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Dibaji wa Utangulizi

(Preface and Introduction)

"I believe in religion, but a religion that includes political, economic, and social action designed to eliminate some of these things (racism), and make a paradise here on Earth while we're waiting for the other. I believe in brotherhood, but my religion does not blind me to the fact that I am living in a society where brotherhood is not possible."
 

Malcolm X February 3, 1965 Tuskegee Institute

Many have inquired as to what is the systematic philosophical expression of the New Afrikan Vodùn spiritual philosophy and reality. It is to this reasonable inquiry exactly that this book wishes to pronounce clarity towards. One can certainly say that the above quote from Malcolm X (mofere fun Egúngún) is a brief summation of sorts of a more expansive philosophy that has its roots in the ever-expanding political realty of the New Afrikan Independence Movement (N.A.I.M.). Up until recent years the N.A.I.M. has been essentially a political movement. There have been subtle natural advancements in taking this political approach into the integrative realm of spirit but until now there has been no systematic reality and no conscious effort to create a system or concretize an existing one. 

New Afrikan Vodùn’s essence lies within the very deep history for New Afrikan independence in this country and therefore a brief history of this struggle should be given.


Illus. 1.

The New Afrikan Independence Movement

Contrary to how many people view the fight for freedom by New Afrikans here in Amerikkka as a non-eventful thing the most consistent theme in our history has been Ausi Mwananchi
 which has historically centered upon independence and self-government. Not surprisingly almost nothing is ever heard about Ausi Mwananchi especially as it relates to New Afrikan people and their indigenous spiritual practices. Freedom, independence, self-government and self-determination have been objectives sought by New Afrikans since we were first brought to Amerikkka and enslaved in the Afrikan year of 12,767
, or 1526; when we were brought to the Sea Islands of the coasts of Georgia, and South Carolina. There was immediate rebellion and unification with the native populations in those areas and free communities were established. 

In the 1720s free New Afrikan communities had become important enough to attract the attention of the white slavers in Louisiana and Virginia. In Louisiana there was a maroon (free New Afrikan settlement) village called des Natanapalle where New Afrikans lived, governed and protected themselves from recapture. Smaller villages were near des Natanapalle.

A similar village of self-governing New Afrikans existed in the Blue Ridge Mountains
 in 1729. These Black nationalists had guns and ammunition with them, and heavy knowledge of agriculture. In 1738 several enslaved Afrikans in Prince Georges County, Maryland broke out of jail, united themselves with some already free (maroon) New Afrikans and waged a small scale guerilla war for freedom and independence against the whites.

This list concerning the physical resistance staged by New Afrikans goes on and on but another constant theme recurred in the daily lives of these New Afrikans. They continued to practice various forms of their traditional Afrikan spiritual practices and were empowered by the strength and wisdom of their indigenous Afrikan ritualistic values. It is now well-known that even though outwardly Denmark Vessey professed belief in jesus he was assisted by and often guided by the Hoodoo/Voodoo practitioner Gullah Jack
. 

Yes, there were many that were nominally Christian, but the actual power of their ways of life came in the form of the remnants of the ancient practices that they brought from Mother Afrika. In the North Amerikkkan “New World” these practices became known as Hoodoo. It is obvious from the findings such as those at the Stagville, North Carolina Horton Plantation and the Afrikan burial grounds in New York and Key West, Florida that these New Afrikans had a very strong sense of who they were and continued under the most brutal pressure of chattel enslavement to remain Afrikan in their practices.

In 1980, nailed inside a wall of the Horton Grove plantation (Stagville, South Carolina) was found an ancestral divining stick which is found throughout West Afrikan spiritual practices. 

Illus. 2 Divining Stick and Ancestral Staff at Stagville.
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      Another well-known but still less talked about example is that of Kongo (Congo) Square
 in New Orleans, La. Besides at one time during slavery being a bustling place of commerce for ex-slaves and slaves wishing to buy their freedom, Kongo Square served as the Afrikan spiritual center of the city of New Orleans’ Afrikan population. Meetings were held on Sunday evenings after the day’s events and the spirits of Afrika were brought out right at the hush of dusk. 

From about 5941 to 6004 (1700-1763 CE) instead of simply focusing on one area of Afrika to enslave Afrikans, the French New Orleanians began to bring in a wide mixture of Afrikans; a great number of them being Bamabara (Mali), Ba Kongo, and Fôn by way of Haiti. This lead to the increased activity at what had already become Kongo Square. It is from the Bamboula tradition of these Afrikans that what is now known as Second Line emerges from. It is a fact that early Vodùn (Haitian form) was practiced here in Kongo Square and it may have gotten more of its “American” codification here in this sacred locale. It was in this sacred location that reaffirmations of Afrikanness on a political, cultural, and spiritual level occurred and was modified.   

      It is obvious that many of our freedom fighters had it right in mind to have a political consciousness as pertains to the gaining and maintaining of their freedom. They wanted to go forward from mere freedom from shackles to true independence. It is the basis of what we call in Kiswahili mwananchi weusi. Mama Marimba Ani provides us with one of the most excellent definitions of nationalism. She states nationalism is the:

“…ideological commitment to the perpetuation, advancement, and defense of a cultural, political, racial entity, and way of life. This use of the term is neither limited to, nor determined by the boundaries of a ‘nation-state’ as defined eurocentrically”. (Yurugu, page xxvi; 1994)

 As indigenous Afrikan traditions began to grow and expand in this country we must also have political, social, and economic action allowing our ancient spiritual systems to represent true freedom for the New Afrikan conscious. As pertains to the focus of this book a key internal political component of this will be the bringing together of key and essential aspects and concepts from what appear on the surface to be different indigenous Afrikan spiritual systems which in reality have all one common asili (Ki-Swahili for “origins, beginnings, essence of a people”). 

As we have thought this over for some time and ba du no
 we have come to a conclusion that other culturally progressive people of the world have come to. We have looked into the models of Afrikan spirituality as presented and manifested in Dàxomé (Dahomey now called Benin), Togo, Cuba, Brazil, and especially Haiti and it has been determined sound and logical to draw upon key concepts and practices mainly from the following ethnics: Nago (Yoruba), Ba Kongo, Akan, Fôn, Evhe, and several of the nationalistic paradigms found n Haitian Vodùn. The root framework or the asili of the New Afrikan Vodùn spiritual system is the sacred oracular scripture known as Ifá among the Nago, Fá among the Fôn, Áfá among the Evhe of Togo, and Ofá among the Goun of Dàxomé. 

We have chosen to use the term Vodùn in reference to the overall system because of the encompassing nature of the term and its tendency even on the continent to amalgamate other Afrikan traditions by focusing on similarity instead of differences. Within the system of New Afrikan Vodùn we have decided to include major cosmological and metaphysical themes from the Ba Kongo of Central West Afrika. One reason for this is that it has been well documented that North Amerikkka, especially the Amerikkkan South, received an extremely large influx of Kongo and Kongo-influenced Afrikans during the Maafa
. From the ancient Kongo Ancestors’ (and by extension our Evhe, Fôn, Nago, etc. Ancestors) traditions developed a highly organized medicinal and metaphysical tradition in the “New World” commonly referred to as Hoodoo. Also, many of these Ancestors were of the Twi speaking group called Akan making their way to what would be called the United States by way of the Caribbean. Therefore, we have decided it imperative to include the deeply metaphysical concepts of kra den (soul names), soul days, and their highly ethereal concepts of the soul. This is all New Afrikan Vodùn.

New Afrikan Vodùn is but a modern development of this ancient process of naturalization. Even in the sacred Odù Ifá gives us examples of different Afrikan spiritual expressions coming together to form one coherent system. For example, various ethics and cities are mentioned within the sacred Odù. That seems non-incidental except for the fact that when we know the history of these various Afrikan ethnics we know that these same ethnics mentioned as being part of one system in Odù Ifá were at one time independent of one another. In fact, many of the Orişà systems acted independently of one another in many locales of Yorubaland for a long time.

Finally, contemplation, study, and observation prove New Afrikan Vodùn to be one of the justified steps towards the advancement of a comprehensive Afrikan theology. An overview of world history and religion will show that spiritual traditions are first expressions of a cultural collective called the tribe. The tribe is composed of a collective of amalgamated clans. Each clan brought to the tribe its own emphasis upon deity and in fact brings its own deities. Incorporation of various totems, taboos, and political institutions are slowly put into action as the now tribes combine with others to build into nation-hood. These family- nations developed over 100s if not 1000s of years while discarding, adding, and readjusting as needed. 

            Ujuzi kwa Nafsi

The Rites of Initiation into Knowledge of Self
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Illus. 4

A necessary first initiation must be embarked upon by the New Afrikan prior to any other initiation. The first, yet most important initiation for the New Afrikan is initiation into ujuzi kwa nafsi, or knowledge of self. This is most important when one examines the anti-Afrikan environment in which we as New Afrikans reside in, and the potentiality of bringing the deadening remnants of that anti-Afrikan sentiment into indigenous Afrikan traditions. Thus, it makes no sense at all to be of an Afrikan tradition while actually practicing it from a Eurocentric perspective. 

An example of the effects when one skips initiation into selfhood can be seen in an ongoing popular sentiment of some Afrikans (here and continental) that present and defend various justifications for initiating Yurugu (white people) into our various Afrikan traditions. In the case of Yoruba oriented Ifá, many make such erroneous statements as “Ifá says that we all (people) were created at Ilé Ifè
.  Or they say the ultimate “Well, if Ifá says initiate them then we have to. Who are we to question Ifá?”

The key to dealing with both arguments presented is an intelligent overstanding of history which is an integral component of the initiation into ujuzi kwa nafsi.  As pertains to all people being created at Ifè one must overstand exactly who was created and who came about.  All traditions teach that the Creator, called Máwùlisa in our system, created human beings. Those that were “created” represent Máwù’s direct creation. Western science along with the timeless Afrikan spiritual wisdom has proven that the first humans on this Earth that later produced the homo sapiens sapiens of which we evolve from were “Black” Afrikan people. These same two sources also prove that the people we now call Europeans or white people came, as a happenstance, indirectly from these Afrikans. Over millions of years of devolution occurred and finally what we now know as “white” people came about ca. 20,000 years ago. 

Hence, Máwùlisa did not create them and they therefore do not qualify as even being of the same family as those that were “created at Ifè”. Of important note also is the fact that those that went against the natural order and stayed outside of the human family eventually becoming white people were not privy to the reception of the deities within their spiritual DNA.

The second point of justification that these Afrikans use is even more moot but has serious implications. They say that if Ifá says so then we must initiate them. This sounds like many people scared to leave the church because of the mythological existence of hell! A simple way to deal with this is simply to say that if one asks Ifá arbitrary questions one is bound to get arbitrary answers. If I went to my Ifá divination implements now and asked Ifá did I have Its safe permission to walk into a room full of flames and lock myself in, without getting injured or dying, my divination apparatus could very well say yes! Why? Because I asked a question that had an obvious answer to this.

A more in-depth reply to this would require us to consider Odù and what it is.  Odù Ifá are the 256 oral and written sacred chapters of Vodùn.  Each Odù is composed of itàn/iton which literally translates as “history, story”. The Odù are replete with itàn that speak of dos, don’ts, and various consequences in relation to how the individual dealt with the injunctions therein. The stories also speak of how seekers of advice received certain instructions from the priest or priestess and what happened or did not happen in lieu of the seeker applying or ignoring the given advice. The ancients did this so that we the contemporary descendants of this Ancestral wisdom will have a blueprint of how to have a smoother life in the here and now. Vodùn teaches us that there is an Odù for everything and all phenomena.

In light of this, the New Afrikan must ask what is their collective Odù or better yet what is the Odù that governs our contact and interaction with the descendants of Yurugu? Odù is definitely energy so what is the energy and, more importantly, what does it tell us? The history of our interaction with the oyinbo (whites), all the way back to ancient Kemet (in particular the 17th dynasty), shows that these are a people who we will always have a turbulent “relationship” with as long as they are here. History shows us, especially since 5682
 (1441 CE), that as sure as we let them in their ultimate goal is never mutual advancement or respect. It is always to infiltrate, assimilate, take over, and destroy all Afrikan elements; not only the destruction of the elements of Afrikan culture itself but also of the Afrikan her/himself!

Now what I have just illustrated is history; sacred history. And even if we could not use the actual name of one of the existing Odù (which we actually can) we can definitely refer to the above illustrated history as an Odù. So, this Odù of experience clearly spells out the consequences of allowing Yurugu’s descendants into our traditions. Just as the ancient Odù are filled with dos, don’ts, consequences, and taboos so is the one so filled that governs our interaction with Yurugu (so-called “white” people), especially when it comes to allowing them to enter our traditions. The bottom line is that the sacred history tells us in a vivid manner NOT to initiate them or allow them ANY access to our Ancestral traditions.

For those of your that do not overstand why I refer to so-called “white” people as Yurugu and put “white” in parenthesis let me explain. First of all they are not white. White has been from the most ancient of times a symbol of purity and ritual cleanliness. Thus, Europeans have historically wanted to associate their ruddy red skin color with this concept. They are not white at all.

Now the term Yurugu is rooted in the deep metaphysical concepts of Dogon spirituality. The Dogon are a tribe who lives in the cliff-bound area of Mali. In their cosmology, the Creator Amma birthed four sets of twins into being. One of the twins was named Ogo. Ogo rebelled against the natural order of Amma’s plan by trying to carry out its part of creation by not waiting for his female half to be born. He revolted against Amma (sounds familiar) and quested to possess Amma’s power (should sound very familiar). It is said that part of Ogo’s original punishment was that his voice was mutilated. He could not possess the word of truth and his mutilated voice alludes to him being able to only relay distorted versions of the word. He wanted to be equal to Amma.

He was further cursed by Amma by being turned into a pale fox called Yurugu and was barred from ever being complete due to his own actins of rebellion. He is also cursed to spend eternity seeking for that half of himself (completion, wholeness, spirituality, truth) that he can never possess.

The Hogons (High Priests) of the Dogon say that Yurugu represents violence, incompleteness, and imbalance. They state that the term Yurugu is related to the term weak, abnormal, disorder, and incomplete. Also the term yuguru means disorder. Finally they state that it was Ogo who was created and Yurugu who came about. He was not created.  All of these characteristics, in this abbreviated version of the Dogon cosmology, are befitting of the so-called “white” race.

Initiation into knowledge of self not only includes the study and living of your own ethnic history but it also includes the knowledge of the history and the cultural milieus of those who came after you (other “races”), especially the history of your consistent enemy. This concept exhorts us to become priest/priestesses and adepts – those who are versed in the lore of the world. Thus equipped, we stand at an advantage in the realm of those that are considered the spiritual custodians of their cultures (in comparison priests, priestesses, rabbis, etc. of other non-Afrikan traditions).  

The Dogon of Mali West Afrika call this process yere wolo or “giving birth to oneself”.  Giving birth or initiation is a process wherein the Afrikan elevates beyond her individual self, develops a spiritual and if possible physical cohesion with her ethnic, and becomes actively involved in the spiritual, political, social, and economic holistics of her nation; not the nation where she physically resides per se but the nation that is generally associated with her ethnic
� This term translates in the Kiswahili language as “Black (Ausi) Nationalism (Mwananchi).


� This time reckoning is based upon the Kemetic recognition of the “Great Year” and when they began to record time. It marks the building of the Heru em Akhet, or so-called “Great Sphinx”.


� This is a mountain range that runs through the Carolinas, and Georgia.


� Gullah Jack was a “Hoodoo Priest” and is reported to have had close ties with Haiti.


� The official name of Kongo Square is Louis Armstrong Park and it rests in the northern half of the famous French Quarter.


� Ba du no in the Fôn language means “to look into the hole of a thing”. It means to search the deepest recesses for the cause and remedy of a matter or thing.


� This is a Kiswahili term that means “a disastrous affair”; the so-called “slave trade”.


� This is a Kiswahili phrase which means “Knowledge of Self”.


� In this case, Ilé Ifè refers to the Ifá concept of the origins of the world. The place where humans were created.


� This reckoning stems from the Kemetic sidereal calendar that marked the true beginning of the first Kemetic dynasty ruled by Aha Narmer.





