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Abstract

African cultures, from a classic viewpoint, use myo define, describe and give meaning to all
aspects of life—natural, civil, sacred and sodidtican mythic science or Vodou methodology

proposes a similar approach of applying myth te by using knowledge archived in African

myths to discuss and give meaning to the experseatéfrican and African descended people.
Archetypes, metaphors, patterns, symbols and sitasdociated with myth become key points of
analysis in the development of the mythic mind, iatellectual perspective valuable for

interpreting the African experience mythically ande that is both culturally centered and
holistic.

African Mythic Science or Vodou Methodology

Atibo Legba, open the barrier for me
Papa Legba, open the barrier for me
To let me through,

When | come back, | will salute the loa
Voodoo Legba open the barrier for me
When | return, | will thank the 1da
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“V oodoo,” Papa or Atibo Legba guards the thresholtvéen the physical and
spiritual worlds according to the Haitian Vodouditeon. He also delivers messages to and
among thdwa, who are the deities, divinities and supernatpoaters in the Vodou cosmos. For
these reasons, he is the fingt petitioned during Vodou rituals. He is salutedtfinere because
the purpose of African mythic science is to presemhethod for analyzing the experience of
African peoples using African myth as a frame derence. In other words, mythic science
connects the physical world of experience with gpeitual world of myth—similar to the way
African cultures themselves interpret their ownengnces.

This article introduces the basics of an Africantimy/science or Vodou methodology by
first describing myth from an African cultural ppestive and then discussing how myth is a
living phenomenon by applying prominent archetyjeéfrican myths to the African/African-
American experience. Lastly, the article presentdst for a mythic analysis or developing a
“mythic mind.” The tools include recognizing andcdding symbols, metaphors, patterns and
archetypes described in myths, again demonstrateshélyzing the lived experience of African
people. With this foundation, the reader will bdeato use the principles in African myth to
generate a holistic African-centered analysis afcah people.

Mythic science is an integral part of an Africamtared theoretical perspective which
challenges the researcher to place African valtiéiseacenter of their analysis. With myth as a
valuable, if not pre-eminent, source for knowledgel meaning within African culture, it is a
necessary component for an African-centered metbggio Myth details creation, origins,
deities and their functions, the first people andestors, animals, nature and the relationships
amongst them all. African cultures view their stieie as extensions of their myths. The mythic
events flow directly into society in a very tangiblay. Far from being fanciful and fantastic,
African myth contains knowledge necessary to netm@tihe various rhythms of life. Myth
supports all religious, political, social, and cuél activities. Therefore, a methodology based on
myth enhances the discussion of any aspect ofreuldiythic science is holistic enough to allow
for a multidisciplinary analysis and specific enbutp support an analysis from a single
discipline. In these aspects, plus the fact of dpeooted in a most essential aspect of African
culture, mythic science resonates with African-eesd theory and methodology.

African mythic science is described as a Vodou wdtlogy because, like Légba, who
opens the gate between the worlds, it opens thiewbexperience to the world of myth. It also
comes from the exquisite ability found in Vodou ¢boreograph the rhythms of various
mythic/spiritual traditions and cultures into thaittan experience. Vodou includes the essential
elements from the sacred cultures of Africa, theslhaxperience of enslavement, the joy of
emancipation, the presence of French Catholicidra, reality of poverty and the enduring
struggles to live a full life in harmony with eaaBpect. The diverse elements of Haitian Vodou
are bound together by Guinén.
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Guinen is the spiritual essence of Africa and treans by which Vodou is validated.
According to Joseph Murphy, Guinen is “the critarfor harmonious and moral action” and the
standard of authority for traditiohHarmonious and moral action is none other thantNtaen
Kemetic culture and the authority for Vodou is lwhes spiritual knowledge from Africa. By
serving Guinen, Vodou places the spiritual sphémfloca at the center which is the epitome of
African centeredness. In an African ontology thei@l is both central and omnipresent. In
ritual, the poto mitanis the central post that connects present dawlrparticipants to the
historic, symbolic and metaphysical Guinen, whiglhie source and lifeline of Vodou as well as
an “orientation to a historical memory and a livireglity.”

African mythic science or Vodou methodology is litee poto mitanin that it is an
orientation to memory and reality that reconciles historical and living experience of African
people with African spiritual and cosmic reality.ed®nciliation is important because
“experienced reality is a symbolic statement ofvarsal or cosmic truth>"The reconciliation of
experience into a broader cosmic reality estaldisiiaat by ordering the physical and spiritual
worlds. In addition, like the practice of Vodou, thyalso helps people héaThe sacred
narratives, or myths, of African cultures are avelifor the deeper mysteries of Life and matters
of cosmic reality. Through story and symbol mytlichives explain how to negotiate the
relationships and rhythms of Life. African mythicience correlates the rhythms of Life
discussed in the archives with both the collecawel personal experience of African people.
African mythic science seeks patterns and symlmolease experiences and correlates them with
Guinen.

The transient and enigmatic qualities of the my#rhives of Guinen present a welcome
challenge to the scholar, researcher or intellgerested in an African-centered methodology as
it relates to symbolism, archetypal patterns, patydc thinking as well as African epistemology
and ontology. Like Vodou, myth is a living practitet evolves and transforms with the people.
Engaging myth requires the use of an African epislegy that calls on intellectual faculties,
intuition, extrasensory perception, humility antaistic worldview! African epistemology also
requires a “special kind of interpretation” of edrdinary life events and natural phenomehon.
Mythic science integrates these qualities of kngwihat are determined by and essential to
African culture into a methodology. “Mythologicaisight starts where scientific inquiry stalfs.”

Astonishing Word

Given the insights into the deeper mysteries o€ lpbssible using a mythic sphere of
inquiry, the Dogon description of myth as “astomsghword” is appropriate for this discussion.
In the Dogon tradition, myth constitutes the whofethe coherent themes of creation and the
structure of the universe both of which are expeghrough their everyday and ritual lifelt is
as important to know anidnerstandthe themes and structures as it is to live thefrherefore
everything in Dogon culture correlates to their m{#Though the Dogon archives contain rare
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explicit references to myth as a concept as itteésléo their knowledge, they are not alone in
their use of myth. Other African cultures use magththe fundamental organizing narrative to
express their worldviews. Myth describes the originthe Earth, human beings, and the
relationships among both as well the entrance attdmto the world. Myths declare and define
the deities, divinities, powers and principalitigs creation and how to engage them. Myth
determines the structure of society and the ocnadior and aesthetics of ritual. Myth informs
all creative expression.

Myth reveals the ultimate nature of existences Ihithis sense that they are “true.” They
explain what Life is all about beyond the conceniseveryday living®> As Ford writes,
“Properly read, myths bring us into accord with #ternal mysteries of beind®“Properly
read” means that interpretations of myth be synebotfietaphoric, and archetypal as opposed to
literal and true in the objective, empirical sengke truth of myth is experiential; one that is
validated in the lab of life. Myth is so essential African culture the Dogon proclaim it to
constitute “real history;” in Kemet the myth of Aarsand Auset sustained the people for
millennia; and the Yoruba oral archive of myth kmoas the Odu Ifa is consulted faithfully for
guidance with life’s concerrs. These myths assume various forms—stories, poears;ed,
masks, sculptures, paintings, shrines and stoneingee among others—and constitute the
collective traditional, classical, or indigenougidan mythic archive.

Though myths influenced by Christian, Islamic orrépean thought and culture also
exist on the continent, the focus of this analysithe mythic archives indigenous to the African
mind and/or that give primacy to the African expade regardless of cultural space and time.
For example, the Vodou tradition of Benin, Togo atideria includes myths from Fon, Ewe,
Yoruba as well as Catholicism, Islam and Hinduistowever, the worldview, practices, and
aesthetics antunctionof Vodou are distinctly African. Likewise, the exisive mythic archive
of Kemet for all practical purposes was quite dartreamong African people for millennia until
the twentieth century when it was activated by biotiellectual and social communiti&slt
exerts a powerful influence over the spiritual gsyof many African people. In turn the African
people who awaken to the mythic archive of Kemetdase and fortify itashéor occult cosmic
power. Thus cultural space and time belong to thexdane not the mythical. However the
mythical very much belongs to the mundane becadussps make sense of the mundane.

Living Myth

“What is the myth you are living?” noted psychoasalCarl Jung would as¥. This
guestion can be interpreted several ways: whaicpéat mythic figure most mirrors your life or
what particular mythic tradition are you living? &lanswers are rarely straightforward because
there are different myths operating in the world anperson experiences different stages of life
so rarely would one myth apply to all of them. Alffte nature of myth is such that even within a
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specific myth, there are several variations of atares. Myths are constantly reinterpreted by
people so they reflect a variety of life experienida the African mythic tradition for example,

the myths of Ausar in Kemet and Ogo among the Ddguth have several variations though the
overall themes of each remain the sdfh&@he same holds true for Légba/Eshu in the
Vodou/Yoruba traditions who each have multiple eapparently contradictory aspecisThe
complexity of myth is further increased with exgeice and from encounters with the mythic
archives of other cultures. The mythic archive @fica spans the primal mythmakers of Central
and Southern Africa, through Kemet, right up to doenplex milieu of contemporary African
culture. In addition, when indigenous African mythgeract—whether through migration,
alliances or conflict, each readily adjusts andaex}s to accommodate new relevant knowledge.
An example occurs among the Yoruba and Fon whoesp@ographic and cultural borders, as
well as myth and deities, such as Eshu who is Leglzarding to the Fon. Regardless of the
complexity of the mythic landscape of Africa, witkgba saluted, it is possible to identify the
myth African people are living. This discussion emaes African people who experienced the
Middle Passage as it is a key experience in retogt¢he myth.

African-American Mythic Experience

Based on the mythography of Joseph Campbell, Chdel suggests that African-
Americans are living the myth of the hero’s jourd@yFord recognizes that Campbell lacks
expertise in African mythology but does see valuthe use of the archetype of the hero. This is
significant because although Ford does not make&dhscious connection in the text, the Greek
hero derives from Heru, the archetypal personaesh&t. Mythic methodology recognizes that a
researcher or artist can access the collectivee&irmythic experience—without full awareness
of the extent to which it is a source. In the Yaubadition, the proverb, “Humans are the
mouths of theorisha” speaks of how humans convey information from ahnehawho live in
the mythic or spirit realmi* When a practitioner approaches Ifa during divimativith a situation
for resolution, answers come from Ifa as well as $peech of family, neighbors or business
associates in everyday life. These people may weh de aware that they are providing an
answer or vital clue from the mythic realm. Thisthe case with a mythic method science in
which the researcher must discern the connectiomytb from the “mouths” of a population that
may be limited in mythic consciousness to that whilcey are referencing. This approach is
similar to epic or blood memory in African aesthstin which artists access the collective
ancestral creative archive to prepare their wéfks. such instances, conscious awareness of
ancestral creativity can occur but is not a preistpu Epic memory becomes evident when the
endeavor is complete and affirmed by both the comiyand critic. Ford’s investigation of the
collective African-American experience as the jayriof the hero is an example of epic memory
as it applies to myth and an important point ofat&re for this discussion.

In the journey, the hero travels across an oceasbygss to a foreign land, encounters
strange gods that both challenge and help the harembers an oath or spell during the most

87

The Journal of Pan African Studjesl.5, no.4, June 2012



challenging moment, emerges victorious and receheproverbial hero’s welcome or the

lesser known, but all too real, hero’s rejectiod anorn?® The crossing of an abyss or ocean to a
strange land is the Middle Passage from Africahto €aribbean and Americas. The encounters
with gods that challenge and/or help the hero isisithnity. Christianity challenges African
spiritual identities and provides the first sogiaBanctioned refuge in the strange land of
America. The suffering of the hero, though a phas€ampbell’'s assessment, is a constant
during the African-American journey. Suffering begliat the moment of enslavement in Africa,
and continues through the residual racism of todag remembering of an oath, spell or charm
is the phase that saves the hero. Like sufferiagyembering is a constant for the African-
American hero. For the enslaved, remembering iplyiraffirming their humanity in any way
possible by such explicit acts as violent resistaand rebellion to the more subtle refusal to
internalize the status of being less than humat was constantly thrust upon them. For the
emancipated, remembering is continuing to affirnmhuoity while seeking a cultural and
spiritual identity.

The hero bestows gifts to societies as a resuthefstruggles. The African-American
hero bestows music, language, innovation and vdyraa America in addition to freedom and
equality>® African-American heroes force America to sift dlaws in its interpretation of
justice, freedom, equality and democracy, all ofickhhad to be rethought, expanded and
reapplied given the persistent demands of AfricaneAcans. The same gifts of freedom and
equality apply to American Christianity, which foenturies struggled but more often using
biblical justification, sympathized with slaverydathe “downpression” of African-Americans.
White American Christians were forced to examind apply the tenets of their faith in a very
worldly manner.

Campbell’s mythographic cycle concludes with twaiations: one in which people
joyously receive the gifts and the heroes and anehich the hero is destroyed and rejected.
Both of these apply to the collective African-Antam experience. The contributions of African-
Americans to the practice of Christianity and deraog are scarcely celebrated as part of the
collective consciousness of America though these iheologies, along with capitalism, are
among the most celebrated by America. In additibepuld be argued that capitalism thrives
because of the free labor of enslaved Africans labi@ at its inception as well as their
innovations in technology excluded from patentst &@ain, neither are celebrated. In the second
variation the hero is destroyed and rejected. bhli of African Americans were destroyed and
rejected physically, emotionally, mentally and gpally during enslavement. Millions more
continue to be destroyed and rejected during tlae oédremancipation. However, these two
outcomes are not the end of the hero’s journey.

The journey of the hero or Heru is actually oneairseries of concentric journeys
recounted in the mythic archives of Kemet. One pnemt mythic sequence in the archives
features Ausar, Auset, and Heru and addresses tiasskifie rhythms of resurrection and
transformatiorf> For transformation to occur, Ausar has to die Whitompts Auset to resurrect
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him and conceive a new being of his seed, Heruwu ideraised in secret until it is time for him to
avenge his father by doing battle with Set, hideimdho is responsible for killing Ausar. This is
more than a family fight; Set is the adversary escellence, the challenger who encourages
transformation through adversity. Therefore, theiggile between Heru and Set is one of the
most vital sequences in the Kemetic mythic archives the collective African-American
experience as the journey of Heru, the struggld \@ét is one of the major transformative
challenges. Applying African mythic science to tkisuggle reconciles a most difficult period
for African people with the mythic archives of Gem

Heru and Set

In the lived experience of African Americans theuggle between Heru and Set is
mirrored in the relationship between Black and Wipieople. Their struggle takes various forms:
violent combat, slavery, torture, rape, legal pesiiegs, the struggle for basic human and
political rights, systemic poverty, medical expesimation, attempted genocide, economic
exploitation, etc. This mirrors the Kemetic arclsvm which Heru and Set have numerous
encounters, with each inflicting damage but no rclemner?® Eventually theneter Kemetic
deities, grow weary of the contest and mediaterreiiation. Reconciliation between Black and
White people could be interpreted several waysgusigithic science. The Civil Rights Era being
the most poignant choice because both Blacks ante®vibarticipated and in the myth both Heru
and Set agree to reconciliation. The reconciliatsoalso referred to as the “taming of Set” which
correlates to the power White people once hadelyrabuse and oppress blacks was beginning
to be checked, legally, politically and sociallpuctesy of the Civil Rights movement.

The affirmation that theneter indeed mediated the reconciliation is found in the
observation by Charles Finch, “Almost as soon asstieets of sound emerged from Coltrane’s
tenor saxophone, Chaos descended on jazz in 859inch keenly observed that patterns in
popular African-American music traveled on a trageg that mirrored the2mathematical series
noted in Kemet which culminates in Chabginch’s choice of words is significant. Chaos with
an upper case “C” denotes the Greek goddess rdtharthe generic term for confusion and
disorder. In the Orphic tradition of Greek myth,a0k exists at the beginning as a primordial
entity. Similarly, in Hesiod’s tradition, Chaos carimto being first followed by Gaia or Earfth.

In Kemet, a form of Chaos is Neith because of lpgrearance as a primordial sky neter though
Neith’s other associations are maflyin this guise, Neith existed before the beginrésgthe
celestial cow, Mehueret who gives birth to the aky is the mother of Ra. Neith arbitrates the
dispute between Heru and Set in one version oAtlgarian myth. So when Finch writes that it
is Chaos who descends, mythic science revealshisas Neith. His choice and style of wording
is significant to mythic science because in manyhsiygods, deities and/or primordial ancestors
are said to descend to Earth from their abodeensity. The descent is more dimensional than
directional, as vapor condenses or descends gualli Thus the primordial mythic power
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appeared in the African-American experience dutirg Civil Rights era, through arguably the
most powerful medium of liberated spiritual andterdl expression of the day: jazz mu¥ic.

For Finch, the mathematical counts of jazz musased to follow the orderly repetitions
of the 2' mathematical series within the music of John @ak; Ornette Coleman, and Cecil
Taylor. But why jazz? According to Linda James Myedhere is a sacredness to jazz that exists
because musicians allow themselves to be in Spirihspired and allow creativity to emerge
unrestricted” Musicians who played in the church were sometiatss to improvise and allow
the authenticity of Spirit to emerge but this vdrien the location, denomination, style of
worship, and deity worshipped by a particular ceggtion. In mythic words, the Spirit
emerging depended heavily on the orientation ofdbegregation. In these instances, it was
overwhelmingly toward the Christian trinity. Jazaisicians did not have any prerequisites or
restrictions. Night after night in clubs and in jamssions, sometimes with the help of alcohol,
tobacco, or other shamanic substances, jazz mnsicgplored musical boundaries and
accumulatedashé Others used their religious devotion as a musécdhjazz musicians were
Muslim or exploring non-Christian religious traditis. In fact, Coltrane’® Love Supremé
1964 was a “humble offering to god” after yearspiritual searching® Jazz musicians enjoyed
a spiritual freedom that few Blacks had accesstdmerica at that time. They were the first
initiates of the god Chaos. Coltrane would contihisestyle of free jazz until his death in 1967.

With Chaos or Neith as the mediator, a settlemanthe reached between Heru and Set.
As is characteristic of myth, there are severaltlesaents and consequently several
interpretations using mythic science. Correlating teconciliation of Heru and Set to the Civil
Rights Movement provides an opportunity to discties significance of the event in mythic
terms. Ashéis important to mythic science because it indigdtee direction, destination or
strength of the collective energy of African peopléhin the myth. Thus, the reconciliation
translates as the restoration of the colleciishéof African Americans or in African-centered
terms, agency’ With ashéand agency African Americans are no longer coledyi fully
invested in the turbulent struggles of Set suclerasdavement, segregation, racism, and overt
discrimination. Though there will be challengesdese Set still rules his domain—which is part
of the settlement arranged by theter—he is no longer in direct confrontation with Heru
thereby freeingshéfor other aspects of the myth.

While there is a collective orientation ahé it is polycentric. It permeates multiple
areas of the mythic archives and multiple tradgisimultaneously because it is a cosmic energy.
The destination of thashédetermines the aspect of the myth being lived. uestion, “What is
the myth you are living?” could be rephrased “Whsngourashégoing?” The collectivashéof
African-American people appears in the Civil RigMsvement, the Million Man March, O.J.
Simpson trial, Hurricane Katrina, and the inaugoratof Barack Obama to list a few more
prominent appearances. Thougshéis still directed toward the Civil Rights and BkaPower
movements, it lacks the strength of the collectimeaddition,ashécan align with different
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traditions from Guinen simultaneously. For examplee theme of the hero’s journey also
appears in the Bantu-Kéngo tradition which like ¥a&dou tradition fuses the journey of lived
experience into the journey of myth.

Hero-Ancestors

The Bantu-Kdéngo tradition affirms the experienceeolavement through myth. The
narrative states those who were captured and soldhite men in ships were taken first to
mputy then an island where there is a forest with radfm it, but eventually God provides all
of their need$® Mputu is the realm where the hero journeys to battladgeiand forces before
returning home. It is also the realm of the anasstthere souls journey before incarnating on
Earth. In the Bantu-Kéngo tradition, heroes areeality hero-ancestors, or heru-ancestors. The
island they are taken to could be Haiti, or anyhef other islands of the Caribbean with forests
used as brutal boot camps to initiate the Africas slavery®® That there was no food is quite
literal because often enslaved Africans were giygst enough to stay alive but never be
satisfied. However, this reference to no food spdakspiritual food or knowledge or nothing to
sustain them as in the sacred story of myth, jssBad, eventually providing all of their needs,
refers to more than physical things; it refersaored sustenance.

The Bantu-Koéngo tradition affirms the lived expede of African-Americans—indeed
all who were enslaved—through the mythnaputu®’ The Bantu-Kéngo keep the myth and the
hero-ancestor African-Americans, Haitians, Afro48Gheans, etc. live the myth. Interestingly,
Ford shares an account of an elderly man in Kireshdso anxiously awaits the return of these
hero-ancestors fromputuand proclaims Kinshasa as their courifry.

Rhythm Recognition and the Mythic Mind

Mythic science is based on an African epistemoltwggt considers multiple ways of
knowing such as intuition, extrasensory perceptitvination, supernatural revelation as well as
intellect®® Such an eclectic, holistic and inclusive techniqzan be challenging but not
impossible to approach as a method. In fact, tHececism and inclusiveness of African
epistemology allows for methods that are equalllectic and inclusive. Of course simply
mirroring the methods of divination, extrasensoergeption and supernatural revelation and
other aspects of epistemology that are well devsslap African cultural traditions is always an
option. However, much like Vodou, which recognities spiritual essence of several traditions
and then synergistically creates from them somgtiniew, mythic science favors a synergetic
blend of methods to develop mythic analysis. Thyshic mind interprets events using language,
symbolic literacy and ritual.

Language—the power, meaning and choice of wordsAtasto mythic science. In
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Kemet, Ptah speaks creation into existence andarDbgon tradition Amma creates the world
using the word. This fundamental power of the wisrdmplified in African cultures in the use of
words to name or call into being. The key to thev@oof words isashé The Bantu-Kéngo teach
that to call a person’s name is to raise the vibnaof the person or increase his or hshé
Cultures take great care in naming babies and peaeive names throughout their lives.
Deities are summoned, addressed and thanked layg;adhanting or singing their names and by
speaking artful words during the pouring of libaticNames are important in the language of
mythic science. Given that African naming tradisotoday include words from Christian,
Muslim, Asian, Indian, European, as well as popuwalture, it is important to decipher their
meaning, regardless of cultural origin. Finch agplthe “compulsion of hames” proposed by
Jung and earlier Stekel as methods of deciphermnges in a multicultural worl®. The
“compulsion of names” provides valuable informatidor mythic reading—such as the
relationship of hero to Heru. Another aspect ofdketeric power of words involves speaking the
secret or hidden names of things or using rituagleage. Because these words are not widely
known in their community, their power to raise abons is even stronger and is used in special
circumstances. The wordashé the word is also a carrier and amplifieraghé

The choice and context in which words appear pewwportant information needed to
decode a myth. The previously mentioned exampteéefvord “hero,” chosen by Campbell and
Ford, traces to the mythic tradition of Kemet. testingly, the word “myth” itself, a derivation
of meta, traces to KemétFinch’s purposeful capitalization of Chaos direbs mythic scientist
to a specific Greek deity which can then be compaoaeterin Kemet or any other tradition.
Citing the work of Martin Bernal, Ford unravels tmeanings of the words “black” and “negro”
to reveal a mythic connection to AfriéaAgain by going through Greek myth particularly the
goddess Melantho whose name contains the waldnmeaning black, the Kemetic connection
emerges. Melan appears to derive from the Kemma8aw meaning “Mountain of the West.”
The association of the Mountain of the West withckhess comes from the simple observation
that in Kemet, the western mountains are the loonatf the setting sun. However, they are also a
reference to the entrance of dheator underworld.

Interestingly, Ford writes that the phrase blackpbe can be read mythically as “people
of the mountains of the west”’Not only does this echo the association of enslaAficans
with the Bantu-Kéngo underworld anputy but is an intriguing geographical reference to
Western Hemisphere, the place where the strugghéeal and Set takes pladdputy the land
of the hero-ancestors, means “agitated water” afers to the Portugues#putuleezdp who
were responsible for taking the enslaved afffashe choice ofputufuses literal, historical and
symbolic significance because agitated water spegakise ocean on which the ships sailed, the
societal conditions surrounding enslavement, arbehperpetrating slavery. Identifying key
words, discovering their origins, evolutions andltiple meanings is a valuable method for the
mythic scientist when approached holistically.
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Another essential technique in mythic science imsy literacy. As previously
mentioned, Amma creates the world using the womuvéter, the Dogon use “word” to mean
idea, thought as well as symbol. The physical wasld thought, idea or symbol inside of the
mind of Amma. Thus, the Dogon say all things arenifieat by symbol or thought, and do not
exist by themselve®. Indeed, the fundamental perception of existendhimiAfrican traditions
is symbolic. Symbols awaken and expand consciosshgsconveying information from the
mythic archives to the spiritual consciousness. I8ym are also used to create associations
between the lived experience and mythic archives.

Because of these qualities, symbols are vital maasrs of ashéand appear in every
aspect of culture. The so-called conventional afrtdancers, musicians, sculptors, mask makers
and artisans employ symbols as do healers, praegisspiritual adepts. In the contemporary
sphere, writers, researchers, entertainers, iotaliés, flmmakers and designers or anyone
attuned to spirit also engage symbols in such ag thvat ashéfrom the mythic archives of
Guinen manifests for celebration, teaching, healbeauty, awe and harmony. Each specialist
engages symbols in at least one of three essemdigé: creation/activation, recognition and
interpretation. For example in Vodou, the raftloéliva Agwe contains symbols drawn from the
mythic archives of Guinen and their contemporargegience that are activated in ritual. Agwe
is the sea on which the spirits travel from GuinanAfrica, to Haiti as well as the sea by which
the enslaved arrived on and the French enslavedsHhiiti. Agwe personified is an admiral.
Agwe faithfully receives those who die at $aThe raft symbolizes the safe passage of
Africans, both bodies and spirits, across the gatéy raft is an efficient, humble and
inexpensive vessel used in Haitian Vodou to sefefiofys to the ocean. The ocean is a symbol
of the Creator because it is the thought of Amntae ®cean is also a symbol of the primordial
waters of creation, the waters of the womb, andjobeney of enslaved Africans away from
Guinen. An admiral is the highest ranking and mrespected human on the sea. This symbol
reveals the respect for which Haitians hold the a®é those who traversed and perished in it
during the Middle Passage. The luxurious goodsherraft are befitting the exquisite taste of an
admiral, and to an extent a sacrifice because #reyprovided by a community in constant
struggle with poverty. The color scheme is blue amdte, which are the colors of Agwe and,
quite simply, the colors seen when looking outl@dcean. Each time the raft is built, decorated
and launched during rituashéis generated that sustains Guinen and the peSjielarly,
offerings of perfumes and sweets for Ezili Fredargatees the presence of beauty, love and
luxury even amidst crushing poverty. Plentiful nseail corn, beans, tripe acthirin (homemade
rum) thank Cousin Zaka for allowing Haitian farmeécsearn a living through agricultufé.
These symbols affirm the Haitian experience. Symlbrakaning is based upon nature, as well as
the intellect, experience and creativity of peopdgher than an expression of pure materialism.

Symbol literary involves identifying symbols thaircelate to the myth. Modern culture
is saturated with symbols, but not all of them gdlhe ashéof Guinen. Context is important in
identifying symbols more so than the medium in wihttte symbols appear. The example by
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Finch demonstrates the ability to recognize symbols the mythic archives within the audible
symbols of music and contemporary creativity. Thetext of the creativity provides additional
clues to further identify the symbol and how itredaites to the myth. Free jazz was born just as
the Civil Rights movement intensified into turmofccording to the mythic archive something
profound is always born of turmoil and a deity lisays in attendance at a birthing. In the Dogon
myth, humans are born of the sacrifice of tleenmo anagonnwith othernommoas witnesses.
Identifying mythic symbols in lived experience regs careful consideration of the context or
situation. Turmoil is an important marker so is atlger situation with strong emotion ashé
accompanying it.

The last element of symbol science is interpretati©nce a symbol has been
created/activated and identified, it needs to herpmeted. What does the appearance of the
symbol mean within the lived experience and thehPyfhe African-American experience can
be interpreted as a journey through the underwwhdn read using Bantu-Kéngo or Kemetic
myth. The Bantu-Kéngo cleverly fused tashéof the wordsmputy meaning underworld, with
the phoneme for Portuguestputuleezao make a clear statement that those being caamexy
in enslavement are entering the place of the hecestors’ journey. Similarly, the “people of the
mountains of the West” can be interpreted as tloplpeof the underworld according to Kemetic
mythic archives. The underworld is symbolic of tiests and challenges that await the hero-
ancestors and Ausar, rather than a “place” bentbattcarth. Those who complete the journey
throughmputuhave a warm homecoming awaiting them in Kinshasghaccording to Kemetic
tradition, theSekhet-hetepuor Fields of Peac®. These are not geographical, political or social
relocations but spiritual ones. The hero’s retwgraispiritual event. Interestingly, two of the
major traditions on the continent associate theicAfr experience in the West with the
underworld though there are other ways to interaneéxperience symbolically. This is because
cultures create symbols and determine their meanirgch are then reinforced through ritéal.
By applying the lens of different cultures, mulépinterpretations are possible. In addition,
regions, communities, families and individuals teetheir own symbols which adds more
dimensions to interpretation.

Symbol literacy constantly creates/activates, ifiestand interprets symbols based on
the mythic archives of Guinen as well as the coptaary experience of African people. Thus to
be symbol literate is to recognize symbols in amici¢emet as well as Nollywood. It is the
ability to recognize in contemporary music a patteom Kemet or the Underground Railroad as
a metaphor for the Kemetic underworfdWhether identified in nature, generated through
creativity, or some combination of both, symbolsl éimeir meanings are influenced by context.
They contain information encoded from the expemsnaf specific groups of people.

The last aspect of mythic analysis is the iderdtfmn of ritual. Ritual is an occasion that
focuses attention and activity to affirm, acknovgednd direct the flow aishéor Life rhythm.
The scale of ritual spans a simple libation pourga person in remembrance of another who is
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deceased to a small gathering of nervous initidtesextravagant multi-day events with
participants from all over the world. Whatever treeasion, ritual moves and punctuates energy.
In the case of the libation, the liquid calls te tiealm of the ancestors. For the initiates, ttualki
affirms the new energies available to them as yoomayn and women, devotees, priests, or
elders. The large and lavish rituals such as Geledangun, Osun of the Yoruba and Sodo of
Vodou, affirm the power of the ancestors and deitie

On such occasions, ritual is quite explicit in taahéis openly engaged and affirmed.
However, there is a context to ritual that is irapli These are occasions during which the
engagement odshéis much more subtle, often buried amidst socialitipal, economic, and
cultural concerns. So much so that they are not @easidered ritual by the participants. But,
like epic memory, can manifesshéunbeknownst even to the participants. These ritasds
scattered throughout the landscape of the Africgpeeence and mark the collective energy of
African people at any given point. Some examples)d particular order are the coronation of
Haile Selassie, various emancipation/independemteb@tions, The Million Man, Women,
Children and Family Marches, Hurricane Katrina, tinauguration of Barak Obama, the
presence of Michelle Obama, and the transition afhislel Jackson. Each can be reconciled to
the mythic archives of Guinen using the words, sgisitand context associated with the events.

For example, the coronation of Haile Selassie &igd a tremendous surge in the
collective ashé of African people. The political and cultural ingations of this event are
common topics of discussion as is the mysterioagsestent attributed to Marcus Garvey
regarding looking for the crowning of an Africamgi as a sign of the redemption of African
people>! The truth of whether or not Garvey uttered théestent means less than the power of
the words in the collective consciousness. Gareeyvhomever) was giving a sign that a change
in the rhythm of Black life was to occur. Finch oects the coronation of Selassie to the stellar
mythos of Kemet in which the Ethiopian king refessa circumpolar constellation due to return
to the position of the pole st&rIn Kemet, the shifting celestial-scape influentes symbolic
and paraconscious life on Earth. Therefore the noftthe returning African king also can be
read into the Million Man March and the inauguratiof Barack Obama—symbolic returns of
African kings®® These events, often convened because of direals@tionomic or cultural
circumstances, are also occasions during wastteis generated and directed.

Mythic science is concerned with identifying thepapgrance and direction ashéin the
African experience. This concern in no way dimieshsocial, economic and cultural
circumstances. In fact, according to an Africansggmology and worldviewashéis the force
that moves social, economic and cultural circun#anTherefore, applying a mythic analysis of
language, symbols and rituals, allows the reseaixineore holistic perception of a situation that
is in alignment with African approaches to knowledg
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Conclusion

An African approach to knowledge seeks a spiritzalse to phenomena in the physical
world. Spiritual causes are explained in myth. @ftgiticized by contemporary intellectuals,
such an approach is a mainstay in African cultsganning from Kemet to Vodou. Intellectual
inquiry into mythical phenomena is lacking and rezktb bring balance to studies that too often
succumb to conventional methodologies that aregmaitioned to exclude myth as valid, the
spirit realm as a primary source and events asngaam exclusive materialistic context. African
mythic science, which is an expression of Africanstemology, is clearly connected to the
realm of the ancestors and deities throaghé Given this connection, mythic inquiry equates
with the development of specific qualities of mitlit comes from studies and encounters with
symbols and rituals rather than objective, matedaldetached inquiry. Using established
epistemologies and mythic methodology, intellectogliry into myth, ritual andshéas living
phenomena in the African experience produces aamtbarea of meaningful research. The
inquiry, like the practice of Vodou it is named ,faeeks a holistic view and reconciles all
circumstances and situations with Guinen, thetsjiriessence of Africa.
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