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Appendix 2: Newspaper Article on South African  
Eco-School 

Source: WESSA. (20th June, 2015). Picking up the Litter for a Cleaner SA [media release].   
Retrieved from http://eco-schools-projects.org/litterless/activities/final-report/?report=5066
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Appendix 3: South African Eco-Schools Handbook 

Source: WESSA. (2016). Eco‐Schools South Africa Handbook. WESSA. Howick, KZN. Retrieved 
from http://www.wessa.org.za/uploads/documents/eco-schools/WESSA_Eco-
Schools_Handbook_CAPS_aligned_-_updated_June_2016.pdf  

 

 
Please follow the link to download the full document.  

http://www.wessa.org.za/uploads/documents/eco-schools/WESSA_Eco-Schools_Handbook_CAPS_aligned_-_updated_June_2016.pdf
http://www.wessa.org.za/uploads/documents/eco-schools/WESSA_Eco-Schools_Handbook_CAPS_aligned_-_updated_June_2016.pdf
http://www.wessa.org.za/uploads/documents/eco-schools/WESSA_Eco-Schools_Handbook_CAPS_aligned_-_updated_June_2016.pdf
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Appendix 4: Reporting Guidelines 

Source: WESSA. (2016). Eco-School Report Guidelines for Years 1-5. WESSA. Howick. Retrieved 
from http://www.wessa.org.za/uploads/documents/eco-
schools/Reporting_Guidelines_with_Environmental_Review_2016.docx 

 

 
Please follow the link to download the complete document. 

http://www.wessa.org.za/uploads/documents/eco-schools/Reporting_Guidelines_with_Environmental_Review_2016.docx
http://www.wessa.org.za/uploads/documents/eco-schools/Reporting_Guidelines_with_Environmental_Review_2016.docx
http://www.wessa.org.za/uploads/documents/eco-schools/Reporting_Guidelines_with_Environmental_Review_2016.docx


 
 

262 

Appendix 5: Umquombothi: Beer, Ants and Ancestors IK 
Resource 

Source: WESSA Sharenet (n.d.). Umquombothi: Beer, Ants and Ancestors, Indigenous 
Knowledge Resource Series, Howick: Sharenet. 

Umqombothi 

Beer, Ants and Ancestors 

 

Common sense ways of doing things played a crucial role in earlier 

times in southern Africa. This passage looks at the interconnectedness 

of many issues in the everyday life of the Nguni people and how what 

we call “indigenous knowledge” today has contributed to addressing 

a number of problems in those earlier times. Comments and scientific 

observations are in italics so that readers might see the practical 

wisdom behind some of the practices of Nguni people. 

 

Beer drinking has always been a popular activity in southern Africa. 

Beer was more than simply a pleasant drink for social gatherings; it had 

an important role in Nguni culture (Nguni people lived in southern 

Africa).  A home that had its pots bubbling with ‘umqombothi’ 

(sorghum beer) was usually regarded as a solid and happy home. 

Without beer, people would have felt unprotected by their ancestors 

and their huts would have been consumed by insect pests! 

 

Beer and Nutrition  

People usually washed down their food with gulps of beer. The thick 

beer did not only quench thirst but suppressed hunger. Its sedative 

effect meant that it was relaxing to drink. 

Sorghum – ‘amabele’ – is an indigenous cereal grass and one of the 

staple foods of Africa. It has a high sugar content. Sorghum beer has 

an alcohol content of between 3-5% which is similar to the popular 

commercial canned and bottled beers. The thick consistency of 

sorghum beer and its high nutritional content has promoted the belief 

that sorghum beer has a lower alcohol content. Compared to other 

alcoholic beverages such as fortified wines (15-24%), brandy (37%) and 

whisky (31-43%), sorghum beer is much healthier to drink. 

 

Nothing was wasted from the beer making process. The froth at the top 

was skimmed and kept in the hut for baking purposes as it has a high 

yeast content. Women frequently made dumplings (ujeqe) with the 

yeast from beer making. The froth was a result of alcoholic 

fermentation which takes place because the sprouted sorghum that 

was added in the last stages of brewing contains sugars, glucose, and 

fructose. These decompose into alcohol and carbon dioxide. The 

enzymes responsible for decomposition are zymase, maltase and 
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invertase. The active ferment in this case is yeast or saccharomyces, 

and the process is called alcoholic fermentation. Because the surface 

froth in sorghum beer has a high content of yeast, it was traditionally 

used for brewing and baking. 

 

The residue that sank to the bottom of the beer pot was sprinkled 

around the huts. Women could often be seen sprinkling this from their 

‘incema’ grass (juncus kraussi) sieves. This was done to leave a trailing 

smelling of beer to attract and lead the ancestors to the homestead. 

Swarms of ants would be attracted to the sweet residue. 

 

The beer residue outside distracted the ants from the sweet strained 

beer reading for drinking inside the hut. Termites would also descend 

on the dried-up leftover residue. The termites would be attached by 

ants and lizards. When sorghum residue was sprinkled after the summer 

rains, winged termites would come out of their nests to pair off and 

start new colonies. People would come out of their huts with water 

containers and handpick termites to roast for snacks. Termites are a 

rich source of protein and considered by some to be a delicacy. 

Chickens would also join in the feast pecking on the wingless termites. 

Termites are closely related to cockroaches. Wood and grass are 

important in the diet of termites so huts made from wood and grass 

suffered from these pests. Because the termites were kept under 

control by the ants attracted by the beer residue, the thatch roofs and 

rafters of the homestead were protected from termite devastation. 

Smoke from indoor fires that penetrated the grass thatching also 

played an important role in reducing termite numbers.  

 

‘Amavovo’ was also considered an important part of a pig’s diet and 

pigs living on it quickly doubled their weight. Pigs supplied people with 

meat and grease for softening leather. Leather skirts that are only worn 

for special occasions often harden and become smelly from infrequent 

use. Grease was sometimes mixed with fragrant herbs to soften and 

perfume skirts. It was also used to make candles and soap and for 

soothing and protecting cracked heels. 

 

Beer and Ancestors 

Beer was first and foremost a drink for the ancestors. After it had been 

brewed, it was kept in the ‘emsamo’ (a place behind the hearth) of 

the ancestral hut so that ‘those who went ahead’ (ancestors) could 

take the first sip. Once the ancestors’ thirst had been quenched, the 

rest of the homestead and guests could drink. If a pot fell and broke 

this was interpreted as an ancestral request for a drink. Even today 

some people will spill a little on the ground before drinking to appease 

the ancestors. When the beer was absorbed into the ground they 

would be happy that the ancestors had accepted their offer. Thus 
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beer was and still is a medium of communication with the ancestors. 

This is important because of the belief that ancestors have to be 

appeased with meat and drink for the protection of the homestead. 

 

Beer and Ceremonies 

Beer drinking was an important social ritual, not an everyday or 

individual activity. Generally, every occasion that brought people 

together was accompanied by beer and meat. When women needed 

help in the fields, other community members would be invited and 

when the work was finished, beer was served, accompanied by 

traditional music and dance. Most chiefs occasionally invited 

community members to their residences, requesting that they ‘bring 

some beer’. The elderly women and men would enjoy tasting the 

various beers served. This was an occasion for the women to show off 

their beer making skills. 

 

Beer brewing was a task for women and was known to be a way to a 

man’s heart. When serving beer, a woman would always take the first 

sip to display that it was tasty and safe to drink. Children and pregnant 

women were not allowed to drink except for an occasional sip at 

ceremonies. 

 

There was always plenty of meat and beer at celebrations like 

weddings. A marriage is regarded by the Nguni people as a union 

between two families and the ancestors of both families have to be 

offered generous amounts of meat and drink to look after the 

beginnings of a new home. 

 

At a funeral, the dead person is supposed to ‘move on’ and join the 

ancestors. The person has to be united with the ancestors involved the 

use of ‘impepho’ (incense), blood from a slaughtered animal and an 

offering of beer. 

 

When young people came of age they had to take a sip of beer as a 

symbol of acceptance to adulthood. Also, when two families or 

communities had serious misunderstandings, a peacemaking 

discussion would be conducted by beer drinking.  

 

A mixture of blood whipped together with medicines and beer until it 

was frothing is what a ‘sangoma’ (diviner) had to gulp down on her 

graduation ceremony.  

 
 


