion's help in the
difficulties and dangers of winning =~ wife.l A friend's
support is particularly valued at this crucial time,

and any reguest for help would be unlikely to be refused
for this might lead to the bitter reproach of "you = you
did not want me to get a wifev, Finning a wife is
considered one of the most important steps for any young
man - a wife is “a very great thing - a human persont

- snd a stage 1in hls career which is full of difficulty,
work, expense and waiting. A8 Oone man concluded his
account of marriage “thus marrying and wooing a wife -
it is hard-.

It is not therefore surprising that there are
continual and effective references in the stories to the
proceedure of wooing and marrying, and to the consequen=
ces and nature of marriage itself. The references are
of many different kinds. They allude to the supposed

origin of bride=-price, for instance (in The beginning of

marriage), of the obstinancy of a girl and how she was

won by an ugly suitor (Sira and the monster), of the

1. 8.&. Two friends where one man both travels to support
his companion and ie actually prepared to become blind

to help him,
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beauty of an attractive young girl and the attempts to
#in her by offers of large bride-price, gifts or sacrifice

(The man killed for a banana), and of the trials through

which a man goes to win his wife (e.g. Two friends, The

wooing of S5ira, Koma triocks his brother in law, The

woman who wanted to be greeted). All these references

have in common the assumption that a wife, however
difficult to acquire or troublesome to live with, 1s
yet self-evidently something that all men struggle to

win, "v.en do not love men, but women",

2. Limba marriage.

For o Limba, tne ideal is a polygynous narriage
with many wives and children. In practice this 1s
usually only attained by paramount or section chiefs,
who sometimes have up to 30 wives; some of the famous
higtorical chief are even said to have had as many as
100. dany of the wealtuler village elders have 4 or
6 wives, while the younger men may only nave one, Or
as yet, none. A poor man without many relations to

help him may never succeed in winning a wife at all,

jeveral yeares elapse between a boy's official coming

of age at initiation and his marriage, and during this
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time it is quite usual for him to have affairs witi. the
young wives of the chief or elders, paying a fine of

£2 = £4 1f he is caught or is "confessed" by one of

the wlves. But, for every man, the ideal remains to
have many wives of his own,

The reesons for this, say the Limba, are very
simple = "rice and people". These two go together,
Once a man has seversl wives, and therefore a bigger
rice farm, he can call in his friends and show
hospitality by giving gifts of cleaned or cooked rice;
he can thus attract more people around him; as the
number of his wives grows, so to0o does the number of
his children, and so0 of people to work for him and,
again, increase his production of rice. A great
nurber of wives is particularly important for a chief
since he above all 18 expected to be hospitable to
strangers and give presentis and entertainment witiiw
open-handed generosity. Marrying a wife means that
a man gets a farm oi uls own, and more resyect from
other people. If he marries many wives he is able to
build a house of his own separate from his father's
and form his own household; he will have around him

many children and dependants to show him honour and
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greet him morning and evening; he will get more rice
and money to pay bride=price for yet more wives, and,
when he dies, children will be left after him in the
village to give him prayers and offerings =ud keep his
name (keng) alive. This 1s every man's ambition.

Even an as yet uninitiated boy will say thet his desire
is one day to have two wives and four children and
build himself a house of his ownj} once he has children,
he says, even if he should die young, he will still be
called on when he is dead, and remembered in the
sacrifices for household or compound. "If you have

no children, you cannot become a big man». Honour
(yiki) to a Limba means the greetings and visits of
many people, in life and in death; to0 achieve this he
must have rice, wives and children.

Many wives, therefore, are essential if a nan is
to acquire the things he most values - rice and many
people to bring him honour. But at the same time as
continually assuming or asserting the good results of
polygyny, the Limba are also very conscious of the
difficulties of having many wives. The wives quarrel
over the treatment of children or because one is

Jealous that her co=wife hag more or healthier ehiliren



than she has. The husband dare not try to settle the
quarrel himself; 1if he did he would be accused by the
one he decided against of favouring the other; "now

I know you don't love me, now I know clearly - I won't

accept 1t" (yang sa me). A wife who is angry with

her husband, they say, may run away or may turn to
witcheraft, bringing great danger to the whole family.,
This is one o0f the reasons why the husband must never
show favouritism in any open way. Even if people in
practice guess which is the wife he prefers, he should
never make her any special present - or if he does,

it has to be given in complete secrecy, concealed from

all the others. Otherwise they will come and complain

"you married us together, and you wooed us together =

now you are loving her more", and the husband will know

that they are right to be angry.

This potential friction between co=-wives is an
accepted factor in marriage, even though in practice
the wives are often friendly and cooperative. It is
also assumed in several of the stories, e.g. The two

women, Two co-wives, The jealous mothers. hany co=

wives cause great trouble, admit the Limba, quarrelling

together, or having to be fetched back from their
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parents' homes, given exactly equal gifts™ and watched

over by their husbandej; sometimes they are thought to

join up against their husband to conceal their love
affairs or even practise witcheraft against him, On
all these counts, then, Limba of all kinds, but especiag=
lly those on the main roads who are influenced by the
ideals of a cash economy, say they would in some ways
prefer to make do with only one wife. As one inglish-
speaking Limba put it (albeit with slightly drunken
exaggeration), *One wife, one trouble; <two wives, two
trouble=s; three wives, three troubles; four wives,
four troubles. T will repeat. One wife, one trouble

The difficulties of polygyny are therefore clearly
recognised, in both larger town and bush village. Yet
almost all Limba assert that in spite of these difficule
ties, marrying many wives is clearly essential if it can
be achieved, in order to acquire rice and children.
"Some people would llike only one wife. This would
stop much trouble. But they have to think avout their

farms and rice, and about getting many people*.
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1, If a husband has not enough to go round all, then the

division ought to be made by the senior wife and not

himself,



Rice and children K the two themes which are basically
bound up with the whole concept of the nature and purpose
of marriage, are also implicit in much of the Limba view
of the mutual responsibilities of husband and wife.

This should emerge from a brief description of the Limba
ideas and practice about these rights and duties.

The most important single contribution which a
wife makes to the family farm is her weeding. There
are many other smaller ways in which she helps throughout
the year. But weeding the rice during the wet months
of July - sSeptember is her special task and skill, one
for which her husband is almost completely dependent
on her, This 1= why & man cannot have a farm of his
own until he has a wife, She will both weed his farm
consistently and possess the necessary skill to disting=
uish and swiftly remove the weeds from the rice and the
five or six other crops that have been inter-sown among
it. For this special work of hers she must be specially
thanked by her husband; and Limba men sometimes slso
spontaneously express their sympathy and appreciation
for the women who, they say, &0 out in the pouring rain
to weed the rice, their hands turning pale with the cold

and thelr only clothes soaked in the rain. The husband'
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contribution is to clear, burn, hoe and thresh. In
the rest of the farm work the men and women mostly
work together.

By virtue of this cooperation, the husband and
wife jointly own the rice. It would, for example, be
consldered quite wrong for a man to try to keep all
the rice for himself, This is what the irresponsible
splder tries to do in the many stories about him and
his wife Kayi, and the conclugsion is often his complete
failure and discomfiture. Indeed it is one of the
understood rules of marriage that the husband should
not even begin the harvesting of the rice "behind his
wife"; 1f she is away from home when the rice becomes
ripe he should, theoretically, g0 and fetch her before
starting to reap the farm, Though it is the man who
is npormally spoken of as the "owner" of the farm and
who hags the right to sell some 0of the surplus rice if
he wishes, he only owns or controls it "by grace of hise

wives®, The rice stored in the villaege is under the

control of the senior wife (sometimes called the "housew

owner" (babangka)). Each day she takes out the amount
that 18 to be cleaned and cooked for the whole house-
hold, and supervises the cooking and sharing out of the
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food. The partnership between husband and wife is
recognised to be of great economic significance and one
that is essential for the production of rice, which,
in turn, is itself essential for marriage. "without
rice a marriage is not sweet",

Husband and wife have aleo particular economic
pursuites peculiar to themselves which do not necessarily

involve joint ownership. For example, though the wife's

first duty is to help her husband by weeding on the
Joint family farm, she may also if she wishes, make a
farm of her own, helped by her hugband, brothers and
friends, who assist with the heavy work.1 She alone
however is the owner of the produce. She is generally
expected to share some of the rice with her husband,
cooking for him or his guests, and for this she is duly
thanked. But she, not her husband, is the one who
ultimstely owns the ricej and she usually chooses t0
seikl some at least of it to buy herself clothes or,
perhaps, help a son with bride-price. A gimilar

1. A woman's success in persuading people to come to
help in her private farm means a great deal to her;
this is why, in Four wives, the woman who abandoned
her workers was comparable to thode who, respectively,
iisked death, killed her child or betrayed her
ather,
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principle applies t0 the trading in which, specially

in the larger villages, the women gometimes earn e
considerable amount over the months. Even 1f the
husband was the one who first gave the woman her
capital, he cannot c¢laim her earnings as a right. It
she 18 a "good wife" she helps him when he 1s in
difficulties, paying the yearly tax for example. But
even though the men often try to cheat or coax money
out of their wives, they implicitly recognise that it
belongs to the women.

Economic cooperation between husband and wife does
not, therefore, extend to a complete sharing of resources.
The women have their own sources of wealth through
marketing and their private farms, whether of the market
gardening type, secondary crops such as millet or
groundnuts, or swamp rice. The men find money from
the sale of palm produce, practice of various crafts,
and selling of surplus rice from their farms. But
in the central point, the production of the family rice
on the joint farm, both husband and wife are required
to maske their own contribution to the work, and to
congume the produce jointly. huch strese is laid on

this as the natural sphere of inter-dependence between



between husband and wife, and rice, it is always
congidered, 18 an essentlial result and condition of
marriage.

Rice is also involved in the second major task

expected of a wife, that of cooking for her husband

and his guests. A man would "be ashamed" (nis kulghu)

to cook for himself, and needs a woman to do this for
him, It 18 also shameful if he has not wives to go
quickly to prepare and cook food for strangers who

come to visit him, or if a wife is dilatory about going
for water and cooking when his companions come to eat
with him, It is sometimes said that the wife a husband
loveg best of all is not necessarily the most beautiful

or most lively, but the one who can cook most quickly

and effectively when his friends come to see him,
For then he gets honour and & name for ready hospitality,
and many people like to come to visit him,

Cooking for the household as a whole is the duty
of the wives, under the supervision of the senior wife.
Cocking in general is one of the tasks considered most

characteristic of a woman, in both story and actuality.l

1, e.g. the girl in Siras and the monster, the mother in
The hunter and three twins, the woman in The woman
with four lovers.
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Though in practice their Jjoint cooking may at times
lead to disputes between wives, if, for instance, one
thinks that she has done her share of the work already
or that another's child has been given too large =
share, in general it is considered that one of the main
binding forces in a household of polygynous wives is

1f they all "cook together in one pot-.

Cooking specially for one's husband is also an
important facet of marriage. This is one 0f the things
a young bride must do when she first comes to her
husband's house: "“she cooks well for him, showing
him all the sweet sauces she learnt in her parents’
home". It is also underatood that the wife who will
sleep with her husband that night is the one who has
been asrigned to cook specially for him that day, bring
him gourds of water to wash and drink, and serve the
dishes of rice and sauce. Partly because of the
sexual overtones of "cooking" a wife's failure to cook
or husband's refusal to saccept her food is considered

a3 almost tantamount to a total rejection of the marriage,l

1, cf. the spider's rejection of his wife's food in The
spider, the whip and the pot.
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and is always taken very seriously by any court trying
40 arbitrate or decide between hugband and wife; this
would show that their hearts "were not clean to each
otherv,

Sexual relations, therefore, as well as eccnomic
inter-dependence are connected with the wife's duty to
ncook", and a husband takes exception to his wife's

cooking for an unrelated man in secret from him (as,

for instance, in the story of The jealous hugband. In

theory the husband Las exclusive sexual rights over his
wife. But this is a theory more subseribed to in
practice by the married men than by the younger bachelore
or by the women, and the husbands believe - with some
justification apparently - that many of their wives

have lovers. It is true that a girl is expected to

be a virgin when she is first given to her husband and

at the time of their initiation the girls swear that

they will go to no man before their husbands, But,

as they sometimes point out themselves, nothing is said

then about their behaviour after marriage. The women
are quite prepared to admit something of the Justice

of their jusbands' complaints "Of course we have lovers"

they sometimes claim, ®It is not hard. If you want to
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g0 off to him, you tell your husband 'I am just going
off to the stream to wash'; then quickly quickly you
alter direction and to to himv», Sometimes the women

are afrald of their husbands; they also know that

unfaithfulness may make childbirth difficult unless

they are reconciled and "confess the evil in their

hearts, so that the heart may be clean again to the
husband", But, in view of the general attitude about
this, it is not surprising that one motif in the stories
is that of the upright husband betrayed by a wife who
has told his secrets to her lover, and that this, for
Limba listeners, should be a popular and meaningful
theme.

It 1s also tvpical of the Limba view of marriage
that the sexual a2spect should be spoken of in the
idiom of the material cooperation between husband and
wife, specially that of cooking the rice. A man who
suspects his wife of unfaithfulness bellieves that what
the woman does is to blow on the sauce to separate off
the poor part for her husband, keeping the thick rich
sauce underneath for her lover. It is because of rice,

it is sometimes said, that an adulterer should pay his

fine to the rightful husband, as compensation for the
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cooked food that, it is assw.ed, the wife will have
given 10 her lover; wuau when the husband is makii., a
speech in court complaining of his wrongs, what he
often speaks of, with great drama and feeling, is the
food that has been secretly given to another man; *"she
went and gave the rice to him; and he went off, fuuuu,
with the rice!~ Rice, both raw and cooked, is central
to the relations of limba husband and wife. For
whatever sexual significance marriage may hold for

individual men and women, what is always stressed in
descriptions of marriasge is not a wife's attractiveness

but her work; hner first duty and role as a wife is
elways expressed in terms of uer economic and material
contribution. "If a wife doesn't work, and cook and
wash and go to the village - even if she is very lovely
to look at, you won't marry her". A wife's work
includes many tasks, such as fetching wood and water,
farming, spinning, and cooking. But it is often
summed up in terms of rice - her weeding of the rice
farm end preparing and cooking of rice for her husband.

"Rice is essential to marriage; without rice there 1ie

only quarrelling-".

The other main purpose of marriage is children.
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Much centres on this aspect. Both when the wife leaves

home to go to her husband, and when she has been accepted
into his house, prayers are msde to Kanu and the dead
that she may have children. If a wife does not concelve,
special smsacrifices and rituals are performed, or

1 Both

divination made to discover the reason for this.
men and women want to have many children, and for a
wife barrenness also means she will have no children
to care for her when she is old. This is & matter on
which she is liable to be very touchy. Limbg say that

this is therefore a frequent cause of quarrelling; a

childless wife will be Jjealous and quarrel or even use
witcheraft against her envied co-wives who have children.
It is considered very bad for a husband to reproach his
wife, either explicitly or by suggestion, for her lack
of fertility; <this, it is thought, may well make it
even less llkely for her to have children, and would
also be a sign that "his heart was bad to0 her", that he
did not, in his heart of hearts, really wish her to bear
the children she wanted. "All women want to have

children and become pregnant", and this is one reason

) cf., the references to this in e.g. Four wives, The
story of Vubasi, The chief's son, Two women.




why a hugband and wife must keep a "clean heart to one
another®,

Because children are so valued in a marriage, many
of the complementary righte and obligations of the
couple are centred on this, It is, for example, the
wife's duty to carry, suckle, and care for her baby,
aee that it has food, and not leave 1t when it is
erying. The suckling continues for about three years,
gsometimes at the wife's home, and during this time the
child is never far from its mother. Tven later it
remaing very dependent on her for its daily food, and
there are several stories told on the theme of an
orphan's sad lot if his mother dies and he is left to
the care of his step-mothers., "aech mother is concerned
to watch the interests of her own child and to make
sure that the other wives are not giving extra large
portions of the food to their own children. This 1is
a frequent and expected cause of quarrelling among
co=-wives. It 1is the father's duty to try to avoiad
showing favouritism among his wives' children. He
is also expected to express his gratitude to his wife
for her labour in bearing and rearing a child, a task

recognised by the Limba to be a difficult one. Just

]
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after the child's birth, in particular, the husband is
obliged to take great pains to visit his wife, to

bring her a gourd of palm wine, and t0 see that she

has rice and a fowl cooked for her, "to return the
blood to her body". He must express his thanks for
the "great thing" which she has done for him in bearing
the child. At this time, especially for a wife's
first echild, the husband should also send presents to
his wife's mother to show his pleasure.

As the children grown up, the household becomes
larger, so that the husband receives honour and labour
from his ehildren as well as from his wives. The boys
can help with the men's work in the farms, and sacrifice
to him after he is dead. in addition a son will see
that his mother never wants, for even when he marries
he will be glad to have her in his household. The
€irls help their mothers with the women's tasks, and
also inorease their father's wealth by the bride-price,
through the money, goods and service paid by their
husbands. Therefore continual care of the children
of the house ig essential, and 1t is an important duty

of a wife to see that they are fed with rice and s uce,

The husband, for his part, nead of the household, prays
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and sacrificeas that all his “people" may be well and at
peace, and calls for a diviner to discover the causes

of deaths in the household so that the effects of
witcheraft or of a “swear" can be counter-acted or
prevented, and the children be safe.

Besides the interdependence of husband and wife
in the m&in purposes of marriasge - rice and children -
a third aspect the Limba like to stress in marriage is
the related "respect® (yiki) each should give the other.
They should "speak well" to each other. If a man

1 his wife by speaking rudely to her

"abuses® (yaki)
this is a fault taken very seriously if she complains
to the elders, snd he would be made to "beg" her with
apology and gift, There should be mutual resneet.

The wife however is particularly bound to honour her
husband, clapping when he svpeaks, bowing or curtseying,
and fetching and carrying for him, The theory is that
she is inferior and should obey him,. Nevertheless a
husband also has responsibilitiez towards her, and in

her parents' home, where he must go to fetch her if

1, This is what the spider, an anti-social being, does
to his wife Kayl. On yaki, "“abuse" see chapter 6,
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she runs away, he is always in a position of iaferiority.
He can only give gifts and beg her parents humbly to

let him "borrow® his wife back again.l Usually she

is not allowed to go, especially if her husband has

been in the wrong, until there is a public reconciliation,
with each "spesking well" to the other and manifesting

the respect and gratitude they are expected to show to

each other.

Respect, then, good words and cooperation are
important in marriage. Nevertheless the I1mba also

e This conflict

think of marriage as a kind of confliect.
is represented, in particular, in the many stories of
the anti-social spider and his wife, “ayi, who is bigger
and stronger than he, and whom, for the most part, he
tries to triek without success. Feorle are not
surprised if husband and wife quarrel, and many of the
cases declded or arbitrated at the asmall local courts

of chiefs and elders are to do with quarrels between

husband and wife or with the more drastic, but not

1, cf. the spider's taking of kolas to beg for his
wife's return in The spider tries to cheat his wife 2.

2o On the ambivalent attitude of husband to wife see
further below pp./72[.
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uncommon, case where a wife has left her husband so

that he is demanding back her bride-price from her
parents. Men admit that they are dependent on

having a wife and, at the same time, that this causes
them much trouble because 0f their wives' shamelessness,
infidelity, and the "bad" nature of womenkind in general.
The women t00 have an ambiguous attitude to marriage.
Though in some ways not wholly dependent on their
husbands, they recognise that they are obliged to work

for him, bound by the bride-price which is "like a

rope".1 This comes out, for example, in the chorus

of one of the women's songs, which goes "oh my loadj

oh my load; oh my load", where "the load" refers both
to the a2ctual weight of the wood or water carried by

the wife, and to the bride-price that has imposed this
task on her. Nowadays wives not infrequently leave
their husbands, temporarily or permanently. "They say
'T don't like such and such a man. Today I do not love
him'*, They part. If you don't like someone will

you greet him morning and evening?* But on the other

1. This also refers to the way bride-price binds the
two families together.
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hand women also say that a husband is essential to give

his wives gifts and help. Once a year, after the
harvest, a husband must give each wife a dre:s or skirt,
and must also be prepared to help her in her private
farm and give her the continual respect and thanks due
to a wife, "A man sews for his wife, sees that she
has food, gets her everything. It is from your
husband that you get clothes, and you get children©.
From the point of view of both man and woman, therefore.
marriage is represented as involving both conflict and
yet cooperation according to their shared and accepted
aims.

The obligations, then, between husband and wife,
are regarded as basically mutual rather than one=gided,
and are expected to be conducted with respect and good
words on either side, “ither party who fails to live
up to the expected standards ig blamed by neighbours
as well as the local court of chiefs and elders who
often try to compose marriage disputes. The code to
be observed is understood by all parties, and rests on
the system of mutual rightes and duties that accord with
the Limba view of the purpose of marriage - that it is

fundamentally concerned with the production of rice,
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and the bearing and rearing of children, the "many

people who bring you honour",.

3. The Limba view of women.

HMany of the stories treat of women, whether as
mothers, wives or young girls, and an understanding of
these depends partly on some knowledge of the part taxken
by women in Limba society. This section therefore
deals first with the position and activities of women,
and secondly with the Limba view of the nature of women
in general and the characteristics attributed in
particular to a wife, a mother in law, and a mother.

The difference between men and women 1s strongly
emphagised in Limba society. In many spheres = the
economic, social, political and religious - the part
played by men and by women is expected to be very
different.

The economic division of labour has already been

1 The main division is by sex.

indirectly referred to.
In rice~-farming, the men do the heavy work of clearing
the bush, burning, hoeing, and threshing, while the

women both help throughout the year by cooking, seeing

1. See chapter 2.
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to the fires, and fetching and carrying, and also have
their own special job of weeding. Both men and women
cooperate in harvesting, and in carrying the rice to
the village. In addition to thisz, the women often
have their own private farm to work, with some help
from the men, or grow food for "sauce" in gardens in

or near the village. The women also do much of the
work on the secondary and some of the cash crops, such
as millet, groundnuts, or tobacco. In non-agricultural
activity too there is a strongly marked division of
labour by sex. Men are in charge of house building
and repairing, hunting, fishing wit: traps, smith-
working, weaving, sewing and the tapping of palm wine
and gathering of palm fruit: +they algo manufacture
such things as large baskets, musical instruments,

red dye, and leatiier products. By contrast, the women
clean and mud the house, fetch water and firewood, fish
with nets, card and spin the cotton, weave mats and
small baskets, process soap and palm oil, and dye

cloth indigo; they also g0 in for small scale marketing
specially in the larger villages. This division is,
in Limba eyes, a right and natural one, befitting the

respective natures of men and women. It 1s, for



155

instance, forbidden for a woman to weave cloth, or,
still more, to have anything at all to do with smith-
craft, for "7anu gave that to tlic menw.

In spite of, or rather because of, this strict
division, the Limba clearly recognise the necessary
cooperation between men's and women's activities.

This is particularly marked, as already pointed out,

in the case 0f rice where the situation of msrriage
makes quite explicit the essential inter-dependence

of husband and wife, It i8s also evident in other
activities also; in the manufacture of cloth, for
instance, a commodity highly valued by the Limba, the
cotton is planted by the men, then gathered, cleaned,
carded and spun by the women3 the men then wind it
from the spindle onto the shuttle, weave it into

narrow strips of cloth, then sew and tailor it into
long gowns. The favourite illustration always given
of this is of the way in which a mother spins thread
for her son to weave and take to his mother in lawj;
through her essential help he eventually wins that most
valuable of all commodities, a wife. The Limba stress
the way in which a man is dependent on women for their

essential contridbution to the well-being of the whole
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community.

Socially slso the division between men and women
is very marked. In the context of death and burial,
for example, the women are required to weep and wail
in mourning, and to sing sad songs as they dance in a

circle round the dead body; they should fall down on

the ground in the prescribed gestures of grief, and
should be raised and comforted by the men. The men
do not ery, but fire guns to express their sorrow.
It 1s the men also who dig the grave and speak formally
to the visitors who come with aympathy and presents.
Members of the same sex as the dead wash and carry
out the corpse and perform the final ceremonies after
the buying, and a man is buried lying on his left
side, a woman on her right for "a man and a woman are
different".

In other social contexts 100 women are expected
to act differently from men. There are various
prohibitions to be observed by women, especially in
regard to the smith's hut which no woman is allowed
t0 enter, A woman may not eat eggs oxr to<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>